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(Pertaining to the verse “I will go down now”) Eliyahu
opened: “You are One, but not in number...”

The ten Sefiros are called “tikkunim,” adornments, because, like the
soul’s intellect and emotions, they are garments of the Infinite Light that
are nonetheless one with it; yet the Infinite remains “One, but not in
number,” because Atzilus emerges through the tzimtzum, a gap far

deeper than the parsa that separates the lower worlds.

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

THE MAAMAR IN BRIEF

Explaining the opening of Pasach Eliyahu, the maamar asks why the Sefiros are called tikkunim. The
soul provides the model: its essence is simple light, while its intellect and emotions are inner gar-
ments, united with it like an ornament with its wearer, unlike the separate garments of thought, speech
and action. So too the Sefiros of Atzilus are tikkunim of the Infinite Light, while those of Beriah,
Yetzirah and Asiyah are true garments. G-d is called “wise” as the source of wisdom, just as Chesed is
the distant source of an apple’s sweetness; and Atzilus, from the root of “I will set aside from the spirit”
said of Moshe, is the Infinite lowering itself in humility. “One, but not in number” refers to Keser:
Atzilus comes through the tzimtzum, in which the light is withdrawn into the luminary and remains
only in potential, so no relation remains; the lower worlds come through a parsa, like a teacher’s para-
ble, in which the higher wisdom is actually present and some relation remains. Yet all is united with
Him. Finally, “long” and “short” are Chesed and Gevurah, and “I will go down now and see” is their

balance, with compassion between them.

OUTLINE

1 Heading and the question 11-2

Why are the ten Sefiros called tikkunim? The soul’s intellect and emotions are its inner garments, united
with it like an ornament.

2 The soul and its garments 13-5

The body, and still more the intellect and emotions, are garments united with the soul; since they change,

they are not its unchanging essence, but they are closer to it than thought, speech and action.
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“You are wise”: the source of wisdom 16-8

The Sefiros of Atzilus are tikkunim; G-d is called wise as the source of all wisdom, as Chesed becomes an
apple’s sweetness through many descents.

Atzilus as divine humility 19-10

Atzilus means lowering, as Moshe’s spirit was “set aside” for the seventy elders: the Infinite Light lowers
itself into the Sefiros, which remain one with it.

“One, but not in number”: Keser, tzimtzum and parsa m-13
Keser is the incomparable intermediary; Atzilus emerges through the tzimtzum, the lower worlds through

a parsa.

Light and luminary; the tzimtzum 114-17
The Infinite Light is to the Infinite One as sunlight to the sun; in the tzimtzum the light was absorbed into

the luminary and remains only in potential, like a soul before entering the body or a scholar not engaged

in study, while the luminary itself is untouched.

The parsa as a teacher’s parable 118-22
A parsa is like a parable in which the teacher’s whole idea is actually present, so Beriah’s new wisdom

still relates to Atzilus; across the tzimtzum there is no relation at all.

Still united with Him 123-24
Because the light was only absorbed into the luminary and the kav is drawn forth, the Sefiros, even their

vessels, are one with the Infinite, as thought can encompass a stone.

Long, short and intermediate: “I will go down now” 125-26

Chesed flows down, Gevurah measures by what rises from below, compassion stands between; “I will go

down now and see” is their balance, with kindness first.

KEY CONCEPTS

tikkunim (adornments) 7°21p°n

The name Pasach Eliyahu gives the ten Sefiros: garments
that are united with their wearer, like an ornament, rather
than separate coverings.

light and luminary 71821 718

The Infinite Light (G-d’s revealing “Name”) compared with
its source, the Infinite One Himself, as sunlight compared
with the sun.

tzimtzum and vacated space 119 01pn ,01¥1M%

The withdrawal of the light into the luminary, where it re-
mains only in potential; the result is “empty” of light,
though not of G-d’s essence.
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parsa (partition) X072

The screen between Atzilus and the lower worlds, which
conveys the higher wisdom in a foreign form, like a para-
ble, so that some relation remains.

intermediary Keser yzinniand

The Crown that stands between the Emanator and the em-
anated; not counted among the Sefiros, it is “One, but not
in number.”

Atzilus as lowering “n7gx1 - 778K

From the verse of Moshe and the elders: Atzilus is the
Infinite Light setting itself aside and lowering itself, in hu-
mility, to become wisdom.



long, short, intermediate °111°2 ,7°%p ,7"R

Chesed, which flows downward without limit; Gevurah,
which limits it to what rises from below; and compassion,
which gives even to the undeserving.
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TORAH OHR - PARSHAS VAYEIRA - MAAMAR 1
SECTION 1 - 11-2

Heading and the question

C1 'R3 ATIR pr0pd ) 1

(Pertaining to the verse, “I will go down now...”)

A heading added to the maamar: the discourse that follows, on the opening of Pasach Eliyahu, belongs to the
verse in this week’s parsha where G-d says, before judging Sodom, “I will go down now and see” (Genesis
18:21). The link is made explicit only at the very end (paragraphs 25-26).
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Eliyahu opened [and said]: “You are One, but not in number; You are the One who brought forth ten
tikkunim (adornments)...” To understand this matter, why the ten Sefiros are called by the name
tikkunim, we must first explain the matter of the essence of the soul.
Pasach Eliyahu is the passage in the introduction to Tikkunei Zohar where Eliyahu (Elijah the Prophet) prais-
es G-d: He is One, yet not a “one” that can be counted, and He brought forth the ten Sefiros, which the pas-

sage calls “tikkunim.” The question is why the Sefiros are given this name, and the answer begins with the
human soul, which is a model for the divine.
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For the soul, in itself, is a simple light, without division into intellect and emotive attributes (mid-
dos); its intellect and emotive attributes are garments for the soul, in that the soul has intellect and

emotive attributes,

The soul’s core is a single, undivided light. Intellect and feeling are real faculties that the soul has, but they
relate to its essence the way garments relate to the one who wears them.
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but they are not the essence and very being of the soul. (As for what is written in Tanya, that the
soul itself divides into intellect and emotive attributes, which are called the essence of the soul,
this is only relative to thought, speech and action, which are garments truly separate from the es-
sence of the soul, which are the level of Beriah, Yetzirah and Asiyah, of which it says, “You fash-
ioned garments for them...”,
The Alter Rebbe heads off an apparent contradiction with his own Tanya, where intellect and emotions are
called the soul’s essence. That was said only in contrast to thought, speech and action, the soul’s three outer

“garments,” which are fully separate from it, as the lower worlds Beriah, Yetzirah and Asiyah are garments
that G-d “fashioned” (Tikkunei Zohar).
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which are Beriah, Yetzirah and Asiyah. But the intellect and emotive attributes, although they are
garments, are not truly separate garments; rather, they are like the level of the vessels of Atzilus, of
which [it is said] “He and His causations are one...”; and therefore they are called by the name “es-
sence,” though they are not truly the essence.)

Intellect and emotions are garments of an inner kind, joined to the soul, like the vessels of Atzilus of which

the Zohar says “He and His causations are one.” So they may be called “essence” relative to the outer gar-
ments, though strictly they are not.
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Rather, they are called by the name tikkunim, in that the soul adorns itself and clothes itself in
them. As the Targum [Onkelos]| renders the verse, “A man shall not wear a woman’s garment”: “A
man shall not adorn himself with awoman’s adornments (tikkunei).”

The word tikkun, as used by the Targum, means an adornment: Onkelos renders “a man shall not wear a

woman’s garment” as “a man shall not adorn himself with a woman’s tikkunim.” So calling the faculties
tikkunim means they are the soul’s adornments.
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And the meaning of tikkun is an ornament, with which one adorns oneself and by which one is af-

fected; and one becomes united with this ornament as though it were part of one’s very body.

An ornament differs from an ordinary garment: the wearer takes pleasure and pride in it and identifies with
it, as if it were part of his body. That is the precise sense of tikkun: something distinct from the self yet united
with it.

SECTION 2 - 13-5

The soul and its garments
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It is like the soul with the body: although the body is a garment for the soul, nevertheless the soul is
affected by what happens to the body, so that when the body stubs its finger, the soul feels it.

A first illustration of a garment that is nonetheless united with its wearer: the body. It is only the soul’s gar-
ment, yet the soul feels what happens to it, such as a knock to the finger.
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Likewise, when it arises in the soul’s will to perform some action with the limbs, the limbs obey this

will at once, immediately as it arises in one’s will to do the action: the foot to walk with it, etc.,

The union also works in the other direction: the limbs carry out the soul’s will the moment it arises, for ex-
ample the foot walks as soon as one wants to walk.
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without any prior extension and drawing of the thought from the brain into the foot, for then there
would be some delay of time; yet there is no delay of even a moment, but immediately as it arises in
one’swill, etc.

If the will had to travel from the brain to the foot like a message, there would be some delay; but there is
none at all. The response is instant.
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But this is only because the body is united with the soul, and the soul acts in it as it wishes, as
though it were its very essence and being; and although the body is the garment of the soul, never-

theless it is united with the soul.

The reason is that the body is fused with the soul, so the soul moves it as if it were the soul’s own self. A gar-
ment can thus be both a garment and one with the wearer.

NIPNNN WHITY 1w 11PN N2 A 97 W WO BW MTRm Down 11y 1Ty 121° 9700
212 23377 702 11740 WA NDYID 170 DYY 1A R 090 1 172 nwatnm

In the same way one can understand the matter of the soul’s intellect and emotive attributes: they
too are only tikkunim and garments in which the soul adorns and clothes itself, and they are the
soul’s tools, in which and through which the soul acts, like an axe in the hand of the one who hews
with it,

The same holds for intellect and emotions: they are the soul’s tikkunim and garments, the instruments
through which it acts. The image of the axe and the one who hews with it comes from Isaiah 10:15: the tool
acts only through the one who holds it.
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to love with the attribute of love, and to conceive with Chochmah, etc. All this and the like is only
the activity of the soul and its extension, which go only from it to what is other than it; but the soul,

in itself, is above all these levels.

Loving and understanding are things the soul does, reaching out toward something other than itself. The
soul as it is in itself stands above all of these activities.
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For the intellect and emotive attributes undergo changes: in the emotive attributes there is small-

ness and greatness, for a small child loves small things, etc.

Proof that these faculties are not the essence: they change. A child’s feelings are small and attach to small
things; an adult’s grow larger.
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And the intellect: “the more they age...,” etc. None of this applies to the essence and being of the

soul, which is not subject to change at all.

The intellect too changes with age; the phrase alludes to the Sages’ saying that the wise grow more settled in
mind as they grow old. But the soul’s essence does not change at all.
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Nor does it undergo changes from what happens to the body, for it does not clothe itself in the body
in its essence; rather, its rays and powers are what extend into the body and clothe themselves in it,
and they undergo changes on account of the body that receives [them], in a child one way and in an

old man another way, etc.

The soul’s essence does not enter the body; only its rays and powers do, and these are shaped by the body
that receives them, differently in a child and in an old man.
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The intellect and emotive attributes, too, are only rays of the soul and its powers that extend into
the body, and they are not the essence and being of the soul. Rather, the soul acts and extends itself
through these powers and rays; nevertheless, they are not truly separate garments

Intellect and emotions are such rays and powers of the soul, not its essence. The soul acts through them, yet
they are not separate from it the way an outer garment is.
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like thought, speech and action, which are rays and powers that truly clothe the soul (like a gar-
ment that covers, etc.); but the intellect and emotive attributes are rays from the essence of the

soul, and are not truly garments,

Thought, speech and action cover the soul like a coat, truly separate from it. Intellect and emotions, by con-

trast, radiate from the soul’s very essence and are not garments in the full sense.
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but tikkunim, in which its essence adorns and beautifies itself, like the adornment of an ornament,
which beautifies the person who adorns and beautifies himself with it.

So they are tikkunim, ornaments: the soul’s essence is beautified by them, as a person is beautified by jewel-
ry he wears and identifies with.

SECTION 3 - 16-8

“You are wise”: the source of wisdom
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In the same way one can understand, above as well, the ten Sefiros that are called tikkunim (that is,
the Chochmah and emotive attributes of Atzilus, of which [it is said] “He and His causations are
one...”; but [those of|] Beriah, Yetzirah and Asiyah are truly garments, and of them it says, “You
fashioned garments for them...”).

Now the model is applied to G-d. The Sefiros of Atzilus are called tikkunim because, like the soul’s intellect

and emotions, they are united with the light they express (“He and His causations are one”). The Sefiros of
the lower worlds are true, separate garments, the “garments You fashioned for them.”
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For [it says], “You are wise”: “You” means the Infinite Light (Or Ein Sof); “wise” means that it is
drawn into the level of Chochmah, in the manner of “Wherever you find His greatness...”; and He
is not yet wise with a known wisdom,

Pasach Eliyahu continues “You are wise.” “You” is the Infinite Light; “wise” is that light as it reaches into

Chochmah, a lowering that is itself a mark of G-d’s greatness, as in the saying “wherever you find His great-
ness, there you find His humility.” Yet He is not wise with a wisdom that can be known.
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but He is called “wise” because He is the source of wisdom, and from Him comes the drawing of
wisdom into Beriah, Yetzirah and Asiyah; although there is no comparison [between Him and] the
wisdom of Beriah, etc., and all the more so that of Asiyah, etc., He is called by the name “wise” on

this account.

He is called “wise” only because He is the source from which all wisdom flows down through the worlds,
even though the wisdom of the lower worlds bears no comparison to Him.
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The matter can be understood by way of analogy from what our Sages, of blessed memory, said:
“There is not a single blade of grass...,” etc., and “One higher than the high...,” etc.

To show how something can be the source of what is utterly unlike it, the Alter Rebbe turns to the saying that
every blade of grass has a mazal, a spiritual force above, that governs its growth, and to the verse “one high-
er than the high watches over.”
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Now, a physical apple has sweetness, and “the palate tastes food”; shall we say that the power of
growth in the earth also has taste and sweetness? And certainly not the mazal, which is not of this

order and nature at all.

An apple is sweet to the palate, but no one would say that the growing power in the earth is itself sweet, and
certainly not the mazal above that governs it, which is of a wholly different order.

P70 DMIMA DOIY O M TMaan 17071 Tonn YRl Mptnnnw *RIT PIvi ROX
210 MIPON7 TOM PMan qwRIY TY 1MWAN 73777 IR 730772 11T 07070 9701 MPYnwnaw

Rather, the matter is that sweetness is drawn from Chesed and bitterness from Gevurah; and these
are spiritual matters, only that through the chain of descent (hishtalshelus) and the order of the de-
scent of levels, level after level, they became physical, until sweetness is drawn from the level of
Chesed, etc.

Sweetness comes from Chesed, bitterness from Gevurah. These are spiritual qualities, which through the de-
scent from level to level became physical tastes.
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Although it bears no comparison to it, nevertheless it is of its temperament and character; just as

we see many kinds of pleasantness and sweetness in spiritual things,

Physical sweetness is nothing like Chesed, yet it carries its character. We see this in spiritual life too, which
has its own kinds of sweetness.
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such as the delight of a matter of wisdom, which is also sweetness; and likewise the delight of a

melody, which comes from the voice that issues from the heart, the level of the emotive attributes.

The pleasure of grasping an idea is a sweetness, and so is the pleasure of a melody, which comes from the
heart, the seat of the emotions. These are intermediate forms, spiritual yet already ‘sweet’, between Chesed
and the taste of an apple.
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Therefore, through many descents and stages of hishtalshelus, it becomes actual physical sweet-
ness, even though the difference and distinction between them is great. And so it is with the level of
Chochmabh, in which there is also “one higher than the high.”

Chesed becomes physical sweetness only after many descents, and the gap between them is vast. Wisdom
works the same way: it too has a ladder of levels, “one higher than the high.”
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And although the Chochmah of Beriah is not of the order or the nature of the wisdom that is seen
and revealed in Asiyah, nevertheless it is the source and root from which comes into being the level
of the Chochmah of Asiyah that is revealed, etc.

The wisdom of Beriah is utterly unlike the wisdom we see in the physical world, Asiyah, yet it is the root from

which that wisdom comes into being. By the same logic, G-d can be called “wise” as the source of all
wisdom.
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SECTION 4 - 19-10

Atzilus as divine humility
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And so it is with the Chochmah of Atzilus: although it is the level of “wise, but not with a known wis-

dom,” nevertheless it is the level of a source of a source, etc.

The ladder of wisdom continues upward: the Chochmah of Atzilus is still only “wise, but not with a known
wisdom,” and it is the source of the source of the wisdom below it.
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But for there to be “You are wise,” that is, the drawing of the Infinite Light into Chochmabh, [this is

so for] wisdom itself “is found from nothing (ayin).”

