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והיה לכם לציצית וראיתם אותו וזכרתם וגו׳ למען תזכרו וגו׳
“And it shall be to you as tzitzis, and you shall see it and remember” (Numbers 15:39)
Tzitzis are only threads drawn from a garment: the love and awe of the heart, the white and the techeles, issue from the encompassing garment made of the mitzvos of action, which is rooted in G-d’s own supernal garment. Seeing the threads should remind a person how great the whole garment of the mitzvos is.
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והיה לכם לציצית וראיתם אותו וזכרתם וגו׳ למען תזכרו וגו׳
“And it shall be to you as tzitzis, and you shall see it and remember” (Numbers 15:39)
Tzitzis are only threads drawn from a garment: the love and awe of the heart, the white and the techeles, issue from the encompassing garment made of the mitzvos of action, which is rooted in G-d’s own supernal garment. Seeing the threads should remind a person how great the whole garment of the mitzvos is.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar asks why the tzitzis passage speaks of remembering twice, and how one mitzvah recalls all the mitzvos. Tzitzis means gazing and radiance: the revelation of G-dliness must descend from the mind, which like water is cold and heavy, to the point of the heart, whose fire alone transforms a person, as love (the white) or fear (the techeles). The bride’s reply in Song of Songs 5:3 names two preparations for G-d’s call “Open to me”: “soiling the feet,” a humbling reckoning of one’s sins, and “putting on the robe,” the garments of the mitzvos. Moshe longed for the mitzvos of action because all mitzvos are tzedakah, a garment whose countless threads, the details of the law, add up to a “great sum” that reaches the level of sovev; in G-d’s works the lowest is rooted highest. Love and awe cannot exist without this garment, as tzitzis need a garment. The Torah taught before birth is forgotten to leave room for free choice, yet its impression gives the soul the strength to choose good. The two rememberings correspond to the techeles, the prohibitions, and the white, the positive mitzvos.

Outline
	1Two questions, and tzitzis as radianceWhy does the tzitzis passage speak of two rememberings, and how does tzitzis recall all the mitzvos? Tzitzis comes from “peering through the lattices,” a radiance: the shining of the G-dliness that fills and encompasses all worlds, before which all is as nothing.¶1
	2From the mind to the heart: the white and the techelesAwareness of G-d must reach the point of the heart: the brain, rooted in cold, heavy water, cannot change the vital soul, and only the heart’s fire refines it. That fire is love, the white of the tzitzis, drawn from Binah, and fear, the techeles, drawn from Abba; fear only “before the eyes” is not yet fear of G-d. Tzitzis is feminine and metzitz masculine, because G-d bestows the light and Israel receives it through the “lattices” of a broken heart.¶2–6
	3“I have washed my feet; how shall I soil them?”The bride’s reply to “Open to me” names two preparations for G-d’s light in the heart. The first, “soiling the feet,” is to be one of the “masters of the reckoning,” keeping one’s past sins always before one’s eyes even after teshuvah.¶7
	4“How shall I put it on?”: the garment of the mitzvosMoshe prayed 515 times to enter the Land for the sake of the mitzvos of action. All the mitzvos are tzedakah, and tzedakah is a garment: as threads join into a garment, the details of the law join into a “great sum,” an encompassing light that the Arizal places in Arich Anpin, the level of sovev.¶8–10
	5The lowest is rooted highestIn creation man, the highest, is sustained by the mineral, the lowest, for “last in deed, first in thought”; since G-d is without end, His works have no fixed beginning or end. So the physical mitzvos, summed up in tzedakah, are garments of “glory” that envelop a person on every side.¶11–13
	6Love and awe hang from the garmentThe mitzvos and the laws are makifim, while love and awe are “the Torah of man,” revealed within. Just as tzitzis cannot exist without a garment, love and awe cannot exist without first doing all the mitzvos and gathering one’s study of Mishnah and Talmud into the soul.¶14–15
	7The Torah taught before birthThe unborn child is taught the whole Torah, a makif that gives it the light of love and awe, and then made to forget, so that its service will be by free choice. The impression that remains is why it can say “draw me,” having already been “brought into his chambers”; and the forgetting is why it is hard to put on the garments of Torah and mitzvos again.¶16–18
	8The two rememberingsSeeing the tzitzis, love and awe, recalls the garment of the mitzvos of action, “the mitzvos of Havayah,” which are G-d’s own. The techeles recalls the prohibitions and a constant humility, never “I have already washed my feet”; the white recalls the positive mitzvos, through which love and awe rise into the encompassing light.¶19
	9Summary: the garment and its threadsThe mitzvos make an encompassing garment for the soul, rooted in G-d’s white tallis. If four strands carry the love and awe of all Israel, the whole garment is holier beyond measure; Torah study and the laws belong to it too. The tallis is holier than its tzitzis, but its holiness is too great to rest in the physical cloth, so in law only kosher tzitzis are holy.¶20–23


Key concepts
	Tzitzisציצית
	From “peering through the lattices”: a radiance of G-dliness received by Israel. Its threads stand for the love and awe of the heart, which issue from the garment of the mitzvos as strands from a cloth.

	Techeles and whiteתכלת ולבן
	The two colors of the tzitzis: the white is love, fiery and rising, drawn from Binah; the techeles is fear, the blue light that clings to the wick, drawn from Abba. They also correspond to the two rememberings: the white to the positive mitzvos, the techeles to the prohibitions.

	Encompassing garment (makif)לבוש מקיף
	The mitzvos of action and the details of the law, physical deeds that surround the soul rather than entering it. Rooted in G-d’s own supernal garment, they are higher than the love and awe that issue from them.

	“The Torah of man”תורת האדם
	Love and awe, which are revealed within a person and become part of his self, unlike the mitzvos, which remain “the mitzvos of Havayah,” G-d’s own.

	The great sumחשבון גדול
	As coins add up to a great sum of charity, the countless details of the law join into one garment whose total reaches the level of sovev, which the Arizal places in Arich Anpin.

	Masters of the reckoningמארי דחושבנא
	Those who take account of all their failings. For the Alter Rebbe this is “soiling the feet”: keeping one’s sins before one’s eyes even after teshuvah, as a preparation for G-d’s light.

	Impression (reshimu)רשימו
	What remains of the Torah taught before birth after it is forgotten. It gives the soul in the body the strength to choose good and to be drawn after G-d.


Section 1 · ¶1
Two questions, and tzitzis as radiance
1והיה לכם לציצית1 וראיתם אותו וזכרתם וגו׳ למען תזכרו23 וגו׳. להבין ענין ב׳ זכירות הללו למה.
“And it shall be to you as tzitzis, and you shall see it and remember,” etc.; “so that you remember,” etc. To understand the matter of these two rememberings: why [both]?
The maamar opens with the passage of tzitzis (Numbers 15:39–40), which speaks of remembering twice: “you shall see it and remember all the mitzvos of Havayah,” and then “so that you remember and do all My mitzvos.” The first question is why the Torah needs two separate rememberings. Likkutei Torah prints an explanation (Biur) of this discourse right after it, which opens from the Sages’ words “the heart sees.”


גם להבין איך יהיה מצות ציצית מורה על זכירת כל המצות. הנה ציצית מלשון הסתכלות כמו מציץ מן החרכים4 שהוא ענין זיו והארה
Also to understand how the mitzvah of tzitzis can point to the remembering of all the mitzvos. Now, ציצית (tzitzis) comes from the language of gazing, as in “peering through the lattices,” which denotes radiance and illumination;
The second question is how one mitzvah, tzitzis, can bring all the mitzvos to mind. The answer begins with the word itself: ציצית is related to מציץ, “peering” (Song of Songs 2:9), and the root also means shining forth, so tzitzis speaks of a radiance or illumination.


דהיינו שיאיר ויתגלה בחינת גילוי אלהותו ית׳ שממלא כל עלמין וסובב כל עלמין וכולא קמיה כלא5 חשיב בשמים ממעל ועל הארץ6 מתחת אין עוד
that is, that there shine and be revealed the level of the revelation of His G-dliness, may He be blessed, who fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), before whom all is accounted as nothing, “in the heavens above and on the earth below; there is none else,”
What shines is the revelation of G-dliness, which both fills each world from within (memalei) and transcends all worlds (sovev), and before which everything is accounted as nothing, in the Zohar’s words (Zohar 1:11b). The verse “in the heavens above and on the earth below; there is none else” (Deuteronomy 4:39) says that nothing exists apart from Him.


