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את שבתתי תשמרו ומקדשי תיראו וגו׳
“My Shabbosos you shall keep, and My Sanctuary you shall revere”
Every Shabbos holds two Shabbosos: a lower Shabbos, in which the worlds rise and their yesh is nullified into ayin within Chochmah, and a higher Shabbos, in which Chochmah itself is included in the Infinite Light that encompasses all worlds. This is the same ascent the souls gain by descending into bodies and keeping the mitzvos, whose reward, the revelation of sovev at the Resurrection, is the mitzvah’s own bittul made complete.
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Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The Talmud says that if Israel kept two Shabbosos they would be redeemed at once, while the Jerusalem Talmud speaks of one; the maamar explains that every Shabbos holds two levels, a lower and a higher Shabbos. Shabbos is the ascent of the worlds, but what is ascent when G-d fills every place? The answer begins with the soul: rooted in G-d’s thought, above the angels and worlds that come from His speech, it descends into a body for the sake of an ascent. Yet even the souls stem only from G-d’s “Name,” a glimmer: memalei, the light that fills all worlds, beginning with Chochmah, which itself comes from ayin. The true ascent is the revelation of sovev, the light that encompasses all worlds, equal above and below, which will be revealed to souls in bodies at the Resurrection through the physical mitzvos. Every mitzvah nullifies the yesh, and its reward is that bittul made true. So too Shabbos: the lower Shabbos raises the worlds into Chochmah, as the Sabbatical year nullifies ownership; the higher Shabbos raises Chochmah into sovev, the silence of Keser. Both are G-d’s gift, to be guarded; and “My Sanctuary,” the Torah, rooted above Chochmah, calls for awe.

Outline
	1Two Shabbosos in one“My Shabbosos” are the lower and the higher Shabbos within every Shabbos, which reconciles the Talmud’s “two Shabbosos” with the Jerusalem Talmud’s “one Shabbos.”¶1
	2Shabbos as ascent; the soul’s descentShabbos and daily prayer raise the week’s service, but what is ascent if G-d is everywhere? The souls, rooted in His thought, which is constant and eternal unlike speech, descended into bodies for the sake of an ascent.¶2–4
	3“Creator of holy ones”The souls, “holy” and beyond space and time, praise G-d without pause through endless levels of Gan Eden, yet all they grasp is His “Name,” the radiance of the Shechinah.¶5–7
	4The analogy of a nameThe Name is the Zohar’s “light”: like sunlight, or a person’s name, it is a glimmer that carries life-force without touching the essence. G-d creates only through His Name, and even His Name is “exalted, alone.”¶8–11
	5Names, desolation and creation from nothingThe worlds live from a glimmer of a glimmer, through many “names,” and compared with the essence they are a desolation. Below Chochmah all unfolds as cause and effect, but Chochmah, and the souls rooted in it, are created from ayin.¶12–15
	6Sovev and memaleiThe main reward comes at the Resurrection, in bodies. Memalei, the measured light in each world, is nothing beside sovev, which is equal above and below and will be revealed even in Asiyah through the physical mitzvos.¶16–17
	7The reward of a mitzvah is the mitzvahEvery mitzvah, whose general expression is Torah, service and kindness, turns yesh into ayin; this partial bittul calls forth the true ayin, when the body and mind themselves become vessels for the Infinite Light.¶18–20
	8Shabbos: from Elokim to HavayahOn Shabbos the contractions of Elokim cease and the worlds rise into Havayah, an ascent from below. The lower Shabbos is illustrated by the Sabbatical year, in which ownership is nullified and man and beast are equal.¶21–23
	9“Which He made” and “which He created”The lower Shabbos raises the worlds into Chochmah in Atzilus; the higher Shabbos raises Chochmah into its Emanator, sovev, the silence of Keser, reflected in the restraint of speech on Shabbos.¶24–28
	10Keeping the Shabbosos, revering the SanctuaryShabbos is a gift to be guarded from falsehood, arrogance and pride in one’s own bittul. “My Sanctuary” is the Torah, revealed through Chochmah but rooted in the supernal will above it, and its revelation brings awe.¶29–30


Key concepts
	The lower Shabbos and the higher Shabbosשבת תתאה ושבת עילאה
	The two levels within every Shabbos: the ascent of the worlds into Chochmah, nullifying yesh into ayin, and the ascent of Chochmah itself into the Infinite Light above it.

	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	The Divine light measured to each world’s capacity, beginning in Chochmah; the source of the souls.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	The Infinite Light that the worlds cannot grasp; present everywhere, equal above and below, and to be revealed at the Resurrection.

	His Nameשמו
	G-d’s radiance as it relates to creation, as a person’s name relates to the person: a glimmer that carries life-force without touching the essence.

	Yesh and ayinיש ואין
	Separate existence and its nullification; every mitzvah turns yesh into ayin, and ayin is also the level above Chochmah from which Chochmah comes.

	Self-nullification (bittul)ביטול
	The partial bittul a person achieves is an arousal from below for true bittul, the revelation of the true ayin.

	Shevi’is (the Sabbatical year)שביעית
	The land’s Shabbos, in which ownership is nullified and man and beast eat alike; the model of the lower Shabbos.


Section 1 · ¶1
Two Shabbosos in one
1את שבתתי תשמרו12 ומקדשי תיראו3 וגו׳. הנה פי׳ שבתתי הם שתי שבתות, שארז״ל [שאמרו רבותינו זכרונם לברכה] (שבת קי״ח ב׳)
“My Shabbosos you shall keep, and My Sanctuary you shall revere,” etc. Now, the meaning of “My Shabbosos” is two Shabbosos, as our Sages, of blessed memory, said (Shabbos 118b):
The maamar opens with a verse that closes Parshas Behar (and appears earlier in Kedoshim): “My Shabbosos you shall keep, and My Sanctuary you shall revere.” The Alter Rebbe notes the plural, “My Shabbosos,” and reads it as two Shabbosos, supporting this from the Talmud.


אמר ר׳ [רבי] יוחנן משום ר׳ [רבי] שמעון בן יוחאי אלמלי משמרין ישראל שתי שבתות כהלכתן4 מיד נגאלין,
Rabbi Yochanan said in the name of Rabbi Shimon ben Yochai: “Were Israel to keep two Shabbosos in accordance with their laws, they would be redeemed immediately.”
The Talmud promises immediate redemption if Israel keeps “two Shabbosos” in accordance with their laws. Read simply, this sounds like two separate Shabbosos; the Alter Rebbe will read it as two dimensions within each single Shabbos.


והיינו ב׳ בחי׳ שבת שיש בכל שבת וכמ״ש עלת שבת בשבתו5 (ועמ״ש במ״א ע״פ והיה מדי חדש בחדשו67 גבי מדי שבת בשבתו)
That is, the two levels of Shabbos that are in every Shabbos, as it is written, “the burnt-offering of Shabbos on its Shabbos” (and see what is written elsewhere on the verse “And it shall be, every New Moon on its New Moon,” regarding “and every Shabbos on its Shabbos”).
The two Shabbosos are two levels present in every Shabbos. The verse of the Shabbos offering says “the burnt-offering of Shabbos on its Shabbos,” as if there were a Shabbos within the Shabbos. The parenthesis points to a discourse on Isaiah’s “every Shabbos on its Shabbos,” which, the Kehot note explains, speaks of a Shabbos of the Shabbos, compared to which even Shabbos is like a weekday.


והיינו כמ״ש בזהר בראשית דף8 ה׳ ע״ב שיש שבת תתאה ושבת עילאה9 בכל שבת וע״ז נאמר את שבתתי תשמרו.10
And this is as stated in the Zohar, Bereishis, folio 5b, that there is a lower Shabbos (Shabbos tata’ah) and a higher Shabbos (Shabbos ila’ah) in every Shabbos, and of this it is said, “My Shabbosos you shall keep.”
The Zohar reads the plural “My Shabbosos” as a higher Shabbos and a lower Shabbos. These two levels within every Shabbos, the lower Shabbos (Shabbos tata’ah) and the higher Shabbos (Shabbos ila’ah), are the subject of the whole maamar. The Biur printed after this maamar (Likkutei Torah, Behar, 44a) adds that, in the Zohar’s own terms, the higher and the lower Shabbos may also be Shabbos day and Shabbos night.


וזהו שבירושלמי (פ״ק [פרק קמא] דתענית סוף ה״א) אמרו אלו היו ישראל משמרין שבת11 א׳ כתיקונה מיד הי׳ [היה] בן דוד בא.
And this is [the meaning of] what they said in the Jerusalem Talmud (the first chapter of Taanis, end of halachah 1): “If Israel would keep one Shabbos as it ought to be kept, the son of David would come immediately.”
The Jerusalem Talmud seems to say something different: keeping just one Shabbos properly would bring the son of David, Mashiach.


דאינו סותר למאמר אלמלי משמרין ישראל שתי שבתות כי פי׳ שתי שבתות היינו ג״כ שבת אחת ע״ד הנזכר.
This does not contradict the saying “Were Israel to keep two Shabbosos,” for the meaning of “two Shabbosos” is also one Shabbos, in the manner mentioned.
There is no contradiction. Since every Shabbos holds both levels, the Babylonian Talmud’s “two Shabbosos” and the Jerusalem Talmud’s “one Shabbos” describe the same thing: a single Shabbos kept in both of its dimensions.




Section 2 · ¶2–4
Shabbos as ascent; the soul’s descent
2ולהבין זה צ״ל ענין שבת. כי הנה נודע דשבת הוא בחי׳ עליות העולמות, והתומע״ט [והתורה ומצות ומעשים טובים] של כל ימי החול מתעלים למעלה בשבת,
To understand this, we need to [explain] the concept of Shabbos. Now, it is known that Shabbos is the level of the ascent of the worlds, and the Torah, mitzvos and good deeds of all the weekdays rise upward on Shabbos.
To explain the two Shabbosos, the Alter Rebbe first explains Shabbos itself: it is the time when the worlds ascend. Everything accomplished during the week through Torah, mitzvos and good deeds rises upward on Shabbos.


ואמנם לא שמתכללים בשבת ממש כי א״א למהות העבודה שבחול שתוכלל בשבת, אלא שיש בכל יום הארת שבת, וכמ״ש זכור את יום השבת,12 והוא התפלה שבה נכללים13 ועולים התומע״ט [התורה ומצות ומעשים טובים] של כל היום,
Yet it is not that they are included in Shabbos itself, for it is impossible for the very nature of the weekday service to be included in Shabbos. Rather, on every day there is a glimmer of Shabbos, as it is written, “Remember the Shabbos day”: this is prayer, in which the Torah, mitzvos and good deeds of the whole day are included and rise.
Yet weekday service, by its very nature, cannot be absorbed directly into Shabbos. Instead each day has its own glimmer of Shabbos, alluded to in the command to “remember” Shabbos, and that glimmer is prayer, which gathers up and raises the day’s Torah, mitzvos and good deeds; Torah Ohr (Noach, 9b) says the same, that every weekday prayer is a glimmer of Shabbos.


כי התפלה נק׳ עולת תמיד1415 ע״ש [על שם] עליות העולמות שעולים למעלה מעלה בזמן התפלה (ע׳ [עיין] בזהר פ׳ פנחס דרמ״ז ע״ב16 ופ׳ פקודי דר״ס סע״ב [סוף עמוד ב]),17
For prayer is called “the continual burnt-offering” (olas tamid) on account of the ascent of the worlds, which rise higher and higher at the time of prayer (see the Zohar, Parshas Pinchas, folio 247b, and Parshas Pekudei, folio 260, end of side b),
Prayer is called the “continual burnt-offering,” after the daily offering in the Temple. The word olah means “that which goes up,” and the name fits prayer because at the time of prayer the worlds rise higher and higher.


כמו שהשבת נק׳ עולת שבת18 ע״ש [על שם] עליות העולמות שבשבת, ואח״כ התפלות של כל ימי החול עם כל התומע״ט [התורה ומצות ומעשים טובים] שנכללו בהן נכללים בשבת ממש.
just as Shabbos is called “the burnt-offering of Shabbos” (olas Shabbos) on account of the ascent of the worlds on Shabbos. And afterwards the prayers of all the weekdays, with all the Torah, mitzvos and good deeds that were included in them, are included in Shabbos itself.
In the same way, the Shabbos offering is called olas Shabbos because the worlds ascend on Shabbos. So there are two stages: each day’s deeds rise in that day’s prayer, and then all the week’s prayers, with everything they carry, are included in Shabbos itself.


וצ״ל ענין עליות אלו מהו דהא מלא כל הארץ כבודו,19 וכתיב כי ה׳ הוא האלקים20 בשמים ממעל ועל הארץ מתחת, וכמ״ש בזהר דלית אתר פנוי מיני׳2122
Now we need to understand what these ascents are, since “the whole earth is full of His glory,” and it is written, “that Havayah, He is G-d in the heavens above and on the earth below,” and as stated in the Zohar, that “there is no place empty of Him”
Here the Alter Rebbe raises a question: what can “ascent” mean in relation to G-d, Who fills every place? The verses and the Zohar teach that His glory fills the earth and that no place is empty of Him.


(וכמ״ש ג״כ במדרש רבה פ׳ שמות פ׳ ב׳ למה מתוך הסנה ללמדך שאין מקום פנוי בלא שכינה אפילו סנה).23
(as is also stated in Midrash Rabbah, Parshas Shemos, section 2: “Why from within the thornbush? To teach you that there is no place empty of the Shechinah, not even a thornbush”).
The Midrash makes the same point: G-d spoke to Moshe from a lowly thornbush to teach that the Shechinah is present even there.


וא״כ מהו ל׳ [לשון] עליות העולמות וכן בפסוק נאמר עלת שבת דמשמע שעולים למעלה דוקא. ויובן בהקדים24 ענין ירידת הנשמות בגוף בעוה״ז שהיא ירידה צורך עליה.
If so, what is the meaning of the term “the ascent of the worlds”? And likewise the verse says “the burnt-offering (olas) of Shabbos,” which implies that they specifically rise upward. This will be understood by first introducing the subject of the souls’ descent into a body in this world, which is a descent for the sake of an ascent.
If G-d is equally present everywhere, nothing comes closer to Him by going up, so the term “ascent,” and the verse’s word olas (from “going up”) for the Shabbos offering, need explaining. The answer begins with the descent of the soul into a body, which is for the sake of a greater ascent.


והנה ידוע דגם קודם ירידתן הם גבוהים מאד במדרגה, כמאמר ישראל עלו במחשבה,25 משא״כ אפילו במלאכים דכתיב וברוח פיו כל צבאם,26 וכמו שעד״מ באדם האותיות והדיבורים שמדבר הם כלא חשיב לגבי כללות נפש המדברת
Now, it is known that even before their descent they are very lofty in rank, as it is said, “Israel arose in [G-d’s] thought,” which is not so even with the angels, of whom it is written, “and by the breath of His mouth all their host.” By way of analogy: in a person, the letters and words he speaks are as nothing compared with the speaking soul as a whole,
Even before their descent the souls stand very high: they “arose in [G-d’s] thought,” whereas the angels came into being through His “breath,” His speech. In Likkutei Torah, Shir HaShirim (34c), the Alter Rebbe explains that “arose in thought” means the highest of three kinds of thought, “thought within thought.” The analogy is a person’s speech, an outer expression whose words are as nothing compared with the speaking soul itself.


ולא נעשה שינוי וגרעון בה מחמת הדבורים ויכולה היא לדבר דיבורים אין קץ, כך כל העולמות והמלאכים והחיות שבהם הוא רק הארה וכלא חשיב אצלו ית׳ ואין תופס מקום נגדו כו׳.27
and no change or diminution occurs in it because of the words, and it can speak words without end. So too, all the worlds, and the angels and the life-force within them, are only a glimmer, and are as nothing before Him, may He be blessed, and occupy no place relative to Him, etc.
Speaking takes nothing away from the soul, which could go on speaking without end. Likewise all the worlds, with the angels and the life-force within them, are only a glimmer that takes up no “space” before G-d, while the souls are rooted higher, in His thought.




3ואמנם נש״י [נשמות ישראל] עלו במחשבה, ואע״ג [ואף על גב] דגם המחשבה היא כלא חשיב אצלו ית׳, וכמו למשל מחשבות האדם שנמשכים מנפשו ונשמתו שאין תופסים מקום כלל
The souls of Israel, however, arose in thought. And although thought too is as nothing before Him, may He be blessed, just as, for example, a person’s thoughts, which are drawn from his nefesh and his neshamah, occupy no place at all,
The souls of Israel stand higher than the angels because they “arose in thought,” not in speech. The Alter Rebbe grants that even G-d’s thought is as nothing compared with Him, just as a person’s thoughts take up no room in his soul.


ולא שינוי ולא גרעון בנפשו מחמת המחשבות ויכולה היא לחשוב מחשבות אין קץ, וכך עד״מ למעלה המחשבה א׳ היא כלא חשיב כו׳ וכמ״ש אני הוי׳ לא שניתי28 כו׳
and there is no change and no diminution in his soul because of the thoughts, and it can think thoughts without end; so too, by way of analogy, above, a single thought is as nothing, etc., as it is written, “I, Havayah, have not changed,” etc.
A person’s soul is not changed or diminished by thinking and can think without end, so any single thought is as nothing beside it. The same is true above: even the one Divine thought is as nothing before G-d, as the verse says, “I, Havayah, have not changed.”


מ״מ המחש בה הוא למעלה מן הדבור שהדבור נק׳ לבוש החיצון,
nevertheless thought is higher than speech. For speech is called the outer garment,
Nevertheless, within the analogy thought ranks above speech, because speech is only the soul’s outer garment.


כמו עד״מ בגשמיות לבוש שאינו לובשו תמיד רק לפעמים דהיינו כשהולך לחוץ,
like, by way of analogy, a physical garment that one does not wear always, only at times, that is, when one goes outside.
Speech is like a physical garment that is worn only at times, when going outside.


כך הוא הדבור שהרי לא תמיד הוא מדבר אלא כשצריך לגלות לזולתו ויש מעצור לרוחו שלא לדבר,29 משא״כ המחשבה היא לבוש הפנימי שלובשו תמיד גם כשהוא בפ״ע [בפני עצמו] שא״א להיות בלא מחשבה, ולכן לא תנוח המחשבה לעולם.
So it is with speech, for one does not speak all the time, but only when one needs to reveal [something] to another, and one can hold one’s spirit back from speaking. Thought, by contrast, is the inner garment, which one wears always, even when one is by oneself, for it is impossible to be without thought; therefore thought never rests.
So too a person speaks only at certain times, when he needs to reveal something to someone else, and he can hold back from speaking. Thought is the inner garment, never taken off: a person is never without thought, even when alone.


והיא ג״כ נצחית כמו שהנפש עצמה נצחית (ועמ״ש בד״ה אני ישנה30 גבי רעיתי ובד״ה ראיתי והנה מנורת זהב31) ולכן העולמות והנבראים שהתהוותן מבחי׳ דבור נתחדשו ונתהוו בשי״ב [בששת ימי בראשית] שאז היה עת לדבר.
It is also eternal, just as the soul itself is eternal (and see what is written in the discourse beginning “I am asleep,” on the words “my love,” and in the discourse beginning “I have seen, and behold, a menorah of gold”). Therefore the worlds and the created beings, whose coming into being is from the level of speech, were newly brought into being in the six days of Creation, for then it was a time to speak.
Because thought is constant, it is eternal like the soul itself. The worlds and creatures, which come from G-d’s speech, came into being at a definite time, the six days of Creation, which was “a time to speak.” The Kehot notes place the first discourse the parenthesis names, “I am asleep,” in Likkutei Torah, Shir HaShirim (34c), where “arose in thought” is explained as the highest kind of thought, “thought within thought.”


וגם יחזרו לאין ואפס אחר הזמן משך עמידת העולם שית אלפי שני32 דהוי עלמא כו׳
And they will also return to nothingness and naught after the time of the world’s duration, the “six thousand years that the world exists,” etc.
What began in time also ends in time: the worlds will return to nothingness after the six thousand years of the world’s existence, as Rav Ketina says in the Talmud (Rosh Hashanah 31a).


(ובמדרש רבה סדר נח פ׳ ל״ד מבואר ראי׳ [ראיה] מהתורה שיש גבול לעמידת העולם מדכתיב כל ימי הארץ),3334 והיינו לפי שהתהוותם הוא מבחי׳ הדיבור אשר יש עת לחשות כמו שיש עת לדבר.
(In Midrash Rabbah, the order of Noach, section 34, a proof is brought from the Torah that there is a limit to the world’s duration, from the verse “all the days of the earth.”) That is because their coming into being is from the level of speech, for which there is a time to be silent just as there is a time to speak.
The Midrash finds this limit in the Torah’s words “all the days of the earth”: the covenant made after the Flood lasts only as long as heaven and earth endure. All this is because created things come from speech, and speech has a time to be silent as well as a time to speak.


משא״כ הנשמות לפי שעלו במחשבה היו גם קודם שי״ב [ששת ימי בראשית]
The souls, however, because they arose in thought, existed even before the six days of Creation,
The souls, coming from G-d’s thought, existed even before the six days of Creation.


וכמאמר רז״ל [רבותינו זכרונם לברכה] בבראשית רבה פ׳ ח׳ ע״פ עם המלך במלאכתו ישבו שם35 (בד״ה א׳ סי׳ ד׳) עם מלך מלכי המלכים הקב״ה ישבו נפשות של צדיקים שבהן נמלך36 הקב״ה וברא את העולם.
as our Sages, of blessed memory, said in Bereishis Rabbah, section 8, on the verse “There they dwelt with the king in his work” (I Chronicles, chapter 4): “With the King of the kings of kings, the Holy One, blessed be He, sat the souls of the righteous, with whom the Holy One, blessed be He, took counsel and created the world.”
The Midrash expounds a verse in Chronicles about the potters who “dwelt there with the king in his work”: the king is the King of kings, and those who sat with Him are the souls of the righteous, with whom G-d took counsel when He created the world. The souls thus preceded the world.


וגם לכן הם נצחיים כי המחשבה היא ג״כ תמידית והשכל והמחשבה הם תרין רעין דלא מתפרשין וכהדין קמצא דלבושא מיני׳ וביה.37
For this reason too they are eternal, for thought is also constant, and intellect and thought are “two companions that never part,” and like “the locust whose garment is of itself and within it.”
Like thought, which never ceases, the souls are eternal. Intellect and thought are inseparable “companions,” and thought is like the locust whose covering grows from its own body: a garment that is part of the one who wears it.


אך הנשמות הם מחולקים במעלה ומדרגה זה מזה כי יש ס״ר נשמות שרשיים. (וכל שרש מתחלק לענפים וענפים לניצוצות אין קץ כו׳) כנגד ס״ר אותיות שבתורה
But the souls are differentiated from one another in standing and rank, for there are six hundred thousand root souls (and each root divides into branches, and the branches into sparks without end, etc.), corresponding to the six hundred thousand letters of the Torah.
Yet the souls are not all equal. There are six hundred thousand root souls, each branching out into countless sparks, and they correspond to the six hundred thousand letters of the Torah.


אף שבתורה אין נמצא ס״ר אותיות היינו מפני אותיות המשך שהם אותיות אהו״י שבכלל הנקודות שאינן בכתב אבל ישנן במחשבה שהקמץ הוא א׳ והחירק י׳ כו׳.
And although in the Torah there are not six hundred thousand letters to be found, that is because of the letters of extension, the letters alef, hei, vav and yud, which are included in the vowel points: they are not in the writing, but they are present in thought, for the kamatz is an alef and the chirik a yud, etc.
The written Torah does not have six hundred thousand letters (the Kehot note cites an exact count of 304,805); the count is completed by the silent “letters of extension,” alef, hei, vav and yud, that the vowels imply. A kamatz implies an alef and a chirik a yud: they are not written, but they exist “in thought.”


(וכדפרש״י [וכדפירש רש״י / וכדפירוש רש״י] ספ״ו דכתובות גבי ינחם כתיב38 כאילו כתיב ינאחם), אך איזו מהנקודות הם אינו ידוע כו׳.
(as Rashi explains at the end of the sixth chapter of Kesubos, regarding ינחם, that it is written as if it were written ינאחם). But which of the vowel points they are is not known, etc.
Rashi on Kesubos (69b) gives the example: the word ינחם, written without an alef, is read as though it were ינאחם, for the vowel under a letter stands in place of a letter. The Biur on this maamar (Likkutei Torah, Behar, 43d) quotes Rashi and concludes that, with these unwritten letters, the Torah has six hundred thousand letters; which vowel points they are, however, is not known.


וא״כ יפלא למה ירדו הנשמות כ״כ [כל כך] למטה וכנודע בפי׳ מה שאנו אומרים בכל יום המתנשא מימות עולם כו׳ ברחמיך הרבים39 רחם עלינו,
If so, it is a wonder why the souls descended so far down, as is known from the explanation of what we say every day: “Who is exalted from the days of the world,” etc., “in Your abundant mercy, have mercy on us.”
If the souls are rooted so high, in G-d’s thought, why did they descend so low? The morning blessing before the Shema hints at this: it calls G-d “exalted from the days of the world” (plainly, exalted since days of old; here, exalted above the days of the world, in His thought before time) and then pleads, “in Your abundant mercy, have mercy on us.”


שרחמנות גדולה היא על הנשמות שירדו מאיגרא40 רמה היינו מחשבתו ית׳ המתנשא מימות עולם. למטה מאד בעוה״ז בגוף ונפש הבהמית. אך הענין נודע דירידה זו צורך עלייה היא:
For there is great pity on the souls, which descended “from a lofty roof,” namely His thought, may He be blessed, which is “exalted from the days of the world,” very far down into this world, into a body and an animal soul. But the matter is known: this descent is for the sake of an ascent.
The plea for mercy is pity for the souls, which fell “from a lofty roof,” G-d’s exalted thought, into a body and an animal soul in this world; the Talmud’s phrase is “from a lofty roof to a deep pit.” The answer is that this descent is for the sake of an ascent, which the maamar now goes on to explain.




4קיצור (ענין אלמלי שמרו ישראל שתי שבתות. ענין עולת תמיד ועולת שבת. מהו פי׳ עלייה ויובן בהקדים ענין ירידת הנשמה לגוף שהיא ג״כ צורך עלייה):
Summary. (The meaning of “Were Israel to keep two Shabbosos.” The meaning of the continual burnt-offering and the burnt-offering of Shabbos. What “ascent” means; this will be understood by first introducing the subject of the soul’s descent into the body, which is also for the sake of an ascent.)
A summary of the first section: the two Shabbosos, the daily and the Shabbos burnt-offerings, and the question of what “ascent” means, to be answered through the soul’s descent into the body, which is for the sake of an ascent.




Section 3 · ¶5–7
“Creator of holy ones”
5ב וענין העלייה יובן ע״פ מאמר בורא קדושים ישתבח שמך לעד, כי הנשמות נק׳ קדושים
2. The matter of the ascent will be understood through the words “Creator of holy ones, may Your Name be praised forever.” For the souls are called “holy ones,”
Section 2 begins to explain the ascent through a phrase from the first blessing before the morning Shema: “Creator of holy ones, may Your Name be praised forever.” The “holy ones” are the souls.


וכמו שאומרים בשמו״ע [בשמונה עשרה] וקדושים בכל יום יהללוך סלה דקאי על הנשמות, שמתחלה אומרים סדר קדושה של המלאכים איך שאומרים קדוש וברוך וימלוך, ואח״כ אומרים עוד וקדושים בכל יום על הנשמות.
as we say in the Shemoneh Esreh, “and holy ones praise You every day, selah,” which refers to the souls. First we say the order of the Kedushah of the angels, how they say “Holy,” and “Blessed,” and “He shall reign”; and afterwards we say further, “and holy ones every day,” about the souls.
In the Shemoneh Esreh, the Kedushah first repeats the angels’ words, “Holy,” “Blessed” and “He shall reign” (from Isaiah 6:3, Ezekiel 3:12 and Psalms 146:10), and only afterwards adds “and holy ones praise You every day, selah.” These further “holy ones” are the souls.




6ואומרים כסדר מלמטה למעלה תחלה קדושת המלאכים שהמלאכים יש להם גוף, וכמ״ש בדניאל ס״י וגויתו כתרשיש41
We say them in order, from below upward: first the Kedushah of the angels, for the angels have a body, as it is written in Daniel, chapter 10, “and his body was like beryl,”
The order of the prayer rises from lower to higher: first the angels’ Kedushah, then the souls’. The angels come first because they have a kind of body, as Daniel describes the angel whose “body was like beryl.”


וכתיב עושה מלאכיו רוחות משרתיו אש לוהט,42 ולכן המלאכים תופסים מקום שיש מלאך גדול מהלך ת״ק שנה ויש מלאך בשליש עולם כו׳,
and it is written, “He makes His angels winds, His ministers a flaming fire.” Therefore the angels occupy space: there is a great angel the size of a journey of five hundred years, and there is an angel that is a third of the world, etc.
The angels are formed of “winds” and “fire,” subtle but still bodily, so they occupy space. The Sages speak of an angel taller than his fellow by a five-hundred-year journey (Chagigah 13b) and of an angel that is a third of the world (Bereishis Rabbah 68:12, which learns it from Daniel’s “his body was like tarshish,” a sea).


והיינו הגוף שלהם גדול כ״כ [כל כך] שהוא בבחי׳ מקום ומאחר שהם בבחי׳ מקום הרי הם ג״כ בבחי׳ זמן שהמקום והזמן שניהם הם נבראים בבחי׳ א׳,
That is, their body is so large that it is in the category of space; and since they are in the category of space, they are also in the category of time, for space and time were both created as one.
Having a body, however vast, places the angels within space, and whatever is in space is also in time, since space and time were created together as one.


ולכן יש להן עת קבוע לומר שירה, משא״כ הנשמות אין להם בחי׳ זמן ומקום לפי שהם בבחי׳ קדושים, קדש היינו מובדל שהנשמה כמו שהיא למעלה הם מובדלים מבחי׳ גוף לגמרי ואינן בבחי׳ מקום,
Therefore they have a fixed time to say song. The souls, however, have no aspect of time and space, because they are at the level of “holy ones”: kadosh means separate, for the souls, as they are above, are entirely separate from anything bodily and are not in the category of space,
Being in time, the angels have a set time for their song; the Talmud (Chullin 91b) says they sing only once a day, or once a week, while Israel sings at every hour. The souls are “holy ones,” and kadosh means “separate”: as they are above, the souls are wholly apart from anything bodily, and so they are not in space.


ולכן אינן ג״כ בבחי׳ זמן, וע״כ שירה שלהם הוא בכל יום תמיד וזהו וקדושים בכל יום יהללוך וגם סלה בלי הפסק.43
and therefore they are also not in the category of time. Hence their song is every day, constantly; and this is “and holy ones praise You every day,” and also “selah,” without interruption.
Being outside space, the souls are outside time as well, so their song is constant, “every day” and “selah.” The Talmud teaches that “selah” means without interruption.


כמאמר ילכו מחיל44 אל חיל וכל הילוך ועליי׳ [ועלייה] הוא ע״י שיר דוקא. (וכמ״ש מזה בד״ה מזמור שיר חנוכת הבית).
As it is said, “They go from strength to strength,” and every going and ascent is specifically through song (as is explained on this in the discourse beginning “A psalm, a song of the dedication of the House”).
Their unceasing song goes with their unceasing ascent: they “go from strength to strength,” and every ascent comes through song. The text refers to its discourse on “A psalm, a song of the dedication of the House,” where this is explained.


וגם כי הנה וקדושים ל׳ [לשון] רבים שיש בחי׳ קדושים רבים גבוה מעל גבוה עד רום המעלות, וזהו יהללוך סלה.
Moreover, “holy ones” is in the plural, for there are many levels of holy ones, “one high above another,” up to the loftiest heights; and this is “praise You, selah.”
The plural “holy ones” points to many levels of souls, “one high above another,” up to the highest heights, and all of them praise G-d without pause.


כי הנה ההילול הוא מחמת ההשגה והתענוג באלקותו ית׳, וזהו הג״ע [הגן עדן] שהוא תענוג הנשמות בהשגתם מזיו השכינה ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] מוטב דלידייניה וליתי׳ [וליתיה] לעלמא דאתי45 שכדאי כל יסורי גיהנם אף גם בשביל תענוג ג״ע [גן עדן] התחתון,
For praise comes from the apprehension of His G-dliness, may He be blessed, and the delight in it; and this is Gan Eden, the souls’ delight in their apprehension of the radiance of the Shechinah. This is along the lines of what our Sages, of blessed memory, said: “Better that he be judged and come to the World to Come,” for all the sufferings of Gehinnom are worthwhile even just for the delight of the lower Gan Eden.
Praise comes from grasping G-dliness and delighting in it, and that delight is Gan Eden: the souls’ enjoyment of the radiance of the Shechinah. Its worth is shown by what Rabbi Meir said of his teacher Elisha ben Avuyah (Acher), better that he be judged and then come to the World to Come: all the sufferings of Gehinnom are worth enduring even for the lower Gan Eden alone.


ועד״ז יש ריבוי מדרגות בעילוי אחר עילוי, הגם שבספרים לא נזכר רק ב׳ מדרגות דרך כלל ג״ע [גן עדן] העליון וג״ע [וגן עדן] התחתון, היינו שלא נתגלו אלינו.4647
And in this way there are many levels, one exaltation after another, even though in the books only two levels are mentioned, in general terms: the higher Gan Eden and the lower Gan Eden; that is, [the others] have not been revealed to us.
And there are many levels of Gan Eden, one above another; the books mention only two, the lower and the higher, because the rest have not been revealed to us. Likkutei Torah, Bamidbar (18a), adds that the Sages allude to these endless levels when they say that Torah scholars have no rest even in the World to Come.




