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the Academy of the Firmament…”

G-d is “the Holy One, blessed be He”: “holy,” the encompassing

light of Keser, and “blessed,” the indwelling light of Chochmah.

The Academy of the Firmament, whose understanding comes

from Binah, heard G-d’s ruling “pure” only as a hidden glimmer

of the encompassing light, while Rabbah bar Nachmani, whose

soul came from that very radiance, could find its reason in the
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T H E  B I G  I D E A

G-d is “the Holy One, blessed be He”: “holy,” the encompassing light of Keser, and

“blessed,” the indwelling light of Chochmah. The Academy of the Firmament,

whose understanding comes from Binah, heard G-d’s ruling “pure” only as a hid‐

den glimmer of the encompassing light, while Rabbah bar Nachmani, whose soul

came from that very radiance, could find its reason in the Torah itself.

Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the

notes at the end.

T H E  M A A M A R  I N  B R I E F

The maamar explains the Talmud’s account of a dispute in the heavenly academy over a doubtful case

of tzara’as, in which G-d said “pure,” the academy said “impure,” and Rabbah bar Nachmani was

called up to decide. It first defines the Name “the Holy One, blessed be He”: “holy” is Keser, the light

that encompasses all worlds, and “blessed” is Chochmah, the source of the light that fills them. The

“firmament” is Binah, the level of comprehension, which shines in the Higher Gan Eden. Torah study,

spoken aloud, draws down a light from above the order of the worlds, which is how the Sages worked

miracles. The Alter Rebbe then explains, following the Maggid, that the attributes unite only through

the Infinite Light, which shines constantly in Tiferes (hence the Name Havayah) but is absent from ke‐

lipas nogah. Tzara’as is the closing off of Chochmah, which lets nogah draw from the “skin”; a doubt‐

ful case is pure because this impurity depends on being known. The academy, rooted in Binah, knew

G-d’s ruling but not its reason; Rabbah bar Nachmani, with a spark of Moshe, did. The maamar ends

with the halachic question of “it is not in heaven.”

O U T L I N E

1 The dispute in heaven and the Name “the Holy One, blessed be He”

The Talmud’s story; how the Sages worked wonders; “holy” is Keser, sovev, and “blessed” is Chochmah,

memalei; baruch as receiver (Malchus) and as source (Chochmah).

¶1–4

2 The Academy of the Firmament

The firmament above the upper chayos is Binah, comprehension “frozen” like ice; it shines in the Higher

Gan Eden; Torah study for its own sake adds light there, and prayer prepares for it.

¶5–8

3 Torah, speech and miracles

Torah gladdens the heart because it is one with G-d; spoken Torah draws out its hidden light; the Sages

drew a light above the order of the worlds, so a river could divide; the mitzvos exist in Atzilus, and the

souls learn them in Gan Eden.

¶9–15
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4 Kelipas nogah of Atzilus and the Name Havayah

How can there be a kelipah in Atzilus? Following the Maggid, the attributes unite only through the

Infinite Light, which Tiferes always has and so bears the Name Havayah; nogah lacks this union and true

self-nullification, so it is a “husk,” half good and half evil.

¶16–22

5 The affliction and the law of the white hair

When the light of Abba withdraws, nogah draws from the “skin” of Z’eir Anpin; the kohen draws Abba

down again; white hair first means nogah draws only from the “hairs,” and a doubt is pure because this

impurity depends on being known.

¶23–26

6 Why the Academy did not know the reason

The encompassing light shines in Gan Eden only hiddenly, so the Academy, rooted in Binah, knew G-d’s

ruling but not its reason; Rabbah bar Nachmani’s soul, like Moshe’s, came from that radiance, so he

found the reason in the Torah.

¶27–30

7 G-d’s delight in Gan Eden and the halachic ruling

G-d’s delight with the righteous comes from Eden, above the firmament, earned by drawing down the

Crown through Torah; the Rambam rules “impure” because the Torah “is not in heaven,” though here,

where G-d Himself said “pure,” the case may differ.

¶31–33

K E Y  C O N C E P T S

Holy and blessed (kadosh, baruch) קדוש ברוך
The two words of the Name “the Holy One, blessed be He”:

“holy” is Keser, set apart above the chain of descent and

encompassing the worlds; “blessed” is Chochmah, the

source from which light flows down to fill them.

The Academy of the Firmament מתיבתא דרקיע
The Higher Gan Eden, named for the “firmament” above

the upper chayos, which is Binah: the level at which in‐

sight becomes fixed comprehension, like water frozen into

ice.

Encompassing and inner light אור מקיף ואור פנימי
Light too great to enter a vessel surrounds it, yet shines

into it in a hidden way. The Academy perceived G-d’s rul‐

ing only as this hidden glimmer.

Inter-inclusion of the attributes התכללות המדות
Opposite attributes such as Chesed and Gevurah can unite

only through the Infinite Light shining in them; Tiferes,

which always has it, bears the Name Havayah.

Kelipas nogah of Atzilus קליפת נוגה דאצילות
A “husk” at the level of Atzilus, from the shattered vessels

of Tohu: it receives some G-dly light, but its attributes stay

separate, so the Infinite Light only surrounds it.

Segiru, “closing” סגירו
The Targum’s word for tzara’as: the closing off of the light

of Abba, Chochmah, from Z’eir Anpin, which lets nogah

draw nurture from the “skin.”

“It is not in heaven” לא בשמים היא
The law is decided by the sages below, by the Torah as it

has come down into the inner light, not by the encompass‐

ing levels, “heaven.”
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S E C T I O N  1  ·  ¶ 1 – 4

The dispute in heaven and the

Name “the Holy One, blessed be He”

בגמרא דב״מ פרק הפועלים1 קא מפלגי במתיבתא דרקיע אם בהרת קודמת לשער לבן טמא ואם שער

לבן קודם לבהרת טהור2 ספק הקב״ה אמר טהור וכולהו מתיבתא דרקיע אמרי טמא ואמרי מאן
3 נוכח.

In the Gemara, [tractate] Bava Metzia, chapter HaPoalim: “They were disputing in the Academy of

the Firmament (Mesivta deRakia): If the bright spot (baheres) preceded the white hair, [it is] im‐

pure; and if the white hair preceded the bright spot, pure. [In a case of] doubt, the Holy One,

blessed be He, said, ‘Pure,’ and the whole Academy of the Firmament said, ‘Impure.’ And they said,

‘Who will decide?’

The maamar opens with a story from the Talmud (Bava Metzia 86a) about a law of tzara’as. A white spot (ba‐

heres) with white hairs in it is impure if the spot came first and pure if the hairs came first; in a case of doubt,

G-d ruled “pure” while the whole heavenly academy ruled “impure,” and they looked for someone to decide

between them.

נוכח רבה בר נחמני דאמר רבה בר נחמני אני יחיד בנגעים אני יחיד באהלות כו׳

‘Rabbah bar Nachmani will decide,’ for Rabbah bar Nachmani said, ‘I am unique in [the laws of]

leprous afflictions (nega’im); I am unique in [the laws of] tent-impurity (ohalos),’” etc.,

They chose Rabbah bar Nachmani, the Amora who called himself unique in the laws of leprous afflictions

and of tent-impurity. The Talmud goes on to tell that a messenger was sent to bring him up, but the Angel of

Death could not approach him while he did not stop learning.

עד אמר טהור טהור, ובגמ׳ במסכת נזיר )דס״ה ע״ב( פי׳ הטעם דאמר קרא לטהרו או לטמאו4 הואיל5

ופתח בו הכתוב בטהרה תחלה )והובא בהר״ש ספ״ד דנגעים(.

up to “he said, ‘Pure, pure.’” And in the Gemara, in tractate Nazir (65b), the reason is explained:

for the verse says, “to pronounce it pure or to pronounce it impure”: since Scripture opened with

purity first. (This is cited by Rabbeinu Shimshon at the end of chapter 4 of Negaim.)

As his soul departed he said, “Pure, pure,” agreeing with G-d’s ruling. The Talmud in Nazir gives the reason:

the verse (Leviticus 13:59) says “to pronounce it pure or to pronounce it impure,” mentioning purity first,

which teaches that the doubtful case is pure.

1
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וצריך להבין ענין התנאים ואמוראים שאנו רואים את המופתים העצומים6 שהיו יכולים לעשות כמו

בר׳ פנחס בן יאיר

Now, we need to understand the matter of the Tannaim and Amoraim: we see the tremendous won‐

ders they were able to perform, as with Rabbi Pinchas ben Yair

With the story stated, the Alter Rebbe raises a wider question: how could the Tannaim (the Sages of the

Mishnah) and the Amoraim (the Sages of the Talmud) perform such tremendous wonders? His first example

is Rabbi Pinchas ben Yair.

7 שאמר גינאי נהרא חלוק לי8 מימיך ומיד נתקיים מה שבהתאסף יחד משה רבינו וששים פ״ק דחולין

רבוא ישראל גבי קריעת ים סוף היה זה פלא.

in the first chapter of Chullin, who said, “Ginai, river, divide your waters for me,” and at once it was

fulfilled: something that, when Moshe our teacher and the six hundred thousand of Israel were

gathered together, at the splitting of the Sea of Reeds, was a marvel.

On his way to redeem captives, Rabbi Pinchas ben Yair told the river Ginai to divide for him, and it did

(Chullin 7a). The splitting of the sea, a marvel that came about for Moshe together with all six hundred thou‐

sand of Israel, happened at once for this one man.

10 וצריך לבאר תחלה פי׳ קריאת שם וכן אמרו זוטרא דבכו מחיה מתים9 וזכו לכ״ז ע״י עסק תורתם.

11 וענין פי׳ מתיבתא דרקיע. הקב״ה שקראו בו חז״ל את הבורא ית׳,

Likewise they said, “The least among you revives the dead.” And they merited all this through their

occupation with their Torah. We must first explain the meaning of the name “the Holy One, blessed

be He” (HaKadosh Baruch Hu), by which our Sages, of blessed memory, called the Creator, may He

be blessed, and the meaning of “the Academy of the Firmament.”

A second example: the Roman ruler Antoninus told Rebbi, “I know that the least among you revives the

dead” (Avodah Zarah 10b). The Alter Rebbe says the Sages earned these powers through their Torah study,

and announces two things to explain first: the name “the Holy One, blessed be He,” and the term “the

Academy of the Firmament.”



L I K K U T E I  T O R A H  ·  P A R S H A S  TA Z R I A  ·  M A A M A R  6 …בגמרא דב״מ פרק הפועלים קא מפלגי במתיבתא דרקיע

6likuteitorah.com/likkutei-torah/tazria/6/

והענין כי הנה קדוש הוא בחי׳ כתר12 )וכנודע מענין קדוש יהי׳ גדל פרע13 כו׳ שנאמר גבי נזיר14 וע״ש

בלק״ת(.

The explanation is this: “holy” (kadosh) is the level of Keser (the Crown) (as is known from the mat‐

ter of “he shall be holy; he shall let the locks grow long,” etc., which is said of the nazirite; and see

there in the Likkutei Torah of the Arizal).

The explanation starts with the two words of the Name. “Holy” belongs to Keser, the Crown, which stands

above the ordered levels; the proof is the nazirite, whom the Torah calls “holy” in the same verse that tells

him to let the hair of his head grow (Numbers 6:5), and the reader is referred to the Arizal’s Likkutei Torah

there.

ואע״פ שלפעמים בחי׳ תפארת דאצילות נק׳ קדוש. זה הוא להיות כי שרש הת״ת הוא מבחי׳ כתר

And although the level of Tiferes (beauty) of the World of Atzilus (Emanation) is sometimes called

“holy,” that is because the root of Tiferes is from the level of Keser

An objection: Tiferes of Atzilus, the attribute of harmony, is also sometimes called “holy.” The answer is that

Tiferes is itself rooted in Keser, so the holiness it has comes from there.

17 הרי כי 16 ומת״ת דז״א נעשה כתר לנוק׳ )כי הוא מקו האמצעי15 ולכן מת״ת דאימא נעשה כתר לז״א.

התפארת שייך לבחי׳כתר( )ועיין ברבות פ׳ בלק18 ע״פ אשר בך אתפאר19 כו׳ עטרה ונתנה בראשו20

כו׳ ע״ש(.

(for it is of the middle line; therefore the Tiferes of Imma becomes the Keser of Z’eir Anpin, and the

Tiferes of Z’eir Anpin becomes the Keser of Nukva; thus Tiferes is connected with the level of

Keser) (and see the Midrash Rabbah, Parshas Balak, on the verse “in whom I take glory,” etc.: “a

crown, and He placed it on his head,” etc.; see there).

Tiferes stands on the middle line of the Sefiros, the central column that reaches straight up to Keser. In the

Arizal’s system this shows in how levels pass on: the Tiferes of Imma becomes the Keser of Z’eir Anpin, and

the Tiferes of Z’eir Anpin becomes the Keser of Nukva. The Midrash likewise links Israel, “in whom I take

glory (espa’er),” the root of the word tiferes, with a crown that the king placed on his head.
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ועמ״ש מזה בביאור ע״פ הראיני את מראיך21 וגם כמו שיתבאר לקמן שבתפארת יש הארה גדולה

מא״ס ב״ה יותר מבמדות חו״ג ועי״ז הוא הפועל התכללות מדות חו״ג כו׳

See what is written about this in the explanation of the verse “Let me see your countenance”; and

also, as will be explained below, in Tiferes there is a great radiance from the Infinite One (Ein Sof),

blessed be He, more than in the attributes of Chesed and Gevurah, and through this it is what

brings about the inter-inclusion of the attributes of Chesed and Gevurah, etc.

The Alter Rebbe refers to his explanation of “Let me see your countenance” (Song of Songs 2:14) and antici‐

pates a point developed later in this maamar: Tiferes receives a greater radiance of the Infinite One than

Chesed and Gevurah do, and that radiance is what lets those two opposite attributes merge into one.

22 כו׳(. והארה זו זהו מבחי׳ הכתר. )וכמ״ש בזהר ס״פ תרומה דקע״ה ב׳ ע״פ והבריח התיכון

And this radiance is from the level of Keser. (As is written in the Zohar at the end of Parshas

Terumah, 175b, on the verse “and the middle bar,” etc.)

That added radiance in Tiferes comes from Keser. The Zohar reads “the middle bar” of the Tabernacle,

which ran “from end to end” through all the boards, as Yaakov, the attribute of Tiferes, who holds both sides

together.

וכתר נק׳ קדוש דהיינו שהוא בחי׳ קדוש ומובדל ולמעלה מגדר ההשתלשלות. וברוך הוא בחי׳ חכמה23
24 שהוא ראשית ההשתלשלות וראשית הגילוי.

Keser is called “holy,” meaning that it is the level of what is holy and set apart, above the bounds of

the chain of descending worlds (hishtalshelus). And “blessed” (baruch) is the level of Chochmah

(wisdom), which is the beginning of the hishtalshelus and the beginning of revelation.

Now the two words are defined. “Holy” means set apart: Keser is above the bounds of the ordered chain of

levels. “Blessed” is Chochmah, the first point at which G-dliness begins to be revealed and from which the

orderly chain of descent begins.

25 וע״כ קראו חז״ל בשם זה הקב״ה שהוא ית׳ נמצא קדוש הוא בחי׳ סוכ״ע וברוך הוא בחי׳ ממכ״ע.
26 ,27 ,28 סוכ״ע וממכ״ע.

It follows that “holy” is the level of the light that encompasses all worlds (sovev kol almin), and

“blessed” is the level of the light that fills all worlds (memalei kol almin). This is why our Sages, of

blessed memory, called [Him] by this name, the Holy One, blessed be He: for He, may He be

blessed, is sovev kol almin and memalei kol almin.

So the name “the Holy One, blessed be He” joins both ways in which G-d relates to the worlds: as “holy” He

transcends and encompasses them all (sovev), and as “blessed” He fills them and gives them life from within

(memalei). That is why the Sages chose this name for the Creator.
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והנה בתיבת ברוך29 יש ג״כ שני פירושים. הא׳ מלשון והמלך שלמה ברוך30 שהפי׳ שהוא נתברך

והיינו שמקבל הברכה עד שנעשה ברוך.

Now, the word baruch (“blessed”) also has two meanings. The first is in the sense of “and King

Shlomo shall be blessed,” the meaning being that he has been blessed: that is, he receives the

blessing until he becomes blessed.

The Alter Rebbe now shows that baruch itself has two senses. In “and King Shlomo shall be blessed” (I Kings

2:45) it is passive: one who has received blessing and so become blessed.

והפי׳ הב׳ היינו שהוא ברוך ר״ל מקור הברכות שמברך את הכל וכמ״ש מזה ע״פ לבבתני אחותי
31 כלה.

The second meaning is that He is baruch in the sense of the source of blessings, who blesses every‐

thing; as is explained about this on the verse “You have captured my heart, my sister, [my] bride.”

In the second sense, said of G-d, baruch means the source of all blessings, the One who blesses everything.

For more, the Alter Rebbe refers to his discourse on “You have captured my heart, my sister, bride” (Song of

Songs 4:9).

ושני הפי׳ אמת כי הנה אע״פ שנת׳ דחכמה נק׳ ברוך וכמ״ש בפע״ח32 שיסוד אבא נק׳ ברוך33 מ״מ

לפעמים נקרא המלכות ברוך

Both meanings are true. For although it was explained that Chochmah (wisdom) is called baruch,

as is written in Pri Etz Chaim that Yesod of Abba is called baruch, nevertheless Malchus (sovereign‐

ty) is sometimes called baruch,

Both senses are true, of different levels. Chochmah is called baruch, and Pri Etz Chaim names Yesod of

Abba, the channel through which Chochmah flows, as baruch; yet Malchus, the last of the Sefiros, is also

sometimes called baruch.

וזהו ענין והמלך שלמה ברוך )ועיין בזהר ר״פ בראשית ד״ג סע״א בענין אות ב׳ דהוא סימן ברכה34
36 ,37 ובזהר הרקיע שם שהיא בחי׳ מלכות כו׳. וכ״מ בזהר ר״פ ויגש דר״ה ע״ב35 ע״פ כי אתה אבינו(

and this is the meaning of “and King Shlomo shall be blessed.” (See the Zohar at the beginning of

Parshas Bereishis, end of 3a, on the letter beis, that it is a sign of blessing; and Zohar HaRakia

there, that it is the level of Malchus, etc. So it is also implied in the Zohar at the beginning of

Parshas Vayigash, 205b, on the verse “For You are our Father.”)

Malchus is the “King Shlomo” who is blessed. The parenthesis gathers support from the Zohar: at the begin‐

ning of Bereishis the world is created with the letter beis, the letter of blessing, and the commentary Zohar

HaRakia identifies it with Malchus; the Zohar’s opening of Vayigash, on “For You are our Father” (Isaiah

63:16), implies the same.

2
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40 )ועיין במא״א אות ב׳ סל״ט38 וסל״ה39 ועיין בפ׳ פקודי דרס״א ע״א ובמק״מ שם גבי ברוך(.

(See Me’orei Or, the letter beis, sections 39 and 35; and see Parshas Pekudei, 261a, and the

Mikdash Melech there, concerning baruch.)

More references follow: Me’orei Or, a lexicon of Kabbalistic terms, under the letter beis, and the Zohar on

Parshas Pekudei with the commentary Mikdash Melech, all on the meaning of baruch.

והוא כפי׳ הא׳ דברוך היינו שהוא מתברך ומקבל הברכה וכך המלכות היא מקבלת הברכה וההמשכה

מלמעלה

This accords with the first meaning of baruch, namely that it is blessed and receives the blessing:

so too, Malchus receives the blessing and the flow drawn down from above,

Malchus is baruch in the first, receiving sense: it receives blessing and the flow drawn down from above.

והיינו מבחי׳ חכמה שהוא נק׳ ברוך כפי׳ הב׳ מקור הברכה והיינו ר״ת ברוך41 ר אש ומקור כל ברכה42
44 ,45 כמ״ש בפרדס43 בערך ברוך.

that is, from the level of Chochmah, which is called baruch in the second meaning, the source of

blessing. And this is the acronym of baruch: rosh u’mekor kol berachah, “the head and source of

every blessing,” as is written in the Pardes, in the entry baruch.

What Malchus receives comes from Chochmah, which is baruch in the second sense, the source of blessing.

The Pardes, quoting the Tikkunei Zohar, reads the letters of baruch as an acronym for “the head and source

of every blessing.”

וכמו בריכה שממשיכים ממנה מים לכל אלא שהבריכה היינו ההמשכה שכבר נמשך מבחי׳ חכמה שנק׳
46 ,47 ברוך מקור הבריכה. וז״ש בזהר איהו ברוך ואיהי ברכה.

It is like a pool (berechah), from which water is drawn for everyone; only, the pool is the flow that

has already been drawn down from the level of Chochmah, which is called baruch, the source of

the pool. This is [the meaning of] what is written in the Zohar: “He is baruch, and She is berachah.”

A pool (berechah) is a reservoir from which water is drawn for all. Malchus is such a pool: it holds a flow that

has already come down from Chochmah, the pool’s source. So the Zohar says, “He is baruch and She is be‐

rachah”: the masculine giver and the feminine receiver.

3
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פי׳ איהי המל׳ נקרא ברכה שהיא בחי׳ ממכ״ע מלכותך מלכות כל עולמים48 איהו היינו יסוד אבא נק׳

ברוך כי הוא מקור המשפיע בבחי׳ ממכ״ע.

That is: “She,” Malchus, is called berachah (“blessing”), for she is the level of the light that fills all

worlds (memalei kol almin): “Your kingship (malchus) is a kingship over all worlds.” “He,” that is,

Yesod of Abba, is called baruch, for it is the source of what bestows at the level of memalei kol

almin.

The Alter Rebbe reads the Zohar this way: “She,” Malchus, is the blessing that fills and enlivens all worlds, as

in “Your kingship is a kingship over all worlds” (Psalms 145:13); “He,” Yesod of Abba, is the source from

which that indwelling light flows.

אכן למעלה מהחכמה אין יכול לבוא כלל בבחי׳ ממכ״ע רק סוכ״ע כי אינו יכול לבוא בהתגלות כלל

להיות בבחי׳ ממלא

But what is above Chochmah cannot come at all at the level of memalei kol almin, only as the light

that encompasses all worlds (sovev kol almin), for it cannot come into revelation at all so as to be at

the level of “filling”;

Above Chochmah, in Keser, the light cannot enter the worlds as an indwelling, “filling” light at all. It can re‐

late to them only as an encompassing light (sovev), because it cannot be openly revealed within them.

רק הוא סובב ומקיף והארתו זורחת בהעלם כידוע שאור הפנימי ואור המקיף דבקים זה בזה.

rather, it encompasses and surrounds, and its radiance shines in concealment; as is known, the in‐

ner light and the surrounding light are joined to each other.

Such light surrounds rather than enters, and its effect inside is hidden. This is possible because, as Kabbalah

teaches, the inner light and the surrounding light are bound to each other.

אך כי אור המקיף אינו מאיר בתוך הכלי בבחי׳ פנימי׳ וגילוי כי אורו גדול ואין הכלי מגביל אורו כלל

Only, the surrounding light does not shine inside the vessel in an inward and revealed manner, for

its light is great and the vessel does not bound its light at all;

The surrounding light cannot shine openly inside a vessel, because it is too great for any vessel to hold or

define.
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אך אעפ״כ הארה מאור המקיף זורח בתוך הכלי בהעלם שהרי המקיף מצחצח חצי הכלי מבחוץ49

כמ״ש במ״א.

yet even so, a radiance from the surrounding light shines inside the vessel in concealment, for the

surrounding [light] burnishes half of the vessel from outside, as is explained elsewhere.

Still, something of it enters in a hidden way: the Arizal’s writings, cited in the notes, describe the surround‐

ing light as burnishing the outer half of the vessel from outside. This idea, that the encompassing light is

present within in concealment, becomes central later in the maamar.

וז״ש והחכמה מאין תמצא50 כי חכמה הוא ראשית הגילוי ולכן מחכמה ואילך שייך בחי׳ השתלשלות.

This is [the meaning of] what is written, “And Chochmah (wisdom) is found from ayin (nothing)”:

for Chochmah is the beginning of revelation, and therefore from Chochmah onward the aspect of

the chain of descending worlds (hishtalshelus) applies.

The verse in Job (28:12), usually read as a question, “Where is wisdom found?”, is read here as a statement:

Chochmah is found “from ayin,” from nothing. Chochmah is the first point of revelation, so the orderly

chain of descent begins with it.

שהבינה מקבלת מהחכמה ומבינה נמשך במדות דרך עילה ועלול ולכן נק׳ חכמה ברוך אבל החכמה

מהכתר כתיב מאין תמצא שלא כדרך השתלשלות

For Binah (understanding) receives from Chochmah, and from Binah [the flow] is drawn into the

emotive attributes (middos) by way of cause and effect; therefore Chochmah is called “blessed.”

But of Chochmah [as it comes] from Keser it is written, “it is found from ayin,” not in the manner of

hishtalshelus;

From Chochmah downward everything follows as cause and effect: Binah receives from Chochmah, and the

emotive attributes from Binah; that is why Chochmah is called “blessed,” the source of the flow. But

Chochmah itself does not come out of Keser by such a step; it emerges “from nothing,” without proportion

between them.

ולכן נאמר תמצא כו׳ וגם הכתר נמשך ממל׳ דא״ס שהוא רק בחי׳ אור וזיו מהמאציל עצמו51 וכמשל

הזיו שאינו פועל שינוי בהעצמיות כו׳

therefore it says “is found,” etc. And Keser (the Crown), too, is drawn from the Malchus of the

Infinite One (Ein Sof), which is only a level of light and radiance from the Emanator Himself, as in

the analogy of radiance, which effects no change in the essence, etc.

The word “found” suggests something that appears rather than something produced by a cause. Keser in

turn comes from the Malchus, the lowest aspect, of the Infinite One, which is only a light and radiance of the

Emanator; and a radiance, like light shining from its source, makes no change in the essence it comes from.

4
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)ולכן קראוהו חז״ל הקב״ה שהוא בחי׳ סוכ״ע מה שלמעלה מההשתלשלות וע״כ נק׳ קדוש ועל זה נזכר

52 וכמ״ש מענין ברכה והודאה בביאור ע״פ אתה הצבת54 כל גבולות לשון הודאה מודים אנחנו לך53,

ארץ55 ובד״ה יהודה אתה56 ובחי׳ ממכ״ע הוא מה שנמשך ע״ד ההשתלשלות ונק׳ ברוך.

(Therefore our Sages, of blessed memory, called Him the Holy One, blessed be He: He is the level of

the light that encompasses all worlds (sovev kol almin), that which is above hishtalshelus, and

therefore He is called “holy”; and concerning this the language of acknowledgment is used, “We

acknowledge You” (modim anachnu lach), as is explained concerning blessing and acknowledg‐

ment in the explanation of the verse “You have set all the borders of the earth,” and in the dis‐

course beginning “Yehudah, you….” And the level of the light that fills all worlds (memalei kol

almin) is what is drawn down in the manner of hishtalshelus, and it is called “blessed.”

This parenthesis applies the point to the Name. “Holy” is the level of sovev, above the chain of descent, and

the response to it is acknowledgment, “We acknowledge You” (I Chronicles 29:13), which in Chassidus is the

response to what lies beyond understanding; “blessed” is memalei, the light that comes down through the

chain. The Alter Rebbe refers to two discourses for the difference between blessing and acknowledgment.

ולפי שהסובב מאיר בממלא רק שהארתו זורחת בהעלם ע״כ ב׳ הבחי׳ קדוש ברוך הכל שם א׳ שהוא ית׳

סוכ״ע וממכ״ע. ועמ״ש סד״ה את שבתותי תשמרו57 בפי׳ אני הוי׳ דכולא חד ע״ש.

And because the encompassing [light] shines into the filling [light], only that its radiance shines in

concealment, therefore the two levels, “holy” [and] “blessed,” are all one name: that He, may He be

blessed, is sovev kol almin and memalei kol almin. See what is written at the end of the discourse

beginning “Keep My Shabbosos,” on the meaning of “I am Havayah,” that all is one; see there.

Because the encompassing light does shine into the indwelling light, though hidden, “holy” and “blessed”

are not two names but one: G-d is at once sovev and memalei. The Alter Rebbe cites his explanation of “I am

Havayah” in the discourse “Keep My Shabbosos,” that all is one.

ולכאורה י״ל שזהו ענין ג׳ בחי׳ שבקדושה קדוש ברוך ימלוך. קדוש בחי׳ כתר וממנו נמשך בחכמה וזהו

ברוך ואח״כ נמשך לבחי׳ מל׳ כענין והמלך שלמה ברוך58 וזהו ימלוך.

Seemingly, it could be said that this is the matter of the three levels in the Kedushah: “Holy,”

“Blessed,” “He shall reign.” “Holy” is the level of Keser; from it [the flow] is drawn into Chochmah,

and this is “Blessed”; and afterwards it is drawn to the level of Malchus (sovereignty), as in “and

King Shlomo shall be blessed,” and this is “He shall reign.”

A tentative suggestion: the three phrases of the Kedushah prayer, “Holy, holy, holy,” “Blessed is the glory,”

and “He shall reign,” could stand for Keser, Chochmah and Malchus, as the light descends from Keser into

Chochmah and then into Malchus, which is called “blessed” in the verse about King Shlomo.
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S E C T I O N  2  ·  ¶ 5 – 8

The Academy of the Firmament

אך בזהר הרקיע בפ׳ בראשית שם פי׳ ענין ימלוך שהוא בחי׳ המשכה עליונה בפ״ע מלבד בחי׳ המשכה

דברוך כו׳. וב׳ בחי׳ ברוך הנ״ל זהו ג״כ ענין פותח בברוך וחותם בברוך המבואר במ״א בד״ה להבין
59 ענין הברכות(:

However, Zohar HaRakia, in Parshas Bereishis there, explains “He shall reign” as a supernal draw‐

ing-down of its own, apart from the drawing-down of “Blessed,” etc. And the two aspects of baruch

mentioned above are also the matter of “opening with baruch and closing with baruch,” which is

explained elsewhere, in the discourse beginning “To understand the matter of the blessings.”)

But Zohar HaRakia explains “He shall reign” as a separate supernal drawing-down, not simply the receiving

sense of “blessed,” so the suggestion is left open. The two senses of baruch do explain why many blessings

both open and close with baruch, as the Alter Rebbe explains in his discourse “To understand the matter of

the blessings.”

ב וענין מתיבתא דרקיע הוא כי הנה כתיב ודמות על ראשי החיה60 רקיע כעין הקרח כו׳

2. The meaning of “the Academy of the Firmament” is this: it is written, “And there was the likeness

of a firmament over the heads of the living creature (chayah), like the color of the ice,” etc.

Section 2 explains the term “the Academy of the Firmament.” The key is Ezekiel’s vision of the Chariot:

above the heads of the living creatures (chayos) was the likeness of a firmament, like awesome ice (Ezekiel

1:22).

ויש חיוון תתאין וחיוון עילאין חיוון תתאין הם המרכבה דבי״ע מחנה מיכאל מחנה גבריאל והרקיע

שעל ראשיהם זהו מבחי׳ מלכות דאצילות וחיוון עילאין הם האבות

There are lower chayos and upper chayos. The lower chayos are the chariot of [the worlds of]

Beriah, Yetzirah and Asiyah, the camp of Michael [and] the camp of Gavriel, and the firmament

above their heads is from the level of Malchus (sovereignty) of the World of Atzilus (Emanation).

The upper chayos are the Patriarchs,

There are two sets of chayos. The lower chayos are the angels of the Chariot in the worlds of Beriah, Yetzirah

and Asiyah, the camps of the angels Michael and Gavriel, and the firmament above them is Malchus of

Atzilus. The upper chayos are the Patriarchs.

5
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אברהם יצחק ויעקב חג״ת דאצי׳ והרקיע שעל ראשם הוא בחי׳ בינה וכמ״ש בזהר בפ׳ ויקהל דרי״ג

61 ב׳ בחי׳ שמים היינו שמים עילאין ושמים תתאין והוא ב׳ בחי׳ רקיע סע״א ע״פ השמים שמים62,
63 הנ״ל.

Avraham, Yitzchak and Yaakov, [who are] Chesed, Gevurah and Tiferes of Atzilus, and the firma‐

ment above their heads is the level of Binah (understanding). As is written in the Zohar, Parshas

Vayakhel, at the end of 213a, on the verse “The heavens, the heavens”: two levels of heavens,

namely the upper heavens and the lower heavens, and these are the two levels of firmament men‐

tioned above.

Avraham, Yitzchak and Yaakov embody Chesed, Gevurah and Tiferes of Atzilus, and the firmament above

them is Binah. The Zohar finds two heavens in “The heavens, the heavens” (Psalms 115:16), upper heavens

and lower heavens, which match these two firmaments.

64 והטעם שנק׳ הבינה רקיע66 הוא וכמ״ש בפרדס ערך רקיע ועמ״ש מענין זה ע״פ הנותן שלג כצמר65,
67 ענין ג׳ בחי׳ אור מים רקיע שהם ג׳ בחי׳ כח״ב69 כמבואר במ״א ע״פ הללוהו ברקיע עוזו68,

As is written in the Pardes, in the entry rakia (“firmament”); and see what is written on this subject

on the verse “He gives snow like wool.” The reason Binah (understanding) is called “firmament” is

as explained elsewhere, on the verse “Praise Him in the firmament of His strength”: the matter of

the three levels, light, water [and] firmament, which are the three levels Keser, Chochmah and

Binah.

The Pardes, Rabbi Moshe Cordovero’s Kabbalistic encyclopedia, discusses the term rakia. Elsewhere, on

“Praise Him in the firmament of His strength” (Psalms 150:1), the Alter Rebbe explains that light, water and

firmament, made on the first two days of creation, correspond to Keser, Chochmah and Binah, which is why

Binah is called “firmament.”

כי עד״מ באדם האור הוא בחי׳ מקור החכמה ונק׳ משכיל שהוא מקור השכל ומה שאח״כ נמשך ממנו

גילוי השכל נק׳ מים ואח״כ כשבא השכל לידי השגה ממש נק׳ רקיע.

For, by way of analogy, in a person the “light” is the level of the source of wisdom, and it is called

maskil, which is the source of the intellect; what is afterwards drawn from it, the revelation of the

intellect, is called “water”; and afterwards, when the intellect comes to actual comprehension, it is

called “firmament.”

The analogy is the human mind. The “light” is the source of insight, the maskil, the faculty that conceives

ideas; the first flow of insight from it is “water”; and when that insight becomes something fully grasped, it is

“firmament.”

6
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כי רקיע הוא כמ״ש רקיע כעין הקרח70 שהקרח היינו מה שנגלדו המים כי הנה מים ניידי. משא״כ

הקרח א״א לשנותו ולהטותו.

For “firmament” is as it is written, “a firmament like the color of the ice”: ice is water that has con‐

gealed. For water moves, whereas ice cannot be changed or diverted.

Why “firmament”? Because Ezekiel’s firmament is “like ice,” water that has congealed. Water flows and can

be turned in any direction, while ice is fixed, as an idea once comprehended is firm and settled.

71 בענין משליך וכך כשכבר נמשך השכל בבחי׳ ההשגה נק׳ קרח כו׳. ועמ״ש בד״ה ביום השמיני שלח72,
73 קרחו כפתים.

So too, when the intellect has already been drawn into the level of comprehension, it is called

“ice,” etc. See what is written in the discourse beginning “On the eighth day he sent,” on “He casts

forth His ice like crumbs.”

Comprehended intellect is like ice, congealed and fixed. The Alter Rebbe refers to his Shemini Atzeres dis‐

course on “He casts forth His ice like crumbs” (Psalms 147:17), where supernal kindness, likened to water,

“freezes” as it comes down so that each person can grasp it in his own measure.

76 להשקות את 74 שהוא המאיר בג״ע העליון וע״ז נאמר ונהר יוצא מעדן ולכן בינה מקננא בכורסייא75,

הגן כי דוקא לאחר שנמשך בבחי׳ בינה והשגה אז יוכל להאיר לנשמות בג״ע.

Therefore “Binah (understanding) nests in the Throne,” which is what shines in the Higher Gan

Eden. Of this it is said, “And a river goes out from Eden to water the garden”: for only after [the

light] has been drawn into the level of Binah and comprehension can it shine for the souls in Gan

Eden.

Hence the phrase of the Tikkunei Zohar, “Binah nests in the Throne”: Binah is what shines in the Higher Gan

Eden. “A river goes out from Eden to water the garden” (Genesis 2:10): only once the light has passed into

Binah and comprehension can it reach the souls in the garden.

משא״כ בחי׳ חכמה הוא עדיין למעלה מההשגה )ועיין מזה בביאור ע״פ וידבר כו׳ אנכי77 כו׳ ובד״ה
78 ,79 ראה אנכי נותן(

Whereas the level of Chochmah (wisdom) is still above comprehension (see on this in the explana‐

tion of the verse “And [G-d] spoke…, ‘I am…,’” and in the discourse beginning “See, I give”).

Chochmah, by contrast, is still above comprehension: a flash of insight not yet grasped. The Alter Rebbe

refers to his explanations of the Giving of the Torah (“And G-d spoke… I am”) and of “See, I give” (Deuteron‐

omy 11:26).

7
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ולכן נק׳ ג״ע העליון מתיבתא דרקיע כי רקיע נק׳ בחי׳ בינה שהוא הרקיע שע״ג חיוון עילאין כנ״ל

והתפשטותה והמשכתה להאיר בג״ע העליון נק׳ מתיבתא דרקיע ודוקא מבחי׳ בינה שהוא בחי׳ רקיע

Therefore the Higher Gan Eden is called “the Academy of the Firmament”: for the level of Binah is

called “firmament,” being the firmament upon the upper chayos, as mentioned above, and its

spreading forth and being drawn down to shine in the Higher Gan Eden is called “the Academy of

the Firmament.” And specifically from the level of Binah, which is the level of “firmament,”

This is why the Higher Gan Eden is called “the Academy of the Firmament”: its light comes from Binah, the

firmament above the upper chayos, as Binah spreads forth and is drawn down to illuminate Gan Eden.

דהיינו כשנמשך האור בגדר השגה מזה יוכל להיות נמשך הג״ע שיהיו נהנין מזיו השכינה80 בבחי׳

השגה ממש

that is, when the light is drawn into the bounds of comprehension, from this Gan Eden can be

drawn forth, so that [the souls] will delight in the radiance of the Shechinah (Divine Presence) in

actual comprehension

Gan Eden exists only where light has entered the bounds of comprehension, for its reward is that souls “de‐

light in the radiance of the Shechinah” (Berachos 17a) by actually understanding G-dliness.

)ועמ״ש בד״ה לך לך81 ועיין בסש״ב ח״ב ספ״ה ועיין בזהר הרקיע פ׳ ויקהל בדף רי״ב א׳(.

(see what is written in the discourse beginning “Go forth” (Lech lecha); see Sefer Shel Beinonim

(Tanya), Part II, end of chapter 5; and see Zohar HaRakia, Parshas Vayakhel, on folio 212a).

The parenthesis gives further references: the discourse “Go forth” (Lech lecha), Tanya, Part II (Shaar

HaYichud VehaEmunah), end of chapter 5, and Zohar HaRakia on Parshas Vayakhel.

והנה הזוכים למדרגה זו דמתיבתא דרקיע שהוא בחי׳ גבוה מאד ששרשו רקיע דע״ג חיוון עילאין היינו

בינה דאצי׳ המאיר בג״ע העליון וקב״ה אתי לאשתעשע עמהן בג״ע שהוא הארת כתר וחכמה דאצילות.

Now, those who merit this rank of the Academy of the Firmament, which is a very high level, whose

root is the firmament upon the upper chayos, that is, Binah of Atzilus, which shines in the Higher

Gan Eden, and [for whom] “the Holy One, blessed be He, comes to delight with them” in Gan Eden,

which is the radiance of Keser and Chochmah of Atzilus:

Those who reach the Academy of the Firmament stand very high: their root is Binah of Atzilus. Higher still is

what is described as the Holy One, blessed be He, coming to delight with the righteous in Gan Eden; that is a

radiance of Keser and Chochmah of Atzilus, above Binah.
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כ״ז הוא בחי׳ עליונה מאד והיינו ע״י עסק התורה לשמה. שעי״ז ממשיכים תוספת אור בג״ע כמ״ש
83 דרכיה דרכי נועם82 וכמ״ש בד״ה ראו כו׳.

all this is a very lofty level, and it is through occupation with Torah for its own sake, through which

one draws down added light in Gan Eden; as it is written, “Its ways are ways of pleasantness,” and

as is explained in the discourse beginning “See…,” etc.