כי נשגב שמו לבדו הודו על ארץ ושמים7 וגו׳. הודו הוא זיו והארה ממנו כו׳ כמ״ש במ״א.
“for His Name alone is exalted; His splendor is over earth and heaven,” etc. “His splendor” is a radiance and illumination from Him, etc., as is explained elsewhere.
Psalms 148:13 says that His Name alone is exalted, while only “His splendor” (hodo) reaches earth and heaven. The Alter Rebbe reads “splendor” as a radiance that issues from Him rather than His essence; this is the kind of illumination that tzitzis signifies.




Section 2 · ¶2–6
From the mind to the heart: the white and the techeles
2והנה ענין בחינת גילוי זה פי׳ גילוי מציאותו ולא מהותו ח״ו [חס ושלום] צריך שיתגלה בלב האדם דוקא כמאמר רז״ל [רבותינו זכרונם לברכה] הלב רואה8 כו׳
Now, this level of revelation, meaning the revelation of His existence and not of His essence, G-d forbid, must be revealed specifically in a person’s heart, as our Sages, of blessed memory, said: “The heart sees,” etc.,
The revelation meant here is of G-d’s existence, the awareness that He is, not a grasp of His essence, which no creature can attain. Such awareness must reach the heart, and the Sages’ saying “the heart sees” shows that the heart, too, has a kind of sight.


בקהלת רבה דפ״ז ע״א9 ר״פ דברתי אני10 עם לבי, ולא די לו בהסתכלות העינים שהם חב״ד [חכמה בינה ודעת] שלו בלבד שלכן נקראים חכמים עיני העדה11 אלא שצריך שתתפשט
in Koheles Rabbah, page 87a, at the beginning of the passage “I spoke with my heart.” And it is not enough for him to have only the gazing of the eyes, which are his Chochmah, Binah and Daas, which is why the wise are called “the eyes of the congregation”; rather, it must spread
The source is the Midrash on Ecclesiastes 1:16, “I spoke with my heart,” which lists the heart’s faculties: it sees, hears, speaks and more. The eyes stand for the intellect, Chochmah, Binah and Daas, as the wise are called “the eyes of the congregation”; but the intellect’s seeing alone is not enough.


עד כי להיות נגעה עד בחי׳ נקודת לבו ממש שיהיה בבחי׳ הלב רואה ומרגיש ומתפעל בהרגשתו דהיינו התפעלות הפחד בלבו או התפעלות כרשפי אש מיסוד האש שבלבו
until it reaches the level of the very point of his heart, so that he is at the level of “the heart sees,” and feels, and is stirred by what it feels: that is, a stirring of fear in his heart, or a stirring like “flashes of fire” from the element of fire in his heart.
The awareness must travel down to the innermost point of the heart, so that the heart itself sees, feels and is moved. That movement takes one of two forms: a stirring of fear, or a fiery love, “flashes of fire,” coming from the heart’s element of fire.


כי להיות המוח עיקרו מיסוד המים והלחות12 שהוא קר בטבע ואינו פועל בנפשו שום השתנות ויש בו כבידות כידוע שהמים יורדים13 ממקום גבוה למקום נמוך,
For since the brain is fundamentally of the element of water and moisture, which is cold by nature, it effects no change in his soul, and there is heaviness in it, as it is known that water descends from a high place to a low place.
Here begins the reason the intellect alone cannot change a person: the brain is rooted in the element of water, which is cold and heavy. As Tanya, chapter 3, says, citing Etz Chaim, the source of water and moisture is the brain, while the element of fire is in the heart; and water by nature flows down from high to low.


כך ראיית עיני השכל שבנפשו האלהית אינו פועל בנפשו החיונית שום התפעלות שיתפעל להשתנות טבעו ומהותו באשר הוא שם ולשנות את טעמו אל ההיפך לגמרי
So too the seeing of the eyes of the intellect in his G-dly soul does not bring about in his vital soul any stirring, such that it would be stirred to change its nature and essence where it stands and to change its taste to the complete opposite;
In the same way, understanding G-dliness with the G-dly soul’s “eyes of the intellect” does not by itself transform the vital soul, the soul that animates the body. It does not make that soul change its nature or reverse its “taste,” its inclinations and preferences, to the opposite.


רק הוא כדקאי קאי בבחי׳ כבדות ועצלות במקום נמוך שהיה בו כ״א ע״י שיתלהב ויתלהט בנפשו
rather, it stays as it stood, in a state of heaviness and sluggishness, in the low place where it was; except through his being kindled and set ablaze in his soul
Left to the intellect, the vital soul stays where it was, heavy and sluggish in its low place. The only exception is when the person becomes kindled and ablaze in his soul.


עד כי נגע עד נקודת לבו ששם הוא יסוד האש העולה למעלה כרשפי אש ושלהבת14 י״ה כשלהבת העולה מאליה ליפרד מן הפתילה בלי השקט ומנוחה, וכל השתנות הוא ע״י האש דוקא
until it reaches the point of his heart, where the element of fire is, which rises upward like “flashes of fire, a flame of Yah,” like a flame that rises of itself to part from the wick, without quiet or rest. And all change comes specifically through fire,
The point of the heart is the seat of the element of fire, and fire rises upward of its own accord, like the “flame of Yah” of Song of Songs 8:6 and like a flame that leaps up as if to leave its wick. Therefore real change in a person’s nature comes only through fire.


כמו מצרף לכסף וכור לזהב15 עד כי הגו סיגים מכסף1617 כו׳ [ועמ״ש מענין זה בד״ה ונקדשתי בתוך18 בנ״י [בני ישראל].19
as in “a crucible for silver and a furnace for gold,” until “the dross has been removed from the silver,” etc. [And see what is written on this subject in the discourse beginning “And I shall be sanctified among the children of Israel,”
Proverbs compares G-d’s testing of hearts to the crucible and the furnace, and speaks of removing dross from silver: fire separates the impurity from the metal. The bracket that opens here begins a series of references to other discourses on this theme, starting with the one on “And I shall be sanctified among the children of Israel.”




3ובד״ה במדבר סיני באהל מועד20 כי תבאו אל הארץ גבי ונפש כי תקרב21 ובד״ה ויושט המלך לאסתר22 את שרביט הזהב].23
and in the discourse beginning “In the wilderness of Sinai, in the Tent of Meeting”; “When you come into the land,” concerning “And when a soul offers”; and in the discourse beginning “And the king extended to Esther the golden scepter.”]
The bracket closes with further references: the discourse on “In the wilderness of Sinai, in the Tent of Meeting” (Numbers 1:1); the discourse “When you come into the land” (Likkutei Torah, Behar), where the meal offering a soul brings, “baked in an oven,” is read as the soul drawing near to G-d by kindling “flashes of fire” of love in the heart; and the Torah Ohr discourse on “And the king extended to Esther the golden scepter” (Esther 8:4). That Torah Ohr discourse speaks of the love hidden in the inner point of every Jew’s heart, which not everyone brings out into the open.


והארה זו שמתלהט ומתלהב בלב האדם הוא ענין בחי׳ תכלת ולבן שבציצית כי בחינת לבן מורה על האהבה כרשפי אש24 כשלהבת מתלהב בלב האדם.
And this illumination, which blazes and flames in a person’s heart, is the matter of the techeles (blue) and the white in the tzitzis. For the white indicates the love like “flashes of fire,” like a flame blazing in a person’s heart.
The illumination that ignites the heart is what the two colors of the tzitzis stand for. The white represents love, the heart’s fiery love described as “flashes of fire.”




4והתכלת מורה על הפחד שבלבו [והיינו כמ״ש בפע״ח [בפרי עץ חיים] שער הציצית פ״ד דלבן נמשך ממוח בינה ותכלת מאבא,25 ונודע דבינה היא מקור האהבה כרשפי אש
And the techeles indicates the fear in his heart. [This is as is written in Pri Etz Chaim, Sha’ar HaTzitzis, chapter 4, that the white is drawn from the mind of Binah and the techeles from Abba. And it is known that Binah is the source of the love like “flashes of fire,”
The techeles, the sky-blue thread, stands for the fear in the heart. The bracket gives the Arizal’s source: in Pri Etz Chaim the white is drawn from Binah and the techeles from Abba, the configuration of Chochmah, and Binah is known as the source of the fiery love.