7וזהו יהללוך סלה בלי הפסק,48 ומ״מ נאמר עליהם בורא קדושים ישתבח שמך
And this is “praise You, selah,” without interruption. Nevertheless, it is said of them, “Creator of holy ones, may Your Name be praised.”
The souls praise G-d without pause, yet the blessing calls Him “Creator of holy ones” and says “may Your Name be praised.”


היינו שעם כל השבח הזה של בחי׳ הנשמות וכל בחי׳ הקדושים עד רום המעלות אינן מקבלים ומשיגים אלא מבחי׳ שמו ית׳49 בלבד שבבחי׳ זו הם מהללים סלה, וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] נהנים מזיו השכינה.505152535455
That is, with all this praise of the souls and of all the levels of holy ones up to the loftiest heights, they receive and apprehend only from the level of His Name, may He be blessed, alone, and it is at this level that they praise, selah, as our Sages, of blessed memory, said, “they delight in the radiance of the Shechinah.”
The Alter Rebbe reads this precisely: with all their praise, even the highest souls receive and grasp only from G-d’s “Name,” a radiance of Him, not His essence. So the Sages describe the reward of the World to Come as delighting in the radiance (ziv) of the Shechinah, its radiance and no more.




Section 4 · ¶8–11
The analogy of a name
8ובזהר נק׳ בלשון אור56 וכמ״ש בע״ח [בעץ חיים] אור אין סוף, פי׳ עד״מ אור השמש57 המאיר לארץ ולדרים שהוא זיו והארה ממנו ונחשב לאין ואפס לגבי עצם השמש שהוא מקור האור והזיו.
In the Zohar it is called by the term “light,” and as Etz Chaim says, “the Infinite Light (Or Ein Sof).” The meaning is, by way of analogy, like the light of the sun that shines on the earth and on those who dwell [on it], which is a radiance and glimmer from it, and is reckoned as nothing and naught compared with the body of the sun itself, which is the source of the light and the radiance;
The level that the blessing calls G-d’s “Name” is what the Zohar calls “light,” and Etz Chaim (the Arizal’s teachings as recorded by Rabbi Chaim Vital) the Infinite Light. Light is only a radiance from its source: next to the body of the sun, its light counts as nothing.


עד שאין שום שינוי בעצם השמש אם מאיר אורו על הארץ או אם יחשיכו העבים או שיסתירו חלוני הבית ולא יומשך שם האור
so much so that there is no change at all in the body of the sun, whether its light shines on the earth, or clouds darken [it], or the windows of a house are shut and the light is not drawn in there:
The sun itself is not affected whether its light reaches the earth, or is blocked by clouds, or is kept out of a house by closed windows.


אין מכ״ז [מכל זה] שום שינוי כלל במאור השמש. כך פי׳ אור א״ס הוא רק בחי׳ הארה המתפשט ונמשך ממנו ית׳.
none of this makes any change at all in the sun, the luminary. So too, the meaning of “the Infinite Light” is only a glimmer that spreads forth and is drawn from Him, may He be blessed.
Whether or not the light reaches a place, the sun is unchanged. So too the Infinite Light is only a glimmer that spreads forth from G-d, and it touches nothing of His essence.




9והנה הארה מבחי׳ זו ע״י צמצומים רבים נמשך להיות מושג לקדושים הנ״ל. וזהו פי׳ ישתבח שמך.
Now, a glimmer of this level, through many contractions (tzimtzumim), is drawn down so as to be apprehended by the holy ones mentioned above. And this is the meaning of “may Your Name be praised.”
Even this glimmer reaches the souls only after many contractions. This is why the blessing says “may Your Name be praised”: the souls’ praise reaches only the “Name,” the glimmer they can grasp.


כי הנה בחי׳ זו שנק׳ בלשון הזהר אור נק׳ ג״כ שם.58 כמ״ש בפרקי דר״א [דרבי אליעזר] פ״ג [פרק ג׳]59 עד שלא נברא העולם היה60 הקב״ה ושמו הגדול בלבד
For this level, which in the language of the Zohar is called “light,” is also called “Name,” as is written in Pirkei deRabbi Eliezer, chapter 3: “Before the world was created, there were the Holy One, blessed be He, and His great Name alone.”
What the Zohar calls “light,” Pirkei deRabbi Eliezer calls “Name”: before Creation there were only G-d and His great Name.


והכל הולך61 אל מקום אחד וכוונה אחת, להבין ענין חיות אלקות המחיה את כל העולמות איך שאינו נוגע כלל לעצמיות רק שכל מדרש מדבר בלשון אחר ומשל אחר, וכמ״ש וידבר שלשת אלפים משל6263
And all go to one place and one intent: to understand the matter of the G-dly life-force that gives life to all the worlds, how it does not touch the essence at all; except that each Midrash speaks in a different idiom and with a different analogy, as it is written, “And he spoke three thousand parables.”
All these terms “go to one place,” one idea: the life-force that sustains the worlds does not touch G-d’s essence. Each source puts it in its own idiom and image, as Shlomo spoke “three thousand parables.”


וכן בלשון מקרא הוא נק׳ ג״כ64 בלשון שם, דכמו השם אשר יקראו לו65 עד״מ אברהם הרי אין ערוך השם לגבי עצמותו ומהותו של האדם ואינו נוגע לו כלל
And so in the language of Scripture too it is called by the term “Name.” For just as with the name by which one is called, for example Avraham: the name bears no comparison to the person’s essence and being, and does not touch him at all,
Scripture, too, speaks of G-d’s “Name.” A person’s name, such as Avraham, bears no comparison to the person himself and does not touch him at all.


שבפ״ע [שבפני עצמו] א״צ [אין צריך / אינו צריך] להשם, ועכ״ז [ועם כל זה] מתלבש החיות באותיות השם וכמ״ש גבי אדה״ר [אדם הראשון]66 ויבא אל האדם לראות מה יקרא לו וכל אשר יקרא לו האדם נפש חיה הוא שמו6768 (בראשית ב׳ י״ט),
for by himself he has no need of the name; and nevertheless the life-force is clothed in the letters of the name, as it is written concerning Adam, the first man, “And He brought [it] to the man to see what he would call it, and whatever the man would call it, a living soul, that is its name” (Genesis 2:19).
A person needs no name for himself, and yet a name is not arbitrary: life-force is clothed in its letters. Adam named each creature, and “a living soul, that is its name”: the creature’s life is in its name.


הרי יש שייכות ממש להשם אל עצם הדבר ואינו הסכמה בעלמא (ועיין ברבות בראשית פרשה י״ז69 מזה עד אני ה׳ הוא שמי שקרא לי אדה״ר [אדם הראשון])70
Thus the name has a real connection to the thing itself and is not a mere convention (and see on this in [Midrash] Rabbah, Bereishis, section 17, up to “‘I am Havayah, that is My Name’: that is My Name that Adam, the first man, called Me”).
So a name is truly bound to the thing it names, not a mere convention. The Midrash tells that Adam knew the names of all the creatures, a wisdom the angels lacked, and named G-d Himself “Ado-nai,” Master of all; hence “I am Havayah, that is My Name,” the name Adam called Me.


והיינו שהוא ע״ד מ״ש בסש״ב [בספר של בינונים] שער היחוד והאמונה ספ״א [סוף פרק א׳] וזה שמו אשר יקראו לו בלה״ק [בלשון הקודש] הוא כלי לחיות המצומצם באותיות שם זה71 שנשתלשל מעשרה מאמרות72 כו׳ ע״ש.
That is, it is along the lines of what is written in Sefer Shel Beinonim, Shaar HaYichud VehaEmunah, end of chapter 1: “And its name, by which it is called in the Holy Tongue, is a vessel for the life-force contracted into the letters of that name, which has descended from the Ten Utterances,” etc.; see there.
Tanya explains the same: a creature’s name in the Holy Tongue is a vessel for its contracted life-force, which descends from the Ten Utterances of Creation. The Kehot note traces this teaching to the Baal Shem Tov, as recorded in Toldos Yaakov Yosef.


ועד״ז בשם האדם הנה הנשמה עצמה קודם בואה בגוף אינה נקראת בשם כלל73 כמ״ש בפ׳ בלק ע״פ מי מנה7475 ובפי׳ ולאדם לא מצא עזר כו׳, והוא מהרמב״ן [מהרבי משה בן נחמן] שם
And similarly with a person’s name: the soul itself, before it comes into the body, is not called by a name at all, as is explained in Parshas Balak on the verse “Who has counted,” and in the explanation of “But for Adam there was not found a helper,” etc.; and this is from the Ramban there.
The same holds for a person: the soul itself, before entering the body, has no name. The text refers to its discussions of “Who has counted” (Likkutei Torah, Balak, 67c, where the letters of G-d’s speech are the names of all created beings) and of “But for Adam there was not found a helper,” which it takes from the Ramban.


נמצא השם אינו לבחי׳ הנשמה עצמה והרי גם לגוף עצמו אין השם מועיל, אך השם מקשר הנשמה בגוף והחיות הנמשך מהנשמה ומחיה הגוף הוא נשרש בהשם.
It follows that the name is not for the soul itself; and for the body itself, too, the name is of no use. Rather, the name binds the soul to the body, and the life-force that is drawn from the soul and gives life to the body is rooted in the name.
A name serves neither the soul by itself nor the body by itself; it is the link between them. The life-force that flows from the soul and enlivens the body is rooted in the name.


דהיינו ראובן חיות שלו באותיות ריש אלף כי הוא מבחי׳ ראיה, וכמ״ש ברבות פ׳ שמות76 ראובן שנאמר ראה ראיתי7778 כו׳
That is, Reuven: his life-force is in the letters reish and alef, because he is from the level of sight (re’iyah), as is written in [Midrash] Rabbah, Parshas Shemos: “Reuven, as it is said, ‘I have surely seen,’” etc.;
For example, Reuven’s life-force lies in the letters reish and alef, which spell the root of “seeing” (re’iyah), for his soul comes from the level of sight. The Midrash links his name to G-d’s words “I have surely seen” the affliction of His people.


וע״ש מענין שמות, ועמ״ש בד״ה יהודה אתה79 כו׳, ולאה מחמת שראתה המעשה ראו מה בין בני80 כו׳ ידעה ששרש נשמתו באותיות שמו ראובן.81
and see there on the subject of names, and see what is written in the discourse beginning “Yehudah, you,” etc. And Leah, because she saw the deed, “See what is the difference between my son,” etc., knew that the root of his soul was in the letters of his name, Reuven.
Leah named him Reuven, saying, as the Talmud reads it, “See the difference between my son and my father-in-law’s son”: she foresaw his conduct, and so she knew that the root of his soul lay in the letters of his name. The text also refers to its discourse “Yehudah, you” (Torah Ohr, Vayechi, 45a), which explains the tribes’ names as paths of divine service.


דהנה כל דבר הגדול הצריך לצמצם א״ע [את עצמו] להחיות שלמטה ממנו הוא רק בבחינת שמו
For anything great that must contract itself in order to give life to what is below it does so only through the level of its name.
The general principle: anything great that must contract itself to give life to what is below it does so only through its name.


שלעצמו א״צ [אין צריך / אינו צריך] שום שם רק בכדי להתגלות לאחרים צריך שם, והנה כשמתגלה לאחרים אינו מתגלה לו בעצמיות שכלו רק שמו כו׳.82
For itself it needs no name at all; only in order to be revealed to others does it need a name. And when it is revealed to others, what is revealed to [the other] is not the essence of its intellect but only its name, etc.
For itself it needs no name; a name exists only for being revealed to others, and even then what others receive is not the essence of one’s intellect but only one’s “name.”




10והנה נראה שאותיות השם הם חומריים ואינם כלום רק שבו יש חיות מעט שמחיה את הגוף.
Now, one sees that the letters of a name are physical and amount to nothing, except that there is in it a little life-force that gives life to the body.
Taken by themselves, the letters of a name are physical and amount to nothing; their only significance is the small measure of life-force within them that sustains the body.


דהיינו כנודע שהאור והחיות המתפשט מהנשמה בהגוף דהיינו החיות המתפשט בכל רמ״ח איברי הגוף אין זה מהות ועצמות הנשמה ממש אלא רק בחי׳ גילוי והארה ממנו,83 וכמ״ש בסש״ב [בספר של בינונים] פנ״א
That is, as is known, the light and life-force that spreads from the soul into the body, that is, the life-force that spreads through all 248 limbs of the body, is not the actual being and essence of the soul, but only a revelation and glimmer from it, as is written in Sefer Shel Beinonim, chapter 51.
The life-force that the soul spreads through all 248 limbs of the body is not the soul’s actual essence, but only a revealed glimmer of it, as Tanya explains in chapter 51.


והמשכת הארה זו נשרש באותיות השם.
And the drawing down of this glimmer is rooted in the letters of the name.
The drawing down of this glimmer into the body is rooted in the letters of the person’s name.


לכן השם שייך דוקא בהתלבשות הנשמה בגוף שאז נמשך הארה מהנשמה להתפשט בגוף וזהו ע״י בחי׳ השם,
Therefore a name applies specifically when the soul is clothed in the body, for then a glimmer is drawn from the soul to spread through the body, and this is through the name.
That is why a name belongs specifically to the soul in the body: the glimmer that spreads from the soul into the body passes through the name.


משא״כ קודם ירידתה בגוף היה הארה זו כלולה במהותה ועצמותה בבחי׳ ביטול ממש ע״כ אין נקראת בשם כי השם הוא רק בחי׳ הארה כו׳ משא״כ מהותה ועצמותה כו׳.
Before its descent into the body, however, this glimmer was included in its being and essence in a state of complete self-nullification (bittul); therefore it is not called by a name, for the name is only a glimmer, etc., which is not so with its being and essence, etc.
Before the soul’s descent this glimmer was wholly absorbed and nullified within its essence, so the soul had no name. A name belongs to the glimmer, not to the essence.


נמצא מובן ג״כ דענין השם הוא ג״כ עד״מ דבחי׳ הארה כו׳ מה שאינו נוגע לעצ מיות כלל.
It is thus also understood that the matter of the name, too, is an analogy for a glimmer, etc., something that does not touch the essence at all.
So a name, too, is an analogy for a glimmer that does not touch the essence at all.


שכשהנשמה למעלה א״צ [אין צריך / אינו צריך] לשם רק כשהיא ממלאה את הגוף שהוא בחי׳ הארה המתפשט ממנה הוא ע״י השם.
For when the soul is above it needs no name; only when it fills the body, which is [through] the glimmer that spreads from it, is it through the name.
The soul above needs no name; only when it fills the body through the glimmer that spreads from it does it act through its name.




11וכך יובן למעלה מה שהוא ית׳ מחיה ומהוה העולמות עליונים ותחתונים הוא רק בבחי׳ שמו ולא בעצמותו ממש כי העצמות לא היו יכולים לסבול.
And so it will be understood above: that He, may He be blessed, gives life to and brings into being the higher and lower worlds is only through the level of His Name, and not through His actual essence, for they could not bear the essence.
In the same way, G-d gives life to all the worlds, higher and lower, and brings them into being only through His “Name,” a glimmer of Him, and not through His essence, which no world could bear.


וגם בבחי׳ שמו כתיב כי נשגב שמו לבדו.84 דהיינו ששמו ג״כ אינו בגדר מהווה ומחיה כלל אלא הוא לבדו.
And even of the level of His Name it is written, “for His Name is exalted, alone”: that is, His Name too is not within the bounds of bringing into being and giving life at all, but is alone.
Indeed, “His Name is exalted, alone”: even His Name is not in itself a force that creates and gives life, but stands apart, “alone.” What sustains the worlds, as the next paragraph explains, is only a radiance from it.




Section 5 · ¶12–15
Names, desolation and creation from nothing
12ונשגב מורה על הפלגה יתירה שהוא מופלג הרבה מעולמות הנאצלים כו׳ רק כי הודו על ארץ ושמים85 פי׳ שנמשך הוד וזיו משמו לחיות ארץ ושמים כו׳,
And “exalted” indicates an exceeding remoteness: that it is far removed from the emanated worlds, etc.; only “His splendor is over earth and heavens,” meaning that a splendor and radiance is drawn from His Name to give life to earth and heavens, etc.
“Exalted” means that G-d’s Name is far removed even from the emanated worlds. Only “His splendor,” a radiance drawn from His Name, reaches earth and heaven to give them life.


וזהו ושמך קדוש כו׳ שגם בחי׳ שמך הוא קדוש ומובדל. ומה שנמשך בבחי׳ ממכ״ע [ממלא כל עלמין] כמו שהנשמה86 ממלא את הגוף. זהו רק הארה דהארה כו׳.
And this is [the meaning of] “and Your Name is holy,” etc.: even the level of “Your Name” is holy and separate. And what is drawn down as the light that fills all worlds (memalei kol almin), as the soul fills the body, is only a glimmer of a glimmer, etc.
This is why we say in the Shemoneh Esreh, “Your Name is holy”: kadosh means separate, so even G-d’s Name stands apart. What fills the worlds as the soul fills the body, the light that fills all worlds, is only a glimmer of a glimmer; Likkutei Torah, Emor (31b), explains that the life-force clothed within the worlds is only the radiance (ziv) of the Shechinah.


וזהו לכו חזו מפעלות87 ה׳ אשר שם שמות בארץ88 בתהלים (סי׳ מ״ו ט׳) וארז״ל [ואמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דברכות (ד״ז ע״ב) אל תקרי שמות אלא שמות89.
And this is [the meaning of] “Come, behold the works of Havayah, Who has wrought desolations (shamos) in the earth,” in Psalms (46:9); and our Sages, of blessed memory, said in the first chapter of Berachos (folio 7b): “Do not read shamos (desolations) but shemos (names).”
The verse “Come, behold the works of Havayah, Who has wrought shamos in the earth” plainly speaks of the desolation G-d brought on Israel’s enemies; the Talmud rereads shamos, “desolations,” as shemos, “names.” The Alter Rebbe will use both readings.


כי הנה יש כמה שמות לו ית׳90 והיינו מחמת שהעולמות לא יכלו לסבול ולהבין האור והחיות הנמשך ומתפשט משמו הגדול ב״ה רק ע״י אמצעות כמה מיני מדרגות
For He, may He be blessed, has several Names. This is because the worlds could not bear and comprehend the light and life-force drawn and spreading from His great Name, blessed be He, except through the mediation of several kinds of levels;
G-d has many Names because the worlds could not bear or grasp the light and life-force of His great Name except through a series of intermediate levels.


וכל מדרגה הגבוה המחיה את שלמטה ממנו הוא רק בבחי׳ שם וכולם ממנו יתברך
and each higher level that gives life to the one below it does so only at the level of a name, and all of them are from Him, may He be blessed
Each higher level gives life to the one below only through its “name,” its outward glimmer. Yet all the levels come from G-d alone.


(והוא ע״ד מ״ש באג״ה [באגרת הקודש] איהו וחיוהי ענין הקו והארת הקו והארה דהארה. והארה דהארה דהארה כו׳),
(this is along the lines of what is written in Iggeres HaKodesh on “He and His life-forces” (ihu vechayohi): the matter of the kav, the glimmer of the kav, and a glimmer of a glimmer, and a glimmer of a glimmer of a glimmer, etc.);
Iggeres HaKodesh, the fourth part of Tanya, describes the same graded descent in explaining “He and His life-forces are one”: the kav, a glimmer of the kav, a glimmer of that glimmer, and so on.


ולכן יש כמה שינויים בעולמות (וע׳ בפרדס שער השמות פרק א׳ שיש שני שמות שאותיותיהם שוים ועכ״ז [ועם כל זה] א׳ מורה למעלה מעלה בבחי׳ ומדרגה יותר גבוה כו׳ ע״ש הטעם.
and therefore there are many differences among the worlds. (And see the Pardes, Shaar HaShemos, chapter 1, that there are two Names whose letters are the same, and nevertheless one indicates a far higher level and rank, etc.; see there for the reason.
These gradations explain why the worlds differ from one another. The Pardes Rimonim of Rabbi Moshe Cordovero notes that two Divine Names can share the same letters, and yet one of them stands far higher than the other.


ומזה יובן ג״כ עד״ז מה שיש למטה ב׳ בנ״א [בני אדם] ששמותיהן שוין ואעפ״כ [ואף על פי כן] אינן שוין במעלתן), והנה השם אינו כלום כנגד העצמיות וכאפס נחשב כו׳.
From this one will also understand, in the same way, why below there are two people whose names are the same and who nevertheless are not equal in standing.) Now, the name is nothing compared with the essence and is reckoned as naught, etc.
Likewise, two people with the same name need not be equal in stature. In any case, a name is nothing compared with the essence of its bearer.


וזהו לכו חזו מפעלות הוי׳ היא הפליאה הגדולה שהוא א״ס ב״ה המהוה כל העולמות תמיד מאין ליש בדבורו.
And this is [the meaning of] “Come, behold the works of Havayah”: it is the great wonder that He, the Infinite One (Ein Sof), blessed be He, constantly brings all the worlds into being from nothing to something through His speech.
“Come, behold the works of Havayah”: the great wonder is that the Infinite One constantly brings all the worlds into being from nothing through His speech.


אשר שם שמות בארץ לשון שממה שבאמת אפילו כל העולמות מריש כל דרגין כו׳ הוא רק שממה נגד עצמותו ית׳ וכמ״ש במ״א ע״פ במדבר סיני
“Who has wrought shamos in the earth” is a term of desolation: in truth even all the worlds, from the head of all levels, etc., are only a desolation compared with His essence, may He be blessed, as is explained elsewhere on the verse “In the wilderness of Sinai,”
Shamos also means desolation: compared with G-d’s essence, all the worlds, even the highest, are a desolate waste. The text refers to its discourse on “In the wilderness of Sinai,” where this is explained.


והיינו לפי שחיותם הוא רק מבחי׳ שֵׁמות כי ביה הוי׳ צור עולמים ביו״ד נברא91 העוה״ב92 כו׳ (ועמ״ש מזה ע״פ ובבואה לפני המלך9394 כו׳. וע׳ זח״א ר״פ נח ד״ס ע״א).95
and that is because their life-force is only from the level of shemos (names), for “with Yah, Havayah is the Former of worlds”: with the yud the World to Come was created, etc. (And see what is written on this on the verse “And when she came before the king,” etc.; and see the Zohar, Part I, beginning of Parshas Noach, folio 60a.)
The worlds are “desolate” because their life comes only from G-d’s “names,” shemos. The Sages read “with Yah, Havayah is the Former of worlds” to say that the worlds were formed with letters of the Name, the World to Come with the yud.


וזהו בורא קדושים96 ישתבח שמך שכל העליות של בחי׳ וקדושים בכל יום יהללוך סלה אינו אלא בבחי׳ שמך כו׳ ולכן אמר בורא קדושים שהם בחי׳ בריאה מאין ליש.
And this is [the meaning of] “Creator of holy ones, may Your Name be praised”: all the ascents of the level of “and holy ones praise You every day, selah” are only within the level of “Your Name,” etc. Therefore it says “Creator of holy ones,” for they are at the level of creation (beriah) from nothing to something.
This explains “Creator of holy ones, may Your Name be praised”: all the souls’ endless ascents remain within the level of G-d’s Name. They are called “created,” for creation (beriah) means coming into being from nothing.


כי הנה כתיב והחכמה מאין תמצא97 פי׳ כי התהוות החכמה שהוא ראשית ההשתלשלות מא״ס ב״ה אינו כמו השתלשלות שמהחכמה למטה שהוא דרך עילה ועלול
For it is written, “And Chochmah (wisdom) is found from ayin (nothing).” The meaning is that the coming into being of Chochmah, which is the beginning of the chain of descending worlds (hishtalshelus), from the Infinite One, blessed be He, is not like the chain of descent from Chochmah downward, which is by way of cause and effect,
The verse “And Chochmah is found from ayin” plainly asks where (me’ayin) wisdom can be found; the maamar reads me’ayin as “from ayin,” from nothing. Chochmah, the first level of the chain of worlds, does not come from the Infinite One the way each lower level comes from the one above it, by cause and effect.


כמשל באדם שיש בו שכל ומדות ומחודומ״ע [ומחשבה דבור ומעשה] שמשתלשלים זה מזה הנה השכל עצמו נמשך ומתלבש בהמחשבה, וכן המחשבה בהדבור וכן השכל ומדות כו׳.98
as in the analogy of a person, who has intellect, emotive attributes, and thought, speech and action, which descend one from another: the intellect itself is drawn into and clothed in thought, and likewise thought in speech, and likewise intellect and emotive attributes, etc.
Below Chochmah, each level unfolds from the one above as cause and effect, like a person’s intellect drawn into thought, thought into speech, and intellect into emotions.




13וזהו הנק׳ השתלשלות עילה ועלול שהוא בחי׳ יש מיש. ולא יש מאין. כי העילה עצמה נתפסת ומתלבשת בהעלול.99
This is what is called a chain of cause and effect, which is the category of something from something, and not something from nothing, for the cause itself is grasped and clothed in the effect.
In a chain of cause and effect, the cause itself is present and clothed within its effect, so the effect is “something from something,” not true creation from nothing. Iggeres HaKodesh 20 explains that in such a chain the effect stays encompassed by its cause, like the sun’s radiance in the sun.


וכך הוא ענין השתלשלות עילה ועלול שבאצי׳ מהחכמה ולמטה כמ״ש בזהר בראשית,100 וכמ״ש כולם בחכמה עשית.101
And so it is with the chain of cause and effect in Atzilus, from Chochmah downward, as is written in the Zohar, Bereishis, and as it is written, “You made them all with Chochmah.”
This kind of unfolding applies within Atzilus from Chochmah downward, as the Zohar on Bereishis says, and as the verse says, “You made them all with Chochmah”: everything unfolds out of Chochmah.


שכל ההתהוות נמשכו מהעלם לגילוי מבחי׳ חכמה שבתחלה היו כלולים יחד בבחי׳ חכמה, והוא בחי׳ המאמר האחד שבו יכול להבראות102103 דהיינו שהוא הכולל לכל ט׳ מאמרות.104
For all that came into being was drawn from concealment to revelation from the level of Chochmah, in which they were at first included together; and this is the level of the “one utterance” with which [the world] “could have been created,” that is, the one that includes all nine utterances.
All things first existed together within Chochmah and were then revealed from it. Chochmah is the “one utterance” with which, the Mishnah says, the world could have been created, the utterance that includes the other nine.




14וכן הוא למטה ג״כ כשעלה ברצונו לברא העולם במחשבה א׳ נבראו כל העולמות בדרך כלל והוא מ״ש בראשית ברא105 ות״י [ותרגום ירושלמי] בחוכמתא ונפרטו אח״כ בט׳ מאמרות בששת ימים כו׳.
And so it is below as well: when it arose in His will to create the world, all the worlds were created in general in one thought. This is [the meaning of] “Bereishis bara,” which the Targum Yerushalmi renders “with wisdom”; and afterwards they were differentiated in the nine utterances, over the six days, etc.
The same pattern holds in our world: all creation was first brought into being, in general, in one thought, as “Bereishis” is rendered “with wisdom,” and afterwards it was divided into particulars through the nine further utterances of the six days.


אבל התהוות החכמה מא״ס ב״ה הוא יש מאין ממש106 להיות כי א״ס ב״ה הוא למעלה מעלה אין קץ מבחי׳ ומדרגת חכמה ולכן כדי שיהיה התהוות בחי׳ חכמה זהו בריאה יש מאין.
But the coming into being of Chochmah from the Infinite One, blessed be He, is truly something from nothing, since the Infinite One, blessed be He, is infinitely higher than the level and rank of Chochmah; therefore, for Chochmah to come into being is a creation of something from nothing.
But Chochmah itself does not unfold from the Infinite One by cause and effect: He is infinitely above Chochmah, so Chochmah’s coming into being is true creation from nothing.


(ועמ״ש מזה בד״ה ואתחנן107 ובפ׳ וירא בד״ה פתח אליהו108109 כו׳
(And see what is written on this in the discourse beginning “Va’eschanan,” and in Parshas Vayera, in the discourse beginning “Eliyahu opened,” etc.;
The text refers to other discourses on this point. In Torah Ohr, Vayera (14a), the Alter Rebbe writes that “the coming into being of Chochmah from Keser is truly from nothing”; the Va’eschanan discourse (Likkutei Torah, 2b) adds that the worlds cannot come about by a chain from cause to cause, for He is exalted beyond it.


וע׳ בהרמב״ן [בהרבי משה בן נחמן] בפי׳ החומש ר״פ בראשית במ״ש ועתה שמע110 פי׳ המקרא כו׳, שכמ״כ [שכמו כן] בגשמיות בהתהוות עוה״ז כללות הבריאה יש מאין הוא נתהווה ע״י מאמר דבראשית כו׳ אלא שנפרטו אח״כ ע״י ט׳ מאמרות כנ״ל, וכמ״ש במ״א בסידור ע״פ הקל קול יעקב.111
and see the Ramban in his commentary on the Chumash, at the beginning of Parshas Bereishis, where he writes, “Now hear the explanation of the verse,” etc., that likewise in physical matters, in the coming into being of this world, creation in general, something from nothing, came into being through the utterance “Bereishis,” etc., only that afterwards [things] were differentiated through the nine utterances, as mentioned above; and as is written elsewhere, in the Siddur, on “The voice is the voice of Yaakov.”
The Ramban, explaining the Torah’s first verse, writes likewise that this world as a whole was created from nothing, through the first utterance, “Bereishis,” and only afterwards differentiated through the nine utterances. The Siddur’s discourse on “The voice is the voice of Yaakov” discusses this as well.


ועמ״ש מזה ג״כ בד״ה בשעה שהקדימו112 ישראל113 נעש׳ לנשמע גבי ענין בראשית נמי מאמר הוא, והיינו מטעם הנ״ל שכמ״כ [שכמו כן] למעלה באצי׳ החכמה מאין תמצא)114
And see also what is written on this in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear,’” concerning “‘Bereishis’ is also an utterance”; and that is for the reason mentioned above, that likewise above, in Atzilus, “Chochmah is found from ayin.”)
Another discourse explains the Talmud’s statement that “‘Bereishis’ is also an utterance” in the same way: above too, in Atzilus, Chochmah, the first revelation, comes “from ayin.”


וזהו בורא קדושים, פי׳ שהנשמות שעלו במחשבה שלכן נק׳ קדושים, שכללותן ומקורן הוא מבחי׳ חכמה115 עילאה שנק׳ קדש, וכמו הבן שהתהוותו הוא מבחי׳ מוח האב. הנה הם בחי׳ בריאה יש מאין והיינו מבחי׳ שמך.
And this is “Creator of holy ones.” That is, the souls, which arose in thought and are therefore called “holy ones,” for their general and collective expression (klalus) and their source is from the level of supernal Chochmah, which is called “holy,” just as a son comes into being from the brain of the father: they are at the level of creation, something from nothing, that is, from the level of “Your Name.”
“Creator of holy ones” now becomes clear: the souls “arose in thought,” and their source as a whole is supernal Chochmah, which is called “holy,” as a child comes from the father’s mind. Since Chochmah comes from ayin, the souls too are a creation from nothing, from the level of G-d’s “Name.”


וזהו ישתבח שמך, ולכן ירדו ונתלבשו בגוף שהיא צורך עלייה:
And this is “may Your Name be praised.” Therefore they descended and were clothed in a body, which is for the sake of an ascent.
This is “may Your Name be praised”: the souls’ praise reaches only His Name. That is why they descend into bodies: for the sake of an ascent beyond that level, as the maamar will explain.




15קיצור. (כי הנה בורא קדושים שהם הנשמות והיינו וקדושים בכל יום יהללוך סלה. עכ״ז [עם כל זה] התהוותם רק מבחינת שמך שהוא ענין הארה בעלמא שנחשב לאין ואפס לגבי עצמותו ית׳. כמו שם האדם שאינו ערוך לעצמותו.
Summary. (For “Creator of holy ones” refers to the souls, and this is “and holy ones praise You every day, selah.” Even so, their coming into being is only from the level of “Your Name,” which is a mere glimmer, reckoned as nothing and naught compared with His essence, may He be blessed, like a person’s name, which bears no comparison to his essence.
A summary of section 2: the “holy ones” are the souls, who praise G-d constantly; yet they come into being only from His “Name,” a mere glimmer that is as nothing compared with His essence, as a person’s name is compared with the person.


וזהו אשר שם שמות בארץ116 וארז״ל [ואמרו רבותינו זכרונם לברכה] אל תקרי שמות אלא שמות.117 וכמ״כ [וכמו כן] גם החכמה מקור בחי׳ הנשמות מאין תמצא118 מבחי׳ שנק׳ אין הוא בחי׳ שמך. משם נתהוה בבחי׳ בריאה יש מאין):
And this is “Who has wrought shamos in the earth,” and our Sages, of blessed memory, said, “Do not read shamos but shemos.” And likewise Chochmah too, the source of the souls, “is found from ayin,” from the level called ayin, which is the level of “Your Name”: from there it came into being by way of creation, something from nothing.)
This is the meaning of shamos read as shemos. Chochmah, the source of the souls, comes from ayin, the level of G-d’s Name, and from there it is created from nothing.