All this is reached through Torah study for its own sake, which adds light in Gan Eden. Torah is called a

“way” (“Its ways are ways of pleasantness,” Proverbs 3:17), and the Alter Rebbe refers to his discourse “See

that G-d has given you the Shabbos,” which explains why Torah and mitzvos are called ways.

וזה היה כל עסק התנאים והאמוראים ורב יהודה הי׳ מצלי מתלתין יום84 לתלתין יום, כי הנה ענין

התורה והתפלה85 היינו שהתפלה היא

This was the entire occupation of the Tannaim and the Amoraim; and Rav Yehudah would pray

[only] once every thirty days. For the matter of Torah and prayer is that prayer is,

Torah study of this kind was the whole occupation of the Tannaim and Amoraim. The Talmud records that

Rav Yehudah prayed only once every thirty days (Rosh HaShanah 35a); the Alter Rebbe now explains how

Torah and prayer relate.

כמו עד״מ הקדמה והכנה לעסק התורה שהתפלה היא להתבונן בגדולת א״ס ב״ה איך שלגדולתו אין

חקר86 ואיך שכל השתלשלות העולמות מריש כל דרגין עד סוף כל דרגין מקור התהוותם וחיותם הוא

like, by way of analogy, a preface and preparation for occupation with Torah. For prayer is to con‐

template the greatness of the Infinite One (Ein Sof), blessed be He: how “His greatness is unsearch‐

able,” and how the whole chain of descending worlds (hishtalshelus), from the head of all levels to

the end of all levels, the source of their coming into being and of their life-force is

Prayer is the preface and preparation for Torah study. Its substance is contemplation of G-d’s infinite great‐

ness (“His greatness is unsearchable,” Psalms 145:3), and of how all the worlds, from the highest level to the

lowest, come into being and live from a single radiance of His light.

רק מהארה אחת לבד שהיא רק עד״מ כטפה נגד הים ויותר מזה אין ערוך כו׳,

only from a single radiance alone, which is, by way of analogy, only like a drop compared with the

sea, and more than this, [for] there is no comparison, etc.;

That radiance compares to Him like a drop to the sea, and even this falls short, for in truth there is no com‐

parison at all.

8
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S E C T I O N  3  ·  ¶ 9 – 1 5

Torah, speech and miracles

ולכן כל הקרוב יותר קמי׳ ית׳ הוא יותר בבחי׳ ביטול מפני דקמיה דייקא כולא כלא חשיב ולית מחשבה

תפיסא ביה כלל.

and therefore, whatever is closer before Him, may He be blessed, is more in a state of self-nullifica‐

tion (bittul), because it is specifically “before Him” that “all is considered as nothing,” and “no

thought can grasp Him at all.”

So the closer a level stands to G-d, the more it is nullified (bittul) before Him, for it is precisely “before Him”

that “all is considered as nothing,” and no thought can grasp Him at all.

ומהתבוננות זו יומשך הדאגה והמרירות ע״ד משארז״ל אין מוסרין רזי תורה87 אלא למי שלבו דואג
88 ,89 בקרבו. דבודאי אין ר״ל עצבות ח״ו שהעצבות הרחיקו מאד חכמי האמת.

From this contemplation there will follow worry and bitterness, along the lines of what our Sages,

of blessed memory, said: “The secrets of the Torah are transmitted only to one whose heart worries

within him.” Certainly this does not mean sadness, G-d forbid, for the masters of the truth kept

very far from sadness.

The contemplation of prayer brings worry and bitterness, and the Talmud (Chagigah 13a) makes such a

heart a condition: the Torah’s mysteries are passed on only to one “whose heart worries within him.” The

Alter Rebbe stresses that this is not sadness, which the Kabbalists, “the masters of the truth,” rejected

entirely.

אלא ר״ל מה שידאוג לבו ויתמרמר ממה שא״א להשיג גילוי עצמיות אלקותו ית׳ כי גם הגילוי

שבעולמות עליונים הוא רק כטפה א׳ לבד כו׳

Rather, it means that his heart will worry and be embittered because it is impossible to grasp a rev‐

elation of the essence of His G-dliness, may He be blessed; for even the revelation in the higher

worlds is only like a single drop, etc.,

The worry is a longing: the heart is pained that it cannot grasp a revelation of G-d’s own essence, since even

all the revelation in the higher worlds is only a drop compared with Him.

כנ״ל. משא״כ בחי׳ א״ס ב״ה ממש לית מחשבה תפיסא ביה כלל. וכ״ז הוא ענין התפלה.

as mentioned above; whereas the level of the Infinite One (Ein Sof), blessed be He, Himself: “no

thought can grasp Him at all.” All this is the matter of prayer.

The Infinite One Himself is beyond any thought. Contemplating this, together with the bitterness it brings, is

the work of prayer.

9
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90 כו׳ בפי׳ וענין חולת אהבה. והנה בעסק התורה נאמר וכמ״ש מזה בד״ה והיה מדי חדש בחדשו91,

פקודי הוי׳ ישרים משמחי לב.

As is explained on this in the discourse beginning “And it shall be, from one New Moon to the

next,” etc., in the explanation of the matter of “lovesick.” Now, concerning occupation with Torah

it is said, “The precepts of G-d are upright, gladdening the heart.”

The Alter Rebbe refers to his discourse on “from one New Moon to the next” (Isaiah 66:23), which describes

the Community of Israel on weekdays as “lovesick,” longing for G-d. Torah study, by contrast, is described

by the verse “The precepts of G-d are upright, gladdening the heart” (Psalms 19:9).

)ועמ״ש בד״ה צו כו׳ את קרבני92 בפ׳ פנחס( ומדקאמר משמחי משמע שמתחלה לא היה כן והיינו מפני

שלבו דואג בקרבו ע״ד הנ״ל.

(See what is written in the discourse beginning “Command… My offering,” in Parshas Pinchas.)

And since it says “gladdening,” it implies that at first it was not so, namely because his heart wor‐

ries within him, in the manner mentioned above.

“Gladdening” implies that the heart was not glad before: it came to Torah study worried and bitter from the

contemplation of prayer. The parenthesis refers to the discourse “Command… My offering” in Likkutei

Torah, Pinchas.

ואעפ״כ ע״י עסק התורה ישמח לבו והיינו כי אע״ג דלגדולתו אין חקר93 ולית מחשבה תפיסא ביה

כלל.

Nevertheless, through occupation with Torah his heart will rejoice. That is: although “His greatness

is unsearchable” and “no thought can grasp Him at all,”

Yet Torah study makes that same heart rejoice, even though G-d’s greatness is unsearchable and no thought

can grasp Him.

אבל ע״י עסק התורה שהנפש היא תפיסא בה אזי עי״ז היא תפיסא ומתלבשת בהקב״ה ממש דאורייתא
96 ,97 94 וכמ״ש בבינונים ח״א פ׳ ד׳ ה׳ ע״ש. וקב״ה כולא חד95,

yet through occupation with Torah, which the soul does grasp, through this it grasps and is en‐

clothed in the Holy One, blessed be He, Himself; for “the Torah and the Holy One, blessed be He,

are all one,” as is written in [Sefer Shel] Beinonim, Part I, chapters 4 [and] 5; see there.

The reason: the soul can grasp Torah, and since the Torah and G-d are one, by grasping Torah it grasps, and

is enclothed in, G-d Himself. Tanya, chapters 4 and 5, explains how a mind that grasps a teaching of Torah is

united with G-d’s will and wisdom.
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98 כו׳. וזהו ענין ישראל מתקשראן באורייתא100 ועמ״ש מזה בפ׳ אחרי ע״פ כי ביום הזה יכפר99,

ואורייתא בקוב״ה

See what is written on this in Parshas Acharei, on the verse “For on this day He shall atone,” etc.

And this is the meaning of “Israel is bound to the Torah, and the Torah to the Holy One, blessed be

He”:

The Alter Rebbe refers to his discourse on “For on this day He shall atone” (Leviticus 16:30). Torah binds the

Jew to G-d, as the Zohar says: Israel is bound to the Torah, and the Torah to the Holy One, blessed be He.

וכמו הקשר שמחבר שני דברים נפרדים להיות קשורים ומיוחדים יחד בקשר אמיץ וחזק כמו ונפש

יהונתן נקשרה101 בנפש דוד.

like a knot, which joins two separate things so that they are tied and united together in a firm and

strong bond, as in “And the soul of Yehonasan was bound up with the soul of David.”

A knot joins two separate things firmly into one, like the bond between the souls of Yehonasan and David (I

Samuel 18:1). So the Torah ties the soul and G-d together.

והנה מצות הקריאה בדבור בד״ת הוא כי הנה מבואר בס״י שעשר ספירות בלי מה102 כשלהבת קשורה

בגחלת103 ועד״מ השלהבת כשהיא בתוך הגחלת היא בבחי׳ העלם

Now, [the reason for] the mitzvah of reading words of Torah aloud, in speech, is this. It is explained

in Sefer Yetzirah that “the ten Sefiros of nothingness (beli mah) are like a flame bound to a coal.”

By way of analogy, the flame, while it is within the coal, is in a state of concealment

Now the maamar explains why Torah must be spoken aloud. Sefer Yetzirah (1:7) compares the ten Sefiros to

“a flame bound to a coal”: a flame within a glowing coal is present but hidden.

)ועמ״ש סד״ה כי ביום הזה יכפר104 בענין בחי׳ צור עליון צור חיינו שהוא מקור ההויות כו׳( וכדי
105 להמשיך השלהבת מההעלם אל הגילוי הוא ע״י רוח הנופח בכח.

(see what is written at the end of the discourse beginning “For on this day He shall atone,” on the

level of the Supernal Rock, “the Rock of our lives,” which is the source of all that comes into being,

etc.), and to draw the flame out of concealment into revelation is done by a wind (ruach) blowing

with force.

The parenthesis refers to the Yom Kippur discourse on the Supernal Rock, the source of all existence.

Blowing on a coal with force is what draws the hidden flame out into the open.

10
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106 עי״ז ממשיך אור התורה וכך עד״מ ע״י הבל פה של המדבר ד״ת שהוא בחי׳ לרוח ממללא107,

ממקורה מההעלם אל הגילוי

So too, by way of analogy, through the breath of the mouth of one who speaks words of Torah,

which is the level of “a speaking spirit” (ruach memalela), he thereby draws the light of the Torah

from its source, out of concealment into revelation

In the same way, the breath of one who speaks words of Torah, the “speaking spirit” that Onkelos says G-d

gave man (Genesis 2:7), draws the light of the Torah out of its hidden source into revelation.

)ועיין באגה״ק סד״ה ויעש דוד שם גבי ובאורייתא מתקיים עלמא כו׳ כי בדבורם ממשיכים כו׳(.

(see Iggeres HaKodesh, at the end of the section beginning “And David made a name,” on “and

through the Torah the world is sustained,” etc.: for through their speech they draw down, etc.).

The parenthesis cites Iggeres HaKodesh on “through the Torah the world is sustained”: those who learn

draw down G-dly light through their speech.

108 כי רוח שרשו גבוה מאד כמ״ש עד יערה עלינו רוח וזהו שמברכים נותן התורה לשון הוה.

109 וכמ״ש בס״י עשר ספירות כו׳ ממרום,

This is why we bless [G-d as] “Who gives the Torah,” in the present tense. For the root of ruach

(breath) is very high, as it is written, “until a spirit (ruach) is poured upon us from on high”; and as

is written in Sefer Yetzirah, “the ten Sefiros,” etc.,

This is why the blessing over the Torah says “Who gives the Torah,” in the present tense: the giving goes on

whenever the Torah is spoken. Ruach (breath, spirit) has a very high root, as in “until a spirit is poured upon

us from on high” (Isaiah 32:15).

כשלהבת קשורה בגחלת כו׳ אחת רוח אלקים חיים110 כו׳ שע״י הרוח נמשך אח״כ גם בחי׳ אש שהוא

גילוי בחי׳ השלהבת כו׳ ע״ש.

“like a flame bound to a coal,” etc., “One: the spirit of the living G-d,” etc.; for through the spirit

the level of fire is afterwards drawn forth as well, which is the revelation of the flame, etc.; see

there.

In Sefer Yetzirah, after comparing the Sefiros to a flame bound to a coal, the first of the elements is “the spirit

of the living G-d” (1:9), and fire comes after it: spirit draws out fire, the revealed flame. So the breath of

speech reveals the light hidden in the Torah.
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ועמ״ש סד״ה ביום השמע״צ111 גבי ואשים דברי בפיך112 כו׳ מוצא פי113 ה׳ כו׳ ועמ״ש סד״ה ענין ק״ש

114 אך רוח זה הכל לפי מה שהוא אדם. בפי׳ קורא בתורה.

See what is written at the end of the discourse beginning “On the eighth day, Atzeres,” on “And I

have put My words in your mouth,” etc., [and] “what comes forth from the mouth of G-d,” etc.; and

see what is written at the end of the discourse beginning “The matter of the recital of the Shema,”

on the meaning of “one who reads in the Torah.” But this breath (ruach) all depends on what the

person is.

Further references: the Shemini Atzeres discourse on “And I have put My words in your mouth” (Isaiah

51:16) and “what comes forth from the mouth of G-d” (Deuteronomy 8:3), and the discourse on the Shema,

on “one who reads in the Torah.” But how much light the breath of speech brings out depends on who is

speaking.

והתנאים ואמוראים115 שהיו מבחי׳ מוחין דגדלות היה בכחם להמשיך בדיבורם בחי׳ גילוי אור התורה
116 והשלהבת כו׳ שהוא בחי׳ שם הוי׳ כמ״ש כי הוי׳ אלקיך אש אוכלה הוא.

And the Tannaim and Amoraim, who were of the level of the mature intellect (mochin degadlus),

had the power to draw down through their speech the revelation of the light of the Torah and the

flame, etc., which is the level of the Name Havayah, as it is written, “For Havayah your G-d is a con‐

suming fire.”

The Tannaim and Amoraim, whose minds were of “mature intellect” (mochin degadlus), could draw out

through their speech the very flame of the Torah, the Name Havayah, of which it is said, “Havayah your G-d

is a consuming fire” (Deuteronomy 4:24).

11

וע״כ היו יכולים לעשות נסים ומופתים גדולים. וזהו דאמר רפב״י117 גינאי חלוק לי מימיך. והיינו כי

ים ויבשה הוא עלמא דאתכסיא ועלמא דאתגליא והיינו ההעלם והגילוי שבסדר ההשתלשלות.

Therefore they were able to perform great miracles and wonders. This is [the meaning of] what

Rabbi Pinchas ben Yair said, “Ginai, divide your waters for me.” That is: sea and dry land are the

concealed world (alma de’iskasya) and the revealed world (alma de’isgalya), namely the conceal‐

ment and the revelation within the order of the chain of descending worlds (hishtalshelus).

This is how the Sages could work miracles, and the river Ginai shows how. In Kabbalah, sea and dry land

stand for the concealed world (alma de’iskasya) and the revealed world (alma de’isgalya), the hidden and the

revealed levels within the chain of descent.

12
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אבל גילוי אור א״ס שנמשך ע״י התורה הוא מלמעלה מסדר ההשתלשלות וקמי׳ שוין ההעלם והגילוי

שבהשתלשלות העולמות כו׳ שהוא בחי׳ למקצה השמים ועד קצה118 כו׳.

But the revelation of the Infinite Light (Or Ein Sof) that is drawn down through the Torah is from

above the order of hishtalshelus, and before it the concealment and the revelation in the chain of

the worlds are equal, etc.; and this is the level of “from one end of the heavens to the other end,”

etc.

The Infinite Light that Torah draws down comes from above the whole chain, and before it the hidden and

the revealed are alike. This is the level the verse calls “from one end of the heavens to the other” (Deuterono‐

my 4:32).

וכמ״ש בזהר פ׳ תרומה דקל״ז סע״א קצה השמים דא עלמא עילאה119 והוא בחי׳ עלמא דאתכסיא כו׳.

As is written in the Zohar, Parshas Terumah, end of 137a: “The end of the heavens: this is the upper

world,” and it is the level of the concealed world, etc.

The Zohar (2:137a) reads “the end of the heavens” as “the upper world,” which is the concealed world: even

the hidden realm has an “end,” a boundary.

משא״כ אור א״ס ב״ה אין שייך בו בחי׳ קצה ח״ו שאינו בבחי׳ גבול ח״ו. ולכן ע״י המשכת האור שע״י

התורה פעל שהנהר חלק לו מימיו כו׳

Whereas to the Infinite Light (Or Ein Sof), blessed be He, the notion of an “end” does not apply,

G-d forbid, for it is not bounded, G-d forbid. Therefore, through the drawing down of the light that

comes through the Torah, he caused the river to divide its waters for him, etc.,

The Infinite Light has no “end” at all. So the light drawn down through Torah could make the river divide.

כענין הפך ים ליבשה120 שעלמא דאתכסיא ועלמא דאתגליא שוין נגד המשכה זו שמלמעלה מסדר

ההשתלשלות וכמ״ש במ״א ע״פ

as in “He turned the sea into dry land”: for the concealed world and the revealed world are equal

relative to this drawing-down, which is from above the order of the chain of descending worlds

(hishtalshelus); as is explained elsewhere on the verse

As in “He turned the sea into dry land” (Psalms 66:6): before this light, which is above the order of the

worlds, concealed and revealed are equal, so sea can become land.

13
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123 בענין עמקו 121 כו׳ )ועמ״ש סד״ה ואלה שמות122 ובד״ה באתי לגני124, כי טובים דודיך מיין
128 126 בענין זמירות היו לי חקיך127 כו׳(. מחשבותיך125 ובד״ה ואהיה אצלו אמון

“For your love is better than wine,” etc. (See what is written at the end of the discourse beginning

“And these are the names,” and in the discourse beginning “I have come into My garden,” on

“Your thoughts are very deep,” and in the discourse beginning “And I was with Him as a nursling

(amon),” on “Your statutes have been songs to me,” etc.)

The Alter Rebbe refers to his discourses on “For your love is better than wine” (Song of Songs 1:2), “And

these are the names,” “I have come into My garden” (on “Your thoughts are very deep”), and “And I was with

Him as a nursling” (on “Your statutes have been songs to me”).

והנה הנשמות האלו הם הזוכים ללמוד במתיבתא דרקיע כי הנה התורה ישנה ג״כ באצי׳ ובבי״ע

Now, these souls are the ones who merit to learn in the Academy of the Firmament. For the Torah

exists also in the World of Atzilus (Emanation) and in Beriah, Yetzirah and Asiyah,

The maamar returns to the Academy: the souls who draw down such light through Torah are the ones who

learn in the Academy of the Firmament. The Torah exists not only in this world but in every world, from

Atzilus down through Beriah, Yetzirah and Asiyah.

129 היינו כמ״ש והכשבים הפריד יעקב130 כמו עד״מ מצות ציצית שהיא מצמר הכבשים וענין זה באצי׳

וכתיב ושער רישי׳ כעמר נקא131 וכמ״ש במ״א, וכן ד׳ פרשיות דתפילין הם באצי׳ ד׳ מוחין כו׳

as, for example, the mitzvah of tzitzis, which is of sheep’s wool; and this matter in Atzilus is as it is

written, “And Yaakov separated the lambs,” and it is written, “and the hair of His head like clean

wool,” and as is explained elsewhere. Likewise, the four sections of the tefillin are, in Atzilus, the

four mochin, etc.,

Tzitzis are made of sheep’s wool; in Atzilus this corresponds to the “lambs” that Yaakov separated (Genesis

30:40) and to the “hair like clean wool” of the Ancient of Days (Daniel 7:9). The four sections in the tefillin

correspond in Atzilus to the four mochin: Chochmah, Binah, and the two sides of Daas.

וקשר של תפלין שהוא ד׳ הוא למעלה בחי׳ חיצוניות מל׳ דתבונה והוא שכמו למטה הרצועות עושין

מעור החיצון. משא״כ הקלף שכותבין עליו הפרשיות נעשה ע״י גרירה ותיקון של העור כו׳.

and the knot of the tefillin, which is [shaped as the letter] dalet, is, on high, the level of the outer di‐

mension (chitzoniyus) of Malchus of Tevunah. This is like below: the straps are made from the out‐

er skin, whereas the parchment on which the sections are written is made by scraping and pre‐

paring the hide, etc.

The knot of the head-tefillin, shaped like the letter dalet, corresponds above to the outer dimension of

Malchus of Tevunah, a lower aspect of Binah. Below, too, the straps are made from the outer hide, while the

parchment for the sections is made by scraping and refining the skin.
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וכך למעלה הקשר היא בחי׳ הלבוש החיצון שבמל׳ דתבונה שהיא בחי׳ לבוש המחשבה. ויש כמה בחי׳

בלבושים דמחשבה132 עד״מ באדם כשמחשבתו היא בדבר חכמה בחכמה אלקית

So too above, the knot is the level of the outer garment in Malchus (sovereignty) of Tevunah, which

is the level of the garment of thought. There are several levels in the garments of thought. By way

of analogy, in a person: when his thought is on a matter of wisdom, in G-dly wisdom,

Above, the knot is the outer garment of Malchus of Tevunah, called “the garment of thought.” To explain

this, the Alter Rebbe turns to the garments of thought in a person, which differ according to what one thinks

about.

שהיא התורה ה״ז בחי׳ לבוש פנימי שבמחשבה שנפשו מלובשת במחשבה זו שהיא מאד נעלה, ופעמים
חושב חכמות אחרים הנצרכים לחכמת התורה133

which is the Torah, this is the level of an inner garment of thought, for his soul is enclothed in this

thought, which is very lofty. At times he thinks about other branches of wisdom that are needed for

the wisdom of the Torah,

Thinking G-dly wisdom, the Torah, is the inner garment of thought, in which the soul is enclothed in some‐

thing very lofty. Thinking other branches of knowledge that the Torah needs is a lower garment.

כמו תכונה או דקדוק וכה״ג והם לבושים בינונים ופעמים חושב בענינים גשמיים שהם לבושים גסים

שבמחשבה כו׳.

such as astronomy or grammar and the like, and these are intermediate garments; and at times he

thinks about physical matters, which are the coarse garments of thought, etc.

Astronomy and grammar, which serve the Torah, are intermediate garments; thoughts about physical mat‐

ters are the coarse, outermost garments of thought.

14

וכמ״כ עד״ז יובן למעלה שבמל׳ דתבונה יש ג׳ עורות פנימי׳ אמצעי׳ וחיצוניות. והיינו ג׳ בחי׳ לבושים

לאור הבינה

Likewise, in the same way it will be understood above: in Malchus (sovereignty) of Tevunah there

are three skins, inner, intermediate and outer, that is, three levels of garments for the light of

Binah (understanding),

The same structure exists above: Malchus of Tevunah, the lowest aspect of Binah, has three “skins,” inner,

intermediate and outer, which are three garments for the light of Binah.

15
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וכמו שבמחשבה יש ג״כ בחי׳ מחדומ״ע כמ״ש במ״א ובחי׳ לבוש החיצון זהו הנק׳ קשר של ד׳ שבתפלין

שהוא עד״מ עור החיצון כו׳ והוא בחי׳ לבוש החשמ״ל134 שמחיצוניות בינה כו׳.

just as in thought, too, there are the levels of thought, speech and action, as is explained elsewhere.

And the level of the outer garment is what is called the knot of the dalet in the tefillin, which is, by

way of analogy, the outer skin, etc.; and it is the level of the garment of the Chashmal, which is

from the outer dimension (chitzoniyus) of Binah, etc.

This parallels a person’s thought, which itself has aspects of thought, speech and action. The outermost gar‐

ment is the knot of the head-tefillin, the “outer skin”; in Kabbalistic terms it is the garment called Chashmal,

a word from Ezekiel’s vision, which comes from the outer dimension of Binah.

135 ותלמודו בידו )ועמ״ש בפי׳ ענין זה ע״פ כי תבואו136 אל הארץ137 והנה אמרז״ל אשרי מי שבא לכאן

בפ׳ בהר( שעי״ז זוכה ללמוד ג״כ בג״ע מהו ענין ציצית ותפילין באצילות כו׳ וכן בכל המצות.

Now, our Sages, of blessed memory, said, “Fortunate is he who comes here with his learning in his

hand” (and see what is written in explanation of this on the verse “When you come into the land,”

in Parshas Behar): through this he merits to learn in Gan Eden as well what tzitzis and tefillin are in

Atzilus, etc., and likewise all the mitzvos.

The Sages said, “Fortunate is he who comes here with his learning in his hand” (Pesachim 50a). The Alter

Rebbe explains that one who learned the laws of tzitzis and tefillin in this world merits to learn in Gan Eden

what they are in Atzilus, and so with every mitzvah; he refers to his discourse on “When you come into the

land” (Likkutei Torah, Behar).

138 ונ״ח אך יש כמה מקומות למעלה שלומדים שם וכמ״ש בזהר ועמ״ש בפ׳ מקץ בד״ה מזוזה מימין

משמאל139 בענין וידבר שלשת אלפים משל140 כו׳ ומתיבתא דרקיע הם הנשמות שבג״ע העליון אשר

שם מאיר חב״ד דאצילות כנ״ל:

However, there are several places above where they learn, as is written in the Zohar; and see what

is written in Parshas Mikeitz, in the discourse beginning “The mezuzah on the right and the

Chanukah lamp on the left,” on “And he spoke three thousand parables,” etc. And the Academy of

the Firmament is the souls in the Higher Gan Eden, where Chochmah, Binah and Daas of the World

of Atzilus (Emanation) shine, as mentioned above.

There are several places of learning above, as the Zohar describes. The Academy of the Firmament is the

souls of the Higher Gan Eden, where Chochmah, Binah and Daas of Atzilus shine; the Alter Rebbe also refers

to his Chanukah discourse in Torah Ohr on Shlomo’s “three thousand parables” (I Kings 5:12).
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S E C T I O N  4  ·  ¶ 1 6 – 2 2

Kelipas nogah of Atzilus and the Name Havayah

141 אך הנה מתחלה צ״ל ג ומעתה נחזור לעניננו להבין ענין לימוד זה דבהרת איך שייך למעלה בג״ע.

מה דאיתא בע״ח שמ״ח ושמ״ט פ״ג שקליפת נוגה דאצי׳ היא טו״ר חציה טוב וחציה כלפי חוץ רע.

3. Now let us return to our subject, to understand the matter of this study of the baheres: how does

it apply above, in Gan Eden? But first we must understand what is stated in Etz Chaim, Shaar 48 and

Shaar 49, chapter 3: that kelipas nogah (the glowing husk) of Atzilus is good and evil, half of it

good, and the half facing outward evil.

Section 3 returns to the main question: how can the laws of the baheres, a bodily affliction, be studied in Gan

Eden? First a Kabbalistic puzzle: the Arizal’s Etz Chaim speaks of kelipas nogah, the “glowing husk,” even in

Atzilus, half of it good and the half facing outward evil.

דלכאורה אין זה מובן כלל איך שייך כלל לומר קליפת נוגה דאצילות הלא נודע פי׳ אצי׳ שהוא בחי׳

אלקות כמבואר במ״א142 שהוא מלשון ויאצל מן הרוח143 דגבי משה.

For seemingly this is not understood at all: how can one speak at all of a kelipas nogah of the World

of Atzilus (Emanation)? The meaning of Atzilus is known to be the level of G-dliness, as is ex‐

plained elsewhere, that it is from the term “and He drew (vaya’etzel) from the spirit,” said of

Moshe.

This is hard to understand, since Atzilus means G-dliness itself. The word comes from “and He drew

(vaya’etzel) from the spirit” (Numbers 11:25), said of the spirit drawn from Moshe to the elders, an emana‐

tion that remains close to and one with its source.

16

וא״כ איך שייך לומר קליפות דאצי׳. ומכ״ש ענין חציה רע. עוד צ״ל מה דאיתא בזהר144 ובע״ח שער

לאה ורחל פ״ז. שסיבת הנגעים הוא מחמת הסתלקות אור אבא.

If so, how can one speak of kelipos (husks) of Atzilus? And all the more so, that half of it is evil! We

must also understand what is stated in the Zohar and in Etz Chaim, Shaar Leah and Rachel, chapter

7: that the cause of the afflictions (nega’im) is the withdrawal of the light of Abba.

The difficulty is sharpened: kelipos in Atzilus, and half of them evil! A second puzzle follows: the Zohar and

the Arizal (Shaar Leah and Rachel, ch. 7) say that tzara’as afflictions are caused by the withdrawal of the light

of Abba, that is, of Chochmah.

17
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145 שכאשר נעלם ונסגר אור אבא ואינו מאיר בז״א אז נמשך ובא בחי׳ וזהו דתרגום צרעת סגירותא146,

הנגע.

This is why the Targum of tzara’as is segiruta (“closing”): when the light of Abba is hidden and

closed off and does not shine in Z’eir Anpin (the emotive attributes), the affliction is drawn forth

and comes.

This is why the Targum translates tzara’as as segiru, “closing”: the affliction comes when the light of Abba is

closed off and does not shine into Z’eir Anpin, the emotive attributes.

147 כי כהן שרשו מחכמה שתיקון הנגע הוא ע״י שממשיכים בחי׳ אור אבא ולכן נאמר והובא אל הכהן

Therefore it says, “and he shall be brought to the kohen,” for the root of the kohen is in Chochmah

(wisdom): the remedy of the affliction is by drawing down the light of Abba,

So the Torah says the afflicted person “shall be brought to the kohen” (Leviticus 13:2): the kohen is rooted in

Chochmah, and the remedy is to draw the light of Abba down again.

וזהו ע״י הכהן )וע׳ בזח״א בראשית ל״א א׳ ע״פ לעומת המסגרת. דא הוא אתר סגיר דלא פתיחא148
149 היינו חכ״ע שנק׳ עדן עין לא ראתה.

and this is through the kohen. (See the Zohar, Part I, Bereishis, 31a, on the verse “opposite the

frame (misgeres)”: “This is a closed place that is not open,” that is, Supernal Chochmah, which is

called Eden, [of which it is said,] “no eye has seen”;

The long parenthesis gathers support. The Zohar (1:31a) reads “the frame” (misgeres) as “a closed place that

is not open,” Supernal Chochmah, which is called Eden, of which it is said, “no eye has seen” (Isaiah 64:3).

בר בשביל חד דקיק פי׳ בסה״מ סי׳ קט״ז דהיינו יסוד דאבא דאתיידע בגניזו לגביה דהיינו שמאיר בבינה
150 ובזו״נ. וכמ״ש בע״ח שמ״ז פ״ג בפי׳ כולם בחכמה עשית.

“except through one narrow path,” which is explained in Sefer Hadras Melech, section 116, [as]

Yesod of Abba, “which is known in concealment toward it,” that is, it shines into Binah and into

Z’eir Anpin and Nukva. And as is written in Etz Chaim, Shaar 47, chapter 3, on the meaning of “You

have made them all with Chochmah”:

It opens only through “one narrow path,” which Sefer Hadras Melech explains as Yesod of Abba, through

which Chochmah shines into Binah and into Z’eir Anpin and Nukva. The Arizal explains “You have made

them all with Chochmah” (Psalms 104:24) in the same way.
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כי באצילות אור א״ס מתלבש בחכמה ועל ידו מאיר בכל האצי׳ כו׳. אכן פי׳ סגירותא היינו שנסגר אור

אבא לגמרי ואינו מאיר גם ע״י שביל דקיק הנ״ל.

that in Atzilus the Infinite Light (Or Ein Sof) is enclothed in Chochmah, and through it shines in all

of Atzilus, etc. But the meaning of segiruta is that the light of Abba is closed off completely and

does not shine even through the narrow path mentioned above.

In Atzilus the Infinite Light is enclothed in Chochmah and shines through it into everything else. Segiru,

“closing,” means that the light of Abba is shut off entirely and does not shine even through that narrow path.

וע״דמש״ש בע״ח שהבריאה אינה מקבלת רק מהבינה לבד כו׳ ע״ש וכשנסגר אור אבא עד״ז מבחי׳ ז״א

דאצי׳ מזה נמשך בחי׳ הנגע ועיין במא״א אות נון סעיף ז׳.

This is along the lines of what is written there in Etz Chaim, that Beriah receives only from Binah,

etc.; see there. And when the light of Abba is closed off in this way from the level of Z’eir Anpin of

Atzilus, from this the affliction is drawn forth. And see Me’orei Or, the letter nun, section 7.

Just as the Arizal says that the World of Beriah receives only from Binah, so when the light of Abba is closed

off from Z’eir Anpin of Atzilus, Z’eir Anpin is left with Binah alone, and from this the affliction comes about.

The reader is also referred to Me’orei Or.

והתיקון לזה הוא ע״י הכהן י״ל ע״ד מ״ש בזח״ב יתרו ס״ז ב׳ שהכהן משמש וממשיך מבחי׳ קדש

הקדשים151 שהם ג״ר כח״ב ובפ׳ עקב דף רע״א סע״א גבי ברוך אתה.

The remedy for this through the kohen can be explained along the lines of what is written in the

Zohar, Part II, Yisro, 67b: that the kohen serves and draws down from the level of the Holy of

Holies, which are the first three [Sefiros], Keser, Chochmah and Binah; and in Parshas Eikev, folio

271a, end, on “Blessed are You”:

Why the kohen is the remedy: following the Zohar (2:67b), the kohen serves and draws down from the Holy

of Holies, which the Alter Rebbe identifies with the first three Sefiros, Keser, Chochmah and Binah.

152 שבחי׳ הכהן הנק׳ אתה ממשיך מבחי׳ ברוך חכמה עילאה כו׳ ועיין עוד בפ׳ בלק אתה כהן לעולם153,

דקצ״ג ע״ב(.

“You (Atah) are a kohen forever”: the level of the kohen, which is called Atah (“You”), draws down

from the level of Baruch (“Blessed”), Supernal Chochmah, etc. And see further in Parshas Balak,

193b.)

The Zohar on Eikev (3:271a) reads the blessing formula “Blessed are You” with “You are a kohen forever”

(Psalms 110:4): the kohen, called atah (“You”), draws down from baruch (“Blessed”), Supernal Chochmah.

So the kohen draws down from Chochmah.
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אבל כאשר נסגר ונעלם אור אבא שהוא בחי׳ חכמה עילאה אזי אע״פ שיאיר אור הבינה בז״א עכ״ז יכול

להיות התהוות הנגעים

But when the light of Abba, which is the level of Supernal Chochmah, is closed off and hidden,

then, even though the light of Binah shines in Z’eir Anpin, nevertheless afflictions can come into

being

When the light of Abba, Supernal Chochmah, is closed off, afflictions can arise even though the light of

Binah still shines in Z’eir Anpin.

)כי בינה דינין מתערין מינה154 יען שהוא מקור ליש כו׳( וגם זה לכאורה תמוה איך יכול להיות שאע״פ

שיאיר אור הבינה אעפ״כ יוכל להיות הנגע.

(for “from Binah judgments are aroused,” since it is the source of yesh (existence), etc.). This too is

seemingly puzzling: how can it be that although the light of Binah shines, the affliction can never‐

theless occur?

Binah alone is not enough, for “from Binah judgments are aroused” (Zohar 3:10b): it is the source of yesh, of

separate existence. Still the Alter Rebbe asks how an affliction can arise while the light of Binah is shining.

ונקדים מ״ש בע״ח155 דשם אל בחסד ושם אלקים בגבורה ושם156 הוי׳ בתפארת והרי שם הוי׳ הוא

ראשון וגדול מכל השמות ולמה תפארת

Let us first preface what is written in Etz Chaim: that the Name Kel is in Chesed, the Name Elokim

in Gevurah, and the Name Havayah in Tiferes. Now, the Name Havayah is the first and greatest of

all the Names; why then is Tiferes,

To answer, he first brings the Arizal’s teaching that the Name Kel is in Chesed, Elokim in Gevurah, and

Havayah in Tiferes. But Havayah is the first and greatest of the Names.

שהוא שלישי בסדר המשכת המדות עליונות שסדרן חג״ת הנה הוא נק׳ בשם עליון וגבוה מספירת חסד

שהוא ראשון בהמדות.

which is third in the order of the drawing-down of the supernal attributes, whose order is Chesed,

Gevurah, Tiferes, called by a name loftier and higher than the Sefirah of Chesed, which is first

among the attributes?

So why does Tiferes, third in the order Chesed, Gevurah, Tiferes, bear a higher Name than Chesed, the first

of the attributes? The answer will explain the affliction.
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ותירץ ע״ז המגיד זצוק״ל157 כי הלא ידוע שענין שבה״כ שהיה בעולם התהו הוא מחמת שהיה כל מדה

בפני עצמה

The Maggid, may the memory of the righteous and holy be a blessing, answered this: as is known,

the shattering of the vessels (sheviras hakeilim) that took place in the World of Tohu (Chaos) was

because each attribute stood by itself,

The answer comes from the Maggid of Mezritch, the Alter Rebbe’s teacher. The shattering of the vessels in

the World of Tohu (“Chaos”) happened because each attribute stood alone.

ולא היה התכללות המדות זה עם זה וענין עולם התיקון הוא שנעשה התכללות המדות שזה צריך לזה

חסד כלול עם גבורה וגבורה עם חסד וע״י מה נעשה ההתכללות

and there was no inter-inclusion of the attributes with one another. And the matter of the World of

Tikkun (Rectification) is that the inter-inclusion of the attributes came about, so that one needs the

other: Chesed included with Gevurah, and Gevurah with Chesed. And through what does the inter-

inclusion come about?

In the World of Tikkun (“Rectification”) the attributes are inter-included: each needs the other, so that

Chesed contains Gevurah and Gevurah contains Chesed. But how can opposites merge?

שהרי התכללות זו הוא ענין חיבור ב׳ הפכים חו״ג אש ומים הנה זהו ע״י הארת אור א״ס המאיר בהן

שעי״ז הם בבחי׳ ביטול לאור א״ס ב״ה המאיר בהן ועי״ז יוכלו להתחבר יחדיו.

For this inter-inclusion is the joining of two opposites, Chesed (kindness) and Gevurah (restraint),

fire and water. This comes about through the radiance of the Infinite Light (Or Ein Sof) that shines

in them: through this they are in a state of self-nullification (bittul) to the Infinite Light, blessed be

He, that shines in them, and thereby they can join together.

Chesed and Gevurah are opposites, like water and fire. They can join only through the Infinite Light shining

in them, before which both are nullified (bittul); in that shared self-nullification they can unite.

וזהו ענין עושה שלום במרומיו158 והיינו שלא תהיה כל מדה בתגבורת עד שלא תוכל להתחבר עם

מדה שכנגדה כמו שהיה בעולם התהו כ״א שתתכלל ג״כ עם הפכה מחמת הביטול כו׳.

This is the meaning of “He makes peace in His heights”: that no attribute should be so dominant

that it cannot join with the attribute opposite it, as it was in the World of Tohu; but rather that it be

included also with its opposite, because of the self-nullification, etc.

This is “He makes peace in His heights” (Job 25:2): no attribute dominates so as to shut out its opposite, as

happened in Tohu, but through self-nullification each includes its opposite.

18
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159 אעפ״כ נק׳ כל והנה עם היות כי מדות חו״ג דאצי׳ מאיר בהן אור א״ס ב״ה כי איהו וגרמוהי חד160,

מדה בשם בפ״ע היינו זה בחי׳ חסד

Now, although the Infinite Light (Or Ein Sof), blessed be He, shines in the attributes of Chesed and

Gevurah of Atzilus, for “He and His vessels are one” (ihu vegarmohi chad), nevertheless each at‐

tribute is called by a name of its own: this one is the level of Chesed,

Even in Atzilus, where the Infinite Light shines in the attributes (as the Tikkunei Zohar says, “He and His ves‐

sels are one”), each attribute still has its own Name and identity. One of them is the attribute of Chesed.

ולכן הוא שם אל כדכתיב חסד אל כל היום וזה הוא בחי׳ גבורה ונק׳ שם אלקים הרי מ״מ הם ב׳ בחי׳
הפכיים161

and therefore it is the Name Kel, as it is written, “The kindness of Kel is all day long”; and this one

is the level of Gevurah and is called the Name Elokim. Thus they are, after all, two opposite levels.

Chesed bears the Name Kel, as in “The kindness of Kel is all day long” (Psalms 52:3), and Gevurah bears the

Name Elokim. So they remain two opposite qualities.

והיינו משום דכאשר מאיר אור א״ס ב״ה בהמדות עליונות בבחי׳ גילוי רב אזי דוקא נעשה ההתכללות

ויחוד המדות להיות לאחדים ממש.