וחכמה הוא בחי׳ יראה עילאה ואבא יסד ברתא2627 היא בחינת יראה תתאה וכמ״ש במ״א ע״פ בחכמה יסד ארץ כונן שמים בתבונה28 ועמ״ש מזה בביאור ע״פ שימני כחותם].29
and Chochmah is the level of the higher awe; and “Abba founded the daughter,” who is the level of the lower awe; as is explained elsewhere on the verse “With wisdom He founded the earth; He established the heavens with understanding.” And see what is written on this in the explanation on the verse “Set me as a seal.”]
Chochmah corresponds to the higher awe (yirah ila’ah), and “the daughter,” Malchus, whom Abba founded, corresponds to the lower awe (yirah tata’ah). This is how the Tikkunei Zohar reads Proverbs 3:19, “With wisdom He founded the earth”: wisdom, Abba, founded the “earth,” the daughter; so the techeles, drawn from Abba, carries the quality of awe.




5וזהו שכתוב אין פחד אלקים לנגד עיניו30 כי כל זמן שהוא עדיין בחי׳ לנגד עיניו שהוא בחי׳ ראיית השכל בלבד אין לו פחד אלהים
And this is what is written: “There is no fear of G-d before his eyes.” For as long as it is still at the level of “before his eyes,” which is the level of the intellect’s seeing alone, he has no fear of G-d.
Psalms 36:2 says of the wicked, “There is no fear of G-d before his eyes.” The Alter Rebbe reads it inwardly: as long as fear stays “before his eyes,” in the intellect’s seeing alone, it is not yet true fear of G-d.


כי פחד הוא בלב דוקא שתפול עליו אימה ופחד בהתגלות הלב כ י הפחד מושרש ג״כ ביסוד האש שבלב כמו גוון התכלת שבאש ואור הנר התחתון שבפתילה ממש כנודע.
For fear is specifically in the heart, that terror and fear fall upon him in the revelation of the heart. For fear, too, is rooted in the element of fire in the heart, like the blue hue in a fire and the lower light of a candle, right on the wick, as is known.
Real fear lives in the heart, where dread actually falls upon a person and is felt. Fear, too, is rooted in the heart’s fire, like the bluish light at the bottom of a candle flame that clings to the wick, which is why it is represented by the blue techeles.




6והנה ציצית לשון נקבה31 כי כנסת ישראל מקבלת הארה זו מלמעלה מבחי׳ סובב כל עלמין כמ״ש מציץ מן החרכים32 מציץ לשון מפעיל ולשון זכר המשפיע
Now, ציצית (tzitzis) is a feminine form, because the Congregation of Israel (Knesses Yisrael) receives this illumination from above, from the level of the light that encompasses all worlds (sovev kol almin), as it is written, “peering through the lattices”: מציץ (peering) is a causative form and a masculine form, that of the one who bestows;
The word ציצית has a feminine form, because it names the illumination as it is received: the Congregation of Israel (Knesses Yisrael), the whole community of Jewish souls, receives this light from above, from the transcendent level of sovev. By contrast, מציץ in “peering through the lattices” is a masculine, causative form, describing the one who gives the light.


שהקב״ה מפעיל ומשפיע הארה זו בכנס״י [בכנסת ישראל] להיות להם בחינת הארה זו בהתגלות הלב בחי׳ הלב רואה ומרגיש ומתפעל בתגבורת יסוד האש אלהי שבנפש האלקית
for the Holy One, blessed be He, brings about and bestows this illumination upon the Congregation of Israel, so that they have this illumination in the revelation of the heart, the level of “the heart sees,” and feels and is stirred, through the strengthening of the G-dly element of fire in the G-dly soul.
The giver is the Holy One, blessed be He, who brings this illumination about and bestows it on Israel, so that it becomes revealed in their hearts. The result is that the heart “sees,” feels and is moved, as the G-dly fire within the G-dly soul grows strong.


והיינו ע״י חרכים וחלונות שהוא ענין לב נשבר רוח נשברה33 וכמאמר פתחי לי34 וגו׳ וכמ״ש במ״א
And this is through “lattices” and windows, which is the matter of a broken heart and a broken spirit, and as in the saying “Open to me,” etc., and as is explained elsewhere.
The light enters through “lattices” and windows, narrow openings, which the Alter Rebbe identifies with a broken heart and a broken spirit (Psalms 51:19), as in G-d’s plea “Open to me” (Song of Songs 5:2).


[ועמ״ש בד״ה ועשית ציץ35 זהב טהור36 כו׳ מלשון מציץ מן החרכים והוא אור האהבה רבה הבאה מלמעלה שהיא בחי׳ אהרן זקן אהרן37 כו׳ ע״ש,
[And see what is written in the discourse beginning “And you shall make a plate (tzitz) of pure gold,” etc., [tzitz being] from the language of “peering through the lattices”; and it is the light of the great love (ahavah rabbah) that comes from above, which is the level of Aharon, “the beard of Aharon,” etc.; see there.
A bracket of references opens with the Torah Ohr discourse on the tzitz, the High Priest’s golden headplate (Torah Ohr, Tetzaveh). That discourse derives tzitz, like tzitzis, from “peering through the lattices,” a radiance of light, and identifies it with the great love (ahavah rabbah) that comes from above, the level of Aharon, pictured as “the beard of Aharon” on which the anointing oil runs down (Psalms 133:2).


ועמ״ש בביאור ע״פ ויקח קרח3839 בענין זקן אהרן שהוא ענין א׳ עם חוטי הציצית, ועיין בפע״ח [בפרי עץ חיים] שער הציצית פ״ג [פרק ג׳], ועמ״ש מענין אה״ר [אהבה רבה] דאהרן ע״פ בהעלותך את הנרות4041 וע״פ ועשית בגדי קדש42 לאהרן43 כו׳ ע״ש.
And see what is written in the explanation on the verse “And Korach took,” concerning “the beard of Aharon,” that it is one matter with the threads of the tzitzis. And see Pri Etz Chaim, Sha’ar HaTzitzis, chapter 3. And see what is written on the great love of Aharon on the verse “When you raise up the lamps,” and on the verse “And you shall make holy garments for Aharon,” etc. See there.
More references follow: the explanation on “And Korach took” (Likkutei Torah, Korach), which shows that Aharon’s beard, through which the great love is drawn down, is one matter with the threads of the tzitzis, both being “hairs”; the Arizal on tzitzis in Pri Etz Chaim; and discourses on Aharon’s lighting of the lamps and on his holy garments. What they share is Aharon as the channel of the great love from above.


ולפמש״כ [ולפי מה שכתוב] דבחי׳ אה״ר [אהבה רבה] דאהרן זהו ענין חוטי הציצית א״כ יובן דבחינת בגדי קדש דאהרן שהם הלבושים הנעשים ממעשה המצות כמש״ש [כמה שכתוב שם] זהו עצמו ענין הרמוז בהטלית וכדלקמן]:44
And according to what is written, that the great love of Aharon is the matter of the threads of the tzitzis, it will then be understood that the holy garments of Aharon, which are the garments made from the performance of the mitzvos, as is written there, are themselves what is alluded to in the tallis, as [will be explained] below.]
If Aharon’s great love corresponds to the threads of the tzitzis, then Aharon’s holy garments, which the Torah Ohr discourse explains as garments made from the mitzvos a person performs, correspond to the tallis itself. This anticipates the maamar’s central point, developed below: the garment of the mitzvos is the source from which the threads of love and awe issue.




Section 3 · ¶7
“I have washed my feet; how shall I soil them?”
7ב וזהו פשטתי את כתנתי45 איככה אלבשנה רחצתי את רגלי איככה אטנפם. שהוא מענה כללות ישראל על מאמר פתחי לי46 שאמר הקב״ה
2. And this is [the meaning of] “I have taken off my robe; how shall I put it on? I have washed my feet; how shall I soil them?” This is the answer of Israel as a whole to the call “Open to me” that the Holy One, blessed be He, said.
Section 2 turns to the bride’s reply in Song of Songs 5:3. When the beloved knocks and says “Open to me” (5:2), she answers that she has already taken off her robe and washed her feet; the Alter Rebbe reads this as the reply of Israel as a whole to G-d’s call.