Section 6 · ¶16–17
Sovev and memalei
16ג אך ענין העלייה119 מהו, וגם להבין דהנה נודע דעיקר קבול השכר הוא בזמן תחיית המתים
3. But what is the ascent? And we must also understand: it is known that the main receiving of reward is at the time of the Resurrection of the Dead,
Section 3 asks directly what the souls’ ascent is. It adds a further question: as is known, the main reward comes only at the Resurrection of the Dead.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ודע מתן שכרן של צדיקים לע״ל [לעתיד לבוא],120121
as our Sages, of blessed memory, said, “And know that the giving of the reward of the righteous is in the Time to Come.”
The Mishnah (Avos 2:16) says that the reward of the righteous is given “in the Time to Come.”


שאם הפי׳ על הג״ע [הגן עדן] מהו ל׳ [לשון] לעתיד הלא הג״ע [הגן עדן] ישנו גם עתה לנשמות בצאתם מן הגוף, אלא בודאי קאי על תח״ה [תחיית המתים] לפי שזהו עיקר השכר ועליית הנשמות, וג״ע [וגן עדן] אינו אלא לפי שעה עד התחיי׳ [התחייה].
For if the meaning were Gan Eden, why the expression “in the Time to Come”? Gan Eden exists even now, for the souls when they leave the body. Rather, it certainly refers to the Resurrection of the Dead, for that is the main reward and ascent of the souls, while Gan Eden is only for a time, until the Resurrection.
That cannot mean Gan Eden, which souls enter now, as soon as they leave the body. So the main reward and ascent of the souls is the Resurrection; Gan Eden is only a temporary stage until then.


וגם זה צ״ל למה קיבול שכר העיקרי הוא להנשמות כשיהיו בגופים דווקא. אך הענין עפמ״ש [על פי מה שכתוב] בזהר דא״ס ב״ה122 הוא סוכ״ע וממכ״ע [וממלא כל עלמין].
And this too must be understood: why the main receiving of reward is for the souls specifically when they will be in bodies. But the matter is according to what is written in the Zohar, that the Infinite One (Ein Sof), blessed be He, is the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin).
Why should the soul’s greatest reward come when it is again in a body, rather than as pure spirit? The answer begins with the Zohar’s teaching that the Infinite One both encompasses all worlds (sovev) and fills all worlds (memalei).


פי׳ כי הנה עצמותו ית׳ אינו בגדר השפעה כלל (ועמ״ש ע״פ אתם נצבים),123124 ולכן פי׳ אור א״ס היינו על החיות המאיר ונמשך ממנו ית׳ להחיות העולמות
That is, His essence, may He be blessed, is not within the bounds of bestowing at all (and see what is written on the verse “You are standing”); therefore “the Infinite Light (Or Ein Sof)” refers to the life-force that shines and is drawn from Him, may He be blessed, to give life to the worlds,
G-d’s essence is not something that “gives forth” at all. So the term “Infinite Light” refers not to His essence but to the life-force that shines from Him to give life to the worlds. In Likkutei Torah, Nitzavim (44c), the Alter Rebbe explains likewise that all that creatures grasp, even the angels, is only His radiance, while He Himself is exalted above it.


שהוא כמו זיו והארה לבד כמו זיו השמש לגבי השמש, אלא שזהו משל גשמי,
which is like a mere radiance and glimmer, like the radiance of the sun relative to the sun; only that this is a physical analogy.
This life-force is like sunlight compared with the sun. But the sun is only a physical analogy.


ופי׳ המשל היינו כי לפי שעצמותו ית׳ הוא מחיה החיים ומכלכל חיים על כן בחי׳ איזה גילוי ממנו דוגמת זיו והארה לבד הוא מחיה את העולמות ומהוה אותן.
And the meaning of the analogy is that because His essence, may He be blessed, is the Giver of life to the living and the Sustainer of life, therefore some revelation from Him, like a mere radiance and glimmer, gives life to the worlds and brings them into being.
What the analogy means: because G-d’s essence is the very source of all life, even some revelation of Him, a mere glimmer, is enough to give life to all the worlds and bring them into being.


עד״מ מה שהנשמה מחיה את הגוף שהחיות המלובש ברמ״ח איברי הגוף שהן חיים מן הנשמה כח הראיה בעין וכח השמיעה באוזן כו׳, אין זה חלק מעצמות הנשמה ממש אלא שהוא בחי׳ גלוי והארה מהנשמה,
By way of analogy, as the soul gives life to the body: the life-force clothed in the 248 limbs of the body, which live from the soul, the power of sight in the eye and the power of hearing in the ear, etc., is not an actual part of the essence of the soul, but is a revelation and glimmer from the soul.
The soul gives life to the body in a similar way: the powers in each limb, sight in the eye and hearing in the ear, are not pieces of the soul’s essence but only a revealed glimmer of it.


כי לפי שהיא בעצמה נשמת רוח חיים125 ע״כ בהתלבשותה בגוף היא מחיה את הגוף וחיות זה שהגוף חי ממנה הוא כמו בחי׳ הארה ממנה ואין מעצמותה ממש. (וכמ״ש בסש״ב [בספר של בינונים] פנ״א),
Because it is itself “a breath of the spirit of life,” therefore when it is clothed in the body it gives life to the body; and this life-force from which the body lives is like a glimmer from it, and is not of its actual essence (as is written in Sefer Shel Beinonim, chapter 51).
Because the soul is itself “a breath of the spirit of life,” it gives life to the body it inhabits, yet that life is only a glimmer of it and not its essence, as Tanya, chapter 51, explains.


אלא שהנשמה מתלבשת עכ״פ [על כל פנים] עצמותה ג״כ תוך הגוף ואז נמשך הארה וחיות ממנה להחיות רמ״ח איברי הגוף,
However, the soul’s essence too is at any rate clothed within the body, and then a glimmer and life-force is drawn from it to give life to the 248 limbs of the body;
Here the analogy falls short: the soul’s essence is itself clothed inside the body, and only then does its glimmer spread to the limbs.


ולכן מתפעלת בעצמותה ג״כ ממקרי הגוף, אבל בהנמשל למעלה אינו כן שאינו מתפעל מהעולמות ואתה הוא עד שלא נברא126 העולם אתה הוא משנברא העולם כו׳ הכל בהשוואה אחת וכמ״ש אני הוי׳ לא שניתי,127
therefore it is affected in its essence too by what happens to the body. But in the analogue above it is not so, for He is not affected by the worlds: “It was You before the world was created; it is You since the world was created,” etc., all equally, as it is written, “I, Havayah, have not changed.”
For that reason the soul is affected in its essence by what happens to the body. G-d is not affected by the worlds at all: as the morning prayer says, “It was You before the world was created; it is You since the world was created,” all equally, as in “I, Havayah, have not changed.”


והיינו לפי שהוא ית׳ קדוש ומובדל ואינו מתלבש ונתפס בהעולמות ואפילו בהאור לא שייך בחי׳ התלבשות אלא אחר כמה צמצומים כו׳,
That is because He, may He be blessed, is holy and separate, and is not clothed in or grasped by the worlds; and even with the light, being clothed does not apply except after several contractions, etc.
Being holy and separate, He is not clothed in or grasped by the worlds; even His light is clothed in them only after many contractions. Likkutei Torah, Emor (31a), explains kadosh, “holy,” the same way: G-d does not give life to the worlds as the soul gives life to the body, with its very essence clothed in it.


וא״כ כ״ש [כל שכן] שיובן שהחיות שכל העולמות עליונים ותחתונים חיים ומתהוים ממנו ית׳ אינו עצמותו ח״ו [חס ושלום] רק גילוי הארה לבד.
If so, all the more will it be understood that the life-force from which all the worlds, higher and lower, live and come into being from Him, may He be blessed, is not His essence, G-d forbid, but only the revelation of a glimmer.
If even His light needs many contractions before it is clothed, then all the more is the life-force of all the worlds only a revealed glimmer, and not His essence, G-d forbid.


ולכן הוא ית׳ נק׳ מחיה החיים מכלכל חיים כו׳ (ועמ״ש בד״ה ונקדשתי בתוך בנ״י [בני ישראל]128129 ובד״ה אחרי130131 ה׳ אלקיכם תלכו בפי׳ כי עמך מקור חיים132 שגם בחי׳ המקור חיים הוא רק עמך טפל ובטל לך,
Therefore He, may He be blessed, is called “the Giver of life to the living, the Sustainer of life,” etc. (And see what is written in the discourse beginning “And I shall be sanctified among the children of Israel,” and in the discourse beginning “After Havayah your G-d you shall walk,” on the meaning of “For with You is the source of life”: even the level of the source of life is only “with You,” secondary and nullified to You;
Hence G-d is called the One Who “gives life to the living,” above life itself. The text refers to its discourses on the verse “For with You is the source of life”: even the source of life is only “with You,” secondary to Him; the Emor discourse (Likkutei Torah, 31a) opens by asking why the verse says “with You” and not “You are.”


ולכן לא נאמר כי אתה כו׳ כי גם בחי׳ חיי החיים הוא בחי׳ אור א״ס והוא ע״ד עד שלא נברא העולם היה הוא ושמו לבד שבחי׳ האור כלול במאור כו׳).
therefore it does not say “for You are,” etc., for even the level of the Life of life is the level of the Infinite Light. And this is along the lines of “Before the world was created there were He and His Name alone,” in that the light is included in the luminary, etc.)
The verse does not say “You are the source of life,” because even the Life of all life is only the Infinite Light, not G-d’s essence. This matches “He and His Name alone” before creation: the light was contained within its source.


והנה בחי׳ אור וגילוי והמשכה זו נק׳ אור א״ס כי אין קץ וגבול להארה זו מאחר שהוא עכ״פ [על כל פנים] אור וזיו עד״מ ממנו ית׳ הבלתי בעל גבול כו׳,
Now, this level of light, revelation and drawing down is called “the Infinite Light,” for this glimmer has no end or limit, since it is at any rate a light and radiance, by way of analogy, from Him, may He be blessed, Who is without limit, etc.
This light is called “infinite” because, although it is only a glimmer, it comes from Him Who is without limit, so it too is without end.


(ונקרא ג״כ שמו הגדול ועמ״ש מענין יהא שמיה רבא מברך ס״פ שלח בד״ה אני133 הוי׳ כו׳ להיות134 לך לאלקים).
(It is also called “His great Name”; and see what is written on “May His great Name be blessed” at the end of Parshas Shelach, in the discourse beginning “I am Havayah … to be your G-d.”)
This light is also called “His great Name,” as in the congregation’s response in Kaddish, “May His great Name be blessed.” The text refers to its discussion of these words in a discourse at the end of Parshas Shelach.


ומה שאעפ״כ [שאף על פי כן] נתהוו העולמות בבחי׳ גבול ותכלית, היינו מחמת כמה מיני צמצומים שהיה בהאור שלא להיות בגילוי בחי׳ א״ס אלא בגבול ומדה, (כמ״ש בביאור ע״פ יביאו לבוש135 מלכות).136
And that the worlds nevertheless came into being as limited and finite is because of several kinds of contractions (tzimtzumim) that took place in the light, so that it should not be revealed as infinite but in limit and measure (as is written in the Biur on “Let them bring royal apparel”).
If the light is infinite, how did finite worlds come about? Through many kinds of contractions, so that the light would be revealed in limit and measure, not as infinite.


וזהו בחי׳ ממלא137 שהוא מה שנמשך בבחי׳ גילוי בגבול ומדה עד״מ ומאיר בכל עולם לפי ערכו כו׳, וראשית הגילוי הוא בחכמה כו׳
And this is the level of memalei (filling): what is drawn down in revelation, in limit and measure, by way of analogy, and shines in each world according to its capacity, etc.; and the beginning of the revelation is in Chochmah, etc.
This contracted, measured light is memalei, the light that fills all worlds: it shines in each world according to that world’s capacity, and its first revelation is in Chochmah.


וכללות בחי׳ זו אינו אפילו כערך טפה לגבי אוקיינוס לגבי האור א״ס ממש שאינו מאיר בבחי׳ גילוי והתלבשות העולמות כ״א בבחי׳ סוכ״ע,
And this level as a whole is not even in the proportion of a drop to an ocean compared with the actual Infinite Light, which does not shine as revealed and clothed in the worlds but only as the light that encompasses all worlds.
All of memalei together is less than a drop in the ocean compared with the Infinite Light itself, which is never revealed or clothed in the worlds but is sovev, “encompassing.”


ואין פי׳ סובב שמקיף מלמעלה138 כי לית אתר פנוי מיניה139140 רק שאינו מושג ונתפס כו׳ ולא כמו שהנשמה מתלבשת בגוף כו׳.
And sovev (encompassing) does not mean that it surrounds from above, for “there is no place empty of Him”; only that it is not apprehended and grasped, etc., and is not like the way the soul is clothed in the body, etc.
Sovev does not mean that it surrounds the worlds from above, for no place is empty of Him: it is present everywhere, but it is not grasped by the worlds, and it is not clothed in them as the soul is clothed in the body. Tanya, chapter 48, says the same: what the worlds grasp is said to be “clothed” in them, and what they cannot grasp is said to “encompass” them.




17ונק׳ סובב ע״ד מ״ש כאשר יהיה האופן בתוך האופן,141 פי׳ כמו עיגול קטן שבתוך עיגול גדול המקיפו מכל צדדים שלא יתכן לומר שמה שמקיף למעלה הוא מעולה יותר ממה שמקיף למטה בתחתי׳ [בתחתיה] האופן הקטן.
It is called sovev (encompassing) along the lines of what is written, “as it were a wheel within a wheel.” That is, like a small circle within a large circle that surrounds it on all sides, where one cannot say that what surrounds it above is superior to what surrounds it below, beneath the small wheel.
The Infinite Light is called sovev, “encompassing,” after Ezekiel’s image of “a wheel within a wheel.” When a large circle surrounds a small one, the part of it above the small circle is no closer or better than the part beneath it.


כי האופן הגדול שוה הוא ממש מלמעלה ולמטה. וכך אור א״ס ב״ה הוא שוה ומשוה קטן וגדול,142 וז״ש [וזהו שכתוב] מעונה אלהי קדם ומתחת זרועות עולם שהוא למטה כמו למעלה
For the large wheel is exactly the same above and below. And so the Infinite Light (Or Ein Sof), blessed be He, is equal and makes small and great equal; and this is [the meaning of] what is written, “The ancient G-d is a dwelling, and underneath are the everlasting arms”: that He is below as above
The outer wheel is the same on every side. So too the Infinite Light relates equally to small and great, as the hymn of the Days of Awe says: “equal, and makes small and great equal.” The verse “underneath are the everlasting arms” says that G-d is below just as He is above.


(וע׳ ע״פ זה ברבות ר״פ ויצא הוא מקומו של עולם143 ע״ש גבי ויפגע במקום144 וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ כי תשא ע״פ הנה מקום אתי),145
(and see on this verse in [Midrash] Rabbah, beginning of Parshas Vayetzei, “He is the place of the world,” see there, regarding “And he encountered the place”; and see the Likkutei Torah of the Arizal, Parshas Ki Sisa, on the verse “Behold, there is a place with Me”).
The Midrash on Yaakov’s “And he encountered the place” explains why G-d is called Makom, “Place”: He is the place of the world, and the world is not His place. The Arizal’s Likkutei Torah discusses the related verse “Behold, there is a place with Me.”


ולכן ההארה המתלבשת בעולמות להיות ממכ״ע [ממלא כל עלמין] היא כלא חשיבא לגבי ערך אור הגנוז ונעלם שאינו מתלבש ונק׳ סכ״ע [סובב כל עלמין], וכנודע פי׳ מלת ערך במספרים שאחד במספר יש לו ערך לגבי מספר אלף אלפים כו׳,
Therefore the glimmer that is clothed in the worlds, to be the light that fills all worlds (memalei kol almin), is as nothing in proportion to the hidden and concealed light, which is not clothed [in them] and is called the light that encompasses all worlds (sovev kol almin). As is known, the meaning of the word “proportion” with numbers: one in number has a proportion to a number of a thousand thousands, etc.,
So the glimmer clothed in the worlds as memalei is as nothing beside the hidden light that is not clothed in them, sovev. Any finite number, however small, still has a ratio to a larger finite number, as one has to a million.


אבל לגבי דבר שהוא בבחי׳ בלי גבול ומספר אין כנגדו שום ערך במספרים כו׳, וכך אין ערוך אור הנמשך ומתלבש בעולמות לגבי עיקר האור מה שאינו נתפס ומתלבש בעולמות (וכמ״ש כ״ז [כל זה] בסש״ב [בספר של בינונים] פמ״ח).
but compared with something that is without limit or number, no number has any proportion to it, etc. So too, the light drawn down and clothed in the worlds bears no proportion to the main light, which is not grasped and clothed in the worlds (as is written of all this in Sefer Shel Beinonim, chapter 48).
But no finite number has any ratio to the infinite. Likewise the light clothed in the worlds bears no proportion at all to the essential light that is not grasped by them, as Tanya explains in chapter 48.


וזהו ענין עליית הנשמות ע״י ירידתן בגוף בעוה״ז כי אע״ג [אף על גב] דעלו במחשבה היינו בחי׳ ממכ״ע [ממלא כל עלמין] שמקורן מבחי׳ חכמה עילאה
And this is the matter of the ascent of the souls through their descent into a body in this world. For although they arose in thought, that is the level of the light that fills all worlds, since their source is from the level of supernal Chochmah
Now the souls’ ascent can be explained. Though the souls “arose in thought,” that thought is still memalei, for their source is supernal Chochmah, the first of the measured levels.


(וגם פי׳ בורא קדושים ישתבח שמך ששרשם מבחי׳ שמך ושבעה שמות שאינן146 נמחקין147 הם התפשטות בבחי׳ ממכ״ע [ממלא כל עלמין] כמ״ש במ״א בד״ה מראיהם ומעשיהם).148
(and this is also the meaning of “Creator of holy ones, may Your Name be praised”: their root is from the level of “Your Name,” and the seven Names that may not be erased are an extension at the level of the light that fills all worlds, as is written elsewhere, in the discourse beginning “Their appearance and their work”).
This is also why the blessing says the souls come from G-d’s “Name”: even the seven Divine Names that may not be erased are an extension of memalei. The discourse the text refers to, on “Their appearance and their work” (Torah Ohr, Yisro, 69b–c), says that these Names have above and below, while the fiftieth gate, in which the Torah was given, encompasses all, with no above or below.


והעלייה הוא ההתגלות אור הסכ״ע [הסובב כל עלמין] שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] בזמן התחיי׳ [התחייה], ולכן יהי׳ [יהיה] גילוי זה לנשמות בגופים דייקא כי לפי שהוא שוה ומשוה כו׳ ואין שייך בו מעלה ומטה כו׳ לכן יהיה הגילוי גם בעשייה ממש.
And the ascent is the revelation of the light that encompasses all worlds, which will be in the Time to Come, at the time of the Resurrection. Therefore this revelation will be to the souls specifically in bodies: since it is equal and makes equal, etc., and above and below do not apply to it, etc., therefore the revelation will be even in the World of Asiyah (Action) itself.
The ascent is the revelation of sovev, the light that encompasses all worlds, which will come at the Resurrection. Because sovev is equal everywhere, with no above or below, it will be revealed to souls in bodies, and even in Asiyah, the lowest world, the world of action.


והנה עלייה זו וגילוי זה נמשך דוקא ע״י קיום מעשה המצות בעוה״ז,
Now, this ascent and this revelation are drawn down specifically through the actual performance of the mitzvos in this world
This ascent and revelation are drawn down specifically through the physical performance of the mitzvos in this world.


(ולכן מה״ט [מהאי טעמא] ג״כ הוא שלע״ל [שלעתיד לבוא] יהי׳ [יהיה] הגילוי בעשייה דוקא לנשמות בגופים כו׳), שבשביל זה ירדה הנשמה בגוף כדי לקיים מצות מעשיות דוקא כמ״ש היום לעשותם,149
(and for this reason too, in the Time to Come the revelation will be specifically in Asiyah, to the souls in bodies, etc.), for it was for this that the soul descended into the body: in order to fulfill specifically the mitzvos of action, as it is written, “this day, to do them.”
That is another reason the future revelation will be in Asiyah, to souls in bodies: the soul descended into a body precisely to fulfill the mitzvos of action, as the verse says, “this day, to do them.”


ולכן הנשמה באה בגלגול150 כמה פעמים עד שתשלים קיום כל התרי״ג מצות לפי שע״י קיום המצות דוקא יהיה זה הגילוי דלע״ל [דלעתיד לבוא].151
Therefore the soul comes in reincarnation several times, until it completes the fulfillment of all 613 mitzvos, because it is specifically through the fulfillment of the mitzvos that this revelation of the Time to Come will come about.
This is why a soul returns in several reincarnations until it has fulfilled all 613 mitzvos: the revelation of the Time to Come depends on their actual fulfillment. Iggeres HaKodesh 19 records this in the name of the Arizal.




Section 7 · ¶18–20
The reward of a mitzvah is the mitzvah
18והענין כי שכר מצוה מצוה.152153 פי׳ שהמצוה עצמה היא השכר ע״ד שיתבאר. כי הנה תכלית ויסוד כל המצות הוא להפוך היש לאין דהיינו שיהיה ביטול היש, וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] הוקשה כל התורה לתפילין.154
The point is that “the reward of a mitzvah is the mitzvah.” That is, the mitzvah itself is the reward, in the manner that will be explained. For the purpose and foundation of all the mitzvos is to turn the yesh (something) into ayin (nothing), that is, that there be the self-nullification (bittul) of the yesh. And this is what our Sages, of blessed memory, said: “The whole Torah is compared to tefillin.”
Why is the reward bound to the mitzvos? Because “the reward of a mitzvah is the mitzvah” itself. The purpose of every mitzvah is to turn the yesh, a thing’s sense of separate existence, into ayin, nullification before G-d; this is why the Sages compared the whole Torah to tefillin.


כי בתפילין כותבין אחד על קלף גשמי ששרשו מק״נ [מקליפת נוגה] שהוא יש ונפרד ונכלל בבחי׳ אין שנעשה כלי לאלקות השורה עליו בחי׳ אחד כו׳, וכך הוא ענין כל מצות התורה.
For in tefillin one writes “One” on physical parchment, whose root is from kelipas nogah, which is a yesh and separate, and it becomes included in the level of ayin, for it becomes a vessel for the G-dliness that rests upon it, the level of “One,” etc. And so it is with all the mitzvos of the Torah.
In tefillin, the word “One” (from the Shema) is written on physical parchment, which draws its life from kelipas nogah, the “translucent husk” from which permitted physical things live, a realm of separate existence. The parchment becomes a vessel for the G-dliness of “One” resting on it, so a yesh is absorbed into ayin; and, as Likkutei Torah, Va’eschanan (12c), explains, every mitzvah likewise draws G-d’s unity into its physical object.




19ומה גם בקרבנות היו רואים ביטול זה בפו״מ [בפועל ממש] שעיקר הקרבן הוא שיוכלל הבהמה או העוף בבחי׳ אש שלמעלה שהיה יורד בגילוי ממש ה״ז [הרי זה] ביטול היש לאין בפו״מ [בפועל ממש].
And all the more so with the offerings, where this self-nullification (bittul) was seen in actual fact: for the essence of an offering is that the animal or the bird be included in the fire from above, which used to descend in actual revelation; this is the nullification of the yesh into ayin in actual fact.
The offerings showed this bittul openly. The heart of a sacrifice was that the animal or bird was consumed by the fire that descended visibly from heaven: something physical absorbed into G-dliness before everyone’s eyes. The Talmud (Zevachim 61b) tells of the fire that came down from heaven in Moshe’s days and stayed on the altar until Shlomo’s.


וכן ג״כ ענין מצות הצדקה שהממון שייגע עליו בכל רמ״ח איבריו עד שהרויחו נותנו לעני דלית ליה מגרמיה כלום ה״ז [הרי זה] ביטול היש לאין
So too the mitzvah of charity: the money for which he toiled with all his 248 limbs until he earned it, he gives to a poor person, who “has nothing of his own”; this is the nullification of the yesh into ayin
Charity works the same way. Money earned through the toil of one’s whole body, an extension of oneself, is given to a poor person who has nothing of his own, and so the giver’s yesh is nullified.


(וזהו בחי׳ חסד לאברהם155 שנמשך מצד הביטול כמ״ש ואנכי עפר ואפר156 וכמ״ש בד״ה ארץ הרים ובקעות),157158
(and this is the level of “kindness to Avraham,” which comes from bittul, as it is written, “and I am dust and ashes”; and as is explained in the discourse beginning “A land of hills and valleys”).
This is why chesed, kindness, is Avraham’s attribute: true kindness flows from self-nullification, and Avraham said, “I am dust and ashes.” In Likkutei Torah, Eikev (17c), the Alter Rebbe explains that true kindness gives from one’s own life and not from one’s surplus, as Avraham did.


וכן הוא ג״כ מצות תלמוד תורה הגם שהוא המשכת אלקות למטה. אבל ההמשכה הוא ע״י ביטול היש וכמ״ש ודברת בם159 כו׳ סמוך לבכל נפשך.160
And so too the mitzvah of Torah study: although it is a drawing down of G-dliness below, the drawing down is through the nullification of the yesh, as it is written, “and you shall speak of them,” etc., next to “and with all your soul.”
Torah study draws G-dliness down into the world, yet it too works through nullification. The Torah places “and you shall speak of them” right after “and with all your soul.”


כי הנה צ״ל פי׳ ובכל נפשך שהוא אפילו נוטל את נפשך161162 וא״כ הל״ל [הוה ליה למימר] ובכל גופך, (וע׳ בת״ז [בתיקוני זהר] ד״י [ד׳ יסודות] ע״א).163
For we need to understand the meaning of “and with all your soul,” which is “even if He takes your soul”; if so, it should have said “and with all your body” (and see the Tikkunei Zohar, folio 10a).
The Sages read “with all your soul” as “even if He takes your soul.” But one who gives up his life gives up his body, so the verse might have said “with all your body.” The text refers to the Tikkunei Zohar on this verse.


אך הענין דקאי ג״כ על ודברת בם דכתיב בתריה
But the point is that it refers also to “and you shall speak of them,” written after it:
The answer is that “with all your soul” also governs the words written right after it, “and you shall speak of them.”


שכל מה שיקרא וישנה מקרא ומשנה לא יהי׳ [יהיה] נפשו מסך מבדיל כאלו עושה וקורא ושונה, אלא כמ״ש ודברי אשר שמתי בפיך164 כו׳ אני המשנה המדברת בפיך165 כו׳ ב״ש [בית שמאי] וב״ה [ובית הלל] אלו ואלו166 דברי אלקים חיים כו׳,
in all the Scripture and Mishnah that he reads and learns, his soul should not be a screen that separates, as though he were the one who does, reads and learns; rather, as it is written, “And My words which I have put in your mouth,” etc.: “I am the Mishnah that speaks in your mouth,” etc.; Beis Shammai and Beis Hillel, “these and these are the words of the living G-d,” etc.
When one reads Scripture and learns Mishnah, one’s own self should not stand as a separating screen, as though the learning were one’s own doing; rather, one’s mouth carries G-d’s words: “My words which I have put in your mouth,” “I am the Mishnah that speaks in your mouth” (words the Kehot note traces to Rabbi Yosef Karo’s Maggid Meisharim). Even the opposing views of Beis Shammai and Beis Hillel are both “the words of the living G-d.”


ושלשה דברים אלו הם כללות כל המצות כמארז״ל [כמאמר רבותינו זכרונם לברכה] על שלשה דברים העולם עומד167 על התורה ועל העבודה168 שהוא קרבנות ועל גמ״ח [גמילות חסדים].
And these three things are the general and collective expression (klalus) of all the mitzvos, as our Sages, of blessed memory, said: “The world stands on three things: on the Torah, on the service,” which is the offerings, “and on acts of kindness.”
These three, Torah, the service of the offerings, and charity, are the general expression of all the mitzvos, as the Mishnah teaches that the world stands on Torah, service and acts of kindness.


וכמ״כ [וכמו כן] כל פרטי המצות שתכליתם ויסודם הוא ביטול היש לאין (וכמ״ש ויצונו ה׳ לעשות את כל החוקים האלה ליראה את169 ה׳ כו׳ הרי שתכלית המצות הוא בחי׳ יראה).
And likewise all the particular mitzvos: their purpose and foundation is the nullification of the yesh into ayin (as it is written, “And Havayah commanded us to do all these statutes, to fear Havayah,” etc.; thus the purpose of the mitzvos is the level of awe).
Every particular mitzvah likewise aims at nullifying the yesh. The verse says the statutes were given “to fear Havayah,” so their goal is awe, which is itself a form of bittul.


אמנם ביטול זה אינו אמיתי שהרי מ״מ יש הוא אלא שמבטל א״ע [את עצמו].
However, this bittul is not true [bittul], for he is nevertheless a yesh, only he nullifies himself.
Yet the bittul a person achieves now is not true bittul: he still exists as a yesh and only sets himself aside.


אך מ״מ הוא אתעדל״ת [אתערותא דלתתא] שעי״ז אח״כ יהיה בחי׳ אין ממש ע״ד יחוד עולם האצי׳ בא״ס ב״ה דאיהו וגרמוהי חד170 שהע״ס [שהעשר ספירות] הם בבחי׳ ביטול אמיתי לאור א״ס ב״ה המלובש בהם כו׳,
Even so, it is an arousal from below (isarusa dilesata), through which afterwards there will be the level of actual ayin, in the manner of the union of the World of Atzilus with the Infinite One, blessed be He, where “He and His vessels are one” (ihu vegarmohi chad), for the Ten Sefiros are in a state of true bittul to the Infinite Light, blessed be He, that is clothed in them, etc.
Even so, it is an “arousal from below” through which the true ayin will afterwards be revealed, as in the World of Atzilus, where, in the words of the Tikkunei Zohar, “He and His vessels are one”: there the Ten Sefiros are utterly nullified to the Infinite Light that is clothed in them.


וכך יהיה גילוי זה חסד דרועא ימינא171172 למטה בעולם העשייה ממש יהי׳ [יהיה] הגוף ודרועא ימינא כלי למטה ג״כ בעולם העשייה להשראת אור א״ס כמו בחי׳ חסד דרועא ימינא כו׳,
And so this revelation of “Chesed is the right arm” will be below, in the World of Asiyah itself: the body and the right arm will be a vessel, below too, in the World of Asiyah, for the indwelling of the Infinite Light, like the level of “Chesed is the right arm,” etc.
In the future the same will happen in our physical world: just as in Atzilus “Chesed is the right arm,” so a person’s actual body and right arm will become vessels for the Infinite Light.


(וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] ב״ב [בבא בתרא] ע״ה ב׳ עתידים צדיקים שיקראו בשמו של הקב״ה.173 וע״ש בפרש״י [בפירש רש״י / בפירוש רש״י]) והיינו ע״י אתעדל״ת [אתערותא דלתתא] דביטול היש שנתן צדקה בידו כו׳.
(And this is what our Sages, of blessed memory, said in Bava Basra 75b: “The righteous are destined to be called by the Name of the Holy One, blessed be He”; and see Rashi’s commentary there.) And this is through the arousal from below of the nullification of the yesh, in that he gave charity with his hand, etc.
This fulfills the Talmud’s statement that the righteous will be called by G-d’s Name; the commentary printed there (the Rashbam’s, who completed Rashi’s work on Bava Basra) explains, “that their name will be Havayah,” as a manuscript note cited by Kehot suggests. It comes about through the arousal from below of nullifying one’s yesh, giving charity with one’s own hand.


וחכמה ומוח האדם יהיה כלי לבחי׳ חכמה עילאה ממש שאור א״ס מלובש בה, והיינו ע״י עסק התורה ע״ד הנ״ל כו׳,
And a person’s wisdom and mind will be a vessel for the level of supernal Chochmah itself, in which the Infinite Light is clothed; and this is through Torah study in the manner mentioned above, etc.
Similarly, through Torah study done with bittul, a person’s own mind will become a vessel for supernal Chochmah, in which the Infinite Light is clothed.


והיינו ע״י גילוי אור הסכ״ע [הסובב כל עלמין] דקמיה באמת כולא כלא חשיבי׳ [חשיבי]174 ואצילות עם עשייה שוין, וזהו ששכר מצוה היא המצוה בעצמה כי עיקר המצוה הוא ביטול היש לאין
And that is through the revelation of the light that encompasses all worlds, before which in truth “all is reckoned as nothing,” and Atzilus and Asiyah are equal. And this is why the reward of a mitzvah is the mitzvah itself: for the essence of the mitzvah is the nullification of the yesh into ayin,
All this comes through the revelation of sovev, before which “all is reckoned as nothing,” so that Atzilus and Asiyah are equal. That is why the mitzvah itself is the reward: its essence is the nullification of yesh into ayin.


וזהו עצמו הוא השכר של המצוה אלא שהשכר הוא גילוי אין אמיתי ממקורא דכולא ושהביטול ע״י גילוי אא״ס [אור אין סוף] ב״ה
and that itself is the reward of the mitzvah; only that the reward is the revelation of the true ayin from “the Source of all,” and that the bittul is through the revelation of the Infinite Light, blessed be He.
The reward is the same bittul, but complete: a revelation of the true ayin from “the Source of all,” brought about by the revelation of the Infinite Light.