That is because only when the Infinite Light, blessed be He, shines in the supernal attributes in

great revelation does the inter-inclusion and unification of the attributes come about, so that they

become truly one.

The reason: only when the Infinite Light shines in the attributes in great revelation are they inter-included

and united so as to become truly one; otherwise each keeps its own character.

19

וזהו פי׳ הוי׳ אחד162 שהוא ענין להיות יחוד המדות ממש שלא יהיו ענפין מתפרדין והיינו ע״י המשכת
אור א״ס ב״ה בהם דלאו מכל אינון מדות163 איהו כלל164

This is the meaning of “Havayah is One”: that the attributes be truly united, so that they are not

“separated branches”; and this comes about through the drawing down into them of the Infinite

Light (Or Ein Sof), blessed be He, for “He is not any of these attributes at all.”

This is the meaning of “Havayah is One” (Deuteronomy 6:4): the attributes become truly one, not “separat‐

ed branches,” through the Infinite Light drawn into them; for, as the Tikkunei Zohar says, He Himself is

none of these attributes.

20
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כי החי״ת מורה על ז׳ רקיעים והארץ שהוא בחי׳ מעלה ומטה והד׳ הוא ד׳ רוחות העולם165 מזרח מערב

צפון ודרום

For the ches [of echad] signifies the seven firmaments and the earth, which is the dimension of

above and below, and the dalet is the four directions of the world, east, west, north and south;

The laws of reciting the Shema explain the letters of echad, “one”: the ches, whose value is eight, stands for

the seven firmaments and the earth, above and below, and the dalet, four, for the four directions of the world.

והיינו בחי׳ ששה קצוות ששרשן מששה מדות עליונות וע״י גילוי אור א״ס ב״ה בהן שזהו ענין אלף

אלופו של עולם מתייחדי׳ באחד ממש

that is, the six extremities, whose root is in the six supernal attributes. And through the revelation

of the Infinite Light, blessed be He, in them, which is the matter of the alef, the Master (Aluf) of the

world, they are united as truly one.

Together these are the six extremities, rooted in the six supernal attributes. The alef, read as aluf, “Master”

of the world, stands for the Infinite Light revealed in them, which unites them as truly “one.”

אמנם כאשר אין מאיר בהן א״ס ב״ה בגילוי רב רק כפי בחי׳ האור השייך להמדה ההיא בפרט אזי הן

המדות חסד בחי׳ בפ״ע וגבורה בפ״ע.

However, when the Infinite One, blessed be He, does not shine in them in great revelation, but only

according to the level of light that belongs to that particular attribute, then the attributes are

Chesed, a level by itself, and Gevurah, by itself.

Ordinarily each attribute receives only the light that belongs to it, and then Chesed and Gevurah remain

separate, each by itself.

רק כאשר נצרך שיהיה התכללות אז מאיר בהן אור א״ס בגילוי רב יותר מכפי מדתם166 ועי״ז תוכלל

המדה בהפכה להיות לאחדים ממש

Only when inter-inclusion is needed does the Infinite Light shine in them in great revelation, be‐

yond their own measure, and through this the attribute is included in its opposite, so that they be‐

come truly one.

When inter-inclusion is needed, the Infinite Light shines in them beyond their own measure, and then each

attribute is included in its opposite and they become truly one.
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נמצא אור א״ס ב״ה אין מאיר בהם בתמידות )ר״ל בגילוי רב( רק לפרקים בעת רצון כאשר נצרך

שיתכללו זה בזה ביחוד גמור.

It follows that the Infinite Light, blessed be He, does not shine in them constantly (that is, in great

revelation), but only at times, at a time of favor, when they need to be included in each other in

complete unity.

So in Chesed and Gevurah this great revelation is not constant. It comes only at times, at “a time of favor,”

when they must be joined in complete unity.

והנה יחוד והתכללות זו בין המדות חו״ג הוא ע״י התפארת שמדתו הוא שהוא ממוצע בין חו״ג

Now, this unity and inter-inclusion between the attributes of Chesed (kindness) and Gevurah (re‐

straint) is through Tiferes (beauty), whose attribute is that it mediates between Chesed and

Gevurah,

The union of Chesed and Gevurah comes about through Tiferes, whose very nature is to mediate between

them.

והוא בחי׳ התכללות ובו הוא שנמשך ומאיר ההארה מא״ס ב״ה בגילוי רב וכמשנ״ת למעלה דת״ת נק׳

קדוש ע״ש שנמשך בו מבחי׳ כתר שהוא למעלה מסדר ההשתלשלות

and it is the level of inter-inclusion; and it is into it that the radiance from the Infinite One, blessed

be He, is drawn and shines in great revelation. As was explained above, Tiferes is called “holy” be‐

cause there is drawn into it from the level of Keser (the Crown), which is above the order of the

chain of descending worlds (hishtalshelus)

Tiferes is inter-inclusion itself, and into it the radiance of the Infinite One is drawn in great revelation. As ex‐

plained at the start of the maamar, Tiferes is called “holy” because it receives from Keser, which is above the

order of descent.

169 וע״י 167 ובזח״ב תרומה קע״ה ב׳ ע״פ והבריח התיכון( )וע׳ באג״ה בד״ה והיה מעשה הצדקה שלום168,

גילוי זה נעשה התכללות ההפכיים דהיינו שהוא המחבר חו״ג וממשיך בהם גילוי זה.

(see Iggeres HaKodesh, in the section beginning “And the work of tzedakah shall be peace,” and

the Zohar, Part II, Terumah, 175b, on the verse “and the middle bar”). And through this revelation

the inter-inclusion of the opposites comes about: that is, it is what joins Chesed and Gevurah and

draws this revelation into them.

The references are to Iggeres HaKodesh, on “And the work of tzedakah shall be peace” (Isaiah 32:17), and to

the Zohar on “the middle bar.” This revelation is what joins the opposites, Chesed and Gevurah, and draws

the light into them.
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ונמצא א״כ מאחר שכל בחי׳ ומהות מדת התפארת הוא ענין התכללות המדות ביחוד גמור ממש מוכרח

שיהיה בו הארת אור א״ס בתמידות מאחר שזהו מדת ת״ת

It follows, then, that since the entire nature and essence of the attribute of Tiferes is the inter-inclu‐

sion of the attributes in complete, true unity, there must necessarily be in it the radiance of the

Infinite Light constantly, since this is the attribute of Tiferes,

Since the whole essence of Tiferes is the union of the attributes, it must have the radiance of the Infinite

Light constantly, not only at times.

היינו ההתכללות )ועי׳ בהרמ״ז פ׳ יתרו בדף ע״ח והנה בכל תפארת יש כללות חו״ג כאחד כו׳(.

namely, inter-inclusion (and see the Ramaz, Parshas Yisro, on folio 78: “Now, in every Tiferes

Chesed and Gevurah are encompassed together as one,” etc.).

The attribute of Tiferes simply is inter-inclusion. The Ramaz (Rabbi Moshe Zacuto) notes in his commentary

on the Zohar that in every Tiferes Chesed and Gevurah are encompassed together as one.

וההתכללות אין יכול להיות בלתי הארת אור א״ס ולכן נק׳ תפארת בשם עליון וגבוה מכל המדות
170

היינו שם הוי׳ מאחר שמוכרח שיהיה בו גילוי אור א״ס בתמידות )ועמ״ש בד״ה החלצו(

And inter-inclusion cannot exist without the radiance of the Infinite Light. Therefore Tiferes is

called by a Name loftier and higher than all the attributes, namely the Name Havayah, since there

must necessarily be in it a revelation of the Infinite Light constantly (and see what is written in the

discourse beginning “Arm yourselves”).

Inter-inclusion is impossible without the Infinite Light, and Tiferes always has it; therefore Tiferes bears the

highest Name, Havayah. This answers the question why Tiferes, and not Chesed, carries that Name.

משא״כ בחו״ג שאין בהם הארת אור א״ס עד״ז שבת״ת רק בעת שנמשך היחוד שזהו ענין אמליכתיה

למעלה ולמטה ולד׳ רוחות שאזי נעשה התכללות המדות שיתכללו זב״ז ביחוד גמור ולא בתמידות
171 ,172 ,173 כנ״ל:

Whereas in Chesed and Gevurah there is no radiance of the Infinite Light in the way there is in

Tiferes, except at the time when the unity is drawn down, which is the matter of “You have made

Him King above and below and to the four directions”: for then the inter-inclusion of the attributes

comes about, so that they are included in each other in complete unity; but not constantly, as men‐

tioned above.

Chesed and Gevurah receive the Infinite Light in this way only when unity is drawn down, as when one pro‐

claims G-d King “above and below and to the four directions” in the Shema (Berachos 13b). Then they are

united, but not constantly.
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174 בבחי׳ אצילות ומאחר שהוא והנה עפ״ז יובן ענין ק״נ דאצילות שנק׳ בשם קליפה הגם שהוא175,

בבחי׳ אצילות הרי עכצ״ל שהיא מקבלת הארת אלקות ואעפ״כ נק׳ בשם ק״נ.

Now, according to this, the matter of kelipas nogah (the glowing husk) of the World of Atzilus (Ema‐

nation) will be understood: it is called by the name kelipah although it is on the level of Atzilus; and

since it is on the level of Atzilus, you are compelled to say that it receives a radiance of G-dliness,

and nevertheless it is called kelipas nogah.

With this, kelipas nogah of Atzilus can be understood. It belongs to Atzilus and so must receive some G-dly

radiance, yet it is still called a kelipah, a husk.

והענין כי בחי׳ התכללות שיש בע״ס דאצילות שמאיר הארת אור א״ס ועי״ז הם מתכללים זע״ז כנ״ל זו

הבחינה אינה כלל בנוגה דאצילות.

The explanation is this: the inter-inclusion that exists in the Ten Sefiros of Atzilus, in which the ra‐

diance of the Infinite Light (Or Ein Sof) shines so that they are included in one another, as men‐

tioned above, is a level that is not present at all in the nogah of Atzilus.

What makes the Sefiros of holy Atzilus what they are is their inter-inclusion, brought about by the radiance

of the Infinite Light shining in them. That quality is entirely absent from the nogah of Atzilus.

אלא שהמדות שבק״נ דאצי׳ הם ענפין מתפרדין שהחסד אינו מתכלל עם הגבורה ואינן מתייחדין כלל

זה עם זה.

Rather, the attributes in kelipas nogah of Atzilus are “separated branches”: the Chesed is not in‐

cluded with the Gevurah, and they do not unite with each other at all.

In nogah the attributes are “separated branches”: its Chesed does not include Gevurah, and the two do not

unite at all.
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וכנודע שהפסולת משבה״כ דעולם התהו נפל בק״נ וראשיתם ק״נ דאצילות והרי בעולם התהו לא היה

בחי׳ התכללות וכ״ש אחר שבה״כ כו׳.

As is known, the waste from the shattering of the vessels (sheviras hakeilim) of the World of Tohu

fell into kelipas nogah, and the first of them is kelipas nogah of Atzilus; and in the World of Tohu

there was no inter-inclusion, and all the more so after the shattering of the vessels, etc.

As the Arizal teaches, the debris of the shattered vessels of Tohu fell into kelipas nogah, the highest of it be‐

ing the nogah of Atzilus. Tohu had no inter-inclusion to begin with, and still less after its vessels shattered.

22
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ולכן אין אור א״ס נמשך ומתלבש בהן כלל ע״ד התלבשותו באצי׳ דקדושה מחמת שאינן כלי לגילוי

אור א״ס שאינו שורה אלא במקום הביטול ובמקום ההתכללות כו׳

Therefore the Infinite Light (Or Ein Sof) is not drawn into them and enclothed in them at all in the

way it is enclothed in the Atzilus of holiness, since they are not a vessel for the revelation of the

Infinite Light, which rests only in a place of self-nullification (bittul) and a place of inter-inclusion,

etc.;

So the Infinite Light is not enclothed in these kelipos as it is in holy Atzilus. They are not vessels for it, since

it rests only where there is self-nullification and inter-inclusion.

רק שהוא מאיר עליהם בבחי׳ מקיף לבד וכמ״ש במ״א ע״פ ראה ריח בני176 כו׳ וע״כ נקראו קליפות

שהקליפה היא שאין לה טעם ולחלוחית כו׳

it only shines upon them as an encompassing light (makif), as is explained elsewhere on the verse

“See, the fragrance of my son,” etc. Therefore they are called kelipos, for a kelipah (husk) is some‐

thing that has no taste and no moisture, etc.,

It only shines on them from outside, as an encompassing light, as explained on “See, the fragrance of my

son” (Genesis 27:27). That is why they are called kelipos: like the husk of a fruit, they have no taste and no

moisture.

177 בחי׳ לחלוחית והמשכת אור א״ס שעי״ז נעשה כמו בהפרי )וי״ל כי שם מ״ה נק׳ שקיו דאילנא178,

התכללות אמיתי׳ להיות לאחדים עד״מ טבע המים לדבק שחלקי הקמח נעשים גוש אחד ע״י המים.

as with the fruit. (It may be said that the Name Mah is called “the watering of the tree,” the level of

moisture and the drawing down of the Infinite Light, through which true inter-inclusion comes

about, so that they become one; by way of analogy, it is the nature of water to bind, for the particles

of flour become one mass through the water.

The parenthesis adds a Kabbalistic image: the Name Mah is called “the watering of the tree” in the Tikkunei

Zohar, the moisture of the Infinite Light that brings true union. As water binds particles of flour into one

dough, this moisture binds the attributes into one.
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וגילוי זה היינו ע״י שמתחלה הם בבחי׳ תיקון ע״ד רך כקנה179 כו׳ שעי״ז אח״כ קוב״ה שרי באתר שלים

והוא גילוי שם מ״ה מלגיו דאיהואורח אצילות ואיהו שקיו דאילנא כו׳

And this revelation comes about because they are first in a state of rectification (tikkun), in the

manner of “soft as a reed,” etc., so that afterwards “the Holy One, blessed be He, dwells in a com‐

plete place”; and this is the revelation of the Name Mah within, “which is the path of Atzilus and is

the watering of the tree,” etc.

This revelation comes when the attributes are first rectified, “soft as a reed” (Taanis 20b), yielding rather

than rigid. Then “the Holy One, blessed be He, dwells in a complete place,” and the Name Mah, “the path of

Atzilus,” is revealed within them.

משא״כ בק״נ דאצי׳ שהוא מבחי׳ עולם התוהו מבחי׳ שבה״כ שאין בהם ההתכללות כלל וגם הביטול

הוא בבחי׳ יש כנודע מענין ראו מ״ה180 שעושה יש ודבר מהביטול שלו כו׳.

Whereas kelipas nogah of Atzilus derives from the World of Tohu, from the shattering of the ves‐

sels, in which there is no inter-inclusion at all; and even its self-nullification is in the mode of yesh

(self-existence), as is known from the matter of “See: mah (‘what’)!”, which makes a yesh and a

‘something’ out of its own self-nullification, etc.

Nogah of Atzilus comes from Tohu and the shattering, where there is no inter-inclusion at all, and even its

self-nullification is a form of self-assertion: it makes a “something” out of its own being “nothing.”

ע״כ אין נמשך בהם כלל בחי׳ שם מ״ה מלגיו ולכן נק׳ קליפות שאין בהם לחלוחית מבחי׳ שקיו דאילנא

כו׳(

Therefore the level of the Name Mah within is not drawn into them at all, and so they are called ke‐

lipos, for they have no moisture from the level of “the watering of the tree,” etc.)

So the Name Mah, the inner moisture, does not reach these kelipos at all, and they are called husks: they

lack the moisture of “the watering of the tree.”

ומק״נ דאצי׳ נמשך אח״כ בבי״ע בחי׳ יש ממש וצבא השמים כו׳. ובזה יובן ג״כ מה דאיתא שק״נ חצי׳
181 טוב וחצי׳ רע.

From kelipas nogah of Atzilus there is afterwards drawn into Beriah, Yetzirah and Asiyah the level

of actual yesh, and “the host of heaven,” etc. With this, what is stated, that kelipas nogah is half

good and half evil, will also be understood.

From nogah of Atzilus there comes, in the lower worlds, real separate existence (yesh) and “the host of heav‐

en,” the heavenly powers. This also explains how nogah can be half good and half evil.
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והענין כנודע שהתהוות הרע הוא מחמת שבה״כ שהי׳ בעולם התהו והשבירה הי׳ מחמת שהיו ענפין

מתפרדין ומזה נתהווה אח״כ בהשתלשלות בחי׳ הרע.

The explanation, as is known: evil came into being because of the shattering of the vessels in the

World of Tohu, and the shattering came about because they were “separated branches”; and from

this the level of evil afterwards came into being in the chain of descent (hishtalshelus).

Evil came into being through the shattering of the vessels of Tohu, and they shattered because their attribut‐

es were “separated branches.” From this, evil later emerged in the chain of descent.

והנה משבה״כ דעולם התהו נפלו בנוגה דאצילות ולכן אף שמקבלת מאצילות וע״כ חציה דכלפי פנים

הוא טוב

Now, from the shattering of the vessels of the World of Tohu [fragments] fell into the nogah of

Atzilus. Therefore, although it receives from Atzilus, and therefore its half that faces inward is

good,

Fragments of the shattered vessels fell into the nogah of Atzilus. Because it receives from Atzilus, its inner

half is good.

אך מחמת שגם בחציה זו אין בה בחי׳ ההתכללות כלל וממילא אין מאיר בה גילוי אור א״ס בבחינת

פנימי כנ״ל

yet because even in this half there is no inter-inclusion at all, and consequently the revelation of

the Infinite Light does not shine in it in an inward manner, as mentioned above,

But even that inner half lacks inter-inclusion, so the Infinite Light does not shine within it in an inward way.

לכן יכול להיות שחציה כלפי חוץ רע )וכמו שמעולם התהו נתהוו הקליפות כו׳. ובזה יובן מארז״ל
182 ברבות ס״פ נשא ס״פ י״ד ע״פ ולא קם נביא עוד בישראל כמשה.

therefore it can be that its outward-facing half is evil (just as the kelipos came into being from the

World of Tohu, etc. With this will be understood the saying of our Sages, of blessed memory, in the

Midrash Rabbah at the end of Parshas Naso, end of section 14, on the verse “And there has not

arisen another prophet in Israel like Moshe”:

Therefore its outward-facing half can be evil, just as the kelipos arose from Tohu. The parenthesis then turns

to the Midrash on “There has not arisen another prophet in Israel like Moshe” (Deuteronomy 34:10).
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S E C T I O N  5  ·  ¶ 2 3 – 2 6

The affliction and the law of the white hair

בישראל לא קם אבל באו״ה קם כו׳ זה בלעם בן בעור183 כו׳ והנה נבואת משה היה מאצילות. וא״כ איך

באו״ה קם נביא כמשה. אלא הענין שנבואת בלעם היה מק״נ דאצילות כו׳(:

“In Israel none arose, but among the nations of the world one did arise,” etc., “this is Bilaam son of

Beor,” etc. Now, Moshe’s prophecy was from Atzilus; if so, how did a prophet like Moshe arise

among the nations of the world? Rather, the explanation is that Bilaam’s prophecy was from kelipas

nogah of Atzilus, etc.)

The Midrash says that among the nations one did arise: Bilaam. Since Moshe’s prophecy came from Atzilus,

how could Bilaam equal it? The answer: Bilaam’s prophecy came from kelipas nogah of Atzilus, at the height

of Atzilus yet outside holiness.

ד ועפ״ז יובן ג״כ מש״ל בשם הזהר וע״ח שבהסתלקות אור אבא מז״א הוא סיבת התהוות הנגע,

4. According to this, what was said above in the name of the Zohar and Etz Chaim will also be un‐

derstood: that the withdrawal of the light of Abba from Z’eir Anpin (the emotive attributes) is the

cause of the coming into being of the affliction.

Section 4 resolves the second puzzle: why the withdrawal of the light of Abba from Z’eir Anpin causes

tzara’as, as the Zohar and Etz Chaim say.

והענין כי התלבשות אור א״ס הוא בחכמה דוקא כמ״ש בסש״ב פרק ל״ה בהג״ה ולכן כדי שיהי׳

התכללות גמור בז״א הוא ע״י גילוי אור אבא

The explanation is this: the Infinite Light (Or Ein Sof) is enclothed specifically in Chochmah (wis‐

dom), as is written in Sefer Shel Beinonim (Tanya), chapter 35, in the gloss; therefore, for there to

be complete inter-inclusion in Z’eir Anpin, this comes about through the revelation of the light of

Abba.

The Infinite Light is enclothed specifically in Chochmah (Tanya, chapter 35, in the gloss). So the complete

union of the attributes in Z’eir Anpin, which depends on the Infinite Light, comes about through the revela‐

tion of Abba, which is Chochmah.
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)והגם שהוא ע״י תפארת היינו כמ״ש בפע״ח184 גבי קדוש דיוצר דפי׳ שת״ת הנק׳ וי״ו עולה ומקבל
185 הארה מחכמה עילאה הנק׳ קדש ועי״ז נק׳ קדוש. ועמ״ש מזה בביאור ע״פ ונקדשתי בתוך בנ״י186,

בפ׳ אמור.

(And although it comes about through Tiferes, this is as is written in Pri Etz Chaim concerning the

kadosh of the Yotzer blessing: the meaning is that Tiferes, which is called vav, ascends and receives

a radiance from Supernal Chochmah, which is called kodesh, and through this it is called kadosh.

See what is written on this in the explanation of the verse “And I shall be sanctified among the chil‐

dren of Israel,” in Parshas Emor.

An objection: earlier the union was credited to Tiferes. The answer comes from Pri Etz Chaim on the word

kadosh in the Yotzer blessing: Tiferes, the letter vav, rises to receive from Supernal Chochmah, called

kodesh, and so becomes kadosh, kodesh with a vav; even Tiferes unites the attributes by virtue of

Chochmah.

והגם דלעיל אמרנו דקדוש נק׳ הת״ת ע״ש שמקבל מבחי׳ כתר היינו כי אור הכתר מאיר באצי׳ ע״י

חכמה עילאה כמ״ש בע״ח דאור א״ס מתלבש באצי׳ בחכמה187 לבדו כו׳(

And although we said above that Tiferes is called “holy” because it receives from the level of Keser,

that is because the light of Keser shines in Atzilus through Supernal Chochmah, as is written in Etz

Chaim that the Infinite Light is enclothed in Atzilus in Chochmah alone, etc.)

And earlier Tiferes was called “holy” because it receives from Keser; but the light of Keser itself shines in

Atzilus only through Supernal Chochmah, for, as Etz Chaim says, the Infinite Light is enclothed in Atzilus in

Chochmah alone.

ולכן כאשר מאיר אור אבא שבו מלובש אור א״ס ב״ה ועי״ז נעשה ההתכללות ויחוד ע״ס דאצי׳ אזי עי״ז

לא תוכל קליפת נוגה דאצי׳ להיות לה יניקה מבחי׳ עור אדם העליון

Therefore, when the light of Abba shines, in which the Infinite Light, blessed be He, is enclothed,

and through this the inter-inclusion and unity of the Ten Sefiros of Atzilus come about, then kelipas

nogah of Atzilus cannot draw nurture from the level of the skin of the Supernal Man,

So when the light of Abba shines, carrying the Infinite Light, and the Ten Sefiros of Atzilus are united, nogah

of Atzilus cannot draw nurture from the “skin” of the Supernal Man, the outer layer of Z’eir Anpin.
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דהיינו בחי׳ ז״א לפי שבה אין מאיר שום הארת אור א״ס שיתכללו יחד כי שרש נוגה הוא משבה״כ

מעולם התהו שאין בה התכללות.

that is, the level of Z’eir Anpin; since in it [nogah] no radiance of the Infinite Light shines so that

[its attributes] would be included together, for the root of nogah is from the shattering of the vessels

of the World of Tohu, in which there is no inter-inclusion.

Nogah has no hold on a united Z’eir Anpin because nogah itself, rooted in the shattered vessels of Tohu, has

no inter-inclusion and no radiance of the Infinite Light to unite it.

אמנם בהסתלקות אור אבא מז״א ואזי לא יש בחי׳ התכללות במדות דאצילות וכנ״ל שעיקר ההתכללות

הוא ע״י הארת אור א״ס שמאיר ע״י החכמה.

However, when the light of Abba withdraws from Z’eir Anpin, then there is no inter-inclusion in the

attributes of Atzilus, as mentioned above, for inter-inclusion comes chiefly through the radiance of

the Infinite Light that shines through Chochmah.

But when the light of Abba withdraws from Z’eir Anpin, the attributes of Atzilus lose their inter-inclusion,

which depends on the Infinite Light shining through Chochmah.

ואזי מחמת שאין בה התכללות זו אזי יוכל להיות יניקה לק״נ דאצי׳ מעור המל׳ או מז״א. וזהו ענין

הנגע שהוא מה שיונקים ק״נ דאצילות יניקה מעור זו״נ דאצילות.

And then, because this inter-inclusion is not there, kelipas nogah (the glowing husk) of Atzilus can

draw nurture from the skin of Malchus or of Z’eir Anpin. This is the matter of the affliction: that ke‐

lipas nogah of Atzilus draws nurture from the skin of Z’eir Anpin and Nukva of Atzilus.

When Z’eir Anpin lacks this union, nogah of Atzilus can draw nurture from the “skin” of Malchus or of Z’eir

Anpin. That is the affliction above: nogah feeding on the skin of Z’eir Anpin and Nukva of Atzilus.

188 שהוא המשכת אור אבא שהוא דוחה החיצונים והיינו שלא ולכן התיקון לזה הוא והובא אל הכהן

189 ולא מהעור עצמו. יהיה יניקת הקליפות רק משערות דנוק׳

Therefore the remedy for this is “and he shall be brought to the kohen,” which is the drawing down

of the light of Abba, which repels the external forces, so that the kelipos draw nurture only from the

hairs of Nukva and not from the skin itself.

So the remedy is “he shall be brought to the kohen” (Leviticus 13:2): drawing down the light of Abba, which

repels the external forces, so that the kelipos draw only from the “hairs” of Nukva and not from the skin

itself.
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והנה הנגע הוא בהרת לבנה190 ועד״מ למטה באדם הוא ענין הסתלקות הדם מאותו מקום כי הדם הוא
191 הנפש.

Now, the affliction is a white baheres. By way of analogy, below, in a person, it is the withdrawal of

the blood from that place, for “the blood is the soul.”

The affliction is a white spot (Leviticus 13:4). In a human body, whiteness means the blood has withdrawn

from that place, and “the blood is the soul” (Deuteronomy 12:23), the carrier of life.

ועמ״ש בביאור בשעה שהקדימו192 נעשה193 ובד״ה לסוסתי194 וכך למעלה בחי׳ החכמה תחיה והוא

בחי׳ אדם א׳ דם ובהסתלקות אור אבא הוא ענין הסתלקות בחי׳ והחכמה תחי׳ מאותו בחי׳ עור.

See what is written in the explanation of “When they put ‘we will do’ first,” and in the discourse be‐

ginning “To My mare.” So too above: the level of Chochmah is “and Chochmah gives life,” and this

is the level of Adam, alef [and] dam (“blood”); and the withdrawal of the light of Abba is the with‐

drawal of the level of “and Chochmah gives life” from that level of skin.

Above, Chochmah is what “gives life” (Ecclesiastes 7:12), and adam, “man,” is alef joined to dam, “blood”:

Chochmah within the blood. The withdrawal of Abba is the withdrawal of this life-giving Chochmah from that

“skin.” The Alter Rebbe refers to two discourses for more.

וזהו ענין הבהרת ועמ״ש מזה ג״כ סד״ה ביום השמע״צ195 שהבהרת הוא ענין שמעכב ההשפעה

והמשכת החיות וע׳ במא״א אות ב׳ ס״ח.

And this is the matter of the baheres. See what is written on this also at the end of the discourse be‐

ginning “On the eighth day, Atzeres”: that the baheres is what holds back the flow of influence and

the drawing down of life-force. And see Me’orei Or, the letter beis, section 8.

That is the baheres: it holds back the flow of influence and of life-force, as explained at the end of the

Shemini Atzeres discourse.

ואח״כ כשיש שער לבן יונקי׳ ק״נ מהעור ע״י השער לבן כו׳ ולכן צריך הסגר )ופי׳ וענין עור יובן ע״ד

שנת׳ למעלה בענין פי׳ קשר של תפילין למעלה שהוא מבחי׳ עור כו׳.

Afterwards, when there is white hair, kelipas nogah draws nurture from the skin through the white

hair, etc., and therefore quarantine is needed. (The meaning and matter of “skin” will be under‐

stood in the way explained above on the meaning of the knot of the tefillin above, which is from the

level of skin, etc.

Then, when white hair appears, nogah draws from the skin through the hair, which is why the afflicted per‐

son must be quarantined. The “skin” above is to be understood like the knot of the tefillin explained earlier,

which is of the level of skin.
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ועד״ז יובן גם כאן פי׳ וענין יניקת ק״נ דאצילות מעור דז״א. ועיין בע״ח בדרוש הנגעים שם196 ולכן

תמורת ג׳ אורות אשר197 יוצאין ומתקנין את לאה ורחל כו׳

In the same way, here too will be understood the meaning and matter of kelipas nogah of Atzilus

drawing nurture from the skin of Z’eir Anpin. And see Etz Chaim, in the discourse on the afflic‐

tions, there: “And therefore, in place of three lights that go out and rectify Leah and Rachel,” etc.,

In the same way nogah of Atzilus draws from the “skin” of Z’eir Anpin. The Arizal’s discussion of afflictions

in Etz Chaim speaks of lights that go out to rectify Leah and Rachel, two configurations of the feminine

Malchus.

ואל תתמה בזה כי הנגע אינו טומאה בעצמה רק בחי׳ דינא קשיא כו׳ ע״ש והיינו שמהנגע נמשך אח״כ

יניקה לק״נ דאצילות כו׳ וזהו הטומאה כשמטמאים הנגע ועיין בהרמ״ז ס״פ תזריע(.

“and do not wonder at this, for the affliction is not impurity in itself, but only a level of harsh judg‐

ment,” etc.; see there. That is: from the affliction nurture is afterwards drawn for kelipas nogah of

Atzilus, etc., and this is the impurity when the affliction is pronounced impure. And see the Ramaz

at the end of Parshas Tazria.)

Etz Chaim adds that the affliction is not impurity in itself, only harsh judgment. The impurity is the nurture

that nogah afterwards draws from it, and that is what is meant when the affliction is pronounced impure.

ובזה יובן ענין אם שער לבן קודם לבהרת טהור כי כך הוא הדבר שיש יניקה לק״נ דאצי׳ משערות דנוק׳

With this, the matter of “if the white hair preceded the baheres, it is pure” will be understood. For

this is how things are: kelipas nogah of Atzilus does draw nurture from the hairs of Nukva,

Now the law can be explained: if the white hair came before the spot, it is pure. For nogah of Atzilus always

draws some nurture from the “hairs” of Nukva.

כי מאחר שהקב״ה ברא אותן ממילא מוכרח להיות להם יניקה והיינו מבחי׳ השפעה אחרונה דאצי׳.

for since the Holy One, blessed be He, created them, they must necessarily have nurture, namely

from the last flow of influence of Atzilus,

Since G-d created the kelipos, they must have some sustenance, and it comes from the very last flow of influ‐

ence of Atzilus.

דהיינו בחי׳ שערות שהן גדילי׳ מהעור והשערות הוא בחי׳ היותר אחרונה ולמטה מטה מהעור שהרי

מהעור יצא דם ע״י נקב

that is, the level of hairs, which grow from the skin. The hairs are the very last level, lower even

than the skin; for from the skin blood comes out through a puncture

That last flow is the “hair,” which grows out of the skin and is lower than it. The skin still holds life: puncture

it, and blood comes out.



L I K K U T E I  T O R A H  ·  P A R S H A S  TA Z R I A  ·  M A A M A R  6 …בגמרא דב״מ פרק הפועלים קא מפלגי במתיבתא דרקיע

45likuteitorah.com/likkutei-torah/tazria/6/

)וא״כ מלובש בו עצמיות האור והחיות מבחי׳ ח״ע המלובש בהדם ועיין בלק״ת פ׳ וירא198 גבי ענין

הדפק כו׳( משא״כ השערות

(and if so, the very essence of the light and life-force from the level of Supernal Chochmah, which

is enclothed in the blood, is enclothed in it; and see the Likkutei Torah of the Arizal, Parshas

Vayera, on the matter of the pulse, etc.), which is not so with the hairs.

So the skin contains the very essence of the light and life of Supernal Chochmah, which is enclothed in the

blood; the Arizal’s Likkutei Torah on Vayera discusses this in connection with the pulse. The hair contains

no such life.

ולכן מהשערות ניתן להם יניקה וכיון ששער לבן קדמה לבהרת אין להם יניקה בהעור רק מהשערות

ולכן הוא טהור.

Therefore they are given nurture from the hairs; and since the white hair came before the baheres,

they have no nurture in the skin, only from the hairs, and therefore it is pure.

So the kelipos are allowed nurture from the hair. If the white hair came first, they draw only from the hair

and not from the skin, and the person is pure.

199 אבל אם בהרת קדמה לשער לבן היינו שיש יניקה לנוגה דאצי׳ מעור הנוק׳ כי תרגום צרעת סגירו.
201 סגירו דנהורא200 שהן מוחין דאבא שלא נתגלו בזו״נ.

But if the baheres came before the white hair, this means that nogah of Atzilus has nurture from the

skin of Nukva; for the Targum of tzara’as is segiru: “the closing of the light,” which is the mochin

of Abba that have not been revealed in Z’eir Anpin and Nukva.

But if the spot came first, nogah is drawing from the “skin” of Nukva itself. The Targum calls tzara’as segiru,

and the Zohar calls it “the closing of the light”: the mochin of Abba that have not been revealed in Z’eir

Anpin and Nukva.

וזהו ענין הבהרת שהיא המעכבת סיבוב והילוך והתפשטות הנפש והחיות במקום זה. וברוחניות
202 למעלה זהו ענין עיכוב ומניעת התגלות המוחין דאבא כו׳ וכן ענין כל הד׳ מראות נגעים.

This is the matter of the baheres: it holds back the circulation, flow and spreading of the soul and

the life-force in that place. And spiritually, above, this is the holding back and prevention of the

revelation of the intellect (mochin) of Abba, etc.; and so with all four appearances of afflictions.

The baheres, a white spot, holds back the flow of life to that place. Above, it is the holding back of the revela‐

tion of the mochin, the intellect, of Abba; the same applies to all four appearances of afflictions that the

Mishnah lists.
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ולכן כשהבהרת קדמה לשער לבן אזי יונק ק״נ דאצי׳ מעצמיות עור הנוק׳ ע״י השער לבן כו׳ שהיניקה

נק׳ ע״ש שער לבן

Therefore, when the baheres preceded the white hair, kelipas nogah (the glowing husk) of Atzilus

draws nurture from the very essence of the skin of Nukva through the white hair, etc., the nurture

being named after the white hair

So when the spot came before the white hair, nogah of Atzilus draws nurture from the very substance of the

“skin” of Nukva. It does so through the white hair, which gives this nurture its name.

)כי זה לעומ״ז עשה203 וכנודע מענין לבן ויעקב שיש לובן העליון בקדושה בגדי לבן ושער רישי׳ כעמר

204 ולעומת זה ג״כ לבן דקליפה כו׳ וכמ״ש בפרדס ש״ג פ״ז וכמ״ש ג״כ במ״א ע״פ עד הגל205 כו׳( נקא.

(for “He made one opposite the other,” as is known from the matter of Lavan and Yaakov: there is

the supernal whiteness in holiness, the white garments and “the hair of His head like clean wool,”

and opposite it there is also the “white” (lavan) of kelipah, etc.; as is written in the Pardes, Shaar 3,

chapter 7, and as is also explained elsewhere on the verse “The mound is witness,” etc.).

Holiness and kelipah mirror each other: “G-d made one opposite the other” (Ecclesiastes 7:14). There is a

holy whiteness, the white garments of the Kohen Gadol and the hair “like clean wool” of the Ancient of Days

(Daniel 7:9), and opposite it the “white” of kelipah, embodied by Lavan (“white”) against Yaakov.

והנה מק״נ דאצי׳ נמשך אח״כ גם בעשיי׳ ששם הם עומקי׳ הקליפות. ולכן אם בהרת קודמת לשער לבן

הוא טמא וצריך תיקון ע״י הסגר כו׳.

Now, from kelipas nogah of Atzilus [nurture] is afterwards drawn also into Asiyah, where the depths

of the kelipos are. Therefore, if the baheres preceded the white hair, it is impure and requires recti‐

fication through quarantine, etc.

From nogah of Atzilus this nurture extends down into Asiyah, where the kelipos are deepest. So if the spot

came first, the person is impure and needs the remedy of quarantine.

206 כי ע״פ ההשגה של המתיבתא הרי כך ספק קוב״ה אמר טהור. וכולהו מתיבתא דרקיע אמרי טמא.
207 הוא דין תורה דכל ספיקא דאורייתא לחומרא.

[In a case of] doubt, “the Holy One, blessed be He, said, ‘Pure,’ and the whole Academy of the

Firmament said, ‘Impure.’” For according to the comprehension of the Academy, this is the law of

the Torah: every doubt in a Torah law is [resolved] stringently.

Now the dispute itself: in the doubtful case G-d said “pure” and the Academy said “impure.” The Academy

reasoned by the general rule that a doubt in a Torah law is resolved stringently (Beitzah 3b).
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אבל הקב״ה אמר טהור היינו שכאן אין מטמא אא״כ ודאי הבהרת קדמה אבל אם הוא ספק שאין נודע

לנו אם הבהרת קדמה טהור הוא.

But the Holy One, blessed be He, said, “Pure”: that is, here it does not make impure unless the ba‐

heres certainly came first; but if it is a doubt, and it is not known to us whether the baheres came

first, it is pure.

G-d’s ruling means that here a person becomes impure only if it is certain that the spot came first; if that is

not known, he is pure.

אף שיוכל להיות שהבהרת קדמה מ״מ כאן הוא גזה״כ שכל שהוא ספק אצלנו ולא נודע לנו שהבהרת

קדמה אינו טמא.

Even though it may be that the baheres came first, nevertheless here it is a decree of Scripture that

whatever is a doubt to us, where it is not known to us that the baheres came first, is not impure.

Even though the spot may in fact have come first, Scripture decrees that in this case a doubt does not make

impure.

והיינו או משום שכל שלא נודע שהבהרת קדמה אין נמשך להם יניקה יותר מהראוי או שלא יהיה

מיניקה זו התעוררות דינים

This is either because, as long as it is not known that the baheres came first, no more nurture than

is proper is drawn to them, or because no arousal of judgments will come from this nurture.

Two reasons are suggested: as long as it is not known, the kelipos draw no more nurture than they are allot‐

ted; or the nurture they draw does not arouse judgments.

)ויש למצוא קצת טעם לזה בהא דבידיעה תליא מילתא בספק זה שבטומאת צרעת, והוא ע״פ מ״ש

הרמ״ז ס״פ תזריע וז״ל והבן ענין גדול שאין טומאת הצרעת ככל שאר טומאות שזו אין טומאתה נודעת

ולא מטמאה עד שיבוא הכהן כנודע כו׳ עכ״ל.

(Some reason can be found for this, that in this doubt concerning the impurity of tzara’as the mat‐

ter depends on knowledge, based on what the Ramaz writes at the end of Parshas Tazria. These are

his words: “Understand a great matter: the impurity of tzara’as is not like all other impurities, for

its impurity is not known, and it does not make impure, until the kohen comes, as is known,” etc.

End of quotation.

Support comes from the Ramaz (Rabbi Moshe Zacuto): tzara’as is unlike all other impurities, for it is not im‐

pure until the kohen comes and its impurity becomes known. Its impurity depends on knowledge.
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S E C T I O N  6  ·  ¶ 2 7 – 3 0

Why the Academy did not know the reason

וע״ש הטעם ע״פ הע״ח. וא״כ הרי אפי׳ בצרעת שהיא ראויה להיות ודאי טמא עכ״ז גזה״כ הוא שאינה

מטמא עד שיבוא הכהן ויוודע טומאתה מהכהן כו׳,

See there the reason, according to Etz Chaim. If so, even with tzara’as that is fit to be certainly im‐

pure, it is nevertheless a decree of Scripture that it does not make impure until the kohen comes

and its impurity becomes known from the kohen, etc.;

So even a case that ought to be certainly impure is not impure until the kohen knows and declares it, by a de‐

cree of Scripture; the Ramaz explains why on the basis of Etz Chaim.