כי להיות אור ה׳ מאיר ומתגלה בגילוי הלב של אדם להיות כמאמר פתחי לי, צריך להקדים לזה ב׳ בחינות אלו בחי׳ אלבשנה ובחינת אטנפם,
For in order that the light of G-d shine and be revealed in the revelation of a person’s heart, as in the saying “Open to me,” these two levels must come before it: the level of “shall I put it on” and the level of “shall I soil them.”
For G-d’s light to be revealed in a person’s heart, as “Open to me” asks, two preparations are needed, hinted at in the bride’s two words: “shall I put it on” and “shall I soil them.”


ופי׳ וענין בחי׳ אטנפם הוא להיות ממארי דחושבנא47 לחשוב כל מחשבה דיבור ומעשה אשר לא טובים מיום היותו ואפי׳ [ואפילו] חטאת נעורים כי לא די במה שכבר התחרט על עונותיו
And the explanation and meaning of the level of “shall I soil them” is to be one of the “masters of the reckoning,” to reckon every thought, word and deed that were not good since the day he came to be, even the sins of youth. For it is not enough that he has already regretted his sins.
The second, “shall I soil them,” is explained first: it means being one of the “masters of the reckoning,” the Zohar’s term for those who take stock of the day’s deeds each night before sleep, and reviewing every thought, word and deed of one’s life that was not good, even the sins of youth. Regret already felt in the past is not sufficient.


לכן כתיב רחצתי את רגלי פי׳ שכבר עשיתי תשובה איככה אטנפם איככה אוכל לבזות את עצמי ולטנפם
That is why it is written, “I have washed my feet,” meaning, I have already done teshuvah (return); “how shall I soil them?”: how can I disgrace myself and soil them,
“I have washed my feet” stands for teshuvah already done, and “how shall I soil them?” for the reluctance to reopen past sins and so demean oneself. This is the natural objection of someone who has already repented.


דהיינו להזכירם עוד עלי לפי שקשה עלי הדבר, ורגלי הוא ענין קיום והעמדה של נפש האלהית רק צריך שיהיה תמיד לנגד עיניו48 כל הימים ויהיה נבזה בעיניו נמאס.49
that is, recall them against myself again, because the thing is hard for me. And “my feet” is the matter of the standing and upholding of the G-dly soul. But it must always be before his eyes, all the days, and he must be “despised in his own eyes, loathsome.”
Recalling one’s sins again is painful, and the “feet” stand for what keeps the G-dly soul standing firm, which such memories seem to threaten. Yet a person must keep them always before his eyes and be lowly in his own eyes, “despised… loathsome” (Psalms 15:4).




Section 4 · ¶8–10
“How shall I put it on?”: the garment of the mitzvos
8ובחינת אלבשנה יובן בהקדים מאמר רז״ל [רבותינו זכרונם לברכה] תקט״ו תפלות כמנין ואתחנן5051 התחנן משה שיכנס לארץ52 מפני הרבה מצות מעשיות שנצטוו ישראל ואי אפשר לקיימן כ״א בארץ ישראל,
And the level of “shall I put it on” will be understood by first introducing the saying of our Sages, of blessed memory, that with five hundred and fifteen prayers, the numerical value of ואתחנן (“And I entreated”), Moshe entreated to enter the land, because of the many mitzvos of action that Israel were commanded which can be fulfilled only in the Land of Israel.
The second preparation, “shall I put it on,” concerns the garments of the mitzvos, and it is introduced with a Midrash: Moshe offered 515 prayers to enter the Land, the numerical value of ואתחנן (6+1+400+8+50+50). The reason for his longing, that many mitzvos can be kept only in the Land, is Rabbi Simlai’s in the Talmud (Sotah 14a).


כי המצות מעשיות שנוהגין בחוץ לארץ אינם אלא בערך חלק חמישית מרמ״ח מצות וארבע הידות אינו נוהג כ״א בארץ ישראל דוקא ורובן בזמן שבהמ״ק [שבית המקדש] קיים כמו קרבנות ודומיהן.
For the mitzvos of action that apply outside the Land are only about one fifth of the 248 mitzvos, and four parts do not apply except in the Land of Israel specifically, and most of them [only] when the Holy Temple stands, such as the offerings and the like.
Outside the Land only about a fifth of the 248 positive mitzvos apply in practice; the other four fifths depend on the Land of Israel, and most of those on the Holy Temple, such as the offerings. Moshe’s longing was thus for the full range of mitzvos in deed.




9ולהבין למה רצה משה רבינו ע״ה [עליו השלום] לקיים מצות מעשיות דוקא.
And to understand why Moshe Rabbeinu, peace be upon him, wanted specifically to fulfill mitzvos of action.
The question now is why Moshe wanted specifically the mitzvos of action, the deeds done with physical things, so much that he prayed 515 times to be able to do them.


אך הנה כתיב53 וצדקה תהיה לנו כי נשמור לעשות את כל המצוה וגו׳ כי כל המצות נקראים בשם צדקה כי כמו שצדקה היא בחי׳ לבוש כמאמר לבושו צדקה.54
But, behold, it is written, “And it shall be righteousness (tzedakah) for us if we take care to do the whole commandment,” etc. For all the mitzvos are called by the name tzedakah. For just as tzedakah is the level of a garment, as in the saying “His garment is tzedakah,”
The answer begins with Deuteronomy 6:25, which calls the keeping of the mitzvos tzedakah, a word meaning both righteousness and charity; so all the mitzvos are called tzedakah, as the Alter Rebbe also shows from this verse in Likkutei Torah, Emor. And tzedakah is a garment, as the liturgy of the Days of Awe says of G-d, “His garment is tzedakah.”


וכמאמר רז״ל [רבותינו זכרונם לברכה] (פ״ק [פרק קמא] דב״ב [דבבא בתרא])55 על פסוק56 וכבגד עדים כל צדקותינו57 מה בגד זה כל נימא ונימא מצטרפת לבגד גדול אף צדקה כל פרוטה ופרוטה58 מצטרפת לחשבון גדול.
and as our Sages, of blessed memory, said (in the first chapter of Bava Basra) on the verse “And all our righteous deeds are like a soiled garment”: just as with this garment, each and every thread joins into a large garment, so too with tzedakah, each and every coin joins into a great sum;
The Talmud (Bava Basra 9b) learns from Isaiah 64:5, which compares our righteous deeds to a garment, that just as single threads join to form a whole garment, single coins of charity add up to a great sum (cheshbon gadol). Small acts accumulate into something vast.


כך כל המצות הם בחינות59 לבושין וכל נימא ונימא הם פרטי הלכות כהררים התלוין בשערה6061 מצטרפין לחשבון גדול שהוא בחינת מקיף וסובב כל עלמין [ועמ״ש מענין חשבון גדול בביאור ע״פ וספרתם לכם.6263
so too all the mitzvos are garments, and each and every thread is the details of the laws, which are “like mountains suspended by a hair,” joining into a great sum, which is the level of the encompassing (makif) and the light that encompasses all worlds (sovev kol almin). [And see what is written on the matter of the “great sum” in the explanation on the verse “And you shall count for yourselves,”
So too every mitzvah is a garment woven of countless threads, the fine details of the law, which the Mishnah calls “mountains suspended by a hair” because many laws hang on few verses (the word נימא means both a thread and a hair). Together they form a “great sum” that is an encompassing light (makif), reaching up to sovev kol almin, the light that transcends all worlds. The bracket sends the reader to the explanation on “And you shall count for yourselves” (Likkutei Torah, Bamidbar), which places the “great sum” in Arich Anpin, where the fifty gates of Binah are included in their source.




10וע׳ בע״ח [בעץ חיים] שער א״א ספ״ה דחשבון גדול היינו למעלה בא״א64 בחינת סוכ״ע ולגדולתו אין חקר65 כו׳
and see Etz Chaim, Sha’ar Arich Anpin, end of chapter 5, that the “great sum” is above, in Arich Anpin, the level of the light that encompasses all worlds (sovev kol almin), and “His greatness is unfathomable,” etc.;
The bracket continues with the Arizal: in Etz Chaim (the gate of Arich Anpin, end of chapter 5) the “great sum” belongs above, to Arich Anpin, the configuration of Keser, the level of sovev. The verse “His greatness is unfathomable” (Psalms 145:3) suits a sum too great to be grasped.