וביטול זה ישנו בכל א׳ מישראל. שהרי כל א׳ מבטל א״ע [את עצמו] מעט לפי ערכו, אם ע״י אתכפיא או ע״י אתהפכא ועי״ז יהיה לו חלק לעוה״ב [לעולם הבא],
And this bittul is present in every one of Israel, for each one nullifies himself a little, according to his measure, whether through subjugation (iskafya) or through transformation (is’hapcha), and through this he will have a share in the World to Come.
Every Jew has some measure of this bittul: everyone nullifies himself a little, each according to his measure, whether by subduing his animal side (iskafya) or by transforming it (is’hapcha), and this gives him a share in the World to Come, as the Mishnah says, “All Israel have a share in the World to Come.”


ולכן מאן דלא כרע במודים שאין לו בחי׳ הודיה וביטול כלל ארז״ל [אמרו רבותינו זכרונם לברכה] דלא יקום בתח״ה [בתחיית המתים] כו׳:175
Therefore, of one who does not bow at Modim, who has no acknowledgment and bittul at all, our Sages, of blessed memory, said that he will not rise at the Resurrection of the Dead, etc.
Conversely, the Sages said that one who does not bow at Modim, the blessing of thanksgiving in the Shemoneh Esreh, showing no acknowledgment or bittul at all, will not rise at the Resurrection; the Zohar (2:100a) says of such a person that his body will never rise.




20קיצור. (והנה אור א״ס ב״ה הוא סוכ״ע וממכ״ע [וממלא כל עלמין] שבחי׳ סכ״ע [סובב כל עלמין] עם היותו ג״כ בחי׳ אור ושמו לבד עכ״ז [עם כל זה] הוא א״ס ממש ולכן נקרא שמו הגדול.
Summary. (Now, the Infinite Light, blessed be He, is the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin). The level of sovev, although it too is only light and His Name, is nevertheless truly infinite, and therefore it is called “His great Name.”
A summary of section 3: the Infinite Light both encompasses (sovev) and fills (memalei) all worlds. Sovev, though it too is only “light” and G-d’s “Name,” is truly infinite, and so it is called “His great Name.”


אבל בחי׳ ממכ״ע [ממלא כל עלמין] המתלבש בתוך העולמות הוא רק הארה מצומצמת. ושרש הנשמות מבחי׳ ישתבח שמך היינו מבחי׳ ממכ״ע [ממלא כל עלמין] מבחי׳ חכמה והעלייה הוא גילוי סוכ״ע. וגילוי זה נמשך ע״י מעשה המצות.
But the level of memalei, which is clothed within the worlds, is only a contracted glimmer. The root of the souls is from the level of “may Your Name be praised,” that is, from the level of memalei, from the level of Chochmah, and the ascent is the revelation of sovev. And this revelation is drawn down through the performance of the mitzvos,
Memalei, clothed within the worlds, is only a contracted glimmer. The souls are rooted in memalei, in Chochmah, the level of “Your Name”; their ascent is the revelation of sovev, drawn down by performing the mitzvos.


שכללותן תורה ועבודה וגמילת חסדים שתכלית יסודתם ביטול היש. ועי״ז נמשך השכר מצוה גילוי בחי׳ אין שלמעלה מהחכמה מה שהחכמה תמצא מבחי׳ זו דרך יש מאין):
whose general and collective expression is Torah, service and acts of kindness, and the purpose of whose foundation is the nullification of the yesh. And through this the reward of the mitzvah is drawn down: the revelation of the level of ayin that is above Chochmah, from which Chochmah “is found,” by way of something from nothing.)
All the mitzvos, whose general expression is Torah, service and acts of kindness, aim at nullifying the yesh. Through them comes their reward, the revelation of the ayin above Chochmah, from which Chochmah comes into being as something from nothing.




Section 8 · ¶21–23
Shabbos: from Elokim to Havayah
21ד והנה מעתה יובן ג״כ ענין שתי שבתות כהלכתן. כי הנה השבת הוא עליית העולמות והעלייה היינו ג״כ בחי׳ ביטול, וכמו ענין עלייה דלע״ל [דלעתיד לבוא] שהוא ג״כ בחי׳ ביטול הנ״ל.
4. Now, from this the matter of “two Shabbosos in accordance with their laws” will also be understood. For Shabbos is the ascent of the worlds, and the ascent is also the level of bittul, like the ascent of the Time to Come, which is also the level of bittul mentioned above.
Section 4 returns to the opening question, the “two Shabbosos.” Shabbos is the ascent of the worlds, and every ascent is a form of bittul, just like the future ascent described above.


והענין כי הנה פי׳ וישבת ביום השביעי176 הוא עד״מ מאדם שעשה איזה מלאכה כמו שכותב איזה שכל, הנה צריך שכלו לירד עד שיתלבש בהמדות והמחשבה, ואח״כ יורדים כולם ומתלבשים בכח המעשה.
The point is that the meaning of “And He rested on the seventh day” is, by way of analogy, like a person who did some work, such as writing down some idea: his intellect must descend until it is clothed in the emotive attributes and in thought, and afterwards they all descend and are clothed in the power of action.
To explain “And He rested on the seventh day,” the Alter Rebbe uses the analogy of a person who writes down an idea: his intellect must first descend into his emotions and thought, and then all of these descend into the power of action, the hand that writes.




22ואחר שנח ממלאכתו חוזרים כל הכחות ומתעלי׳ ונכללים בכח השכל ובעצמות הנפש כו׳. וכך עד״מ ששת ימים עשה177 ה׳, היינו ירידת החכמה והמדות ע״י כמה צמצומים להתלבש בעשרה מאמרות כו׳,
And after he rests from his work, all the powers return and rise and are included in the power of the intellect and in the essence of the soul, etc. And so, by way of analogy, “six days Havayah made”: that is the descent of Chochmah and the emotive attributes through several contractions to be clothed in the Ten Utterances, etc.
After resting from work, all of a person’s faculties rise back into his intellect and the core of his soul. So too, “six days Havayah made” means that Chochmah and the Divine attributes descended through many contractions into the Ten Utterances with which the world was created.


ולכן נז׳ [נזכר] הכל שם אלקים במעשה בראשית שהוא בחי׳ צמצומים כו׳, ובשבת כתיב ויכל אלקים178 היינו שכלו ופסקו הצמצומים ועולה ונכלל בשם הוי׳ שהוא בחי׳ סכ״ע [סובב כל עלמין],
Therefore throughout the work of Creation the Name Elokim is mentioned, which is the level of contractions (tzimtzumim), etc. And of Shabbos it is written, “And Elokim finished,” meaning that the contractions came to an end and ceased, and it rises and is included in the Name Havayah, which is the level of the light that encompasses all worlds (sovev kol almin),
That is why only the Name Elokim, the Name of contraction and limitation, appears in the account of Creation. “And Elokim finished (vayechal)” on Shabbos is read as kalu, “came to an end”: the contractions ended, and everything rises into the Name Havayah, the level of sovev.


וכמו עד״מ הנ״ל עליית השכל והמדות שנשפלו שחוזרים ומתעלים לשרשן, וז״ש [וזהו שכתוב] שבת להוי׳179 וכמ״ש אני הוי׳ חוקר לב בוחן כליות
just as in the analogy mentioned above, the ascent of the intellect and the emotive attributes that had been lowered, which return and rise to their root. And this is [the meaning of] what is written, “a Shabbos to Havayah,” and as it is written, “I, Havayah, search the heart and test the kidneys”:
Just as a person’s lowered faculties return to their source, Shabbos is “a Shabbos to Havayah,” a return into Havayah, as in the verse “I, Havayah, search the heart and test the kidneys.”


שלפי שאני הוי׳ בחי׳ סוכ״ע שהוא למטה כמו למעלה המשפילי לראות180 בשמים ובארץ שמים וארץ שוים, לכן אני חוקר לב181 וכליות שאין שום דבר מסתיר לפניו ית׳ וכחשכה כאורה182 כו׳,
because “I am Havayah,” the level of sovev, which is below as above, “Who lowers Himself to look upon the heavens and upon the earth,” heaven and earth being equal, therefore “I search the heart and kidneys,” for nothing conceals before Him, may He be blessed, and “darkness is as light,” etc.
Because Havayah, sovev, is the same below as above, and “lowers Himself to look upon the heavens and the earth” alike, heaven and earth being equal to Him, nothing hides from Him and “darkness is as light”; so He searches the hidden recesses of the heart.


ולכן בשבת שנאמר שבת להוי׳ היינו עליות בחי׳ ממכ״ע [ממלא כל עלמין] בסכ״ע [בסובב כל עלמין] (ועמ״ש בפ׳ בשלח סד״ה להבין ענין לחם משנה).183184
Therefore on Shabbos, of which it is said “a Shabbos to Havayah,” there is the ascent of the level of the light that fills all worlds (memalei kol almin) into sovev (and see what is written in Parshas Beshalach, at the end of the discourse beginning “To understand the matter of the double bread”).
On Shabbos, then, memalei rises and is included in sovev. The text refers to its discourse in Torah Ohr on the double portion of manna (lechem mishneh).


ולכן הוא עליות העולמות שגם העולמות יש להם עלייה והיינו ג״כ בחי׳ ביטול שמתבטלים מיש לאין, וזהו פי׳ ויכולו השמים והארץ185 כו׳.
Therefore it is the ascent of the worlds: the worlds too have an ascent, and that too is the level of self-nullification (bittul), in that they are nullified from yesh into ayin. And this is the meaning of “And the heavens and the earth were finished (vayechulu),” etc.
This is the ascent of the worlds on Shabbos: they too rise, and their ascent is bittul, nullification from yesh into ayin. The verse “And the heavens and the earth were finished” hints at this.


ויכולו לשון כלות הנפש וביטול כו׳ שבשבת הם בבחי׳ עלייה וביטול וכדלקמן, (וכן לשון שבת ג״כ השבתה שהוא ענין ביטול), והיינו מחמת גילוי בחינת סכ״ע [סובב כל עלמין] שעי״ז נמשך הביטול כנ״ל בענין שכר מצוה מצוה.
Vayechulu is a term of the soul’s expiring yearning (kelos hanefesh) and of bittul, etc.: on Shabbos they are in a state of ascent and bittul, as will be explained below (and likewise the term Shabbos also means cessation, which is a matter of bittul). And that is because of the revelation of the level of sovev, through which the bittul is drawn forth, as mentioned above regarding “the reward of a mitzvah is the mitzvah.”
Vayechulu (“were finished”) is related to kelos hanefesh, the soul’s yearning to expire into G-d; so on Shabbos the worlds are in a state of ascent and bittul. The word Shabbos also means “cessation.” This bittul comes from the revelation of sovev, as with the reward of the mitzvos.


(והנה מה שנק׳ בחי׳ זו עלייה והלא לית אתר פנוי מיניה ונמצא למטה כמו למעלה. אך הענין כמ״ש במ״א בענין כורע בברוך וזוקף בשם186 כי כורע היינו המשכה וזוקף היינו העלאה.
(Now, as for this level being called an “ascent”: surely “there is no place empty of Him,” and He is found below as above? But the matter is as is explained elsewhere on “one bows at ‘Blessed’ and straightens up at the Name”: bowing is drawing down, and straightening up is raising up.
A parenthesis asks how there can be an “ascent” toward G-d if He is everywhere. The answer lies in the bowing of the Shemoneh Esreh: one bows at “Blessed,” which is drawing down, and straightens up at the Name, which is raising up.


כי יש ב׳ בחי׳ בגילוי אלקות הא׳ כמ״ש וירד187 הוי׳ שהירידה הוא ענין המשכה למטה, ופי׳ למטה ר״ל [רוצה לומר] למטה במדרגה שנראה העולם למטה כמו שהוא בבחינתו ומדרגתו רק שנמשך בו גילוי אלקות כי הוא ית׳ כל יכול,
For there are two levels in the revelation of G-dliness. The first is as it is written, “And Havayah descended”: the descent is a drawing down below; and “below” means lower in level, that the world below is seen as it is in its own level and rank, only that a revelation of G-dliness is drawn into it, for He, may He be blessed, is all-powerful.
There are two kinds of Divine revelation. In the first, “And Havayah descended”: G-dliness is drawn down into the world while the world stays as it is, low in rank; G-d, being all-powerful, can reveal Himself even there.


אבל הבחי׳ הב׳ הוא מ״ש לע״ל [לעתיד לבוא] עין בעין יראו188189 שהוא בבחי׳ עלייה ממטה למעלה ומלאה הארץ דעה190191 שגם הארץ תשתנה ממהות׳ [ממהותה] ותזדכך עד שתמלא הארץ דעה את ה׳,
But the second level is what is said of the Time to Come, “eye to eye they shall see,” which is in the manner of an ascent from below upward; and “the earth shall be full of knowledge,” that the earth too will change from its nature and be refined until “the earth is full of the knowledge of Havayah.”
In the second, that of the Time to Come, “eye to eye they shall see”: the world itself rises upward, and the very earth will be refined until it is “full of the knowledge of Havayah.”


והוא כמשל ב׳ בנ״א [בני אדם]192 שהא׳ עומד במקום גבוה והב׳ במקום נמוך וכדי שיתחברו יש ב׳ אופנים כו׳. וזהו ענין כורע בברוך וזוקף בשם שהם ב׳ בחי׳ הנ״ל, ולכן בשבת שנאמר שבת להוי׳ זהו בחי׳ עליות העולמות כענין וזוקף בשם כו׳).
This is like the analogy of two people, one standing in a high place and the other in a low place: for them to be joined there are two ways, etc. And this is the matter of bowing at “Blessed” and straightening up at the Name, which are the two levels mentioned above. Therefore on Shabbos, of which it is said “a Shabbos to Havayah,” this is the level of the ascent of the worlds, like “and straightens up at the Name,” etc.)
When one person stands high and another low, they can meet in two ways: the higher can come down, or the lower can be raised. Bowing and straightening up correspond to these two ways, and Shabbos, “a Shabbos to Havayah,” is the second: the worlds themselves ascend, as one straightens up at the Name.


והנה מבואר למעלה שיש ב׳ מדרגות בבחי׳ הביטול. הא׳ ב חי׳ ביטול היש לאין והוא אתעדל״ת [אתערותא דלתתא] לבחי׳ גילוי ביטול האמיתי
Now, it was explained above that there are two degrees of bittul. The first is the level of the nullification of the yesh into ayin, and it is an arousal from below (isarusa dilesata) for the revelation of true bittul,
As explained above, bittul has two degrees. The first, the nullification of yesh into ayin that a person achieves, is an arousal from below that draws down the second, true bittul.


דהיינו שיהיה גילוי בחי׳ אין ממש היינו אור א״ס ב״ה מה שהוא בבחי׳ סכ״ע [סובב כל עלמין] ואינו מושג כלל
that is, that there be a revelation of the level of actual ayin, which is the Infinite Light (Or Ein Sof), blessed be He, as it is at the level of sovev, which is not apprehended at all;
True bittul comes from the revelation of the true ayin, the Infinite Light as it is in sovev, beyond all apprehension.


ולכן נק׳ אין, (ופי׳ אין כמ״ש באדר״ז [באדרא זוטא] דרפ״ח ע״ב ובג״כ ע״ק [עתיקא קדישא] אקרי אין193 כו׳, ועמ״ש ע״ז במבוא שערים שער שלישי ח״ב [חלק ב׳] פ״י [פרק י׳ / פרשה י׳], וע׳ בזהר שלח דקנ״ח ב׳194 ע״פ היש בה עץ אם אין.195
therefore it is called ayin (and the meaning of ayin is as is written in the Idra Zuta, folio 288b: “And therefore Atika Kadisha is called ayin,” etc.; and see what is written on this in Mavo Shearim, Gate Three, Part 2, chapter 10; and see the Zohar, Shelach, folio 158b, on the verse “Is there a tree in it or not (ayin)?”
It is called ayin, “nothing,” because it cannot be grasped. The Idra Zuta says that Atika Kadisha is called ayin, and the Zohar reads the question to the spies, “Is there a tree in it or not (ayin)?”, as alluding to this level.


ובפי׳ הרמ״ז [הרב משה זכות] שם במ״ש והוא הנק׳ אין כו׳ ע״ש). וע״י גילוי זה יהי׳ [יהיה] הביטול אמיתי.
and in the commentary of the Ramaz there, where he writes, “and this is what is called ayin,” etc.; see there). And through this revelation the bittul will be true.
The Ramaz, commenting on that Zohar, explains what is called ayin. Through the revelation of this level the bittul will be complete and true.


וכך יובן שיש ב׳ בחי׳ אלו בשבת וזהו ענין שתי שבתות כהלכתן שיש בכל שבת,
And so it will be understood that these two levels are in Shabbos; and this is the matter of “two Shabbosos in accordance with their laws,” which are in every Shabbos:
Shabbos contains both these degrees, and they are the “two Shabbosos” that are in every Shabbos.


דהיינו שבת תתאה ושבת עילאה. והנה להבין ענין שבת תתאה צריך להקדים תחלה ענין מצות שביעית196 הכתוב בסדרה זאת.
namely, the lower Shabbos and the higher Shabbos. Now, to understand the matter of the lower Shabbos, we must first introduce the mitzvah of Shevi’is (the Sabbatical year), which is written in this parshah,
They are the lower Shabbos and the higher Shabbos. To explain the lower Shabbos, the Alter Rebbe turns to the Sabbatical year (Shevi’is), commanded in this very parshah.


שנק׳ ג״כ שבת כמ״ש ושבתה הארץ שבת לה׳ שהוא ג״כ בחי׳ שבת ועלייה שהיש בטל לאין
which is also called Shabbos, as it is written, “And the land shall rest a Shabbos to Havayah”: it too is the level of Shabbos and ascent, in which the yesh is nullified into ayin.
The Sabbatical year is also called “a Shabbos to Havayah,” and it too is an ascent in which the yesh is nullified into ayin.


כי שש שנים שזורע וחורש וקוצר לעצמו הוא בחי׳ יש ודבר והארץ ופירותיה הן שלו דוקא,
For in the six years in which he sows, plows and reaps for himself, he is at the level of a yesh, a thing [in its own right], and the land and its fruits are his alone.
For six years a person works his field for himself; he is a separate yesh, and the land and its fruits are his alone.


נמצא הוא בחי׳ יש ודבר ובשביעית הוא בחי׳ ביטול היש ולכן נעשה הפירות הפקר (וגם ארעא אפקרא רחמנא לצורך אכילת הפירות) (בנדרים דמ״ב ע״ב).197
So he is at the level of a yesh, a thing [in its own right]; but in the seventh year it is the level of the nullification of the yesh, and therefore the fruits become ownerless (and also “the Merciful One made the land ownerless” for the purpose of eating the fruits) (Nedarim, folio 42b).
In the seventh year that sense of self is nullified: the fruits become ownerless. The Talmud even says that the Torah made the land itself ownerless for the purpose of eating its fruit.


רק שיוכל לזכות מן ההפקר כאדם אחר הזוכה מן ההפקר כו׳ ולכן כתיב ולבהמתך ולחיה198 כו׳ שכל זמן שחיה אוכלת199 בשדה כו׳, וזהו מצות ביעור בשביעית שמוכרח להוציאם מן הבית.200201
Only, he may acquire from what is ownerless like any other person who acquires from what is ownerless, etc. Therefore it is written, “And for your cattle and for the beast,” etc., [teaching] that as long as the beast eats in the field, etc.; and this is the mitzvah of removal (biur) in the seventh year, that he is obliged to remove them from the house.
The owner may take of the produce only as anyone may take what is ownerless. And the verse ties the eating to the animals: once the wild beasts have nothing left in the field, the produce must be removed from the house (biur).




23וזהו ביטול היש בפ״מ [בפועל ממש]. וגם מה שתלה הכתוב אכילת אדם באכילת חיה שכשכלה לחיה מן השדה אסור לו לאכול וחייב לבער. היינו מפני שהוא ביטול היש עד שאדם ובהמה שוים.
And this is the nullification of the yesh in actual fact. And also, the fact that the verse made a person’s eating depend on the beast’s eating, so that when [the produce] is finished for the beast from the field he is forbidden to eat and is obliged to remove [it], is because it is the nullification of the yesh, to the point that man and beast are equal.
This is the nullification of the yesh in actual practice. The verse makes a person’s eating depend on the animals’: when the produce is gone from the field for the wild beasts, the owner may no longer eat it and must remove it, a bittul so complete that man and beast are equal.


וזהו מפני שהוא שבת הארץ ועלייה בבחי׳ סכ״ע [סובב כל עלמין],
And this is because it is the Shabbos of the land, and an ascent into the level of the light that encompasses all worlds (sovev kol almin).
This is because the Sabbatical year is the “Shabbos of the land,” its ascent into sovev.


כי הנה התחלקות המדרגות דצח״מ [דומם צומח חי מדבר] זהו מצד בחי׳ ממכ״ע [ממלא כל עלמין] שבאדם מתגלה בחי׳ חכמה שלא נתגלה ונמשך בחי׳ זו בבהמה וחיה שנתגלה בהם רק בחי׳ החיות בלבד כו׳, (ועיין בסש״ב [בספר של בינונים] פמ״ח).
For the division into the ranks of inanimate, vegetative, animal and speaking is from the level of the light that fills all worlds (memalei kol almin): in man the level of Chochmah is revealed, while this level is not revealed and drawn into domestic animals and wild beasts, in which only the level of life-force is revealed, etc. (and see Sefer Shel Beinonim, chapter 48).
The ranking of creation into inanimate, vegetative, animal and human stems from memalei, which shines in each according to its capacity: in man Chochmah is revealed, while in animals only life-force. The text refers to Tanya, chapter 48.


אבל כשמתבטלים לגבי בחי׳ סוכ״ע שמקיף על כולן בהשוואה א׳ הרי כולן שוין כי בבחי׳ סובב נאמר אדם ובהמה תושיע202 ה׳ בהשואה א׳
But when they are nullified before the level of sovev, which encompasses them all equally, they are all equal; for of the level of sovev it is said, “Man and beast You save, Havayah,” equally,
Before sovev, which encompasses all equally, these distinctions fall away. So the verse says “Man and beast You save, Havayah,” placing them on one level.


והיינו בחי׳ בהמה רבה203 כו׳, (עמש״ל [עיין מה שכתוב לעיל] בד״ה והניף הכהן204205 ובפ׳ עקב בד״ה ויאכילך).206207 ולכן באכילת שביעית אדם ובהמה שוין.
and this is the level of the “great beast,” etc. (see what is written above in the discourse beginning “And the Kohen shall wave,” and in Parshas Eikev in the discourse beginning “And He fed you”). Therefore in eating [the produce of] Shevi’is, man and beast are equal.
This is the level called the “great beast,” which, the Kehot note says, is a “beast” higher than man. Therefore, in eating the produce of the Sabbatical year, man and beast are equal.


והיינו ע״י התגלות סכ״ע [סובב כל עלמין]. ואמנם כ״ז [כל זה] הוא ענין ביטול היש לאין. והיינו כענין בחי׳ ומדרגת שבת תתאה, אבל שבת עילאה הוא למעלה מבחי׳ זו.
And that is through the revelation of sovev. However, all this is the matter of the nullification of the yesh into ayin, and that is like the level and rank of the lower Shabbos; but the higher Shabbos is above this level.
This equality comes from the revelation of sovev. Yet all of this is still the nullification of yesh into ayin, the lower Shabbos; the higher Shabbos is above it.




Section 9 · ¶24–28
“Which He made” and “which He created”
24וביאור הענין הוא דהנה מצינו שנאמר בתורה גבי שבת ב׳ לשונות הא׳ כמ״ש וישבת ביום השביעי מכל מלאכתו אשר עשה.208 שהוא השבת והעלייה מכל אשר עשה דהיינו מבחי׳ עשייה.
The explanation of the matter is this. We find that the Torah uses two expressions about Shabbos. The first is as it is written, “And He rested on the seventh day from all His work which He had made”: this is the rest and ascent from all that He made, that is, from the level of Asiyah (making).
The Torah describes G-d’s Shabbos rest in two ways, and these are the two Shabbosos. The first, “He rested on the seventh day from all His work which He had made (asah),” is rest and ascent from Asiyah, from what He “made.”


הב׳ מ״ש אח״כ כי בו שבת מכל מלאכתו אשר ברא.209210 שהוא בחי׳ שבת ועלייה גם מבחי׳ בריאה. עם היותו למעלה מבחי׳ עשייה,
The second is what is written afterwards, “for on it He rested from all His work which He created”: this is the level of rest and ascent also from the level of Beriah (creation), although it is above the level of Asiyah,
The second, in the next verse, says that He rested “from all His work which He created (bara)”: a rest and ascent even from Beriah, “creation,” although Beriah is higher than Asiyah.


וכמ״ש אשר ברא אלקים לעשות שהבריאה הוא רק מקור להיות מזה אח״כ בחי׳ עשייה
as it is written, “which G-d created to make”: creation is only a source from which the level of Asiyah afterwards comes to be.
As the verse says, “which G-d created to make”: creation comes first, and it is only the source from which making then comes.


ובשבת שבת ג״ כ מבחי׳ מלאכתו אשר ברא כו׳, והן הן בחי׳ שבת תתאה ושבת עילאה.211
And on Shabbos He rested also from the level of “His work which He created,” etc. And these are precisely the levels of the lower Shabbos and the higher Shabbos.
On Shabbos G-d rested even from what He “created,” and these two rests are the lower and the higher Shabbos. The Tzemach Tzedek (Or HaTorah, cited in the Kehot note) observes that here both Shabbosos are ascents, while in Likkutei Torah, Beshalach (2c), the two are first an ascent from below and then a drawing down from above.


כי הנה וישבת מבחי׳ אשר עשה היינו עליות עולמות התחתונים שנק׳ בכלל בחי׳ עשייה אצלו ית׳ ובשבת הם מתעלים למעלה מבחי׳ עשייה,
For “and He rested” from the level of “which He made” is the ascent of the lower worlds, which in general are called the level of Asiyah relative to Him, may He be blessed; and on Shabbos they rise above the level of Asiyah.
Resting from “what He made” is the ascent of all the lower worlds, which relative to G-d are all “Asiyah,” made things. On Shabbos they rise above that level.


וזהו והנה טוב מאד212 ויכולו213 השמים214 כו׳, פי׳ שהוטב והוכשר בעיניו סדר ההשתלשלות שנעשו על אופן ויכולו לשון כלות הנפש
And this is “and behold, it was very good. And the heavens … were finished (vayechulu),” etc.: meaning that the order of the chain of descending worlds (hishtalshelus) was good and fitting in His eyes, in that they were made in the manner of vayechulu, a term of the soul’s expiring yearning (kelos hanefesh):
“Behold, it was very good” is followed by “And the heavens were finished (vayechulu)”: G-d found the chain of worlds good and fitting because it was made with the capacity for vayechulu, kelos hanefesh, a yearning to rise and dissolve into Him.


שנעשו בענין שיוכלו להיות בבחי׳ כלות הנפש מלמטה למעלה בבחי׳ רצוא ושוב215 וכל בחי׳ העליות הללו הוא עד עלייתם בבחי׳ חכמה שהיא ראשית ההשתלשלות
they were made in such a way that they can be in a state of kelos hanefesh from below upward, in the manner of “running and returning.” And all these ascents go as far as their ascent into the level of Chochmah, which is the beginning of the chain of descent,
The worlds were made able to yearn upward, in the rhythm of “running and returning” of Ezekiel’s angels. All these ascents reach as far as Chochmah, the beginning of the chain of worlds.


כי אבא מקנן באצי׳216217 שהוא בחי׳ ביטול חכמה היא כח מ״ה [מה],218
for “Abba nests in Atzilus,” which is the level of self-nullification (bittul): Chochmah is koach mah, “the power of ‘what?’”
Chochmah is revealed in Atzilus, where “Abba nests”; it is the level of bittul, for the letters of chochmah spell koach mah, “the power of ‘what?’”


משא״כ בבי״ע אין מתגלה בחי׳ חכמה וכמאמר אימא מקננא בכורסייא,219220 ועליי׳ [ועלייה] עולמות ע״י הביטול היינו ליכלל באצי׳ אשר שם גילוי ח״ע [חכמה עילאה] שבו מלובש אור א״ס.
In Beriah, Yetzirah and Asiyah, by contrast, the level of Chochmah is not revealed, as it is said, “Imma nests in the Throne.” And the ascent of the worlds through bittul is to be included in Atzilus, where there is the revelation of supernal Chochmah, in which the Infinite Light (Or Ein Sof) is clothed.
In the lower worlds of Beriah, Yetzirah and Asiyah, Chochmah is not revealed, as the Tikkunei Zohar says, “Imma nests in the Throne,” in Beriah. The worlds’ ascent through bittul on Shabbos is to be included in Atzilus, where supernal Chochmah is revealed, the Chochmah in which, as Tanya (chapter 18) explains, the Infinite Light itself shines.




25וע״ז נאמר וישבת מכל אשר עשה.221 שהרי גם בחכמה כתיב והחכמה מאין תמצא222 שנק׳ בריאה יש מאין לגבי אור א״ס ב״ה. וזהו בחי׳ שבת תתאה והוא ענין ביטול היש לאין וכן הוא בענין שביעית.
And of this it is said, “And He rested from all that He made.” For even of Chochmah it is written, “And Chochmah is found from ayin,” so that it is called a creation, something from nothing, relative to the Infinite Light (Or Ein Sof), blessed be He. And this is the level of the lower Shabbos, which is the matter of the nullification of the yesh into ayin; and so it is with Shevi’is.
The ascent “from all that He made” reaches up to Chochmah. Even Chochmah “is found from ayin,” a creation from nothing relative to the Infinite Light, so the ascent into it is still the lower Shabbos: the nullification of yesh into ayin, as in the Sabbatical year.




26והנה כן הוא ג״כ ענין המצות שהם ג״כ ביטול היש לאין. אמנם השכר שיהי׳ [שיהיה] עי״ז לעתיד היינו בחי׳ גילוי עצמות אור א״ס הסכ״ע [הסובב כל עלמין] הוא בחי׳ אין שממנו תמצא החכמה עילאה.
And so too is the matter of the mitzvos, which are likewise the nullification of the yesh into ayin. However, the reward that will come through them in the future is the level of the revelation of the essence of the Infinite Light (Or Ein Sof), the light that encompasses all worlds (sovev kol almin), which is the level of ayin from which supernal Chochmah “is found.”
The mitzvos too are the nullification of yesh into ayin, the lower level. But their future reward is the revelation of the essence of the Infinite Light, sovev, the ayin from which supernal Chochmah itself comes into being.


וזהו בחי׳ ומדרגת שבת עילאה והוא מ״ש כי בו שבת מכל מלאכתו אשר ברא223 שהחכמה נקרא בריאה כנ״ל.
And this is the level and rank of the higher Shabbos, which is what is written, “for on it He rested from all His work which He created,” for Chochmah is called “creation,” as mentioned above.
That higher revelation is the higher Shabbos: G-d “rested from all His work which He created,” beyond even Chochmah, which is called “creation.”




27והנה חיות והתהוות החכמה הוא רק מבחי׳ שמו וזיו בלבד וכמבואר למעלה בפי׳ בורא קדושים ישתבח שמך כו׳ ושמו בגימ׳ [בגימטריא] רצון.224
Now, the life and coming into being of Chochmah is only from the level of His Name and radiance alone, as explained above on the meaning of “Creator of holy ones, may Your Name be praised,” etc.; and shemo (“His Name”) has the numerical value of ratzon (will).
Chochmah receives its life and existence only from G-d’s “Name,” His radiance, as explained earlier. The word shemo, “His Name” (shin 300, mem 40, vav 6), adds up to 346, the same as ratzon, “will” (reish 200, tzadi 90, vav 6, nun 50): His Name corresponds to His will. Likkutei Torah, Pekudei (7d), notes that the Arizal calls “His Name” Malchus while the early books of Kabbalah equate it with ratzon, and that both are true.


אבל עצמותו ית׳ הנק׳ בעל הרצון ונקרא מאור פי׳ מקור האור הוא למעלה מעלה מהיות מקור לחכמה ובשבת יש בחי׳ עליות העולמות כ״כ [כל כך] עד שהחכמה עולה ונכלל במאצילה הסכ״ע [הסובב כל עלמין] וזהו בחינת שבת עילאה.
But His essence, may He be blessed, which is called the Master of the will and is called the Luminary, that is, the source of the light, is far above being a source for Chochmah. And on Shabbos the ascent of the worlds is so great that Chochmah rises and is included in its Emanator, sovev; and this is the level of the higher Shabbos.
But G-d’s essence, the Master of the will, the Luminary from which the light comes, is far above being a source for Chochmah. On Shabbos the worlds rise so high that Chochmah itself is included in its source, sovev: this is the higher Shabbos.


ובחי׳ ביטול זה זהו ענין כתר שהוא לשון שתיקה כתר לי זעיר225 (באיוב רסי׳ [ריש סימן] ל״ו), דפירושו המתן לי מעט ודום שהוא ענין שתיקה.
And this level of bittul is the matter of Keser (the Crown), which is a term of silence: “Kattar li z’eir” (Job, beginning of chapter 36), which means “Wait for me a little” and be still, which is a matter of silence.
This bittul above Chochmah is Keser, the Crown; the same letters, read kattar, mean “wait,” as in Elihu’s words to Iyov, “Kattar li z’eir,” “Wait for me a little”: waiting in silence.


והוא ענין סייג לחכמה שתיקה.226227 סייג הוא גדר ומקיף שלמעלה מהחכמה הוא השתיקה והביטול וכענין משתאה לה מחריש.228
And this is the matter of “A fence for wisdom is silence”: a fence is an enclosure and something encompassing, for above Chochmah is silence and bittul, as in “wondering at her, keeping silent.”
The Mishnah says, “A fence for wisdom is silence”: a fence surrounds, and what surrounds and stands above Chochmah is silence and bittul, like Eliezer “wondering at her, keeping silent.”