לכן שפיר י״ל הטעם דספק זה טהור משום דכל שהוא ספק ולא נודע שהבהרת קדמה טהור(, וכה״ג

הוא ענין ספק ממזר208 דארז״ל ממזר ודאי לא יבא209 אבל ספק ממזר כשר מדאורייתא לבוא בקהל:

therefore it may well be said that the reason this doubt is pure is that whatever is a doubt, where it

is not known that the baheres came first, is pure.) And similar to this is the matter of a doubtful

mamzer, as our Sages, of blessed memory, said: a certain mamzer may not enter [the

congregation], but a doubtful mamzer is fit by Torah law to enter the congregation.

It follows that an unknown case, a doubt, is pure. The same principle appears with a doubtful mamzer: the

Torah bars only a certain mamzer from entering the congregation, while by Torah law a doubtful one may

enter (Kiddushin 73a).

ה אך להבין הענין שהמתיבתא דרקיעא אע״פ שזכו לגילוי זה דקוב״ה אמר טהור. עכ״ז הטעם לא

ידעו210 עד שאמרו מאן נוכח כו׳.

5. But we must understand: although the Academy of the Firmament merited this revelation, that

the Holy One, blessed be He, said “Pure,” they nevertheless did not know the reason, so that they

said, “Who will decide?” etc.

Section 5 asks: if the Academy was granted to hear G-d say “pure,” why did they not know the reason, so that

they needed someone to decide?
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והענין כי הנה מבואר למעלה כי התנאים ואמוראים היו תורתם אומנתם הכל להמשיך מכתר עליון

מלמעלה למטה מבחי׳ סוכ״ע לבחי׳ מל׳ שהוא בחי׳ ממכ״ע.

The explanation is this. It was explained above that for the Tannaim and Amoraim, whose Torah

was their occupation, it was all to draw down from the Supernal Keser (Crown), from above to be‐

low, from the level of the light that encompasses all worlds (sovev kol almin) to the level of Malchus

(sovereignty), which is the level of the light that fills all worlds (memalei kol almin).

As explained earlier, the Tannaim and Amoraim, whose whole occupation was Torah, drew light down from

the Supernal Crown, the encompassing level (sovev), into Malchus, the indwelling level (memalei).

והנה בחי׳ סוכ״ע א״א שיאיר בהכלי בהתגלות ממש בהשגה אפילו בג״ע עד תח״ה )וכמ״ש באגה״ק

ד״ה נודע דבאתעדל״ת כו׳ ע״ש(, רק הארתו מאיר בהעלם

Now, the level of sovev kol almin cannot shine in the vessel in actual revelation, in comprehension,

even in Gan Eden, until the Resurrection of the Dead (as is written in Iggeres HaKodesh, in the sec‐

tion beginning “It is known that through an arousal from below,” etc.; see there); only its radiance

shines in concealment,

But the encompassing light cannot be openly revealed in a vessel, in comprehension, even in Gan Eden, un‐

til the Resurrection of the Dead (as Iggeres HaKodesh explains). Only its radiance shines there, in a hidden

way.

כי מחמת שהאור פנימי והאור מקיף הם דבקים יחד זה עם זה לכן הארה מן המקיף זורח בפנימי

בהעלם וכמש״ל

for since the inner light and the encompassing light are joined together with each other, a radiance

from the encompassing [light] shines into the inner [light] in concealment, as was written above

This is possible because the inner and encompassing lights are joined to each other, so the encompassing

light shines into the inner light in concealment, as explained at the beginning.
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211 בענין שהמקיף מצחצח חצי הכלי כו׳. ועי׳ בפע״ח בשער )ועמ״ש בביאור ע״פ יביאו לבוש מלכות212,

השבת פי״ב בענין סכך הסוכה שצ״ל לכתחלה בענין שיהיו כוכבים נראים מתוכו שהם ניצוצי החסדים

המאירים ממקומם דרך הנקבים כו׳

(see what is written in the explanation of the verse “Let them bring a royal garment,” on how the

encompassing [light] burnishes half of the vessel, etc. And see Pri Etz Chaim, Shaar HaShabbos,

chapter 12, on the covering (sechach) of the sukkah, which ideally should be such that stars are

visible through it: these are sparks of the chasadim (kindnesses) that shine from their place

through the openings, etc.;

The parenthesis cites the discourse on “Let them bring a royal garment” (Esther 6:8) on how the encom‐

passing light burnishes half the vessel. Pri Etz Chaim says that the sukkah’s covering, which stands for the

encompassing lights, should ideally let the stars be seen through it; the stars are sparks of kindness shining

through the gaps.

והסכך הוא בחי׳ מקיפים כנודע אלא שמ״מ הארת המקיף מאיר בהא״פ וזהו ענין הנקבים כו׳ ועמ״ש
215 213 וידוע כי היום לעשותם214 ולמחר לקבל שכרם. באגה״ק ע״פ וילבש צדקה כשריון(

and the sechach is the level of the encompassing lights, as is known, but the radiance of the en‐

compassing [light] nevertheless shines into the inner light, and this is the matter of the openings,

etc. And see what is written in Iggeres HaKodesh on the verse “And He donned tzedakah like

armor.”) Now, it is known that “today [is] to do them, and tomorrow to receive their reward.”

The gaps in the covering show that the encompassing light still shines into the inner light. Then comes the

key principle: “Today to do them, and tomorrow to receive their reward” (Eruvin 22a): this world is for doing

the mitzvos, the next for receiving their reward.

ולכן בג״ע כשלמדו התורה שם ע״ד קיבול שכר הנה עם היות כי אע״פ שאור המתגלה בג״ע הוא מבחי׳

ממכ״ע.

Therefore in Gan Eden, when they learned the Torah there by way of receiving reward, then, al‐

though the light revealed in Gan Eden is from the level of memalei kol almin,

In Gan Eden, where the Torah is learned as reward, the light that is revealed is of the indwelling level

(memalei).
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אעפ״כ מחמת שהא״מ שהוא סוכ״ע זורח בהא״פ לכן ראו אור הזורח מסוכ״ע והיינו קוב״ה אומר

טהור.

nevertheless, because the encompassing light, which is sovev kol almin, shines into the inner light,

they saw the light shining from sovev kol almin; and this is “the Holy One, blessed be He, says,

‘Pure.’”

Yet because the encompassing light shines hiddenly into the inner light, the souls there perceived the light

of sovev as well; that is what is meant by “the Holy One, blessed be He, says ‘pure.’”

וכנ״ל שקדוש הוא בחי׳ כתר סוכ״ע אשר ע״פ הארת הכתר והחכמה שמאיר בג״ע דין הוא שספק זה

טהור אכן לא השיגו

As mentioned above, “holy” is the level of Keser (the Crown), sovev kol almin; and according to the

radiance of Keser and Chochmah that shines in Gan Eden, the law is that this doubt is pure.

However, they comprehended

As said at the start, “holy” is Keser, the encompassing light. By the radiance of Keser and Chochmah that

shines in Gan Eden, the doubtful case is pure, but the Academy grasped only part of this.

רק גילוי הרצון שכך טהור אבל האור והפנימי׳ והטעם של הרצון מדוע ספק זה הוא טהור לא השיגו.

only the revelation of the will, that it is pure; but the light, the inner dimension and the reason of

the will, why this doubt is pure, they did not comprehend.

They grasped only the revealed will, that it is pure, but not the inner light and reason of that will.

והיינו מחמת כי התגלות הנ״ל הוא מבחי׳ מקיף וסוכ״ע שאינו זורח בהא״פ רק בהעלם ולא בהתגלות

ממש

That is because this revelation is from the level of the encompassing [light] and sovev kol almin,

which shines into the inner light only in concealment, and not in actual revelation

This is because the revelation came from the encompassing level, which shines into the inner light only in a

hidden way, not openly.

)ולכן השיגו הפסק דין שספק זה טהור אכן הטעם שהוא הפנימיות לא השיגו וכמו ע״ד גולגלת׳ דחפיא

על מוחא.

(and therefore they comprehended the ruling that this doubt is pure, but the reason, which is the

inner dimension, they did not comprehend; as in the manner of “the skull (Gulgalta) that covers

the brain.”

So they knew the ruling but not its inner reason. The image is “the skull that covers the brain”: the outer lev‐

el of the Crown, the Gulgalta, covers its inner, hidden wisdom.
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שמו״ס שהוא פנימי׳ הכתר לא יכול לבא בגילוי כלל עד לע״ל שיתגלו טעמי תורה216 והגילוי שבתורה

שלפנינו הוא מבחי׳ גלגלתא שהוא הרצון בחי׳ חיצוניות כו׳ אלא שזהו בהיום לעשותם

For the hidden brain (Mocha Stima’ah), which is the inner dimension of Keser, cannot come into

revelation at all until the Time to Come, when the reasons of the Torah will be revealed; and the

revelation in the Torah as we have it is from the level of the Gulgalta, which is the will, the level of

the outer dimension (chitzoniyus), etc. But this is in “today, to do them.”

The Mocha Stima’ah, the hidden brain and inner dimension of the Crown, will be revealed only in the Time

to Come, when the reasons of the Torah are revealed. The Torah revealed to us now comes from the Gulgalta,

G-d’s will, the outer level: it tells us what to do, the task of “today.”

אך כמ״כ בג״ע הגם שהוא בחי׳ לקבל שכרם אבל להיות ששם הגילוי מבחי׳ ממכ״ע ומבחינת סוכ״ע

אינו מאיר כ״א בבחי׳ העלם מה שהמקיף זורח הארה בא״פ.

So too in Gan Eden: although it is the level of “to receive their reward,” since the revelation there is

from the level of memalei kol almin, and from the level of sovev kol almin there shines only, in

concealment, the radiance that the encompassing [light] shines into the inner light,

Gan Eden is the place of “receiving reward,” yet its revelation is of the indwelling level, and the encompass‐

ing light shines there only hiddenly, through what it radiates into the inner light.

לכן ענין גילוי זה שאינו גילוי גמור היינו ע״ד הגילוי מבחי׳ גלגלתא דחפיא על מו״ס שידעו הפסק דין

שכך טהור והטעם שמבחי׳ מו״ס לא השיגו כלל(

therefore this revelation, which is not a complete revelation, is like the revelation from the level of

the Gulgalta that covers the Mocha Stima’ah: they knew the ruling that it is pure, but the reason,

which is from the level of the Mocha Stima’ah, they did not comprehend at all.)

So the revelation there was incomplete, like the Gulgalta covering the Mocha Stima’ah: they knew the ruling,

“pure,” but not its reason, which belongs to the hidden brain.

ואדרבה ע״פ ההשגה שבמתיבתא דרקיעא שהוא מבחי׳ ממכ״ע כנ״ל שהרקיע הוא מבחי׳ בינה כו׳. הנה

ע״פ השגה זו אמרו כלהו טמא כדין ספיקא דאורייתא לחומרא.

On the contrary: according to the comprehension in the Academy of the Firmament, which is from

the level of memalei kol almin, as mentioned above, for the firmament is from the level of Binah

(understanding), etc., according to this comprehension they all said “impure,” in accordance with

the law that a doubt in a Torah law is [resolved] stringently.

Their own comprehension, drawn from Binah, the “firmament,” at the level of memalei, led them the other

way, to “impure,” by the rule that a doubt in a Torah law is treated stringently.
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אמרו מאן נוכח נוכח רבה בר נחמני217 דאמר רב״נ אני יחיד בנגעים כו׳ ולכן ידע הדין על מקורו.

They said, “Who will decide? Rabbah bar Nachmani will decide,” for Rabbah bar Nachmani said, “I

am unique in [the laws of] leprous afflictions,” etc.; and therefore he knew the law at its source.

So they asked who would decide, and the answer was Rabbah bar Nachmani, “unique in nega’im,” who knew

the law at its source, as the next paragraph explains.

ומצא פסוק ודרש שגם בתורה כתוב שאין טמא אא״כ ודאי בהרת קדמה אבל ספיקו טהור.

And he found a verse and expounded it: that it is also written in the Torah that it is not impure un‐

less the baheres certainly came first, but its doubt is pure.

Rabbah bar Nachmani found a verse and expounded it: the Torah itself teaches that the person is impure

only when it is certain that the spot came first, while a doubt is pure. This is the derivation from “to pro‐

nounce it pure or to pronounce it impure” cited at the start of the maamar.

משא״כ לפי השגת המתיבתא דרקיעא לא מצאו זה בתורה שיהיה ספיקו טהור רק ששמעו ע״ד קיבול

שכר בג״ע שקוב״ה אמר טהור.

Whereas according to the comprehension of the Academy of the Firmament, they did not find this

in the Torah, that its doubt should be pure; they only heard, by way of receiving reward in Gan

Eden, that the Holy One, blessed be He, said, “Pure.”

The Academy found no such teaching in the Torah. They only heard, as part of their reward in Gan Eden,

that G-d said “pure.”

אבל לפי השגתם בתורה נראה להם שהוא טמא והיינו לפי שהשגתם בג״ע הוא מבחי׳ ממכ״ע כו׳.

But according to their comprehension of the Torah, it seemed to them that it is impure; that is be‐

cause their comprehension in Gan Eden is from the level of the light that fills all worlds (memalei

kol almin), etc.

By their own understanding of the Torah the case seemed impure, because their comprehension in Gan

Eden comes from the indwelling level, memalei kol almin.
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ועפ״ז נראה להם שספק זה צ״ל טמא כנ״ל. ומה שלמעלה מבחי׳ השגה נק׳ עדן שע״ז ארז״ל עין לא

ראתה218 כו׳ והיא בחי׳ המקיף רק מ״מ מה שזורח המקיף בבחי׳ פנימי בהעלם זה ראו בג״ע

According to this, it seemed to them that this doubt must be impure, as mentioned above. And what

is above the level of comprehension is called Eden, of which our Sages, of blessed memory, said,

“No eye has seen,” etc., and it is the level of the encompassing [light]; but nevertheless, what the

encompassing [light] shines inwardly, in concealment, this they saw in Gan Eden;

What is above comprehension is called Eden, of which it is said, “No eye has seen” (Isaiah 64:3; Berachos

34b): the encompassing level. What the Academy saw in Gan Eden was only the hidden glimmer of that en‐

compassing light within the inner light.

לכן השיגו שקוב״ה אמר טהור אבל טעם ע״ז לא השיגו כי המקיף אין זורח בהא״פ והכלי רק בבחי׳

העלם.

therefore they grasped that the Holy One, blessed be He, said “Pure,” but they did not grasp the

reason for it, for the encompassing [light] shines into the inner light and the vessel only in

concealment.

So they grasped that G-d said “pure,” but not why, since the encompassing light shines into the inner light

and the vessel only in concealment.

אכן רב״נ שהוא יחיד בנגעים פי׳ שמדרגתו הוא מבחי׳ הארה זו עצמה ממש מה שהמקיף זורח בהא״פ

וע״כ נק׳ יחיד

But Rabbah bar Nachmani, who was “unique in nega’im”: that is, his rank was from the level of this

very radiance itself, what the encompassing [light] shines into the inner light; and therefore he is

called “unique,”

Rabbah bar Nachmani was “unique in nega’im” because his very soul came from that radiance itself, the

shining of the encompassing light into the inner light.

שהוא למעלה ממדרגת שאר כל החכמים שהם מבחי׳ הא״פ ומה שהמקיף זורח בהא״פ הוא בבחי׳ העלם

מהם,

for he is above the rank of all the other sages, who are from the level of the inner light, and for

whom what the encompassing [light] shines into the inner light is hidden;

That set him above all the other sages, whose souls came from the inner light and from whom the radiance of

the encompassing light was hidden.
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אבל רב״נ הוא עצמו מבחי׳ הארה זו דהא״מ מה שזורח בהא״פ כו׳ וע״כ מצא טעמו ממש219 שע״פ הדין

הכתוב ומפורש בתורה צ״ל ספק זה טהור הואיל ופתח בו הכתוב בטהרה תחלה220 כו׳.

but Rabbah bar Nachmani is himself from the level of this radiance of the encompassing light,

what shines into the inner light, etc. Therefore he found its actual reason: that according to the law

written and stated explicitly in the Torah, this doubt must be pure, “since Scripture opened with

purity first,” etc.

Since he himself belonged to that radiance, he could find the actual reason in the written Torah: the doubt is

pure “since Scripture opened with purity first” (Nazir 65b).

)וענין בחי׳ זו שנשמתו הוא מהארת המקיף י״ל ע״ד מ״ש ע״פ אז ישיר משה221 בענין מן המים

משיתיהו222 דגבי משה דהיינו מבחי׳ עלמא דאתכסייא שהוא בחי׳ סוכ״ע משם נמשך נשמת משה

(The matter of this level, that his soul is from the radiance of the encompassing [light], may be ex‐

plained along the lines of what is written on the verse “Then Moshe sang,” on “for I drew him out of

the water,” said of Moshe: that is, from the level of the concealed world, which is the level of the

light that encompasses all worlds (sovev kol almin), from there the soul of Moshe was drawn;

Such a soul can be understood from Moshe. The discourse on “Then Moshe sang” explains “for I drew him

out of the water” (Exodus 2:10): Moshe’s soul came from the “water,” the concealed world, sovev kol almin.

והיינו מה שהמקיף זורח בפנימי שהרי מן המים משיתיהו ליבשה כו׳. ועמ״ש ג״כ ע״פ ואלה

223 שמשה שרשו מבחי׳ עגולים ומקיפים סוכ״ע כו׳. המשפטים224,

and this is what the encompassing [light] shines into the inner, for “out of the water I drew him”

onto dry land, etc. And see also what is written on the verse “And these are the ordinances,” that

Moshe’s root is from the level of the circles and encompassing lights, sovev kol almin, etc.

Being drawn out of the water onto dry land is the encompassing light shining into the inner light. The dis‐

course on “And these are the ordinances” (Exodus 21:1) likewise says that Moshe’s root is in the “circles”

and encompassing lights.
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225 בפי׳ ענין משה שפיר קאמרת227 ומשם יובן שיכול ועמ״ש בפ׳ יתרו סד״ה מראיהם ומעשיהם226,

להיות בחי׳ המשכת ניצוץ משה ממש ברבה בר נחמני וזהו שהי׳ ג״כ יחיד בבחי׳ זו דהיינו שהוא מבחי׳

הארת המקיף כו׳.(

And see what is written in Parshas Yisro, at the end of the discourse beginning “Their appearance

and their deeds,” on the meaning of “Moshe, you have spoken well”; and from there it will be un‐

derstood that there can be a drawing of an actual spark of Moshe in Rabbah bar Nachmani, and

this is why he too was “unique” in this level, namely that he was from the level of the radiance of

the encompassing [light], etc.)

The Amoraim would say to a colleague, “Moshe, you have spoken well” (Shabbos 101b), and the discourse

“Their appearance and their deeds” shows that an actual spark of Moshe can be drawn into a sage. So

Rabbah bar Nachmani, with Moshe’s spark, was “unique” in this level of the encompassing light.

228 והנה לתוספת ביאור בענין ,229 )ועיין מ״ש מענין עדן בביאור ענין קי״ס גבי והניף ידו על הנהר(.

קוב״ה אומר טהור י״ל עפמ״ש בזהר פ׳ בא דל״ו ע״ב230 בשעתא דקוב״ה אתחזי על גנתא231 כו׳ עד ולא

מתפרש מעדן.

(And see what is written about Eden in the explanation of the splitting of the Sea of Reeds, on “and

He shall wave His hand over the river.”) Now, for further explanation of “the Holy One, blessed be

He, says ‘Pure,’” it may be said according to what is written in the Zohar, Parshas Bo, 36b: “When

the Holy One, blessed be He, appears over the garden,” etc., up to “and it does not separate from

Eden.”

For more on Eden the Alter Rebbe refers to his explanation of the splitting of the sea and of the future “He

shall wave His hand over the river” (Isaiah 11:15). He then adds a further explanation from the Zohar: “When

the Holy One, blessed be He, appears over the garden… it does not separate from Eden.”

נמצא שהתגלו׳ זו הוא מבחי׳ עדן שהוא בחי׳ חכמה וכתר משא״כ השגת המתיבתא דרקיעא בעצמם

בג״ע הוא נמשך מבחי׳ בינה דאצי׳ שהיא בחי׳ רקיע העליון כו׳.

It follows that this revelation is from the level of Eden, which is the level of Chochmah (wisdom)

and Keser (the Crown); whereas the comprehension of the Academy of the Firmament itself in Gan

Eden is drawn from the level of Binah of Atzilus, which is the level of the upper firmament, etc.

So G-d’s appearance in the garden comes from Eden, which is Chochmah and Keser, while the Academy’s

own comprehension in Gan Eden comes from Binah of Atzilus, the upper firmament.
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S E C T I O N  7  ·  ¶ 3 1 – 3 3

G-d’s delight in Gan Eden and the halachic ruling

232 אבל בחי׳ הגילוי דקב״ה אתי לאשתעשע עם צדיקייא בג״ע זהו הגילוי מלמעלה מעלה מבחי׳ בינה.

But the level of the revelation of “the Holy One, blessed be He, comes to delight with the righteous

in Gan Eden” is a revelation from far above the level of Binah.

The revelation of “the Holy One, blessed be He, comes to delight with the righteous in Gan Eden” is therefore

far higher than Binah. That is why the Academy heard G-d’s ruling without grasping its reason.

ועמ״ש ע״פ באתי לגני233 כו׳ וע״פ הזהר בפ׳ בראשית דכ״ז ע״ב234 אעשה לו עזר235 בענין מעלת גילוי

זה דקב״ה אתי כו׳.

See what is written on the verse “I have come into My garden,” etc., and on the Zohar in Parshas

Bereishis, 27b, [on] “I will make him a helper,” concerning the superiority of this revelation, that

“the Holy One, blessed be He, comes,” etc.

The superiority of this revelation, G-d coming to delight with the righteous, is discussed in the discourse “I

have come into My garden” (Song of Songs 5:1) and in the Zohar on “I will make him a helper” (Genesis

2:18).

236 דפי׳ קול ר״ל המשכה וגילוי מלמעלה ,237 וזהו ג״כ כענין המבואר במ״א ע״פ ויהי קול מעל לרקיע.

מבחי׳ הרקיע והפרסא והוא מבחי׳ סכ״ע.

And this is also like the matter explained elsewhere on the verse “And there was a voice from above

the firmament”: “voice” means a drawing-down and revelation from above the level of the firma‐

ment and the partition (parsa), and it is from the level of the light that encompasses all worlds

(sovev kol almin).

It is like “a voice from above the firmament” (Ezekiel 1:25): the “voice” is a revelation from above the firma‐

ment and the partition (parsa) between levels, from sovev kol almin.

31

וכך ענין גילוי זה היא מלמעלה משרש השגת המתיבתא דרקיע ששרש השגתם מבחי׳ רקיע העליון

דבינה.

So too, this revelation is from above the root of the comprehension of the Academy of the

Firmament, whose comprehension is rooted in the level of the upper firmament of Binah

(understanding).

This revelation is above the root of the Academy’s comprehension, which lies in the upper firmament,

Binah.
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אבל המשכה זו מבחי׳ עדן זהו מעל לרקיע כו׳ וכ״ז נמשך להם ע״י שבעסק תורתם בהיום לעשותם

המשיכו ג״כ מבחי׳ כתר עליון מבחי׳ סוכ״ע ועי״ז זוכים ג״כ בג״ע לגילוי הארה זו להיות קב״ה אתי

לאשתעשעא כו׳.

But this drawing-down from the level of Eden is “above the firmament,” etc. And all this is drawn to

them because, in their Torah study during “today, to do them,” they also drew down from the level

of the Supernal Keser (Crown), the level of the light that encompasses all worlds (sovev kol almin);

and through this they merit in Gan Eden as well the revelation of this radiance, that “the Holy One,

blessed be He, comes to delight,” etc.

The drawing-down from Eden is “above the firmament.” The Sages earn it because in their Torah study in

this world, the time “to do them,” they drew down from the Supernal Crown, sovev, and so in Gan Eden they

merit that G-d “comes to delight” with them.

)ועמ״ש בד״ה כי כאשר השמים238 החדשים239 בענין ויניחהו בג״ע לעבדה240 כו׳( עוי״ל עפמ״ש במ״א

241 בפי׳ שאו ידיכם קדש וברכו את243 הוי׳ כו׳. בד״ה צאינה וראינה242,

(See what is written in the discourse beginning “For as the new heavens,” on “and He placed him in

Gan Eden to work it,” etc.) One may further explain according to what is written elsewhere, in the

discourse beginning “Go out and see,” on the meaning of “Lift up your hands [in] holiness and

bless Havayah,” etc.

Further references: the discourse “For as the new heavens” (Isaiah 66:22), on “and He placed him in Gan

Eden to work it” (Genesis 2:15). Another explanation draws on the discourse “Go out and see” (Song of Songs

3:11), on “Lift up your hands in holiness and bless G-d” (Psalms 134:2).

וזהו שנק׳ הקב״ה ע״ש באריכות וברכה זו הוא ע״י עסק התורה כמ״ש בזהר ויקרא די״ג א׳ ולכן

מברכתם יבורכו גם הם אשר לכן הקב״ה אתי לאשתעשעא עם צדיקייא בג״ע כו׳.

And this is why He is called “the Holy One, blessed be He”; see there at length. And this blessing

comes through occupation with Torah, as is written in the Zohar, Vayikra, 13a; and therefore “from

their blessing they too will be blessed,” which is why the Holy One, blessed be He, comes to delight

with the righteous in Gan Eden, etc.

There it is explained that the “holy” must be blessed, that is, drawn down, which is why G-d is called “the

Holy One, blessed be He.” This blessing comes through Torah study, and those who bless are themselves

blessed; so G-d comes to delight with the righteous in Gan Eden.
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וע׳ בהרמ״ז פ׳ כי תצא בד׳ רע״ח א׳ כ׳ מתיבתא דקב״ה הוא בבריאה ששם ג״ע העליון ומתיבתא דרקיע

הוא ביצירה. )ועיין בזהר בפ׳ בלק דר״ג ע״ב(.

And see the Ramaz, Parshas Ki Seitzei, on folio 278a; he writes: the Academy of the Holy One,

blessed be He, is in Beriah, where the Higher Gan Eden is, and the Academy of the Firmament is in

Yetzirah. (And see the Zohar, Parshas Balak, 203b.)

The Ramaz places the Academy of the Holy One, blessed be He, in Beriah, where the Higher Gan Eden is, and

the Academy of the Firmament in Yetzirah.

והנה הרמב״ם ספ״ב מהט״צ פסק כהמתיבתא דספיקו טמא244 וכ׳ הכ״מ משום דת״ק ור׳ יהושע פליגי

בזה ספ״ד דנגעים245 והלכה כת״ק ואע״ג דקוב״ה אמר טהור לא בשמים היא246 כו׳.

Now, the Rambam, at the end of chapter 2 of the Laws of the Impurity of Tzara’as, ruled like the

Academy, that its doubt is impure; and the Kesef Mishneh writes that this is because the Tanna

Kamma and Rabbi Yehoshua disagree about this at the end of chapter 4 of Negaim, and the law fol‐

lows the Tanna Kamma; and although the Holy One, blessed be He, said “Pure,” “it is not in

heaven,” etc.

Now to the practical law. The Rambam (Laws of Tzara’as 2:9) rules like the Academy that the doubt is im‐

pure; the Kesef Mishneh explains that the Mishnah (Negaim 4:11) records a dispute between the first Tanna

and Rabbi Yehoshua, that the law follows the first Tanna, and that G-d’s “pure” does not decide the law, since

the Torah “is not in heaven” (Deuteronomy 30:12).

אמנם בהר״ש ספ״ד דנגעים משמע דהל׳ כר׳ יהושע משום דקוב״ה אמר טהור כו׳ הענין י״ל ע״פ מ״ש

במ״א בענין שארז״ל על ר״מ247 שהיה אומר על טמא טהור ומראה לו פנים כו׳

However, from Rabbeinu Shimshon, at the end of chapter 4 of Negaim, it is implied that the law fol‐

lows Rabbi Yehoshua, because the Holy One, blessed be He, said “Pure,” etc. The explanation may

be given according to what is written elsewhere concerning what our Sages, of blessed memory,

said about Rabbi Meir, that he would say of the impure, “pure,” and show a face (panim) for it, etc.;

Rabbeinu Shimshon, however, implies that the law follows Rabbi Yehoshua, because G-d said “pure.” To ex‐

plain the two views, the Alter Rebbe cites what the Sages said of Rabbi Meir: he could declare the impure

pure and “show a face” for it (Eruvin 13b).
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248 שרש י״ג מדות כי החכמה היא נמשכת מלמעלה דרך שערות שהם י״ג ת״ד זקן שקנה חכמה.

שהתורה נדרשת249 בהם והשערות הם צמצומים.

for wisdom is drawn from above through hairs, which are the thirteen tikkunim of the beard: zak‐

en, “one who has acquired wisdom,” the root of the thirteen principles by which the Torah is ex‐

pounded; and the hairs are contractions (tzimtzumim).

Wisdom descends through “hairs,” the thirteen tikkunim of the beard of Arich Anpin; zaken, “elder,” written

with the same letters as zakan, “beard,” is “one who has acquired wisdom” (Kiddushin 32b). These are the

root of the thirteen principles by which the Torah is expounded, and hairs are contractions, narrow

channels.

אבל כשהחכמה היא בכתר שם היא בהרחבה גדולה בחי׳ א״ס וזהו ענין ומראה לו פנים שהי׳ מאיר

וממשיך מבחי׳ הפנים דא״א שהוא פנוי משערות ולמעלה מבחי׳ הצמצומים )ועמ״ש מזה באריכות
250 ,251 בביאור ע״פ אלה מסעי(.

But when wisdom is in Keser, there it is in great expansiveness, the level of the Infinite (Ein Sof);

and this is the meaning of “and show a face for it”: he would shine and draw down from the level of

the Face (panim) of Arich Anpin, which is free of hairs and above the level of the contractions (and

see what is written about this at length in the explanation of the verse “These are the journeys”).

When wisdom is still in the Crown it is broad and unbounded. Rabbi Meir “showed a face” because he drew

from the “Face” of Arich Anpin, which is free of hair and above all the contractions.

ע״כ היה יכול לומר גם על הטמא טהור כו׳ וזה היה ענין ר״מ. אבל רוב החכמים שבדורו לא252 היו

משיגים התורה רק

Therefore he was able to say even of the impure, “pure,” etc., and this was the matter of Rabbi Meir.

But most of the sages of his generation comprehended the Torah only

So Rabbi Meir could declare even the impure pure. Most of the sages of his generation, however, grasped the

Torah only in a more limited form.

כמו שכבר נמשכה בחכמה דאצי׳ המקבלת ע״י שערות י״ג ת״ד וזהו נובלות חכמה253 שלמעלה תורה
254 ,255 ,256 ,257 כו׳ וכמ״ש בביאור ע״פ תורה צוה לנו משה.

as it had already been drawn into Chochmah of Atzilus, which receives through the hairs of the

thirteen tikkunim of the beard; and this is [the meaning of] “the unripe fruit of the supernal wis‐

dom is Torah,” etc., as is explained in the explanation of the verse “Moshe commanded us the

Torah.”

They grasped it only as it is drawn into Chochmah of Atzilus through the “hairs,” the thirteen tikkunim; that

Torah is “the unripe fruit of the supernal wisdom” (Bereishis Rabbah 17:5).
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260 258 ועיין במדרש תלים ע״פ אמרות ה׳ כו׳ ולכן לא קבעו הלכה כמותו כי אחרי רבים להטות259,

Therefore they did not fix the law in accordance with him, for “follow the majority to decide”; and

see the Midrash on Tehillim, on the verse “The words of G-d,” etc.,

This is why the law was not fixed like Rabbi Meir: “follow the majority to decide” (Exodus 23:2). The Midrash

on Tehillim, on “The words of G-d are pure words… refined sevenfold,” teaches that the Torah was given with

forty-nine ways to argue “pure” and forty-nine “impure,” and the decision was left to the majority.

מזוקק שבעתים261 כו׳ וזהו ענין לא בשמים היא262 כי שמים הם מקיפים דחיה ויחידה. והתורה כבר

נמשכה מהמקיפים לתוך א״פ במדות דאצילות.

“refined sevenfold,” etc. And this is the meaning of “it is not in heaven”: for “heaven” is the en‐

compassing levels of chayah and yechidah, and the Torah has already been drawn down from the

encompassing levels into the inner light, in the attributes of the World of Atzilus (Emanation).

This is what “it is not in heaven” means: “heaven” is the encompassing levels of the soul, chayah and yechi‐

dah, while the Torah has already been drawn down from them into the inner light, the attributes of Atzilus,

where it is decided by understanding.

ועפ״ז יש לפרש דעת הרמב״ם דפסק כת״ק. כי רבה שהיה יחיד בנגעים ואהלות היינו מבחי׳ המקיף

דחיה יחידה.

According to this, the view of the Rambam, who ruled like the Tanna Kamma, may be explained:

Rabbah, who was “unique in nega’im and ohalos,” was from the level of the encompassing [light] of

chayah [and] yechidah;

This explains the Rambam’s ruling like the first Tanna: Rabbah bar Nachmani, unique in nega’im and oha‐

los, drew from the encompassing levels of chayah and yechidah.

ואעפ״כ אחרי רבים להטות ומ״מ באמת י״ל דהכא שאני דאין זה דומה להא דאחרי רבים להטות דהיינו

דוקא בפלוגתא דחכמי המשנה זע״ז אבל הכא שאני דקוב״ה אומר טהור כו׳:

and nevertheless, “follow the majority to decide.” Yet in truth it can be said that here it is different:

this is not comparable to “follow the majority to decide,” which applies only to a dispute of the

sages of the Mishnah with one another; but here it is different, for the Holy One, blessed be He,

says “Pure,” etc.

Even so, the law follows the majority, whose understanding is of the inner light. Yet the Alter Rebbe suggests

that this case may be different: “follow the majority” governs disputes among the sages themselves, but here

G-d Himself said “pure,” which would support the view of Rabbeinu Shimshon.

33
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I N  O N E ’ S  A V O D A H

Prayer is a preparation for Torah study: contemplating G-d’s infinite greatness, before which all the worlds

are a single drop, brings a longing and “worry” of the heart that is not sadness. Torah study then gladdens

that heart, because the soul can grasp Torah, and Torah and G-d are one, so through it the soul grasps G-d

Himself. Torah should be spoken aloud, since the breath of speech draws its hidden light into revelation,

and learned for its own sake, which adds light in Gan Eden.

Q U E S T I O N S  F O R  D I S C U S S I O N

1. Why does the maamar identify “holy” with Keser and “blessed” with Chochmah, and how does that explain

the Sages’ choice of the Name “the Holy One, blessed be He”?

2. Why is Binah called a “firmament,” and what does the image of water freezing into ice teach about

comprehension?

3. How can contemplation in prayer bring “worry” that is not sadness, and why does Torah study then glad‐

den the heart?

4. According to the Maggid’s answer, why does Tiferes, and not Chesed, bear the Name Havayah, and how

does this explain kelipas nogah of Atzilus?

5. Why could the Academy hear G-d say “pure” and still not know the reason, and what made Rabbah bar

Nachmani able to decide?
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S O U R C E S  A N D  R E F E R E N C E S

Notes

P A R A G R A P H  1

פרק הפועלים

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

דף פו, א.

1

אם בהרת קודמת לשער לבן טמא ואם שער לבן קודם לבהרת
טהור

The Mishnah at the end of chapter 4 of Negaim, where

Rabbeinu Shimshon cites the Talmud’s reason: if the spot

came first it is impure, if the hair came first it is pure, and

in doubt it is impure, while Rabbi Yehoshua disagrees.

Mishnah Negaim 4:11משנה נגעים ד׳:י״א

י תֵּ יס וּבָהּ שְׁ רִ י גְ ת כַּחֲצִ רֶ הֶ ה בַ דָ לוּם, נוֹלְ ין בָּהּ כְּ אֵ יס וְ רִ י גְ ת כַּחֲצִ רֶ הֶ בַּ
ן, בָ ר לָ עָ שֵׂ ה לְ מָ דְ ת קָ רֶ הֶ ם בַּ רוּ, אִ אָמְ נֵי שֶׁ פְּ יט, מִ לִ חְ הַ י זוֹ לְ רוֹת, הֲרֵ עָ שְׂ

עַ י יְהוֹשֻׁ בִּ רַ א. וְ מֵ ק, טָ פֵ ם סָ אִ הוֹר. וְ ת, טָ רֶ הֶ בַ ם לְ דַ ן קָ בָ ר לָ עָ ם שֵׂ אִ א. וְ מֵ טָ
ה: הָ קִ

A bright spot the size of a split bean and there was nothing

else, and then there appeared a bright spot of the size of half

a split bean having two hairs, this one is declared unclean.

Because they said: if the bright spot preceded the white hair

he is unclean; if the white hair preceded the bright spot he is

clean; and if it is doubtful he is unclean. Rabbi Joshua re‐

gards this as unsolvable.

Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-
BY)

2

קא מפלגי במתיבתא דרקיע אם בהרת קודמת לשער לבן טמא ואם
שער לבן קודם לבהרת טהור ספק הקב״ה אמר טהור וכולהו

מתיבתא דרקיע אמרי טמא ואמרי מאן נוכח

The Talmud tells of the dispute in the heavenly academy

over a doubtful case of a white spot and white hair, and

how Rabbah bar Nachmani, “unique in nega’im,” was

brought up to decide it and died saying “Pure, pure.” The

whole maamar is an explanation of this story.

Bava Metzia 86a:6–7בבא מציעא פ״ו א:ו׳-ז׳

י, חֲמֵ א רַ עָ יהּ. בְּ פֵּ אַנְ בָא בְּ בָ יהּ לְ קֵ רְ טַ רוֹנָא וְ דְּ אִ יהּ לְ ילֵ יְּ יהּ, עַ מֵּ קַ יוּהּ לְ אַתְ
יס. א גָרֵ קָ קּוּלָא וְ דִ א דְּ דָּ ירְ יב אַגִּ א. הֲוָה יָתֵ מָ אַגְ זַל לְ אֲ ק וַ א עֲרַ יתָ שִׁ ק אֲ רַ פְּ
א, מֵ ן – טָ בָ ר לָ עָ שֵׂ ת לְ מֶ ת קוֹדֶ רֶ הֶ ם בַּ א: אִ יעָ קִ רְ א דִ תָּ יבְ תִ מְ י בִּ גִ לְ יפַּ א מִ קָ
ר: רוּךְ הוּא אוֹמֵ דוֹשׁ בָּ קָּ ק – הַ פֵ הוֹר. סָ ת – טָ רֶ הֶ בַּ ם לַ ן קוֹדֵ בָ ר לָ עָ ם שֵׂ אִ וְ

אן נוֹכַח? נוֹכַח י: מַ רִ אָמְ א. וְ מֵ י: טָ רִ א אָמְ יעָ קִ רְ א דִ תָּ יבְ תִ הוּ מְ כוּלְּ הוֹר, וְ טָ
יד י יָחִ נִ ים, אֲ גָעִ נְ יד בִּ י יָחִ נִ י: אֲ נִ מָ בָּה בַּר נַחְ ר רַ אָמַ י. דְּ נִ מָ בָּה בַּר נַחְ רַ

לוֹת. אֹהָ בְּ
William Davidson, Vocalized Aramaic (CC-BY-NC)

3

The closing verse of the laws of tzara’as in garments: “This

is the law of the affliction… to pronounce it pure or to pro‐

nounce it impure.” Because purity is mentioned first, the

Sages derived that the doubtful case is pure.

Leviticus 13:59ויקרא י״ג:נ״ט

ב אוֹ כׇּל־ רֶ עֵ י אוֹ הָ תִ שְּׁ ים אוֹ הַ תִּ שְׁ פִּ ר אוֹ הַ מֶ צֶּ גֶד הַ ת בֶּ עַ רַ ת נֶגַע־צָ זֹאת תּוֹרַ
אוֹ: מְּ טַ הֲרוֹ אוֹ לְ טַ י־עוֹר לְ לִ כְּ

This is the law of the plague of leprosy in a garment of wool

or linen, or in the warp, or in the woof, or in any thing of

skin, to pronounce it clean, or to pronounce it unclean.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

4

The Talmud derives from “to pronounce it pure or to pro‐

nounce it impure” that the doubtful case of a white spot

and white hair is pure, “since Scripture opened with purity

first.” The maamar will later call this the reason Rabbah

bar Nachmani found.