Yet for the Infinite Light to become “wise” at all, to enter Chochmabh, is itself a leap: wisdom “is found from
nothing (ayin),” reading the verse in Job as saying that wisdom comes from a level that is ‘nothing’ relative
to it.
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Therefore it is the level of His humility, may He be blessed, for it is a great descent before Him,
may He be blessed. And this is [the meaning of| the word atzilus in the Holy Tongue, which denotes
descent and lowering from one’s supernal level, to lower oneself as though one were on a lesser

level,

That the Infinite should take on wisdom is an act of divine humility, a great descent. This is why the highest
world is called Atzilus: the Hebrew root means to set aside or lower something from its own high level.
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as in “I will set aside (ve’atzalti) from the spirit,” said regarding Moshe: because he said, “From
where shall I have meat?”, for his level was of the highest standing,

The proof-text is the story of the seventy elders: G-d says “I will set aside (ve’atzalti) from the spirit that is
upon you.” Moshe had protested “From where shall I have meat?”, because his level was so lofty.
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and he could not lower himself to draw down physical meat, therefore the Holy One, blessed be He,
said to him, “Gather for Me seventy men,” who are on a lesser level, meaning that they would not

be actually physical,

Moshe, whose level was pure wisdom, could not lower himself to provide something as physical as meat. So
G-d told him to gather seventy elders, of a lower level, yet not so low as to be wholly physical.
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but “Iwill set aside from the spirit that is upon you and place [it] upon them”: meaning, I will bring

down and draw forth your level, so that it will be below your [own] level.

“I will set aside from the spirit upon you” means that G-d would draw Moshe’s own level downward, below
where it stood in Moshe, so it could rest on the elders. This is the meaning of atzilus: one’s own level,

lowered.
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“And place [it] upon them”: that they too will draw nourishment from this level, but not that they
will rise to the stature and level of Moshe himself, etc.

The second half of the verse, “and place it upon them,” means the elders would draw from Moshe’s level, but
they would not become Moshe; they would receive it in lowered form.
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Similarly above, the matter of Atzilus is a descent, so that the Infinite Light be clothed in
Chochmabh, etc.; and therefore the ten Sefiros of Atzilus are called ten tikkunim, for they are gar-
ments for the Infinite Light and not [its] essence, etc.

Atzilus works the same way: it is the Infinite Light lowering itself to be clothed in Chochmah and the other

Sefiros. That is why the ten Sefiros of Atzilus are called tikkunim: they are garments of the light, not its

essence.
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Nevertheless, they are not truly garments but tikkunim, because “He and His causations are
one...”; which is not so with Beriah, Yetzirah and Asiyah, as explained above.

Still, like the soul’s intellect and emotions, they are not separate garments but ornaments united with the
light (“He and His causations are one”), unlike the Sefiros of the lower worlds, which are separate garments.

SECTION 5 - 111-13

“One, but not in number”: Keser, tzimtzum and parsa
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And this is [the meaning of] “You are One, but not in number”: that He is not counted among the
ten Sefiros (and this refers to the Supernal Keser, the intermediary between the Emanator and the
emanated), for there is no comparison to Him at all.

Now the first phrase, “You are One, but not in number,” is explained: it refers to Keser, the Supernal Crown,

which stands between G-d, the Emanator, and the emanated Sefiros. It is not counted among the ten, be-
cause they bear no comparison to it.
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For the coming into being of Chochmah from Keser is truly from nothing (ayin), and not in the or-
der of hishtalshelus, which is the coming into being of something from something, etc. Now, in all
the worlds of Atzilus, Beriah, Yetzirah and Asiyah there is the level of an intermediary Keser: for the
Malchus of Atzilus becomes Keser for Beriah,

Chochmah comes from Keser as “something from nothing,” not by the ordinary step-by-step chain in which

each level comes from the one above it. Every world has such an intermediary Keser: the lowest level
(Malchus) of each world becomes the Keser of the world below it.
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and the Malchus of Beriah [becomes] Keser for Yetzirah. But the difference between the Keser of
Atzilus and the Keser in all the [other] worlds is that the coming into being of Atzilus is through the

tzimtzum (contraction) of the Infinite Light, so as to be a truly vacated space and void, etc.,

The chain continues: the Malchus of Beriah becomes the Keser of Yetzirah. But the Keser of Atzilus is differ-
ent from the Kesers of the lower worlds: Atzilus came about through the tzimtzum, which left a “vacated
space”, a true void of light.
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whereas the coming into being of Beriah, Yetzirah and Asiyah is through a parsa (partition) that
separates between Atzilus and Beriah and between Beriah and Yetzirah, etc., and not [through] a

vacated space.

The lower worlds come about not through a void but through a parsa, a partition or screen, set between
Atzilus and Beriah and between each world and the next.
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The difference between a parsa and a vacated space will be understood by first [explaining] the
matter of the tzimtzum in the Infinite Light. For the Infinite Light

To explain the difference between a parsa and a vacated space, the Alter Rebbe first explains what the tz-
imtzum was and what the “Infinite Light” means.
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means light and revelation, so that there may be some extension and coming into being of a source
and life-force; and the Infinite Light that is within His essence is this level: that there is light in Him

to shine and extend, to bring into being and to give life.

The Infinite Light is G-d’s capacity to reveal, to extend outward, to bring into being and give life. Even within
His essence, the Infinite Light is this aspect: a light that is by nature ready to shine.
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SECTION 6 - 114-17

Light and luminary; the tzimtzum
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And this is [the meaning of] “Before the world was created, there was only He and His Name”: “He”
is the Infinite One (Ein Sof) Himself, and “His Name” is the Infinite Light within His essence, which

is only the level of His Name, that is, the level of revelation,

The saying “Before the world was created there was only He and His Name” names two things: “He” is the
Infinite One’s own essence, and “His Name” is the Infinite Light, which is to Him as a name is to a person,
the aspect that can be revealed to others.
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meaning that which can be revealed and extend, like the radiance of the sun from the sun: the radi-
ance is the light that is in the sun to shine upon the earth, while the sun itself is the actual body of
the sun.

The analogy is the sun: its radiance is the light it can shine on the earth, while the sun itself is the body from

which the light comes.
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Now the light that issues from the sun is called by the name “light,” as it is written, “And G-d called
the light day,” for the day is called light by virtue of the extension of the light and radiance that
shines during the day; whereas the essence of the sun is called a luminary (ma’or),

Scripture calls the radiance “light” (“G-d called the light day,” read as: the day is called light because of the
light that spreads through it), while the sun itself is called a “luminary” (ma’or), the source of light.
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as it is written, “the two great luminaries,” etc. So it is with the Infinite Light: the light is called the
revelation, from which the coming into being of light and life-force extends, etc.; while the Infinite
One Himself is the level of the luminary, which is the source of the light, and from which the light is
drawn forth.

So too above: the Infinite Light is the revelation from which light and life flow into being, while the Infinite
One Himself is the “luminary,” the source of that light.
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Now, the tzimtzum took place in the Infinite Light, that is, the light was absorbed into the luminary.

For since the worlds cannot receive the revelation of the Infinite Light as it is in His essence,

The tzimtzum happened to the light, not to G-d: the light was withdrawn back into its source, the luminary.
The worlds could not have borne the Infinite Light as it is.
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and they would be utterly nullified out of existence, etc., therefore He contracted the light so that it
be absorbed into the luminary (to be only in potential and not in actuality) and be concealed in it,
so that there be no revelation of the light, only of the luminary.

They would have been nullified out of existence, so G-d drew the light back into the luminary, where it re-

mains only as potential, hidden, and only the luminary remains.
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(But in the luminary, which is the Infinite One Himself, tzimtzum does not apply, G-d forbid, nor

concealment; on the contrary, the luminary is in a state of revelation.

A crucial qualification: the luminary, G-d’s own essence, is not contracted or hidden at all. On the contrary,

the luminary is “revealed.”
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Therefore even young children know that there is a G-d who exists, etc., even though they have no
comprehension or grasp of how and what, because they do not have the revelation of the light; for

nevertheless the luminary itself is found below just as above.)

That is why even small children know there is a G-d, without understanding anything about Him: what they
sense is not the light, which requires comprehension, but the luminary itself, which is present below just as
above.
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Therefore this tzimtzum is called a vacated space and void, etc., meaning that it is void and empty

of the light, with no light or revelation in it at all,

This is why the tzimtzum is called a “vacated space” or “void”: it is empty of light and revelation.
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but [the light] remains in potential within the luminary. It is like the analogy of the soul: when it

comes into the body, the revelation of its life-force, which gives life to the body, is seen;

The light still exists, but only in potential within the luminary. The analogy: when a soul enters a body, its
life-force becomes visible in the living body.
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but before it comes into the body, although it has the power of life-force to give life to the body
when it is clothed in it, nevertheless that life-force is in potential

Before it enters the body, the soul already has the power to give life, but that power is only potential.
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and not in actuality, so long as it has not yet been clothed in the body to give it life and to bring the

revelation of the life-force from potential into actuality, and from concealment into revelation.

It becomes actual only when the soul is clothed in the body and its life-force passes from potential to actuali-

ty, from hiddenness to revelation. So too the Infinite Light after the tzimtzum.
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Likewise a wise man: when his wisdom is in a state of extension to another, or even to himself, that
is, at the time he is occupied with it, then it is in a state of revelation, so that his wisdom is seen and

revealed to another or to himself.

A second analogy for potential and actual: a wise man’s wisdom is revealed when he is engaged with it,
teaching another or even just thinking it through himself.
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But “at a time when he is not occupied [with it],” his wisdom is only in the potential of the soul, that

is, he has the power to conceive [ideas] if he occupies himself with conceiving,

When he is not engaged with it, his wisdom exists only as a power in his soul: he could think, if he chose to.
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but it does not come into revelation, from potential into actuality. Likewise the power of sight in
the eye: although, if one shuts the eye, he possesses the power of sight

In that state it is not revealed. Likewise the power of sight: with the eye closed, it is fully present.

5192w TR0 19 197 1Y ApRtw TV Whn AR YN NPIR 1993 U195 X2 RD nrh nintowa
21D 09K 02w DOWINT IRYA 112 KRR

in full, nevertheless it does not come into revelation, so that the eye actually sees, until he opens
his eyes. And likewise the power of walking in the foot, and similarly with the other senses in all the

limbs, etc.

It is not actual seeing, though, until the eye opens. The same holds for walking and all the senses. Nothing is
missing from the power; it is only not revealed, which is how the light exists within the luminary after the

tzimtzum.
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In the same way one can understand above, regarding the tzimtzum in the Infinite Light: the light
and revelation were contracted and concealed, to be only in the potential of the luminary and not

in actuality.

The analogies are applied above: in the tzimtzum, the light and its revelation were withdrawn and hidden,
remaining only as potential within the luminary.
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And this is called a vacated space and void relative to the light, for no light or revelation remained.
And although in truth it is not a completely vacated space, G-d forbid,
Relative to the light, this is a “vacated space,” since no revealed light remains. Yet it is not truly empty of

G-d.
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for the luminary fills the entire void, since in the luminary itself tzimtzum and concealment do not
apply, G-d forbid, and the light is in potential, etc.,

The luminary, G-d’s essence, fills the whole “void,” since contraction and concealment do not apply to it;
and even the light is still there, in potential.

DW3 *19 113°2 71RO1 0¥ NN OPRA qWNIT NIPM P°A0 IR DUIRA wnnw 0a% 57ayR
212 PRI wnRwn RE1°T 171 IR 120 2Aw MR

nevertheless, because the Arizal likened the revelation and life-force drawn from the Infinite One,
and the coming into being of the ten Sefiros, Chochmah, Binah, etc., to “lights,” which are like the

light and radiance that issue from the sun and shine, etc.,

Why then does the Arizal call it an empty space? Because he describes the flow of divinity from the Infinite,
and the ten Sefiros, as “lights,” like sunlight radiating from the sun.
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he therefore called the tzimtzum, the absorption of the light into the luminary, by the name “vacat-
ed space,” for it is the concealment of the light; and this concealment is the absence of the light, to

the point that it does not rise to any name at all, to be called by the name Chochmah, or even “wise

Within that imagery, the withdrawal of the light into its source is a “vacated space”: an absence of light so
complete that it cannot even be called Chochmah, or even “wise.”
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but not with a known wisdom,” etc. (for it is not discernible or felt even in potential), until after

many descents and stages of the chain of levels, Akudim, Nekudim, etc.,

It cannot be called “wise” even in the sense of “wise, but not with a known wisdom”; it is not even felt as a
potential. Only after many further stages, the worlds the Arizal calls Akudim (“bound”) and Nekudim (“dot-
ted”), does something emerge that can be named.
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for the level of the Eyes is the source of the level of vessels, so that it rises to the name of the com-
ing into being of the level of “wise, but not with a known wisdom,” etc.; that is, then there comes to

be a power to bring some level into being, to be a source of a source for the level of Chochmah, etc.

In the Arizal’s system the world of Nekudim emerges from the “Eyes” of Adam Kadmon, and it is the source
of vessels. Only at that point is there a power that can be called “wise, but not with a known wisdom”: a
source of the source of Chochmabh.
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(And this whole matter of the tzimtzum, so that there be the descent and hishtalshelus of the
Circles and the Line and the parsa of Adam Kadmon, so as to become Akudim, Nekudim, etc., all of
it is included within the Keser of Atzilus, which is the intermediary for the coming into being of the
level of Atzilus, the ten Sefiros, Chochmah, etc.)

All the stages between the tzimtzum and Atzilus, the Circles and the Line (the two modes of the light after the
tzimtzum), the parsa of Adam Kadmon, Akudim and Nekudim, count together as the Keser of Atzilus, the in-

termediary from which Atzilus emerges.

SECTION 7 - 118-22

The parsa as a teacher’s parable
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But the matter of the parsa between Atzilus and Beriah, and between Beriah [and Yetzirah], etc., is,
by way of analogy, like a teacher who wishes to explain a great idea to his student, which the stu-

dent cannot receive,

Now the other mechanism, the parsa between the worlds, is explained by a new analogy: a teacher with an
idea too deep for his student to receive directly.
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and he must convey it by way of a parable and a riddle; like the parables of Shlomo, “to guard you
from a strange woman,” which is a parable for the meaning it stands for, which speaks of idolatry,
which is strange to the words of Torah, etc.;

He must clothe it in a parable or riddle. Shlomo’s Proverbs are the classic case: the warning against the

“strange woman” is, in its inner meaning, a warning against idolatry, which is “strange” to the Torah.
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and similarly with other matters, such as bringing a parable from simple, physical things for mat-

ters that stand at the summit of the world, etc.

So too whenever lofty matters, “those that stand at the summit of the world,” are taught through parables
from simple physical things.
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Now this parable is drawn from other matters, not from the matter of the idea he wishes to teach,
only because in it and through it the idea will be understood; therefore he screens it off with other
matters.

A parable is taken from a different subject than the idea it teaches; it is used only because the idea can be
grasped through it. In this sense the parable screens the idea off with foreign material.
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And this is the matter of the parsa that separates between Atzilus and Beriah: it is the level of a di-

viding screen, to speak of other matters, not

The parsa between Atzilus and Beriah is such a screen: it “speaks of other matters” than Atzilus.
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of the matter of Atzilus; for there wisdom is of another manner and another nature, not comparable
to the manner and nature of wisdom in the World of Beriah, and Beriah has no capacity to receive

the illumination of wisdom

Wisdom in Atzilus is of a wholly different kind from wisdom in Beriah, and Beriah could not receive it as it is.
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as it is in Atzilus; only, through the separating parsa, there will be an illumination of the level of
wisdom in Beriah too, according to its temperament and character, so that the idea may be under-

stood by the student from the parable, and a level of wisdom is newly generated there too.

Through the parsa, wisdom shines in Beriah in a form suited to Beriah’s nature, just as the student grasps
the idea through the parable, and a new wisdom is born there.

TN WINNN TA1IW 139777 779N D IR AW KDID Man RO "9 1PN w0 9”3 IRI2°P1 197
R332 170N

Therefore Beriah too is called something from nothing, because it is from the level of a parsa,
which was a light of offspring (toldah), that is, the light of wisdom was born and newly generated in

Beriah,

This is why Beriah (“creation”) is also called “something from nothing”: the light in Beriah is a “light of off-

spring,” newly born through the parsa rather than the original light continuing downward.
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as, by way of analogy, the idea that is newly generated in the student from the parable [the teacher]

told him: the parable is about another matter, and from it he understands his teacher’s mind,

It is like the student who hears a parable about one thing and from it grasps his teacher’s meaning about

something else.
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and this idea is new to him, newly generated through the parable. So too, this light of Beriah is a

new light, newly generated through the parsa.

For the student the idea is new, generated by the parable; likewise the light of Beriah is a new light, generat-
ed through the parsa.
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Now the discerning will understand that the concealment of the teacher’s idea by way of the para-
ble he tells the student is [such that] the whole idea of his wisdom, in its essence, is clothed in this

parable, not only in potential but in actual fact.