וכמ״ש במ״א בענין כבד פה וכבד לשון229 דמשה230 כו׳, וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] בירו׳ [בירושלמי] כתיב שבת לה׳ אלקיך שבות כה׳ מה הוא שבת ממאמר אף אתה שבות ממאמר231 אר״ח [אמר רבי חנינא] בדוחק התירו שאילת שלום בשבת:232
And as is explained elsewhere on Moshe’s being “heavy of mouth and heavy of tongue,” etc. And this is what our Sages, of blessed memory, said in the Jerusalem Talmud: it is written, “a Shabbos to Havayah your G-d”: rest as Havayah [rests]; just as He rested from speech, so you too rest from speech. Rabbi Chanina said: with difficulty did they permit greeting one another on Shabbos.
Moshe, “heavy of mouth and heavy of tongue,” is explained elsewhere in this light: in Torah Ohr (Vayetzei, 23a), his heavy speech comes from the depth of his bittul. The Jerusalem Talmud reads “a Shabbos to (le-) Havayah” as “rest like (ke-) Havayah”: as G-d ceased from speech, we too restrain our speech on Shabbos, so that even greeting others was permitted only with difficulty.




28קיצור. (וזהו ענין שתי שבתות כהלכתן. כי שבת העלייה מבחי׳ ממכ״ע [ממלא כל עלמין] בסוכ״ע ועי״ז נמשך בחי׳ הביטול. ויש בזה שני בחי׳. שבת תתאה הוא ענין ביטול היש לאין בבחי׳ חכמה כח מה.233 ושבת עילאה בחי׳ שלמעלה מהחכמה):
Summary. (And this is the matter of “two Shabbosos in accordance with their laws.” For Shabbos is the ascent from the level of the light that fills all worlds (memalei kol almin) into the light that encompasses all worlds (sovev kol almin), and through this bittul is drawn forth. And in this there are two levels: the lower Shabbos is the nullification of the yesh into ayin at the level of Chochmah, koach mah; and the higher Shabbos is the level that is above Chochmah.)
A summary of section 4: Shabbos is the ascent of memalei into sovev, which brings bittul in two degrees, the lower Shabbos, the nullification of yesh into ayin within Chochmah (koach mah), and the higher Shabbos, above Chochmah.




Section 10 · ¶29–30
Keeping the Shabbosos, revering the Sanctuary
29ה וזהו את שבתותי תשמרו.234235236 פי׳ שבתותי היינו בחי׳ שבת תתאה שהוא ביטול היש לאין, ושבת עילאה שהוא ביטול האמיתי
5. And this is [the meaning of] “My Shabbosos you shall keep.” “My Shabbosos” means the level of the lower Shabbos, which is the nullification of the yesh into ayin, and the higher Shabbos, which is true self-nullification (bittul);
Section 5 returns to the opening verse. “My Shabbosos,” in the plural, are the lower Shabbos, the nullification of yesh into ayin, and the higher Shabbos, true bittul.


שב׳ שבתות אלו ישנן בכל שבת כנ״ל (וע׳ מענין את שבתותי תשמרו בזח״א [בזהר חלק א] ה׳ ב׳ ח״ג [חלק ג׳] פב״א.237 ת״ז [תיקוני זהר] ריש תקון כ״ד).238
for these two Shabbosos are in every Shabbos, as mentioned above (and see on “My Shabbosos you shall keep” in the Zohar, Part I, 5b, and Part III, 82a; Tikkunei Zohar, beginning of Tikkun 24).
Both are present in every Shabbos. The text points to the Zohar and the Tikkunei Zohar on this verse; the Tikkunei Zohar there, a manuscript note says, joins Shabbos with guarding the covenant.


ופי׳ תשמרו שבאמת שבת הוא בחי׳ מתנה239 שנותנים אותה לנו מה׳ רק שאנו צריכים לשמור שלא יפסידו אותה ח״ו [חס ושלום] ע״י איזה קלקול וגרמא בנזקין המונע גילוי זה
And the meaning of “you shall keep” is that in truth Shabbos is a gift, given to us by G-d; only we must guard it so that it not be lost, G-d forbid, through some fault, some indirect cause of harm, that prevents this revelation,
“You shall keep” teaches that Shabbos is a gift from G-d, as the Talmud says, “I have a good gift in My treasure house, and Shabbos is its name”; our part is to guard it, so that no fault of ours, even an indirect cause, blocks its revelation.


כמו אפילו דברים שאדם דש בעקביו240241 שקר וגסות, וכמ״ש דובר שקרים לא יכון242 לנגד עיני ובגסות אין אני והוא יכולים243 לדור בעולם א׳.
such as even the things that a person tramples with his heels, falsehood and arrogance; as it is written, “He who speaks falsehoods shall not stand before My eyes,” and of arrogance [it is said], “I and he cannot dwell in one world.”
Even faults that people treat lightly, “trampling them with their heels,” such as falsehood and arrogance, can block it. The Talmud reads “He who speaks falsehoods shall not stand before My eyes” as said of G-d, and says that of the arrogant G-d declares, “I and he cannot dwell in one world.”


והנה הרבותא היא על שבת תתאה שהוא ביטול היש שגם זה אינו אלא בחי׳ תשמרו
Now, the novelty is regarding the lower Shabbos, which is the nullification of the yesh: that this too is only in the category of “you shall keep,”
The striking point is that even the lower Shabbos, our own bittul, needs “keeping.”


דהיינו שצ״ל שלא יהיה ביטול זה גופא בבחי׳ יש שהוא ביטל עצמו ע״י כחו (וכמ״ש ופלגשו ושמה ראו מ״ה [שם מ״ה]244 שעושה יש ודבר מהביטול והוא שרש השתלשלות והתהוות היש גשמי דסט״א [דסטרא אחרא] כו׳). אלא הכל מאת ה׳
that is, one must see to it that this very bittul not be in a state of yesh, in that he nullified himself by his own power (as it is written, “And his concubine, whose name was Re’umah,” re’u mah, “see the ‘what’”: making a yesh and a thing out of the bittul; and this is the root of the descent and coming into being of the physical yesh of the sitra achra, etc.); rather, everything is from G-d.
One must guard against making the bittul itself into a yesh, taking pride in having nullified oneself. The name of Nachor’s concubine, Re’umah, is read as re’u mah, “see the ‘what’”: making a display of self-nullification, the root of the physical yesh of the sitra achra. Rather, everything is from G-d.


כי הגם שהבחירה ניתנה בידי האדם עכ״ז [עם כל זה] אלמלא עוזרו אין יכול לו245
For although free choice is given into man’s hands, nevertheless, were it not that He helps him, he could not prevail over [his inclination];
Free choice is in our hands, yet the Sages teach that without G-d’s help a person could not overcome his evil inclination.


וגם ארז״ל [אמרו רבותינו זכרונם לברכה] היה בעיניך כרשע246 כו׳ (וכמ״ש הפי׳ בסש״ב [בספר של בינונים] פכ״ז). וזהו את שבתותי שב׳ השבתות הם שלי כו׳.
and our Sages, of blessed memory, also said, “Be in your own eyes like a wicked person,” etc. (as its explanation is written in Sefer Shel Beinonim, chapter 27). And this is “My Shabbosos”: the two Shabbosos are Mine, etc.
So the Sages also said, “Be in your own eyes like a wicked person.” Tanya explains this saying in chapter 13 (the print here cites chapter 27, which does not discuss it): one in whom evil is held in check only because G-d helps him is “like” a wicked person, though not actually wicked. This is why the verse says “My Shabbosos”: both Shabbosos, even the lower one, are G-d’s.


ומקדשי תיראו פי׳ מקדשי קאי על התורה כי המקדש שלמטה הוא מעשה ידי האדם שלמה המלך בנה אותו,
“And My Sanctuary you shall revere”: “My Sanctuary” refers to the Torah. For the Sanctuary below is the work of man’s hands: King Shlomo built it.
“My Sanctuary” refers to the Torah. The Temple below was the work of human hands, built by King Shlomo.


אבל התורה היא מקדשו של הקב״ה ממש וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין לו להקב״ה בעולמו אלא ד״א [ד׳ אמות] של הלכה247
But the Torah is the very Sanctuary of the Holy One, blessed be He, as our Sages, of blessed memory, said, “The Holy One, blessed be He, has in His world only the four cubits of halachah.”
The Torah, however, is G-d’s own Sanctuary: the Sages say that G-d has in His world only “the four cubits of halachah.”


(ועיין בסש״ב [בספר של בינונים] פנ״ב שהתלמוד והמשנה נמשכים מהיכל קה״ק [קדש הקדשים] דבריאה248 יצירה כו׳ נמצא ד׳ אמות של הלכה הם בחי׳ מקדשי ממש.
(And see Sefer Shel Beinonim, chapter 52, that the Talmud and the Mishnah are drawn from the chamber of the Holy of Holies of Beriah, Yetzirah, etc.; it follows that the four cubits of halachah are the level of “My Sanctuary” itself.
Tanya explains that the Mishnah and the Talmud come from the chamber of the Holy of Holies in the higher worlds, so the four cubits of halachah are truly G-d’s Sanctuary.


ועיין בע״ח [בעץ חיים] שער כסה״כ [כסא הכבוד] פ״ה דשרש היכל קדה״ק [קודש הקדשים] שרשו מאד נעלה. ועמ״ש בביאור ע״פ שבת שבתון249 בשם זהר הרקיע פ׳ בראשית).
And see Etz Chaim, Shaar Kisei HaKavod (the Gate of the Throne of Glory), chapter 5, that the root of the chamber of the Holy of Holies is very lofty. And see what is written in the Biur on “a Shabbos of complete rest (Shabbas Shabbason),” in the name of the Zohar HaRakia, Parshas Bereishis.)
Etz Chaim shows that the root of this chamber of the Holy of Holies is very lofty. The text also refers to its explanation of “a Shabbos of complete rest” (Likkutei Torah, Yom Kippur, 71b), which cites the Zohar HaRakia, a Kabbalistic commentary on the Zohar: when the chambers are united in the Holy of Holies of Beriah, the union reaches into Atzilus.


והענין כי התורה הוא המשכת אלקות בבחי׳ פנימית כמו שבהמ״ק [שבית המקדש] היה גילוי השכינה והוא בחי׳ ממכ״ע [ממלא כל עלמין]. ושבת הוא העליות בבחי׳ סכ״ע [סובב כל עלמין].
The point is that the Torah is a drawing down of G-dliness in an inward manner, just as in the Holy Temple there was the revelation of the Shechinah; and this is the level of the light that fills all worlds (memalei kol almin). And Shabbos is the ascents into the level of the light that encompasses all worlds (sovev kol almin).
The Torah draws G-dliness down inwardly, as the Shechinah was revealed in the Temple: this is memalei. Shabbos, by contrast, is the ascent into sovev.


ולכן אמר עם היות דשבתותי תשמרו שהוא עליות בבחי׳ סכ״ע [סובב כל עלמין], עכ״ז [עם כל זה] ומקדשי תיראו אני הוי׳ פי׳ אני הוא עצמותו ית׳ הוא ממש הוי׳ שהוא מה שנמשך להיות ממכ״ע [ממלא כל עלמין] ביו״ד נברא העוה״ב [העולם הבא] כו׳ וכולא חד.250251
Therefore it says: although “My Shabbosos you shall keep,” which is the ascents into the level of sovev, nevertheless “and My Sanctuary you shall revere; I am Havayah.” That is, “I,” which is His very essence, may He be blessed, is truly Havayah, which is what is drawn down to be memalei, “with the yud the World to Come was created,” etc.; and all is one.
So the verse joins them: though Shabbos is an ascent into sovev, still “revere My Sanctuary; I am Havayah.” The “I,” G-d’s very essence, is one with Havayah as it is drawn down into memalei, so the drawing down through Torah and the ascent of Shabbos are one.




30וזהו אורייתא מחכמה נפקת252 פי׳ נפקת היינו התגלותה היא מחכמה אבל מקור חוצבה הוא למעלה מן החכמה
And this is [the meaning of] “The Torah comes forth from Chochmah”: “comes forth” means that its revelation is from Chochmah, but the source from which it is hewn is above Chochmah.
The Zohar says, “The Torah comes forth from Chochmah”: its revelation is in Chochmah, but the source from which it is hewn is higher.


כי התורה היא פי׳ וביאור המצות שהם רצון העליון תרי״ג מצות253 דאורייתא עם ז׳ מצות דרבנן254 גימ׳ [גימטריא] תר״ך255 כתר,
For the Torah is the explanation and elucidation of the mitzvos, which are the Supernal Will (ratzon ha’elyon): the 613 mitzvos of the Torah together with the seven mitzvos of the Rabbis equal 620, the numerical value of keser (crown).
For the Torah is the explanation of the mitzvos, and the mitzvos are G-d’s supernal will, which is above Chochmah: the 613 commandments of the Torah and the seven of the Rabbis total 620, the numerical value of keser (kaf 20, tav 400, reish 200), the Crown, the level of will.


והנה גבי מקדשי נאמר תיראו256 (ועיין מזה ברבות בשיר השירים בפסוק כמגדל דוד257 ובסדר בשלח פכ״ט ע״פ נורא אלקים ממקדשך258.259 ובזבחים קט״ו ב׳ ובסדר ויצא ס״פ ס״ט ע״פ מה נורא המקום הזה260 ובזח״ב [ובזהר חלק ב׳] ע״ט א׳)
Now, regarding “My Sanctuary” it says “you shall revere” (and see on this in [Midrash] Rabbah on Shir HaShirim, on the verse “like the tower of David,” and in the order of Beshalach, section 29, on the verse “Awesome is G-d from Your sanctuaries”; and in Zevachim 115b; and in the order of Vayetzei, end of section 69, on the verse “How awesome is this place”; and in the Zohar, Part II, 79a);
Of the Sanctuary the verse says “revere.” The Midrashim, the Talmud and the Zohar cited here connect awe with G-d’s sanctuary and with the place of the Temple, as in “How awesome is this place.”


והטעם כי לפי שבחי׳ מקדשי הוא ההמשכה בבחי׳ גילוי ואור פנימי לכך נמשך מזה היראה מצד הגילוי (ועמ״ש בד״ה וירא ישראל כו׳ וייראו העם261 כו׳ ובסש״ב [ובספר של בינונים] ס״פ כ״ג):262263
and the reason is that because the level of “My Sanctuary” is the drawing down as revelation and inner light, therefore awe is drawn from it, because of the revelation (and see what is written in the discourse beginning “And Israel saw … and the people feared,” etc., and in Sefer Shel Beinonim, end of chapter 23).
Awe comes from revelation: because “My Sanctuary,” the Torah, is G-d’s light drawn down in revealed, inward form, it brings awe, as at the Sea, where Israel “saw … and the people feared.” The discourse the text cites on that verse (Torah Ohr, Beshalach) begins by asking why the verse puts awe before faith.



In one’s avodah
Shabbos is a gift from G-d that we must guard: from falsehood and arrogance, faults people tread on lightly, and even from taking pride in our own self-nullification, remembering that everything is from G-d. Through the week, daily prayer gathers up and raises the day’s Torah, mitzvos and good deeds; every mitzvah done with bittul prepares the revelation to come; and in Torah study a person’s self should not stand as a barrier before G-d’s word.
Questions for discussion
	Why does the Alter Rebbe say that the souls’ main reward must come when they are again in bodies, rather than in Gan Eden?
	How does the analogy of a person’s name explain what it means that G-d creates the worlds only through His “Name”?
	In what sense is the reward of a mitzvah the mitzvah itself?
	How does the Sabbatical year, in which man and beast eat alike, illustrate the lower Shabbos, and what makes the higher Shabbos higher?
	Why must even our own self-nullification be “kept,” and what danger does the reading of Re’umah as re’u mah describe?