Nazir 65b:5נזיר ס״ה ב:ה׳

הֲרוֹ אוֹ טַ א ״לְ רָ ר קְ ב: אָמַ ר רַ ה אָמַ ב יְהוּדָ ר רַ י? אָמַ ילֵּ נֵי מִ נָא הָ ׳ מְ מָ גְּ

ילּוּ פִ י, אֲ כִ י הָ ילָּה. אִ חִ ה תְּ הֳרָ טׇ כָּתוּב בְּ ח ]בּוֹ[ הַ תַ יל וּפָ אוֹ״, הוֹאִ מְּ טַ לְ
הוֹר! קוֹ טָ פֵ י סְ אָה נָמֵ טוּמְ ק לְ קַ זְ נִּ שֶּׁ מִ

William Davidson, Vocalized Aramaic (CC-BY-NC)

5

ענין התנאים ואמוראים שאנו רואים את המופתים העצומים
In Or HaTorah (Vayikra vol. 4, p. 1052) the Tzemach

Tzedek connects this discussion with Torah Ohr 49b,

which says that the drawing down of supernal Chochmah

comes about through the Tannaim, the Sages of the

Mishnah.

K E H O T ’ S  N O T E

באוה״ת ויקרא-ד ע׳ א׳נב מציין לתו״א מט, ב ”אך להיות נמשך חכמה
עילאה . . הוא ע״י התנאים בעלי המשנה”. וראה גם אוה״ת ויקרא-ב ע׳
תקלא. כרך-ג ע׳ תתיז. שה״ש-ב ע׳ תפא. להעיר ממאמרי אדהאמ״צ ויקרא-
ב ע׳ תמג ושם נוסף ”יותר מן הנביאים”. בענין המופתים העצומים, ראה

ד״ה פדה בשלום תשכ״ו סעיף ד )סה״מ מלוקט ו׳ ע׳ מה(.

6

ברפב״י פ״ק דחולין

That maamar explains that the splitting of the river Ginai

for Rabbi Pinchas ben Yair was a change and an innova‐

tion even with respect to the river’s own root and source.

K E H O T ’ S  N O T E

ז, א. ונתבאר בד״ה פדה בשלום תשכ״ו הנ״ל שהוא שינוי וחידוש גם לגבי
שרשו ומקורו דהנהר.

7

Rabbi Pinchas ben Yair, on his way to redeem captives,

told the river Ginai to divide its waters for him, and it did;

the Talmud contrasts this with the sea that split for Moshe

and six hundred thousand. The maamar asks how such

power came from Torah study.

Chullin 7a:11חולין ז׳ א:י״א

אמר ליה גינאי חלוק לי מימך ואעבור בך אמר ליה אתה הולך לעשות

רצון קונך ואני הולך לעשות רצון קוני אתה ספק עושה ספק אי אתה

8
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עושה אני ודאי עושה אמר ליה אם אי אתה חולק גוזרני עליך שלא
יעברו בך מים לעולם חלק ליה

Wikisource Talmud Bavli (CC-BY-SA)

זוטרא דבכו מחי׳ מתים

After Rabbi Chanina bar Chama revived a slain servant,

Antoninus said to Rebbi, “I know that the least among you

revives the dead.” The maamar cites it as a second exam‐

ple of the Sages’ wonders.

Avodah Zarah 10b:6עבודה זרה י׳ ב:ו׳

י יד? אִ י אַעֲבֵ יכִ ר: הֵ מַ יל, אֲ טִ הֲוָה קְ יהּ דַּ חֵ כְּ א, אַשְׁ מָ ינָא בַּר חָ נִ י חֲ בִּ זַל רַ אֲ

יל יזִ אֵ יהּ וְ קֵ בְּ שְׁ לָה, אֶ קָ לְ קַּ ל הַ ין עַ יבִ שִׁ ין מְ יל — אֵ טִ קְ א לֵקהּ דִּ ימָ אֵ יל וְ יזִ אֵ
ר: יהּ. אָמַ רֵ דְּ שַׁ יֵיהּ וְ אַחְ יהּ וְ י עֲלֵ חֲמֵ א רַ עָ א. בְּ כוּתָ לְ מַ נָא בְּ זֵילְ זַלְ א מְ — קָ

כַּח ינָא לָא נַשְׁ אָתֵ נָא דְּ ידָּ עִ יהוּ בְּ ים, מִ תִ יֵּי מֵ חַ כוּ מְ ית בְּ אִ י דְּ נָא זוּטֵ עְ יָדַ
. ךְ מָּ ינִישׁ קַ אִ

William Davidson, Vocalized Aramaic (CC-BY-NC)

K E H O T ’ S  N O T E

ע״ז י, ב.

9

וזכו לכ״ז ע״י עסק תורתם
The Mitteler Rebbe explains there that the Sages merited

this “because their self-sacrifice in diligent Torah study

had no equal.”

K E H O T ’ S  N O T E

במאמרי אדה״א ויקרא-ב ע׳ תנז מבאר ”כי בחי׳ מס״נ שלהם על שקידת
התורה לא הי׳ כמוהו עדיין” ע״ש.

10

שם הקב״ה . . הבורא ית׳

The note refers to that discourse for a parallel treatment of

the name “the Holy One, blessed be He” by which the

Sages called the Creator.

K E H O T ’ S  N O T E

ע׳ שה״ש ד״ה ששים המה מלכות הב׳ רפ״ג )מ, ג( ]כ[. בארוכה בדרך
מצותיך קב, ב. אוה״ת פנחס ע׳ א׳רי. וראה גם בסה״מ תרל״ד ע׳ צז ואילך.

11

קדוש הוא בחי׳ כתר

There the Tzemach Tzedek quotes the Pardes, “Kadosh is

in Keser, in Tiferes and in Yesod,” and remarks that the

Pardes’s words seem to come from the Zohar, Parshas

Emor.

K E H O T ’ S  N O T E

באוה״ת ויקרא-ג ע׳ א׳נג כ׳ ”וז״ל הפרדס קדוש הוא בכתר ובתפארת
וביסוד, ה׳ ודברי הפרדס לכאורה מקורם מהזוהר פ׳ אמור” ע״ש.

12

קדש יהי׳ גדל פרע

Of the nazirite: “he shall be holy; he shall let the locks of

the hair of his head grow long.” The maamar cites it to

show that “holy” is the level of Keser.

Numbers 6:5במדבר ו׳:ה׳

יר ר־יַזִּ שֶׁ ם אֲ יָּמִ לֹאת הַ ד־מְ ל־רֹאשׁוֹ עַ לֹא־יַעֲבֹר עַ ר  עַ רוֹ תַּ זְ ר נִ י נֶדֶ מֵ כׇּל־יְ

ר רֹאשׁוֹ: עַ ע שְׂ רַ ל פֶּ יֶה גַּדֵּ הְ דֹשׁ יִ לַה׳ קָ
All the days of his vow of Naziriteship there shall no razor

come upon his head; until the days be fulfilled, in which he

consecrateth himself unto the L-RD, he shall be holy, he

shall let the locks of the hair of his head grow long.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

K E H O T ’ S  N O T E

במדבר ו, ה.

13

וכנודע מענין קדוש יהיה . . גבי נזיר

The note sends the reader there on the nazirite’s being

called “holy.”

K E H O T ’ S  N O T E

ראה אוה״ת ויקרא-א ע׳ קט.

14

כי הוא מקו האמצעי

the passage shares nothing with the note

K E H O T ’ S  N O T E

ראה אגה״ק סי׳ יב, ובליקוט פי׳ שם.

15

מת״ת דאימא נעשה כתר לז״א

Kehot’s note points to where this is explained further: Etz

Chaim.

K E H O T ’ S  N O T E

ע׳ ע״ח ש׳ מוחין דצלם רפ״ה ורפ״ז. ובש׳ דרושי הצלם דרוש ה — עט, ד.
ובריש ש׳ מיעוט הירח פ״א. על״ק שה״ש מז, ג. ]כ[.

16

ומת״ת דז״א נעשה כתר לנוק׳

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

שם ]ע״ח[ ש׳ א״א ספ״ז. ]כ[.

17

ברבות פ׳ בלק

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

כ, טז.

18

אשר בך אתפאר

“You are My servant, Israel, in whom I take glory

(espa’er).” The verb shares its root with Tiferes.

Isaiah 49:3ישעיהו מ״ט:ג׳

אָר: פָּ תְ ךָ אֶ ר־בְּ שֶׁ ל אֲ אֵ רָ ה יִשְׂ י־אָתָּ דִּ בְ י עַ ר לִ יֹּאמֶ וַ

And He said unto me: ‘Thou art My servant, Israel, in whom

I will be glorified.’

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

19

אשר בך אתפאר כו׳ עטרה ונתנה בראשו

The Midrash on Balak compares Israel to a crown that a

king took and placed on his head, and cites “Israel, in

whom I take glory.” The maamar uses it to link Tiferes

(glory) with Keser (the crown).

Bamidbar Rabbah 20:19במדבר רבה כ׳:י״ט

20

בביאור ע״פ הראיני את מראיך

The passage there states the same rule as here: the Tiferes

of Imma becomes the Keser of Z’eir Anpin and the lower

third of the Tiferes of Z’eir Anpin the Keser of Nukva, for

Tiferes and Keser are one matter.

K E H O T ’ S  N O T E

אולי הכוונה ללקו״ת שה״ש כ, ד.

21
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P A R A G R A P H  2

והבריח התיכון

Rabbi Shimon reads “the middle bar inside the boards,

running from end to end” as Yaakov, who holds both sides,

complete toward supernal Chesed and Gevurah. The maa‐

mar cites it for the radiance in Tiferes that comes from

Keser.

Zohar, Terumah 94:908–96:918-ספר הזהר, תרומה צ״ד:תתק״ח
צ״ו:תתקי״ח
Said R. Simeon: ‘Blessed art thou, O Land (earth), that thy

king is free (ben horin), and nourishes thee in plenty with‐

out fear of interference from the “other one” (Severity), all

being nourished by that Supernal King. “And thy princes eat

in due time”, this “time” being that of which it is written: “In

time it shall be said of Jacob and of Israel, What hath G-d

wrought!” (Num. 23, 23). “Woe to thee, O land (earth), when

thy king is a child”, as the prophet threatened Israel with the

…

The Zohar; London, Soncino Press, 1933 (Public Domain)

22

וברוך . . חכמה

A parallel discussion of “blessed” as the level of

Chochmah.

K E H O T ’ S  N O T E

ראה ג״כ סה״מ תקס״ה ע׳ קסה ובהנסמן לשם.

23

חכמה . . וראשית הגילוי

The Zohar explains that Chochmah is called reshis, “be‐

ginning,” because the hidden supernal Crown, though

first, is not counted, so the second level counts as the be‐

ginning. This matches the maamar’s point that Chochmah

is the beginning of revelation.

Zohar I, 31bזח״א לא, ב
K E H O T ’ S  N O T E

ראה זח״א לא, ב ת״ז רת״ל.

24

קדוש הוא בחי׳ סוכ״ע וברוך הוא בחי׳ ממכ״ע

There the Alter Rebbe explains that G-d is “holy and set

apart” even as He encompasses and enlivens the worlds,

and distinguishes kadosh written with a vav, the drawing

down as memalei and sovev, from kodesh without a vav,

which is above the realm of worlds altogether.

K E H O T ’ S  N O T E

ראה לקו״ת שה״ש כא, ב. דרך מצותיך מז, א. קב, ב. אוה״ת פנחס ע׳ א׳ריא.

25

נתבאר בד״ה פדה בשלום תשכ״ו )סה״מ מלוקט-ו ע׳ מז(
The Rebbe writes there that through the Sages’ Torah

study “a change and innovation is made in the world, a

true innovation that was not even in the root and source of

the world.” His note 22 derives this from Likkutei Torah

here (23a): the wonders came through Torah because the

revelation drawn down by Torah is above hishtalshelus.

K E H O T ’ S  N O T E

”שע״י עסק התורה שלהם נעשה שינוי וחידוש בהעולם ]חידוש אמיתי שלא

הי׳ גם בשורש ומקור העולם[”. ובהערה 22 שם ”כמובן ממ״ש בלקו״ת שם
)כג, א( דזה שע״י התורה עשו מופתים הוא לפי שהגילוי שנמשך ע״י התורה

הוא מלמעלה מהשתלשלות”.

26

“Let me see your countenance, let me hear your voice.”

The Alter Rebbe refers to his discourse on this verse for

more on Tiferes and Keser.

Song of Songs 2:14שיר השירים ב׳:י״ד

ת־ י אֶ נִ יעִ מִ שְׁ ךְ הַ אַיִ רְ ת־מַ י אֶ ינִ אִ רְ גָה הַ רֵ דְ מַּ ר הַ תֶ סֵ לַע בְּ סֶּ י הַ וֵ גְ חַ י בְּ יוֹנָתִ
יךְ נָאוֶה: אֵ רְ ב וּמַ רֵ ךְ עָ י־קוֹלֵ ךְ כִּ קוֹלֵ

O my dove, that art in the clefts of the rock, in the covert of

the cliff, Let me see thy countenance, let me hear thy voice;

For sweet is thy voice, and thy countenance is comely.’

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

27

“And the middle bar in the midst of the boards shall run

from end to end.” The Zohar reads it as Tiferes, which

joins the sides.

Exodus 26:28שמות כ״ו:כ״ח

צֶה: קָּ ל־הַ צֶה אֶ קָּ ן־הַ חַ מִ רִ בְ ים מַ שִׁ רָ קְּ תוֹךְ הַ יכֹן בְּ תִּ יחַ הַ רִ בְּ הַ וְ
and the middle bar in the midst of the boards, which shall

pass through from end to end.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

28

והנה בתיבת ברוך

The note says that from this point the maamar’s text is also

found in Or HaTorah on the Siddur, p. 182.

K E H O T ’ S  N O T E

מכאן נמצא גם באוה״ת סידור ע׳ קפב.

29

והמלך שלמה ברוך

“And King Shlomo shall be blessed, and the throne of

David shall be established before G-d forever.” Here

baruch means one who receives blessing, and the maamar

applies it to Malchus.

I Kings 2:45מלכים א ב׳:מ״ה

ד־עוֹלָם: נֵי ה׳ עַ פְ יֶה נָכוֹן לִ הְ ד יִ וִ א דָ סֵּ כִ רוּךְ וְ לֹמֹה בָּ  ךְ שְׁ לֶ מֶּ הַ וְ
But king Solomon shall be blessed, and the throne of David

shall be established before the L-RD for ever.’

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

K E H O T ’ S  N O T E

מלכים-א ב, מה.

30

ע״פ לבבתני אחותי כלה

The discourse on “You have captured my heart” is where

the text says baruch as the source of blessings is ex‐

plained; the passage at that column opens with the differ‐

ence between will (ratzon) and inner desire (chefetz).

K E H O T ’ S  N O T E

לקו״ת שה״ש כח, ד.

31

וכמ״ש בפע״ח

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

שער הברכות פ״א-ב.

32
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יסוד אבא נק׳ ברוך

Pri Etz Chaim explains that baruch in a blessing is Yesod

of Abba, hidden within Yesod of Imma in the “narrow

path.” The maamar cites it to show that baruch refers to

Chochmah.

Pri Etz Chaim, Gate of Blessings 2:1פרי עץ חיים, שער הברכות
ב׳:א׳

ברוך - הוא יסוד אבא הטמיר וגנוז בתוך יסוד אימא, באותו השביל
דקיק, נתיב לא ידעו עיט. וכמו שבברכת אבות אמרנו, שהיסוד שהוא

ברוך בלשון זכר, מחובר עם ה׳ תתאה הנקרא ברכה, עכ״ז נקרא ג״כ
ע״ש הזכר ברוך. והנה כן גם כאן מלמעלה למטה, להיות היסוד דאבא
מחובר ומלובש בנקודת ציון שבמלכות דאימא המזדווגים ע״י שביל
דקיק, כנ״ל כי תמיד הם כחדא ולא מתפרשין לעלמין, לכן נקרא ע״ש

יסוד דאבא ברוך, אפילו כשהוא בתוך יסוד אימא הנקרא ברכה:
Pri Etz Chaim (Public Domain)

33

אות ב׳ דהוא סימן ברכה

In the Zohar’s account of the letters coming before G-d,

the beis says that through it He is blessed above and be‐

low, and G-d creates the world with it. The maamar cites it

for beis as the sign of blessing, which Zohar HaRakia iden‐

tifies with Malchus.

Zohar, Introduction 6:28–38ספר הזהר, הקדמה ו׳:כ״ח-ל״ח

At that moment, the Kaph descended from its throne of glo‐

ry and quaking and trembling said: O L-rd of the universe,

may it please Thee to begin through me the creation of the

world, seeing that I am Thine own Kabod (honour). And

when Kaph descended from its throne of glory, two hundred

thousand worlds began to shake, the throne trembled, and

all the worlds quaked and were about to fall in ruins. Said to

her the Holy One, blessed be His Name: Kaph, Kaph, what

doest thou here? I …

The Zohar; London, Soncino Press, 1933 (Public Domain)

34

וכ״מ בזהר ר״פ ויגש דר״ה ע״ב

The Tzemach Tzedek explains the Vayigash passage: the

world was created with beis, which has the sign of bless‐

ing, and not with alef, so as not to give a place to the sitra

achra, called “cursed.” He then asks how the “cursed”

could draw nurture at all, since alef is in Keser and beis in

Chochmah.

K E H O T ’ S  N O T E

”שלכן נברא העולם בבית שיש בו סימן ברכה ולא נברא באלף בגין דלא

למיהב דוכתא לסט״א דאקרי ארור” — ביאה״ז להצ״צ-א ע׳ תקעב ע״ש
שלכאורה אינו מובן הלא האלף בכתר והב׳ בחכמה א״כ איך ארור יש לו

יניקה ע״ש.

35

כי אתה אבינו

The Zohar opens Parshas Vayigash with Rabbi Elazar’s dis‐

course on “For You are our Father,” on the creation of the

world. The maamar says that it, too, implies that Malchus

is called baruch.

Zohar, Vayigash 1:1–2:15ספר הזהר, ויגש א׳:א׳-ב׳:ט״ו

THEN JUDAH CAME NEAR UNTO HIM, ETC. R. Eleazar dis‐

coursed on the verse: For thou art our Father; for Abraham

knoweth us not, and Israel doth not acknowledge us; thou, O

L-rd, art our Father, our Redeemer from everlasting is thy

name (Is. 63, 16)….1The passage omitted is a repetition, in a

shortened form, of pp. 2b, 3a. He said:1The first twenty lines

of the Hebrew text do not appear in the English translation

as per the translator’s note on page 205a.

The Zohar; London, Soncino Press, 1933 (Public Domain)

36

כי אתה אבינו

“For You are our Father; for Avraham did not know us.”

The verse with which the Zohar opens Parshas Vayigash.

Isaiah 63:16ישעיהו ס״ג:ט״ז

ינוּ ה ה׳ אָבִ נוּ אַתָּ ירָ ל לֹא יַכִּ אֵ רָ יִשְׂ נוּ וְ עָ דָ ם לֹא יְ הָ רָ י אַבְ ינוּ כִּ ה אָבִ י־אַתָּ כִּ
: ךָ מֶ עוֹלָם שְׁ נוּ מֵ לֵ גֹּאֲ

For Thou art our Father; for Abraham knoweth us not, and

Israel doth not acknowledge us; Thou, O L-RD, art our

Father, Our Redeemer from everlasting is Thy name.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

37

ועיין במא״א אות ב׳ סל״ט

The Me’orei Or passage (letter beis, sec. 39) is quoted

there in Or HaTorah, with glosses.

K E H O T ’ S  N O T E

מובא באוה״ת בראשית-ג דף תקנא, ב עם הגהות.

38

סל״ה

Me’orei Or sec. 35 is quoted there: berachah is from the

side of Imma Ila’ah, the upper pool, where the waters of

Chochmah gather, and which blesses Malchus, the lower

pool.

K E H O T ’ S  N O T E

וז״ל ברכה מצד אימא עילאה בריכה העליונה )ע׳ בסידור בדרוש ברכת
הזימון. ובזהר ס״פ בא דמ״ב ע״ב מענין מקור מעין ים( ששם מימי החכמה
נאספים לתוכה )ועיין זח״ב ס״פ בשלח דס״ג ע״ב כד ע״ק סדכ״ס בעי לברכא
כו׳ אשרי כולא ואכליל כולא בהאי עמיקא עילאה( המברכת למ׳ בריכה
התחתונה כו׳ עכ״ל. אוה״ת בראשית כרך-ג דף תקנא, ב. מובא גם באוה״ת

שמות ע׳ פג.

39

שם גבי ברוך
The Zohar on Pekudei says that the Shechinah is called

baruch when she includes all the hosts and blessings

drawn into her. It supports the maamar’s point that

Malchus, too, is called baruch.

Zohar, Pekudei 52:796–807ספר הזהר, פקודי נ״ב:תשצ״ו-תת״ז

40

ר״ת ברוך

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

ת״ז ת״ע )קב, ב(. ]כ[.

41

ר״ת ברוך ר אש ומקור כל ברכה

The Pardes, in its entry on baruch, quotes the Tikkunei

Zohar that baruch is the acronym of rosh u’mekor kol be‐

42
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P A R A G R A P H  3

P A R A G R A P H  4

rachos, “the head and source of all blessings.” The maa‐

mar uses it for Chochmah as the source of blessing.

Pardes Rimmonim 23:2:32פרדס רמונים כ״ג:ב׳:ל״ב

… ו׳ אחזי שית ספירן. כ׳ אחזי על כתר עלאה. עוד פי׳ שם כי ר״ת

ברוך ר׳אש ו׳מקור כ׳ל ב׳רכות. דדא איהו ראש ומקור לכל הברכות.
ובג״כ ב׳ איהו חכמה ומורה על הכתר דאיהו רישא ומבועא דכל ברכאן
עכ״ל. הנה רצה בפי׳ ברוך בחכמה ומורה על הכתר. ובפקודין )בפ׳
עקב דף רע״א.( אמר כי ברוך הוא בבינה וז״ל ברוך דא רזא דמקורא
עלאה מכלא לארקא ולאמשכא ולאנהרא כל בוצינין ואיהו בריך תדיר

דלא פסקין מימוי. ומתמן שרותא דאקרי עלמא דאתי. הנה בפי׳ אמר כי
ברוך הוא בבינה. ובמ״א אמר כל …

Pardes Rimonim (Public Domain)

כמ״ש בפרדס ערך ברוך

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

בשער ערה״כ.

43

“You have captured my heart, my sister, bride.” The Alter

Rebbe refers to his discourse on this verse for baruch as

the source of blessings.

Song of Songs 4:9שיר השירים ד׳:ט׳

: ךְ רֹנָיִ וְּ צַּ ד עֲנָק מִ אַחַ ךְ בְּ ינַיִ עֵ ת מֵ אַחַ י בְּ נִ תִּ בְ בַּ י כַלָּה לִ חֹתִ י אֲ נִ תִּ בְ בַּ לִ
Thou hast ravished my heart, my sister, my bride; Thou hast

ravished my heart with one of thine eyes, With one bead of

thy necklace.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

44

Kehot’s note points to Zohar, Vayigash 1:1 for these words.

Zohar, Vayigash 1:1ספר הזהר, ויגש א׳:א׳

45

וז״ש בזהר איהו ברוך ואיהי ברכה
The same teaching in Parshas Terumah: baruch is the su‐

pernal point, the source of all blessings, and berachah its

feminine counterpart.

Zohar II, 162aזח״ב קסב, א
K E H O T ’ S  N O T E

ח״ג רסד, ב ]כ[. זח״ב קסב, א. וראה באוה״ת שמות ע׳ פג שהעיר מזח״ב סג,
ב דשם ”מבואר דבבינה מאיר הברכות מבחי׳ עתיקא כו׳” ע״ש.

46

איהו ברוך ואיהי ברכה
The Zohar explains baruch as the supernal point from

which all blessings flow: “He is baruch and She is be‐

rachah; baruch is male, berachah female.” The maamar

applies it to Yesod of Abba and Malchus.

Zohar, Vaetchanan 14:87–95ספר הזהר, ואתחנן י״ד:פ״ז-צ״ה

47

מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds.” The maamar

cites it to show that Malchus is the light that fills all worlds.

Psalms 145:13תהילים קמ״ה:י״ג

דֹר: כׇל־דּוֹר וָ ךָ בְּ תְּ לְ שַׁ מְ ים וּמֶ כוּת כׇּל־עֹלָמִ לְ ךָ מַ כוּתְ לְ מַ

Thy kingdom is a kingdom for all ages, And Thy dominion

endureth throughout all generations.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

K E H O T ’ S  N O T E

תהלים קמה, יג.

48

המקיף מצחצח חצי הכלי מבחוץ
That discourse explains how the surrounding light bur‐

nishes half of the vessel from outside; this maamar refers

to it again below.

K E H O T ’ S  N O T E

ע׳ ע״ח ריש ש׳ הכללים וסוף ש׳ השתל׳ י״ס. ובש׳ עקודים רפ״ב. וע׳ ש׳
עתיק רפ״ד. וע׳ תו״א מג״א בי׳ יביאו לבוש מלכות ושם בהוספות פ׳ ויקהל

בי׳ ע״פ קחו מאתכם תרומה סי׳ ב׳. ]כ[.

49

והחכמה מאין תמצא

“And wisdom, from where shall it be found?” Chassidus

reads it as “Chochmah is found from ayin (nothing)”:

Chochmah emerges from Keser not by cause and effect.

Job 28:12איוב כ״ח:י״ב

ינָה: קוֹם בִּ י זֶה מְ אֵ צֵא וְ מָּ ן תִּ אַיִ ה מֵ מָ כְ חׇ הַ וְ
But wisdom, where shall it be found? And where is the place

of understanding?

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

K E H O T ’ S  N O T E

איוב כח, יב.

50

שהוא רק בחי׳ אור וזיו מהמאציל עצמו
The note refers there for the double expression “light and

radiance” (or vaziv) used here.

K E H O T ’ S  N O T E

ראה לקו״ש ח״ז ע׳ 309 בכפל הלשון אור וזיו.

51

מודים אנחנו לך

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

דברי הימים-א כט, יג.

52

David’s blessing: “And now, our G-d, we acknowledge You

and praise Your glorious name.” The maamar links this

language of acknowledgment with “holy,” the level above

the chain of descent.

I Chronicles 29:13דברי הימים א כ״ט:י״ג

: ךָ תֶּ אַרְ פְ ם תִּ שֵׁ ים לְ לִ לְ הַ ךְ וּמְ נוּ לָ נַחְ ים אֲ ינוּ מוֹדִ לֹקֵ  ה אֱ תָּ עַ וְ
Now therefore, our G-d, we thank Thee, and praise Thy glo‐

rious name.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

53

בביאור ע״פ אתה הצבת
The explanation of “You have set all the borders of the

earth” to which the text refers is printed in the Siddur, in

the section on Lag BaOmer.

K E H O T ’ S  N O T E

בסידור שער ל״ג בעומר שה, ד ואילך. באוה״ת נ״ך כרך-ב בתלים עה״פ.
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P A R A G R A P H  6

אתה הצבת כל גבולות ארץ

“You have set all the borders of the earth; summer and

winter, You formed them.” The Alter Rebbe refers to his

explanation of this verse for blessing and

acknowledgment.

Psalms 74:17תהילים ע״ד:י״ז

ם: תָּ רְ צַ ה יְ ף אַתָּ חֹרֶ יִץ וָ ץ קַ בוּלוֹת אָרֶ תָּ כׇּל־גְּ בְ צַּ ה הִ אַתָּ
Thou hast set all the borders of the earth; Thou hast made

summer and winter.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

55

ובד״ה יהודה אתה
Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

תו״א מה, א.

56

סד״ה את שבתותי תשמרו
That discourse explains “Keep My Shabbosos” as two

Shabbosos: a lower one, the nullification of the yesh to

ayin at the level of Chochmah, and an upper one above

Chochmah, a gift from above that we must “keep” from

being lost.

K E H O T ’ S  N O T E

לקמן בהר מג, א.

57

והמלך שלמה ברוך

“And King Shlomo shall be blessed.” Here it shows how

the flow reaches Malchus, which receives blessing.

I Kings 2:45מלכים א ב׳:מ״ה

ד־עוֹלָם: נֵי ה׳ עַ פְ יֶה נָכוֹן לִ הְ ד יִ וִ א דָ סֵּ כִ רוּךְ וְ לֹמֹה בָּ  ךְ שְׁ לֶ מֶּ הַ וְ

But king Solomon shall be blessed, and the throne of David

shall be established before the L-RD for ever.’

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

58

בד״ה להבין ענין הברכות

That discourse explains that the Men of the Great

Assembly instituted blessings in the Second Temple era:

in the First Temple era faith, which is above comprehen‐

sion, was revealed in the souls of Israel by itself, and later

the blessings were needed to draw it down, to be baruch.

K E H O T ’ S  N O T E

תו״א ו, א.

59

ודמות על ראשי החי׳
“And there was the likeness of a firmament over the heads

of the living creature, like the color of the awesome ice.”

The maamar reads this firmament as the source of the

term “the Academy of the Firmament.”

Ezekiel 1:22יחזקאל א׳:כ״ב

ם יהֶ אשֵׁ ל־רָ א נָטוּי עַ נּוֹרָ ח הַ רַ קֶּ ין הַ עֵ יעַ כְּ קִ יָּה רָ חַ י הַ אשֵׁ ל־רָ מוּת עַ וּדְ
לָה: עְ מָ לְ מִ

And over the heads of the living creatures there was the like‐

ness of a firmament, like the colour of the terrible ice,

stretched forth over their heads above.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

K E H O T ’ S  N O T E

יחזקאל א, כב. רקיע זו הוא רקיע תמינאה שאינו בחשבון הז׳ רקיעים כו׳
כמ״ש בזהר פ׳ לך דפ״ה סע״ב ושם שהוא למעלה מז׳ רקיעים — סה״מ

תרל״ה-א ע׳ רכד. וראה אוה״ת ויקרא-ב ע׳ תקלב.

60

השמים שמים

The Zohar describes the eighth, hidden firmament “upon

the upper chayos” and reads “The heavens are heavens to

G-d” as referring to it. The maamar learns from it that

there are upper and lower heavens.

Zohar, Vayakhel 25:353–363ספר הזהר, ויקהל כ״ה:שנ״ג-שס״ג

61

השמים שמים

“The heavens are heavens to G-d, and the earth He gave to

the children of man.” The doubled word suggests two lev‐

els of heaven.

Psalms 115:16תהילים קט״ו:ט״ז

ם: נֵי־אָדָ בְ ן לִ ץ נָתַ אָרֶ הָ יִם לַה׳ וְ מַ יִם שָׁ מַ שָּׁ הַ
The heavens are the heavens of the L-RD; But the earth hath

He given to the children of men.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

62

בזהר פ׳ ויקהל דרי״ג סע״א

The note says that this Zohar passage is explained there.

K E H O T ’ S  N O T E

נתבאר במאמרי אדה״א ויקרא-ב ע׳ תסט ואילך.

63

ע״פ הנותן שלג כצמר

The explanation of “He gives snow like wool” referred to in

the text is found in the Siddur.

K E H O T ’ S  N O T E

ראה סידור סג, ד. סה״מ תקס״ז ע׳ קכט ואילך.

64

“He gives snow like wool; He scatters frost like ashes.” The

Alter Rebbe refers to his explanation of this verse on the

same theme.

Psalms 147:16תהילים קמ״ז:ט״ז

זֵּר: פַ ר יְ פֶ פוֹר כָּאֵ ר כְּ מֶ ג כַּצָּ לֶ ן שֶׁ נֹּתֵ הַ
He giveth snow like wool; He scattereth the hoar-frost like

ashes.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

65

והטעם שנק׳ הבינה רקיע

The note points to what is written there, that the Throne of

Glory is Binah, which bears on why Binah is called

“firmament.”

K E H O T ’ S  N O T E

ראה בביאה״ז להצ״צ-ב ע׳ תרמא במה שכתוב שם דכה״כ הוא בינה.

66

ע״פ הללוהו ברקיע עוזו

The explanation of “Praise Him in the firmament of His
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strength” referred to in the text is found in the Siddur.

Song of Songs 4:4שיר השירים ד׳:ד׳

י טֵ לְ יו כֹּל שִׁ לָ לוּי עָ ן תָּ גֵ מָּ לֶף הַ יּוֹת אֶ פִּ לְ תַ נוּי לְ ךְ בָּ ארֵ וָּ יד צַ וִ ל דָּ דַּ גְ מִ כְּ

ים: בֹּרִ גִּ הַ
Thy neck is like the tower of David Builded with turrets,

Whereon there hang a thousand shields, All the armour of

the mighty men.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

K E H O T ’ S  N O T E

סידור ע, א. ראה אוה״ת בראשית כרך ב שח, א ואילך. חייב אדם לברך —
תרל״ח פרק כב. וראה גם לקמן שה״ש ד, ד.

הללוהו ברקיע עוזו

“Praise G-d in His holiness; praise Him in the firmament

of His strength.” The Alter Rebbe’s explanation of this

verse is where light, water and firmament are matched

with Keser, Chochmah and Binah.

Psalms 150:1תהילים ק״נ:א׳

זּוֹ: יעַ עֻ קִ רְ לוּהוּ בִּ לְ שׁוֹ הַ דְ קׇ ל בְּ לוּ־אֵ לְ הּ הַ לוּ־קָ לְ הַ

Hallelujah. Praise G-d in His sanctuary; Praise Him in the

firmament of His power.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

68

ענין ג׳ בחי׳ אור מים רקיע שהם ג׳ בחי׳ כח״ב

The Tzemach Tzedek quotes this passage and explains:

Binah, called rakia, is the source of the Higher Gan Eden,

the Academy of the Firmament, which comprehends by

what flows to it from Binah, while the Holy One, blessed be

He, is Keser (“holy”) and Chochmah (“blessed”), above

Binah; hence the Academy said “impure” and G-d said

“pure.”

K E H O T ’ S  N O T E

מובא באוה״ת נ״ך-א ומבאר ”ושם פ״ב ]= הכוונה לכאן[ דענין אמר ר״ת
אור מים רקיע הוא כח״ב ובינה נק׳ רקיע היא מקור ג״ע העליון הנק׳
מתיבתא דרקיע ושם ענין קוב״ה אומר טהור וכולהו מתיבתא דרקיע אמרי
טמא כי המתיבתא משיגים ע״פ מה שנשפע להם מהבינה הנק׳ רקיע, אבל
קודב״ה הוא בחי׳ כתר הנק׳ קדוש וחכמה הנק׳ ברוך שלמעלה מבחי׳ בינה”
ע״ש. בענין אור מים רקיע, ראה ביאוה״ז להצ״צ ע׳ תכב. סה״מ תרמ״ד ע׳

קצו. ובד״ה ואתה תצוה תרע״ה )בהמשך תרע״ב כרך ב ע׳ תתצ(.

69

“A firmament like the color of the awesome ice.” Ice, con‐

gealed water, is the image of comprehension that has be‐

come fixed.

Ezekiel 1:22יחזקאל א׳:כ״ב

ם יהֶ אשֵׁ ל־רָ א נָטוּי עַ נּוֹרָ ח הַ רַ קֶּ ין הַ עֵ יעַ כְּ קִ יָּה רָ חַ י הַ אשֵׁ ל־רָ מוּת עַ וּדְ
לָה: עְ מָ לְ מִ

And over the heads of the living creatures there was the like‐

ness of a firmament, like the colour of the terrible ice,

stretched forth over their heads above.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

70

בד״ה ביום השמיני שלח

There “He casts forth His ice like crumbs” is explained:

the great love and supernal kindness likened to water

“congeals” into ice, descending level after level so that it

can be grasped by each person according to his measure,

and “like crumbs” means divided into myriad levels.

K E H O T ’ S  N O T E

לקו״ת שמע״צ פז, ב.

71

ביום השמיני שלח

“On the eighth day he sent the people away.” The opening

words of the Shemini Atzeres discourse to which the Alter

Rebbe refers.

I Kings 8:66מלכים א ח׳:ס״ו

ים חִ מֵ ם שְׂ יהֶ הֳלֵ אׇ כוּ לְ יֵּלְ ךְ וַ לֶ מֶּ ת־הַ כוּ אֶ רְ בָ יְ ם וַ עָ ת־הָ לַּח אֶ י שִׁ ינִ מִ שְּׁ יּוֹם הַ בַּ
מּוֹ: ל עַ אֵ רָ יִשְׂ דּוֹ וּלְ בְ ד עַ וִ דָ ה ה׳ לְ שָׂ ר עָ טּוֹבָה אֲשֶׁ ל כׇּל־הַ י לֵב עַ טוֹבֵ וְ

On the eighth day he sent the people away, and they blessed

the king, and went unto their tents joyful and glad of heart

for all the goodness that the L-RD had shown unto David His

servant, and to Israel His people.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

72

משליך קרחו כפתים

“He casts forth His ice like crumbs; who can stand before

His cold?” In the discourse referred to, the ice is supernal

kindness that has “congealed” so as to be grasped.

Psalms 147:17תהילים קמ״ז:י״ז

י יַעֲמֹד: תוֹ מִ רָ נֵי קָ פְ ים לִ תִּ פִ חוֹ כְ רְ יךְ קַ לִ שְׁ מַ
He casteth forth His ice like crumbs; Who can stand before

His cold?

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

73

בינה מקננא בכורסיא
Kehot’s note points to where this is explained further: Etz

Chaim.

K E H O T ’ S  N O T E

ת״ז ת״ו כג, א. וע׳ ע״ח ש׳ ס׳ אבי״ע ספ״ג. ]כ[.

74

בינה מקננא בכורסייא

The Tikkunei Zohar says that Imma Ila’ah, the supernal

mother, Binah, “nests in the Throne in the three upper

Sefiros.” The maamar uses it to show that Binah is what

shines in the Higher Gan Eden.

Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א

ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים
אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת

שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן
עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא

תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
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ונהר יוצא מעדן

“And a river went out from Eden to water the garden.” The

light must flow out of Eden, through Binah, before it can

water the “garden” of souls.

Genesis 2:10בראשית ב׳:י׳

ים: אשִׁ ה רָ עָ בָּ אַרְ יָה לְ הָ ד וְ רֵ פָּ ם יִ שָּׁ ן וּמִ גָּ ת־הַ קוֹת אֶ שְׁ הַ ן לְ דֶ עֵ יֹצֵא מֵ ר  נָהָ וְ

And a river went out of Eden to water the garden; and from

thence it was parted, and became four heads.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

K E H O T ’ S  N O T E

בראשית ב, י.

76

בביאור ע״פ וידבר כו׳ אנכי

This explanation of the roots of the mitzvos describes the

awe at Sinai, “the people saw and trembled and stood far

off,” as too great for the soul’s vessels to contain, so that it

remained as mazal, an encompassing level: a picture of

revelation above comprehension.

Numbers 17:1במדבר י״ז:א׳

ה לֵּאמֹר: ל־מֹשֶׁ בֵּר ה׳ אֶ דַ יְ וַ
And the L-RD spoke unto Moses, saying:

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

K E H O T ’ S  N O T E

לקמן במדבר יז, א.

77

ובד״ה ראה אנכי נותן

The discourse on “See, I set before you today” speaks of

the inner and outer dimensions in every Jew and of the

Name Havayah revealed to each of them at the Giving of

the Torah; according to the note, it explains the level of

Chochmah as above understanding and comprehension.

K E H O T ’ S  N O T E

לקו״ת ראה יח, א ”ומבואר שם שזהו בחי׳ חכמה כח מה שלמעלה מההבנה
וההשגה כו׳” — אוה״ת נ״ך-א ע׳ תרצט.

78

ראה אנכי נותן

“See, I set before you today a blessing and a curse.” The

opening words of the Alter Rebbe’s discourse in Likkutei

Torah, Re’eh, on Chochmah as above comprehension.

Deuteronomy 11:26דברים י״א:כ״ו

לָה: לָ כָה וּקְ רָ יּוֹם בְּ נֵיכֶם הַ פְ ן לִ י נֹתֵ ה אָנֹכִ אֵ רְ
Behold, I set before you this day a blessing and a curse:

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

79

שיהיו נהנין מזיו השכינה
Rav’s teaching: in the World to Come the righteous sit with

their crowns on their heads and delight in the radiance of

the Shechinah. The maamar explains that this delight is

comprehension, drawn from Binah.