A subtle point: when the teacher clothes his idea in a parable, the whole idea is really and actually present in
the parable, not just as a potential.
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Only, because the matter in which the wisdom is clothed is not the matter of the conception of his
wisdom itself, but “went out to teach about something not of its own kind,” therefore the teacher’s
conception within the matter in which he alludes to it is not seen and revealed to the student

But because the parable is about a different subject (in the language of the Talmud’s rule of interpretation, it
“went out to teach about something not of its own kind”), the student cannot see the teacher’s meaning
directly.
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except through the parable, which is another matter, and from which the idea is newly generated
for him, so that for him it is called a new idea. But nevertheless this new idea, in its nature and es-

sence, “already existed in ages past,” and it is all alluded to in the parable.

He can see it only through the parable, so to him the idea is new. In truth, however, it existed all along, as
Koheles says, it “already existed in ages past,” and it was fully contained in the parable.
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And so it is with the concealment and clothing of the Chochmah, etc., of Atzilus in the level of the
parsa, so that the level of the Chochmah, etc., of Beriah may come into being:

The analogy is applied: the Chochmah of Atzilus is concealed and clothed in the parsa so that the Chochmah
of Beriah can come into being.
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for the Chochmah of Atzilus, in its nature and essence, actually clothes itself in the level of the
parsa and brings about the coming into being of the Chochmah of Beriah, etc. Thus the Chochmah
of Beriah, although it is a new light, nevertheless already has some comparison and relation with
the Chochmabh of Atzilus.

The Chochmah of Atzilus is actually present in the parsa and brings about the Chochmah of Beriah. So al-
though the wisdom of Beriah is new, it still bears some comparison and relation to the wisdom of Atzilus.
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This is not so with the tzimtzum of the Infinite Light for Atzilus to come about: that is the conceal-
ment of the light and its absence, to the point that it does not rise to any name at all, as explained

above. And therefore He is called “One, but not in number.”

The tzimtzum that precedes Atzilus is different: there the light is not clothed but absent, so that nothing of it

can even be named. That is why the Infinite, in relation to the Sefiros, is “One, but not in number.”

SECTION 8 - 123-24

Still united with Him
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Yet “You are the One who brought forth ten tikkunim,” etc.: nevertheless, they are not entirely sep-
arate, even though they have no comparison or relation to Him, etc.;

The second phrase of Pasach Eliyahu, “You brought forth ten tikkunim,” adds a balance: though the Sefiros
bear no relation to the Infinite, they are not wholly separate from Him.
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nevertheless, since the light is absorbed in the luminary, etc., and also afterwards [there is]| the

drawing forth of the kav and the thread, etc., all of them are united with Him.

The light was never removed, only absorbed into the luminary; and after the tzimtzum a thin “line” (kav)
and “thread” of light is drawn into the space. So all is united with Him.
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And even “to conduct worlds through them”: “worlds” are the level of vessels, “four hundred thou-
sand worlds of longing (kisufin),” etc.; for in Atzilus “He and His life-force are one,” even at the lev-

el of vessels.

Pasach Eliyahu continues that the ten tikkunim serve “to conduct worlds through them.” Here “worlds”
means vessels, the countless “worlds of longing” within Atzilus; and in Atzilus even the vessels are one with
the life-force that fills them.
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It is like the analogy of a physical thing grasped in thought: one’s thought encompasses even
something physical, such as an inanimate stone, although the analogy does not resemble the thing

it illustrates, neither wholly [nor partly], etc.

How can light and vessel be one? An analogy, admittedly imperfect: when you think about a stone, your
thought grasps and encompasses something physical.
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Nevertheless, the discerning can contemplate and understand from this analogy a small fraction of

a fraction about the thing it illustrates. For just as there is power and ability in thought

Though the analogy is far from the reality, it gives the discerning a small glimpse of a power that thought
has.
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to encompass the physical thing within it, even though it is truly separate from it and bears no
comparison to it, nevertheless there is a joining power, so that the physical thing is encompassed
by the thought in the brain,

Thought can hold within itself a physical object, though the object is completely separate from thought and
unlike it. Thought has a power that joins them.
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so above there is power and ability to join the lights and the vessels, and there above they are

joined, so that all is one unity, and they do not separate.

So above there is a power that joins the lights and the vessels of Atzilus into a single unity, never separated.
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This is something impossible to picture in the mind of our intellect, in the world of separation. And

the level of the vessels of Atzilus is the “four hundred thousand worlds of longing,” etc.,

Our minds, formed in a world where things are separate, cannot picture such a unity. The vessels of Atzilus
are the countless “worlds of longing.”
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“thirteen thousand worlds,” etc., which are of the level of strands and hairs, etc.; and similarly the
division of thought into many kinds of thoughts without number, etc.

They are the “thirteen thousand worlds,” which Kabbalah describes as “strands and hairs”: fine, many-
branched channels. Their multiplicity is like the way one mind divides into endless particular thoughts while
remaining one mind.

SECTION 9 - 125-26

Long, short and intermediate: “I will go down now”
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“One long, one short, and one intermediate.” Now, Chesed is called “long” because it extends from
the highest heights to the lowest depths, like water that descends from a high place to a low place.

Pasach Eliyahu describes the Sefiros as “one long, one short, and one intermediate.” Chesed is “long” be-
cause kindness by nature flows all the way down, like water running from a high place to a low one.
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And the Gevuros, which are from below to above, are called “short,” for they shorten and limit the
flow of Chesed, so that it be according to the ascent from below to above.

Gevurah, which works from below upward, is “short”: it limits the flow of kindness so that it matches what

rises from below, meaning what the recipient’s deeds warrant.
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And this is [the meaning of] “I will go down now and see whether according to her outcry,” etc.
That is to say: “I will see” whether “according to her outcry” that comes to Me from below to above,

[and] “Iwill go down now” from above to below, so that the ascent and the drawing-down be equal.

Now the verse of the heading: “I will go down now and see whether according to her outcry...” G-d will “see”
the outcry, what rises from below, and “go down,” draw His flow from above, so that the two are equal: the
giving from above matches the ascent from below.
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But because the drawing-down from above to below is the level of direct light (or yashar) and the

level of the Chasadim, therefore it says “I will go down now” first, and afterwards “I will see,” etc.

Yet the verse puts “I will go down” before “I will see,” because the flow from above downward is “direct light”
(or yashar) and kindness, and kindness comes first.
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And “intermediate” is compassion, the level of an intermediary between Chesed, which does not
discriminate at all even though [one] is not worthy, and the Gevuros, which judge whether he is
worthy; and compassion is the intermediary: that in himself he is not deserving, nevertheless one
must have compassion, etc.

The third term, “intermediate,” is compassion. Kindness gives without asking whether the recipient de-

serves it; Gevurah judges whether he does; compassion stands between them: it recognizes that he does not
deserve it, and has mercy nonetheless.

likuteitorah.com/torah-ohr/vayeira/ 30



TORAH OHR - PARSHAS VAYEIRA - MAAMAR 1

QUESTIONS FOR DISCUSSION

1. How does the difference between an ornament and an ordinary garment explain why the Sefiros of Atzilus

are called tikkunim, while Beriah, Yetzirah and Asiyah are called garments?

2. Why does the fact that intellect and emotions change prove they are not the soul’s essence? What in a per-

son does not change?

3. What is the difference between a tzimtzum, where the light remains only in potential, and a parsa, where
the teacher’s idea is actually present in the parable? Why does only the first make G-d “One, but not in

number”?
4. If the luminary is “revealed” even to young children, what exactly is hidden by the tzimtzum?

5. Why does the verse say “Iwill go down now” before “Iwill see,” and what does the maamar learn from this
about kindness, judgment and compassion?
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PARAGRAPH 1 sel for the soul’s essence, as the physical brain is a vessel
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The gloss explains how this whole discourse relates to “I
will go down now”: the ten Sefiros are called tikkunim be-
cause they are garments that ready the light to act, and

That explanation of “Do not omit the salt” adds that even
Chochmah, the first of the soul’s ten powers, is only a ves-
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words.
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Kehot’s note points to where this is explained further: The
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Rebbe Rashab’s maamar “(5653) ”Xnby *IxnT 1°2°0n.
KEHOT'S NOTE
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The prohibition of a man wearing a woman’s garment; it is
quoted only for the Targum’s wording.

Deuteronomy 22:5’1:273 0°127
M N2YIN %3 IR NPl 123 waPRD nwRDy 1237090 mRD
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A woman shall not wear that which pertaineth unto a man,
neither shall a man put on awoman’s garment; for whosoev-
er doeth these things is an abomination unto the L-RD thy
G-d.
Migra according to the Masorah (CC-BY-SA) « IPS 1917 (Public Domain)
KEHOT'S NOTE

.i1,230°7927
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Onkelos renders “garment” as tikkunei, adornments. This
shows that tikkun in Aramaic means an adornment, the
key to why the Sefiros are called tikkunim.
Onkelos Deuteronomy 22:5°77:275 0°727 7Y 012218 DN
>} ROAX *3PN2 123 1907 K71 RONK 2¥ 1237 11 1p0 1) K
PR TIY 22 72K 7 0T PIIR
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
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A manuscript variant: it reads “the level of tikkun” instead
of “the matter of tikkun.”
KEHOT'S NOTE
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The encyclopedia points out that this line is the emphasis:
the name tikkunim for the vessels shows they are not sep-
arate garments but like an ornament, which becomes one
with the person, to the point that he is “affected by it.”
KEHOT'S NOTE
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Kehot’s note points to Sefer Etz Chaim 47:2:1 for these
words.

Sefer Etz Chaim 47:2:1'X:"2:1"n 01 vy

PARAGRAPH 5
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The parallel transcript spells out the example: when one is

young, one’s intellect and emotions are in a state of small-

ness, and when one is very old, one’s mind becomes set-

tled, in a state of mature intellect (mochin degadlus).
KEHOT'S NOTE
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That discourse explains this point and adds a suggestion:
perhaps the soul’s essence rests within these powers, just
as above the Infinite Light rests within Chochmah; it
leaves the question open and refers to this maamar.
KEHOT'S NOTE
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The parallel transcript says these powers differ from the
three garments of thought, speech and action because
they are “garments joined and united” with the soul’s es-
sence; although they are its powers and not its very es-
sence, they are united with it completely, which is why
Likkutei Amarim calls them its essence, while thought,
speech and action are truly separate garments.
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PARAGRAPH 6

20

21

wnan Pwia ona 11 yUea Yan

The gloss there proposes that the intended contrast is be-
tween the vessels of Atzilus and the vessels of the ten
Sefiros of Beriah, Yetzirah and Asiyah, and discusses it at
length.
KEHOT'S NOTE
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“You fashioned garments for them”: applied here to the
Sefiros of Beriah, Yetzirah and Asiyah, which are truly gar-
ments, unlike the tikkunim of Atzilus.
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the page is on Sefaria, but its text shares nothing with the
note (unconfirmed)
KEHOT'S NOTE
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“For one higher than the high watches, and there are high-
er ones over them.” Used here for the ladder of levels,
each the source of the one below it.

Ecclesiastes 5:7°1:'1 n2mp
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If thou seest the oppression of the poor, and the violent per-
verting of justice and righteousness in the state, marvel not
at the matter; for one higher than the high watcheth, and
there are higher than they.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT'S NOTE
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24 N7 1229 RPN — Daponm 1w

There the Alter Rebbe explains that growth, and the differ-
ences of taste between sweet and sour fruits, come from
the spiritual power of growth according to the blending of
Chasadim with Gevuros, and he refers to Pasach Eliyahu:
the same idea as here.
KEHOT'S NOTE
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The same analogy, the delight in wisdom as a kind of
sweetness, is brought there.

KEHOT'S NOTE
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26 “Does not the ear test words, as the palate tastes its food?”
Used for the plain fact that the palate tastes the apple’s
sweetness.

Job 12:11x7:27 21K
:1270yY> PO M1 1020 1P TIRKED
Doth not the ear try words, Even as the palate tasteth its

food?

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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PARAGRAPH 8

27 | “One higher than the high”: here, the levels within wisdom
itself, each the root of the one below.

Ecclesiastes 5:7°1:'1 n2mp
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If thou seest the oppression of the poor, and the violent per-

verting of justice and righteousness in the state, marvel not

at the matter; for one higher than the high watcheth, and

there are higher than they.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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“And wisdom, from where (me’ayin) shall it be found?”
Chassidus reads me’ayin as “from nothing”: wisdom
comes from a level that is ‘nothing’ relative to it, Keser.

Job 28:1227:175 21°R
171372 DIPR N7 K1 RYRD PRD 1030
But wisdom, where shall it be found? And where is the place

of understanding?
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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It cites Sefer HaSherashim: when something is clothed in
what is not of its order, as Moshe’s spirit clothed in the
seventy elders, who in themselves were not of his level, it
is in a state of separation relative to its source.
KEHOT'S NOTE
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The Tzemach Tzedek there refers to Likkutei Torah,
Va’eschanan (on Krias Shema), to the explanation of “Le-
vush Malchus” and to the Lag BaOmer discourse in the
Siddur, which seem to contradict the Kabbalists’ view of
Atzilus; he answers that Atzilus has two levels, vessels and
lights.
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The Kehot note gives this verse, where G-d “set aside (vay-
atzel) from the spirit that was upon him and put it upon
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the seventy elders”: the fulfilment of the promise in 11:17,
and the Alter Rebbe’s proof that atzilus means lowering.
Numbers 11:1712:8”> 7272
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And I will come down and speak with thee there; and I will
take of the spirit which is upon thee, and will put it upon
them; and they shall bear the burden of the people with
thee, that thou bear it not thyself alone.
Migra according to the Masorah (CC-BY-SA) « IPS 1917 (Public Domain)
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Moshe’s cry, “From where shall I have meat to give to all

this people?” The Alter Rebbe reads it as Moshe’s inability
to lower his lofty level to provide physical meat.

Numbers 11:13277:8”° 7272
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Whence should I have flesh to give unto all this people? for

they trouble me with their weeping, saying: Give us flesh,

that we may eat.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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It explains that the manna, a spiritual flow, “bread from
heaven,” came specifically through Moshe as “food of wis-
dom,” but he could not lower himself to provide meat.
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G-d tells Moshe to gather seventy elders to share his bur-
den; they are of a lower level than he.

Numbers 11:161"0:X” 72713
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And the L-RD said unto Moses: ‘Gather unto Me seventy
men of the elders of Israel, whom thou knowest to be the el-
ders of the people, and officers over them; and bring them
unto the tent of meeting, that they may stand there with
thee.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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A short discourse of the Alter Rebbe on the lower level of
the seventy elders.
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| Kehot’s note points to Numbers 11:17 for these words.

Numbers 11:1712:8”> 727722
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And I will come down and speak with thee there; and I will

take of the spirit which is upon thee, and will put it upon

them; and they shall bear the burden of the people with

thee, that thou bear it not thyself alone.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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Discourses that explain this maamar’s reading of “I will
set aside” as a drawing-down of Moshe’s level.
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A parallel discussion of Moshe’s level being drawn below
itself.
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“And I will place it upon them”: the elders receive from
Moshe’s level without rising to it.

Numbers 11:1712:8”> 727722
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And I will come down and speak with thee there; and I will

take of the spirit which is upon thee, and will put it upon

them; and they shall bear the burden of the people with

thee, that thou bear it not thyself alone.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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The Masei passage calls the “thread” of the Infinite the
eleventh level, not counted among even the highest ten
Sefiros: “ten and not eleven,” “You are One, but not in
number,” and refers to Pasach Eliyahu in Vayera.
KEHOT'S NOTE
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Pasach Eliyahu: “You are One, but not in number,” ap-
plied here to Supernal Keser, which is not counted among
the ten Sefiros.

Tikkunei Zohar 17a:9-11x”>-"0:X 1" 97717 *1pn
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Constantinople, 1740 (CC-BY-NC)

07711 9903 ManI NY

The Tzemach Tzedek notes that this is explained at length
in the Siddur, Sha’ar Lag BaOmer, on “You set all the
boundaries of the earth”; in Likkutei Torah, Va’eschanan,
where “One, but not in number” is the meaning of
“Havayah is One” in the first verse of Shema; and in Torah
Ohr, the discourse “Yavi’u Levush Malchus.”
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There the Alter Rebbe calls the level before Atzilus “the

will of all wills,” Adam Kadmon, to which even Atzilus

(Chochmah) bears no comparison, and refers to this maa-

mar: Supernal Keser is incomparable, and Chochmah
comes from it truly from nothing.
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A letter in Tanya that discusses Keser as the intermediary
between the Emanator and the emanated.
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The Tzemach Tzedek’s gloss on this very line.
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It restates this maamar: the coming into being of
Chochmah from Keser is truly from nothing, and, citing
Etz Chaim, that Atzilus as a whole is Chochmah and Adam
Kadmon is Keser.
KEHOT'S NOTE
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It cites the Arizal’s writings for the principle that the
Malchus of a higher world becomes the Keser of the world
below.
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A parallel place on the difference between a parsa and a
vacated space; the passage given speaks of Torah study
drawing down the light that encompasses all worlds so that
the transcendent is revealed below.
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It quotes Pirkei DeRabbi Eliezer 3 with the wording “the
Holy One, blessed be He, and His Name alone,” and ex-
plains that His Name is not in the category of creating and
giving life at all, as in “His Name alone is exalted.”
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“Before the world was created, there was only the Holy
One, blessed be He, and His Name.” The Alter Rebbe reads
“He” as the Infinite One and “His Name” as the Infinite
Light.
Pirkei DeRabbi Eliezer 3:2-3'3-"2:3 71y°7X 277 °p19
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Before the world was created, the Holy One, blessed be He,
with His Name alone existed, and the thought arose in Him
to create the world. He began to trace (the foundations of)
the world before Himself, but it would not stand. They told a
parable, To what is the matter like? To a king who wishes to
build a palace for himself. If he had not traced in the earth
its foundations, its exits and its entrances, he does not begin
to build. Likewise the Holy One, blessed be ...

Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) « Pirke de
Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
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The letter asks: since before creation His Name, the light,
was included in the luminary and did not spread, why was
a tzimtzum needed for creation? The tzimtzum had in ef-
fect already happened, and in the luminary itself nothing
changes from before creation to after.
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This passage is quoted there, with a lengthy discussion of
“He and His Name alone.”
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“And G-d called the light day”: read here as teaching that
day is called “light” because of the light that spreads in it,
as distinct from its source.
Genesis 1:571X N°wx12
o PRI 2N 1YY KR YN 0P IR DK XN
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And G-d called the light Day, and the darkness He called
Night. And there was evening and there was morning, one
day.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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“The two great luminaries”: the sun and moon themselves
are called ma’or, luminary, the source of light.

Genesis 1:161"0:°X N°wr12
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And G-d made the two great lights: the greater light to rule
the day, and the lesser light to rule the night; and the stars.

likuteitorah.com/torah-ohr/vayeira/

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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The gloss refers to this maamar (tzimtzum is the light ab-
sorbed into the luminary) and applies it to the soul: the es-
sence of the power of intellect relates to the ideas it reveals
as luminary to light, and when a revealed idea is with-
drawn into its source it is like light included in the
luminary.
KEHOT'S NOTE
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It clarifies that “in potential and not in actuality” here
does not mean potential as opposed to actuality, for this
potential lacks nothing; it means the light remains as an
ability, He is able to shine.
KEHOT'S NOTE
1WPNN Y QW AR AR Y 20 27yN qwnan 0Ty aypn a7 aRa
1371 >3 93191 1 11 1M 7S PR PYID2 RP 132 DMIRY nT
N?197aw NP19° 1Y MW 192 IRWI 711190 7,19 By1D 701 R
7Y N0 PRAD

Y NP1 .. 7INPR2 AR

It explains that not only was there no actual tzimtzum in
the luminary; tzimtzum does not apply to it at all; and
more, not only did the tzimtzum not conceal the luminary
(it was only in the light), but through the tzimtzum the lu-
minary is revealed.
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Kehot’s note points to where this is explained further:
Sefer HaMaamarim 5651.
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Parallel discussions in the Alter Rebbe’s discourses of the
simple knowledge that G-d exists.
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It explains why this tzimtzum is called a vacated space and
void.
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It explains that “luminary” here does not mean a level or
description (the source of the light) but His very Essence,
above every level, called only “existent”; the word lumi-
nary is used because it stresses being found and revealed
below as above, unlike light, which shines more above

than below.
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It notes that this revelation of the luminary is specifically
after the tzimtzum and concealment of the Infinite Light.
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Kehot’s note points to where this is explained further:
Hemshech 5672.
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It develops the scholar analogy: when one is not studying a
tractate, its understanding withdraws from his thought
and speech, yet it remains complete in his mind, engraved
in the “brain” of memory and Chochmah, which is why
one stands for a scholar even when he is not studying.
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It explains that this “potential” is only that the luminary

includes everything, not a distinct power that can be felt.
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The Tzemach Tzedek’s discussions of all the levels above
Atzilus as included in its Keser.
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the page is on Sefaria, but its text shares nothing with the
note (unconfirmed)
KEHOT'S NOTE
M1BP .23p Y DOIY NPTIRDY LA LU wrnwa) LA Ln0 pRa nmph Rn
.70 85% anI0Y 17721 .07 Y 07N nUD

68 oM Bwn T YRR s

The Tzemach Tzedek writes that here in Torah Ohr the
void and vacated space are explained as a greater break
than that of a parable from its meaning, and explains there
that the Torah is called “the ancient parable,” which is the
matter of the break of the void.
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A discussion in the Siddur of the difference between a
parable and a riddle.
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“To guard you from a strange woman.” Read here, with the
tradition, as a parable whose inner meaning is a warning
against idolatry, “strange” to the Torah.

Proverbs 7:5°1:t *own

RPN TPIRK MI1200 ML AYRD TR
That they may keep thee from the strange woman, From the
alien woman that maketh smooth her words.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
Zohar I, 38ba ,n% x*m
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Kehot’s note points to where this is explained further:
Hemshech 5672.
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It explains that “speaking of other matters” applies specif-
ically to the parsa between Atzilus and Beriah, Yetzirah
and Asiyah, and cannot be said of the parsa between Keser
and Chochmah.
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It suggests that this passage speaks of the vessels of
Beriah.
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There the Alter Rebbe explains that creation from nothing
comes through renewal: through a screen and parsa a new
light, a light of offspring, comes about, which is not of the
essence of the first light; with each further parsa it de-
scends until actual physicality comes into being.
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The analogy of the student understanding his teacher’s
mind from a parable is mentioned there.
KEHOT'S NOTE
.27y 27N »”ndl 7on

likuteitorah.com/torah-ohr/vayeira/

PARAGRAPH 21

76 2oRPYS 171 920
“It already existed in ages past”: the idea that seems new
to the student existed before, fully hidden in the parable.

Ecclesiastes 1:10”:x n2rp
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Is there a thing whereof it is said: ‘See, this is new’?—it hath

been already, in the ages which were before us.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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It explains that the reference here is to the vessels of
Atzilus.
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Pasach Eliyahu: “You are One, but not in number”: ex-
plained as the absence of any relation between the Infinite
and the Sefiros, because of the tzimtzum.
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Pasach Eliyahu: “You are the One who brought forth ten
tikkunim”: the Sefiros are brought forth by Him and re-
main united with Him.

Tikkunei Zohar 17a:11-1227°-X">:X 1 97177 *1pn
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Pasach Eliyahu: G-d brought forth ten tikkunim “to con-
duct worlds through them.” The Alter Rebbe reads
“worlds” as the vessels of Atzilus.

Tikkunei Zohar 17a:11-1227°-X”>:X 1 9771 *1pn
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Constantinople, 1740 (CC-BY-NC)
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Pasach Eliyahu: of the Sefiros, “one long, one short, and
one intermediate”: read here as Chesed, Gevurah and
compassion (Tiferes).
Tikkunei Zohar, Patach Eliyahu - 17a:13-15-3":X 1 97t 23PN
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S111°2 T %P TM TR T L7700 PRI NIR L1170 WY PRRY
R21 RNND K21 X295 KD 79 207IKT 180 0991 .19 2°0IRT RIT NIRY
N”1) "13% 1PNnwl PrND ITPINT NP NPR PRIat* LXIwD Don
w125 3% RDIA RMIPART 717 N1PN PRI AR Rwl (°127
Y 10onT

Constantinople, 1740 (CC-BY-NC)
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It quotes these lines, adding the Sages’ rule “where they
said to lengthen, one may not shorten” (Berachos 11a),
and the passage on compassion as the intermediate be-
tween Chesed and Gevuros, and refers to the discourse
“Arda Na V’Ereh” for more.
KEHOT'S NOTE
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Another transcript of this passage, with some glosses by

likuteitorah.com/torah-ohr/vayeira/
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the Tzemach Tzedek.
Genesis 45:1°X:77”1n N°wRA2
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Then Joseph could not refrain himself before all them that
stood by him; and he cried: ‘Cause every man to go out from
me.’ And there stood no man with him, while Joseph made

himself known unto his brethren.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT’'S NOTE
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“I will go down now and see whether they have done ac-
cording to her outcry that has come to Me.” Read here as
Chesed (going down) and Gevurah (seeing, weighing the
outcry).
Genesis 18:21872:11”> N°wx12
STIYTN XPTONY M22 10 2K MX20 ANRYSAT MNIN RITTIN
I will go down now, and see whether they have done alto-
gether according to the cry of it, which is come unto Me; and
if not, I will know.’
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT'S NOTE
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“I'will go down now [and see]”

G-d knows everything in the manner of “revealed and known,” without
His knowledge entering into what is known. The “roaming eyes” of G-d
are the vessels of the Sefiros and the angels, through which judgment
rises from below; and “Iwill go down and see” is the descent of Chesed,

which looks at the same facts and seeks merit.

THE MAAMAR IN BRIEF

The maamar opens with questions on G-d’s words about Sodom: why “its outcry” and “which has
come” are feminine, and why G-d, Who sees all from heaven, must “go down and see.” To answer, the
Alter Rebbe takes up the philosophers’ problem: how can the simple One know countless details with-
out becoming many? The Sages’ phrase “revealed and known” answers it: G-d’s knowledge does not
enter into what it knows. Yet Scripture speaks of G-d’s “eyes” roaming the earth. These eyes are the
vessels of the Sefiros and the angels, through which deeds rise upward, while the Infinite light within
them knows as “revealed and known.” A long gloss distinguishes an encompassing higher Daas, which
knows without reacting (the key to foreknowledge and free choice), from a lower Daas in the vessels,
which brings reward and punishment. Following the Zohar, the feminine “eyes” are angels of Malchus
and judgment, and the masculine ones are angels of Z’eir Anpin and Chesed. The outcry of Sodom rose
through the feminine channel; “I will go down and see” is Chesed descending, like seeing rather than

hearing, to read the same facts toward merit.

OUTLINE

1 The questions on the verse 1

Why the feminine forms, and why G-d must “go down and see”; the outcry is the judgment of Malchus.

2 “Revealed and known” 12-3

The philosophers’ problem of providence and multiplicity; G-d’s knowledge does not enter what it knows;
the roaming eyes raise a new question, answered by lights and vessels.
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3 The eyes as vessels

14-7

Deeds rise through angels and the vessels of Malchus of Atzilus; the roaming belongs to the vessels, while

the light within knows as “revealed and known.”

4 Gloss: higher and lower Daas

18-13

An encompassing higher Daas knows without reacting and is the source of forgiveness; the lower Daas in

the vessels brings reward and punishment; foreknowledge and choice; Joseph’s “good eye” and Sodom’s

loss of it.

5 Feminine and masculine eyes

M4-17

From the Zohar: the feminine eyes are angels of Malchus, the masculine eyes angels of Z’eir Anpin; the

outcry rose through Malchus, and G-d goes down with Chesed.

6 Judgment and kindness read the same facts

18

Every case can be argued toward guilt or merit; the Flood and Noah’s offering show Chesed turning the

same reasoning into merit; “Iwill go down” as direct light descending into judgment.

7 Seeing and hearing

119-20

The three lines of the Sefiros; seeing is from the long right line of Chochmah and Chesed, hearing from

Binah on the left; the outcry is heard, and G-d goes down to see.

KEY CONCEPTS

Revealed and known 3171 %173

The Sages’ phrase for G-d’s knowledge: everything is sim-
ply revealed before Him, without His mind entering into
or being affected by what He knows. It resolves how the
simple One can know countless details.

Lights and vessels 0°731 M1

Each Sefirah has a vessel (the attribute itself, such as
Chesed or Gevurah, which limits and defines) and a light
within it, a radiance of the Infinite One that is none of the
attributes.

The eyes of G-d that roam 1°1°y / D°00IWH °1 °3°Y
nvwvwn

The vessels of the Sefiros and the angels that receive from
them, through which the deeds of those below are ob-
served and carried upward. The masculine form refers to
Z’eir Anpin and Chesed, the feminine to Malchus and
judgment.

likuteitorah.com/torah-ohr/vayeira/

Higher Daas and lower Daas 7\nnin nyT1 1199y ny1

The higher Daas is encompassing: it knows everything
without flowing into the attributes, so it produces no reac-
tion, and it is the source of forgiveness. The lower Daas is
enclothed in the vessels and brings reward and
punishment.

Direct light and returning light 117 7181 92° X

Light descending from above to below (Chesed) and light
rising from below to above (gevuros). The outcry rises like
returning light; “I will go down” is the direct light of
Chesed.

Long, short and intermediate 7M1 7°%p 711 778 1
°111°2

The three lines of the Sefiros: the right line of kindness
reaches furthest, the left line of severity reaches only the
most worthy, and the middle line has compassion on who-
ever needs it.
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SECTION 1 - 11

The questions on the verse
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“I will go down now [and see]” etc. Now, “according to its outcry” (haktza’akasah) is in the femi-
nine form, and so is “which has come” (haba’ah); while “they have done” (asu) is a form [shared
by] the feminine and the masculine. We must also understand what “I will go down now and see”
means: surely “G-d looked down from heaven.”
The maamar opens with G-d’s words before the destruction of Sodom (Genesis 18:21): “I will go down now
and see whether they have done altogether according to its outcry which has come to Me.” The Alter Rebbe
notes a grammatical oddity: “its outcry” and “which has come” are feminine, while “they have done” is a

plural form. He adds a second question: why should G-d need to “go down” and “see,” when Scripture says
He looks down from heaven and sees everything?
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But the meaning of “according to its outcry” is: the outcry that rises from the level of the attribute
of judgment, which is the level of the attribute of Malchus (sovereignty), which is called “law”, [as
in] “the law of the kingdom is law”; only that it is a soft judgment, [as in] “A king by justice estab-
lishes the land.” And this is [the meaning of] “according to its outcry which has come (haba’ah),” as

it is written, “In the evening she would come (ba’ah),”

The first answer concerns the feminine forms. The outcry is the complaint of judgment against Sodom, and
judgment belongs to Malchus, the feminine Sefirah, which the Talmud’s phrase “the law of the kingdom is
law” links to law. Yet this is a “soft” judgment, like a king whose justice stabilizes the land rather than de-
stroying it. The feminine verb “came” (ba’ah) is then linked to other verses where a woman “came” in the

feminine.

likuteitorah.com/torah-ohr/vayeira/ 43



TORAH OHR - PARSHAS VAYEIRA - MAAMAR 2 M2 K1 A7
SECTION 2 - 12-3

“Revealed and known”
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[and] “And Rachel came (ba’ah).” And the explanation of the matter: first we must preface [with] the

expression that is common in the words of our Sages, of blessed memory: “It is revealed and

known before Him Who spoke and the world came into being.” “Revealed and known,” precisely.
“And Rachel came” completes the list of verses with the feminine “came.” The Alter Rebbe then begins the
full explanation by introducing a phrase often found in the Talmud: “It is revealed and known before Him

Who spoke and the world came into being.” He stresses the precise wording “revealed and known,” which
will carry the whole answer.

I”RR Z10nDn 1AXR AP 0IR 1K 10 NovND amawnn Iy ownR IRDI 0°91019°87 117 0D
11°0 0% AwPT TPYNRDH 199y 171000

For the philosophers have wearied [themselves] to grasp the matter of individual providence, such
as “A person does not bruise his finger below unless it is proclaimed concerning him above,” for it

is difficult for them: since

The philosophers struggled with the idea that G-d watches over every detail of the world, as expressed in the
Talmud’s saying that a person does not even bruise his finger below unless it was decreed above.

5y 1N¥T NN? °YID INARTT 0°WIDT W NYUT 19N° PR 97RY NART TR TN 7000 N0 RN
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He, may He be blessed, is singular and unique, the true One, then how is it possible [that there be]
G-d’s knowledge of the particulars, and individual providence, [that He should] set His mind on
many matters, when this is [a state of| multiplicity?

Their difficulty: G-d is absolutely one and simple. To know countless particulars and attend to each one

seems to require a mind divided among many things, which would introduce multiplicity into G-d’s

oneness.
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And our Sages, of blessed memory, meant to resolve this in a single phrase, by saying “It is re-
vealed and known before [Him]” etc.: that His knowledge, may He be blessed, is not like a person’s

knowledge of some thing, where his mind has grasped

The Sages’ phrase “revealed and known” answers the philosophers in aword. A person’s knowledge is differ-
ent: he first does not know something, then his mind reaches out and grasps it.
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the thing, and at first he did not know it, and when he knows the thing his mind is enclothed in this
knowledge and in this thought, as he applies his mind to grasp it; and before his knowing, his mind
was free. And this is [a state of] change and of being affected.

When a person comes to know something, his mind becomes wrapped up in that thought; before, it was free
of it. So human knowing involves change and being affected by the object known.