Sources and references
Notes
Paragraph 1
1את שבתתי תשמרו
the passage shares nothing with the note
Kehot’s noteמאמר זה הוא משנת תקע״א — ראה אוה״ת על מארז״ל וענינים ע׳ שלג (וראה להלן בהוספות ברשימת הכתבי-יד על המאמר כאן ועל הביאור דלהלן מג, ב). הגהות למאמר זה נדפסו באוה״ת בהר כרך ב׳ ע׳ תרכד. קיצורים באוה״ת בהר כרך-ד ע׳ א׳קס ושם כרך-ג ע׳ תתק המאמר בשינויים ותוס׳ הגהות. קיצור באוה״ת דברים כרך-ו ע׳ א׳תפז. ראה להלן בהוספות להערות וציונים השוואות לד״ה זה. ראה גם ס׳ פלח הרמון שמות ע׳ רמח ואילך. המאמר והביאור בארוכה מכ״ק אדהאמ״צ במאמרי אדהאמ״צ ויקרא-ב ע׳ תשיח. ד״ה את שבתתי תשמרו דתק״ע שלא נדפס בלקו״ת [נדפס בסה״מ תק״ע ע׳ פא] הובא באור התורה פ׳ נח (נז, ב). ופי׳ שם כי המשכת והתגלות התענוג הוא בחי׳ שבתא דיומא, וע׳ בתו״א יתרו ד״ה להבין ביאור ענין האבות (קכב, ב) [עג, א] בענין זכור ושמור, יעו״ש. [כ].
2את שבתתי תשמרו
“My Shabbosos you shall keep, and My Sanctuary you shall revere; I am Havayah.” G-d commands Israel, through Moshe, to keep His Shabbos days and to stand in awe of His Sanctuary; the same words close Parshas Behar (Leviticus 26:2). The maamar expounds both halves of the verse.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, ל.
3Kehot’s note points to Leviticus 26:2 for these words.
Leviticus 26:2ויקרא כ״ו:ב׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4Rabbi Yochanan, in the name of Rabbi Shimon ben Yochai, derives this from Isaiah’s promise to those “who keep My Shabbosos.” The Alter Rebbe takes the “two Shabbosos” as the two levels within each Shabbos.
Shabbat 118b:4שבת קי״ח ב:ד׳
אָמַר רַב יְהוּדָה אָמַר רַב: אִלְמָלֵי שָׁמְרוּ יִשְׂרָאֵל שַׁבָּת רִאשׁוֹנָה לֹא שָׁלְטָה בָּהֶן אוּמָּה וְלָשׁוֹן, שֶׁנֶּאֱמַר: ״וַיְהִי בַּיּוֹם הַשְּׁבִיעִי יָצְאוּ מִן הָעָם לִלְקוֹט״, וּכְתִיב בָּתְרֵיהּ: ״וַיָּבֹא עֲמָלֵק״. אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אִלְמָלֵי מְשַׁמְּרִין יִשְׂרָאֵל שְׁתֵּי שַׁבָּתוֹת כְּהִלְכָתָן — מִיָּד נִגְאָלִים, שֶׁנֶּאֱמַר: ״כֹה אָמַר ה׳ לַסָּרִיסִים אֲשֶׁר יִשְׁמְרוּ אֶת שַׁבְּתוֹתַי״, וּכְתִיב בָּתְרֵיהּ: ״וַהֲבִיאוֹתִים אֶל הַר קׇדְשִׁי וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
5עולת שבת בשבתו
In the laws of the offerings: “the burnt-offering of Shabbos on its Shabbos, besides the continual burnt-offering and its libation.” Plainly, each Shabbos has its own offering; the doubled “Shabbos … its Shabbos” hints at a Shabbos within the Shabbos.
Numbers 28:10במדבר כ״ח:י׳
עֹלַת שַׁבַּת בְּשַׁבַּתּוֹ עַל־עֹלַת הַתָּמִיד וְנִסְכָּהּ:
This is the burnt-offering of every sabbath, beside the continual burnt-offering, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, י.
6ע״פ והי׳ מדי חדש בחדשו
That discourse explains Shabbos as following the six days of work, and Rosh Chodesh as receiving from Chochmah itself, which is far higher than Chochmah as it is hidden within the emotive attributes.
Kehot’s noteלקמן פ׳ ברכה צז, ג — דשם מבאר בענין שבת שאחר ששת ימי המעשה. ומדי שבת בשבתו שבתו של שבת היינו שגם שבת נחשב אצלו כיום החול.
7והיה מדי חדש בחדשו
G-d’s promise through Isaiah for the end of days: “And it shall be, every New Moon on its New Moon and every Shabbos on its Shabbos, all flesh shall come to bow before Me.” The discourse the text refers to explains “its Shabbos” as a higher Shabbos of the Shabbos.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8והיינו כמ״ש בזהר בראשית דף ה׳ ע״ב
The Biur on this maamar quotes this Zohar and explains the higher and lower Shabbos as Shabbos day and Shabbos night, and the word “es” as including what is added from the weekday to the holy day, the ascent of the Worlds of Beriah, Yetzirah and Asiyah into Atzilus.
Kehot’s noteראה לקמן מד, א ובאוה״ת ויקרא-ב ע׳ תרכט.
9שיש שבת תתאה ושבת עילאה
A parallel discussion of the lower Shabbos and the higher Shabbos by the Mitteler Rebbe.
Kehot’s noteראה מאמרי אדה״א שמות-א ע׳ רח ואילך. שרש מצות התפלה פרק לג (דף קלד, א) ואילך. ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ ט. תרל״ד ע׳ ריד ובמ״מ לשם.
10שיש שבת תתאה ושבת עילאה בכל שבת וע״ז נאמר את שבתתי תשמרו
The Zohar expounds “My Shabbosos” as “the higher Shabbos and the lower Shabbos, which are two included together.” This is the basis for the two levels in every Shabbos.
Zohar, Introduction 12:74–84ספר הזהר, הקדמה י״ב:ע״ד-פ״ד
He commenced thus: ‘It is written: ‘eth Shabthothai (“My sabbaths”) (Lev. 19, 30). The particle eth indicates that in the precept of the Sabbath is to be included the limit of the Sabbath walk, which is two thousand cubits in all directions.”My Sabbaths” is a reference to the higher Sabbath and the lower Sabbath, which are two joined together as one.
The Zohar; London, Soncino Press, 1933 (Public Domain)
11Rabbi Levi says that if Israel kept one Shabbos as it ought to be kept, the son of David would come at once. The Alter Rebbe shows that this agrees with the Babylonian Talmud’s “two Shabbosos.”
Jerusalem Talmud Taanit 1:1:18תלמוד ירושלמי תענית א׳:א׳:י״ח
רִבִּי אָחָא בָשֵׁם רִבִּי תַנְחוּם בֵּירִבִּי חִיָיה. אִילּוּ יִשְׂרָאֵל עוֹשִׂים תְשׁוּבָה יוֹם אֶחָד מִיַּד הָיָה בֶן דָּוִד בָּא. מַה טַעַם. הַיּוֹם אִם בְּקוֹלוֹ תִשְׁמָעוּ. אָמַר רִבִּי לֵוִי. אִילּוּ הָיוּ יִשְׂרָאֵל מְשַׁמְּרִין שַׁבָּת אַחַת כְּתִיקֻּנָהּ מִיַּד הָיָה בֶן דָּוִד בָּא. מַה טַעַם. וַיֹּאמֶר מֹשֶׁה אִכְלוּהוּ הַיּוֹם כִּי שַׁבָּת הַיּוֹם לַיי וגו׳. חַד יוֹם. וְאוֹמֵר. בְּשׁוּבָה וָנַחַת תִּיוָושֵׁעוּן. בְּשׁוּבָה וְנַיַיח תִּתְפָּרְקוֹן.
5(2); cf. Babli Sanhedrin98a. Rebbi Aḥa in the name of Rebbi Tanḥum ben Rebbi Ḥiyya: If Israel would repent on one day, David’s son would immediately come. What is the reason? Today, if you will listen to His voice95:7.. 95[3]; cf. Babli Šabbat118b. Rebbi Levi said, if Israel would keep one Sabbath following its rules, David’s son would immediately come. What is the reason? Moses said, eat it today, for Sabbath is this day to the Eternal. 16:25., etc. One day. And it says, by repentance and satisfaction you will …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 2
12זכור את יום השבת
In the Ten Commandments G-d says at Sinai: “Remember the Shabbos day, to keep it holy.” The Alter Rebbe takes the remembrance of Shabbos as present on every weekday, in prayer.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ח.
13והוא התפלה שבה נכללים
The Torah Ohr passage on Noach likewise says that every prayer of the six weekdays is a glimmer of Shabbos, the rest and “ease of spirit” in which the worlds ascend.
Kehot’s noteוכ״ה בתו״א ט, ב. פח, א. לקמן האזינו עב, ג.
14עולת תמיד
G-d tells Moshe to command Israel: “two yearling lambs without blemish each day, a continual burnt-offering.” Prayer takes its name from this daily offering; olah, “burnt-offering,” means “that which goes up.”
Numbers 28:6במדבר כ״ח:ו׳
עֹלַת תָּמִיד הָעֲשֻׂיָה בְּהַר סִינַי לְרֵיחַ נִיחֹחַ אִשֶּׁה לַה׳
It is a continual burnt-offering, which was offered in mount Sinai, for a sweet savour, an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ג.
15התפלה נק׳ עולת תמיד
The Zohar calls the olas tamid “the fourth leg of the supernal Throne,” offered on each of the six days of creation, rising each day “up to the supernal thought, which has no end.”
Zohar, Pinchas 97:662–98:669ספר הזהר, פנחס צ״ז:תרס״ב-צ״ח:תרס״ט
16זהר פ׳ פנחס דרמ״ז ע״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s note”עולת תמיד איהי רגל רביעאה לכורסייא עילאה דא עולה תמיד בכל יום מאינון יומין שית דבראשית, וקודם לזה מביא הזהר רביעית ההין רגלא רביעאה לכורסייא עילאה ואיהו עולה תמיד”.
17ופ׳ פקודי דר״ס סע״ב
The note quotes this manuscript, which gives the Zohar’s words: “The seventh chamber: ‘Ado-nai, open my lips’ … here it is the will of the heart.” The manuscript adds that the Zohar on Pekudei may be cited after the third volume because there the Zohar speaks of the offerings, and in the second volume of prayer.
Kehot’s note”היכלא שביעאה אדני שפתי תפתח כו׳ הכא איהו רעותא דליבא” בוך 1999. ומוסיף שם ”ויתכן מה שהביא הזהר פקודי אחר הזח״ג דשם מבאר על קרבנות, ובזח״ב על תפלה”.
18עולת שבת
“The burnt-offering of Shabbos on its Shabbos,” the additional offering of each Shabbos. The Shabbos offering is named, the Alter Rebbe says, for the ascent of the worlds on Shabbos.
Numbers 28:10במדבר כ״ח:י׳
עֹלַת שַׁבַּת בְּשַׁבַּתּוֹ עַל־עֹלַת הַתָּמִיד וְנִסְכָּהּ:
This is the burnt-offering of every sabbath, beside the continual burnt-offering, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19מלא כל הארץ כבודו
In Isaiah’s vision the seraphim call to one another, “Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” If G-d fills everything, “ascent” needs explaining.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
20כי ה׳ הוא האלקים
Moshe to Israel: “Know this day … that Havayah, He is G-d in the heavens above and on the earth below; there is none else.” G-d is equally above and below.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
21בזהר דלית אתר פנוי מיני׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז תנ״ז. ושם ת״ע קכב, ב ד׳ זיטאמיר. [כ].
22דלית אתר פנוי מיני׳
Tikkunei Zohar (Tikkun 57) says the Name Havayah is found in every place, as the soul is in every limb, “for there is no place empty of Him, neither among the higher beings nor among the lower.”
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… יהו״ה בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
23למה מתוך הסנה ללמדך שאין מקום פנוי בלא שכינה אפילו סנה
Rabbi Yehoshua ben Korchah answers a questioner that G-d spoke from a thornbush “to teach you that there is no place empty of the Shechinah, not even a thornbush.”
Shemot Rabbah 2:5שמות רבה ב׳:ה׳
… מה ראה הקדוש ברוך הוא לדבר עם משה מתוך הסנה? אמר לו: אלו מתוך חרוב, או מתוך שקמה, כך היית שואלני, אלא להוציאך חלק אי אפשר. למה מתוך הסנה? ללמדך, שאין מקום פנוי בלא שכינה, אפילו סנה. בלבת אש, בתחלה לא ירד, אלא מלאך אחד, שהיה ממוצע ועומד באמצע האש, ואחר כך ירדה שכינה ודברה עמו מתוך הסנה. רבי אליעזר אומר: מה הסנה שפל מכל האילנות שבעולם, כך היו ישראל שפלים ירודים למצרים, לפיכך נגלה עליהם הקדוש ברוך הוא וגאלם, שנאמר (שמות ג, ח): וארד להצילו מיד מצרים רבי …
“An angel of the L-rd appeared to him in a flame of fire from the midst of the bush. He looked, and behold, the bush burned with fire, but the bush was not consumed” (Exodus 3:2). “An angel of the L-rd appeared to him” – that is what is written: “I am asleep, but my heart is awake” (Song of Songs 5:2). I am asleep from the mitzvot, but my heart is awake to perform them. “My perfect one [tamati]” (Song of Songs 5:2) at Sinai, as they had perfect …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
24ויובן בהקדים
The note points to the opening of Derech Mitzvosecha as a parallel to the introduction that follows here, on the soul’s descent into the body.
Kehot’s noteראה דרך מצותיך א, א.
25ישראל עלו במחשבה
Six things preceded the creation of the world; among those that “arose in thought to be created” were the Patriarchs and Israel. The souls of Israel are thus rooted in G-d’s thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר א, ד. ת״ז ת״ו בסופו. ע״ל בפ׳ צו ד״ה הים ראה דט״ז ריש ג׳. וש״נ. [כ]. לקמן שה״ש לד, ג ”ופי׳ עלה במחשבה כי יש ג׳ מיני מחשבות . . ועלה במחשבה היינו מחשבה שבמחשבה שהיא מחשבה עליונה” ע״ש. באוה״ת ויקרא-ב ע׳ תרכד יש הגה״ה.
26וברוח פיו כל צבאם
The Psalmist: “By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The angels, the heavenly host, come from G-d’s speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
27שו״ה ל׳ — למעלה דוקא
Or HaTorah prints a gloss (hagahah) on this passage about the term “ascent,” which implies going specifically upward.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרכד יש הגה״ה.
Paragraph 3
28אני הוי׳ לא שניתי
G-d through the prophet Malachi: “For I, Havayah, have not changed; and you, children of Yaakov, have not been consumed.” Nothing that comes from G-d, not even His thought, changes or diminishes Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29יש מעצור לרוחו שלא לדבר
Koheles: “a time to be silent and a time to speak.” Speech, the source of the worlds, comes and goes in time, unlike thought.
Ecclesiastes 3:7קהלת ג׳:ז׳
עֵת לִקְרוֹעַ וְעֵת לִתְפּוֹר עֵת לַחֲשׁוֹת וְעֵת לְדַבֵּר:
A time to rend, and a time to sew; A time to keep silence, and a time to speak;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קהלת ג, ז.
30אני ישנה
The bride speaks: “I am asleep, but my heart is awake; the voice of my beloved knocks: Open to me, my sister, my love (rayasi) ….” The text refers to its discourse on this verse (Likkutei Torah, Shir HaShirim).
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31The angel asks Zechariah what he sees, and he answers: “I have seen, and behold, a menorah all of gold.” The text refers to a discourse that opens with these words (Likkutei Torah, Behaalotcha).
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32שית אלפי שני
Rav Ketina: “The world exists for six thousand years, and for one thousand it lies desolate.” What came into being through speech, in time, also ends in time.
Rosh Hashanah 31a:8–9ראש השנה ל״א א:ח׳-ט׳
וְקָמִיפַּלְגִי בִּדְרַב קַטִּינָא, דְּאָמַר רַב קַטִּינָא: שִׁיתָּא אַלְפֵי שְׁנֵי הָוֵה עָלְמָא וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בְּיוֹם הַהוּא״. אָמַר אַבָּיֵי: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיּוֹמָיִם״. בְּמוּסְפֵי דְשַׁבְּתָא מָה הָיוּ אוֹמְרִים? אָמַר רַב עָנָן בַּר רָבָא אָמַר רַב: ״הַזִּיו לָךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
33כל ימי הארץ
After the Flood, G-d promises: “As long as the earth endures (literally, all the days of the earth), seedtime and harvest … shall not cease.” The words “all the days” imply that the earth has a set number of days.
Genesis 8:22בראשית ח׳:כ״ב
עֹד כׇּל־יְמֵי הָאָרֶץ זֶרַע וְקָצִיר וְקֹר וָחֹם וְקַיִץ וָחֹרֶף וְיוֹם וָלַיְלָה לֹא יִשְׁבֹּתוּ:
While the earth remaineth, seedtime and harvest, and cold and heat, and summer and winter, and day and night shall not cease.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כל ימי הארץ
The Midrash explains that the covenant with the children of Noach lasts only “as long as heaven and earth endure,” until the day of which it is written, “the heavens will vanish like smoke.” This is the proof that the world’s existence is limited.
Bereshit Rabbah 34:11בראשית רבה ל״ד:י״א
35In the genealogy of the tribe of Yehudah: “They were the potters … there they dwelt with the king in his work,” serving the king. The Midrash reads “the king” as G-d and those with Him as the souls of the righteous.
I Chronicles 4:23דברי הימים א ד׳:כ״ג
הֵמָּה הַיּוֹצְרִים וְיֹשְׁבֵי נְטָעִים וּגְדֵרָה עִם־הַמֶּלֶךְ בִּמְלַאכְתּוֹ יָשְׁבוּ שָׁם:
These were the potters, and those that dwelt among plantations and hedges; there they dwelt occupied in the king’s work.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36Expounding the verse in Chronicles, the Midrash says G-d took counsel with the souls of the righteous and created the world. The souls therefore existed before Creation.
Bereshit Rabbah 8:7בראשית רבה ח׳:ז׳
רבי יהושע דסכנין בשם רבי שמואל אמר: בנפשותן של צדיקים נמלך, הדא הוא דכתיב (ד״ה א ד): המה היוצרים ויושבי נטעים וגדרה עם המלך במלאכתו ישבו שמה. המה היוצרים, על שם וייצר ה׳ אלקים את האדם עפר מן האדמה. יושבי נטעים, על שם ויטע ה׳ אלקים גן בעדן מקדם. וגדרה, על שם (ירמיה ה) אשר שמתי חול גבול לים. עם המלך במלאכתו ישבו, עם המלך מלך מלכי המלכים הקדוש ברוך הוא ישבו נפשות של צדיקים, שבהן נמלך הקדוש ב״ה וברא את העולם:
Rabbi Yehoshua of Sikhnin said in the name of Rabbi Shmuel: He consulted with the souls of the righteous. That is what is written: “They are the potters and the inhabitants of Neta’im and Gedera; they dwelled there with the king for his works” (I Chronicles 4:23). “They are the potters [hayotzerim]” – alluding to: “the L-rd G-d formed [vayitzer] man of dust from the ground” (Genesis 2:7). “Inhabitants of Neta’im” – alluding to: “the L-rd G-d planted [vayita] a garden eastward in Eden” (Genesis 2:8). “And Gedera” – after …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
37כהדין קמצא דלבושא מיני׳ וביה
On “Behold, the man has become like one of us,” the Rabbis say Adam was like the angel Gavriel, “clothed in linen,” like the kamtza, a locust, “whose garment is of itself and within it.” The Alter Rebbe uses the image for thought, the soul’s inseparable inner garment.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
… שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם יונה לברוח תרשישה מלפני ה׳, אף זה בורח מלקיים צווי המקום. מה זה לא לן בכבודו, אף זה לא לן כבודו עמו. רבי ברכיה בשם רבי חנינא אמר: כאליהו. מה זה לא טעם טעם מות, אף זה לא היה ראוי לטעום טעם מות. היא דעתיה דרבי ברכיהבשם רבי חנין דאמר: כל זמן שהיה …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
38ינחם כתיב
Rashi on the Talmud’s “yenachem is written”: a patach cannot be read under a letter unless an alef or hei follows it, or the vowel point beneath it stands in place of that letter, “as if it were written ינאחם.” The vowels carry unwritten letters.
Rashi on Ketubot 69b:2רש"י על כתובות ס״ט ב:ב׳
ינחם כתיב - אין לך לומר פתח בשום אות אא״כ אל״ף או ה׳ סמוכין לו או ע״פ הנקודה שתחתיה והיא באה במקום אות כאילו כתוב ינאחם וכיון שלא כתיב כאן אל״ף על כרחך ע״פ מסורת הכתב אתה קורא ינחם וזהו המנוחם עצמו כלומר כאבל המתנחם:
Vilna Edition (Public Domain)
39Kehot’s note points to Nehemiah 9:19 for these words.
Nehemiah 9:19נחמיה ט׳:י״ט
וְאַתָּה בְּרַחֲמֶיךָ הָרַבִּים לֹא עֲזַבְתָּם בַּמִּדְבָּר אֶת־עַמּוּד הֶעָנָן לֹא־סָר מֵעֲלֵיהֶם בְּיוֹמָם לְהַנְחֹתָם בְּהַדֶּרֶךְ וְאֶת־עַמּוּד הָאֵשׁ בְּלַיְלָה לְהָאִיר לָהֶם וְאֶת־הַדֶּרֶךְ אֲשֶׁר יֵלְכוּ־בָהּ:
yet Thou in Thy manifold mercies forsookest them not in the wilderness; the pillar of cloud departed not from over them by day, to lead them in the way; neither the pillar of fire by night, to show them light, and the way wherein they should go.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40מאיגרא
When the scroll of Lamentations fell from Rebbi’s hand at “He cast down from heaven to earth,” he said, “From a lofty roof to a deep pit.” The Alter Rebbe uses the phrase for the soul’s descent from G-d’s thought.
Chagigah 5bחגיגה ה׳ ב
Paragraph 6
41Daniel describes the angel who appeared to him: “His body was like tarshish (beryl), and his face like the appearance of lightning.” Angels have a kind of body; the Midrash learns from tarshish, a sea, that an angel is a third of the world.
Daniel 10:6דניאל י׳:ו׳
וּגְוִיָּתוֹ כְתַרְשִׁישׁ וּפָנָיו כְּמַרְאֵה בָרָק וְעֵינָיו כְּלַפִּידֵי אֵשׁ וּזְרֹעֹתָיו וּמַרְגְּלֹתָיו כְּעֵין נְחֹשֶׁת קָלָל וְקוֹל דְּבָרָיו כְּקוֹל הָמוֹן:
his body also was like the beryl, and his face as the appearance of lightning, and his eyes as torches of fire, and his arms and his feet like in colour to burnished brass, and the voice of his words like the voice of a multitude.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42עושה מלאכיו רוחות משרתיו אש לוהט
The Psalmist, praising G-d’s works: “He makes His angels winds, His ministers a flaming fire.” The angels are made of subtle elements, but elements nonetheless.
Psalms 104:4תהילים ק״ד:ד׳
עֹשֶׂה מַלְאָכָיו רוּחוֹת מְשָׁרְתָיו אֵשׁ לֹהֵט:
Who makest winds Thy messengers, the flaming fire Thy ministers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43סלה בלי הפסק
The Talmud teaches that wherever Scripture says netzach, selah or va’ed, it means without any interruption ever. So the souls’ praise, “selah,” never pauses.
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44The Psalmist, of those who long for G-d’s house: “They go from strength to strength; each appears before G-d in Zion.” The souls ascend without end.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45מוטב דלידייניה וליתי׳ לעלמא דאתי
Rabbi Meir said of his teacher Elisha ben Avuyah (Acher): “Better that he be judged and come to the World to Come.” The Alter Rebbe infers that the delight of Gan Eden is worth all the sufferings of Gehinnom.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
46“A psalm, a song of the dedication of the House, of David.” The text refers to its discourse on this verse (Likkutei Torah, V’Zos HaBerachah), where the souls’ song is explained.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47Koheles: “For one higher than the high watches, and there are higher ones above them.” Plainly, higher authorities watch over the lower; here, the endless levels of holy ones, one above another.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
48סלה בלי הפסק
The words here quote Eruvin 54a:12–13; the passage is shown below.
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
49אינן מקבלים ומשיגים אלא מבחי׳ שמו ית׳
The note points to a maamar of the Rebbe Rashab as a parallel discussion of the souls receiving and apprehending only from the level of G-d’s Name.
Kehot’s noteראה סה״מ תרנ״ה ע׳ יג.
50ילכו מחיל אל חיל
The words here quote Psalms 84:8; the passage is shown below.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח.
51בד״ה מזמור שיר חנוכת הבית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ברכה צח, א ”ובאמת גם הנשמות אומרים שירה תמיד שהרי יש להם עליות וירידות תמיד מחיל אל חיל וידוע דכל הילוך ועלי׳ היינו ע״י שיר דוקא”.
52גבוה מעל גבוה
The words here quote Ecclesiastes 5:7; the passage is shown below.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
53מוטב דלידייני׳
The words here quote Chagigah 15b:3; the passage is shown below.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
54הגם שבספרים לא נזכר רק ב׳ מדרגות
Kehot’s note points to Numbers 18:1 for these words.
Numbers 18:1במדבר י״ח:א׳
וַיֹּאמֶר ה׳ אֶל־אַהֲרֹן אַתָּה וּבָנֶיךָ וּבֵית־אָבִיךָ אִתָּךְ תִּשְׂאוּ אֶת־עֲוֺן הַמִּקְדָּשׁ וְאַתָּה וּבָנֶיךָ אִתָּךְ תִּשְׂאוּ אֶת־עֲוֺן כְּהֻנַּתְכֶם:
And the L-RD said unto Aaron: ‘Thou and thy sons and thy fathers’ house with thee shall bear the iniquity of the sanctuary; and thou and thy sons with thee shall bear the iniquity of your priesthood.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקמן במדבר יח, א ובהנסמן לשם.
55נהנים מזיו השכינה
In the World to Come “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” Even this highest reward is a radiance, the level of G-d’s Name.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 8
56ובזהר נק׳ בלשון אור
A parallel discussion of why this level is called “light.”
Kehot’s noteראה אוה״ת יתרו ע׳ תתלד. סה״מ תש״ב ע׳ 75.
57פי׳ עד״מ אור השמש
There, the note says, the Tzemach Tzedek brings at length an analogy from the life-force of the soul in the body, which is also called “light.”
Kehot’s noteראה אוה״ת-ענינים ע׳ קסא מביא בארוכה משל מחיות הנפש בגוף שנק׳ ג״כ בשם אור, ע״ש.
Paragraph 9
58נק׳ ג״כ שם
Parallel discussions of why this level is called G-d’s “Name,” at length on p. 333.
Kehot’s noteראה אוה״ת-ענינים ע׳ קסב. קעח. ובארוכה שם ע׳ שלג. ד״ה הקל קול יעקב תר״ס ע׳ מד.
59בפרקי דר״א פ״ג
The note points to Torah Ohr for the wording of this saying of Pirkei deRabbi Eliezer.
Kehot’s noteראה הלשון בתו״א יד, א. עט, ד. ובסה״מ תרנ״ד ע׳ רחצ. וראה מצות שביעית בדרך מצותיך לה, ב. ראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקעב. ראה לקמן מג, ב.
60“Before the world was created, there were the Holy One, blessed be He, and His great Name alone.” The “Name” is the level from which the worlds and souls come.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
61Koheles says of man and beast, “All go to one place; all came from the dust, and all return to the dust.” The Alter Rebbe borrows the words to say that the Zohar’s “light” and the Midrash’s “Name” lead to one idea.
Ecclesiastes 3:20קהלת ג׳:כ׳
הַכֹּל הוֹלֵךְ אֶל־מָקוֹם אֶחָד הַכֹּל הָיָה מִן־הֶעָפָר וְהַכֹּל שָׁב אֶל־הֶעָפָר:
All go unto one place; all are of the dust, and all return to dust.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62וידבר שלשת אלפים משל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ה, יב.
63וידבר שלשת אלפים משל
The book of Kings, describing King Shlomo’s wisdom: “And he spoke three thousand parables.” One truth can be conveyed through many analogies.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64בלשון מקרא הוא נק׳ ג״כ בל׳ שם
The note quotes it: “In the language of the verse this level is called ‘His Name,’ as it is written, ‘to fear the glorious and awesome Name,’ ‘for the sake of His great Name,’ ‘call upon His Name.’” The note also points to Moshe’s question about G-d’s Name (Exodus 3:13–15).
Exodus 3:13שמות ג׳:י״ג
וַיֹּאמֶר מֹשֶׁה אֶל־הָאֱלֹקִים הִנֵּה אָנֹכִי בָא אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתִּי לָהֶם אֱלֹקֵי אֲבוֹתֵיכֶם שְׁלָחַנִי אֲלֵיכֶם וְאָמְרוּ־לִי מַה־שְּׁמוֹ מָה אֹמַר אֲלֵהֶם:
And Moses said unto G-d: ‘Behold, when I come unto the children of Israel, and shall say unto them: The G-d of your fathers hath sent me unto you; and they shall say to me: What is His name? what shall I say unto them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות ג, יג-טו. ובכ״מ. ד״ה ואהבת תר״ן ע׳ שפב ”ובלשון הפסוק נקרא בחי׳ זו שמו וכמ״ש ליראה את השם הנכבד והנורא למען שמו הגדול קראו בשמו” ע״ש בארוכה.
65דכמו השם אשר יקראו לו
This passage of the maamar is quoted there.
Kehot’s noteמובא בביאה״ז לצ״צ-א ע׳ תקמד. ראה גם סה״מ תרל״ח ע׳ סב, ובמ״מ לשם.
66וכמ״ש גבי אדה״ר
Another maamar of the Alter Rebbe on Adam’s naming of the creatures.
Kehot’s noteראה מאמרי אדה״ז-פרשיות ע׳ של ובהנסמן לשם.
67G-d brought the creatures to Adam to see what he would call them, “and whatever the man called each living creature (nefesh chayah), that is its name.” In the plain sense nefesh chayah is the creature; the Alter Rebbe reads it as “a living soul”: the creature’s life-force is its name.
Genesis 2:19בראשית ב׳:י״ט
וַיִּצֶר ה׳ אֱלֹקִים מִן־הָאֲדָמָה כׇּל־חַיַּת הַשָּׂדֶה וְאֵת כׇּל־עוֹף הַשָּׁמַיִם וַיָּבֵא אֶל־הָאָדָם לִרְאוֹת מַה־יִּקְרָא־לוֹ וְכֹל אֲשֶׁר יִקְרָא־לוֹ הָאָדָם נֶפֶשׁ חַיָּה הוּא שְׁמוֹ:
And out of the ground the L-RD G-d formed every beast of the field, and every fowl of the air; and brought them unto the man to see what he would call them; and whatsoever the man would call every living creature, that was to be the name thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68אני ה׳ הוא שמי
G-d through Isaiah: “I am Havayah, that is My Name, and My glory I will not give to another.” The Midrash reads “that is My Name” as the name Adam gave G-d.
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ברבות בראשית פרשה י״ז
The note quotes the Midrash on Adam’s wisdom in naming and points to this discourse of the Rebbe Maharash, which takes up the same Midrash.
Kehot’s note”שאמר הקב״ה למלאכים על האדם שחכמתו גדולה משלכם שהעביר הקב״ה כל מין ומין לפני המלאכים שיקראו להם שמות ולא ידעו . . העבירן לפני אדם א״ל זה מה שמו אמר זה שור . . לך נאה להקראות אדני . . אני ה׳ הוא שמי”. וראה המשך מים רבים תרל״ו פרק כב.
70אני ה׳ הוא שמי שקרא לי אדה״ר
The Midrash relates that the angels could not name the creatures, while Adam named each one, named himself, and named G-d “Ado-nai,” Master of all. Hence “I am Havayah, that is My Name”: the name Adam called Me.
Bereshit Rabbah 17:4בראשית רבה י״ז:ד׳
… לך נאה להקראות אדני, שאתה אדון לכל בריותיך. אמר רבי אחא: (ישעיה מב:ח): אני ה׳, הוא שמי. הוא שמי, שקרא לי אדם הראשון. חזר והעבירן לפניו זוגות אמר: לכל יש בן זוג ולי אין בן זוג! ולאדם לא מצא עזר כנגדו אתמהא?! ולמה לא בראה לו תחלה? אלא צפה הקדוש ברוך הוא, שהוא עתיד לקרות עליה תגר, לפיכך לא בראה לו עד שתבעה בפיו. כיון שתבעה, מיד ויפל ה׳ אלקים תרדמה על האדם ויישן:
“The L-rd G-d formed from the ground every beast of the field and every bird of the heavens, and brought them to the man to see what he would call it; and whatever the man would call every living creature, that was its name” (Genesis 2:19). “The L-rd G-d formed from the ground [every beast of the field]” – they raised a question before Rabbi Yoḥanan ben Zakai: It is written: “G-d said: Let the earth produce living creatures after their kinds” (Genesis 1:24). Why then does the verse state …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
71וזה שמו . . באותיות שם זה
The note says the teaching that a creature’s name is a vessel for its life-force is the Baal Shem Tov’s explanation, recorded in Toldos Yaakov Yosef.
Kehot’s noteפי׳ הבעש״ט בתולדות יעקב יוסף פ׳ שמות. או״ת פ׳ בראשית. ונתבאר בתו״ח ד״ה וייצר הא׳ פ״י ואילך.
72וזה שמו אשר יקראו לו בלה״ק הוא כלי לחיות המצומצם באותיות שם זה שנשתלשל מעשרה מאמרות
The Alter Rebbe’s own words in Tanya: a creature’s name in the Holy Tongue is a vessel for the life-force contracted into its letters, descending from the Ten Utterances.
Tanya, Sha’ar HaYichud 1:9תניא, חלק שני; שער היחוד והאמונה א׳:ט׳
וְזֶה שְׁמוֹ אֲשֶׁר יִקְרְאוּ לוֹ בִּלְשׁוֹן הַקֹּדֶשׁ, הוּא כְּלִי לַחַיּוּת הַמְצוּמְצָם בְּאוֹתִיּוֹת שֵׁם זֶה, שֶׁנִּשְׁתַּלְשֵׁל מֵעֲשָׂרָה מַאֲמָרוֹת שֶׁבַּתּוֹרָה, שֶׁיֵּשׁ בָּהֶם כֹּחַ וְחַיּוּת לִבְרוֹא יֵשׁ מֵאַיִן, וּלְהַחֲיוֹתוֹ לְעוֹלָם, דְּ״אוֹרַיְיתָא וְקוּדְשָׁא בְּרִיךְ הוּא כּוּלָּא חַד״:
Kehot Publication Society (CC-BY-NC)
73הנשמה עצמה קודם בואה בגוף אינה נקראת בשם כלל
The note quotes the Rebbe’s explanation that the nameless soul is the soul as it is above the stages of “You created it, You formed it, You breathed it into me,” and above even the stage of “it is pure”; for even at the stage of “it is pure” the soul already belongs to this particular body.
Kehot’s note”דהיינו בהנשמה כמו שהיא למעלה מהבחינה דבראת יצרת ונפחתה ולמעלה גם מהבחינה דטהורה היא . . ואפילו כמו שהיא בהבחינה דטהורה היא, מכיון שגם היא שייכת לגוף זה” — ד״ה באתי לגני (י״א שבט) תש״כ — הנחה.
74בפ׳ בלק ע״פ מי מנה
That discourse explains that “the breath of His mouth” is one inclusive utterance, which speech divides into many combinations of letters; these combinations are the names of all created beings, each called by its name, as in “and the man called names.”
Kehot’s noteלקו״ת בלק סז, ג. ראה לקו״ש חכ״א ע׳ 174 הערה 12.
75מי מנה
Bilam, sent to curse Israel, blesses them instead: “Who has counted the dust of Yaakov?” The text refers to its discourse on this verse (Likkutei Torah, Balak, 67c), where the letters of G-d’s speech are the names of all created beings.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76וכמ״ש ברבות פ׳ שמות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, ה.
77ראובן שנאמר ראה ראיתי
The Midrash says the names of the tribes allude to the redemption: Reuven, as it says, “I have surely seen the affliction of My people.”
Shemot Rabbah 1:5שמות רבה א׳:ה׳
ואלה שמות בני ישראל, על שם גאולת ישראל נזכרו כאן. ראובן, שנאמר (שמות ג, ז): ראה ראיתי את עני עמי. שמעון, על שם (שם ב, כד): וישמע אלקים את נאקתם. לוי, על שם שנתחבר הקדוש ברוך הוא לצרתם (שם ג, ב) מתוך הסנה, לקים מה שנאמר (תהלים צא, טו): עמו אנכי בצרה. יהודה, על שם שהודו להקדוש ברוך הוא. יששכר, שנתם להם הקדוש ברוך הוא שכר שעבודם, ביזת מצרים וביזת הים, לקים מה שנאמר (בראשית טו, יד): ואחרי כן יצאו ברכוש גדול. זבולון, על שם שהשכין הקדוש ברוך הוא שכינתו …
“These are the names of the children of Israel,” they are all mentioned here in the sense of the redemption of Israel. Reuben, as it is stated: “I have seen the affliction of his people” (Exodus 3:7).). This is true in a similar vain for all of the names listed below. Simeon, in the sense of: “G-d heard their groan” (Exodus 2:24). Levi, in the sense that the Holy One blessed be He joined [them] in their troubles “from inside the bush” (Exodus 3:2), to fulfill what is stated: “I …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
78ראה ראיתי
G-d to Moshe at the burning bush: “I have surely seen the affliction of My people who are in Egypt.” The Midrash ties Reuven’s name to this seeing.
Exodus 3:7שמות ג׳:ז׳
וַיֹּאמֶר ה׳ רָאֹה רָאִיתִי אֶת־עֳנִי עַמִּי אֲשֶׁר בְּמִצְרָיִם וְאֶת־צַעֲקָתָם שָׁמַעְתִּי מִפְּנֵי נֹגְשָׂיו כִּי יָדַעְתִּי אֶת־מַכְאֹבָיו:
And the L-RD said: ‘I have surely seen the affliction of My people that are in Egypt, and have heard their cry by reason of their taskmasters; for I know their pains;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79בד״ה יהודה אתה
That discourse, at the opening of Torah Ohr, Vayechi (45a), explains the tribes’ names as levels of divine service: Yehudah from “this time I will thank” (hoda’ah, acknowledgment), and Reuven from “see, a son,” the quality of sight that draws forth love.
Kehot’s noteתו״א מה, א ”נת׳ טעם השמות בעבודה” בוך 1999.
80ראו מה בין בני
Leah named her firstborn Reuven, saying, “See the difference between my son and my father-in-law’s son”: Eisav sold his birthright and still hated Yaakov, while Reuven lost his birthright to Yosef and did not envy him.
Berakhot 7b:6ברכות ז׳ ב:ו׳
רְאוּבֵן. אָמַר רַבִּי אֶלְעָזָר: אָמְרָה לֵאָה: רְאוּ מָה בֵּין בְּנִי לְבֶן חָמִי. דְּאִילּוּ בֶּן חָמִי, אַף עַל גַּב דְּמִדַּעְתֵּיהּ זַבְּנַיהּ לִבְכֵירוּתֵיהּ, דִּכְתִיב: ״וַיִּמְכֹּר אֶת בְּכֹרָתוֹ לְיַעֲקֹב״, חֲזוֹ מָה כְּתִיב בֵּקהּ: ״וַיִּשְׂטֹם עֵשָׂו אֶת יַעֲקֹב״.
"Reuben" — [what means "Reuben"]? R. Eleazar answered : Leah said, "See the difference between my son and the son of my father-in-law ; for the son of my father-in-law, although he voluntarily sold his birthright — as it is written, 'And he sold his birthright unto Jacob' (ibid. xxv. 33) — see what is written of him, 'And Esau hated Jacob' (ibid, xxvii. 41)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, ב.