Berakhot 17a:12ברכות י״ז א:י״ב

ין בּוֹ בָּא אֵ עוֹלָם הַ בָּא. הָ עוֹלָם הַ זֶּה הָ ב: לֹא כָּעוֹלָם הַ רַ יהּ דְּ פוּמֵּ לָא בְּ גְּ רְ מַ
לֹא נְאָה וְ לֹא קִ ן וְ תָּ א וּמַ שָּׂ לֹא מַ יָּה וְ בִ יָּה וּרְ רִ לֹא פְּ יָּהּ וְ תִ לֹא שְׁ ילָה וְ כִ לֹא אֲ

ים נִ נֶהֱ ם וְ יהֶ אשֵׁ רָ ם בְּ יהֶ רוֹתֵ טְ עַ ין וְ בִ ים יוֹשְׁ יקִ דִּ לָּא צַ חֲרוּת, אֶ לֹא תַּ נְאָה וְ שִׂ
תּוּ״. יִּשְׁ לוּ וַ יֹּאכְ ים וַ לֹקִ  אֱ ת הָ זוּ אֶ יֶּחֱ ר: ״וַ מַ נֶּאֱ ינָה, שֶׁ כִ שְּׁ יו הַ זִּ מִ

It was a favourite saying of Rab : Not like this world is the

world to come. In the world to come there is neither eating

nor drinking; no procreation of children or business trans‐

actions; no envy or hatred or rivalry ; but the righteous sit

enthroned, their crowns on their heads, and enjoy the lustre

of the Shekinah; as it is said, "And they beheld G-d, and did

eat and drink" (Exod. xxiv. ll).

William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A.
Cohen, Cambridge University Press, 1921 (Public Domain)
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ברכות יז, א.
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בד״ה לך לך

Kehot’s marei makom for these words (its note is below).
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תו״א יא, א.
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דרכי׳ דרכי נועם

“Its ways are ways of pleasantness, and all its paths are

peace.” Said of the Torah; the maamar cites it for the

added light drawn into Gan Eden by Torah study.

Proverbs 3:17משלי ג׳:י״ז

לוֹם: יהָ שָׁ יבוֹתֶ תִ כׇל־נְ ם וְ י־נֹעַ כֵ רְ יהָ דַ כֶ רָ דְּ
Her ways are ways of pleasantness, And all her paths are

peace.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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משלי ג, יז.
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בד״ה ראו
The discourse “See that G-d has given you the Shabbos”

sets out to explain why Torah and mitzvos are called “the

way of G-d,” as in “Its ways are ways of pleasantness.”
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לקו״ת בשלח א, א.
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ור״י הי׳ מצלי מתלתין יום
The Talmud explains that Rav Yehudah’s prayer was a spe‐

cial case, “since he prayed from thirty days to thirty days.”

The maamar cites it to show how wholly the Sages were de‐

voted to Torah.

Rosh Hashanah 35a:8–9ראש השנה ל״ה א:ח׳-ט׳

ן יוָ ה, כֵּ ב יְהוּדָ אנֵי רַ י! שָׁ לֵּ צַ יהּ וּמְ לוֹתֵ ר צְ דַּ סַ ה מְ ב יְהוּדָ א רַ הָ י?! וְ ינִ אִ
א בַּר ב אַחָ ר רַ י. אָמַ מֵ ים דָּ קִ רָ פְ י, כִּ לֵּ צַ ין הֲוָה מְ ין יוֹמִ לָתִ תְ ין לִ ין יוֹמִ לָתִ תְּ מִ דְּ

ם ילּוּ עַ פִ ל אֲ יאֵ לִ ן גַּמְ בָּ יָה רַ ר הָ א: פּוֹטֵ ידָ עוֹן חֲסִ מְ י שִׁ בִּ ר רַ א אָמַ ירָ וִּ עַ
כָא?! י הָ ימִ יְ קָ נֵי דְּ יָא הָ עְ יבַּ לָא מִ דוֹת. וְ בַּשָּׂ שֶׁ

William Davidson, Vocalized Aramaic (CC-BY-NC)
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ראה ר״ה לה, א. בדרך מצותיך קג, א מוסיף ”וכן רחב״א הוה מהדר
תלמודי׳ כל תלתין יום כדאיתא פ״ו דברכות )לח, ב(”.
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ענין התורה והתפלה
The note says that the relation of Torah and prayer is ex‐

85
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plained there.
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נתבאר בסה״מ תרל״ה-א ע׳ רכז ואילך.

לגדולתו אין חקר

“Great is G-d and greatly praised, and His greatness is un‐

searchable.” The theme of the contemplation in prayer.

Psalms 145:3תהילים קמ״ה:ג׳

ר: קֶ ין חֵ לָּתוֹ אֵ דֻ גְ לִ אֹד וְ לָּל מְ הֻ גָּדוֹל ה׳ וּמְ
Great is the L-RD, and highly to be praised; And His great‐

ness is unsearchable.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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תהלים קמה, ג.
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אין מוסרין רזי תורה

Rabbi Zeira teaches that the outlines of the Torah’s mys‐

teries are given only to the head of the court and to one

“whose heart worries within him.” The maamar explains

this worry as the longing that comes from contemplating

G-d’s infinity.

Chagigah 13a:6חגיגה י״ג א:ו׳

ים: רִ בָ ה דְ שָּׁ יֵּשׁ בּוֹ חֲמִ י שֶׁ מִ לָּא לְ ה אֶ י תוֹרָ רֵ תְ ין סִ רִ ין מוֹסְ י: אֵ י אַמֵּ בִּ ר רַ אָמַ
י בִּ ר רַ אָמַ שׁ״. וְ חַ בוֹן לָ ים, וּנְ שִׁ חֲכַם חֲרָ ץ, וַ יוֹעֵ ים, וְ נִ ים, וּנְשׂוּא פָ שִּׁ ר חֲמִ ״שַׂ
כׇל גּוֹי ן לְ ה כֵ שָׂ ר: ״לֹא עָ מַ נֶּאֱ גוֹי, שֶׁ ה לְ י תוֹרָ רֵ בְ ין דִּ רִ ין מוֹסְ י: אֵ אַמֵּ

עוּם״. דָ ים בַּל יְ טִ פָּ שְׁ וּמִ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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ראה חגיגה יג, א.
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שהעצבות הרחיקו מאד חכמי האמת

That letter teaches that a person should rejoice at every

moment in his faith in G-d, since one who is sad and com‐

plains shows that he feels some evil has befallen him, and

concludes that therefore the masters of the truth kept very

far from sadness.

K E H O T ’ S  N O T E

ראה אגה״ק סי׳ יא.
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שהעצבות הרחיקו מאד חכמי האמת

The letter teaches that a person should rejoice at every

moment in his faith in G-d, who sustains him and does

him good, and concludes, “therefore the masters of the

truth kept very far from the trait of sadness.” The maamar

uses the same words.

Tanya, Iggeres HaKodesh 11:4תניא, אגרת הקדש י״א:ד׳

שׁ מָּ יֶה מַ חְ יִ ה, וְ עָ שָׁ ת וְ כָל עֵ יָגֵל בְּ ם וְ אָדָ ח הָ מַ יִּשְׂ כֹּל, שֶׁ ית הַ אשִׁ ן, רֵ ל כֵּ עַ וְ
אוֹנֵן – תְ ב וּמִ צֵּ עַ תְ מִּ י שֶׁ גַע. וּמִ כָל רֶ מּוֹ בְּ יב עִ טִ יֶּה וּמֵ חַ מְ ה׳, הַ מוּנָתוֹ בַּ בֶּאֱ
י זֶה הֲרֵ יזֶה טוֹבָה, וַ ר לוֹ אֵ סֵ חָ ין וְ יִסּוּרִ ע וְ ט רַ עַ יֵּשׁ לוֹ מְ מוֹ שֶׁ צְ עַ ה בְּ אֶ רְ מַ

ת. מֶ אֱ י הָ מֵ כְ אֹד חַ מְ בוּת בִּ צְ עַ ת הָ דַּ יקוּ מִ חִ רְ ן הִ ל כֵּ עַ לוֹם. וְ שָׁ ס וְ ר חַ כוֹפֵ כְּ
Kehot Publication Society (CC-BY-NC)
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בד״ה והי׳ מידי חדש בחדשו

There the Alter Rebbe explains that all the weekdays the

Community of Israel is “lovesick,” like a poor person who

has nothing of his own and yearns to rise to the Beloved,

whereas on Shabbos there is a revelation of supernal

delight.
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לקו״ת ברכה צז, ב.
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והיה מדי חדש בחדשו
“And it shall be, from one New Moon to the next and from

one Shabbos to the next, all flesh shall come to bow before

Me.” The opening words of the discourse the Alter Rebbe

cites.

Isaiah 66:23ישעיהו ס״ו:כ״ג

חֲוֺת תַּ שְׁ הִ ר לְ שָׂ בַּתּוֹ יָבוֹא כׇל־בָּ שַׁ בָּת בְּ י שַׁ דֵּ שׁוֹ וּמִ דְ חׇ שׁ בְּ י־חֹדֶ דֵּ יָה מִ הָ וְ
ר ה׳ נַי אָמַ פָ לְ

And it shall come to pass, that from one new moon to anoth‐

er, and from one sabbath to another, shall all flesh come to

worship before Me, Saith the L-RD.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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צו כו׳ את קרבני

“Command the children of Israel and say to them: My of‐

fering, My bread….” The opening words of the discourse

in Parshas Pinchas to which the text refers.

Numbers 28:2במדבר כ״ח:ב׳

י יחֹחִ יחַ נִ י רֵ שַּׁ אִ י לְ מִ חְ י לַ נִ בָּ רְ ת־קׇ ם אֶ הֶ לֵ תָּ אֲ רְ אָמַ ל וְ אֵ רָ נֵי יִשְׂ ת־בְּ ו אֶ צַ
מוֹעֲדוֹ: י בְּ יב לִ רִ קְ הַ רוּ לְ מְ שְׁ תִּ

Command the children of Israel, and say unto them: My

food which is presented unto Me for offerings made by fire,

of a sweet savour unto Me, shall ye observe to offer unto Me

in its due season.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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לגדולתו אין חקר

“And His greatness is unsearchable.” Torah study glad‐

dens the heart even though G-d’s greatness is beyond

grasp.

Psalms 145:3תהילים קמ״ה:ג׳

ר: קֶ ין חֵ לָּתוֹ אֵ דֻ גְ לִ אֹד וְ לָּל מְ הֻ גָּדוֹל ה׳ וּמְ
Great is the L-RD, and highly to be praised; And His great‐

ness is unsearchable.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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דאורייתא וקוב״ה כולא חד
There the Alter Rebbe writes that no thought can grasp

G-d Himself except when one grasps the Torah, which is

His will, for “the Torah and the Holy One, blessed be He,

are all one”; therefore “G-d is near to all who call Him in

truth,” and truth is Torah.

Zohar I, 24aזח״א כד, א

Zohar II, 9aזח״ב ט, א
K E H O T ’ S  N O T E
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ראה זח״א כד, א. זח״ב ט, א. ולהעיר ג״כ מת״ז ת״ו ותכ״ד. ]לקמן דברים
פא, ג[.

דאורייתא וקב״ה כולא חד

Tanya explains that the Torah is G-d’s will and wisdom and

that “the Torah and the Holy One, blessed be He, are all

one,” so the soul that grasps Torah is enclothed in G-d.

The text refers to chapters 4 and 5 there.

Tanya, Likkutei Amarim 4:5תניא, חלק ראשון; ליקוטי אמרים ד׳:ה׳

ים בוּשִׁ ים לְ אִ רָ נִּקְ , אַף שֶׁ יהָ וֹתֶ צְ ה וּמִ תּוֹרָ הַ לּוּ מֵ ים אֵ בוּשִׁ ה לְ לֹשָׁ נֵּה, שְׁ הִ וְ
ל סוֹף עַ ץ וְ ין קֵ אֵ ם לְ עֲלָתָ לָה מַ גָדְ ה וְ הָ ם כָּל זֶה, גָּבְ ה עִ מָ שָׁ נֶפֶשׁ רוּחַ וּנְ לְ
א־ שָׁ קוּדְ א וְ יתָ יְ אוֹרַ ר, דְּ זֹּהַ  כָּתוּב בַּ מוֹ שֶׁ ן, כְּ מָ צְ ה עַ מָ שָׁ עֲלַת נֶפֶשׁ רוּחַ וּנְ מַ
ל צוֹנוֹ שֶׁ תוֹ וּרְ מָ כְ יא חָ א, הִ יתָ יְ אוֹרַ ירוּשׁ: דְּ ד, פֵּ ־הוּא כּוּלָּא חַ יךְ רִ בְּ
י ד, כִּ מוֹ – כּוּלָּא חַ צְ עַ בוֹדוֹ וּבְ כְ ־הוּא בִּ רוּךְ דוֹשׁ־בָּ קָּ הַ ־הוּא, וְ רוּךְ דוֹשׁ־בָּ קָּ הַ

בַּ״ם. מְ רַ ם הָ שֵׁ יל בְּ עֵ ר לְ בָּאֵ תְ נִּ מוֹ שֶׁ כוּ׳, כְּ ע וְ דָּ מַּ הוּא הַ עַ וְ יּוֹדֵ הוּא הַ
Kehot Publication Society (CC-BY-NC)
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פקודי ה׳ ישרים

“The precepts of G-d are upright, gladdening the heart.”

The maamar infers from “gladdening” that the heart was

worried before the study.

Psalms 19:9תהילים י״ט:ט׳

ינָיִם: ת עֵ ירַ אִ ה מְ רָ וַת ה׳ בָּ צְ י־לֵב מִ חֵ מְּ שַׂ ים מְ רִ י ה׳ יְשָׁ קּוּדֵ פִּ
The precepts of the L-RD are right, rejoicing the heart; the

commandment of the L-RD is pure, enlightening the eyes.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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תהלים יט, ט.
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בד״ה צו . . בפ׳ פנחס

The passage there describes how contemplation fixed

firmly in the heart kindles a fiery love, to the point of giv‐

ing oneself over entirely to G-d, and relates what follows,

“these words… shall be on your heart,” to the burning of

the fat of the offering.

K E H O T ’ S  N O T E

לקו״ת פנחס עח, ב.
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ע״פ כי ביום הזה יכפר

Kehot’s marei makom for these words (its note is below).
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לקמן כה, ג.
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כי ביום הזה יכפר

“For on this day He shall atone for you, to purify you.” The

opening words of the Yom Kippur discourse to which the

text refers.

Leviticus 16:30ויקרא ט״ז:ל׳

רוּ: הָ טְ נֵי ה׳ תִּ פְ יכֶם לִ טֹּאתֵ כֹּל חַ כֶם מִ תְ ר אֶ הֵ טַ יכֶם לְ ר עֲלֵ כַפֵּ זֶּה יְ יּוֹם הַ י־בַ כִּ
For on this day shall atonement be made for you, to cleanse

you; from all your sins shall ye be clean before the L-RD.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ישראל מתקשראן באורייתא

The Zohar teaches that three levels are bound to one an‐

other: the Holy One, blessed be He, the Torah, and Israel.

The maamar compares this binding to a knot.

Zohar III, 73aזח״ג עג, א
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זח״ג עג, א.
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ונפש יהונתן נקשרה
“And the soul of Yehonasan was bound up with the soul of

David.” The example of a firm bond between two separate

beings.

I Samuel 18:1שמואל א י״ח:א׳

הוּ בֵ הָ יֶּאֱ ד וַ וִ נֶפֶשׁ דָּ ה בְּ רָ שְׁ ן נִקְ נֶפֶשׁ יְהוֹנָתָ אוּל וְ ל־שָׁ בֵּר אֶ דַ כַלֹּתוֹ לְ י כְּ הִ יְ וַ
שׁוֹ: נַפְ ן כְּ יְהוֹנָתָ

And it came to pass, when he had made an end of speaking

unto Saul, that the soul of Jonathan was knit with the soul of

David, and Jonathan loved him as his own soul.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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שמואל-א יח, א.

101

ע״ס בלי מה

The note also points to the Tzemach Tzedek’s discussion

of the Sefer Yetzirah passage.
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ס״י פ״א, מ״ז. ראה גם באוה״ת פ׳ פינחס ע׳ א׳קמז.
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עשר ספירות בלי מה כשלהבת קשורה בגחלת

“Ten Sefiros of nothingness: their end is wedged in their

beginning and their beginning in their end, like a flame

bound to a coal.” The maamar uses the image of the hid‐

den flame for the light hidden in the Torah.

Sefer Yetzirah 1:7ספר יצירה א׳:ז׳

עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת
קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:

The decade of existence out of nothing has its end linked to

its beginning and its beginning linked to its end, just as the

flame is wedded to the live coal; because the L-rd is one and

there is not a second one, and before one what wilt thou

count?

Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor
Kalisch. New York, 1877 (Public Domain)

103

סד״ה כי ביום הזה יכפר

There the Alter Rebbe explains that on Yom Kippur a new

light is drawn from “the Rock,” and that “He shall atone”

names no Name, for it is the Holy One, blessed be He,

Himself, to whom neither memalei nor sovev applies;

there is the source of forgiveness and atonement.
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לקמן כו, ג.
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והנה מצות הקריאה בדבור בד״ת . . ע״י רוח הנופח בכח

The Rebbe Rashab cites this teaching there: “that is, the

breath of speech brings the light of the Torah out of con‐
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cealment into revelation.”
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”והיינו דרוח הדבור מוציא אור התורה מהעלם לגילוי כו׳” — המשך
תער״ב ח״ג ע׳ א׳תו.

לרוח ממללא
Kehot’s note points to Genesis 2:7 for these words.

Genesis 2:7בראשית ב׳:ז׳

יִּים ת חַ מַ שְׁ יו נִ אַפָּ יִּפַּח בְּ ה וַ מָ דָ אֲ ן־הָ ר מִ פָ ם עָ אָדָ ת־הָ ים אֶ לֹקִ  ר ה׳ אֱ יצֶ יִּ וַ
יָּה: נֶפֶשׁ חַ ם לְ אָדָ י הָ הִ יְ וַ

Then the L-RD G-d formed man of the dust of the ground,

and breathed into his nostrils the breath of life; and man be‐

came a living soul.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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תרגום של לנפש חי׳, בראשית ב, ז.
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לרוח ממללא

Onkelos renders “and man became a living soul” as “a

speaking spirit.” The maamar identifies the breath of

speech with this spirit.

Onkelos Genesis 2:7תרגום אונקלוס על בראשית ב׳:ז׳

יֵּי חַ א דְ תָ מְ שְׁ י נִ אַפּוֹהִ פַח בְּ א וּנְ תָ מְ ן אַדְ א מִ רָ פְ ם עַ ים יָת אָדָ לֹקִ  יָ אֱ א יְ רָ וּבְ
לָא: לְ מַ רוּחַ מְ ם לְ אָדָ הֲוַת בְּ וַ

Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
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נותן התורה לשון הוה

There the Alter Rebbe writes that every day we bless “Who

gives the Torah” because He gives it to us every day, as in

“And I have put My words in your mouth,” so that the one

who learns only answers after G-d.
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ראה לקמן סוכות פא, ג. סה״מ תר״ל ע׳ ריא.
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עד יערה עלינו רוח ממרום
“Until a spirit is poured upon us from on high.” It shows

that the root of ruach is very high.

Isaiah 32:15ישעיהו ל״ב:ט״ו

ב: שֵׁ ר יֵחָ יַּעַ ל לַ מֶ כַּרְ הַ ל וְ מֶ כַּרְ בָּר לַ דְ יָה מִ הָ רוֹם וְ מָּ ינוּ רוּחַ מִ לֵ ה עָ רֶ ד־יֵעָ עַ
Until the spirit be poured upon us from on high, And the

wilderness become a fruitful field, And the fruitful field be

counted for a forest.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ישעי׳ לב, טו.

109

אחת רוח אלקים חיים

“One: the spirit of the living G-d,” the first of the Sefiros in

Sefer Yetzirah’s list, before water and fire. The maamar

learns from it that spirit draws out fire.

Sefer Yetzirah 1:9ספר יצירה א׳:ט׳

עשר ספירות בלימה, אחת רוח אלקים חיים ברוך ומבורך שמו של חי
העולמים קול ורוח ודבור וזהו רוח הקדש:

The following are the ten categories of existence out of noth‐

ing : 1) The spirit of the living G-d, praised and glorified be

the name of Him who lives to all eternity. The articulate

word of creative power, the spirit and the word are what we

call the holy spirit.

Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor

Kalisch. New York, 1877 (Public Domain)
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סד״ה ביום השמע״צ

The passage near that column speaks of a revelation that

rests on a person as an encompassing light, above the

comprehension of created beings, which still strengthens

his natural love, and then turns to the daily study of Torah.
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לקו״ת שמע״צ פד, ב.
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ואשים דברי בפיך

“And I have put My words in your mouth.” The Shemini

Atzeres discourse reads it as G-d placing His own words in

the mouth of the one who learns.

Isaiah 51:16ישעיהו נ״א:ט״ז

לֵאמֹר ץ וְ יסֹד אָרֶ לִ יִם וְ מַ טֹעַ שָׁ נְ יךָ לִ יתִ סִּ י כִּ ל יָדִ צֵ יךָ וּבְ פִ י בְּ רַ בָ ם דְּ וָאָשִׂ
ה: י־אָתָּ מִּ יּוֹן עַ צִ לְ

And I have put My words in thy mouth, And have covered

thee in the shadow of My hand, That I may plant the heav‐

ens, And lay the foundations of the earth, And say unto Zion:

‘Thou art My people.’

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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מוצא פי ה׳

“Man lives by everything that comes forth from the mouth

of G-d.” Cited together with the previous verse in the dis‐

course referred to.

Deuteronomy 8:3דברים ח׳:ג׳

ן עַ מַ יךָ לְ בֹתֶ עוּן אֲ לֹא יָדְ תָּ וְ עְ לֹא־יָדַ ר  ן אֲשֶׁ מָּ ת־הַ ךָ אֶ לְ כִ יַּאֲ ךָ וַ בֶ עִ יַּרְ ךָ וַ נְּ עַ יְ וַ
יֶה חְ י־ה׳ יִ ל־כׇּל־מוֹצָא פִ י עַ ם כִּ אָדָ יֶה הָ חְ דּוֹ יִ בַ ם לְ חֶ לֶּ ל־הַ י לֹא עַ ךָ כִּ יעֲ הוֹדִ

ם: אָדָ הָ
And He afflicted thee, and suffered thee to hunger, and fed

thee with manna, which thou knewest not, neither did thy fa‐

thers know; that He might make thee know that man doth

not live by bread only, but by every thing that proceedeth

out of the mouth of the L-RD doth man live.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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סד״ה ענין ק״ש בפי׳ קורא בתורה

This discourse explains why the Shema is preceded by

Pesukei DeZimra and two blessings: we are coarse and

need lengthy contemplation before spiritual matters are

grasped, so that “Havayah your G-d” may dwell and be re‐

vealed in us.
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לקו״ת ואתחנן יב, ג.
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והתנאים ואמוראים

The note refers there on the special power of the Tannaim
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and Amoraim.
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ראה אוה״ת בראשית קכט, ב.

כי ה״א אש אוכלה הוא

“For Havayah your G-d is a consuming fire.” The maamar

identifies the “flame” drawn out by the Sages’ Torah with

the Name Havayah.

Deuteronomy 4:24דברים ד׳:כ״ד

נָּא: ל קַ לָה הוּא אֵ שׁ אֹכְ יךָ אֵ לֹקֶ  י Havayah אֱ כִּ
For the L-RD thy G-d is a devouring fire, a jealous G-d.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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דברים ד, כד.
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וזהו דאמר רפב״י

Rabbi Pinchas ben Yair commands the river Ginai to di‐

vide for him. The maamar reads the miracle as sea (the

concealed) becoming like dry land (the revealed).

Chullin 7a:2–3חולין ז׳ א:ב׳-ג׳

מכאן לתלמיד חכם שאמר דבר הלכה שאין מזיחין אותו ואמרי לה אין

מזניחין אותו ואמרי לה אין מזחיחין אותו מאן דאמר מזיחין כדכתיב
)שמות כח, כח( ולא יזח החשן ומאן דאמר אין מזניחין דכתיב )איכה ג,

לא( כי לא יזנח לעולם ה׳ ומאן דאמר מזחיחין דתנן משרבו זחוחי הלב
רבו מחלוקות בישראל

Wikisource Talmud Bavli (CC-BY-SA)
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חולין ז, א. ]כ[. נתבאר בד״ה שיר המעלות תשכ״ב )סה״מ מלוקט-ד ע׳ רנג(
ובד״ה פדה בשלום תשכ״ו )סה״מ מלוקט-ו ע׳ מח( שיש בזה ב׳ ענינים שינוי
וחידוש בהנהר )שאינו גם בשרשו ומקורו( המעלה דתפלה, והשינוי בהנהר

נעשה ע״י הציווי של רפב״י — המעלה דברכה.
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למקצה השמים ועד קצה

“From one end of the heavens to the other end of the

heavens.” The Zohar reads “the end of the heavens” as the

upper, concealed world; the light drawn by Torah is be‐

yond even that boundary.

Deuteronomy 4:32דברים ד׳:ל״ב

ים לֹקִ  א אֱ רָ ר בָּ יּוֹם אֲשֶׁ ן־הַ מִ נֶיךָ לְ פָ יוּ לְ ר־הָ שֶׁ ים אֲ אשֹׁנִ ים רִ יָמִ אַל־נָא לְ י שְׁ כִּ

גָּדוֹל בָר הַ יָה כַּדָּ הְ נִ יִם הֲ מָ שָּׁ צֵה הַ ד־קְ עַ יִם וְ מַ שָּׁ צֵה הַ קְ מִ ץ וּלְ אָרֶ ל־הָ ם עַ אָדָ
ע כָּמֹהוּ: מַ שְׁ זֶּה אוֹ הֲנִ הַ

For ask now of the days past, which were before thee, since

the day that G-d created man upon the earth, and from the

one end of heaven unto the other, whether there hath been

any such thing as this great thing is, or hath been heard like

it?

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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דברים ד, לב.
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קצה השמים דא עלמא עילאה

On “from one end of the heavens to the other,” the Zohar

says: “the end of the heavens: this is the upper world.” The

maamar adds that the Infinite Light has no “end” at all.

Zohar, Terumah 16:192–202ספר הזהר, תרומה ט״ז:קצ״ב-ר״ב
“His going forth is from the end of the heaven” (v. 7). He

goes forth from the end of that supernal heaven, from the

termination1Yesod. of the Body, as it is written, “From one

end of heaven to the other end of the heaven” (Deut. 4, 32);

where the “one end” designates the upper world, and the

“other end” its termination.

The Zohar; London, Soncino Press, 1933 (Public Domain)
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הפך ים ליבשה

“He turned the sea into dry land; they crossed the river on

foot.” The maamar uses it for the concealed and the re‐

vealed becoming equal.

Psalms 66:6תהילים ס״ו:ו׳

ה־בּוֹ: חָ מְ שְׂ ם נִ גֶל שָׁ רָ רוּ בְ בְ ר יַעַ נָּהָ ה בַּ שָׁ יַבָּ ךְ יָם לְ פַ הָ
He turned the sea into dry land; They went through the river

on foot; There let us rejoice in Him!

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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תהלים סו, ו.
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כי טובים דודיך מיין
“For your love is better than wine.” The Alter Rebbe refers

to his explanation of this verse.

Song of Songs 1:2שיר השירים א׳:ב׳

ן: יָּיִ יךָ מִ ים דֹּדֶ י־טוֹבִ יהוּ כִּ יקוֹת פִּ שִׁ נְּ י מִ נִ קֵ יִשָּׁ
Let him kiss me with the kisses of his mouth— For thy love is

better than wine.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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סד״ה ואלה שמות

The note suggests this place.
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אולי הכוונה לתו״א נב, ד ואילך.
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ובד״ה באתי לגני

That discourse explains “I have come into My garden” as

the revelation of G-dliness in the Lower Gan Eden at mid‐

night, when the Holy One, blessed be He, delights with the

souls of the righteous through their Torah study, and asks

what this delight can mean.
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לקו״ת שה״ש לא, ד ואילך.
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באתי לגני

“I have come into My garden, My sister, bride.” The open‐

ing words of a discourse the text cites.

Song of Songs 5:1שיר השירים ה׳:א׳

י שִׁ בְ ם־דִּ י עִ רִ י יַעְ תִּ י אָכַלְ מִ שָׂ ם־בְּ י עִ י מוֹרִ יתִ י כַלָּה אָרִ חֹתִ י אֲ נִּ גַ י לְ בָּאתִ
ים: רוּ דּוֹדִ כְ שִׁ תוּ וְ ים שְׁ עִ לוּ רֵ כְ י אִ בִ ם־חֲלָ י עִ י יֵינִ יתִ תִ שָׁ

I am come into my garden, my sister, my bride; I have gath‐

ered my myrrh with my spice; I have eaten my honeycomb

with my honey; I have drunk my wine with my milk. Eat, O

friends; Drink, yea, drink abundantly, O beloved.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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עמקו מחשבותיך
“How great are Your deeds, G-d; Your thoughts are very

deep.” Discussed in the discourse “I have come into My

garden.”

Psalms 92:6תהילים צ״ב:ו׳

: יךָ בֹתֶ שְׁ חְ קוּ מַ מְ אֹד עָ יךָ ה׳ מְ עֲשֶׂ לוּ מַ ה־גָּדְ מַ
How great are Thy works, O L-RD! Thy thoughts are very

deep.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ואהיה אצלו אמון

The Torah speaks: “And I was with Him as a nursling, and

I was His delight every day.” The opening words of a

Shavuos discourse the text cites.

Proverbs 8:30משלי ח׳:ל׳

ת: כׇל־עֵ נָיו בְּ פָ ת לְ קֶ חֶ שַׂ ים יוֹם יוֹם מְ עֲשׁוּעִ יֶה שַׁ הְ אֶ לוֹ אָמוֹן וָ צְ יֶה אֶ הְ אֶ וָ
Then I was by Him, as a nursling; And I was daily all delight,

Playing always before Him,

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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זמירות היו לי חקיך

“Your statutes have been songs to me in the house of my

sojourning.” Discussed in that discourse.

Psalms 119:54תהילים קי״ט:נ״ד

י: גוּרָ ית מְ בֵ יךָ בְּ קֶּ י חֻ יוּ־לִ רוֹת הָ מִ זְ
Thy statutes have been my songs in the house of my

pilgrimage.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ובד״ה ואהי׳ אצלו אמון
This Shavuos discourse opens with the Midrash that amon

means a nurse who carries the infant, and relates it to

Moshe, whose level was so high that he said, “as a nurse

carries the suckling… from where do I have meat?”
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לקו״ת במדבר יז, ד.
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וענין זה באצי׳

The note refers there on how the mitzvos, such as tzitzis,

exist in Atzilus.
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ראה אוה״ת ויקרא-ב ע׳ תקצא ואילך.

129

והכשבים הפריד יעקב

“And Yaakov separated the lambs.” In Atzilus, the wool of

tzitzis corresponds to these lambs.

Genesis 30:40בראשית ל׳:מ׳

ן בָ צֹאן לָ כׇל־חוּם בְּ קֹד וְ ל־עָ צֹּאן אֶ נֵי הַ ן פְּ יִּתֵּ יד יַעֲקֹב וַ רִ פְ ים הִ בִ שָׂ כְּ הַ וְ
ן: בָ ל־צֹאן לָ ם עַ תָ לֹא שָׁ דּוֹ וְ בַ ים לְ רִ ת־לוֹ עֲדָ יָּשֶׁ וַ

And Jacob separated the lambs—he also set the faces of the

flocks toward the streaked and all the dark in the flock of

Laban— and put his own droves apart, and put them not

unto Laban’s flock.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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בראשית ל, מ. ראה לקמן פ׳ אמור לט, א.
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ושער רישי׳ כעמר נקא

In Daniel’s vision of the Ancient of Days, “the hair of His

head was like clean wool.” Another supernal counterpart

of the wool of tzitzis.

Daniel 7:9דניאל ז׳:ט׳

ר עַ וָּר וּשְׂ לַג חִ תְ הּ כִּ בוּשֵׁ ב לְ ין יְתִ יק יוֹמִ תִּ עַ יו וְ מִ ן רְ וָ סָ י כׇרְ ד דִּ וֵית עַ זֵה הֲ חָ
ק: לִ י נוּר דָּ לּוֹהִ גִּ י־נוּר גַּלְ ין דִּ בִ בִ יֵהּ שְׁ סְ א כׇּרְ ר נְקֵ הּ כַּעֲמַ אשֵׁ רֵ

I beheld Till thrones were placed, And one that was ancient

of days did sit: His raiment was as white snow, And the hair

of his head like pure wool; His throne was fiery flames, and

the wheels thereof burning fire.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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דניאל ז, ט.
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ויש כמה בחי׳ בלבושים דמחשבה

The note refers there for the several levels of the garments

of thought.
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ראה אמרי בינה שער הק״ש פל״א ואילך. לקו״ש ח״ז ע׳ 310.

132

חכמות אחרים הנצרכים לחכמת התורה

Tanya there allows engagement in other branches of wis‐

dom when one makes them a tool for serving G-d or

knows how to use them for the service of G-d or for His

Torah.

Tanya, Likkutei Amarim 8:9–10תניא, חלק ראשון; ליקוטי אמרים
ח׳:ט׳-י׳

ים, לִ טֵ ים בְּ רִ בָ אַת דְּ ל טוּמְ אוּמּוֹת עַ ת הָ מַ כְ ל חָ הּ שֶׁ אָתָ ה טוּמְ רָ עוֹד זֹאת יְתֵ וְ
שׁוֹ נַפְ בְּ דוֹשׁ שֶׁ קָּ רוּחַ הַ יסוֹד הָ דּוֹת, מִ מִּ ק הַ א רַ מֵּ טַ ישׁ וּמְ בִּ לְ ינוֹ מַ אֵ שֶׁ

רוּחַ יסוֹד הָ ים מִ בָּאִ ים, הַ לִ טֵ ים בְּ רִ בָ דְ בִּ יפַּת נוֹגַהּ שֶׁ לִ אַת קְ טוּמְ ית, בְּ לֹהִ  אֱ הָ
ינָה־ ה־בִּ מָ כְ ינוֹת חָ חִ לֹא בְּ יל, וְ עֵ לְ דִ ית כְּ הֲמִ בַּ שׁוֹ הַ נַפְ יפָּה זוֹ בְּ לִ קְ בִּ ע שֶׁ רָ הָ
י מֵּ עַ ים וְ שּׁוֹטִ גַּם הַ טוּת וּבוּרוּת, שֶׁ י שְׁ רֵ בְ ם דִּ הֵ ר שֶׁ אַחַ שׁוֹ, מֵ נַפְ בְּ ת שֶׁ עַ דַּ
ישׁ בִּ לְ אוּמּוֹת, הוּא מַ ת הָ מַ כְ חָ ן בְּ ין כֵּ אֵ ה שֶּׁ ן. מַ בֵּר כֵּ דַ ים לְ ץ יְכוֹלִ אָרֶ הָ

שׁוֹ … נַפְ בְּ ת שֶׁ עַ ינָה־דַּ ה־בִּ מָ כְ ינוֹת חָ חִ א בְּ מֵּ טַ וּמְ
Kehot Publication Society (CC-BY-NC)

K E H O T ’ S  N O T E

ראה תניא ספ״ח.

133



L I K K U T E I  T O R A H  ·  P A R S H A S  TA Z R I A  ·  M A A M A R  6 …בגמרא דב״מ פרק הפועלים קא מפלגי במתיבתא דרקיע

76likuteitorah.com/likkutei-torah/tazria/6/

P A R A G R A P H  1 5

P A R A G R A P H  1 6

P A R A G R A P H  1 7

לבוש החשמ״ל

The note refers there for the garment called Chashmal.
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ראה תו״א יב, ד. סה״מ תקס״ב ע׳ רנג ואילך. אוה״ת ויקרא נז.
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אשרי מי שבא לכאן

The Talmud reports what was heard in the upper world:

“Fortunate is he who comes here with his learning in his

hand.” The maamar explains that such a soul learns the

supernal meaning of the mitzvos in Gan Eden.

Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳

י תִּ עְ מַ שָׁ יָדוֹ. וְ מוּדוֹ בְּ לְ תַ כָאן וְ בָּא לְ י שֶׁ י מִ רֵ ים: אַשְׁ רִ יוּ אוֹמְ הָ י שֶׁ תִּ עְ מַ שָׁ וְ

אן( ן. )וּמַ תָ יצָ חִ מְ עֲמוֹד בִּ ם יָכוֹל לַ ין אָדָ כוּת אֵ לְ י מַ ים: הֲרוּגֵ רִ יוּ אוֹמְ הָ שֶׁ
תוּ לָא?! כוּת וְ לְ י מַ שּׁוּם הֲרוּגֵ יו — מִ ירָ חֲבֵ יבָא וַ י עֲקִ בִּ א רַ ימָ ילֵ הוּ? אִ ינְ נִ

י לוֹד. לָּא: הֲרוּגֵ אֶ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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פסחים נ, א וש״נ.
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ע״פ כי תבואו

There “When you come into the land” is read as the soul’s

“coming here”: through prayer one arouses love, the “su‐

pernal land,” and true love comes from above in response

to a person’s arousal from below.

K E H O T ’ S  N O T E

לקו״ת בהר מ, ד.
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כי תבואו אל הארץ

“When you come into the land that I give you, the land

shall rest a Shabbos to G-d.” The opening of the Behar dis‐

course to which the text refers for “he who comes here.”

Leviticus 25:2ויקרא כ״ה:ב׳

ן י נֹתֵ נִ ר אֲ ץ אֲשֶׁ אָרֶ ל־הָ בֹאוּ אֶ י תָ ם כִּ הֶ לֵ תָּ אֲ רְ אָמַ ל וְ אֵ רָ נֵי יִשְׂ ל־בְּ בֵּר אֶ דַּ
בָּת לַה׳ ץ שַׁ אָרֶ ה הָ תָ בְ שָׁ כֶם וְ לָ

Speak unto the children of Israel, and say unto them: When

ye come into the land which I give you, then shall the land

keep a sabbath unto the L-RD.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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בד״ה מזוזה מימין
That discourse explains that the mezuzah, on the right, is

an elevation from below to above like the mitzvos, while

the Chanukah lamp, on the left, is the drawing down of the

light of the Torah.

K E H O T ’ S  N O T E

תו״א מב, ב.
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מזוזה מימין ונ״ח משמאל

The Talmud rules that the Chanukah lamp is placed on the

left of the doorway, so that the mezuzah is on the right and

the Chanukah lamp on the left. The words are the title of a

Torah Ohr discourse the text cites.

Shabbat 22a:2שבת כ״ב א:ב׳

נַּח יכָא מַ הֵ ח. וְ תַ מוּךְ לַפֶּ סָּ פַח הַ טֶ הּ בְּ יחָ נִּ הַ וָה לְ צְ בָּה: נֵר חֲנוּכָּה מִ ר רַ אָמַ
ר: י אָמַ תִּ פְ דִּ ל מִ מוּאֵ ב שְׁ ין רַ יָּמִ ר: מִ בָא אָמַ רָ יהּ דְּ רֵ א בְּ ב אַחָ לֵקהּ? רַ
זוּזָה מֹאל וּמְ שְּׂ א נֵר חֲנוּכָּה מִ הֵ תְּ י שֶׁ דֵ מֹאל, כְּ שְּׂ א מִ תָ כְ ילְ הִ מֹאל. וְ שְּׂ מִ

ין. יָּמִ מִ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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וידבר שלשת אלפים משל

Of Shlomo: “And he spoke three thousand parables.”

Discussed in the Chanukah discourse the text cites.

I Kings 5:12מלכים א ה׳:י״ב

ה וָאָלֶף: שָּׁ ירוֹ חֲמִ י שִׁ הִ יְ ל וַ שָׁ ים מָ פִ לָ ת אֲ לֹשֶׁ בֵּר שְׁ דַ יְ וַ
And he spoke three thousand proverbs; and his songs were a

thousand and five.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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איך שייך למעלה בג״ע
The note refers there on how the laws of the baheres can

apply above, in Gan Eden.
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ראה אוה״ת ויקרא-ב ע׳ תעג.
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שו״ה הלא — כמבואר במ״א

There the Alter Rebbe explains how spiritual qualities de‐

scend level after level until they become physical, and that

Chochmah of Atzilus, “wise, but not with a knowable wis‐

dom,” is the source of sources.
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ראה תו״א יד, א.
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ויאצל מן הרוח

“And He drew from the spirit that was upon him and gave

it to the seventy elders.” The word for this drawing forth is

the root of Atzilus.