KPR 112 NORNI NWASNN INYTY 121917 1R 190721 MNP 93 Y710 N0 Ny T 193n? SPRwn
Above, however, it is not so. His knowledge, may He be blessed, by which He knows all the worlds
and their particulars, does not mean that His mind is enclothed in it and grasped by it; rather,

G-d’s knowledge of all the worlds and their details is not like that: His mind does not become wrapped up in
and held by what He knows.

Y799 127772 WAPNMI 02N NI1R PR RPN N0 17107 Y171 219 Do Y170 19 Ty

[it is] in the manner of “revealed and known”: that everything is revealed and known before Him,
may He be blessed, of itself, and He need not be grasped by and enclothed in the thing in order to

know [it].

Everything is simply “revealed and known” before Him, on its own. He does not need to reach out to the
thing and enter into it in order to know it.

likuteitorah.com/torah-ohr/vayeira/ 45



TORAH OHR - PARSHAS VAYEIRA - MAAMAR 2 M2 K1 A7

DY BT Y70 ANV 2T DY K”D 12712 MWARNT 7Y KO 9270 INAM 1R nn 97wana)
(1392772 9°BM MWa?NT >’y NI 7R PYIDY 1270 NYTY

(All the more so, from [the fact] that He gives life to the thing and brings it into being not by being
enclothed in the thing, but by His being the light that encompasses all worlds (sovev kol almin).
Then all the more so, by kal vachomer, knowing the thing and its particulars need not come by be-

ing enclothed in and grasped by the thing, etc.)

A supporting argument, a kal vachomer (a fortiori): G-d gives life to every creature and brings it into being
not by entering into it but as the light that encompasses all worlds, acting on it from beyond. If even creating
and sustaining a thing does not require entering it, then surely knowing it does not.
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And since it is “revealed and known,” their question, that this is [a state of] multiplicity, does not
apply at all; for this is so only in the kind of knowledge a person has, who cannot know a thing ex-
cept by his mind and thought being enclothed in the knowledge of the thing.

Since G-d’s knowledge is “revealed and known,” the philosophers’ objection falls away. Multiplicity arises

only in human knowing, where the mind must enter into each thing it knows.

55 IRDY 0°9277 MIPT 1720 9P0wnm) 19 Y1771 M1PA RIT 05 10 Ta5omawnn sniawnn X 09 1N
.(R7T 9720 RN

And this is [the meaning of] “For My thoughts are not your thoughts” etc.: for it is “revealed and
known” etc. (The discerning will understand the subtlety of these matters; not every mind can bear
this.)

Isaiah’s verse “My thoughts are not your thoughts” is read in this light: G-d’s knowing is of a completely dif-
ferent kind from ours. The Alter Rebbe adds that the point is subtle and not every mind can take it in.
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Now it is written (Zechariah, chapter 4), “These seven are the eyes of G-d; they roam (meshotetim)
throughout the whole earth”; and it is written (II Chronicles 16:9), “For G-d, His eyes roam

(meshotetos) throughout the whole earth.”

A new question begins. Two verses describe G-d’s “eyes” as “roaming” through the whole earth, once with a

masculine verb (meshotetim) and once with a feminine one (meshotetos).
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And this must be understood: the term “roam” (meshotetim, meshotetos) implies that [the gaze]
extends to see and examine the thing by means of this seeing; and this is like a state of being en-
clothed in the thing that is seen and known. And this seems to be the opposite of what was said in

explaining “revealed and known.”

“Roaming” suggests going out to look at and examine things, which sounds like the very mind-entering-the-
thing that “revealed and known” denied.
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But the explanation is that, as is known, in the ten Sefiros there are lights and vessels. For the level
of Chesed (kindness) and Gevurah (restraint) is the level of a vessel; but the light is a radiance from
the Infinite One (Ein Sof), blessed be He, [of Whom it is said that] “He is not of any of these attribut-

es at all.”

The answer rests on the known teaching that each of the ten Sefiros has a light and a vessel. Attributes like
Chesed and Gevurah are the vessels, while the light within them is a radiance of the Infinite One, which in it-

self is none of these attributes, as the Tikkunei Zohar says.
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Only, the light is enclothed in the vessel, which is Chesed and Gevurah and the other attributes,
which are called the level of vessels, for they limit the light. And in them

The light is enclothed in the vessels, the attributes of Chesed, Gevurah and the rest. They are called vessels

because they give the light limits and definition.
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and through them the light is drawn down to give life to finite creations, bringing into being
Michael and Gabriel: the camp of Michael receives from the level of Chesed, and Gabriel from the
level of Gevurah. For this drawing-down cannot come from the light itself, but only through the
vessels,

Through these vessels the light reaches finite creatures, for example the angels: Michael’s camp receives

from Chesed and Gabriel’s from Gevurah. Limited beings cannot receive directly from the unlimited light; it

must pass through the vessels.
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just as there cannot be a giving of silver and gold from the soul unless it is enclothed in a body, and
the soul gives charity to the poor man through the physical hand.

An analogy: the soul cannot give money to a poor man unless it is clothed in a body and uses a physical
hand. So too the divine light acts on creation only through the vessels.

SECTION 3 - 14-7

The eyes as vessels
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Now likewise, through the vessels of the ten Sefiros there is also the raising up of the merit and the
guilt of every creature.

Just as the light reaches creation through the vessels, so too the record of every creature’s merits and faults
rises upward through the vessels.
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For when a person commits a transgression, he “acquires for himself one accuser”: a blemish and
a stain is made in the angel appointed over this [matter|. For there are angels that receive from this
attribute and [angels that receive] from that attribute, as was said above regarding Michael and
Gabriel, etc.

A sin, in the words of the Mishnah, “acquires an accuser”: it leaves a blemish in the angel charged over that

matter. Angels are of different kinds, some drawing from Chesed and some from Gevurah, as with Michael
and Gabriel.
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And this angel raises the matter up to an angel higher than it, until it rises into the vessels of the
ten Sefiros of Malchus of Atzilus, which are enclothed in [the worlds of| Beriah, Yetzirah and Asiyah;
and within the vessel is enclothed the light from the Infinite One, blessed be He.

That angel passes the matter up to a higher angel, and so on, until it reaches the vessels of Malchus of

Atzilus, which are clothed in the lower worlds of Beriah, Yetzirah and Asiyah. Within those vessels is the light
of the Infinite One.
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It follows that through the vessels [the matter] rises to the Infinite Light (Or Ein Sof), blessed be He,
which is enclothed in the vessels of the ten Sefiros. Therefore it is said of this, “His eyes roam,”
which is the level of the vessels of the ten Sefiros. And the angels that receive from them, too, are

called “masters of eyes”; and there are [also] “masters of ears.”

So a deed rises through the vessels until it reaches the Infinite Light clothed within them. The verse’s “His
eyes roam” refers to these vessels, and the angels who receive from them are called “masters of eyes,” along-
side others called “masters of ears.”
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And they roam throughout the whole earth, as in the saying, “Know what is above you: an eye that

sees” etc. And of the vessels it is fitting to say “roam,” in the sense of being enclothed in the thing.

These “eyes” roam the whole earth, as the Mishnah says, “Know what is above you: an eye that sees and an
ear that hears.” Speaking of “roaming,” going out to the thing, fits the vessels, which do enter into what they
observe.
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And in them and through them the matter rises to the level of the light from the Infinite One,
blessed be He, that is enclothed within them; and this is in the manner of “revealed and known”:
that this knowledge in the vessels of the ten Sefiros, which [comes] through “His eyes roam,” is, in

the manner of

Through the vessels the matter reaches the Infinite light clothed within them. At that level, the knowledge
gathered by the roaming eyes is known in the manner of “revealed and known.”
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“revealed and known,” [known] to the Infinite Light, blessed be He, that is enclothed in the vessels;
since the light in truth “is not of any of these attributes at all,” even though it is enclothed in the

vessel, etc.

This is because the light, though clothed in the vessels, is in truth none of the attributes. So the “roaming”
belongs only to the vessels, while the light within knows without entering into anything.
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And this is the answer to the philosophers’ question, that this knowledge and providence does not
cause [a state of] multiplicity. For the providence in the manner of “His eyes roam” is through the

vessels, as said above;

This answers the philosophers: providence through the “roaming eyes” does not make G-d many, because
that providence operates through the vessels.
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but the knowledge in the Infinite One, blessed be He, Who is enclothed in the vessels, [namely,]
what He knows and sees of what His eyes roam over: this knowledge of His, may He be blessed, is
in the manner of “revealed and known” etc.

What the Infinite One, clothed in the vessels, knows of what the eyes observe is not a knowledge that enters
into things. It is in the manner of “revealed and known,” with no multiplicity.

SECTION 4 - 18-13

Gloss: higher and lower Daas
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Gloss: (And see Pardes, Sha’ar, chapter 8, and Sha’ar 4, chapter 9, on this subject; and in the Zohar,
Pekudei, p. 252a: “And these are the eyes of G-d; all of them take up watchfulness” etc., see there;
and in the Ra’aya Mehemna, Parshas Shoftim, p. 275, end of column a. Now this must be under-
stood: since the meaning of “the eyes of G-d” is the vessels of the ten Sefiros of Atzilus, Beriah,
Yetzirah and Asiyah, and the angels,
A long gloss (hagahah) begins here, set off from the main text. It first lists where the subject is discussed:
Rabbi Moshe Cordovero’s Pardes Rimonim, and two Zohar passages on “the eyes of G-d” that keep watch.

Then it sharpens the question. The “eyes of G-d” are the vessels of the Sefiros in all four worlds and the

angels.
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then how can it be that the Creator, may He be blessed, would need to know all the creatures by
means of the ten Sefiros? Surely “He Who forms the eye, shall He not see?” by Himself. Granted, as
regards the flow of influence and the drawing of life-force into the creatures, it had to be through
the vessels of the ten Sefiros, for otherwise the creatures could not receive [it];

If so, why would the Creator need intermediaries in order to know His creatures? The Psalmist says, “He

Who forms the eye, shall He not see?” It makes sense that life-force must pass through the vessels, because
creatures could not receive it directly.
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but as regards G-d’s knowledge, by which He knows all the creatures, one cannot say so, heaven
forbid. If so, why must there be the level of the eyes, which are the vessels, roaming etc.? For surely
everything is revealed and known before Him, may He be blessed, Himself, to a far greater degree,
without any mediation of the vessels at all.)

Knowing, however, is not a matter of what the creatures can receive. G-d surely knows everything Himself,
far better and without any intermediary. So why speak of “eyes” that roam?
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But the explanation is as it is written, “For G-d is a G-d of knowledges”: that there are two levels in
Daas (knowledge): the higher Daas and the lower Daas. The higher Daas is the level of the encom-
passing and of the light that encompasses all worlds (sovev kol almin); that is,

The answer: the verse “a G-d of knowledges” uses the plural, teaching that there are two levels of Daas. The

higher Daas is “encompassing”: like the light that encompasses all worlds, it relates to everything from
above without entering into it.
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there is a level of Daas that knows and sees everything, only that this Daas is in an encompassing
mode, meaning that it does not extend into the attributes so as to [produce] a reaction to the thing

that it knows or sees; as in the matter

This higher Daas knows and sees everything, but its knowledge does not flow down into the emotive attrib-
utes (such as kindness and severity), so it produces no reaction to what it knows.
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that is said, “He has not looked at iniquity in Jacob”: the meaning is not that He did not look at all,
but as it is written, “He sees iniquity and does not consider [it]”; and as it is written, “If you are
righteous, what do you give Him?” And of this it is said, “[You are| too pure of eyes to look upon
evil”: His seeing of evil makes no impression and [produces| no reaction at all,
Several verses illustrate this. “He has not looked at iniquity in Jacob” does not mean G-d does not see it, but,
as Job says, He sees it and does not dwell on it. “If you are righteous, what do you give Him?” shows that hu-

man deeds do not change Him, and “too pure of eyes to look upon evil” means that seeing evil leaves no
mark on Him at this level.
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for “the lizard grasps with its hands.” And from there is the source of forgiveness and compassion,

for no blemish reaches there; and it is above the vessels of the ten Sefiros.

The Alter Rebbe cites the verse about the lizard that “grasps with its hands” without elaborating on it.
Because no blemish reaches the higher Daas, forgiveness and compassion flow from there; it stands above
the vessels of the Sefiros.
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Only the blemish, and the reward and punishment, are drawn through the Daas that extends and is
drawn into the attributes, which is called the lower Daas; and it is what is enclothed in the level of
the light that fills all worlds (memalei kol almin), that is, in the vessels of the ten Sefiros of Atzilus,

Beriah, Yetzirah and Asiyah.

Blemish, reward and punishment belong to the lower Daas, which does flow into the attributes. It is en-
clothed in the light that fills all worlds, that is, in the vessels of the Sefiros of the four worlds.
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Therefore this knowledge is through the level of “the eyes of G-d,” which are the vessels and the at-
tributes, through which the reaction of reward and punishment is drawn; for the blemish reaches

the vessels, precisely;

This is why knowledge through “the eyes of G-d” (the vessels and attributes) brings reward and punishment:
a sin’s blemish reaches the vessels themselves.
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whereas through the knowledge that is in the higher Daas, not through the vessels of the ten

Sefiros, even though everything is revealed and known, no reaction is drawn from it, etc.

The higher Daas, which does not work through the vessels, also knows everything, yet nothing it knows pro-

duces a reaction of reward or punishment.
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And you may know that this is so from the matter of knowledge and free choice: that the knowledge
by which G-d, blessed be He, knows that this one will be righteous or wicked does not compel the
choice at all. And how is this?

Proof from the classic problem of divine foreknowledge and free choice: G-d knows whether a person will be
righteous or wicked, yet that knowledge does not force his choice. How can that be?
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Rather, because this knowledge, by which G-d, blessed be He, knows everything before it is done,

is in the level of the higher Daas, not through the vessels of the ten Sefiros.

Because G-d’s knowledge of what will happen, before it happens, belongs to the higher Daas, which does not
work through the vessels of the Sefiros.

WYY Y7737 090 0IRDNAN PNaP RN MY WY1 9290 TwYhRT DIRTD 2O1mIwn 0 010 X7
53191 13 RPAT2 ONoY QA Y

For “the eyes of G-d roam” to see the deed that has already been done, which is seen by the level of
the angels and the vessels of Beriah, Yetzirah and Asiyah, so that a blemish and a stain is thereby

made in the angel, etc., as said above;

“The eyes of G-d roam” to see a deed only after it has been done: the deed is seen by the angels and the ves-
sels of the lower worlds, and it leaves a blemish in the angel, as explained above.
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whereas the knowledge by which the Holy One, blessed be He, knows the future and a person’s
deeds before they are done is not through them at all. Rather, this knowledge is in a very high
place, the level of the higher Daas; and since this Daas is an encompassing level, it does not com-

pel the choice, for the person is not affected by it,

Foreknowledge is not through them at all but in the very high, encompassing higher Daas. Because it is en-
compassing, it does not act upon the person, and his choice stays free.
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just as no reaction is drawn from this Daas even into the supernal attributes, Chesed and Gevurah,

so that reward and punishment would come of it, as said above.

Just as this Daas causes no reaction even in the supernal attributes of Chesed and Gevurah, so that no re-

ward or punishment follows from it, so it causes no compulsion in the person below.
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And that there be reward and punishment is specifically through the lower Daas, which is through
the vessels and the eyes. And see Pardes, Sha’ar 4, chapter 9, on the matter of knowledge and
choice, where he writes that there is a difference in the knowledge before a person sins, even

though he will sin in the future, [and] after he has sinned, etc.; see there.

Reward and punishment come only through the lower Daas, which works through the vessels and the “eyes.”
The Alter Rebbe refers again to Pardes Rimonim, which distinguishes between G-d’s knowledge before a

person sins, even when he will sin, and His knowledge after he has sinned.
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And according to what has been said, it will be understood that the knowledge before he sins is in
the level of the higher Daas, as said above.

Following this, G-d’s knowledge of a sin before it is committed is in the higher Daas.
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And this is what is said in Parshas Shemos: “And G-d saw the children of Israel, and G-d knew.” The
meaning is not that the knowledge was new; rather, beforehand it was in the higher Daas, from

which no reaction was drawn [to bring| punishment for Pharaoh and reward for Israel.

The verse “G-d saw the children of Israel, and G-d knew” does not mean G-d learned something new. He
knew all along, but in the higher Daas, which produced no reaction, no punishment for Pharaoh and no re-
ward for Israel.
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And through “And G-d saw,” through the level of “the eyes of G-d” seeing the deed once it had al-
ready actually been done, thereby “and G-d knew”: the level of the lower Daas, which extends into
the attributes, was drawn [down], so that there be reward and punishment.