81ידעה ששרש נשמתו באותיות שמו ראובן
A talk of the Rebbe on the root of the soul in the letters of one’s name.
Kehot’s noteראה לקו״ש ח״י ע׳ 97. ושם ע׳ 98 הערה *51.
82“And the man gave names to all the cattle … but for Adam there was not found a helper.” The text refers to its explanation of this verse, following the Ramban.
Genesis 2:20בראשית ב׳:כ׳
וַיִּקְרָא הָאָדָם שֵׁמוֹת לְכׇל־הַבְּהֵמָה וּלְעוֹף הַשָּׁמַיִם וּלְכֹל חַיַּת הַשָּׂדֶה וּלְאָדָם לֹא־מָצָא עֵזֶר כְּנֶגְדּוֹ:
And the man gave names to all cattle, and to the fowl of the air, and to every beast of the field; but for Adam there was not found a help meet for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
83החיות המתפשט בכל רמ״ח איברי הגוף אין זה מהות ועצמות הנשמה ממש אלא רק בחי׳ גילוי והארה ממנו
Tanya explains that the life-force spreading into the limbs is only a glimmer of the soul, while the soul itself is clothed in the brain. The Alter Rebbe uses this to show that a name belongs to the glimmer, not to the soul’s essence.
Tanya, Likkutei Amarim 51:3–4תניא, חלק ראשון; ליקוטי אמרים נ״א:ג׳-ד׳
… וְכָל הַכֹּחוֹת מִתְפַּשְּׁטִים מֵהַמּוֹחַ כַּנּוֹדָע, כִּי שָׁם הוּא עִיקַּר מִשְׁכַּן הַנְּשָׁמָה כוּלָּהּ בִּבְחִינַת גִּילּוּי, שֶׁנִּגְלֵית שָׁם כְּלָלוּת הַחַיּוּת הַמִּתְפַּשֵּׁט מִמֶּנָּה. רַק כֹּחוֹתֶיהָ שֶׁל כְּלָלוּת הַחַיּוּת מְאִירִים וּמִתְפַּשְּׁטִים מִשָּׁם לְכָל אֵבְרֵי הַגּוּף, כְּדִמְיוֹן הָאוֹר הַמִּתְפַּשֵּׁט וּמֵאִיר מֵהַשֶּׁמֶשׁ לְחַדְרֵי חֲדָרִים. [וַאֲפִילוּ הַלֵּב – מְקַבֵּל מֵהַמּוֹחַ, וְלָכֵן הַמּוֹחַ שַׁלִּיט עָלָיו בְּתוֹלַדְתּוֹ, כַּנִּזְכָּר לְעֵיל].
Kehot Publication Society (CC-BY-NC)
Paragraph 11
84כי נשגב שמו לבדו
The Psalmist calls on all creation to praise G-d’s Name, “for His Name alone is exalted; His splendor (hodo) is over earth and heaven.” In the plain sense only His Name is exalted; the Alter Rebbe reads “alone” as saying that even G-d’s Name stands apart from the worlds, and only its radiance, “His splendor,” reaches them.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
Paragraph 12
85כי הודו על ארץ ושמים
The Psalmist: “For His Name alone is exalted; His splendor is over earth and heavens.” Only a radiance of the Name reaches the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86בבחי׳ ממכ״ע כמו שהנשמה
the passage shares nothing with the note
Kehot’s noteראה לעיל ד״ה ונקדשתי פ״ב.
87לכו חזו מפעלות ה׳ אשר שם שמות בארץ
The Psalmist (the sons of Korach) calls on the world: “Come, behold the works of Havayah, Who has wrought desolations in the earth,” the ruin He brought on Israel’s enemies. The Alter Rebbe reads shamos both as “desolations” and, with the Talmud, as “names.”
Psalms 46:9תהילים מ״ו:ט׳
לְכוּ־חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר־שָׂם שַׁמּוֹת בָּאָרֶץ:
Come, behold the works of the L-RD, Who hath made desolations in the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88אשר שם שמות בארץ
At the beginning of Parshas Noach the Zohar reads this verse as “names, certainly, for the name brings about everything.”
Zohar, Noach 1:12–4:23ספר הזהר, נח א׳:י״ב-ד׳:כ״ג
The two cases are analogous in every way. Hence it says: “These are the generations”; assuredly “these”, as it was he who was the foundation of the world that brought forth generations to abide on the earth.’ R. Abba then approached and kissed him, saying: ‘The lion in his might has pierced through the rock and broken it asunder. Your exposition is certainly the right one, as can also be deduced from the measurements of the ark.’ THESE ARE THE GENERATIONS OF NOAH. R. Judah discoursed on the text: The …
The Zohar; London, Soncino Press, 1933 (Public Domain)
89Rabbi Yochanan learns from this verse that a name has an effect: “Do not read shamos (desolations) but shemos (names).”
Berakhot 7b:10ברכות ז׳ ב:י׳
מְנָא לַן דִּשְׁמָא גָּרֵים? אָמַר רַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״לְכוּ חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר שָׂם שַׁמּוֹת בָּאָרֶץ״, אַל תִּקְרֵי ״שַׁמּוֹת״ אֶלָּא ״שֵׁמוֹת״.
Whence do we learn that the name of a person affects his life? R. Eleazar said : Because the Scriptures declare, "Come, behold the works of the L-rd, Who hath made shammot ['desolations'] in the earth" (Ps. xlvi. 9). Read not shammot but shemot "names."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
90יש כמה שמות לו ית׳
A parallel discussion of why G-d has many Names.
Kehot’s noteראה אוה״ת יתרו ע׳ תתמא.
91ביה הוי׳ צור עולמים ביו״ד נברא
The Jerusalem Talmud, cited in the Kehot note, also expounds that the worlds were created with the letters yud and hei.
Jerusalem Talmud Chagigah 2:1תלמוד ירושלמי חגיגה ב׳:א׳
92ביו״ד נברא העוה״ב
The Talmud expounds the verse: this world was created with the letter hei and the World to Come with the letter yud. The Kehot note says the text quotes it with a change of wording.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Chagigah 2a:2חגיגה ב׳ א:ב׳
אֵיזֶהוּ קָטָן — כֹּל שֶׁאֵינוֹ יָכוֹל לִרְכּוֹב עַל כְּתֵפָיו שֶׁל אָבִיו וְלַעֲלוֹת מִירוּשָׁלַיִם לְהַר הַבַּיִת, דִּבְרֵי בֵּית שַׁמַּאי. וּבֵית הִלֵּל אוֹמְרִים: כֹּל שֶׁאֵינוֹ יָכוֹל לֶאֱחוֹז בְּיָדוֹ שֶׁל אָבִיו וְלַעֲלוֹת מִירוּשָׁלַיִם לְהַר הַבַּיִת, שֶׁנֶּאֱמַר: ״שָׁלֹשׁ רְגָלִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמנחות כט, ב (בשינוי לשון). ירושלמי חגיגה ב, א.
93ע״פ ובבואה לפני המלך
That discourse explains that the six thousand years are a time of descents and ascents for souls and bodies, while the seventh millennium, “one desolate,” is rest; the ascent divides into two for the souls, the lower and higher Gan Eden, and two for the bodies, the days of Mashiach and the Resurrection.
Kehot’s noteתו״א צו, א ”דתי׳ שמות הו״ע חד חרוב סוף ותכלית כל העליות ואעפ״כ כ״ז הוא רק בחי׳ שמות שאין זה אלא מבחי׳ שמו מדת מלכותו ית׳ כמאמר יחיד חי העולמים מלך” — הערה מחסיד בבוך 1999.
94ובבואה לפני המלך
The Megillah recounts that “when she (Esther) came before the king,” he ordered by letter that Haman’s plot return upon his own head. The text refers to its discourse on this verse in Torah Ohr.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95וע׳ זח״א . . ד״ס ע״א
The manuscript gives the Zohar’s words: “Who has wrought shamos: shemos (names), certainly, for the name brings about everything.”
Kehot’s note”אשר שם שמות, שמות ודאי דהא שמא גרים לכלא” — בוך 1999.
96וזהו בורא קדושים . . הנה הם בחי׳ בריאה יש מאין
The note says this passage, from “Creator of holy ones” to “creation, something from nothing,” is found in this maamar.
Kehot’s noteנמצא בד״ה בראשית ברא תר״ל, וסה״מ תרל״ד בתחלתו, ובסה״מ תר״ן ע׳ שכז, ובסה״מ תרנ״ה ע׳ י. ועוד.
97והחכמה מאין תמצא
Iyov asks, “But wisdom, where (me’ayin) shall it be found, and where is the place of understanding?” Chassidus reads me’ayin as “from ayin”: Chochmah comes from nothing.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב. ראה אוה״ת-ענינים ע׳ קסד.
98כי בי-ה ה׳ צור עולמים
In the song to be sung in the land of Yehudah: “Trust in Havayah forever, for in Yah, Havayah, is an everlasting Rock (tzur olamim).” The Sages read tzur olamim as “Former of worlds”: He formed two worlds with the letters yud and hei.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
Paragraph 13
99כי העילה עצמה נתפסת ומתלבשת בהעלול
Iggeres HaKodesh 20 explains that in a chain of cause and effect the effect is encompassed by its cause and nullified before it, like the sun’s radiance in the sun, whereas creating something from nothing belongs to the Infinite One alone.
Kehot’s noteראה אגה״ק סי׳ כ (קכט, ב).
100כמ״ש בזהר בראשית
The Zohar explains that “Bereishis” is Chochmah, that “Bereishis is called an utterance,” and that the six days come forth from it and are included in it.
Zohar I, 31bזח״א לא, ב
Kehot’s noteראה זח״א לא, ב. בסה״מ תר״ל תרל״ד ועוד נוסף: ”וע׳ מזה בד״ה אשר ברא אלקים לעשות כו׳. שז״ת של העילה מתלבש בהעלול”.
101כולם בחכמה עשית
The Psalmist, marveling at creation: “How many are Your works, Havayah! You made them all with wisdom.” Everything unfolds out of Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
102המאמר האחד שבו יכול להבראות
The Bechukosai discourse identifies the “one utterance” with the thought that is clothed in all of speech and gives it life, and distinguishes it from the supernal thought that is bound to the essence of the intellect.
Kehot’s noteאבות ה, א. וראה לקו״ת בחוקותי מה, ב. נשא כו, ב. ועוד. וראה פרדס שער טעם האצילות פ״י. ובד״ה וידבר אלקים אנכי תשכ״ח (סה״מ מלוקט-ג) ע׳ קסד הערה 12.
103המאמר האחד שבו יכול להבראות
“With ten utterances the world was created; … could it not have been created with one utterance?” The one utterance is Chochmah, which includes the nine.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
104שהוא הכולל לכל ט׳ מאמרות
A parallel discussion of the one utterance that includes the nine.
Kehot’s noteראה סה״מ תרנ״ט ע׳ קמג ואילך. סה״מ תש״ד ע׳ 67 ואילך. סה״מ מלוקט ח״ג ע׳ קסד. ובשיחת ש״פ עקב תש״נ בסעיף ט׳ מבאר ”שעם היותו מאמר כללי שלמעלה מהתשעה מאמרות הרי גם הוא מאמר שבו נברא העולם” ע״ש.
Paragraph 14
105בראשית ברא
“In the beginning G-d created the heavens and the earth.” The Targum Yerushalmi renders Bereishis “with wisdom”; the first utterance contains all of creation in general.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106התהוות החכמה מא״ס ב״ה הוא יש מאין ממש
The note quotes Or HaTorah: “In this way our master, of blessed memory, went in several discourses, explaining ‘Chochmah is found from ayin’ as creation something from nothing, in the discourse ‘Es Shabsosai Tishmoru’ and in the discourse ‘VeAtah Harem es Matcha.’”
Kehot’s note”בדרך זה הלך אדמ״ו ז״ל בכמה דרושים בפי׳ והחכמה מאין תמצא ואמר דהיינו בריאה יש מאין בד״ה את שבתותי תשמרו ובד״ה ואתה הרם את מטך”. — אוה״ת ענינים ע׳ רנט. ראה ד״ה ואתה הרם בתו״ח שמות קעח, א (והוא הנחה משנת תקס״ג). וראה סה״מ תקס״ג ע׳ שט ואילך. אוה״ת בשלח ע׳ תטז. ביאה״ז לצ״צ ע׳ שצו. סה״מ תקס״ב-ב ע׳ תתפה. וראה באוה״ת ויקרא-ג ע׳ א׳קסב.
107בד״ה ואתחנן
As quoted in the note: “It is impossible for the creation of the worlds to be at all by way of a chain from cause to cause … for He is high and exalted … rather, the creation of the worlds is through ‘and in His goodness He renews’ … as it is written, ‘and Chochmah is found from ayin.’” The discourse there contrasts the chain of cause and effect, like intellect giving birth to the emotions in a person, with what is above that chain.
Kehot’s noteלקו״ת ואתחנן ב ב ”וא״א להיות בריאות העולמות כלל בדרך ההשתלשלות מעילה לעילה . . כי הוא רם ונשא . . אלא בריאת העולמות הוא ע״י בחי׳ כי ובטובו מחדש . . וכמ״ש והחכמה מאין תמצא” — בוך 1999.
108בד״ה פתח אליהו
The note quotes it: “for the coming into being of Chochmah from Keser is truly from nothing.” The passage there explains that each level of Chochmah, though beyond comparison with the one below, is still its source, whereas Keser to Chochmah is ayin.
Kehot’s noteתו״א יד, א ”כי התהוות חכמה מהכתר היא מאין ממש”.
109פתח אליהו
“Eliyahu opened and said”: the passage of the Tikkunei Zohar on G-d’s transcendence of the Sefiros, on which the Torah Ohr discourse is based.
Tikkunei Zohar 17aתקוני הזהר י״ז א
110ועתה שמע
The Ramban, explaining the verse in its plain sense, writes that G-d created everything from absolute nothing, first bringing forth a single fine substance from which all things were then formed.
Ramban on Genesis 1:3רמב"ן על בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר מִילַת אֲמִירָה בְּכָאן לְהוֹרוֹת עַל הַחֵפֶץ, כְּדֶרֶךְ ”מַה תֹּאמַר נַפְשְׁךָ וְאֶעֱשֶׂה לָּךְ" (שמואל א כ ד), מָה תִּרְצֶה וְתַחְפֹּץ, וְכֵן ”וּתְהִי אִשָּׁה לְבֶן אֲדֹנֶיךָ כַּאֲשֶׁר דִּבֶּר ה׳” (בראשית כ״ד:נ״א), כַּאֲשֶׁר רָצָה; כִּי כֵן הוּא הָרָצוֹן לְפָנָיו. אוֹ הוּא כְּגוֹן מַחְשָׁבָה, כְּמוֹ ”הָאֹמְרָה בִּלְבָבָהּ" (ישעיהו מז ח); ”וְאָמְרוּ אַלֻּפֵי יְהוּדָה בְּלִבָּם” (זכריה יב ה). וְהָעִנְיָן, לוֹמַר שֶׁלֹּא הָיָה בְּעָמָל. וְכָךְ קָרְאוּ רַבּוֹתֵינוּ לָזֶה ”מַחְשָׁבָה”; אָמְרוּ: מַחְשָׁבָה – בַּיּוֹם; הַמַּעֲשֶׂה – עִם דִּמְדּוּמֵי חַמָּה. וְהוּא לְהוֹרוֹת עַל דָּבָר …
AND G-D SAID, ‘LET THERE BE LIGHT.’ The word “saying” here indicates Will, as in the verse, What dost thy soul say, that I should do it for thee? which means, “What do you want and desire?” Similarly, And let her be thy master’s son’s wife, as the Eternal hath spoken means, “…as He hath willed, for such is the Will before Him.” Or, it may be [that the word “saying” here means] “thinking,” as in the verses, Thou sayest in thy heart; And the chiefs of Judah shall say …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
111הקל קול יעקב
Yitzchak, feeling his disguised son: “The voice is the voice of Yaakov, but the hands are the hands of Eisav.” The text refers to its discourse on these words in the Siddur.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112בד״ה בשעה שהקדימו
As quoted in the note: “‘Bereishis is also an utterance’: the beginning of revelation, the level of Chochmah, is also only the level of utterance and deed, for utterance and deed are all one, as in ‘Blessed is He Who says and does.’” The passage there adds that G-d’s greatness applies only as power is drawn into what it makes through the Ten Utterances.
Kehot’s noteלקו״ת במדבר יב, ד ”בראשית נמי מאמר הוא שראשית הגילוי הוא בחי׳ חכמה ג״כ אינה אלא בחי׳ מאמר ועשי׳ כי מאמר ועשי׳ הכל אחד כמאמר ברוך אומר ועושה” — בוך 1999.
113בשעה שהקדימו ישראל
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice came forth.” The text refers to its discourse that opens with this saying.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
114החכמה מאין תמצא
Iyov’s question, “But wisdom, where (me’ayin) shall it be found?”, read as “Chochmah is found from ayin.” Even in Atzilus, Chochmah comes from ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115שכללותן ומקורן הוא מבחי׳ חכמה
The Rebbe Maharash’s discussion of the souls’ source in Chochmah.
Kehot’s noteראה וככה תרל״ז סעי׳ לה.
Paragraph 15
116אשר שם שמות בארץ
The Psalmist: “Who has wrought desolations (shamos) in the earth,” read also as “names” (shemos).
Psalms 46:9תהילים מ״ו:ט׳
לְכוּ־חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר־שָׂם שַׁמּוֹת בָּאָרֶץ:
Come, behold the works of the L-RD, Who hath made desolations in the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117אל תקרי שמות אלא שמות
“Do not read shamos but shemos”: the Talmud’s reading of the verse in Psalms.
Berakhot 7b:10–11ברכות ז׳ ב:י׳-י״א
מְנָא לַן דִּשְׁמָא גָּרֵים? אָמַר רַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״לְכוּ חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר שָׂם שַׁמּוֹת בָּאָרֶץ״, אַל תִּקְרֵי ״שַׁמּוֹת״ אֶלָּא ״שֵׁמוֹת״. וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: קָשָׁה תַּרְבּוּת רָעָה בְּתוֹךְ בֵּיתוֹ שֶׁל אָדָם יוֹתֵר מִמִּלְחֶמֶת גּוֹג וּמָגוֹג. שֶׁנֶּאֱמַר: ״מִזְמוֹר לְדָוִד בְּבָרְחוֹ מִפְּנֵי אַבְשָׁלוֹם בְּנוֹ״, וּכְתִיב בָּתְרֵיהּ: ״ה׳ מָה רַבּוּ צָרָי רַבִּים קָמִים עָלָי״, וְאִילּוּ גַּבֵּי מִלְחֶמֶת גּוֹג וּמָגוֹג, כְּתִיב: ״לָמָּה רָגְשׁוּ גוֹיִם וּלְאֻמִּים יֶהְגּוּ רִיק״. וְאִילּוּ ״מָה רַבּוּ צָרָי״ לָא כְּתִיב.
Whence do we learn that the name of a person affects his life? R. Eleazar said : Because the Scriptures declare, "Come, behold the works of the L-rd, Who hath made shammot ['desolations'] in the earth" (Ps. xlvi. 9). Read not shammot but shemot "names." R. Johanan also said in the name of R. Simeon b. Johai : More painful is filial impiety in a man's house than the wars of Gog and Magog; as it is said, "A Psalm of David, when he fled from Absalom his son" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
118החכמה מקור בחי׳ הנשמות מאין תמצא
Iyov’s question, “But wisdom, where (me’ayin) shall it be found?”, read as “Chochmah comes from ayin.”
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
119אך ענין העלי׳
Or HaTorah prints a gloss (hagahah) on this passage.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרכו שהג״ה לכאן.
120ודע שמתן שכרן של צדיקים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ספ״ב.
121ודע מתן שכרן של צדיקים לע״ל
Rabbi Tarfon: “Faithful is your Employer to pay you the reward of your labor, and know that the giving of the reward of the righteous is in the Time to Come.” The Alter Rebbe infers that the main reward is the Resurrection.
Pirkei Avot 2:16משנה אבות ב׳:ט״ז
הוּא הָיָה אוֹמֵר, לֹא עָלֶיךָ הַמְּלָאכָה לִגְמֹר, וְלֹא אַתָּה בֶן חוֹרִין לִבָּטֵל מִמֶּנָּה. אִם לָמַדְתָּ תוֹרָה הַרְבֵּה, נוֹתְנִים לְךָ שָׂכָר הַרְבֵּה. וְנֶאֱמָן הוּא בַעַל מְלַאכְתְּךָ שֶׁיְּשַׁלֵּם לְךָ שְׂכַר פְּעֻלָּתֶךָ. וְדַע מַתַּן שְׂכָרָן שֶׁל צַדִּיקִים לֶעָתִיד לָבֹא:
He [Rabbi Tarfon] used to say: It is not your duty to finish the work, but neither are you at liberty to neglect it; If you have studied much Torah, you shall be given much reward. Faithful is your employer to pay you the reward of your labor; And know that the grant of reward unto the righteous is in the age to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
122בזהר דא״ס ב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג פנחס רכה, א. [כ].
123ע״פ אתם נצבים
That discourse explains that all the creatures’ grasp of G-d, even the angels’ yearning to be nullified in the Infinite Light, is only of His radiance (ziv), while the Holy One in His own glory is exalted above it; “for His Name alone is exalted” teaches that even His Name is “alone,” and no thought can grasp Him.
Kehot’s noteלקו״ת נצבים מד, ג.
124ע״פ אתם נצבים
Moshe to all Israel on the last day of his life: “You are standing today, all of you, before Havayah your G-d.” The text refers to its discourse on this verse (Likkutei Torah, Nitzavim, 44c).
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125נשמת רוח חיים
In the account of the Flood: “All in whose nostrils was the breath of the spirit of life … died.” Plainly, every living creature; the Alter Rebbe uses the words for the soul, itself a living spirit, which therefore gives life to the body.
Genesis 7:22בראשית ז׳:כ״ב
כֹּל אֲשֶׁר נִשְׁמַת־רוּחַ חַיִּים בְּאַפָּיו מִכֹּל אֲשֶׁר בֶּחָרָבָה מֵתוּ:
all in whose nostrils was the breath of the spirit of life, whatsoever was in the dry land, died.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126ואתה הוא עד שלא נברא
The Emor discourse explains that kadosh means separate: there is no change in G-d before and after creation, “It was You before the world was created,” because He does not give life to the worlds as the soul gives life to the body, where its very essence is clothed in the body and its life-force divides among the head, the body and the legs.
Kehot’s noteראה תפלת השחר. של״ה ג, ב. ראה לעיל לא, א.
127אני ה׳ לא שניתי
G-d through the prophet Malachi: “For I, Havayah, have not changed.” G-d is unaffected by creation, unlike the soul in the body.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
128בד״ה ונקדשתי בתוך בנ״י
That discourse opens with the question this passage answers: why does the verse say “For with You is the source of life,” and not “You are”?
Kehot’s noteלקו״ת אמור לא, א.
129בד״ה ונקדשתי בתוך בנ״י
G-d’s command to Israel through Moshe: “You shall not profane My holy Name, and I shall be sanctified among the children of Israel.” The text refers to its discourse on this verse (Likkutei Torah, Emor, 31a).
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ובד״ה אחרי ה׳ אלקיכם תלכו
The discourse on “After Havayah your G-d you shall walk” counts six elements of divine service in the verse and begins from the soul, which before its descent stood in the higher world with G-dliness revealed to it, and then descended into this lowly world.
Kehot’s noteלקו״ת ראה יט, ג.
131ובד״ה אחרי ה׳ אלקיכם תלכו
Moshe to Israel: “After Havayah your G-d you shall walk, and Him you shall fear.” The text refers to its discourse on this verse (Likkutei Torah, Re’eh, 19c).
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132כי עמך מקור חיים
David: “For with You is the source of life; in Your light we see light.” Even the source of life is only “with” G-d, secondary to Him.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133ס״פ שלח בד״ה אני ה׳
That discourse begins from the same point as this maamar: the souls existed before the six days of Creation, having arisen in thought, above speech, and descended into a body and an animal soul for the sake of an ascent; it then asks what that ascent is.
Kehot’s noteלקו״ת שלח מח, ב.
134אני הוי׳ כו׳ להיות
The close of the passage of tzitzis, said in the Shema: “I am Havayah your G-d, Who brought you out of the land of Egypt to be G-d to you.” The text refers to its discourse on this verse at the end of Parshas Shelach.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135בביאור ע״פ יביאו לבוש מל׳
The further explanation on “Let them bring royal apparel” distinguishes Torah study, the inner dimension of memalei, from practical mitzvos, which draw from sovev, beyond the chain of descent; it adds that even Chochmah, the beginning of revelation, “is found from ayin,” from sovev.
Kehot’s noteתו״א צב, א ואילך.
136ע״פ יביאו לבוש מלכות
Haman’s advice to the king, thinking the honor would be his: “Let them bring royal apparel which the king has worn.” The text refers to its Biur on this verse in Torah Ohr.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137בחי׳ ממלא
The Zohar (Raaya Mehemna, Pinchas) says of G-d: “He encompasses all worlds … He fills all worlds … He gives them life.” The maamar builds its answer on these two modes of the Divine light.
Zohar, Pinchas 40:222–230ספר הזהר, פנחס מ׳:רכ״ב-ר״ל
138ואין פי׳ סובב שמקיף מלמעלה
Tanya, chapter 48, explains that sovev does not mean surrounding from above in space, since space does not apply to spirituality: an influence the worlds grasp is said to be “clothed” in them, and one they cannot grasp is said to “encompass” them.
Tanya, Likkutei Amarim 48:5–6תניא, חלק ראשון; ליקוטי אמרים מ״ח:ה׳-ו׳
וְאֵין הַפֵּירוּשׁ סוֹבֵב וּמַקִּיף מִלְמַעְלָה בִּבְחִינַת מָקוֹם חַס וְשָׁלוֹם, כִּי לֹא שַׁיָּיךְ כְּלָל בְּחִינַת מָקוֹם בְּרוּחָנִיּוּת. אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי הַהַשְׁפָּעָה שֶׁהוּא בִּבְחִינַת גִּילּוּי בָּעוֹלָמוֹת – נִקְרֵאת בְּשֵׁם ״הַלְבָּשָׁה״, שֶׁמִּתְלַבֶּשֶׁת בָּעוֹלָמוֹת, כִּי הֵם מַלְבִּישִׁים וּמַשִּׂיגִים הַהַשְׁפָּעָה שֶׁמְּקַבְּלִים, מַה שֶּׁאֵין כֵּן הַהַשְׁפָּעָה שֶׁאֵינָהּ בִּבְחִינַת גִּילּוּי אֶלָּא בְּהֶסְתֵּר וְהֶעְלֵם, וְאֵין הָעוֹלָמוֹת מַשִּׂיגִים אוֹתָהּ – אֵינָהּ נִקְרֵאת ״מִתְלַבֶּשֶׁת״ אֶלָּא מַקֶּפֶת …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteהשוה תניא פמ״ח ובליקוט פירושים שם.
139לית אתר פנוי מיני׳
the passage shares nothing with the note
Kehot’s noteת״ז תנ״ז (צא, ב). ת״ע (קכב, ב). וראה להלן (הוספות — ויקרא) נב, ג.
140כי לית אתר פנוי מיניה
Tikkunei Zohar (Tikkun 57): “there is no place empty of Him, neither among the higher beings nor among the lower.” So sovev cannot mean surrounding from outside.
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 17
141כאשר יהי׳ האופן בתוך האופן
In Ezekiel’s vision of the Chariot, “their appearance and their work was as it were a wheel within a wheel.” The outer wheel surrounds the inner one equally on all sides, an image of sovev.
Ezekiel 1:16יחזקאל א׳:ט״ז
מַרְאֵה הָאוֹפַנִּים וּמַעֲשֵׂיהֶם כְּעֵין תַּרְשִׁישׁ וּדְמוּת אֶחָד לְאַרְבַּעְתָּן וּמַרְאֵיהֶם וּמַעֲשֵׂיהֶם כַּאֲשֶׁר יִהְיֶה הָאוֹפַן בְּתוֹךְ הָאוֹפָן:
The appearance of the wheels and their work was like unto the colour of a beryl; and they four had one likeness; and their appearance and their work was as it were a wheel within a wheel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, טז. ראה תו״א סב, ב.
142שוה ומשוה קטן וגדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט וכל מאמינים (במוסף דימים נוראים).
143הוא מקומו של עולם
The Midrash explains why G-d is called Makom: “He is the place of the world, and His world is not His place,” bringing the verses “Behold, there is a place with Me” and “The ancient G-d is a dwelling.”
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
… שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על הסוס וכליו משופעים אילך ואילך, הסוס טפילה לרוכב ואין הרוכב טפילה לסוס, שנאמר (חבקוק ג): כי תרכב …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
144ויפגע במקום
Yaakov, on his way to Charan: “And he encountered the place and lodged there.” The Midrash reads “the place” as G-d, the place of the world.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145הנה מקום אתי
G-d to Moshe, when Moshe asks to see His glory: “Behold, there is a place with Me, and you shall stand on the rock.” The place is with G-d, not G-d in a place.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146שבעה שמות שאינן נמחקים
There the Alter Rebbe explains that the Names that may not be erased are “faces,” garments that cover and conceal the Infinite One, because they are letters; when the Thirteen Attributes of Mercy are aroused, “Havayah passed before his face,” the faces no longer conceal, as will be revealed in the future.
Kehot’s noteרמב״ם הל׳ יסודי התורה ו, ב. ועל״ק ד״ה תקעו הב׳ פ״ג נה, ד. [כ].
147ושבעה שמות שאינן נמחקין
The Rambam lists the seven Divine Names that may not be erased. The Alter Rebbe says that even these belong to memalei, the level of G-d’s Name.
Mishneh Torah, Foundations of the Torah 6:2משנה תורה, הלכות יסודי התורה ו׳:ב׳
וְשִׁבְעָה שֵׁמוֹת הֵם. הַשֵּׁם הַנִּכְתָּב יוּ"ד הֵ"א וָא״ו הֵ"א וְהוּא הַשֵּׁם הַמְפֹרָשׁ. אוֹ הַנִּכְתָּב אֲדֹ־נָי. וְאֵל. אֱלוֹהַּ. וֵאלֹקִים. וֵאלֹקֵי. וְשַׁ־דַּי. וּצְבָאוֹת. כָּל הַמּוֹחֵק אֲפִלּוּ אוֹת אַחַת מִשִּׁבְעָה אֵלּוּ לוֹקֶה:
There are seven such names: Tetragrammaton, but written to be pronounced L-rd, All Powerful; G-d; G-d of the universe; G-d of our Fathers; Almighty; and Hosts. Whosoever erases even one letter of these seven Names is flogged.
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
148בד״ה מראיהם ומעשיהם
That discourse opens with Ezekiel’s “wheel within a wheel,” the large wheel surrounding the small one above and below, and goes on to say that the seven Names that may not be erased are an extension in memalei, with above and below, head and foot, while the fiftieth gate, in which the Torah was given, encompasses all, with no above or below, so that it reaches below as above.
Kehot’s noteתו״א סט, ג.
149היום לעשותם
Moshe to Israel: “You shall keep the commandment … which I command you this day, to do them.” The Sages read it: this day, in this world, to do them, and tomorrow to receive their reward.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
150ולכן הנשמה באה בגלגול
There the Alter Rebbe writes that the main purpose of the Torah is the actual fulfillment of the mitzvos, “this day, to do them,” and that every person must be reincarnated until he fulfills all 613 mitzvos in actual deed, as is known from the Arizal.
Kehot’s noteאגה״ק סי׳ יט בשם האריז״ל. תו״א נג, ג. וראה לקו״ת שה״ש לה, ד.
151מעונה אלקי קדם
Moshe, in his last blessing of Israel: “The ancient G-d is a dwelling (a refuge), and underneath are the everlasting arms.” Plainly, G-d is Israel’s refuge above and its support below; the Alter Rebbe reads it as G-d being below just as He is above.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
Paragraph 18
152שכר מצוה מצוה
The Matos discourse (83a) explains “the reward of a mitzvah is the mitzvah”: the reward is drawn from the mitzvah itself, and it is given in the higher Gan Eden, where the souls “delight in the radiance.” The Re’eh discourse (22d) in turn refers to Tanya, chapter 39.
Kehot’s noteאבות ד, ב. ראה גם לקמן פ׳ מטות פג, א. פ׳ ראה כב, ד (ושם מציין לתניא פל״ט (נב, ב)). אוה״ת פ׳ ראה ע׳ תרמב ואילך.
153שכר מצוה מצוה
Ben Azzai: “For the reward of a mitzvah is a mitzvah, and the reward of a transgression is a transgression.” The Alter Rebbe reads it as saying that the mitzvah itself is the reward.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
154הוקשה כל התורה לתפלין
The Talmud learns from the juxtaposition of verses that the whole Torah is compared to tefillin. The Alter Rebbe sees in tefillin the pattern of every mitzvah: a physical thing made into a vessel for G-dliness.
Kiddushin 35a:5קידושין ל״ה א:ה׳
וּמַנּוּ – רַב אַחָא בַּר יַעֲקֹב: אָמַר קְרָא: ״וְהָיָה לְךָ לְאוֹת עַל יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ״ – הוּקְּשָׁה כָּל הַתּוֹרָה כּוּלָּהּ לִתְפִילִּין, מָה תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ, וְנָשִׁים פְּטוּרוֹת – אַף כׇּל מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת. וּמִדְּמִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת, מִכְּלָל דְּמִצְוַת עֲשֵׂה שֶׁלֹּא הַזְּמַן גְּרָמָהּ – נָשִׁים חַיָּיבוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לה, א. ועל״ק ואתחנן יב, סע״ג. [כ].
Paragraph 19
155חסד לאברהם
The prophet Micah, closing his prophecy with a prayer: “Grant truth to Yaakov, kindness to Avraham.” Chesed is Avraham’s attribute, and it flows from his bittul.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156ואנכי עפר ואפר
Avraham pleading for Sedom: “I have ventured to speak to my L-rd, and I am dust and ashes.” His self-nullification is the root of his kindness.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כז.
157בד״ה ארץ הרים ובקעות
As the note quotes it, that discourse says of Avraham, “I am dust and ashes,” that the essence of chesed is to give from one’s own life and not from one’s surplus; on his return he paid his debts without saying “your life comes first,” because he regarded himself as mere leftovers.
Kehot’s noteלקו״ת עקב יז, ג. ”באברהם אבינו ע״ה ואנכי עפר ואפר דהנה עיקר החסד להשפיע מחייו ולא ממותרות שלו . . שבחזרתו פרע הקפותיו שלא לומר שחייך קודמין מפני שמשים עצמו כשיריים” — בוך 1999.
158בד״ה ארץ הרים ובקעות
Moshe’s description of the Land of Israel: “a land of hills and valleys, that drinks water by the rain of heaven.” The text refers to its discourse on this verse (Likkutei Torah, Eikev, 17c).
Deuteronomy 11:11דברים י״א:י״א
וְהָאָרֶץ אֲשֶׁר אַתֶּם עֹבְרִים שָׁמָּה לְרִשְׁתָּהּ אֶרֶץ הָרִים וּבְקָעֹת לִמְטַר הַשָּׁמַיִם תִּשְׁתֶּה־מָּיִם:
but the land, whither ye go over to possess it, is a land of hills and valleys, and drinketh water as the rain of heaven cometh down;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159ודברת בם
In the Shema, Moshe’s words to Israel: “And you shall speak of them, when you sit in your house.” Torah study follows directly on the love of G-d “with all your soul.”
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
160ובכל נפשך
The Shema: “And you shall love Havayah your G-d with all your heart, and with all your soul, and with all your might.” The Alter Rebbe reads “with all your soul” as applying also to Torah study.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161אפי׳ נוטל את נפשך
The Mishnah explains “with all your soul”: “even if He takes your soul.”
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
162ובכל נפשך שהוא אפילו נוטל את נפשך
The Tikkunei Zohar explains “even if He takes your soul”: if his soul is dearer to him than his body, therefore it says “with all your soul.” The text prints 10a; the Kehot note suggests 10b, where the passage appears.
Tikkunei Zohar 10b:1תקוני הזהר י׳ ב:א׳
… מָאן דְּמָסַר נַפְשֵׁיהּ בְּאֶחָד, בִּרְחִימוֹי דְּמָארֵיהּ, וּבְגִין דָּא וְאָהַבְתָּ אֵת יהו״ה אֱלֹקֶי״ךָ (דברים ו ה), אֲפִילוּ נוֹטֵל אֶת נַפְשֶׁךָ, דְּאִם חָבִיב עֲלֵיהּ נַפְשֵׁיהּ מִגּוּפָא לְכַךְ נֶאֱמַר וּבְכָל נַפְשְׁךָ, וְאִם חָבִיב עֲלֵיהּ גּוּפֵיהּ מִמָּמוֹנֵיהּ לְכַךְ נֶאֱמַר בְּכָל לְבָבְךָ, וְאִם חָבִיב עֲלֵיהּ מָמוֹנָא מִגּוּפָא לְכַךְ נֶאֱמַר בְּכָל מְאֹדֶךָ, בַּמֶּה דְחָבִיב עֲלָךְ מְסוֹר לֵקהּ בִּרְחִימוּ דְמָארָךְ בְּעִת צָרָה.
Tikkunei Zohar - Vocalized (Public Domain)
163בת״ז ד״י ע״א
The manuscript quotes the Tikkunei Zohar on “even if He takes your soul” and comments that the Alter Rebbe distinguishes “with all your soul” from the soul’s giving life to the body, which would be “with all your body”; here “with all your soul” means the nullification of the soul.
Kehot’s noteאולי צ״ל: ע״ב. ”ובג״ד ואהבת את ה׳ אלקיך אפילו נוטל את נפשך דאם חביב עלי׳ נפשי׳ מגופא לכך נאמר ובכל נפשך (הרי דמחלק מבין בכל נפשך מה שהנפש מחי׳ הגוף דא״כ ה״ז בכל גופך דמבאר כאן דמנין בכל נפשך הוא ביטול הנפש ודו״ק” — בוך 1999.
164ודברי אשר שמתי בפיך
G-d’s covenant, through Isaiah, with those of Israel who return to Him: “My spirit that is upon you, and My words which I have put in your mouth, shall not depart from your mouth.” In Torah study it is G-d’s word that speaks.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
165אני המשנה המדברת בפיך
The words “I am the Mishnah that speaks in your mouth” come from the Maggid Meisharim, where the heavenly teacher who spoke to Rabbi Yosef Karo identifies himself with the Mishnah he studied.
Kehot’s noteמגיד מישרים ר״פ ויקרא.
166ב״ש וב״ה אלו ואלו דא״ח
A heavenly voice declared of the disputes of Beis Shammai and Beis Hillel: “These and these are the words of the living G-d.” The words of Torah are G-d’s, not the learner’s.