Numbers 11:25במדבר י״א:כ״ה

ים עִ בְ ל־שִׁ ן עַ יִּתֵּ יו וַ לָ ר עָ רוּחַ אֲשֶׁ ן־הָ ל מִ יָּאצֶ יו וַ לָ בֵּר אֵ דַ יְ נָן וַ עָ ד ה׳ בֶּ יֵּרֶ וַ
פוּ: לֹא יָסָ אוּ וְ נַבְּ יִּתְ רוּחַ וַ ם הָ יהֶ נוֹחַ עֲלֵ י כְּ הִ יְ ים וַ נִ קֵ זְּ ישׁ הַ אִ

And the L-RD came down in the cloud, and spoke unto him,

and took of the spirit that was upon him, and put it upon the

seventy elders; and it came to pass, that, when the spirit

rested upon them, they prophesied, but they did so no

more.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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במדבר יא, כ.
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דאיתא בזהר

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E
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ח״ג מז, א. מט, ב ]כ[.

צרעת סגירותא

The Zohar explains tzara’as according to the Targum, se‐

giru: “it closes and does not open,” and when it is closed it

is called an affliction. The maamar reads it as the closing

of the light of Abba.

Zohar, Tazria 20:87–22:96ספר הזהר, תזריע כ׳:פ״ז-כ״ב:צ״ו
And just as a man is punished for uttering an evil word, so

he is punished for not uttering a good word when he had the

opportunity, because he harms that speaking spirit which

was prepared to speak both above and below in holiness. All

the more so if the people walk in crooked ways and he is able

to speak to them and reprove them and does not do so. So

David said: “I held my peace from good and my trouble was

stirred” (Ps. 39, 3), alluding to …

The Zohar; London, Soncino Press, 1933 (Public Domain)
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צרעת סגירותא

“Tzara’as: segiru, the closing of the supernal light, the

closing of the supernal goodness that does not come down

to the world”; the kohen opens that closing. This is the ba‐

sis of the maamar’s explanation.

Zohar, Tazria 25:134–27:143ספר הזהר, תזריע כ״ה:קל״ד-כ״ז:קמ״ג
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והובא אל הכהן

One with a mark of tzara’as on his skin “shall be brought

to Aharon the kohen or to one of his sons the kohanim.”

The maamar explains that the kohen, rooted in

Chochmah, draws the light of Abba back down.

Leviticus 13:2ויקרא י״ג:ב׳

רוֹ שָׂ עוֹר־בְּ יָה בְ הָ ת וְ רֶ הֶ ת אוֹ בַ חַ פַּ ת אוֹ־סַ אֵ רוֹ שְׂ שָׂ עוֹר־בְּ יֶה בְ הְ י־יִ ם כִּ אָדָ

ים: כֹּהֲנִ נָיו הַ בָּ ד מִ ל־אַחַ ן אוֹ אֶ כֹּהֵ ל־אַהֲרֹן הַ הוּבָא אֶ ת וְ עַ רָ נֶגַע צָ לְ
When a man shall have in the skin of his flesh a rising, or a

scab, or a bright spot, and it become in the skin of his flesh

the plague of leprosy, then he shall be brought unto Aaron

the priest, or unto one of his sons the priests.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויקרא יג, ב.
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דא הוא אתר סגיר דלא פתיחא
On “opposite the frame,” the Zohar says: “This is a closed

place that is not open, except through one narrow path

that is known in concealment toward it.” The maamar

identifies it with Supernal Chochmah and Yesod of Abba.

Zohar, Bereshit 32:330–35:339-ספר הזהר, בראשית ל״ב:ש״ל
ל״ה:של״ט

R. Simeon explained the difference, and said: ‘It is written,

“Close by the border shall the rings be, for places for the

staves” (Ex. 25, 27). The “border” is a secret place accessible

only by one narrow path known to a few. It is, therefore,

filled with gates and lit with lamps. This is the future world,

which, being hidden and stored away, is called misgereth

(border, lit. closed).

The Zohar; London, Soncino Press, 1933 (Public Domain)
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עין לא ראתה

“No eye has seen, G-d, except You.” Eden, Supernal

Chochmah, is what no eye has seen.

Isaiah 64:3ישעיהו ס״ד:ג׳

ה ךָ יַעֲשֶׂ ים זוּלָתְ לֹקִ  ה אֱ אָתָ ן לֹא־רָ יִ ינוּ עַ זִ אֱ עוּ לֹא הֶ מְ עוֹלָם לֹא־שָׁ וּמֵ
כֵּה־לוֹ: חַ מְ לִ

And whereof from of old men have not heard, nor perceived

by the ear, neither hath the eye seen a G-d beside Thee, who

worketh for him that waiteth for Him.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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כולם בחכמה עשית
“You have made them all with wisdom.” The Arizal reads it

as the Infinite Light shining through Chochmah into all of

Atzilus.

Psalms 104:24תהילים ק״ד:כ״ד

: יָנֶךָ נְ ץ קִ אָרֶ אָה הָ לְ יתָ מָ שִׂ ה עָ מָ כְ חׇ לָּם בְּ יךָ ה׳ כֻּ עֲשֶׂ בּוּ מַ ה־רַ מָ
How manifold are Thy works, O L-RD! In wisdom hast Thou

made them all; The earth is full of Thy creatures.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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קדש הקדשים

The Zohar describes a King above, “the mystery of the

Holy of Holies,” and beneath Him a kohen, the mystery of

the primordial light, who serves before Him. The maamar

learns that the kohen draws from the first three Sefiros.

Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח

The ten powers of which we spake are the lower ten Words

(Sefiroth), symbolized by the inscribed letters correspond‐

ing to those above, and they have charge, in the first in‐

stance, of the raising of the fingers in prayer. And when the

whole side of holiness is united above, the “other sides” are

subdued, and they also confess and praise the Holy King.

Observe this. In the mystic doctrine of the Holy Name we

speak of King and Priest, both above and below. The King

above is the mystic Holy of …

The Zohar; London, Soncino Press, 1933 (Public Domain)

151

אתה כהן לעולם

On “Blessed are You,” the Zohar says baruch is the hidden

supernal source and atah the beginning of revelation,

called kohen in relation to it, as in “You are a kohen forev‐

er.” Hence the kohen draws down from Supernal

Chochmah.

Zohar, Eikev 1:2–12ספר הזהר, עקב א׳:ב׳-י״ב
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אתה כהן לעולם

“You are a kohen forever.” The Zohar uses it to call atah,

the beginning of revelation, kohen.

Psalms 110:4תהילים ק״י:ד׳

ק: דֶ י־צֶ כִּ לְ י מַ תִ רָ בְ ל־דִּ עוֹלָם עַ ן לְ ה־כֹהֵ ם אַתָּ נָּחֵ לֹא יִ בַּע ה׳ וְ שְׁ נִ
The L-RD hath sworn, and will not repent: 'Thou art a priest

for ever After the manner of Melchizedek.'

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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בינה דינין מתערין מינה

The Zohar says of Binah, the supernal river, that it is mer‐

cy, yet “judgments are aroused from it.” The maamar uses

this to explain why Binah alone cannot prevent the

affliction.

Zohar III, 10bזח״ג י, ב
K E H O T ’ S  N O T E

זח״ג י, ב. יא, א ]כ[.
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מ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
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ש׳ השמות פ״ג ופ״ו. וע׳ בפרדס להרמ״ק ז״ל ש׳ השמות פ״ה )א-ל( שם
אלקים שם )פ״ז-ח( ושם הוי׳ בת״ת )שם פ״י וי״א( ובזח״ג )רצו, א(. ]כ[.
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שם אל בחסד ושם אלקים בגבורה ושם הוי׳ בתפארת

In its list of the ten Names, the Zohar gives Kel for

Gedulah (Chesed), Elokim, “in which judgments are

aroused,” for Gevurah, and Havayah, “complete mercy,”

for Tiferes.

Zohar, Vayikra 24:160–170ספר הזהר, ויקרא כ״ד:ק״ס-ק״ע
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ותירץ ע״ז המגיד זצוק״ל

The note says that the Maggid’s answer is also cited there.
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מובא גם בביאוה״ז ח, ג. ראה מגיד דבריו ליעקב )הוצאת קה״ת( בהוספות
סי׳ כט וסי׳ לו. ראה גם יהל אור ע׳ תקנב. אוה״ת בראשית תרסז, א. ד״ה

מצה זו תר״ם ע׳ עב. בהנסמן במאמרי אדה״ז-פרשיות דלהלן.
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עושה שלום במרומיו
“Dominion and fear are with Him; He makes peace in His

heights.” The maamar reads it as the peace between oppo‐

site attributes made by the Infinite Light.

Job 25:2איוב כ״ה:ב׳

יו: רוֹמָ מְ לוֹם בִּ ה שָׁ מּוֹ עֹשֶׂ ד עִ חַ פַ ל וָ שֵׁ מְ הַ
Dominion and fear are with Him; He maketh peace in His

high places.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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איוב כה, ב. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תרמה.
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איהו וגרמוהי חד

Kehot’s marei makom for these words (its note is below).
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תקו״ז בהקדמה ג, ב.
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איהו וגרמוהי חד
The introduction to the Tikkunei Zohar says of the Sefiros

of Atzilus, “He and His vessels are one.” The maamar

notes that even so, each attribute keeps its own Name.

Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳

י יּיוָ חַ יהוּ וְ הוֹן, אִ ד בְּ יהּ חַ מֵ גַרְ יהוּ וְ הוֹן, אִ כָּא בְּ לְ ילוּת מַ צִ אֲ ירוֹת דַּ פִ ר סְ שֶׂ עִִּ דְּ

ד, יֵּיהוֹן חַ חַ ינוּן וְ לַאו אִ יאָה, דְ רִ בְּ ירוֹת דִּ פִ ר סְ שֶׂ עִִ י בְּ כִ לַאו הָ ה דְּ הוֹן, מַ ד בְּ חַ
ר שֶׂ עִִ יר )נ״א נחית( בְּ ל כֹּלָּא הוּא נָהִ לַּת עַ עִ ד. וְ יהוֹן חַ מֵ גַרְ ינוּן וְ לַאו אִ
תּוֹת ר כִּ שֶׂ עִִ יר בְּ נָהִ יאָה, וְ רִ בְּ ירוֹת דִּ פִ ר סְ שֶׂ עִִ ילוּת, וּבְ צִ אֲ ירוֹת דַּ פִ סְ

ר. תַ כָל אֲ י בְ נִּ תַּ שְׁ לָא אִ א, וְ יעָ קִ רְ י דִ גַּלֵּ ר גַּלְ שֶׂ עִִ יָּא, וּבְ אָכַ לְ מַ דְּ
Tikkunei Zohar - Vocalized (Public Domain)
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חסד א-ל כל היום

“The kindness of Kel is all day long.” It shows that the

Name Kel belongs to Chesed.

Psalms 52:3תהילים נ״ב:ג׳

יּוֹם: ל כׇּל־הַ ד אֵ סֶ בּוֹר חֶ גִּ ה הַ עָ רָ לֵּל בְּ הַ תְ ה־תִּ מַ
Why boastest thou thyself of evil, O mighty man? The mercy

of G-d endureth continually.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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תהלים נב, ג.
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הוי׳ אחד
“Hear, O Israel, G-d is our G-d, G-d is One.” The maamar

explains “One” as the union of the attributes through the

Infinite Light.

Deuteronomy 6:4דברים ו׳:ד׳

ד: חָ ינוּ Havayah אֶ לֹקֵ  ל Havayah אֱ אֵ רָ ע יִשְׂ מַ שְׁ
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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דלאו מכל אינון מדות

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

ת״ז בהקדמה.
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דלאו מכל אינון מדות איהו כלל

In Elijah’s opening prayer of the Tikkunei Zohar: G-d is

not a known Chesed or a known judgment, “and not any of

these attributes at all.” Hence only His light, drawn into

the attributes, can unite them.

Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳

אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו

רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על
ידך דהא רשותא אית לך )נ״א אתיהיב לך( לגלאה רזין טמירין על ידך
מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון

פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
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החי״ת מורה על ז׳ רקיעים והארץ שהוא בחי׳ מעלה ומטה והד׳
הוא ד׳ רוחות העולם

The Alter Rebbe’s Shulchan Aruch rules that one lengthens

the ches of echad to proclaim G-d King in heaven and

earth, for seven firmaments and the earth equal the value

165
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of ches, and the dalet so as to think that He rules in the

four directions of the world.

Shulchan Arukh HaRav, Orach Chayim 61:6,שולחן ערוך הרב
אורח חיים ס״א:ו׳

גַם לֹא יו. וְ נוֹתָ יו וּשְׁ ין לוֹ יָמָ יכִ רִ אֲ ד” — מַ חָ ל ”אֶ יךְ בדלי״ת שֶׁ רִ אֲ מַּ כָּל הַ
רוּךְ הוּא דוֹשׁ בָּ קָּ יךְ הַ לִ יַּמְ י שֶׁ דֵ צָת, כְּ יךְ בָּהּ קְ רִ לָּא יַאֲ חי״ת אֶ יַחֲטֹף בְּ
ת רֶ חֲטוֹטֶ ז הַ מֵּ זֶה רִ יָן חי״ת. וּלְ נְ מִ ץ כְּ אָרֶ הָ ים וְ יעִ קִ ז׳ רְ ץ, שֶׁ יִם וּבָאָרֶ מַ שָּׁ בַּ

דלי״ת בָל בְּ ל עוֹלָם. אֲ רוּמוֹ שֶׁ י הוּא בְּ ר חַ לוֹמַ ל חי״ת, כְּ גָּג שֶׁ צַע הַ מְ אֶ בְּ שֶׁ
יד רוּךְ הוּא יָחִ דוֹשׁ בָּ קָּ הַ שֹׁב שֶׁ יַּחְ עוּר שֶׁ י שִׁ דֵ ר, כְּ יךְ יוֹתֵ רִ אֲ הַ יךְ לְ רִ צָ
עוּר שִׁ כְּ ר מִ יךְ יוֹתֵ רִ אֲ הַ יךְ לְ רִ ין צָ אֵ עוֹלָם, וְ ד׳ רוּחוֹת הָ ל בְּ עוֹלָמוֹ וּמוֹשֵׁ בְּ

לָה … עְ בָה, מַ חֲשָׁ מַּ י הַ פִ רֹאשׁ כְּ טּוֹת הָ הַ ין לְ גִ יֵשׁ נוֹהֲ זֶה. וְ
Vocalized Edition - Kehot Publication Society (CC-BY-NC)

בגילוי רב יותר מכפי מדתם

The note refers to the Rebbe’s maamar Basi LeGani of

5738, which discusses the Infinite Light shining in the at‐

tributes beyond their own measure.

K E H O T ’ S  N O T E

ראה בד״ה באתי לגני תשל״ח )סה״מ מלוקט-ג ע׳ סא הערה 43(.
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והיה מעשה הצדקה שלום

“And the work of tzedakah shall be peace.” The opening

words of the Iggeres HaKodesh letter that the text cites.

Isaiah 32:17ישעיהו ל״ב:י״ז

ד־עוֹלָם: ח עַ טַ בֶ ט וָ קֵ שְׁ ה הַ קָ דָ צְּ ת הַ עֲבֹדַ לוֹם וַ ה שָׁ קָ דָ צְּ ה הַ עֲשֵׂ יָה מַ הָ וְ

And the work of righteousness shall be peace; And the effect

of righteousness quietness and confidence for ever.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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והיה מעשה הצדקה שלום

This letter explains that Tiferes, the attribute of mercy,

mediates between Chesed and Gevurah, and that the

Name Havayah denotes Tiferes because in it the Infinite

Light is revealed in great radiance, beyond the other

attributes.

Tanya, Iggeres HaKodesh 12:1תניא, אגרת הקדש י״ב:א׳

ד עוֹלָם. ח עַ טַ בֶ ט וָ קֵ שְׁ ה הַ קָ דָ צְּ ת הַ עֲבוֹדַ לוֹם, וַ ה שָׁ קָ דָ צְּ ה הַ עֲשֵׂ יָה מַ הָ וְ
ח״ טַ בֶ ט וָ קֵ שְׁ ״הַ לוֹם״ לְ ין ״שָׁ ה״ וּבֵ ה״ לַ״עֲבוֹדָ עֲשֶׂ ין ״מַ בֵּ שׁ שֶׁ רֵ פְ הֶ ין הַ בִ הָ לְ
לוֹם ה שָׁ סוּק ״עוֹשֶׂ ל פָּ כָה עַ רָ בְ רוֹנָם־לִ כְ ינוּ־זִ בּוֹתֵ רוּ רַ אָמְ ה שֶּׁ י מַ ל פִּ כוּ׳. עַ

ין זֶה כַבִּ ין מְ אֵ שׁ, וְ ל אֵ ר שֶׁ ל שַׂ יאֵ רִ גַבְ יִם וְ ל מַ ר שֶׁ ל שַׂ יכָאֵ י ״מִ יו״ – כִּ רוֹמָ מְ בִּ
ת זֶה״. אֶ

Kehot Publication Society (CC-BY-NC)
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והבריח התיכון
The middle bar that runs from end to end is Yaakov,

Tiferes, who holds both sides. It shows Tiferes as the joiner

of Chesed and Gevurah.

Zohar, Terumah 94:908–96:918-ספר הזהר, תרומה צ״ד:תתק״ח
צ״ו:תתקי״ח

Said R. Simeon: ‘Blessed art thou, O Land (earth), that thy

king is free (ben horin), and nourishes thee in plenty with‐

out fear of interference from the “other one” (Severity), all

being nourished by that Supernal King. “And thy princes eat

in due time”, this “time” being that of which it is written: “In

time it shall be said of Jacob and of Israel, What hath G-d

wrought!” (Num. 23, 23). “Woe to thee, O land (earth), when

thy king is a child”, as the prophet threatened Israel with the

…

The Zohar; London, Soncino Press, 1933 (Public Domain)
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בתמידות — בד״ה החלצו

The discourse “Arm yourselves” explains that baseless ha‐

tred is the opposite of divine holiness, which is oneness

and inter-inclusion, “Havayah is One,” “He and His ves‐

sels are one”; that is why love of one’s fellow is the founda‐

tion of the whole Torah.

K E H O T ’ S  N O T E

לקו״ת מטות פו, א.
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ח׳ מורה על ז״ר וארץ . . אלופו ש״ע
Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

סמ״ק קד. שו״ע או״ח סס״א ס״ו. שו״ע אדמה״ז שם.
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אמליכתי׳ למע׳ . . רוחות
On lengthening the word echad in the Shema, Rabbi

Yirmeyah was told: once you have made Him King above

and below and to the four directions of heaven, you need

no more. The maamar reads this as the moment the attrib‐

utes are united.

Berakhot 13b:15–16ברכות י״ג ב:ט״ו-ט״ז
יךְ רֵ אֲ הֲוָה מַ יֵיהּ דַּ זְ יָּיא בַּר אַבָּא[, חַ י ]חִ בִּ רַ יהּ דְּ מֵּ יב קַ יָה הֲוָה יָתֵ מְ י יִרְ בִּ רַ

בַּע רוּחוֹת אַרְ ה וּלְ טָּ מַ לָה וּלְ עְ מַ יהּ לְ תֵּ יכְ לֵ אַמְ ן דְּ יוָ ר לֵקהּ: כֵּ מַ טוּבָא, אֲ
ה: ב יְהוּדָ ר רַ בָא אָמַ ר עוּקְ ן בַּר מָ ב נָתָ ר רַ . אָמַ יכַתְּ רִ יִם — תּוּ לָא צְ מַ שָּׁ הַ
ל ד ״עַ א עַ ימָ לָּא אֵ ?! אֶ ךְ תָּ עְ א דַּ קָ לְ ךָ״ סָ בֶ בָ ל לְ ה. ״עַ ידָ עֲמִ ךָ״ בַּ בֶ בָ ל לְ ״עַ
ה כּוּלָּהּ שָׁ רָ פָּ ר כָּל הַ נָן אָמַ י יוֹחָ בִּ רַ ךְ — לֹא. וְ ילָ אֵ כָּאן וְ ה. מִ ידָ עֲמִ ךָ״ בַּ בֶ בָ לְ

ה. ידָ עֲמִ בַּ

Jeremiah was sitting in the presence of R. Hiyya b. Abba,

and noticed that he prolonged [the word ehad] exceedingly.

He said to him : So long as thou hast proclaimed His

Kingship above and below and the four winds of heaven,

more than that is not required of thee. Rab Nathan b. Mar

'Ukba said in the name of Rab Judah : "Upon thine heart"

[should be recited] standing. Dost thou imagine that applies

only to the words "Upon thine heart"? No ; but say, [From

the commencement of …

William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A.
Cohen, Cambridge University Press, 1921 (Public Domain)
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ברכות יג, ב.

172

ביחוד — כנ״ל

The note refers to the further material printed in the addi‐

tions to the notes and references.
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ראה להלן בהוספות להערות וציונים.
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שהוא — מאיר עליהם בבחי׳ מקיף לבד

The note refers there on the Infinite Light shining upon

the kelipos only as an encompassing light.
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ראה המשך תער״ב סעי׳ רי.
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שהוא — ע״פ ראה ריח בני

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

תו״א כ, ג.
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ראה ריח בני
Yitzchak’s words on blessing Yaakov: “See, the fragrance

of my son is like the fragrance of a field.” The opening of

the discourse to which the text refers on the encompass‐

ing light.

Genesis 27:27בראשית כ״ז:כ״ז

יחַ רֵ י כְּ נִ יחַ בְּ ה רֵ אֵ ר רְ יֹּאמֶ כֵהוּ וַ רְ בָ יְ יו וַ דָ גָ יחַ בְּ ת־רֵ ח אֶ יָּרַ ק־לוֹ וַ יִּשַּׁ יִּגַּשׁ וַ וַ
כוֹ ה׳ רְ ר בֵּ ה אֲשֶׁ דֶ שָׂ

And he came near, and kissed him. And he smelled the smell

of his raiment, and blessed him, and said: See, the smell of

my son Is as the smell of a field which the L-RD hath

blessed.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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נק׳ שקיו דאילנא
Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

ת״ז בהקדמה.
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שקיו דאילנא
In Elijah’s prayer, the Name Havayah spelled with alefs

(Mah), “the path of Atzilus,” is “the watering of the tree” in

its arms and branches, like water that waters a tree so that

it grows. The maamar contrasts the kelipos, which lack

this moisture.

Tikkunei Zohar 17a:19–22תקוני הזהר י״ז א:י״ט-כ״ב

איהו שקיו דאילנא בדרועוי וענפוי )נ״א ואנפוי(. כמיא דאשקי לאילנא

ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות
דאשקי לאילנא בההוא נביעו. וההוא נביעו איהו כנשמתא לגופא
דאיהו חיים לגופא. ובך לית דמיון ולית דיוקנא מכל מה דלגו ולבר.
ובראת שמיא וארעא. ואפיקת מנהון שמשא וסיהרא וככביא ומזלי
ובארעא אלנין ודשאין וגנתא דעדן )ועשבין( וחיוון ועופין ונונין ובני

נשא. לאשתמודעא בהון עלאין. ואיך יתנהגון בהון עלאין ותתאין.
ואיך אשתמודעאן מעלאי ותתאי. ולית בך דידע כלל

Constantinople, 1740 (CC-BY-NC)
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רך כקנה

“A person should always be soft as a reed and not hard as

a cedar.” The maamar applies it to the rectified attributes,

which can yield to each other and unite.

Taanit 20b:3תענית כ׳ ב:ג׳

ן. יל לַעֲשׂוֹת כֵּ גִ א רָ לֹּא יְהֵ בַד שֶׁ לְ ל לוֹ, וּבִ י מוֹחֵ ינִ כֶם הֲרֵ ילְ בִ שְׁ ם: בִּ הֶ ר לָ אָמַ

נֶה קָ ךְ כְּ ם רַ א אָדָ עוֹלָם יְהֵ שׁ: לְ רַ דָ עוֹן, וְ מְ י שִׁ בִּ רַ זָר בְּ עָ לְ י אֶ בִּ נַס רַ כְ יָּד נִ מִ
תּוֹב בּוֹ כְ מוֹס לִ נּוּ קוּלְ ימֶ יטּוֹל הֵ נֶה לִ ךְ זָכָה קָ יכָ פִ ז. וּלְ רֶ אֶ ה כְּ שֶׁ א קָ אַל יְהֵ וְ

זוּזוֹת. ין וּמְ ילִּ פִ ה תְּ ר תּוֹרָ פֶ סֵ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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תענית כ, ב.
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כנודע מענין ראו מ״ה

The note refers to the Behar discourse on “Keep My

Shabbosos,” which discusses the nullification of the yesh

at the level of Chochmah, koach mah, for the matter men‐

tioned here.
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ועל״ק פ׳ בהר ד״ה את שבתותי רפ״ה ]כ[. להלן מג, א וש״נ.
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שק״נ חצי׳ טוב וחצי׳ רע

Kehot’s note points to where this is explained further: Etz

Chaim.

K E H O T ’ S  N O T E

ע״ח שמ״ט.

181

ולא קם נביא עוד בישראל כמשה

“And there has not arisen another prophet in Israel like

Moshe.” The Midrash infers that among the nations one

did arise.

Deuteronomy 34:10דברים ל״ד:י׳

ים: נִ ל־פָּ ים אֶ נִ עוֹ ה׳ פָּ דָ ר יְ ה אֲשֶׁ מֹשֶׁ ל כְּ אֵ רָ יִשְׂ יא עוֹד בְּ ם נָבִ לֹא־קָ וְ

And there hath not arisen a prophet since in Israel like unto

Moses, whom the L-RD knew face to face;

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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בישראל לא קם אבל באו״ה קם כו׳ זה בלעם בן בעור

The Midrash at the end of Naso: “In Israel none arose, but

among the nations one did,” and that is Bilaam son of

Beor, and it goes on to distinguish between them. The

maamar explains that Bilaam’s prophecy came from no‐

gah of Atzilus.

Bamidbar Rabbah 14:20במדבר רבה י״ד:כ׳

183

היינו כמ״ש בפע״ח

Kehot’s marei makom for these words (its note is below).
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שער הק״ש פ״ב.
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ע״פ ונקדשתי בתוך בנ״י

There “And I shall be sanctified among the children of

Israel” is explained as preparing the vessel, so that G-d’s

holiness is grasped within Israel, the inner point of the

heart burning toward the Infinite One; then “I am G-d who
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P A R A G R A P H  2 4

P A R A G R A P H  2 5
sanctifies you” draws this holiness down into all the

mitzvos.

K E H O T ’ S  N O T E

לקמן בפ׳ אמור לג, ב.

ונקדשתי בתוך בנ״י

“And I shall be sanctified among the children of Israel; I

am G-d who sanctifies you.” The opening words of the

Emor discourse to which the text refers on kadosh.

Leviticus 22:32ויקרא כ״ב:ל״ב

כֶם: שְׁ דִּ קַ י ה׳ מְ נִ ל אֲ אֵ רָ נֵי יִשְׂ תוֹךְ בְּ י בְּ תִּ שְׁ דַּ נִקְ י וְ שִׁ דְ ם קׇ ת־שֵׁ לוּ אֶ לְּ חַ לֹא תְ וְ
And ye shall not profane My holy name; but I will be hal‐

lowed among the children of Israel: I am the L-RD who hal‐

low you,

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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כמ״ש בע״ח דאור א״ס . . בחכמה

the passage shares nothing with the note
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ש׳ ס׳ אבי״ע פ״ו. ובסש״ב ח״א פל״ה בהגה. ]כ[.
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והובא אל הכהן
“And he shall be brought to Aharon the kohen or to one of

his sons the kohanim.” The kohen, rooted in Chochmah,

draws down the light of Abba.

Leviticus 13:2ויקרא י״ג:ב׳

רוֹ שָׂ עוֹר־בְּ יָה בְ הָ ת וְ רֶ הֶ ת אוֹ בַ חַ פַּ ת אוֹ־סַ אֵ רוֹ שְׂ שָׂ עוֹר־בְּ יֶה בְ הְ י־יִ ם כִּ אָדָ
ים: כֹּהֲנִ נָיו הַ בָּ ד מִ ל־אַחַ ן אוֹ אֶ כֹּהֵ ל־אַהֲרֹן הַ הוּבָא אֶ ת וְ עַ רָ נֶגַע צָ לְ

When a man shall have in the skin of his flesh a rising, or a

scab, or a bright spot, and it become in the skin of his flesh

the plague of leprosy, then he shall be brought unto Aaron

the priest, or unto one of his sons the priests.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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שלא יהי׳ יניקת הקליפות רק משערות דנוק׳
The Rebbe Rashab writes there that this passage explains

the repelling of the affliction by the light of Abba as mean‐

ing that the kelipos draw not from the skin but only from

the hairs of Nukva, and he points to several places where it

is explained in another way.

K E H O T ’ S  N O T E

בד״ה אמר לצפון תני — תר״ן ע׳ שצ כ׳ דכאן מבואר שדחיית הנגע נעשה ע״י
אור אבא הוא שלא ינקו מהעור כ״א מהשערות דנוקבא, ומציין לכמה

מקומות שמבואר באופן אחר ע״ש.
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בהרת לבנה

“And if it is a white spot in the skin of his flesh…” The

Torah’s description of the baheres, which the maamar

reads as the withdrawal of life from that place.

Leviticus 13:4ויקרא י״ג:ד׳

הֿ רָ עָ עוֹר וּשְׂ ן־הָ הָ מִ אֶ רְ ין־מַ מֹק אֵ עָ רוֹ וְ שָׂ עוֹר בְּ וא בְּ נָה הִ בָ ת לְ רֶ הֶ ם־בַּ אִ וְ
ים: ת יָמִ עַ בְ נֶּגַע שִׁ ת־הַ ן אֶ כֹּהֵ יר הַ גִּ סְ הִ ן וְ בָ ךְ לָ פַ לֹא־הָ

And if the bright spot be white in the skin of his flesh, and

the appearance thereof be not deeper than the skin, and the

hair thereof be not turned white, then the priest shall shut

up him that hath the plague seven days.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויקרא יג, ד.
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כי הדם הוא הנפש

“For the blood is the soul.” Whiteness of the skin means

the blood, the carrier of life, has withdrawn.

Deuteronomy 12:23דברים י״ב:כ״ג

ם־ נֶּפֶשׁ עִ לֹא־תֹאכַל הַ נָּפֶשׁ וְ ם הוּא הַ דָּ י הַ ם כִּ דָּ כֹל הַ י אֲ תִּ לְ בִ זַק לְ ק חֲ רַ
ר: שָׂ בָּ הַ

Only be stedfast in not eating the blood; for the blood is the

life; and thou shalt not eat the life with the flesh.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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דברים יב, כג.
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בביאור בשעה שהקדימו
There the Alter Rebbe explains that the halachos of the

Torah are rooted in the “hairs” of the Gulgalta, the outer

level of the Crown, which come from its hidden wisdom,

while the mitzvos come from the whiteness between the

hairs.
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לקו״ת במדבר יד, ג.
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בשעה שהקדימו נעשה

“When Israel put ‘we will do’ before ‘we will hear,’ a heav‐

enly voice went forth….” The opening words of a discourse

to which the text refers.

Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳

ים שִּׁ ע״ בָּאוּ שִׁ מָ שְׁ ״נִ ה״ לְ ל ״נַעֲשֶׂ אֵ רָ ימוּ יִשְׂ דִּ קְ הִ ה שֶׁ עָ שָׁ אי: בְּ ימַ י סִ בִּ שׁ רַ רַ דָּ
נֵי רוּ לוֹ שְׁ שְׁ ל קָ אֵ רָ יִּשְׂ ד מִ חָ אֶ ד וְ חָ כׇל אֶ ת, לְ רֵ שָּׁ י הַ כֵ אֲ לְ ל מַ יבּוֹא שֶׁ רִ
ל, אֵ רָ אוּ יִשְׂ טְ חָ ן שֶׁ יוָ כֵ ע״. וְ מָ שְׁ נֶגֶד ״נִ ד כְּ חָ אֶ ה״ וְ נֶגֶד ״נַעֲשֶׂ ד כְּ חָ ים, אֶ רִ תָ כְ
נֵי לוּ בְ נַצְּ יִּתְ ר: ״וַ מַ נֶּאֱ קוּם, שֶׁ ירְ לָה וּפֵ בָּ י חַ כֵ אֲ לְ יבּוֹא מַ ים רִ רִ שְׂ עֶ אָה וְ דוּ מֵ יָרְ
עֲנוּ, ב טָ חוֹרֵ ינָא: בְּ נִ י חֲ בִּ רַ א בְּ מָ י חָ בִּ ר רַ ב״. אָמַ ר חוֹרֵ הַ יָם מֵ דְ ת עֶ ל אֶ אֵ רָ יִשְׂ

יב: תִ כְ קוּ — דִּ רְ ב פֵּ חוֹרֵ ן, בְּ רַ מַ אֲ דַ עֲנוּ — כְּ ב טָ חוֹרֵ קוּ. בְּ רְ ב פֵּ חוֹרֵ בְּ
ר … גוֹ׳״. אָמַ ל וְ אֵ רָ נֵי יִשְׂ לוּ בְ נַצְּ יִּתְ ״וַ

William Davidson, Vocalized Aramaic (CC-BY-NC)
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לסוסתי

“To My mare among Pharaoh’s chariots I have likened

you, My beloved.” The opening word of another discourse

the text cites.

Song of Songs 1:9שיר השירים א׳:ט׳

י: יָתִ עְ יךְ רַ יתִ מִּ עֹה דִּ רְ י פַ בֵ כְ רִ י בְּ תִ סָ סֻ לְ

I have compared thee, O my love, To a steed in Pharaoh’s

chariots.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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סד״ה ביום השמע״צ

The summary of the discourse “On the eighth day,

Atzeres” begins with the descent of the worlds through in‐

termediaries and the descent of souls for the sake of as‐

cent; the text refers to its end for the baheres as what holds

back the flow of life-force.
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לקו״ת שמע״צ פו, א.
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בדרוש הנגעים שם

Kehot’s marei makom for these words (its note is below).
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ש׳ לאה ורחל פ״ז. ]כ[.
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ג׳ אורות אשר

Kehot’s marei makom for these words (its note is below).

K E H O T ’ S  N O T E

אורות כו׳ אשר. ]כ[.
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בלקו״ת פ׳ וירא

The note refers there for the wording of the Arizal’s teach‐

ing on the pulse.
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ראה הלשון באוה״ת שה״ש-ב ע׳ תפו. נזכר גם לעיל פ׳ פקודי ז, ד. פ׳ אמור
לח, ב. סה״מ תקס״ה-א ע׳ תלג. לבן — במ״א ע״פ עד הגל:
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צרעת סגירו
Onkelos renders “a mark of tzara’as” as “a mark of

segiru,” closing. The maamar reads it as the closing off of

the light of Abba.

Onkelos Leviticus 13:2תרגום אונקלוס על ויקרא י״ג:ב׳

יהּ רֵ סְ ךְ בִּ שַׁ מְ י בִ יהֵ א וִ הֲרָ יָא אוֹ בַ דְ א אוֹ עַ קָ מְ יהּ עַ רֵ סְ ךְ בִּ שַׁ מְ י בִ הֵ י יְ רֵ נַשׁ אֲ אֱ
נַיָּא: הֲ י כָּ נוֹהִ בְּ ד מִ וָת חַ וָת אַהֲרֹן כַּהֲנָא אוֹ לְ י לְ תֵ יִתֵּ ירוּ וְ גִ שׁ סְ תַּ כְ מַ לְ

Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
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סגירו דנהורא

“Tzara’as: segiru, as it says, the closing of the supernal

light, the closing of the supernal goodness that does not

come down to the world.” The maamar identifies this light

with the mochin of Abba.

Zohar, Tazria 25:134–27:143ספר הזהר, תזריע כ״ה:קל״ד-כ״ז:קמ״ג
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החכ׳ תחי׳

“And wisdom gives life to those who have it.” The maamar

identifies this life-giving Chochmah with the life in the

blood.

Ecclesiastes 7:12קהלת ז׳:י״ב
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קהלת ז, יב.
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הד׳ מראות נגעים

“The appearances of afflictions are two that are four”: the

baheres and its secondary shade, and the se’es and its sec‐

ondary shade. The maamar says all of them hold back the

flow of life.

Mishnah Negaim 1:1משנה נגעים א׳:א׳

יד סִ יָּה לָהּ כְּ נִ ג, שְׁ לֶ זָּה כַשֶּׁ ת עַ רֶ הֶ ה. בַּ עָ בָּ ן אַרְ הֵ נַיִם שֶׁ ים שְׁ גָעִ אוֹת נְ רְ מַ
יר. אִ י מֵ בִּ י רַ רֵ בְ ן, דִּ בָ ר לָ מֶ צֶ יָּה לָהּ כְּ נִ יצָה, שְׁ רוּם בֵּ קְ ת כִּ אֵ שְּׂ הַ יכָל. וְ הֵ הַ

יצָה: רוּם בֵּ קְ יָּה לָהּ כִּ נִ ן, שְׁ בָ ר לָ מֶ צֶ ת כְּ אֵ שְּׂ ים, הַ רִ ים אוֹמְ חֲכָמִ וַ
The signs of negaim are two which, in fact, are four. The

bright spot (baheret) is bright white like snow; secondary to

it is the sign as white as the lime of the Temple. The rising

(se'et) is as white of the skin of an egg; secondary to it is the

like white wool, the words of Rabbi Meir. But the sages say:

the rising (se'et) is white wool and secondary to it is like the

white of the skin of an egg.

Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-
BY)
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זה לעומ״ז עשה

“G-d made one opposite the other.” Holiness and kelipah

are made as counterparts, so there is a holy whiteness and

a whiteness of kelipah.

Ecclesiastes 7:14קהלת ז׳:י״ד
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קהלת ז, יד.
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ושער רישי׳ כעמר נקא

“And the hair of His head was like clean wool.” The super‐

nal whiteness in holiness.

Daniel 7:9דניאל ז׳:ט׳

ר עַ וָּר וּשְׂ לַג חִ תְ הּ כִּ בוּשֵׁ ב לְ ין יְתִ יק יוֹמִ תִּ עַ יו וְ מִ ן רְ וָ סָ י כׇרְ ד דִּ וֵית עַ זֵה הֲ חָ
ק: לִ י נוּר דָּ לּוֹהִ גִּ י־נוּר גַּלְ ין דִּ בִ בִ יֵהּ שְׁ סְ א כׇּרְ ר נְקֵ הּ כַּעֲמַ אשֵׁ רֵ

I beheld Till thrones were placed, And one that was ancient

of days did sit: His raiment was as white snow, And the hair

of his head like pure wool; His throne was fiery flames, and

the wheels thereof burning fire.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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עד הגל

Lavan’s words to Yaakov: “This mound is witness….” The

opening of a discourse the text cites on the “white” (La‐

van) of kelipah.

Genesis 31:52בראשית ל״א:נ״ב

ם־ אִ זֶּה וְ גַּל הַ ת־הַ יךָ אֶ לֶ עֱבֹר אֵ י לֹא־אֶ ם־אָנִ בָה אִ צֵּ מַּ ה הַ דָ עֵ זֶּה וְ גַּל הַ ד הַ עֵ
ה: עָ רָ זֹּאת לְ בָה הַ צֵּ מַּ ת־הַ אֶ זֶּה וְ גַּל הַ ת־הַ י אֶ לַ עֲבֹר אֵ ה לֹא־תַ אַתָּ
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This heap be witness, and the pillar be witness, that I will not

pass over this heap to thee, and that thou shalt not pass over

this heap and this pillar unto me, for harm.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

ספק קוב״ה אמר טהור. וכולהו מתיבתא דרקיע אמרי טמא

“In a case of doubt, the Holy One, blessed be He, said

‘pure,’ and the whole heavenly academy said ‘impure.’”

The maamar now explains each side.

Bava Metzia 86a:7–8בבא מציעא פ״ו א:ז׳-ח׳

י: רִ א אָמְ יעָ קִ רְ א דִ תָּ יבְ תִ הוּ מְ כוּלְּ הוֹר, וְ ר: טָ רוּךְ הוּא אוֹמֵ דוֹשׁ בָּ קָּ ק – הַ פֵ סָ

י: נִ מָ בָּה בַּר נַחְ ר רַ אָמַ י. דְּ נִ מָ בָּה בַּר נַחְ אן נוֹכַח? נוֹכַח רַ י: מַ רִ אָמְ א. וְ מֵ טָ
י צֵ יהּ. לָא הֲוָה מָ רֵ תְ א בָּ יחָ לִ רוּ שְׁ דַּ לוֹת. שַׁ אֹהָ יד בְּ י יָחִ נִ ים, אֲ גָעִ נְ יד בִּ י יָחִ נִ אֲ
י כִ הָ יהּ. אַדְּ סֵ רְ גִּ יהּ מִ יק פּוּמֵּ סֵ א פָ לָא הֲוָה קָ דְּ ב לֵקהּ, מִ רַ קְ מִ וֶת לְ מָּ אַךְ הַ לְ מַ
יהּ שֵׁ ינַח נַפְ ר: תִּ מַ י הוּא. אֲ שֵׁ רָ פָ א דְ דָּ בַר גּוּנְ נֵי, סְ ינֵי קְ וַושׁ בֵּ אֲ א וַ יקָ ב זִ שַׁ נְ

א. כוּתָ לְ מַ א דְ ידָ ר בִּ סַ מְּ לָא יִ א, וְ רָ הוּא גַּבְ הָ דְּ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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ספיקא דאורייתא לחומרא

The Talmud states the rule that every doubt in a Torah law

is resolved stringently. This was the Academy’s reasoning

for “impure.”