ועמ״ש במ״א ע״פ ואתה מרבבות קדש66 וע״פ הזהר פ׳ חיי שרה דקכ״ג א׳ גבי מאה שנה כו׳ עד ברזא דמאה ברכאן דכל יומא].67
and see what is written elsewhere on the verse “And He came from the myriads of holiness,” and on the Zohar, Parshas Chayei Sarah, page 123a, concerning “a hundred years,” etc., up to “in the mystery of the hundred blessings of every day.”]
Two more references follow: a discourse on “And He came from the myriads of holiness” (Deuteronomy 33:2), and a passage of the Zohar on Chayei Sarah. There the Zohar reads Sarah’s “hundred years” as all-inclusive, “in the mystery of the hundred blessings of every day.”




Section 5 · ¶11–13
The lowest is rooted highest
11והנה כתיב מבלי אשר לא ימצא68 האדם את המעשה אשר עשה האלהים מראש ועד סוף פי׳ שכך היתה כוונת הבריאה שלא ידע האדם ענין המעשה שבעולם מהו בחינת ראש ומהו בחינת סוף.
Now, it is written, “without man being able to find out the work that G-d has made from beginning to end.” That is: such was the intent of creation, that man should not know, of the work that is in the world, what is the level of beginning and what is the level of end.
Ecclesiastes 3:11 says that man cannot find out G-d’s work “from beginning to end.” The Alter Rebbe reads this as the design of creation: in the world one cannot tell which is the “beginning,” the higher, and which the “end,” the lower.


כמ״ש מזה ע״פ והיה מספר בני ישראל6970 שהרי במדרגת ומעלת הבריאה שהיא דומם צומח חי מדבר הרי האדם שהוא המדבר הוא במעלה ומדרגה גבוה ועולה על כולנה.
As is explained about this on the verse “And the number of the children of Israel shall be”: for in the rank and gradation of creation, which is mineral, vegetable, animal and speaking [being], man, who is the speaking [being], is of a high rank and level, surpassing them all.
The point is explained in the discourse on “And the number of the children of Israel shall be” (Hosea 2:1), which reads the same verse of Ecclesiastes to teach that man is a small world on which the whole world depends. Creation has four ranks, mineral, vegetable, animal and speaking, and man, the speaking being, stands above them all.




12והרי אנו רואים בחוש שהאדם צריך להחיות את גופו ממיני מאכל הבעל חי ואפי׳ [ואפילו] מבחי׳ צומח ודומם כמו מלח
Yet we see plainly that man needs to sustain his body with kinds of food from the animal, and even from the level of the vegetable and the mineral, such as salt.
Yet experience shows a reverse dependence: man must sustain his body with animal food, and even with plants and minerals, such as salt.


כי המאכל אין צריך להאדם והאדם צריך לו
For the food does not need the man; the man needs it.
The food does not need man, but man needs the food: the lower sustains the higher.


וגם אד רבה שהדומם שהוא עפר הנה ארץ ממנה יצא לחם71 וכל מיני צמחים להחיות את האדם כי סוף מעשה במחשבה תחלה.72
And moreover, on the contrary, the mineral, which is earth, behold: “the earth, out of it comes bread,” and all kinds of plants, to sustain man; for “last in deed, first in thought.”
More than that, the mineral, earth itself, is what sustains him: “the earth, out of it comes bread” (Job 28:5), and all the plants. This shows the principle “last in deed, first in thought,” from the hymn Lecha Dodi: what comes last and lowest in execution was first and highest in the Creator’s intent.




13וזהו נעוץ תחלתן בסופן73 וסופן בתחלתן74 מפני שכשם שהוא ית׳ א״ס כך לפעולותיו אין להם בחי׳ סוף
And this is [the meaning of] “their beginning is wedged in their end and their end in their beginning”: because just as He, may He be blessed, is the Infinite One (Ein Sof), so His actions have no level of an end.
This explains the Sefer Yetzirah’s saying that the Sefiros’ “beginning is wedged in their end and their end in their beginning.” G-d is Ein Sof, literally “without end,” and His works likewise have no true end, so no level is simply the last.


כי בכל בחינה ובחינה שיתכן לומר בחי׳ סוף יתכן לומר ג״כ בחי׳ ראש
For at every single level at which one could speak of an end, one could also speak of a beginning,
Whatever can be called an “end” from one point of view can also be called a “beginning.”


לפי שבאמת אין להם בחינת ראש ולא בחינת סוף ויש להם כל בחי׳ ראש ובחינת סוף. (ועמ״ש מזה בד״ה אתם נצבים).75
because in truth they have no level of a beginning and no level of an end, and they have every level of beginning and of end. (And see what is written on this in the discourse beginning “You are standing.”)
For in truth G-d’s works have neither a fixed beginning nor a fixed end, and so every level is both a beginning and an end. The text refers to the discourse on “You are standing” (Deuteronomy 29:9) for more.


וכך הוא הענין בבחינת לבושין שהם מצות מעשיות הנ״ל וכללותן הוא מעשה הצדקה לפי שהוא נותן מיגיעו ועמלו אשר עמל בכל כחות גופו שלכן נק׳ מצוה סתם וכמ״ש במ״א.
And so it is with the garments, which are the mitzvos of action mentioned above; and their general and collective expression (klalus) is the deed of tzedakah, because he gives from his effort and his toil, with which he toiled with all the powers of his body. That is why it is called simply “the mitzvah,” as is explained elsewhere.
The same holds for the garments, the mitzvos of action: though lowest, they are bound to the highest. Their general and collective expression is tzedakah, charity, because a person gives what he earned with the toil of his whole body; this is why, as Tanya, chapter 37, explains, the Jerusalem Talmud calls charity simply “the mitzvah.”


הנה כתיב והלך לפניך צדקך כבוד76 ה׳ יאספך כבוד הוא בחינת לבוש כמאמר רבי יוחנן קרא למאני מכבדותא77 [ועמ״ש סד״ה זאת חנוכת המזבח78 מענין כבוד שהוא בחי׳ מקיף כו׳ ע״ש].
Now, it is written, “Your tzedakah shall go before you; the glory of Havayah shall gather you in.” “Glory” (kavod) is the level of a garment, as in the saying, “Rabbi Yochanan called his clothes ‘my honorers.’” [And see what is written at the end of the discourse beginning “This is the dedication of the altar,” on kavod being the level of the encompassing (makif), etc. See there.]
Isaiah 58:8 links tzedakah with G-d’s “glory” (kavod), which “gathers” a person in, and kavod means a garment, as Rabbi Yochanan called his clothes “my honorers.” In Likkutei Torah, Nasso, at the end of the discourse on the dedication of the altar, the Alter Rebbe explains kavod as an added light that surrounds, an encompassing light (makif).


יאספך הוא ענין אסיפה וכניסה לתוכו להקיפו מכל צדדיו ולהיות לו למחסה ולמסתור כבגד ששומרו מן הצינה וכדכתיב ה׳ שומרך ה׳ צלך שהמצות מעשיות להיותם בחי׳ דומם בחי׳ עשיה גשמיות.7980
“Shall gather you in” means gathering in and bringing within, to surround him on all sides and to be for him a shelter and a covert, like a garment that guards him from the cold, and as it is written, “Havayah is your guardian, Havayah is your shade.” For the mitzvos of action, since they are at the level of the mineral, the level of physical action,
“Shall gather you in” means enveloping a person on every side and sheltering him, as a garment shelters from the cold, as in “Havayah is your shade” (Psalms 121:5). The reason, completed in the next paragraph, is that the mitzvos of action are physical deeds at the level of the “mineral.”




Section 6 · ¶14–15
Love and awe hang from the garment
14וכן כל פרטי הלכות שבש״ס [שבששה סדרים] להיותם גשמיים בערך יראת ה׳ ואהבתו לזאת הם בחי׳ מקיפין ואהבה ויראה הם בחינת תורת האדם דהיינו שהם מורים ומתגלים בפנימיותו ומהותו כמ״ש וזאת תורת האדם כו׳.81
and likewise all the details of the laws in the Shas (the Talmud), since they are physical in relation to the awe of G-d and the love of Him, are therefore the level of encompassing lights (makifim). And love and awe are the level of “the Torah of man,” meaning that they teach and are revealed in his inner dimension (pnimiyus) and essence, as it is written, “And this is the Torah of man,” etc.
The details of the law in the Talmud are likewise physical compared with the love and awe of G-d, and so they too are encompassing lights (makifim), which surround a person rather than entering him. Love and awe, by contrast, are “the Torah of man” (II Samuel 7:19): they teach (morim, from the same root as Torah, “teaching”) and are felt within a person’s inner being.