Once “G-d saw” through “the eyes of G-d” the deed actually done, then “G-d knew”: the lower Daas, which
flows into the attributes, came into play, bringing reward and punishment.
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Now of this providence, from the level of the higher Daas, it is said, “The eye of G-d is toward those
who fear Him”; and it is written, “eye to eye [You] were seen,” as explained in the Idra Rabba, p.
130a; and see there that Joseph the righteous merited this, and this is [the meaning of]

Providence from the higher Daas is “the eye of G-d toward those who fear Him,” and “eye to eye.” The Idra

Rabba explains this and says Joseph merited it.
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“A fruitful son above the eye.” And he merited this through “And Joseph sustained”; and this is [the
meaning of] “He who has a good eye shall be blessed, for he has given of his bread to the poor”; see
there.

Joseph is called “a fruitful son above the eye,” a son connected with the higher “eye.” He merited it by sus-
taining his family, as “he who has a good eye shall be blessed, for he has given of his bread to the poor.”
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And from this it will be understood that, because of the sin of Sodom, in which they blemished this,
the revelation of this supernal level, which sweetens all the judgments, the level of “and abundant
in kindness” etc., was withheld from them.

By contrast, Sodom’s sin blemished this very quality, and so they were denied the revelation of this higher
level, the “abundant in kindness” that sweetens all judgments.

Haka k")

(End of the gloss.)

This marks the end of the long gloss that began in paragraph 8; the main text resumes.
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SECTION 5 - 114-17

Feminine and masculine eyes
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Now in the Zohar, in the Saba deMishpatim, p. 107a, it explains that what is said, “His eyes roam
(meshotetos),” these are feminine; and what is said, “they roam (meshotetim),” these are mascu-
line. And so it is in the Zohar, Vayechi, p. 241, end of column a, which explains that “roam
(meshotetim)” are in the adornments of the Shechinah below, etc. That is,

The Zohar distinguishes the two verses: “His eyes roam” (feminine) refers to feminine powers, and “they

roam” (masculine) to masculine ones. Another Zohar passage says the “roaming” ones serve the adorn-
ments of the Shechinah below.
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there are angels that are from Z’eir Anpin and there are angels that are from Malchus, as Rabbi
Chaim Vital wrote on what is said in the Zohar at the beginning of Parshas Shemos, p. 4a, on “each
man came with his household”; and this is his wording: “Note: Tiferes and Malchus; and he means
the angels that are from Z’eir Anpin and the angels that are from Malchus.” Until here the wording
of the Mikdash Melech there.

So there are two kinds of angels, from Z’eir Anpin (the masculine) and from Malchus (the feminine). The
Alter Rebbe quotes this from the Mikdash Melech, a commentary on the Zohar, which records Rabbi Chaim
Vital’s comment on “each man came with his household”: the “man” is Tiferes and the “household” is

Malchus, meaning the angels of each.
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And the angels that are in the adornments of the Shechinah, which is the level of Malchus of
Atzilus, are called feminine; as is said there in the Zohar, p. 247a, explaining “Daughters stepped,

to be upon the wall” (banos tza’adah alei shur): “’Daughters stepped’ (tza’adah):

The angels in the “adornments of the Shechinah,” which is Malchus of Atzilus, are called feminine. The

Zohar shows this from the verse “daughters stepped (tza’adah) upon the wall” in Jacob’s blessing to Joseph.
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it should have said tza’adus (in the plural). Rather, [it is] that eye which is written above; and what is
it? The eye of justice, etc.; and it steps and strides to take daughters for its adornment. And this is
[why it says] ‘daughters stepped,’ and not ‘sons.’”

The Zohar notes that the verb is singular when “daughters” is plural. It explains that the subject is “the eye”

mentioned earlier, “the eye of justice,” which steps forth to take “daughters” for its adornment. That is why

the verse says “daughters” and not “sons.”
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The meaning is that the providence which is drawn through the ten Sefiros of Malchus of Atzilus,
which is the level of “the eye of justice,” after [the verse] “A king by justice establishes the land,” is
drawn down and enclothed in the angels that are called “daughters,” which are the level of the
feminine.

The Alter Rebbe explains: the providence that comes through the Sefiros of Malchus of Atzilus, called “the

eye of justice” because Malchus is the king who rules by justice, is enclothed in angels called “daughters,”

the feminine angels.
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And this is [the meaning of] “daughters stepped”: that Malchus steps over the daughters “upon the
wall,” to see and watch over the deeds of the lower beings. And of this it is said, “His eyes roam
(meshotetos),” in the feminine. And this is the matter of “according to its outcry which has come to
Me,”

Now the Zohar’s image is applied: Malchus “steps over” her “daughters,” the feminine angels, to watch the

deeds of those below. This is the feminine “His eyes roam,” and it is also why the maamar’s verse speaks of
“its outcry” in the feminine.
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in the feminine, which is the level of Malchus, which is called “the law of the kingdom”; and it is
the raising up of the blemish through the angels that are of the level of Malchus, and the vessels of
the ten Sefiros of the level of Malchus, “which has come to Me”: to the Infinite Light, blessed be He,

that is enclothed in the ten Sefiros of Atzilus.

The feminine form points to Malchus, the attribute of “the law of the kingdom.” The “outcry which has come
to Me” is the report of the blemish carried upward by the angels of Malchus and the vessels of Malchus, until
it reaches the Infinite Light clothed in the Sefiros of Atzilus.
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And of this it is said, “I will go down now and see”: through the attribute of Chesed. And as is
known, Z’eir Anpin is mostly chasadim (kindnesses), [as in] “the face of the King shines,” which is

G-d’s response, “I will go down now and see,” comes through Chesed. Z’eir Anpin, the masculine configura-
tion of the emotive attributes, is mostly kindness; the Zohar describes it as the King’s shining face.
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what is said, “the eyes of G-d, they roam (meshotetim),” in the masculine, which are the level of the
masculine, which is the level of Chesed. “And I will see according to its outcry” etc.: that perhaps

through the attribute of Chesed merit will be found for them.

This is the masculine “the eyes of G-d, they roam”: the angels of Z’eir Anpin, which are of Chesed. “I will

see” means that perhaps, through Chesed, some merit will be found for Sodom.

SECTION 6 - 118

Judgment and kindness read the same facts
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And as is explained in the Idra Zuta, p. 293b, that the providence through the level of “His eyes
roam (meshotetos),” in the feminine, is the level of judgment, and the providence that is through

the level of “the eyes of G-d, they roam (meshotetim)” is the level of compassion, etc.; see there.

The Idra Zuta states outright that the feminine “eyes” are judgment and the masculine “eyes” are

compassion.
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And the matter is, by way of analogy, as it is written, “And the congregation shall judge... and the
congregation shall save”: a congregation that judges and a congregation that saves. For in every
matter one can argue for merit and for guilt.

An analogy from court: the Torah speaks of the court both judging and saving, since every case offers

grounds both to condemn and to acquit.
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And therefore our Sages, of blessed memory, said, “I disqualify [myself from judging] a Torah
scholar, for he is as dear to me as my own body”; and “a person does not see guilt in himself.”
Thus,

The Talmud records a sage who disqualified himself from judging a Torah scholar he loved “as my own
body,” because a person does not see guilt in himself.
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even though he is truly guilty, one does not see guilt in him; for because of closeness of mind and

affection, one finds room to argue for merit.

Love and closeness lead the mind to find grounds for acquittal even where there is real guilt.

"1 7797 112 Mawnn 132 931 wrn 120 TR 2 37 PYY 2230 1KY "1 RN

Whereas for one who is not so dear to him, he would argue for guilt; as it is written, “and every in-

clination of the thoughts of his heart is only evil” etc.;

Toward someone less beloved, the same facts are read as guilt. So before the Flood Scripture says that “every
inclination of the thoughts of his heart is only evil.”
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and through this there followed, “And G-d said, I will blot out man” etc. Thus, because the inclina-

tion of the thoughts of his heart was only evil, [judgment] was drawn to argue for guilt.

From that assessment came the decree “I will blot out man”: the evil inclination was taken as grounds for
condemnation.
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And afterwards, in Parshas Noach, it is written, “And G-d said in His heart, I will not again curse
the ground any more because of man,

After the Flood, in Parshas Noach, G-d says He will never again curse the ground because of man.
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for the inclination of man’s heart is evil from his youth.” Thus from this very reasoning, that the
inclination of man’s heart is evil, He found [a way]| to argue for merit: that He would not again
curse the ground because of man.

G-d gives the reason: “for the inclination of man’s heart is evil from his youth.” The very same fact, that
man’s inclination is evil, is now a reason for leniency.
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And this is because there was a revelation of the attribute of Chesed through “And G-d smelled the
pleasing fragrance”: through the offering that Noah brought, he drew down a revelation of the at-
tribute of Chesed to argue for merit with this very reasoning that at first had been drawn to argue
for guilt through the attribute of judgment.

The change came from a revelation of Chesed: when G-d “smelled the pleasing fragrance” of Noah’s offer-

ing, Chesed was drawn down, and the same reasoning that judgment used to condemn became grounds to
acquit.
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And this is the difference between the two levels of providence mentioned above. (And see what is
written elsewhere on the verse “to do what is right in the eyes of G-d your G-d.”) And this is the
meaning of “Iwill go down now”:

This is the difference between the two kinds of providence, the feminine of judgment and the masculine of

Chesed. The Alter Rebbe refers to another discussion on “to do what is right in the eyes of G-d,” and then re-
turns to explain “I will go down now.”
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for “its outcry” is that which comes from below to above, which is the level of the gevuros (severi-
ties) and the returning light (or chozer); and therefore it says “I will go down now,” a term of de-
scent, which is from above to below, that is, the level of the direct light (or yashar), which is the lev-
el of Chesed, to watch over with the attribute of Chesed, to argue for merit.

The “outcry” rises from below to above, like the “returning light” (or chozer) of severity. “Going down” is

from above to below, like the “direct light” (or yashar), which is Chesed: G-d descends with Chesed to look
for merit.
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“And I will see [whether] according to its outcry which has come to Me they have done”: that is, if
their sin is so great, too great to bear, that even according to Chesed He could not find merit, then
[there will be] destruction (kalah). “And if not”: meaning, perhaps through Chesed He could argue
for merit, etc.

The verse ends “whether they have done altogether (kalah).” The Alter Rebbe reads it: if their sin is so great
that even Chesed can find no merit, there will be destruction (kalah); “and if not,” Chesed may yet find merit.
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And this is what is said in the Midrash: “I will go down now”: from the attribute of mercy to the at-
tribute of judgment; and in the Zohar, p. 105b: “I will go down now: from the level of mercy to the
level of judgment”; meaning, to draw mercy from the attribute of mercy into the level of the at-
tribute of judgment, “and I will see,” etc.

The Midrash and the Zohar say that “I will go down” means going down from mercy to judgment. The Alter

Rebbe explains this as bringing mercy down into the attribute of judgment, so that it is judgment itself that is
“seen” with mercy.
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Seeing and hearing
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Now Rashi explains in the Chumash [on] “I will go down now”: “[This] teaches judges not to decide
capital cases except by seeing.” And the explanation is that it is found in the Tikkunei Zohar: “And

these ten Sefiros go in their order: one long, one short, and one intermediate.”

Rashi learns from “I will go down and see” that judges may not decide capital cases except by seeing for
themselves. To explain why “seeing” matters, the Alter Rebbe cites the Tikkunei Zohar: the Sefiros go in or-

der, “one long, one short, and one intermediate.”
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The meaning is that the ten Sefiros are divided into three lines. The right line, Chochmah, Chesed
and Netzach, is called “one long,” for Chesed extends and spreads further.

The ten Sefiros form three lines. The right line, Chochmah, Chesed and Netzach, is “long” because kindness

reaches far.
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And therefore acts of kindness [are done| both to the poor and to the rich; thus Chesed spreads fur-

ther than compassion, for compassion does not apply to the rich man, but only to the poor.

The Talmud teaches that acts of kindness are done for rich and poor alike, whereas compassion applies only
to the poor. So kindness reaches further than compassion.
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And the left line, Binah, Gevurah and Hod, is called “one short,” for it extends only to one who is
most worthy. And the middle line is called “intermediate,” for it has compassion on whoever is fit-

ting for compassion.

The left line, Binah, Gevurah and Hod, is “short”: it reaches only the most deserving. The middle line is “in-

termediate”: it has compassion on whoever is in a state that calls for compassion.
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Now there is seeing and there is hearing. Seeing is drawn from the level of Chochmah, the right
line, and hearing from Binah, the left line; as is known from the matter of Reuven and Shimon.

Seeing and hearing correspond to the two sides: seeing to Chochmah on the right, hearing to Binah on the

left. This is known from the names Reuven (from “seeing”) and Shimon (from “hearing”).
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And therefore seeing is from above to below, and hearing from below to above, for the letters rise
and enter the ear of the listener. And for this reason too, seeing descends lower than hearing, for it

sees a physical thing,

Seeing goes from above to below, while hearing goes from below to above, as sounds rise into the ear. So

seeing reaches lower, even to physical objects.
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whereas hearing is only voice and speech. For seeing is from the level of “one long,” as is known
that the Yesod of Abba is long, etc.

Hearing, by contrast, takes in only voice and speech. Seeing belongs to the “long” line; the Alter Rebbe adds
the Kabbalistic teaching that the Yesod of Abba (Chochmah) is long.
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And this is what is said, “I will go down now and see”: for “according to its outcry which has come”
is like the level of hearing, which is from the level of Binah; therefore it comes from below to
above, and it is the level of the left line. But “I will go down now and see” is in the level of seeing,
which is the level of chasadim (kindnesses), etc.

Applied to the verse: “its outcry which has come” is like hearing, from Binah, rising from below on the left

side. “I will go down and see” is seeing, which belongs to kindness. G-d responds to the outcry not only by
hearing but by “going down and seeing” with Chesed.
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IN ONE'S AVODAH

The maamar says Joseph merited the higher providence, “the eye of G-d toward those who fear Him,”

through sustaining others: “he who has a good eye shall be blessed, for he has given of his bread to the

poor.” Sodom blemished this very quality and was denied it. It also shows, from the judge who loves the one

he judges, that closeness and kindness find room for merit in the very same facts that judgment would

condemn.

QUESTIONS FOR DISCUSSION

1.

How does “revealed and known” differ from the way a person comes to know something, and why does
that difference answer the philosophers’ question about multiplicity?

. If G-d knows everything by Himself, why does Scripture speak of “eyes” that roam the earth? What role do

the vessels and the angels play?

. How do the two levels of Daas explain why G-d’s foreknowledge does not compel a person’s free choice?

The same fact, that “the inclination of man’s heart is evil,” leads first to the Flood and then to G-d’s prom-
ise never to curse the ground again. What changed, according to the maamar?