Beitzah 3b:6–7ביצה ג׳ ב:ו׳-ז׳

א יקָ פֵ כׇל סְ א — וְ יתָ יְ אוֹרָ א דְ יקָ פֵ י סְ וֵ נָה, הָ שּׁוּם הֲכָ ר מִ אָמַ בָּה, דְּ רַ א לְ לָמָ שְׁ בִּ

ה, זֵרָ שּׁוּם גְּ י מִ רִ אָמְ ק, דְּ חָ צְ י יִ בִּ רַ ף וּלְ ב יוֹסֵ רַ לָּא לְ א. אֶ רָ חוּמְ א לְ יתָ יְ אוֹרָ דְ
קוּלָּא! נַן לְ בָּ רַ א דְ יקָ פֵ כׇל סְ יא — וְ נַן הִ בָּ רַ א דְ יקָ פֵ סְ

William Davidson, Vocalized Aramaic (CC-BY-NC)
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ביצה ג, ב.
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וכה״ג הוא ענין ספק ממזר

The note says this comparison with a doubtful mamzer is

mentioned there.
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ענין זה נזכר בשו״ת צמח צדק חלק אהע״ז סי׳ שכז )בהוצאת תשנ״ה(.
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ממזר ודאי לא יבא

The Talmud derives from “a mamzer shall not enter the

congregation” that only a certain mamzer is barred, while

a doubtful one may enter. The maamar compares the

doubtful case of tzara’as.

Kiddushin 73aקידושין ע״ג א
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קידושין עג, א.
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הטעם לא ידעו

The Rebbe asks there how the Academy could rule unlike

what they heard G-d say, and answers that their ruling had

to accord with their own understanding; not grasping

G-d’s reason, they had to rule as their understanding

accepted.
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”לכאורה כששומעים שהקב״ה אומר כך, איך אומרים דלא כהקב״ה — אלא

כיון שהפס״ד שלהם צ״ל ע״פ דעתם, לכן, כשלא השיגו בדעתם הטעם של
הקב״ה, הוכרחו לפסוק כפי שמתקבל בדעתם )ראה לקו״ת תזריע כד, ב

ואילך(” — קונטרס בענין תורה חדשה מאתי תצא — תנש״א הערה 61.
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ע״פ יביאו לבוש מלכות

This further explanation of “Let them bring a royal gar‐

ment” distinguishes Torah study, the inner dimension of

memalei drawn from Chochmah, from the practical

mitzvos, whose light comes from sovev, above the chain of

descent.
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תו״א צב, ב.
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יביאו לבוש מלכות
“Let them bring a royal garment that the king has worn.”

The opening words of the Torah Ohr discourse on the en‐

compassing light.

Esther 6:8אסתר ו׳:ח׳
ךְ לֶ מֶּ יו הַ לָ כַב עָ ר רָ סוּס אֲשֶׁ ךְ וְ לֶ מֶּ בַשׁ־בּוֹ הַ ר לָ כוּת אֲשֶׁ לְ בוּשׁ מַ יאוּ לְ יָבִ

רֹאשׁוֹ: כוּת בְּ לְ ר מַ ן כֶּתֶ תַּ ר נִ אֲשֶׁ וַ
let royal apparel be brought which the king useth to wear,

and the horse that the king rideth upon, and on whose head

a crown royal is set;

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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וילבש צדקה כשריון

“And He donned tzedakah like armor.” The verse ex‐

plained in the Iggeres HaKodesh letter the text cites.

Isaiah 59:17ישעיהו נ״ט:י״ז

ת בֹּשֶׁ לְ ם תִּ י נָקָ דֵ גְ בַּשׁ בִּ לְ יִּ רֹאשׁוֹ וַ ה בְּ כוֹבַע יְשׁוּעָ יָן וְ רְ ה כַּשִּׁ קָ דָ בַּשׁ צְ לְ יִּ וַ
נְאָה: יל קִ עִ ט כַּמְ יַּעַ וַ

And He put on righteousness as a coat of mail, And a helmet

of salvation upon His head, And He put on garments of

vengeance for clothing, And was clad with zeal as a cloak.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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היום לעשותם

“The commandment… that I command you today, to do

them.” The Sages read “today” as this world, the time for

doing.

Deuteronomy 7:11דברים ז׳:י״א

יּוֹם ךָ הַ וְּ צַ י מְ ר אָנֹכִ ים אֲשֶׁ טִ פָּ שְׁ מִּ ת־הַ אֶ ים וְ קִּ חֻ ת־הַ אֶ וָה וְ צְ מִּ ת־הַ תָּ אֶ רְ מַ שָׁ וְ
ם: לַעֲשׂוֹתָ

Thou shalt therefore keep the commandment, and the

statutes, and the ordinances, which I command thee this

day, to do them.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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דברים ז, יא.
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ולמחר לקבל שכרם

Rabbi Yehoshua ben Levi: “Today to do them, and tomor‐

row to receive their reward.” The maamar applies it to
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learning Torah in Gan Eden as reward.

Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳

יּוֹם ךָ הַ וְּ צַ י מְ ר אָנֹכִ יב ״אֲשֶׁ תִ כְ אי דִּ י: מַ וִ ן לֵ עַ בֶּ י יְהוֹשֻׁ בִּ ר רַ אָמַ ינוּ דְּ יְ הַ וְ

ם״ — יּוֹם לַעֲשׂוֹתָ ם, ״הַ ר לַעֲשׂוֹתָ חָ מָ לֹא לְ ם״ — וְ יּוֹם לַעֲשׂוֹתָ ם״, ״הַ לַעֲשׂוֹתָ
אי י: מַ נִ מָ ל בַּר נַחְ מוּאֵ י שְׁ בִּ א רַ ימָ יתֵּ אִ גַּי, וְ י חַ בִּ ר רַ ם. אָמַ כָרָ בֵּל שְׂ קַ ר לְ חָ מָ לְ

י לֵקהּ! עֵ בְּ ךְ אַף״ מִ רֶ יִם״? ״אֶ ךְ אַפַּ רֶ יב ״אֶ תִ כְ דִּ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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עירובין כב, א.

לע״ל שיתגלו טעמי תורה

Kehot’s marei makom for these words (its note is below).
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ראה רש״י שה״ש א, ב.
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מאן נוכח נוכח רבה בר נחמני

“Who will decide? Rabbah bar Nachmani will decide, for

he said, ‘I am unique in nega’im.’” The maamar explains

why he in particular could decide.

Bava Metzia 86a:7–8בבא מציעא פ״ו א:ז׳-ח׳

י: רִ א אָמְ יעָ קִ רְ א דִ תָּ יבְ תִ הוּ מְ כוּלְּ הוֹר, וְ ר: טָ רוּךְ הוּא אוֹמֵ דוֹשׁ בָּ קָּ ק – הַ פֵ סָ
י: נִ מָ בָּה בַּר נַחְ ר רַ אָמַ י. דְּ נִ מָ בָּה בַּר נַחְ אן נוֹכַח? נוֹכַח רַ י: מַ רִ אָמְ א. וְ מֵ טָ
י צֵ יהּ. לָא הֲוָה מָ רֵ תְ א בָּ יחָ לִ רוּ שְׁ דַּ לוֹת. שַׁ אֹהָ יד בְּ י יָחִ נִ ים, אֲ גָעִ נְ יד בִּ י יָחִ נִ אֲ
י כִ הָ יהּ. אַדְּ סֵ רְ גִּ יהּ מִ יק פּוּמֵּ סֵ א פָ לָא הֲוָה קָ דְּ ב לֵקהּ, מִ רַ קְ מִ וֶת לְ מָּ אַךְ הַ לְ מַ
יהּ שֵׁ ינַח נַפְ ר: תִּ מַ י הוּא. אֲ שֵׁ רָ פָ א דְ דָּ בַר גּוּנְ נֵי, סְ ינֵי קְ וַושׁ בֵּ אֲ א וַ יקָ ב זִ שַׁ נְ

א. כוּתָ לְ מַ א דְ ידָ ר בִּ סַ מְּ לָא יִ א, וְ רָ הוּא גַּבְ הָ דְּ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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ארז״ל עין לא ראתה

“No eye has seen, G-d, except You.” The level above com‐

prehension, called Eden.

Isaiah 64:3ישעיהו ס״ד:ג׳

ה ךָ יַעֲשֶׂ ים זוּלָתְ לֹקִ  ה אֱ אָתָ ן לֹא־רָ יִ ינוּ עַ זִ אֱ עוּ לֹא הֶ מְ עוֹלָם לֹא־שָׁ וּמֵ
כֵּה־לוֹ: חַ מְ לִ

And whereof from of old men have not heard, nor perceived

by the ear, neither hath the eye seen a G-d beside Thee, who

worketh for him that waiteth for Him.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Berakhot 34b:18–19ברכות ל״ד ב:י״ח-י״ט

אוּ נַבְּ תְ ן לֹא נִ ים כּוּלָּ יאִ בִ נְּ נָן: כׇּל הַ י יוֹחָ בִּ ר רַ יָּיא בַּר אַבָּא אָמַ י חִ בִּ ר רַ אָמַ

כָם, יד חָ מִ לְ תַ יָא לְ טְ מַ קְ רַ ה פְּ לָעוֹשֶׂ כָם, וְ יד חָ מִ לְ תַ תּוֹ לְ יא בִּ שִּׂ לָּא לַמַּ אֶ
ן לֹא יִ ן — ״עַ מָ צְ ים עַ י חֲכָמִ ידֵ מִ לְ בָל תַּ יו. אֲ סָ כָ נְּ כָם מִ יד חָ מִ לְ נֶּה תַּ הַ לַמְ וְ
ר יָּיא בַּר אַבָּא אָמַ י חִ בִּ ר רַ אָמַ כֵּה לוֹ״. וְ חַ מְ ה לִ ךָ יַעֲשֶׂ ים זוּלָתְ לֹקִ  ה אֱ אָתָ רָ
ל בָ , אֲ יחַ שִׁ מָּ ימוֹת הַ לָּא לִ אוּ אֶ נַבְּ תְ ן לֹא נִ ים כּוּלָּ יאִ בִ נְּ נָן: כׇּל הַ י יוֹחָ בִּ רַ

ךָ״. ים זוּלָתְ לֹקִ  ה אֱ אָתָ ן לֹא רָ יִ בָּא, ״עַ עוֹלָם הַ לְ
R. Hiyya b. Abba said in the name of R. Johanan : Every

prophet prophesied only to marry his daughter to a disciple

of the wise, and for him who transacts the affairs of a disci‐

ple of the wise and allows him to enjoy his possessions ; but

as for the disciples of the wise themselves, "No eye hath

seen what G-d, and nobody but Thee, will work for him that

waiteth for Him" (Is. Ixiv. 3). R. Hiyya b. Abba also said in

the name of R. Johanan : …

William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A.
Cohen, Cambridge University Press, 1921 (Public Domain)
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ישעי׳ סד, ג. ברכות לד, ב.
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אבל רב״נ הוא עצמו מבחי׳ הארה זו דהא״מ מה שזורח בהא״פ כו׳
וע״כ מצא טעמו ממש

The Rebbe explains there that Rabbah bar Nachmani

could decide and rule on this because his soul below was

enclothed in a physical body.
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ראה לקו״ש-יב ע׳ 68 דזה שהי׳ יכול להכריע ולפסוק בזה הוא מפני
שנשמתו למטה היתה מלובשת בגוף גשמי. ראה גם ד״ה פדה בשלום —
תשמ״ו. ד״ה קדש ישראל — תשמ״ז. בד״ה ושבתה — תקס״ב )נדפס בדרך
מצותיך קסז, ב( ”)ולפי שרבה הי׳ יחיד בנגעים ואהלות לכן שאלו ממנו
ספק זה, כי לתחתונים דוקא יש כח זה לפסוק הדין שמסתפקים בו מחמת
שהקליפות מעלימי׳ על הלכה זו והתחתונים יש בהן כח לברר ולהעלות
מהשבירה לפי שהן מלובשים בגוף כו׳ כמ״ש באגה״ק בביאור מאמר הר״מ

פ׳ נשא והמשכילים...(”.
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הואיל ופתח בו הכתוב בטהרה תחלה

The derivation that the doubtful case is pure “since

Scripture opened with purity first.” This is the reason

Rabbah bar Nachmani found in the Torah.

Nazir 65b:5–6נזיר ס״ה ב:ה׳-ו׳

הֲרוֹ אוֹ טַ א ״לְ רָ ר קְ ב: אָמַ ר רַ ה אָמַ ב יְהוּדָ ר רַ י? אָמַ ילֵּ נֵי מִ נָא הָ ׳ מְ מָ גְּ

ילּוּ פִ י, אֲ כִ י הָ ילָּה. אִ חִ ה תְּ הֳרָ טׇ כָּתוּב בְּ ח ]בּוֹ[ הַ תַ יל וּפָ אוֹ״, הוֹאִ מְּ טַ לְ
ר ה אָמַ ב יְהוּדָ רַ ר דְּ מַ יתְּ י אִ לָּא, כִּ הוֹר! אֶ קוֹ טָ פֵ י סְ אָה נָמֵ טוּמְ ק לְ קַ זְ נִּ שֶּׁ מִ
ן בָ ר לָ עָ ם שֵׂ אִ א, וְ מֵ ן — טָ בָ ר לָ עָ שֵׂ ה לְ מָ דְ ת קָ רֶ הֶ ם בַּ ר: אִ מַ יתְּ א אִ ב, אַהָ רַ

ה. יהָ ר: כִּ עַ אָמַ י יְהוֹשֻׁ בִּ רַ א. וְ מֵ ק — טָ פֵ הוֹר. סָ ת — טָ רֶ הֶ בַּ ם לַ קוֹדֵ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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אז ישיר משה

“Then Moshe and the children of Israel sang.” The open‐

ing words of the discourse to which the text refers.

Exodus 15:1שמות ט״ו:א׳

רוּ יֹּאמְ Havayah וַ זֹּאת לַ ה הַ ירָ שִּׁ ת־הַ ל אֶ אֵ רָ נֵי יִשְׂ ה וּבְ יר־מֹשֶׁ אָז יָשִׁ
יָּם: ה בַ מָ בוֹ רָ רֹכְ י־גָאֹה גָּאָה סוּס וְ Havayah כִּ ה לַ ירָ לֵאמֹר אָשִׁ

Then sang Moses and the children of Israel this song unto

the L-RD, and spoke, saying: I will sing unto the L-RD, for

He is highly exalted; The horse and his rider hath He thrown

into the sea.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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מן המים משיתיהו

Pharaoh’s daughter named him Moshe, “for I drew him

out of the water.” The maamar reads the water as the con‐

cealed world, the root of Moshe’s soul.

Exodus 2:10שמות ב׳:י׳

ר ה וַתֹּאמֶ מוֹ מֹשֶׁ א שְׁ רָ קְ ן וַתִּ בֵ י־לָהּ לְ הִ יְ עֹה וַ רְ בַת־פַּ הוּ לְ אֵ בִ יֶּלֶד וַתְּ ל הַ דַּ יִּגְ וַ

הוּ: יתִ שִׁ יִם מְ מַּ ן־הַ י מִ כִּ
And the child grew, and she brought him unto Pharaoh’s

daughter, and he became her son. And she called his name

Moses, and said: ‘Because I drew him out of the water.’

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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שמות ב, י.
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ע״פ ואלה המשפטים

The note places the discourse on “And these are the ordi‐

nances” in Torah Ohr, 75d, where, as the text says,

Moshe’s root is traced to the circles and encompassing

lights.
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תו״א עה, ד.
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ואלה המשפטים

“And these are the ordinances that you shall set before

them.” The opening words of the discourse on Moshe’s

root in the encompassing lights.

Exodus 21:1שמות כ״א:א׳

ם: נֵיהֶ פְ ים לִ שִׂ ר תָּ ים אֲשֶׁ טִ פָּ שְׁ מִּ לֶּה הַ אֵ וְ

Now these are the ordinances which thou shalt set before

them.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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סד״ה מראיהם ומעשיהם

The passage there distinguishes Chesed within the order

of descent from a Chesed far above it, and describes the

ascent of souls from the Lower to the Higher Gan Eden

through a river of fire that makes them forget the lower

comprehension; the text refers to the end of the discourse

for “Moshe, you have spoken well.”
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תו״א סט, ג.
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מראיהם ומעשיהם

From Ezekiel’s vision of the wheels: “and their appearance

and their works.” The opening words of the Torah Ohr dis‐

course the text cites.

Ezekiel 1:16יחזקאל א׳:ט״ז

ם יהֶ אֵ רְ ן וּמַ תָּ עְ בַּ אַרְ ד לְ חָ מוּת אֶ ישׁ וּדְ שִׁ רְ ין תַּ עֵ ם כְּ יהֶ עֲשֵׂ ים וּמַ נִּ אוֹפַ ה הָ אֵ רְ מַ

ן: אוֹפָ תוֹךְ הָ ן בְּ אוֹפַ יֶה הָ הְ ר יִ ם כַּאֲשֶׁ יהֶ עֲשֵׂ וּמַ
The appearance of the wheels and their work was like unto

the colour of a beryl; and they four had one likeness; and

their appearance and their work was as it were a wheel with‐

in a wheel.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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משה שפיר קאמרת

Rav Safra addresses Rava as “Moshe, have you spoken

well?” The maamar learns that a spark of Moshe can be

present in a sage.

Shabbat 101b:3שבת ק״א ב:ג׳

נַן! זוֹ״ תְּ זּוֹ לָ ין מִ לִ טְ לְ טַ ?! ״מְ תְּ רַ אָמְ יר קָ פִּ ה, שַׁ א: מֹשֶׁ רָ פְ ב סָ ר לֵקהּ רַ מַ אֲ

יָא: נְ תַ דְ כִ זוֹ, וְ זּוֹ לָ ל מִ טֵ לְ טַ ב וּלְ רֵ עָ לָּא לְ כָה אֶ רְ צְ א: לֹא נִ רָ פְ ב סָ ר רַ לָּא אָמַ אֶ
רוּ. סְ קוּ — נֶאֶ סְ פְ זוֹ. נִ זּוֹ לָ ין מִ לִ טְ לְ טַ ין וּמְ בִ רְ עָ זוֹ — מְ שׁוּרוֹת זוֹ בָּ ינוֹת קְ פִ סְ
רוּ זְ ין — חָ עִ ין מוּטְ ין בֵּ נוּסִ ין אֲ ין בֵּ ידִ זִ ין מְ ין וּבֵ גִ ין שׁוֹגְ רוּ, בֵּ שְׁ נִקְ רוּ וְ זְ חָ

אשׁוֹן. רִ ן הָ רָ יתֵּ הֶ לְ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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שבת קא, ב וש״נ.
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בביאור ענין קי״ס גבי והניף ידו על הנהר
There the Alter Rebbe explains that the splitting of the sea

had to precede the Giving of the Torah, since the mitzvos

draw the revelation of the Infinite Light into Beriah,

Yetzirah and Asiyah as it is in Atzilus, and that the future

“He shall wave His hand over the river” goes beyond it.
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ראה לעיל צו יז, א.
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והניף ידו על הנהר

“And He shall wave His hand over the river,” said of the fu‐

ture redemption. Cited for the explanation of Eden.

Isaiah 11:15ישעיהו י״א:ט״ו

כָּהוּ הִ יָם רוּחוֹ וְ עְ ר בַּ נָּהָ ל־הַ יף יָדוֹ עַ נִ הֵ יִם וְ רַ צְ שׁוֹן יָם־מִ ת לְ ים ה׳ אֵ חֱרִ הֶ וְ
ים: לִ עָ נְּ יךְ בַּ רִ דְ הִ ים וְ לִ חָ ה נְ עָ בְ שִׁ לְ

And the L-RD will utterly destroy the tongue of the Egyptian

sea; And with His scorching wind will He shake His hand

over the River, And will smite it into seven streams, And

cause men to march over dry-shod.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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בזהר פ׳ בא דל״ו ע״ב

The note points there as well for this Zohar passage; the

text near that column discusses the dispute of Beis

Shammai and Beis Hillel on how to praise the bride, root‐

ed in Gevurah and Chesed.
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ראה גם לקמן שה״ש מח, ד.
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בשעתא דקוב״ה אתחזי על גנתא

The Zohar on Parshas Bo describes the Holy One, blessed

be He, appearing over the garden, which does not sepa‐

rate from Eden. The maamar learns that this revelation is

from Eden, Chochmah and Keser, above Binah.

Zohar, Bo 4:92–5:101ספר הזהר, בא ד׳:צ״ב-ה׳:ק״א

The esoteric significance of it is as follows. At the hour when

the L-rd thus shows Himself in the Garden, all the Garden

assembles and keeps close to Eden, from whence the stream

of life flows forth into numerous channels. The Garden is

called “the Bundle of Life”, and in it the pious are beatified

with the light of the world to come. And at the hour when the
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P A R A G R A P H  3 2
Holy One, blessed be He, reveals Himself to these saints, a

voice is heard, crying: “Awake, O north wind, come, O …

The Zohar; London, Soncino Press, 1933 (Public Domain)

Kehot’s note points to Zohar, Bo 4:83 for these words.

Zohar, Bo 4:83ספר הזהר, בא ד׳:פ״ג
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באתי לגני

“I have come into My garden, My sister, bride.” The dis‐

course on this verse explains G-d’s delight with the souls

of the righteous.

Song of Songs 5:1שיר השירים ה׳:א׳

י שִׁ בְ ם־דִּ י עִ רִ י יַעְ תִּ י אָכַלְ מִ שָׂ ם־בְּ י עִ י מוֹרִ יתִ י כַלָּה אָרִ חֹתִ י אֲ נִּ גַ י לְ בָּאתִ
ים: רוּ דּוֹדִ כְ שִׁ תוּ וְ ים שְׁ עִ לוּ רֵ כְ י אִ בִ ם־חֲלָ י עִ י יֵינִ יתִ תִ שָׁ

I am come into my garden, my sister, my bride; I have gath‐

ered my myrrh with my spice; I have eaten my honeycomb

with my honey; I have drunk my wine with my milk. Eat, O

friends; Drink, yea, drink abundantly, O beloved.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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וע״פ הזהר בפ׳ בראשית דכ״ז ע״ב

The note refers to the Mitteler Rebbe’s explanation of this

Zohar passage.
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ביאה״ז לכ״ק אדה״א ב, ג.
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אעשה לו עזר

“I will make him a helper opposite him.” The verse on

which the Zohar passage the text cites comments.

Genesis 2:18בראשית ב׳:י״ח

דּוֹ: נֶגְ זֶר כְּ ה־לּוֹ עֵ עֱשֶׂ דּוֹ אֶ בַ ם לְ אָדָ ים לֹא־טוֹב הֱיוֹת הָ לֹקִ  ר ה׳ אֱ יֹּאמֶ וַ

And the L-RD G-d said: ‘It is not good that the man should

be alone; I will make him a help meet for him.’

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ע״פ ויהי קול מעל לרקיע

The Tzemach Tzedek’s discussions of “And there was a

voice from above the firmament,” to which the note refers.
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אוה״ת במדבר ע׳ א׳תכט. ובאוה״ת שמות-ח ע׳ א׳תתקעז עם הגהות.
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ויהי קול מעל לרקיע
“And there was a voice from above the firmament that was

over their heads.” The maamar reads the voice as a revela‐

tion from sovev, above the firmament of Binah.

Ezekiel 1:25יחזקאל א׳:כ״ה

ן: יהֶ פֵ נְ ינָה כַ פֶּ רַ ם תְּ דָ מְ עׇ ם בְּ ל־רֹאשָׁ ר עַ יעַ אֲשֶׁ קִ ל לָרָ עַ י־קוֹל מֵ הִ יְ וַ
For, when there was a voice above the firmament that was

over their heads, as they stood, they let down their wings.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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בד״ה כי כאשר השמים

There the Alter Rebbe explains “the new heavens and the

new earth” as the supernal drawing-down that comes by

an arousal from above alone, standing “before Me,” in the

inner dimension that no arousal from below reaches,

while “your seed and your name” are what is drawn by an

arousal from below.
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ראה תו״א ב, ד.
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כי כאשר השמים החדשים

“For as the new heavens and the new earth that I make

stand before Me….” The opening words of the Torah Ohr

discourse the text cites.

Isaiah 66:22ישעיהו ס״ו:כ״ב

נַי פָ ים לְ דִ ה עֹמְ י עֹשֶׂ נִ ר אֲ ה אֲשֶׁ שָׁ חֲדָ ץ הַ אָרֶ הָ ים וְ שִׁ חֲדָ יִם הַ מַ שָּׁ ר הַ י כַאֲשֶׁ כִּ
כֶם: מְ שִׁ עֲכֶם וְ ן יַעֲמֹד זַרְ ם־ה׳ כֵּ אֻ נְ

For as the new heavens and the new earth, which I will

make, shall remain before Me, saith the L-RD, so shall your

seed and your name remain.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויניחהו בג״ע לעבדה

“And He placed him in Gan Eden to work it and to guard

it.” Discussed in that discourse.

Genesis 2:15בראשית ב׳:ט״ו

הּ: רָ מְ שׇׁ הּ וּלְ דָ בְ עׇ ן לְ דֶ גַן־עֵ הוּ בְ חֵ יַּנִּ ם וַ אָדָ ת־הָ ים אֶ לֹקִ  ח ה׳ אֱ יִּקַּ וַ

And the L-RD G-d took the man, and put him into the gar‐

den of Eden to dress it and to keep it.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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בד״ה צאינה וראינה

That discourse asks why the Sages chose the name “the

Holy One, blessed be He” for G-d, and explains kadosh

with a vav as the drawing down of His holiness to be

memalei and sovev kol almin.
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לקו״ת שה״ש כא, ב.
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צאינה וראינה

“Go out and see, daughters of Zion, King Shlomo.” The

opening words of the discourse that explains the name

“the Holy One, blessed be He.”

Song of Songs 3:11שיר השירים ג׳:י״א

יוֹם מּוֹ בְּ ה־לּוֹ אִ רָ טְּ עִ ה שֶׁ רָ עֲטָ לֹמֹה בָּ  ךְ שְׁ לֶ מֶּ יּוֹן בַּ נוֹת צִ ינָה בְּ אֶ נָה וּרְ אֶ צְ
בּוֹ: ת לִ חַ מְ יוֹם שִׂ נָּתוֹ וּבְ חֲתֻ

Go forth, O ye daughters of Zion, And gaze upon king

Solomon, Even upon the crown wherewith his mother hath

crowned him in the day of his espousals, And in the day of

the gladness of his heart.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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שאו ידיכם קדש וברכו את הוי׳

“Lift up your hands in holiness and bless G-d.” The “holy”

must be blessed, drawn down.

Psalms 134:2תהילים קל״ד:ב׳

ת־ה׳ כוּ אֶ רְ שׁ וּבָ כֶם קֹדֶ דֵ אוּ־יְ שְׂ
Lift up your hands to the sanctuary, And bless ye the L-RD.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

243

דספיקו טמא

The Rambam rules: “If it is doubtful whether the white

hair came first or the spot came first, it is impure,” and

adds that in his view its impurity is a doubtful one.

Mishneh Torah, Defilement by Leprosy 2:9משנה תורה, הלכות
טומאת צרעת ב׳:ט׳

יס וּבָהּ רִ י גְּ ת כַּחֲצִ רֶ הֶ ה לָהּ בַּ דָ נוֹלְ לוּם וְ ין בָּהּ כְּ אֵ יס וְ רִ י גְּ ת כַּחֲצִ רֶ הֶ … בַּ

רוֹת עָ שְּׂ י הַ תֵּ שְׁ ת לִ רֶ הֶ ה בַּ מָ דְ י קָ הֲרֵ יט שֶׁ לִ חְ הַ י זוֹ לְ רוֹת הֲרֵ עָ י שְׂ תֵּ שְׁ
י ה לִ אֶ יֵרָ א. וְ מֵ י זוֹ טָ ה הֲרֵ מָ דְ ת קָ רֶ הֶ בַּ ק הַ פֵ ם סְ דַ ן קָ בָ ר לָ עָ ק שֵׂ פֵ נוֹת. סָ בָ לְּ הַ

ק: פֵ סָ אָתוֹ בְּ מְ טֻּ שֶׁ
Torat Emet 363 (Public Domain)
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ספ״ד דנגעים

In the Mitteler Rebbe’s version of this passage, a reference

to the Tosafos Yom Tov on the Mishnah is added here.
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במאמרי אדהאמ״צ ע׳ תפג מוסיף: ועיי׳ בתוס׳ יו״ט וכו׳.
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לא בשמים היא

“It is not in heaven.” The Sages’ principle that the law is

decided by the sages below, not by a voice from heaven.

Deuteronomy 30:12דברים ל׳:י״ב

הּ נוּ אֹתָ עֵ מִ יַשְׁ נוּ וְ הָ לָּ חֶ קָּ יִ ה וְ יְמָ מַ שָּׁ נוּ הַ י יַעֲלֶה־לָּ וא לֵאמֹר מִ יִם הִ מַ שָּׁ לֹא בַ
נָּה: נַעֲשֶׂ וְ

It is not in heaven, that thou shouldest say: ‘Who shall go up

for us to heaven, and bring it unto us, and make us to hear

it, that we may do it?’

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ארז״ל על ר״מ שהי׳ אומר

The Talmud says the law was not fixed like Rabbi Meir be‐

cause his colleagues could not fathom his reasoning: he

would declare the impure pure and show a face for it.

Eruvin 13b:3עירובין י״ג ב:ג׳

ין אֵ עוֹלָם שֶׁ יָה הָ הָ ר וְ אָמַ י שֶׁ נֵי מִ פְ יָדוּעַ לִ ינָא: גָּלוּי וְ נִ א בַּר חֲ י אַחָ בִּ ר רַ אָמַ

לֹּא מוֹתוֹ? שֶׁ כָה כְּ עוּ הֲלָ בְ ה לֹא קָ נֵי מָ פְּ מוֹתוֹ, וּמִ יר כְּ אִ י מֵ בִּ ל רַ דוֹרוֹ שֶׁ בְּ
ה אֶ רְ הוֹר וּמַ א טָ מֵ ל טָ ר עַ הוּא אוֹמֵ תּוֹ. שֶׁ עְ ל סוֹף דַּ עֲמוֹד עַ יו לַ ירָ לוּ חֲבֵ יָכְ

ים. נִ ה לוֹ פָּ אֶ רְ א וּמַ מֵ הוֹר טָ ל טָ ים, עַ נִ לוֹ פָּ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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עירובין יג, ב.
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זקן שקנה חכמה

Rabbi Yosei HaGelili: “Zaken (an elder) is none other than

one who has acquired wisdom.” The maamar links zaken

with the “beard” through which wisdom descends.

Kiddushin 32b:8קידושין ל״ב ב:ח׳

מוּד לְ אי? תַּ מַ ן אַשְׁ נֵי זָקֵ פְּ ילּוּ מִ פִ קוּם״ – יָכוֹל אֲ יבָה תָּ נֵי שֵׂ פְּ נַן: ״מִ בָּ נוּ רַ תָּ

נֵי קְ זִּ ישׁ מִ ים אִ עִ בְ י שִׁ פָה לִּ סְ ר: ״אֶ מַ נֶּאֱ כָם, שֶׁ לָּא חָ ן אֶ ין זָקֵ אֵ ן״, וְ ר: ״זָקֵ לוֹמַ
ר: מַ נֶּאֱ ה, שֶׁ מָ כְ נָה חׇ קָּ י שֶׁ לָּא מִ ן אֶ ין זָקֵ ר: אֵ י אוֹמֵ ילִ לִ גְּ י הַ י יוֹסֵ בִּ ל״. רַ אֵ רָ יִשְׂ

כּוֹ״. רְ ית דַּ אשִׁ י רֵ נָנִ ״ה׳ קָ
William Davidson, Vocalized Aramaic (CC-BY-NC)
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קידושין לב, ב.
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יג״מ שהתורה נדרשת

Kehot’s marei makom for these words (its note is below).
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ברייתא דר״י ת״כ ר״פ ויקרא.
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בביאור ע״פ אלה מסעי(

The passage there explains that attributes such as “merci‐

ful” apply only where there is a world, that even sovev be‐

longs to the realm of worlds, and that before G-d Himself

all is as nothing, and then turns to Chochmah.
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לקו״ת מסעי צג, א ואילך.
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אלה מסעי

“These are the journeys of the children of Israel.” The

opening words of the discourse the text cites at length.

Numbers 33:1במדבר ל״ג:א׳

ה יַד־מֹשֶׁ ם בְּ אֹתָ בְ צִ יִם לְ רַ צְ ץ מִ רֶ אֶ אוּ מֵ ר יָצְ ל אֲשֶׁ אֵ רָ נֵי־יִשְׂ י בְ עֵ סְ לֶּה מַ אֵ
אַהֲרֹן: וְ

These are the stages of the children of Israel, by which they

went forth out of the land of Egypt by their hosts under the

hand of Moses and Aaron.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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רוב החכמים שבדורו לא היו משיגים התורה רק . . בחכ׳ דאצי׳

The note refers to an earlier note in Likkutei Torah,

Vayikra 4a; the passage at that column speaks of salt as

rooted in the Gevuros of Abba, which give taste.
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ראה לעיל ד, א הערה שכל. וראה הערת כ״ק אדמו״ר במאמרי אדה״ז
תקס״ב ע׳ שיד.
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נובלות חכמה שלמע׳ תורה

Rabbi Chanina bar Yitzchak: “the unripe fruit of the su‐

pernal wisdom is Torah.” The Torah as it has come down

into Chochmah of Atzilus.

Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳

… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא -
שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל

חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he

slept. He took one of his sides, and He closed it with flesh in

its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil]

a deep slumber” – Rabbi Yehoshua of Sikhnin said in the

name of Rabbi Levi: The beginning of downfall [mapala] is
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P A R A G R A P H  3 3
sleep. When a person sleeps, he does not toil in Torah and

does not do any work. literally means, “He caused to fall

down.” Rav said: There are three slumbers: the slumber of

…

Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022
(CC-BY)
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ב״ר יז, ו.

בביאור ע״פ תורה צוה לנו משה

There the Alter Rebbe explains “the unripe fruit of the su‐

pernal wisdom is Torah”: Supernal Chochmah of Atzilus is

above comprehension, called ayin, utter self-nullification,

which is why the Infinite Light is enclothed specifically in

it, and the Written Torah is what is drawn down from it.
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לקו״ת ברכה צה, א ואילך.

254

Kehot’s note points to Zohar, Vayikra 27:200 for these

words.

Zohar, Vayikra 27:200ספר הזהר, ויקרא כ״ז:ר׳
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Kehot’s note points to Mishnah Negaim 4:11 for these

words.

Mishnah Negaim 4:11משנה נגעים ד׳:י״א

י תֵּ יס וּבָהּ שְׁ רִ י גְ ת כַּחֲצִ רֶ הֶ ה בַ דָ לוּם, נוֹלְ ין בָּהּ כְּ אֵ יס וְ רִ י גְ ת כַּחֲצִ רֶ הֶ בַּ
ן, בָ ר לָ עָ שֵׂ ה לְ מָ דְ ת קָ רֶ הֶ ם בַּ רוּ, אִ אָמְ נֵי שֶׁ פְּ יט, מִ לִ חְ הַ י זוֹ לְ רוֹת, הֲרֵ עָ שְׂ
עַ י יְהוֹשֻׁ בִּ רַ א. וְ מֵ ק, טָ פֵ ם סָ אִ הוֹר. וְ ת, טָ רֶ הֶ בַ ם לְ דַ ן קָ בָ ר לָ עָ ם שֵׂ אִ א. וְ מֵ טָ

ה: הָ קִ

A bright spot the size of a split bean and there was nothing

else, and then there appeared a bright spot of the size of half

a split bean having two hairs, this one is declared unclean.

Because they said: if the bright spot preceded the white hair

he is unclean; if the white hair preceded the bright spot he is

clean; and if it is doubtful he is unclean. Rabbi Joshua re‐

gards this as unsolvable.

Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-
BY)
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תורה צוה לנו משה

“Moshe commanded us the Torah, an inheritance of the

congregation of Yaakov.” The opening words of the dis‐

course the text cites.

Deuteronomy 33:4דברים ל״ג:ד׳

לַּת יַעֲקֹב: הִ ה קְ שָׁ ה מוֹרָ נוּ מֹשֶׁ וָּה־לָ ה צִ תּוֹרָ
Moses commanded us a law, An inheritance of the congrega‐

tion of Jacob.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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אחרי רבים להטות

“Follow the majority to decide.” The rule that the law fol‐

lows the majority of the sages.

Exodus 23:2שמות כ״ג:ב׳

ים בִּ י רַ טֹת אַחֲרֵ נְ ב לִ ל־רִ עֲנֶה עַ לֹא־תַ עֹת וְ רָ ים לְ בִּ י־רַ יֶה אַחֲרֵ הְ לֹא־תִ
טֹּת: הַ לְ

Thou shalt not follow a multitude to do evil; neither shalt

thou bear witness in a cause to turn aside after a multitude

to pervert justice;

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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אחרי רבים להטות

Rabbi Yannai: the words of Torah were not given cut and

dried; with every matter G-d told Moshe forty-nine ways to

argue “pure” and forty-nine “impure,” and when Moshe

asked how the law would be clarified, He answered, “Fol‐

low the majority.”

Midrash Tehillim 12:3מדרש תהילים י״ב:ג׳

… אמר לפניו רבונו של עולם עד מתי נעמוד על בירורה של הלכה.

אמר לו )שמות כג ב( אחרי רבים להטות. רבו המטמאין טמא רבו
המטהרין טהור. רבי אבהו בשם ר׳ יונתן אמר תלמיד ותיק היה לו לרבי
עקיבא והיה מטמא את השרץ מן התורה במ״ט פנים ומטהרו במ״ט

פנים. וכן תני רבי חייא תלמיד היה לו לרבי מאיר וסומכוס שמו והיה
מטהר את השרץ מן התורה במ״ט פנים וחוזר ומטמאו במ״ט פנים.
שנאמר מזוקק שבעתים. ר׳ יהושע בשם ר׳ לוי אמר תינוקות שהיו בימי

דוד היו יודעים לדרוש את …
OYW (Public Domain)
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במדרש תהלים ע״פ אמרות ה׳

Kehot’s marei makom for these words (its note is below).
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מזוקק שבעתים

“The words of G-d are pure words, silver refined in a cru‐

cible… refined sevenfold.” The verse on which that

Midrash is taught.

Psalms 12:7תהילים י״ב:ז׳

יִם: תָ עָ בְ ק שִׁ זֻקָּ ץ מְ יל לָאָרֶ עֲלִ רוּף בַּ הֹרוֹת כֶּסֶף צָ רוֹת טְ מָ רוֹת ה׳ אֲ מְ אִ
The words of the L-RD are pure words, As silver tried in a

crucible on the earth, refined seven times.

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

261



L I K K U T E I  T O R A H  ·  P A R S H A S  TA Z R I A  ·  M A A M A R  6 …בגמרא דב״מ פרק הפועלים קא מפלגי במתיבתא דרקיע

89likuteitorah.com/likkutei-torah/tazria/6/

לא בשמים היא

“It is not in heaven.” The maamar reads “heaven” as the

encompassing levels of chayah and yechidah, while the

Torah has been drawn down into the inner light.

Deuteronomy 30:12דברים ל׳:י״ב

הּ נוּ אֹתָ עֵ מִ יַשְׁ נוּ וְ הָ לָּ חֶ קָּ יִ ה וְ יְמָ מַ שָּׁ נוּ הַ י יַעֲלֶה־לָּ וא לֵאמֹר מִ יִם הִ מַ שָּׁ לֹא בַ

נָּה: נַעֲשֶׂ וְ
It is not in heaven, that thou shouldest say: ‘Who shall go up

for us to heaven, and bring it unto us, and make us to hear

it, that we may do it?’

Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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