15ואין זאת אלא יראה82 כנודע [מענין בזאת יבא אהרן אל הקדש83 עיין בזהר ר״פ אחרי דף נ״ז ע״ב ועיין בזהר פ׳ בא דל״ז ע״ב ור״פ חקת]
And “this” (zos) is nothing but awe, as is known [from the matter of “With this shall Aharon come into the Sanctuary”; see the Zohar at the beginning of Parshas Acharei, page 57b, and see the Zohar, Parshas Bo, page 37b, and the beginning of Parshas Chukas],
The “this” (zos) in “With this shall Aharon come into the Sanctuary” (Leviticus 16:3) is understood as awe, so awe is that with which one enters holiness. The text refers to passages of the Zohar on Acharei, Bo and Chukas for this.


שהיא בחינת התכלת שבציצית להיות פחד ה׳ נקבע בלב האדם וכשם שאי אפשר להיות ציצית בלי בגד כך אי אפשר להיות אהבה ויראה בלי הקדמת עשיית כל המצות שהם בחי׳ מקיפין ולבושין כנ״ל.
which is the level of the techeles (blue) in the tzitzis: that the fear of G-d be fixed in a person’s heart. And just as there cannot be tzitzis without a garment, so there cannot be love and awe without first doing all the mitzvos, which are the level of encompassing lights (makifim) and garments, as mentioned above.
This awe is the techeles of the tzitzis, the fear of G-d fixed in the heart. Just as tzitzis must hang from a garment, love and awe cannot exist without first doing all the mitzvos, the encompassing garments.


כמ״ש שש שנים תזרע שדך84 שהם שתא סדרי משנה85 ושש שנים תזמור כרמך שהם ששה סדרים תלמוד ואספת את תבואתה
As it is written, “Six years you shall sow your field”: these are the six orders of the Mishnah; “and six years you shall prune your vineyard”: these are the six orders of Talmud; “and you shall gather in its produce,”
Leviticus 25:3 is read as the order of Torah study: the six years of sowing are the six orders of the Mishnah, and the six years of pruning the vineyard are the six orders of the Talmud, as Likkutei Torah, Behar, also reads the verse. “And you shall gather in its produce” comes after both.


דהיינו שתאסוף ותלקוט אותם בנפשך כמארז״ל [כמאמר רבותינו זכרונם לברכה] ותלמודו בידו86 ואז עי״ז תוכל ג״כ שתהיה כבוד ה׳ יאספך וגו׳ [ועמ״ש מענין זה בפ׳ בהר ע״פ כי תבאו אל הארץ87 כו׳]:
that is, that you gather and collect them into your soul, as our Sages, of blessed memory, said, “and his learning in his hand.” And then, through this, you will also be able [to bring about] “the glory of Havayah shall gather you in,” etc. [And see what is written on this in Parshas Behar, on the verse “When you come into the land,” etc.]
Gathering the produce means collecting one’s learning into one’s soul, as the Sages speak of one who arrives in the World to Come “with his learning in his hand” (Pesachim 50a). Then he merits “the glory of Havayah shall gather you in”: the same word that describes his gathering of the Torah describes G-d’s glory gathering him in.




Section 7 · ¶16–18
The Torah taught before birth
16ג ובזה יובן מאמר רז״ל [רבותינו זכרונם לברכה] שהתינוק בבטן אמו מלמדין אותו88 כל התורה כולה ואח״כ משכחין ממנו89 כיון שהגיע זמנו להולד בא מלאך וסטרו על פיו [ועמ״ש ג״כ מזה בד״ה שחורה אני ונאוה].9091
3. And with this will be understood the saying of our Sages, of blessed memory, that the infant in his mother’s womb is taught the entire Torah, and afterwards he is made to forget it: once his time to be born arrives, an angel comes and strikes him on his mouth. [And see also what is written on this in the discourse beginning “I am black and comely.”]
Section 3 takes up the Talmud’s teaching (Niddah 30b) that the unborn child is taught the whole Torah, and that when it is about to be born an angel strikes it on the mouth and it forgets everything. In Likkutei Torah, Shir HaShirim, the explanation of “I am black and comely” adds that the souls are taught the whole Torah before their descent and then struck by the angel, so that through their own toil they return to their learning as it is below.




17ולהבין למה מלמדין אותו ואח״כ משכחין ממנו אלא לפי שצריך להאיר בו אור ה׳
And to understand why he is taught and afterwards made to forget: it is because the light of G-d must shine in him,
Why teach the unborn child only to make him forget? Because the light of G-d must shine into the soul.


כדי שיהיה יראתו על פניו ואהבת ה׳ ופחדו בלבו לפיכך מלמדין אותו כל התורה כולה שהיא בחי׳ המקיפים וממנו יאיר לו אור ה׳ וכח אהבה ויראה.
so that “His awe be upon his face,” and the love of G-d and the fear of Him in his heart. Therefore he is taught the entire Torah, which is the level of the encompassing lights (makifim), and from it the light of G-d and the power of love and awe will shine for him.
Its purpose is that awe of Him be “upon his face,” in the words Moshe spoke to the people at Sinai (Exodus 20:17), and that the love and fear of G-d be in his heart. So the child is taught the entire Torah, which is an encompassing light (makif), and from it come to him the light of G-d and the power to love and to fear Him.




18ואח״כ משכחין ממנו בכדי שתהיה זאת עבודת האדם לבחור בטוב. וכמאמר פתחי לי92 וגו׳.
And afterwards he is made to forget, so that this be the service of man: to choose the good. And as in the saying “Open to me,” etc.
The forgetting is deliberate: it makes a person’s service a matter of free choice, choosing good through his own effort. This is the sense of G-d’s call “Open to me”: the opening must come from the person.


אך הארת התורה שהאירה הארה גדולה ועצומה בנשמתו בטרם שנתלבשה לגמרי בגוף החומר היא הנותנת כח ועוז שמאיר בה אור התורה אחר שנתלבשה בגוף החומרי שתוכל להפכו מחשוכא לנהורא כו׳
But the illumination of the Torah, which shone a great and mighty illumination in his soul before it was entirely enclothed in the material body, is what gives the strength and might for the light of the Torah to shine in it [the soul] after it has been enclothed in the material body, so that it can turn it [the body] from darkness to light, etc.,
Yet the great light of the Torah that shone in the soul before it fully entered the body is what gives it strength later. Because of it, the light of the Torah can shine in the soul even within the material body, so that the soul can turn the body from darkness to light.


ע״י הארת אור האהבה ויראה המאירים מהתורה כי הרשימו נשאר מהארה הנ״ל שיאיר לו אור האהוי״ר [האהבה ויראה] מתוך הרשימו שנשאר אחר השכחה.
through the illumination of the light of love and awe that shine from the Torah. For the impression (reshimu) remains from the illumination mentioned above, so that the light of love and awe will shine for him from within the impression that remains after the forgetting.
This happens through the love and awe that shine from the Torah. Although the learning was forgotten, an impression (reshimu) of that earlier illumination remains, and from it the light of love and awe shines again.


(וזהו משכני אחריך נרוצה93 הביאני המלך חדריו דמשכני לשון להבא והביאני לשון עבר והל״ל [והוה ליה למימר] תביאני.
(And this is [the meaning of] “Draw me, we will run after you; the king has brought me into his chambers”: for “draw me” is a term for the future, and “has brought me” is a term for the past, and it should have said “will bring me.”
A parenthesis interprets Song of Songs 1:4. “Draw me, we will run after you” looks to the future, while “the king has brought me into his chambers” speaks of the past, though one would expect “will bring me.”


אלא הפי׳ כי חדר ר״ת [ראשי תיבות]94 חסד דין רחמים וזהו ובדעת חדרים ימלאו95 כי הדעת הוא המחבר וממשיך התפשטות המוחין בהמדות. והדעת והמדות האלו מהם נמשך הלכות התורה כשר ופסול כו׳ כמ״ש בסש״ב [בספר של בינונים] בהקדמה.
But the explanation is that חדר (chamber) is the initials of Chesed, Din, Rachamim (kindness, judgment, compassion). And this is “And with Daas (knowledge) the chambers are filled,” for Daas is what connects and draws the extension of the intellect (mochin) into the emotive attributes (middos). And from this Daas and these middos are drawn the laws of the Torah, fit and unfit, etc., as is written in Sefer Shel Beinonim (Tanya), in the introduction.
A first explanation: the “chambers” are the emotive attributes, since חדר (cheder, chamber) is an acronym of Chesed, Din, Rachamim, and Daas fills them (Proverbs 24:4) by joining the intellect to the emotions. From Daas and the emotive attributes come the Torah’s laws of fit and unfit, as the text says the introduction to the Tanya explains. In Likkutei Torah, Balak, the Alter Rebbe reads the same verse: the chambers are vessels, filled with light through Daas, which is prayer.