Eruvin 13b:10עירובין י״ג ב:י׳
אָמַר רַבִּי אַבָּא אָמַר שְׁמוּאֵל: שָׁלֹשׁ שָׁנִים נֶחְלְקוּ בֵּית שַׁמַּאי וּבֵית הִלֵּל, הַלָּלוּ אוֹמְרִים: הֲלָכָה כְּמוֹתֵנוּ, וְהַלָּלוּ אוֹמְרִים: הֲלָכָה כְּמוֹתֵנוּ. יָצְאָה בַּת קוֹל וְאָמְרָה: אֵלּוּ וָאֵלּוּ דִּבְרֵי אֱלֹקִים חַיִּים הֵן, וַהֲלָכָה כְּבֵית הִלֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב.
167על שלשה דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
168על שלשה דברים העולם עומד על התורה ועל העבודה
Shimon HaTzaddik: “The world stands on three things: on Torah, on the service, and on acts of kindness.” These three are the general expression of all the mitzvos.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
169ויצונו ה׳ . . את כל החוקים . . ליראה את ה׳
The answer the Torah gives the son who asks about the mitzvos: “And Havayah commanded us to do all these statutes, to fear Havayah our G-d.” The purpose of the mitzvos is awe, a form of bittul.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כד.
170דאיהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
171חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם (פתח אלי׳ ואמר).
172חסד דרועא ימינא
In Patach Eliyahu the Sefiros are described as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the body.” In the future the physical right arm will be a vessel like Chesed above.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
173עתידים צדיקים שיקראו בשמו של הקב״ה
Rabbah in the name of Rabbi Yochanan: “The righteous are destined to be called by the Name of the Holy One, blessed be He,” as it says, “everyone who is called by My Name.” The body itself will become a vessel for G-dliness.
Bava Batra 75b:3בבא בתרא ע״ה ב:ג׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים.
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
174דקמיה באמת כולא כלא חשיבי׳
The Zohar’s phrase, “all is reckoned as nothing before Him.” Before sovev there is no difference between Atzilus and Asiyah.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
175Kehot’s note points to Bava Batra 75 for these words.
Bava Batra 75בבא בתרא ע״ה
Paragraph 21
176וישבת ביום השביעי
The Torah’s account of the first Shabbos: “And G-d finished on the seventh day His work which He had made, and He rested on the seventh day.” The analogy explains what “rest” means for G-d.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
177ששת ימים עשה ה׳
In the Ten Commandments G-d gives the reason for Shabbos: “For in six days Havayah made the heavens and the earth … and He rested on the seventh day.” The six days are the descent of the Divine light through contractions into the Ten Utterances.
Exodus 20:11שמות כ׳:י״א
כִּי שֵׁשֶׁת־יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֶת־הַיָּם וְאֶת־כׇּל־אֲשֶׁר־בָּם וַיָּנַח בַּיּוֹם הַשְּׁבִיעִי עַל־כֵּן בֵּרַךְ ה׳ אֶת־יוֹם הַשַּׁבָּת וַיְקַדְּשֵׁהוּ:
for in six days the L-RD made heaven and earth, the sea, and all that in them is, and rested on the seventh day; wherefore the L-RD blessed the sabbath day, and hallowed it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יא.
178ויכל אלקים
“And Elokim finished (vayechal) on the seventh day His work.” Vayechal is read as kalu, “came to an end”: the contractions of the Name Elokim ceased.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב.
179שבת להוי׳
G-d’s command for the Sabbatical year: “the land shall rest a Shabbos to Havayah.” Shabbos is an ascent into the Name Havayah.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ב.
180המשפילי לראות
The Psalmist: “Who is like Havayah our G-d, Who sits on high, Who lowers Himself to look upon the heavens and upon the earth?” From His height, heaven is as low as earth: to Him the two are equal.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ו.
181אני ה׳ חוקר לב
G-d through Jeremiah: “I, Havayah, search the heart and test the kidneys, to give every man according to his ways.” Plainly, only G-d knows a person’s hidden thoughts; the Alter Rebbe adds that this is because Havayah is equal below and above, so nothing is hidden from Him.
Jeremiah 17:10ירמיהו י״ז:י׳
אֲנִי ה׳ חֹקֵר לֵב בֹּחֵן כְּלָיוֹת וְלָתֵת לְאִישׁ כִּדְרָכָו כִּפְרִי מַעֲלָלָיו:
I the L-RD search the heart, I try the reins, Even to give every man according to his ways, According to the fruit of his doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ יז, י.
182כחשיכה כאורה
David: “Even darkness is not dark for You; the night shines like the day; darkness is as light.” Nothing conceals before sovev.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
183סד״ה — להבין ענין לחם משנה
There the Alter Rebbe explains that the G-dly light drawn “from ayin to yesh,” as memalei, to create the worlds is the giving from above, while the deeds of the righteous, who through Torah and mitzvos turn the physical yesh into the ayin above, are greater than the making of heaven and earth.
Kehot’s noteתו״א סו, ג.
184לחם משנה
On the sixth day “they gathered a double portion of bread (lechem mishneh).” The text refers to its discourse on this.
Exodus 16:22שמות ט״ז:כ״ב
וַיְהִי בַּיּוֹם הַשִּׁשִּׁי לָקְטוּ לֶחֶם מִשְׁנֶה שְׁנֵי הָעֹמֶר לָאֶחָד וַיָּבֹאוּ כׇּל־נְשִׂיאֵי הָעֵדָה וַיַּגִּידוּ לְמֹשֶׁה:
And it came to pass that on the sixth day they gathered twice as much bread, two omers for each one; and all the rulers of the congregation came and told Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ויכולו השמים והארץ
“And the heavens and the earth were finished, and all their host.” Vayechulu is read as kelos hanefesh, the worlds’ yearning and bittul on Shabbos.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
186כורע בברוך וזוקף בשם
The Talmud rules that in the Shemoneh Esreh one bows at “Blessed” and straightens up at the Name. The Alter Rebbe reads these as drawing down and raising up.
Berakhot 12a:24–26ברכות י״ב א:כ״ד-כ״ו
וְאָמַר רַבָּה בַּר חִינָּנָא [סָבָא] מִשְּׁמֵיהּ דְּרַב: הַמִּתְפַּלֵּל, כְּשֶׁהוּא כּוֹרֵעַ כּוֹרֵעַ בְּבָרוּךְ, וּכְשֶׁהוּא זוֹקֵף — זוֹקֵף בַּשֵּׁם אָמַר שְׁמוּאֵל: מַאי טַעְמָא דְרַב — דִּכְתִיב: ״ה׳ זוֹקֵף כְּפוּפִים״. מֵתִיבִי: ״מִפְּנֵי שְׁמִי נִחַת הוּא״.
Rabbah b. Hinnana [the Elder] also said in the name of Rab : When one prays [the Tefillah] and has to bow, he should bow at the word "Blessed" ; and when returning to the erect position, he should do so on mentioning the Divine Name. Samuel asked : What is Rab's reason ? Because it is written, "The L-rd raiseth up them that are bowed down" (ibid, cxlvi. 8). Against this is quoted, "And from before My name he is afraid" (Mal. ii. 5)!
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יב, א.
187וירד ה׳
At the giving of the Torah: “And Havayah descended upon Mount Sinai.” Revelation drawn down into the world as it is.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
188עין בעין יראו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ נב, כ.
189עין בעין יראו
Isaiah’s vision of the redemption: the watchmen sing together, “for eye to eye they shall see, when Havayah returns to Zion.” In the future the world itself will rise to see G-dliness.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
190ומלאה הארץ דעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יא, ט.
191ומלאה הארץ דעה
Isaiah’s vision of the days of Mashiach: “For the earth shall be full of the knowledge of Havayah, as the waters cover the sea.” The earth itself will be refined.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־ה׳ כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192כמשל ב׳ בנ״א
The analogy of two people, one standing high and one low, is developed at the beginning of the Va’eschanan discourses.
Kehot’s noteועל״ק ר״פ ואתחנן. וש״נ. [כ].
193ובג״כ ע״ק אקרי אין
The Idra Zuta, cited by the text, calls Atika Kadisha ayin, “nothing,” because it is beyond all apprehension.
Zohar, Idra Zuta 1:29–4:37ספר הזהר, האדרא זוטא א׳:כ״ט-ד׳:ל״ז
194וע׳ בזהר שלח דקנ״ח ב׳ . . וברמ״ז שם
Both places in the Shelach discourses (40c and 42d) bring this Zohar on “Is there a tree in it or not (ayin)?” and the Ramaz’s comment on it; at 40c the Ramaz is cited as saying that there are two kinds of flow (shefa).
Kehot’s noteראה גם לקמן פ׳ שלח מ, ג. מב, ד. אוה״ת ויקרא-א ע׳ קצו. ”רמז להם על מה דשאילו בקדמיתא דכתיב היש ה׳ בקרבנו אם אין, אמר תמן תחמון אי היא אתחזיא להאי או להאי, אמר לון אי דאיבא דארעא כשאר ארעי דעלמא יש בה עץ אילנא דחיי ולא מאתר עילאה יתיר. ואי תחמון דאיבא דארעא יתיר ומשנייא מכל אתר דעלמא תנדעון דהא מעתיקא קדישא קא נגיד ואתמשך ההוא שנוייא עלאה מכל אתרי דעלמא ובדא תנדעון היש בה עץ אם אין. והרמ״ז שם כ׳ שעיקר השפע הוא מושרש מהדעת וב׳ דעות הם העיקריים של זעיר שבו ב׳ יסודי או״א ושל אריך הנעלם דהיינו רישא תניינא דג׳ רישין והוא הנק׳ אין” — בוך 1999.
195היש בה עץ אם אין
Moshe’s instruction to the spies: “Is there a tree in it or not (ayin)?” Plainly, whether the land has trees; the Zohar reads the word ayin, “not,” as the supernal ayin.
Numbers 13:20במדבר י״ג:כ׳
וּמָה הָאָרֶץ הַשְּׁמֵנָה הִוא אִם־רָזָה הֲיֵשׁ־בָּהּ עֵץ אִם־אַיִן וְהִתְחַזַּקְתֶּם וּלְקַחְתֶּם מִפְּרִי הָאָרֶץ וְהַיָּמִים יְמֵי בִּכּוּרֵי עֲנָבִים:
and what the land is, whether it is fat or lean, whether there is wood therein, or not. And be ye of good courage, and bring of the fruit of the land.’—Now the time was the time of the first-ripe grapes.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196ענין מצות שביעית
The Tzemach Tzedek’s explanation of the mitzvah of the Sabbatical year, a parallel to this section.
Kehot’s noteראה גם בדרך מצותיך מצות קדושת שנת השביעית דף לה, א ואילך.
197בנדרים דמ״ב ע״ב
The manuscript explains the reference: the Mishnah rules that one who vowed not to benefit from his fellow may not, before the seventh year, enter his field or eat the overhanging fruit, while in the seventh year he may eat the overhanging fruit, and the Talmud explains that the fruits are ownerless and the land too was made ownerless.
Kehot’s note”על המשנה דהנודר הנאה מחבירו לפני שביעית אינו יורד לתוך שדהו ואינו אוכל מן הנוטות ובשביעית אינו יורד לתוך שדהו אבל אוכל הוא מן הנוטות ופריך בגמרא מאי שנא דאוכל מן הנוטות דפרי דהפקירא אינון ארעא נמי אפקרה כו׳” בוך 1999.
198ולבהמתך ולחי׳
G-d’s command for the Sabbatical year: “And for your cattle and for the beast that is in your land, all its produce shall be for food.” Man’s eating is tied to the beasts’.
Leviticus 25:7ויקרא כ״ה:ז׳
וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ תִּהְיֶה כׇל־תְּבוּאָתָהּ לֶאֱכֹל:
and for thy cattle, and for the beasts that are in thy land, shall all the increase thereof be for food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ז.
199שכל זמן שחי׳ אוכלת
The Talmud expounds: as long as the beast eats from the field, one may feed one’s cattle from the house; once it is finished for the beast, it must be removed from the house.
Pesachim 52b:3פסחים נ״ב ב:ג׳
מְנָא הָנֵי מִילֵּי? אָמַר רַב חָמָא בַּר עוּקְבָא אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: אָמַר קְרָא ״וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ״. כׇּל זְמַן שֶׁחַיָּה אוֹכֶלֶת מִן הַשָּׂדֶה — הַאֲכֵל לַבְּהֵמָה שֶׁבַּבַּיִת, כָּלָה לְחַיָּה אֲשֶׁר בַּשָּׂדֶה — כַּלֵּה לִבְהֶמְתְּךָ מִן הַבַּיִת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נב, ב.
200On one who vowed not to benefit from his fellow, the Talmud explains that in the seventh year he may eat the overhanging fruit, for the Torah made the land ownerless for the purpose of eating its fruit.
Nedarim 42bנדרים מ״ב ב
201The Zohar expounds Moshe’s question to the spies, reading “or not (ayin)” as an allusion to the level of Atika Kadisha, called ayin.
Zohar, Sh'lach 6:31–39ספר הזהר, שלח לך ו׳:ל״א-ל״ט
WHETHER THERE ARE TREES (lit. tree) IN IT OR NOT (ayin). Said R. Hiya: ‘Did not Moses know that there were trees in it, seeing that G-d had told him that it was a land flowing with milk and honey?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 23
202אדם ובהמה תושיע ה׳
David: “Your righteousness is like the mighty mountains … man and beast You save, Havayah.” Before sovev, man and beast are equal.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
203בהמה רבה
G-d’s closing words to Yonah about Nineveh, “and much cattle (behemah rabbah).” Chassidus reads behemah rabbah as a level above man.
Jonah 4:11יונה ד׳:י״א
וַאֲנִי לֹא אָחוּס עַל־נִינְוֵה הָעִיר הַגְּדוֹלָה אֲשֶׁר יֶשׁ־בָּהּ הַרְבֵּה מִשְׁתֵּים־עֶשְׂרֵה רִבּוֹ אָדָם אֲשֶׁר לֹא־יָדַע בֵּין־יְמִינוֹ לִשְׂמֹאלוֹ וּבְהֵמָה רַבָּה:
and should not I have pity on Nineveh, that great city, wherein are more than sixscore thousand persons that cannot discern between their right hand and their left hand, and also much cattle?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
204בד״ה והניף הכהן
That discourse explains that the purpose of all creation is for the yesh to be nullified into ayin, each world according to its level, and that the essential bittul is to be wholly included in the Infinite Light, as the limbs of the body are united with the soul that gives them life.
Kehot’s noteלעיל לז, א מענין ביטול.
205בד״ה והניף הכהן
“And the Kohen shall wave them with the bread of the first fruits as a wave-offering before Havayah, with the two lambs.” The text refers to its discourse on this verse.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206ובפ׳ עקב בד״ה ויאכילך
That discourse, on the manna, reads the plural in “I was as beasts (behemos) before You” as showing that there is a level of “beast” above the level of man, called “the great beast” (behemah rabbah): the great love above understanding, from sovev, before which all is as nothing.
Kehot’s noteלקמן פ׳ עקב יג, ג שיש עוד בחינה בהמה שלמעלה מבחי׳ אדם והיא הנק׳ בשם בהמה רבה.
207בד״ה ויאכילך
Moshe to Israel: “And He afflicted you and let you hunger and fed you the manna.” The text refers to its discourse on this verse (Likkutei Torah, Eikev, 13c).
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
208וישבות ביום השביעי . . אשר עשה
“And He rested on the seventh day from all His work which He had made.” The first expression: rest from Asiyah.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב.
209כי בו שבת . . אשר ברא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ב, ג.
210כי בו שבת מכל מלאכתו אשר ברא
“For on it He rested from all His work which G-d created to make.” The second expression: rest even from Beriah.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
211והן הן בחי׳ שבת תתאה ושבת עילאה
The note quotes Or HaTorah: “According to his explanation here, the lower Shabbos and the higher Shabbos are both ascents; but the discourse ‘See that Havayah has given you the Shabbos’ implies that the two Shabbosos are, first, the going from below upward, and second, the drawing down from above downward.” The Bereishis volume raises the same question.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרכט כ׳ ”דלפירושו כאן שבת תתאה ושבת עילאה הכל הם עליות, אמנם בד״ה ראו כי ה׳ נתן לכם את השבת [לקו״ת בשלח ב, ג] משמע דב׳ השבתות כהלכתן היינו הא׳ ההילוך מלמטה למעלה והב׳ ההמשכה מלמעלה למטה” ע״ש. וכן הקשה באוה״ת בראשית-א דף סא, א.
212והנה טוב מאד
At the end of the sixth day: “And G-d saw all that He had made, and behold, it was very good.” The chain of worlds is good because it can rise back to its source.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
213והנה טוב מאד ויכלו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, לא. ב. א.
214ויכולו השמים
“And the heavens and the earth were finished.” Vayechulu is read as kelos hanefesh, the worlds’ yearning upward.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215רצוא ושוב
In Ezekiel’s vision of the Chariot: “And the Chayos ran and returned, like the appearance of lightning.” The worlds’ ascent has the same rhythm of running toward G-d and returning.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
216אבא מקנן באצי׳
the passage shares nothing with the note
Kehot’s noteועל״ק ש׳ שובה סו, סע״א אבא שרש האצי׳ [כ].
217אבא מקנן באצי׳
A note there discusses the phrase “Abba nests in Atzilus.”
Kehot’s noteהל׳ ”מקנן” ל״מ. וע׳ בע״ח ש׳ דרושי אבי״ע רפ״ה ושם פי״ג מ״ת ולבסוף שער ק״ש. ושוב מצאתי זח״ג ר״פ במדבר קיז, א בניצוצי אורות אוק״ב [= אות קטן ב] כמ״ש כאן [כ]. וראה הערה בסה״מ תש״ג ע׳ 133.
218חכמה היא כח מ״ה
The Zohar reads the letters of chochmah as koach mah, “the power of ‘what?’,” the self-nullification of Chochmah.
Zohar III, 34aזח״ג לד, א
Kehot’s noteזח״ג לד, א.
219אימא מקננא בכורסיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ו.
220אימא מקננא בכורסייא
In Tikkun 6 the Tikkunei Zohar says that the supernal Imma “nests in the Throne,” the World of Beriah, with three upper Sefiros.
Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
Paragraph 25
221וישבת מכל אשר עשה
“He rested … from all His work which He had made.” This is the lower Shabbos.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222והחכמה מאין תמצא
Iyov’s question, “But wisdom, where (me’ayin) shall it be found?”, read as “Chochmah is found from ayin”: Chochmah comes from ayin, and so it too is a creation.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
223כי בו שבת מכל מלאכתו אשר ברא
“For on it He rested from all His work which He created.” This is the higher Shabbos, rest even from Chochmah.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
224ושמו בגימ׳ רצון
The note cites this work for the equation of “His Name” with ratzon.
Kehot’s noteפע״ח ש׳ הק״ש סופכ״ח [כ]. פלח הרמון — לרמ״ע מפאנו — שער ד פ״ג. מאו״א מ, נה. לעיל (פקודי) ז, ד ”ובס׳ קבלה הראשונים”. מאמרי אדה״ז-הקצרים ע׳ תקמג. אוה״ת פינחס א׳ פד.
225כתר לי זעיר
Elihu to Iyov: “Wait for me a little (kattar li z’eir), and I will show you.” Kattar, “wait,” has the letters of keser, “crown.”
Job 36:2איוב ל״ו:ב׳
כַּתַּר־לִי זְעֵיר וַאֲחַוֶּךָּ כִּי עוֹד לֶאֱלוֹהַּ מִלִּים:
Suffer me a little, and I will tell thee; For there are yet words on G-d’s behalf.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226סייג לחכמה שתיקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יג.
227סייג לחכמה שתיקה
Rabbi Akiva: “A fence for wisdom is silence.” What surrounds Chochmah from above is silence and bittul.
Pirkei Avot 3:13משנה אבות ג׳:י״ג
רַבִּי עֲקִיבָא אוֹמֵר, שְׂחוֹק וְקַלּוּת רֹאשׁ, מַרְגִּילִין לְעֶרְוָה. מָסֹרֶת, סְיָג לַתּוֹרָה. מַעַשְׂרוֹת, סְיָג לָעשֶׁר. נְדָרִים, סְיָג לַפְּרִישׁוּת. סְיָג לַחָכְמָה, שְׁתִיקָה:
Rabbi Akiva said: Merriment and frivolity accustom one to sexual licentiousness; Tradition is a fence to the Torah; Tithes a fence to wealth, Vows a fence to abstinence; A fence to wisdom is silence.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
228משתאה לה מחריש
Avraham’s servant Eliezer at the well, watching Rivkah draw water for his camels: “And the man, wondering at her, kept silent.” Wonder beyond understanding leads to silence.
Genesis 24:21בראשית כ״ד:כ״א
וְהָאִישׁ מִשְׁתָּאֵה לָהּ מַחֲרִישׁ לָדַעַת הַהִצְלִיחַ ה׳ דַּרְכּוֹ אִם־לֹא:
And the man looked stedfastly on her; holding his peace, to know whether the L-RD had made his journey prosperous or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, כא.
229כבד פה וכבד לשון
Moshe at the burning bush: “For I am heavy of mouth and heavy of tongue.” The text refers to its explanation of this elsewhere.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230וכמ״ש במ״א בענין כבד פה וכבד לשון דמשה
The note says the point about Moshe being “heavy of mouth” is also mentioned there.
Kehot’s noteכן נזכר גם באוה״ת וישב כרך-ו דף תתרפג, ב. וראה תו״א כג, א.
231שבות כה׳ מה הוא שבת ממאמר אף אתה שבות ממאמר
Rabbi Abahu: “‘A Shabbos to Havayah’: rest as Havayah; as the Holy One, blessed be He, rested from speech, so you rest from speech.” Rabbi Chanina adds that greeting on Shabbos was permitted only with difficulty.
Jerusalem Talmud Shabbat 15:3תלמוד ירושלמי שבת ט״ו:ג׳
232וזשארז״ל בירושלמי . . בדוחק התירו שאילת שלום בשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת פט״ו ה״ג.
Paragraph 28
233בבחי׳ חכמה כח מה
The Zohar’s reading of chochmah as koach mah, “the power of ‘what?’”
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 29
234את שבתותי תשמרו
G-d’s command to Israel: “My Shabbosos you shall keep, and My Sanctuary you shall revere; I am Havayah.” The maamar closes by reading the whole verse.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
235שבתותי תשמרו
The Zohar reads “My Shabbosos” as the higher Shabbos and the lower Shabbos, two included together.
Zohar, Introduction 12:74–84ספר הזהר, הקדמה י״ב:ע״ד-פ״ד
R. Eleazar was journeying to visit his father-in-law, R. Jose, son of R. Simeon son of Lakunya. He was accompanied by R. Abba, and another man was leading their baggage-ass behind them. Said R. Abba, ‘Let us open a discourse on the Torah, the time and place being propitious.’ R. Eleazar then began thus: ‘It is written: Ye shall keep my Sabbaths (Lev. 19, 30). Consider this: the Holy One, blessed be He, created the world in six days and each day revealed a part of His work, and functioned …
The Zohar; London, Soncino Press, 1933 (Public Domain)
236שבתותי תשמרו
The Zohar on Kedoshim: “‘And My Shabbosos you shall keep’: this is the higher Shabbos and the lower Shabbos.”
Zohar, Kedoshim 4:30–33ספר הזהר, קדושים ד׳:ל׳-ל״ג
The verse continues: AND YE SHALL KEEP MY SABBATHS, to show that one precept is of equal weight with the other.1The first 3 lines of the Hebrew text do not appear in our translation. R. Simeon said: ‘When a man sanctifies himself below, as, for instance, the Companions who sanctify themselves from Sabbath to Sabbath, at the hour of the supernal wedlock, when grace abounds and blessings are at hand, then all cleave together, the soul of Sabbath and the body that has been prepared for Sabbath. Therefore it is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
237ח״ג פ״ב א׳
The manuscript quotes the Zohar: “‘And My Shabbosos you shall keep’: this is the higher Shabbos and the lower Shabbos … two, and all is joined one to the other,” and suggests the reference may rather be to the Zohar’s further explanation there, which reads the verse as a caution to those who keep their marital union for Shabbos, from one Shabbos to the next.
Kehot’s note”ואת שבתותי תשמרו דא שבת עילאה ושבת תתאה . . וע״ד ואת שבתותי תשמרו תרי וכלא אתדבק דא בדא ע״ש, ואולי הכוונה למ״ש אח״כ ד״א ואת שבתותי תשמורו לאזהרה לאינון דמחכאן לזווגיהו משבת לשבת” — בוך 1999.
238ת״ז ריש תיקון כ״ד
The manuscript explains that the Tikkunei Zohar there juxtaposes Shabbos with guarding the covenant.
Kehot’s note”דמסמיך ענין השבת לשמירת הברית” — בוך 1999.
239מתנה
G-d said to Moshe: “I have a good gift in My treasure house, and Shabbos is its name; I wish to give it to Israel: go and tell them.” Shabbos is a gift from above, to be guarded. (Kehot: Shabbat 10a)
Shabbat 10bשבת י׳ ב
240דברים שאדם דש בעקביו
The Talmud speaks of sins “that a person tramples with his heels,” faults treated as trivial.
Avodah Zarah 18a:4עבודה זרה י״ח א:ד׳
וְעַל בִּתּוֹ לֵישֵׁב בְּקוּבָּה שֶׁל זוֹנוֹת, דְּאָמַר רַבִּי יוֹחָנָן: פַּעַם אַחַת הָיְתָה בִּתּוֹ מְהַלֶּכֶת לִפְנֵי גְּדוֹלֵי רוֹמִי, אָמְרוּ: כַּמָּה נָאוֹת פְּסִיעוֹתֶיהָ שֶׁל רִיבָה זוֹ, מִיָּד דִּקְדְּקָה בִּפְסִיעוֹתֶיהָ. וְהַיְינוּ דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: מַאי דִּכְתִיב ״עֲוֹן עֲקֵבַי יְסוּבֵּנִי״? עֲוֹנוֹת שֶׁאָדָם דָּשׁ בַּעֲקֵבָיו בָּעוֹלָם הַזֶּה מְסוּבִּין לוֹ לְיוֹם הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יח, א. רש״י דברים ז, יב.
241דברים שאדם דש בעקביו
Rashi on “And it shall be because (ekev) you hearken”: even the light mitzvos “that a person tramples with his heels.”
Rashi on Deuteronomy 7:12רש"י על דברים ז׳:י״ב
והיה עקב תשמעון. אִם הַמִּצְווֹת קַלּוֹת שֶׁאָדָם דָּשׁ בַּעֲקֵבָיו תשמעון. ושמר ה׳ וגו׳. יִשְׁמֹר לְךָ הַבְטָחָתוֹ (עי׳ תנחומא):
והיה עקב תשמעון AND THE CONSEQUENCE WILL BE, IF YE HEARKEN (The Hebrew text may be taken to signify if you will hear the heel, עקב) — If, even the lighter commands which a person usually treads on with his heels (i.e. which a person is inclined to treat lightly), ye will hearken to, ושמר ה׳ וגו׳ THEN THE L-RD [THY GOD] WILL KEEP FOR THEE His promise (Midrash Tanchuma, Eikev 1).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
242דובר שקרים לא יכון
In the psalm David vows: “He who speaks falsehoods shall not stand before my eyes,” in his household. The Talmud (Sotah 42a) reads it of G-d: liars do not receive the Shechinah. Falsehood blocks the revelation of Shabbos.
Psalms 101:7תהילים ק״א:ז׳
לֹא־יֵשֵׁב בְּקֶרֶב בֵּיתִי עֹשֵׂה רְמִיָּה דֹּבֵר שְׁקָרִים לֹא־יִכּוֹן לְנֶגֶד עֵינָי:
He that worketh deceit shall not dwell within my house; he that speaketh falsehood shall not be established before mine eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קא, ז.
243אין אני והוא יכולים
Of anyone who is arrogant, the Holy One, blessed be He, says, “I and he cannot dwell in the world.”
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Arakhin 15b:13–14ערכין ט״ו ב:י״ג-י״ד
וְאָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: כׇּל הַמְסַפֵּר לָשׁוֹן הָרָע, אֹמֵר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וְהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״, אַל תִּיקְרֵי ״אוֹתוֹ לֹא אוּכָל״ אֶלָּא ״אִתּוֹ לֹא אוּכָל״, וְאִיכָּא דְּמַתְנֵי לַהּ עַל גַּסֵּי הָרוּחַ. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: כׇּל הַמְסַפֵּר לָשׁוֹן הָרָע, אוֹמֵר הַקָּדוֹשׁ בָּרוּךְ הוּא לְגֵיהִנָּם: אֲנִי עָלָיו מִלְּמַעְלָה וְאַתָּה עָלָיו מִלְּמַטָּה נְדוּנֶנּוּ, שֶׁנֶּאֱמַר: ״חִצֵּי גִבּוֹר שְׁנוּנִים עִם גַּחֲלֵי רְתָמִים״, אֵין …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ה, א. ערכין טו, ב.
244ופלגשו ושמה ראו מ״ה
After the binding of Yitzchak, Avraham hears of the children of his brother Nachor: “And his concubine, whose name was Re’umah,” also bore sons. The name is read as re’u mah, “see the ‘what’”: bittul turned into a display.
Genesis 22:24בראשית כ״ב:כ״ד
וּפִילַגְשׁוֹ וּשְׁמָהּ רְאוּמָה וַתֵּלֶד גַּם־הִוא אֶת־טֶבַח וְאֶת־גַּחַם וְאֶת־תַּחַשׁ וְאֶת־מַעֲכָה:
And his concubine, whose name was Reumah, she also bore Tebah, and Gaham, and Tahash, and Maacah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, כד. ועד״ה קמיפלגי במתיב׳ דרקיע סופ״ג כג, ד. [כ]. ראה כש״ט (קה״ת תשל״ג) סל״א. סשט״ו. ביאוה״ז פקודי נז, ד. אתהלך ע׳ ח (וסה״מ תקס״ב) ע׳ רמט (עח). סה״מ תקס״ה ע׳ תקא. תרד. מאמרי אדה״ז — פרשיות ע׳ קסב. תו״ח נח פ״כ. ח״ש פ״ט. בא קנה, ב. שער היחוד פמ״ו. ד״ה אל תצר במאמרי אדהאמ״צ דברים-א. סה״מ עטר״ת ע׳ תקנט.
245אלמלא עוזרו אין יכול לו
“A person’s inclination overpowers him every day … and were it not that the Holy One, blessed be He, helps him, he could not prevail over it.”
Kiddushin 30b:7קידושין ל׳ ב:ז׳
וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לֵוִי: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ הֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ אֵין יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״אֱלֹקִים לֹא יַעַזְבֶנּוּ בְיָדוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ל, ב.
246הי׳ בעיניך כרשע
The oath administered to the soul before birth: “Even if the whole world tells you that you are righteous, be in your own eyes like a wicked person.”
Niddah 30b:25נדה ל׳ ב:כ״ה
וּמָה הִיא הַשְּׁבוּעָה שֶׁמַּשְׁבִּיעִין אוֹתוֹ? תְּהִי צַדִּיק וְאַל תְּהִי רָשָׁע, וַאֲפִילּוּ כׇּל הָעוֹלָם כּוּלּוֹ אוֹמְרִים לְךָ ״צַדִּיק אַתָּה״ — הֱיֵה בְּעֵינֶיךָ כְּרָשָׁע. וֶהֱוֵי יוֹדֵעַ שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא טָהוֹר, וּמְשָׁרְתָיו טְהוֹרִים, וּנְשָׁמָה שֶׁנָּתַן בְּךָ טְהוֹרָה הִיא. אִם אַתָּה מְשַׁמְּרָהּ בְּטׇהֳרָה — מוּטָב, וְאִם לָאו — הֲרֵינִי נוֹטְלָהּ מִמְּךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
247אין לו להקב״ה בעולמו אלא ד״א של הלכה
“Since the day the Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” The Torah is G-d’s Sanctuary.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
248שהתלמוד והמשנה נמשכים מהיכל קה״ק דבריאה
The text cites Tanya for the source of the Mishnah and the Talmud in the chamber of the Holy of Holies of the higher worlds.
Tanya, Likkutei Amarim 52:8תניא, חלק ראשון; ליקוטי אמרים נ״ב:ח׳
וְגַם מִשָּׁם נִמְשָׁךְ הַתַּלְמוּד שֶׁלְּפָנֵינוּ, וּכְמוֹ שֶׁנִּתְבָּאֵר לְעֵיל בְּשֵׁם הַתִּיקּוּנִים, שֶׁבְּעוֹלַם הַבְּרִיאָה, מְאִירוֹת וּמַשְׁפִּיעוֹת שָׁם חָכְמָתוֹ וּבִינָתוֹ וְדַעְתּוֹ שֶׁל אֵין־סוֹף בָּרוּךְ־הוּא בִּבְחִינַת צִמְצוּם עָצוּם, בִּכְדֵי שֶׁיּוּכְלוּ הַנְּשָׁמוֹת וְהַמַּלְאָכִים, שֶׁהֵם בַּעֲלֵי גְבוּל וְתַכְלִית, לְקַבֵּל הַשְׁפָּעָה מִבְּחִינַת חָכְמָה־בִּינָה־דַּעַת אֵלּוּ, וְלָכֵן נִמְשָׁךְ מִשָּׁם הַתַּלְמוּד, שֶׁהוּא גַם כֵּן בְּחִינַת חָכְמָה־בִּינָה־דַּעַת, שֶׁהַתַּלְמוּד הוּא טַעֲמֵי הַהֲלָכוֹת עַל בּוּרְיָין, וְהַטְּעָמִים – הֵם בְּחִינַת חָכְמָה־בִּינָה־דַּעַת, וְהַהֲלָכוֹת …
Kehot Publication Society (CC-BY-NC)
249בביאור ע״פ שבת שבתון
There, citing the Zohar HaRakia on Bereishis, the Alter Rebbe explains that although the High Priest’s ascent on Yom Kippur reached only the chamber of the Holy of Holies of Beriah, when the chambers are united in that seventh chamber the union reaches Atzilus and beyond.
Kehot’s noteלקמן דרושים ליוה״כ עא, ב.
250בזח״א ה׳ ב׳
The wording of this Zohar is quoted in the Biur there, which explains the lower Shabbos as the daily glimmer of Shabbos in the Shemoneh Esreh, whose bowings are bittul, and the ascent of the day’s Torah and mitzvos through prayer, the “continual burnt-offering”; it adds that adding weekday time to the holy day as Shabbos arrives also belongs to the lower Shabbos.
Kehot’s noteהלשון נעתק לקמן מד, א.
251פי׳ אני הוא עצמותו . . וכולא חד
This passage is quoted there, with a note on it.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ תרפא ויש שם הערה ע״ז.
Paragraph 30
252אורייתא מחכמה נפקת
The same saying appears in the Zohar on Yisro, to which the Kehot note also points.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
253תרי״ג מצות
“Six hundred and thirteen mitzvos were said to Moshe.” With the seven Rabbinic mitzvos they total 620, the value of keser.
Makkot 23bמכות כ״ג ב
Kehot’s noteמכות כג, ב.
254ז׳ מצות דרבנן
A talk of the Rebbe cited on the seven Rabbinic mitzvos.
Kehot’s noteראה לקו״ש חכ״א ע׳ 401.
255תרי״ג . . ז׳ מצות . . גימ׳ תר״ך
The note refers to the list of sources compiled there for the count of 620, the value of keser.
Kehot’s noteראה הנסמן במאמרי אדה״ז — פרשיות לע׳ שלח.
256גבי מקדשי נאמר תיראו
“And My Sanctuary you shall revere.” The Sanctuary, G-d’s revealed presence, calls for awe.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, ל.
257כמגדל דוד
The lover praises the beloved: “Your neck is like the tower of David.” The Midrash on this verse is cited for the awe of the Sanctuary.
Song of Songs 4:4שיר השירים ד׳:ד׳
כְּמִגְדַּל דָּוִיד צַוָּארֵךְ בָּנוּי לְתַלְפִּיּוֹת אֶלֶף הַמָּגֵן תָּלוּי עָלָיו כֹּל שִׁלְטֵי הַגִּבֹּרִים:
Thy neck is like the tower of David Builded with turrets, Whereon there hang a thousand shields, All the armour of the mighty men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
258The Talmud expounds the verse: “Do not read ‘from Your sanctuaries’ but ‘from those sanctified to You.’”
Zevachim 115b:15זבחים קט״ו ב:ט״ו
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן, מַאי דִּכְתִיב: ״נוֹרָא אֱלֹקִים מִמִּקְדָּשֶׁךָ״? אַל תִּיקְרֵי ״מִמִּקְדָּשֶׁךָ״ אֶלָּא ״מִמְּקוּדָּשֶׁיךָ״ – בְּשָׁעָה שֶׁעוֹשֶׂה הַקָּדוֹשׁ בָּרוּךְ הוּא דִּין בִּקְדוֹשָׁיו, מִתְיָירֵא וּמִתְעַלֶּה וּמִתְהַלֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
259נורא אלקים ממקדשך
The Psalmist: “Awesome is G-d from Your sanctuaries; the G-d of Israel gives strength and power to the people.” Awe is bound up with G-d’s sanctuary.
Psalms 68:36תהילים ס״ח:ל״ו
נוֹרָא אֱלֹקִים מִמִּקְדָּשֶׁיךָ אֵל יִשְׂרָאֵל הוּא נֹתֵן עֹז וְתַעֲצֻמוֹת לָעָם בָּרוּךְ אֱלֹקִים:
Awful is G-d out of thy holy places; The G-d of Israel, He giveth strength and power unto the people; Blessed be G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
260מה נורא המקום הזה
Yaakov at the place of the future Temple: “How awesome is this place! This is none other than the house of G-d.”
Genesis 28:17בראשית כ״ח:י״ז
וַיִּירָא וַיֹּאמַר מַה־נּוֹרָא הַמָּקוֹם הַזֶּה אֵין זֶה כִּי אִם־בֵּית אֱלֹקִים וְזֶה שַׁעַר הַשָּׁמָיִם:
And he was afraid, and said: ‘How full of awe is this place! this is none other than the house of G-d, and this is the gate of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
261בד״ה וירא ישראל כו׳ וייראו העם
At the Sea: “And Israel saw the great hand … and the people feared Havayah, and they believed in Havayah and in Moshe His servant.” The discourse the text refers to (Torah Ohr, Beshalach) asks why awe comes before faith; revelation brings awe.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
262אורייתא מחכ׳ נפקת
The Zohar’s saying, “The Torah comes forth from Chochmah.” The Alter Rebbe reads “comes forth” as revelation, while the Torah’s source is higher still.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
263Kehot’s note points to Genesis 18:1–22:24 for these words.
Genesis 18:1–22:24בראשית י״ח:א׳-כ״ב:כ״ד
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