. Why does the maamar link “I will go down and see” with seeing rather than hearing, and what does this

suggest about Rashi’s rule that judges must see for themselves?
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men;
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“I will go down now and see whether they have done alto-
gether according to its outcry which has come to Me.” This
verse about Sodom is the maamar’s opening text.
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I will go down now, and see whether they have done alto-
gether according to the cry of it, which is come unto Me; and

if not, I will know.’
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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“In the evening she would come,” said of the maidens
brought to King Ahasuerus; cited as another use of the
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(haba’ah) in our verse.
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In the evening she went, and on the morrow she returned
into the second house of the women, to the custody of
Shaashgaz, the king’s chamberlain, who kept the concu-
bines; she came in unto the king no more, except the king

delighted in her, and she were called by name.
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“And Rachel came with her father’s sheep.” Another use of
the feminine “came” (ba’ah), completing the examples for
“which has come” in our verse.
Genesis 29:9'0:1”) N°wKR12
bl .'I}j'! %3 H’DR'? 1W}5 INBR-0Y i) Y?I'HW ony 927n HJIW
While he was yet speaking with them, Rachel came with her
father’s sheep; for she tended them.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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The Talmud uses the phrase “It is revealed and known be-
fore Him Who spoke and the world came into being” about
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The same phrase appears regarding a son honoring his
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Kiddushin 31a:1’X:x X2 Pw1Top
T12°37 2R TI2°D KA T2 WiTRD 02TRN 12°D7 ,0°1272 INPTYRY
INT PR RPN 137Y DRI T MRY 0 230 N1 M0 .OX
X790 KT N2 WITRD 00TRT 72°0% MR TRbRw C1mn LinRn
3N7 XY DX
William Davidson, Vocalized Aramaic (CC-BY-NC)

likuteitorah.com/torah-ohr/vayeira/

"

12

13

14

131 K1 A7IR

NOUID AW 1Y 2w INYI 00101900 A 0D

Tanya explains the purpose of the tzimtzum and conceal-
ment through which the world appears separate, for the
sake of G-d’s kingship over a people.
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Kehot Publication Society (CC-BY-NC)
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“A person does not bruise his finger below unless it is pro-
claimed concerning him above.” It expresses individual
providence over even the smallest events.
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Zohar III, 274b2 797 2m
KEHOT'S NOTE
2,y N

1IN27 ANPYson

Kehot’s marei makom for these words (its note is below).
KEHOT'S NOTE
LRI ATIR P08 qwnn

N2 N°7 29y2

The words here quote Esther 2:14; the passage is shown
below.
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In the evening she went, and on the morrow she returned
into the second house of the women, to the custody of
Shaashgaz, the king’s chamberlain, who kept the concu-
bines; she came in unto the king no more, except the king
delighted in her, and she were called by name.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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The note contrasts “He Who spoke and the world came
into being” with a phrase like “Who brings the world into
being,” comparing the distinction there between “He
commanded and they were created” and “Elokim created.”
The added words suggest that even at the level of bringing
worlds into being, G-d’s knowledge is in the manner of
“revealed and known.”
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William Davidson, Vocalized Aramaic (CC-BY-NC)
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PARAGRAPH 3
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The maamar there explains that the created beings, even
the highest angels, remain divided and limited, while G-d
is simple unity; its discussion of G-d’s knowledge builds
on this contrast.
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It says that G-d’s providence reaches every detail, but not
like a person whose knowledge is clothed in what he
knows; it is “everything is revealed and known before
Him,” seeing to the end of all generations in one glance.
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“For My thoughts are not your thoughts.” Used to show

that G-d’s knowing is different in kind from human
knowing.
Isaiah 55:8'm:17117°yw°
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For My thoughts are not your thoughts, Neither are your
ways My ways, saith the L-RD.
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Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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That passage speaks of two kinds of providence matching
the higher and lower unity: G-d sometimes watches with
Chesed and sometimes with Gevurah, both in Z’eir Anpin
and in Malchus.
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“These seven are the eyes of G-d; they roam throughout
the whole earth,” with the masculine form meshotetim.
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For who hath despised the day of small things? even they

shall see with joy the plummet in the hand of Zerubbabel,

even these seven, which are the eyes of the L-RD, that run to

and fro through the whole earth.’
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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“For G-d, His eyes roam throughout the whole earth,” with
the feminine form meshotetos; the two forms will be tied
to two kinds of providence.
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For the eyes of the L-RD run to and fro throughout the whole

earth, to show Himself strong in the behalf of them whose

heart is whole toward Him. Herein thou hast done foolishly;

for from henceforth thou shalt have wars.’
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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This version links the lights and vessels to the question
above: the same difficulty arises for the ten distinct Sefiros
of Atzilus emerging from the simple Infinite Light, which
is beyond all division.
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It explains that Chesed and Gevurah are vessels in Z’eir
Anpin, where the light takes on the nature of the vessels,
but in Arich Anpin “there is no left,” because the vessel is

completely nullified to the light.
KEHOT'S NOTE
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Kehot’s note points to Zohar III, 235b for these words.
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“One who commits one transgression acquires for himself
one accuser.” Here the “accuser” is understood as the
blemish the sin makes in a particular angel.

Pirkei Avot 4:11x°:"7 max mawn
TR ©OPR0D 37 AP L NNR MR ARIYE IR 3pY? 12 YRR 020
,0°210 Doy 1WA TR R i 3P L NOR 772y 129YM

‘0707 MRI0 TR ,070Y DW? MK .07pNT? A0 .0y
Rabbi Eliezer ben Jacob said: he who performs one com-
mandment acquires for himself one advocate, and he who
commits one transgression acquires for himself one ac-
cuser. Repentance and good deeds are a shield against pun-
ishment. Rabbi Yochanan Hasandlar said: every assembly
which is for the sake of heaven, will in the end endure; and
every assembly which is not for the sake of heaven, will not
endure in the end.

Torat Emet 357 (Public Domain) - Mishnah Yomit by Dr. Joshua Kulp (CC-
BY)

PARAGRAPH 5

26 Q! 0oPapnn QaNDIRT an

Cited for the angels who receive from the vessels; the same
maamar is cited below on “He did not look at iniquity in
Jacob.”
KEHOT’'S NOTE
X719 27370 270 9 77T XD

27 PIMYT NG

Cited for the angels called “masters of eyes.”
KEHOT'S NOTE
JIXPNCY 2PV D LR ,1PWN T 710 R IPTIRYY

PARAGRAPH 6

28 Tnn mbyn vt

Kehot’s marei makom for these words (its note is below).
KEHOT'S NOTE
N, MAR
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29 FINTY Y an ey YT

“Know what is above you: an eye that sees, an ear that
hears, and all your deeds are written in a book.” It sup-
ports the picture of divine “eyes” that observe every deed.

Pirkei Avot 2:1°R:’2 M2aR mwn
nIREN ROTY 93 ,0IRT 30 W A0 7 CTITR nIR I
PRY ,TR02) 7P MR 1AL TLDIRT 1 32 nIxem ey
20 733 M3 TODT WM AT N 2Y 1120 1 YT ANK
> X DK °X1 02T 7YOW2 P2R0M LATORT TAD MY 1Y)
7902 YR P21 NI IR AN 1Y T meyn? M ¥ ,13y
72023
Rabbi said: which is the straight path that a man should
choose for himself? One which is an honor to the person
adopting it, and [on account of which] honor [accrues] to
him from others. And be careful with a light commandment
as with a grave one, for you did know not the reward for the
fulfillment of the commandments. Also, reckon the loss [that
may be sustained through the fulfillment] of a command-
ment against the reward [accruing] thereby, and the gain

[that may be obtained through the committing] of ...

Torat Emet 357 (Public Domain) « Mishnah Yomit by Dr. Joshua Kulp (CC-
BY)

30 P17 193 1Y KM

the page is on Sefaria, but its text shares nothing with the
note (unconfirmed)
KEHOT'S NOTE
APYAN AwYN 0% 777 IR .TND’? 17°%1 2 ,R0 WY ﬂ”WP‘?J

PARAGRAPH 7

31 P79 2173 9122 — MV AW

According to the note, Or HaTorah there refers to this
passage.
KEHOT'S NOTE
9802 7219R2 ARINI YOI Py .'{NDb 17981 1 °Y 70 N7IIR2
,'|'?’N1 79 Y "DMLUwe” mI°E0T MR TIY2 TN 77an-0°3930
RD X377 Y7 RITW 70 70T R7IN3 IRD 7INIAW 10PNy Qv R
L7 NRY Nnnn ROT AYPTIRw OR ° ,0%WYnT DR 923 AR RIOW T80
ST79°RY 1109 R 770 2780 UTINDA IR

PARAGRAPH 8

32 Tyw 07792 1N

The parallel version adds: as the Pardes explains in several
places, the philosophers’ questions about the chain of de-
scent from the First Cause can be answered only through
the wisdom of Kabbalah, which is why the ten Sefiros of
Atzilus are called in the Zohar “the secret of holy faith.”
KEHOT'S NOTE
R”RW °ND1T 71732 07792 INIANDY” 1P Y R”A NPWID IR CINRNA
APWHNWAN PIYA 1223w DOMann 91 UIoIEn nwp pand
R19 QW2 9712 8RT 07y N2 °P1 37N ﬂ53|7ﬂ n®an 7Y KD OX 27NRN
Y1700 RWOTR RNIARINRT
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33

34

35

36

37

v’ T Y
The Alter Rebbe refers the reader to Rabbi Moshe
Cordovero’s Pardes Rimonim, Gate 4, chapter 9, on this
subject; he cites the same chapter again below on knowl-
edge and free choice.
Pardes Rimmonim 4:10-118>-":"7 0°1117 07782
7,717 IRPIPNART MI0T D°P@) P A1Rd 72 MR RNAWI T30 ...
By 1977 RMIVIW 77225 RPATR RO 77321 K923 2IR1D 2571 K97
55 0°IRANM 19INMY L9POY RANR A9Ma RD AR LKDIA CMAR DO
1IR?22 PIRTY ANZ NPT LT WW WITIN W 0TI Ophn
»RW 7 27 RN INNAY TP INPYIN 7137 %191 1737 0N
M7 °n2 wew 19n ,mnon 23 932 051 51 .0°nTIpn 0°p1na
79531 .MI°MAT M2 MW 9D MM %1 O .2 10N PR
DIya% MmN N33 PR %3 MPyen 93 yeh vT> oK vwann
....anPn Mye

Pardes Rimonim (Public Domain)

N”Y0 1177y 7 2OUDIW D VY
The Ra’aya Mehemna section of the Zohar on Shoftim, cit-
ed as a further discussion of this subject.

Zohar, Shoftim 3:11-4:20°2:"7-X"":"A D°V2W ,7717 120

©2° K1 Y I8n

“He Who forms the eye, shall He not see?” Used to sharp-
en the question: G-d needs no intermediary in order to
see.

Psalms 94:9'0:77% 0°2°1n
10727 KT 17 78°7OK Y Ko TR yois
He that planted the ear, shall He not hear? He that formed

the eye, shall He not see?

Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
KEHOT’'S NOTE

0,72 0°%0n

WPnd PAYT N

According to the note, a section from here on is copied

there, in a different order, with additions and
explanations.

KEHOT’'S NOTE
Oy I70 MPwa A9 Y (273wn NRYIT) V7N BUI02 PRYI IRON YO
.0°7IR°21 Ma0IA

7 MIYT OR 9D
“For G-d is a G-d of knowledges (de’o0s).” The plural is read

as two levels of Daas, the higher and the lower.

I Samuel 2:3°3:°2 X PXnw

Havayah niyT 2X *3 02°2n pNY X¥? 77323 7733 17270 127070
:Ni9%Y 113N1 99
Multiply not exceeding proud talk; Let not arrogancy come
out of your mouth; For the L-RD is a G-d of knowledge, And

by Him actions are weighed.

Migra according to the Masorah (CC-BY-SA) « IPS 1917 (Public Domain)
KEHOT'S NOTE
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P Y 17270 B0 LK 19w T 700 NPWRI2 NIRRT L3, R-DRINY
S95RY 19 BN BURD LTRORY

nyTa"n2’2ww
Kehot’s note points to Zohar III, 291a for these words.
Zohar III, 291ax ,X%7 2nt
KEHOT'S NOTE
NLRE

nyTana’aww
The Kehot note gives this Zohar passage for the teaching

that there are two levels of Daas.

Zohar, Idra Zuta 19:87-22:95-19:0”> R KIIRA M0 990
778:273

YUV PR L L NYTA N2 A WO
the page is on Sefaria, but its text shares nothing with the
note (unconfirmed)

KEHOT'S NOTE
L7221 .7 ,RX XUYRY LR ,70 IRT ﬂ”w‘? hhal

2pY°a IR VoA RY

Balaam’s words, “He has not looked at iniquity in Jacob.”
Read as: G-d sees but does not react, the mode of the high-
er Daas.
Numbers 23:21873:373 727722
NYIIM iy PRPR T PRI Dny IRITRYY 3pya 1IN vanRD
43 99n
None hath beheld iniquity in Jacob, Neither hath one seen
perverseness in Israel; The L-RD his G-d is with him, And

the shouting for the King is among them.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT’'S NOTE

NIRRT XD 1W17°0 PRT” XY 27390 290 M 777 XD KD ,30 12712
PYNRY 1M A DYRNm 1RY KPR L1107 1T 193 o7 B0 nRn
oo Dayl 1IRMA 112007 DY PP 19RY v

129207 RS 1IN RN

“He sees iniquity and does not consider [it].” It explains
the previous verse: seeing without the seeing having an
effect.
Job 11:11x77:x™ 21°R
{19300 K7 NN KW YT N3
For He knoweth base men; and when He seeth iniquity, will
He not then consider it?

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT'S NOTE

°1917 K177 11207 XD IR RIMW 710 OyumM” Ow 37390 B70 WK LR APR
DPRKIN NIAZY N33 137,05 ¥°3n 1R DONNNNT Twynn 0aene
oW Y3 KR 09w awyaw an 1091 00y vnan abyn abynb xnw

JDOWR °Y 3 19 277N wnn R .Y 799

W% AN A NPT AN

“If you are righteous, what do you give Him?” At the level
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of the higher Daas, human deeds make no change in G-d.
Job 35:71:17% 2R
M2 AT K 271NN DR TS TOK
If thou be righteous, what givest thou Him? Or what re-

ceiveth He of thy hand?

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT’'S NOTE

1,7 PR

44 92 NINAR DY 1Y

“[You are] too pure of eyes to look upon evil.” Understood
as seeing evil without its making any impression.

Habakkuk 1:13372°% p1pan

0°7292 v2an 7 221N KD Pnyhy vram Y1 nikIn 0oy i
220 T8 YU Y222 ¥IID

Thou that art of eyes too pure to behold evil, And that canst

not look on mischief, Wherefore lookest Thou, when they

deal treacherously, And holdest Thy peace, when the wicked

swalloweth up The man that is more righteous than he;

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT’'S NOTE

2R pIpan

45 wann Q%2 nonnw

“The lizard grasps with its hands, and it is in king’s
palaces.” Cited in passing in the discussion of the higher
Daas.

Proverbs 30:281173:°7 “own
9% "22°02 X°M WENA DUT2 MR
The spider thou canst take with the hands, Yet is she in
kings’palaces.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT'S NOTE
.M 5 own

46 reoon PR awm

It adds: on the contrary, forgiveness comes from there
precisely because the blemish does not reach there, so
from there forgiveness of sins is drawn down to fill the
blemishes.
KEHOT'S NOTE
PPRW 2397 NINIIT K1 1D 1M°901 qwnl own 727717 oW 37190 »7i0
D°n3D7 MRYR? Many mebo N own qwnl 19% 0w YA 0on
M0

47 Y7ANT 07YT 09902 1100

It refers here and explains that the blemish reaches the
vessels of Atzilus, and that this is knowledge in the mode
of enclothement.
KEHOT'S NOTE
[1X9% maN57 =] Man” IROD PUINW LLOWR Y 3PN 27Iyn qwnn XY
719 Mwabnn a3 1 YT a2 R 0N YRR PRRT 009037
JIDTRCY OW ARM
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That passage refers to this gloss.
KEHOT'S NOTE
JRO% ¥ 2 P wrnw nMpha

49 | The Zohar on Pekudei describes “the eyes of G-d” as pow-
ers that all take up watching over the world. It is cited as a
source for identifying the eyes with the means of
providence.

Zohar, Pekudei 49:611-621x7270-RX"N:0”1 °7p2 7N 100

PARAGRAPH 9

50 b5 [19°Man AN Non

It adds a proof that foreknowledge does not compel the
choice: a person is made to swear, “Be righteous.”
KEHOT'S NOTE
.02y 7N YD — YPPTY RN IMX YR awn nw”

PARAGRAPH 10

51 QOPYM B9 YW L L RPIT
It spells out the point: through the vessels and attributes,
where the blemish reaches, reward and punishment are
drawn, by G-d’s descent into the lower Daas, the light that
fills all worlds, in the vessels of the Sefiros of the four
worlds.

KEHOT'S NOTE

1MW NP 12w Wnl1 Qwn) 0aan ¥oan awbw MM 0ohon Tyw

— Y™IKT 07Y7 0¥902 1177 Y7Imn N2 NPT N2 ANPRwM T Y
.2y v7oan 7o

52 19°121 AY°7° 1°1y¥2 ©7°2 77w 07922 1O

Rabbi Moshe Cordovero discusses knowledge and free
choice there and distinguishes between G-d’s knowledge
before a person sins and after he has sinned. The Alter
Rebbe maps this onto the higher and lower Daas.

Pardes Rimmonim 4:9°0:7 0°117 0778

PARAGRAPH 11

53 2”13 NN D7PYR R

“And G-d saw the children of Israel, and G-d knew.” Read
here as the move from knowledge in the higher Daas to
the lower Daas, which brings reward and punishment.

Exodus 2:25773:’2 mnw
:0PPR Y171 PR 232°NK DORPR XN
And G-d saw the children of Israel, and G-d took cognizance

of them.

Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
KEHOT'S NOTE

12,2 mMnY
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PARAGRAPH 12

54

55

56

57

58

PRI BN TPy
“The eye of G-d is toward those who fear Him.” Cited for
providence from the higher Daas.
Psalms 33:181:3”% 02>
370N D27 PRTTOR T 1Y IR
Behold, the eye of the L-RD is toward them that fear Him,
Toward them that wait for His mercy;
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)

KEHOT'’S NOTE
., obn

N1 PPY2 Y
“That You, G-d, were seen eye to eye.” Cited for the same
higher providence.
Numbers 14:1477°:77° 92712
PYTIWR MA 0¥ 2722 7 AARTD WRY DX PIRT 200K 1K)
7107 720 AAX WY TRYI 072¥ TRV T4 7 A0K IR TY2
%9 UR TNy ond
they will say to the inhabitants of this land, who have heard
that Thou L-RD art in the midst of this people; inasmuch as
Thou L-RD art seen face to face, and Thy cloud standeth
over them, and Thou goest before them, in a pillar of cloud
by day, and in a pillar of fire by night;

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT’'S NOTE

77,70 92702

X"y 77p 77 97TN2 7BTD

Cited for a discussion of this Idra Rabba passage.
KEHOT'S NOTE
KPR Y 271 27790 W IR

Y 52y N 73
Jacob’s blessing to Joseph, read here as “a fruitful son
above the eye,” linking Joseph to the higher eye.
Genesis 49:222373:1”n WX
:WW"'?E 7Y% N3 1?}]"',?2 ne1ane a2
Joseph is a fruitful vine, A fruitful vine by a fountain; Its
branches run over the wall. .
Migra according to the Masorah (CC-BY-SA) « IPS 1917 (Public Domain)

KEHOT’'S NOTE
.22 ,Ln NPwRI2

noY° PoPom
“And Joseph sustained his father, his brothers” and his fa-
ther’s household. His generosity earned him this level.
Genesis 47:1227:1"1 N°wR12
907 *5? DT? LI P23 M) PINTNR PN ARY 2272
And Joseph sustained his father, and his brethren, and all
his father’s household, with bread, according to the want of
their little ones.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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KEHOT’'S NOTE
.2° 1 NPwRA2

9712° X PY 20

“He who has a good eye shall be blessed, for he has given
of his bread to the poor.” It ties generosity to the higher

“ ”

eye
Proverbs 22:9'0:273 5wn

277 9n7Pn 102703 7727 KT 1YY
He that hath a bountiful eye shall be blessed; For he giveth
of his bread to the poor.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT’'S NOTE

0,320 °50n

Tom AM

“And abundant in kindness,” one of the Thirteen
Attributes of Mercy, named as the level that sweetens all

judgments.
Exodus 34:61:7°% mnw
700727 0%ER 7N 1AM 0N 5R 1 hylirial 1’;5—)"?5_7 12y
:NRKY
And the L-RD passed by before him, and proclaimed: ‘The
L-RD, the L-RD, G-d, merciful and gracious, long-suffering,

and abundant in goodness and truth;
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

PARAGRAPH 14
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According to the note, it quotes the wording of this Zohar
passage with an explanation.
KEHOT'S NOTE
©”27N0 1”02 AR Oy M '(W)'? P°NYR PN Y R 973 971 N”MIR2
oy

R”YO RV M) M2 173

According to the note, it quotes the wording of this Zohar
passage.
KEHOT'S NOTE
WD PONYR TN Y OW 71 N7TING

N”y0 N”n97 51171 9112 77

The Zohar on Vayechi explains that the “roaming” ones
are in the adornments of the Shechinah below.

Zohar, Vayechi 64:651-65:661-X”11n:7"0 °1”

X707N:170

Palrity B ole]

1957n W Q°ONTR W NI BT 2oONPR W 0D

It says, apparently referring here, that according to this
maamar these are angels of Atzilus, formed from the outer
aspect of the vessels of Z’eir Anpin and Malchus of Atzilus;
p- 1408 discusses why the verse sometimes says meshote-
tim and sometimes meshotetos.

KEHOT'S NOTE
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X™N2 w7nb” ow ,INDD MINDT SPINY YR Y 37N 27YN qwnna axD
[5 0] DW PraR2 WD ®IXT D2OKDH DAW 1 ' K1 ATIR 7772
MDA D31 MO M IRT23 MPDR 1w IR 07T 090 NS InT
MBYITH 1PI°Y1 DOLVIPR PIPT DT M0 @O NI Y PIRT DOORDRN
T 573 R TR 7772 WURD T R MR AP PNST A e
ARTY WY "D PIRT PPNT DO957 NN P2n DUIANRN D2IRYRI

W7y MLLIYR DORYDYY DULIWH IRRI DRYELY fn AR Y Ow

65 IN2 1N°21 WON 1°1¥2a N7y °T AT MR 277 9m2

The Zohar at the start of Shemos on “each man came with
his household”; Rabbi Chaim Vital’s note there reads it as
Tiferes and Malchus, the angels of Z’eir Anpin and of
Malchus.
Zohar, Shemot 5:33-6:391”2:1-321 nnw , 71 190
R. Hiya found an indication of the purity of the Israelitish
women in Egypt in the text: “And he made the laver of brass,
and the foot of it brass, of the looking-glasses of the women
assembling at the door of the tent” (Ex. 38, 8). What was the
merit of the women to have made them worthy of such hon-
our that their looking-glasses should be used for the laver of
the Tabernacle? Their ritual ablutions on the one hand, and
their eagerness to attract their husbands on the other. ...

The Zohar; London, Soncino Press, 1933 (Public Domain)

66 IN2 10°21 WON

“Each man came with his household,” the verse on which
the Zohar passage and Rabbi Chaim Vital’s note comment.

Exodus 1:1'R:’R mnw
$IN2 AN°21 WOR 2PY° DR A17780 0°X3AN '?}5'1{2? °12 ninY nbm
NOW THESE are the names of the sons of Israel, who came
into Egypt with Jacob; every man came with his household:
Migra according to the Masorah (CC-BY-SA) « IPS 1917 (Public Domain)
67 m —wny
According to the note, the version there reads “the word-
ing of the Mikdash Melech” before "2"1.”

KEHOT’'S NOTE
.21 7P 9P 0w v”ann nYnoa

PARAGRAPH 15

68 1w Yy MR 1TYR Na

Jacob’s blessing to Joseph, “daughters stepped upon the
wall,” which the Zohar interprets.

Genesis 49:22273:0"n n"wRI2
WY TTYR NAI2 YUY n7B 12 1o B 12
Joseph is a fruitful vine, A fruitful vine by a fountain; Its
branches run over the wall. .
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
69 PR TORY° VIWHA TN

“A king by justice establishes the land,” linking Malchus to
“justice” and to “the eye of justice.”

Proverbs 29:4'7:1073 *own
130T MYEIIN TOR) PIX TRy Bavna 7o
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The king by justice establisheth the land; but he that ex-
acteth gifts overthroweth it.
Migra according to the Masorah (CC-BY-SA) « IPS 1917 (Public Domain)

PARAGRAPH 16

70 M\ Y.L 1TYE a2
“Daughters stepped upon the wall,” read with the Zohar as

Malchus stepping over her feminine angels to watch those
below.
Genesis 49:22272:10”1 N°wWR12
WPy TTYR NAI2 YUY N7B 12 N0 B T2
Joseph is a fruitful vine, A fruitful vine by a fountain; Its
branches run over the wall. .
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT'S NOTE
.22 ,bn NPYRI2

7 DX N2 INPYEOn
The maamar’s verse; its feminine forms are now explained
as referring to the providence of Malchus.

Genesis 18:21872:1” N°wX12

SIYTY K27OK) 7122 30y “2X K20 ANRYSIT IXIX KINTIN
I will go down now, and see whether they have done alto-
gether according to the cry of it, which is come unto Me; and
if not, I will know.’

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT’'S NOTE

KD ,M° NPWRA2

PARAGRAPH 18
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The Idra Zuta explains that the providence of “His eyes
roam” (feminine) is judgment, and that of “they roam”
(masculine) is compassion.

Zohar, Idra Zuta 24:113-27:121-2p:772 RUIT XIIRT A0 71800
R”29:172
73 s i i1/l

“And the congregation shall judge” between the Kkiller and
the avenger; the court’s role of judging.

Numbers 35:24772:71"2 12712
PR DOVDYRT 2y 0T O3 1721 1207 13 7YY 10D
then the congregation shall judge between the smiter and

the avenger of blood according to these ordinances;
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

74 YR

“And the congregation shall save” the killer; the court’s
role of saving. The Sages derive from these verses a con-
gregation that judges and one that saves.

Numbers 35:25712:71"2 727122
YR ATYT IR VM 077 PR3 TR 031N AT 10Em
INR MYRTIWR P70 1037 NinTTY A2 2w AY 03w uopn
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and the congregation shall deliver the manslayer out of the
hand of the avenger of blood, and the congregation shall
restore him to his city of refuge, whither he was fled; and he
shall dwell therein until the death of the high priest, who was
anointed with the holy oil.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

N3N MY NVDIW FTY TV PR 7Y Wwawn
Kehot’s marei makom for these words (its note is below).
KEHOT'S NOTE
LR TIwR R 1°7T7130 .13-T2 ,TIL) Syon

72397 N271%% 9 R1PU0D
A sage said he would disqualify himself from judging a

Torah scholar who was as dear to him as his own body, for
a person does not see guilt in himself.
Shabbat 119a:1’:X v™°p naw
1327 KTV KON *2T % PR K3 MK 1277 KIW K0P KIT2Y
PIIDNR RIDDID KT M2 KITO 2 "W RIPW XY KITP XY
2RNYY ORN RIT? 11370 RINX? APY RIP0D WK 37 72 N MK
.in¥y? 1230 R OTR PRI ,ORDIAD Y9y 7anT —

William Davidson, Vocalized Aramaic (CC-BY-NC)
KEHOT’'S NOTE

X ,B%D naw

Y1 97 12° Mawnn 980 b

Before the Flood: “every inclination of the thoughts of his
heart is only evil”; the fact read as grounds for guilt.

Genesis 6:5°7:1 N"wx12

22 ¥7 P 127 2w 2327091 YR OTRA NY 12700 N XM
Hatkh

And the L-RD saw that the wickedness of man was great in

the earth, and that every imagination of the thoughts of his

heart was only evil continually.

Migra according to the Masorah (CC-BY-SA) « IPS 1917 (Public Domain)
KEHOT’'S NOTE

1,1 NPWRA2

QTN NN AN 7 9RKRN

“I will blot out man”: the decree that followed from read-
ing man’s evil inclination as guilt.
Genesis 6:7°1:1 N°wR12
Ty DTNR TR "33 2¥R TNIZTIWN DTRTNN AR T MR
:DNPRY °2 SNnN 03 DRYn AT BRYmTY Mol
And the L-RD said: ‘I will blot out man whom I have created
from the face of the earth; both man, and beast, and creep-
ing thing, and fowl of the air; for it repenteth Me that I have
made them.’
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT'S NOTE
1,1 0PwRA2
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Listed by the note as a further discussion of this point.
KEHOT'S NOTE
JIRDD 7URR 1R Y O0371Y NN LT LI wUAW LKL, DD IR 07IpP R

127 DX °71 IR

After the Flood the same fact, man’s evil inclination, be-
comes the reason not to curse the ground again.
Genesis 8:21872:’1 N°wR12
“NR TV 9PRY MOR-KD 12979K UM anRM Omein MR Cn mn
NIy 71y AOR"KDY ¥IYan Y1 TR 29 17 7D DINT NP2 TRIRAD
Py KD 023NN
And the L-RD smelled the sweet savour; and the L-RD said
in His heart: ‘I will not again curse the ground any more for
man’s sake; for the imagination of man’s heart is evil from
his youth; neither will I again smite any more every thing
living, as I have done.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT’'S NOTE

.KD M N°WKRA2

MIA°37 7% DR °7 9%

Kehot’s marei makom for these words (its note is below).
KEHOT'S NOTE
XD ,0 M

o1y N Mwye 27y

This is the discussion the Alter Rebbe refers to.
KEHOT'S NOTE
S9°RY 7,30 IR NIpR

RPN’ 1Y W MYy

“To do what is right in the eyes of G-d your G-d”; the Alter
Rebbe refers to his discussion of this verse elsewhere.

Deuteronomy 13:190°:3° 0°127

D] YR "3 WK RIS NN Ty TR N 2ip3 yuvn 2

PRPR T °1°Y2 e nivy?

when thou shalt hearken to the voice of the L-RD thy G-d, to

keep all His commandments which I command thee this

day, to do that which is right in the eyes of the L-RD thy G-d.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

WY DN NI INPYEON NN

The verse is read clause by clause: “altogether” (kalah) as
destruction, “and if not” as the chance that Chesed will
find merit.
Genesis 18:218”2:11” N°wR12
SIYTY K27OKY 7122 30y “2X K27 ANRYSIT AXIX KINTIN
I will go down now, and see whether they have done alto-
gether according to the cry of it, which is come unto Me; and
if not, I will know.’
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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According to the note, the source of this Midrash is identi-
fied there.
KEHOT'S NOTE
%P Y NPWRA RPATR "IRRN2 1017 .0 ,1° R 1772n7 AR

T TR K1 TR WA UUn

The Kehot note refers to Ramban here for the Midrash that
“I will go down” means from the attribute of mercy to the
attribute of judgment.

Ramban on Genesis 18:20°2:11” n"wx12 5y 1" a7

27y PT A

It quotes this Zohar, which follows the Midrash: “Did the
Holy One, blessed be He, not know...? Rather, ‘I will go
down now’ from the level of mercy to the level of
judgment.”
KEHOT'S NOTE
51 573 wTan Y R [2 1P R”1] 912 (R ,1%) K91 9”7 0%°01 17IN2
MAMIT RATTA RI ATIR ROX . . RI TR ORT 173TP YT M KD o)
213 RIPTT RINT?

RISTT RINT2 "2M77 RINT2 R 77N 279 77p7 90

The Zohar asks whether G-d did not already know, and ex-
plains “I will go down” as from the level of mercy to the
level of judgment.

Zohar, Vayera 12:201-14:21227°7:77°-X"1:277 X171 ,77117 190
According to another interpretation, again, the proper read-
ing is ‘asu (they have made), and this accords with the trans-
lation of Ongelos. It says: “I will go down and see.” Are not
all things revealed before the Almighty that there was need
for Him to go down and see? The expression, however, “I
will go down”, implies descent from the grade of mercy to
that of rigour, and by “and see” is meant the consideration
of the kind of punishment to be meted out to them.

The Zohar; London, Soncino Press, 1933 (Public Domain)

PARAGRAPH 19
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MWD °397 1PORY RDPW 0919772 TP NI TN W2 v WA
TR72 KPR
Rashi learns from “I will go down and see” that judges

must not decide capital cases without seeing for
themselves.

Rashi on Genesis 18:21x”2:1”> n>wx12 %y >"w1
inD Y577 ,71°K72 KPR NIwD1 *1°7 1p0D° XPW 001777 TP LK1 TR
OPRyn Ai0? X3 AT I0X 92T .mBET YRR CAYEY
SR 7193 ,07722 0°TR3Y 121 WY UPR 1R TR PY .AnpyRon
171972 17 31977 NPYR M1 AYTX 1713 1TY? XD OX1,002 Nty
PIY T30 AAYY LI0K DIpR2 78R 32 X3 JNIR APOR KDY
NTR3 PRRT W DA (0 mmw) TP YN M YT TEvn
- APNIT) .ANTMR 130 TIBT7 T2 1927 1Y 13 70D
X1 778 I WILL GO DOWN NOW — This teaches the judges
that they should not give decisions in cases involving capital
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punishment, except after having carefully looked into the
matter — all as I have explained in the section dealing with
the dispersion of the nations (11:5). Another explanation of
X1 7179X is: Iwill go down to the very end of their doings (I will
fathom the depths of their wickedness). Tnpys>1 WHETHER
ACCORDING TO THE CRY OF IT (literally, of her) — i.e. the
cry of the ...

Pentateuch with Rashi's commentary by M. Rosenbaum and A.M.
Silbermann, 1929-1934 (Public Domain) « Pentateuch with Rashi's com-
mentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public
Domain)

1”Na NN°RT

Kehot’s marei makom for these words (its note is below).
KEHOT’'S NOTE
.(3°9X no) MrTpna

In Elijah’s opening prayer (Patach Eliyahu) the ten Sefiros
are said to go “one long, one short, and one intermediate.”
Tikkunei Zohar 17a:133”>:X 1 97171 *1pn
S112°3 7MY %P T IR T 7700 POIR IR L1900 WY PORY
Constantinople, 1740 (CC-BY-NC)

UMWY 192 02AYS 192 MR
Acts of kindness are greater than charity, for they are done

both for the poor and for the rich. Here this shows that
Chesed reaches further than compassion.

Sukkah 49b:11x”>:2 1”1 11210
TRTY 7RI 1 N9 0vTon MR 17973 00127 TYRWa 1121 1N
;07717 — P73 .919m03 1°2,i9132 P2 — 0700 MPon) iainna —
N>y 07 — ARTE .DUTYY? 12 0P 12 — 0°Ton MYy
.0°nn? 1°2 002 1°2 — 0°70N
Our rabbis taught: In three respects gemilut hasadim is su-
perior to charity: charity can be done only with one’s mon-
ey, but gemilut hasadim can be done with one’s person and
one’s money. Charity can be given only to the poor, but
gemilut hasadim both to the rich and the poor. Charity can
be given to the living only, gemilut hasadim can be done

both to the living and to the dead.
William Davidson, Vocalized Aramaic (CC-BY-NC) - Daf Shevui (CCO)
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nyne
Leah names Shimon “because G-d has heard,” linking
Shimon with hearing.
Genesis 29:33372:0"5 N"wr12
“NR"D3 V271N%) PN N2 T YD KM 12 Tom TIY 9Im
YRy v Rpm M
And she conceived again, and bore a son; and said: ‘Because
the L-RD hath heard that I am hated, He hath therefore giv-
en me this son also.’ And she called his name Simeon.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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