וגם כי התורה היא מפתחות הפנימיות9697 וזהו ענין חדריו היינו בתי גואי וזהו הביאני לשון עבר דהיינו כשהנשמה היתה למעלה טרם ירידתה בגוף שמלמדין אותה כל התורה כולה והן הן חדריו
And also, the Torah is “the inner keys,” and this is the meaning of “his chambers,” namely “the inner rooms.” And this is why “has brought me” is a term for the past: that is, when the soul was above, before its descent into the body, when they teach it the entire Torah; and these are indeed “his chambers.”
A second explanation: the Torah is “the inner keys,” as the Talmud says of one who has Torah without the fear of Heaven, a treasurer handed the inner keys but not the outer ones; so “his chambers” are the inner rooms. The past tense “has brought me” refers to the time before birth, when the soul was above and was taught the entire Torah: those are the chambers into which it was brought.


ולכן עי״ז גם אח״כ כשנתלבשה בגוף החומרי. עכ״ז [עם כל זה] משכני ע״י שכבר הביאני כו׳ ונשאר רשימו כו׳ ועמ״ש עוד מענין אחריך נרוצה בד״ה אדם כי יקריב מכם).98
And therefore, through this, also afterwards, when it has been enclothed in the material body, even so “draw me,” because “he has already brought me,” etc., and an impression remains, etc. And see what is written further on “we will run after you” in the discourse beginning “When a man of you brings an offering.”)
Therefore, even after the soul is in the body, it can say “draw me,” because “he has already brought me”: the impression of that learning remains and draws it after G-d. The parenthesis refers to the discourse on “When a man of you brings an offering” (Likkutei Torah, Vayikra), which reads “we will run” in the plural: when G-d draws a person from above, his G-dly soul and his animal soul run after Him together, if he works at once to refine the animal soul.


וזהו פשטתי את כתנתי איככה אלבשנה פי׳ מאחר שנשכח ממני התורה ע״י המלאך שסטרו על פיו א״כ קשה עלי הדבר להלביש עלי עוד בחינת התורה והמצות שהם בחינת לבושין כנ״ל.
And this is [the meaning of] “I have taken off my robe; how shall I put it on?”: meaning, since the Torah was made forgotten from me by the angel who “struck him on his mouth,” it is then hard for me to clothe myself again in the Torah and the mitzvos, which are garments, as mentioned above.
This also explains the bride’s first objection, “I have taken off my robe; how shall I put it on?” Since the angel made the soul forget the Torah, it finds it hard to put on again the garments of Torah and mitzvos.




Section 8 · ¶19
The two rememberings
19וזהו וראיתם אותו וזכרתם את כל מצות הוי׳ פי׳ מה שתראו בחינת ציצית שהוא בחינת הארת אהבה ויראה שהם בחי׳ תכלת ולבן שבציצית והן הם תורת האדם היוצאין בנימין ושערות מבחי׳ מקיף ולבוש
And this is [the meaning of] “And you shall see it and remember all the mitzvos of Havayah”: that is, what you will see, the level of tzitzis, which is the level of the illumination of love and awe, which are the techeles (blue) and the white in the tzitzis, and they are “the Torah of man,” which issue as strands and hairs from the level of the encompassing (makif) and the garment,
Now the verse “and you shall see it and remember all the mitzvos of Havayah” is explained. What one sees, the tzitzis, is the illumination of love and awe, the techeles and the white, which are “the Torah of man”; they issue like strands and hairs from the garment, the encompassing light.


שהוא בחינת מצות מעשיות שהם הנקראים מצות ה׳ לפי שאין נעשין עצמיות האדם כמו אהבה ויראה וגם הם מצות ה׳ ממש שהקב״ה מניח תפילין ומצלי.99100
which is the level of the mitzvos of action. These are the ones called “the mitzvos of Havayah,” because they do not become the person’s own essence as love and awe do; and they are also literally the mitzvos of Havayah, for the Holy One, blessed be He, puts on tefillin and prays.
That garment is the mitzvos of action, which the verse calls “the mitzvos of Havayah” because, unlike love and awe, they do not become part of a person’s own self. They are also G-d’s own mitzvos in the literal sense, for the Talmud says that the Holy One, blessed be He, puts on tefillin and prays.


וזהו ענין אשר קדשנו במצותיו כי הם מצות שלו ממש. משא״כ יראה לא שייך גבי הקב״ה לכך כתיב וזאת תורת האדם101 וגו׳
And this is the meaning of “who has sanctified us with His mitzvos”: for they are literally His own mitzvos. Whereas awe does not apply to the Holy One, blessed be He; that is why it is written, “And this is the Torah of man,” etc.
Hence the blessing “who has sanctified us with His mitzvos”: they are His own mitzvos. Awe, however, cannot apply to G-d, and so love and awe are called “the Torah of man.”


(עמ״ש סד״ה צאינה וראינה102103 בפי׳ וממדבר מתנה104 בחינת מדבר הוא כמ״ש ולא ישב אדם שם105 שהוא למעלה מבחינת אדם משם שרש התורה ומשם נמשכה ונתלבשה בבחינת אדם.
(See what is written at the end of the discourse beginning “Go forth and see,” on the explanation of “And from the wilderness, Mattanah (a gift)”: the level of the wilderness is, as it is written, “where no man dwelt,” which is above the level of man; from there is the root of the Torah, and from there it was drawn down and enclothed in the level of man.
A parenthesis cites the end of the discourse on “Go forth and see” (Song of Songs 3:11), on “And from the wilderness, Mattanah” (Numbers 21:18). The wilderness, “where no man dwelt” (Jeremiah 2:6), stands for a level above “man”; there is the root of the Torah, from which it was drawn down and clothed in the level of “man.”


וזהו ענין וזאת תורת האדם כו׳, ולפמש״כ [ולפי מה שכתוב] משמע דפי׳ וזאת תורת האדם היינו מה שנמשך ונתלבש בחב״ד [בחכמה בינה ודעת] דמל׳ דאצילות כו׳ ועיין בזח״א [בזהר חלק א] עמוד קכ״ו106 מענין וזאת תורת האדם).
And this is the meaning of “And this is the Torah of man,” etc. And according to what is written [there], it implies that the meaning of “And this is the Torah of man” is what is drawn down and enclothed in the Chochmah, Binah and Daas of the Malchus of Atzilus, etc. And see the Zohar, Part I, column 126, on “And this is the Torah of man.”)
This is why it is called “the Torah of man”: the Torah as it is drawn down and clothed in the Chochmah, Binah and Daas of Malchus of Atzilus. Kehot notes that the Zohar “column 126” cited here probably refers to the large-format Cremona edition.


וענין הזכירות הם ב׳ בחינות כנגד תכלת וכנגד לבן
And the matter of the rememberings: they are two levels, corresponding to the techeles and corresponding to the white.
Now the two rememberings of the opening question are explained: they correspond to the two colors of the tzitzis, the techeles and the white.


כנגד תכלת יזכור על מצות לא תעשה (שהיראה היא מקור לשמירת מל״ת [מצות לא תעשה] כו׳ ועמ״ש מזה ע״פ שימני כחותם)107 ולא תתורו אחרי לבבכם108 ואחרי עיניכם אשר אתם זונים פי׳ תמיד תהיו אתם אצליכם בבחינת זונים
Corresponding to the techeles, he is to remember the prohibitive commandments (for awe is the source of keeping the prohibitive commandments, etc.; and see what is written on this on the verse “Set me as a seal”): “And you shall not wander after your heart and after your eyes, you who go astray”: meaning, you should always be, in your own estimation, in the state of “going astray,”
The techeles, awe, corresponds to the prohibitive commandments, because awe is what makes a person guard against transgression; so the verse goes on, “do not wander after your heart and after your eyes.” Its words אשר אתם זונים, plainly “after which you go astray,” are read here of you yourselves: always regard yourself as one who goes astray.


ולא תאמרו רחצתי את רגלי109 כבר כו׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ואפילו כל העולם כולו110 אומרים לך צדיק אתה היה בעיניך כרשע כו׳
and do not say, “I have already washed my feet,” etc., and as our Sages, of blessed memory, said, “Even if the whole world tells you, ‘You are righteous,’ be in your own eyes like a wicked person,” etc.
This is the opposite of the bride’s “I have already washed my feet,” the complacency of one who considers himself clean. As the oath the Talmud says a soul is made to swear before birth puts it: even if the whole world tells you that you are righteous, be in your own eyes like a wicked person.


וכנגד לבן יזכור על מצות עשה ועשיתם את כל מצותי והייתם קדושים111 פי׳ שגם בחי׳ האהבה והיראה שבכם יתעלו בעילוי עד שתהיינה ג״כ נכללות באור המקיף בחינת קדש העליון:
And corresponding to the white, he is to remember the positive commandments: “and you shall do all My mitzvos, and be holy”: meaning, that also the love and the awe within you will be raised ever higher, until they too are included in the encompassing light (or makif), the level of the supernal holiness.
The white, love, corresponds to the positive commandments, the second remembering: “and you shall do all My mitzvos, and be holy.” Through doing them, even one’s love and awe are raised until they too are included in the encompassing light, the supernal holiness.




Section 9 · ¶20–23
Summary: the garment and its threads
20קיצור הענין112 כי כוונת הכתוב להזהיר את האדם ולהיות לזכרון תמיד לעיניו גודל מעלת קדושת מצות מעשיות שמהם נעשה לבוש מקיף לנשמתו ושרשו ומקורו מאור מקיף ולבוש עליון שעליו נאמר עוטה אור כשלמה113114 ולבושיה כתלג חיור.115
A summary of the matter: the intent of the verse is to caution a person, and to be a constant reminder before his eyes, of the great loftiness of the holiness of the mitzvos of action, from which an encompassing garment is made for his soul, whose root and source is from the encompassing light and the supernal garment of which it is said, “He wraps Himself in light as with a garment,” and “His garment is white as snow.”
A summary: the verse aims to keep before a person’s eyes how holy the mitzvos of action are, for they make an encompassing garment for his soul. That garment is rooted in G-d’s own supernal garment, of which it says “He wraps Himself in light as with a garment” (Psalms 104:2) and “His garment is white as snow” (Daniel 7:9).


כמאמר רז״ל [רבותינו זכרונם לברכה] שהקב״ה מתעטף בטלית לבנה116117 כו׳ שהוא מקור ושרש כל המצות שמהם נעשה לבוש לנשמת אדם הנקרא חלוקא דרבנן.118
As our Sages, of blessed memory, said, that the Holy One, blessed be He, wraps Himself in a white tallis, etc., which is the source and root of all the mitzvos, from which a garment is made for a person’s soul, called “the robe of the Sages” (chaluka d’rabbanan).
The Sages describe the Holy One, blessed be He, as wrapping Himself in a white tallis; Kehot traces the image to the Talmud (Rosh Hashanah 17b) and the Midrash, and the Arizal brings it for the tallis. This supernal garment is the source of all the mitzvos, and from the mitzvos a garment is made for a person’s soul, called chaluka d’rabbanan, “the robe of the Sages.”




21והנה גדולת ומעלת לבוש זה וקדושתו יזכור האדם בראיית הציצית שהם רק ד׳ נימין נמשכין מהארת לבוש זה
Now, the greatness and loftiness of this garment, and its holiness, a person will remember by seeing the tzitzis, which are only four strands drawn from the illumination of this garment.
A person recalls the greatness of that garment by looking at the tzitzis, which are only four strands drawn from it.


ומן ד׳ נימין אלו שהם ב׳ חוטי תכלת119 וב׳ חוטי לבן נמשכה הארת דחילו ורחימו לחב״ד [לחכמה בינה ודעת] של כנסת ישראל שהם כל הנשמות שבישראל והוא נקרא תורת האדם וגו׳.
And from these four strands, which are two threads of techeles and two threads of white, there is drawn the illumination of awe and love (dechilu urechimu) into the Chochmah, Binah and Daas of the Congregation of Israel, which is all the souls in Israel; and this is called “the Torah of man,” etc.
From these four strands, two of techeles and two of white, flows the illumination of awe and love into the intellect of the Congregation of Israel, all the souls of Israel, and this is “the Torah of man.” Kehot points to the beginning of the laws of tzitzis in the Tur and Shulchan Aruch (Orach Chaim 11) for these strands.




22וא״כ אם מהארת ד׳ נימין לבד נמשכה הארה גדולה כזו דחילו ורחימו של כל נשמות ישראל שמעולם.
And if so, if from the illumination of four strands alone there is drawn so great an illumination, the awe and love of all the souls of Israel that ever were,
The argument moves from small to great. Four strands alone carry so great an illumination: the awe and love of every Jewish soul that has ever lived.


א״כ מה עצמה וגדלה מאד מאד מעלת קדושת הלבוש כולה בכבודה ובעצמה הנעשה מקיום המצות מעשיות.
then how exceedingly mighty and great is the loftiness of the holiness of the whole garment, in its glory and its very self, which is made from fulfilling the mitzvos of action!
Then the holiness of the whole garment, made from fulfilling the mitzvos of action, must be immeasurably greater. This answers the maamar’s questions: it is why Moshe longed for the mitzvos of action, and why the tzitzis remind a person of all the mitzvos.




23וכן תלמוד תורה בפיו דעקימת שפתים הוה מעשה.120121 וגם הענין בהלכות כולם הן בדברים גשמיים שלכן הן הם גופי תורה122 גופי דייקא.
And so too the study of Torah with one’s mouth, for “moving the lips is an act.” And also, the matter of the laws is that they are all about physical things; that is why they are “the bodies of the Torah,” “bodies” precisely.
Torah study spoken aloud also counts as a deed, since the Talmud rules that moving the lips is an act. And all the laws concern physical things, which is why they are called “the bodies of the Torah”: plainly the phrase means “the essentials of the Torah,” but the Alter Rebbe stresses the word “bodies.”


כמ״ש האריז״ל [האר״י זכרונו לברכה] שקדושת הטלית123124 גדלה מעלתה במאד מאד על קדושת הציצית שהם רק נימין הנמשכין מהטלית רק שמפני גודל מעלת קדושתה אינה יכולה להתלבש בטלית הגשמי ממש כמו בציצית
As the Arizal, of blessed memory, wrote, that the holiness of the tallis is exceedingly greater in its loftiness than the holiness of the tzitzis, which are only strands drawn from the tallis; only, because of the great loftiness of its holiness, it cannot be enclothed in the actual physical tallis as [it is] in the tzitzis.
The Arizal (Pri Etz Chaim, Sha’ar HaTzitzis, chapter 3) teaches that the tallis is far holier than its tzitzis, which are only strands drawn from it. But its holiness is so great that it cannot clothe itself in the physical tallis as it does in the tzitzis.


ולכן אין בטלית הגשמי שום קדושה כלל ומותר להשתמש בה125 דברי חול משא״כ בציצית כשרים.126
And therefore the physical tallis has no holiness at all, and it is permitted to use it for mundane things, which is not so with kosher tzitzis.
That is why the physical tallis has no holiness in law and may be used for mundane purposes, while kosher tzitzis may not. The greater light remains hidden and encompassing, while the lesser one is revealed.



In one’s avodah
Two things are asked of a person. First, not to rest content with understanding G-d with the mind, but to let that awareness reach the point of the heart and kindle love and fear; as a preparation, he keeps a humbling reckoning of his failings even after teshuvah, regarding himself always as one who strays rather than one whose feet are already washed. Second, to cherish every mitzvah of action and every detail of the law, and to study Mishnah and Talmud and gather them into his soul, because these physical deeds weave the garment from which all his love and awe are drawn. Each time he sees the tzitzis, he should remember how great that whole garment is.
Questions for discussion
	Why, according to the maamar, can understanding G-d with the mind not change a person’s nature by itself, and what do the images of water and fire add?
	How does the maamar explain the two rememberings of the tzitzis passage, and how does each relate to the techeles and the white?
	In what sense are the mitzvos of action higher than love and awe, if love and awe are inward and the mitzvos are only a garment?
	What purpose does the Torah taught before birth serve if it is forgotten, and how does the maamar read “Draw me, we will run after you; the king has brought me into his chambers”?
	Why does the physical tallis have no holiness in law while kosher tzitzis do, and what does this teach about a holiness too great to be revealed?

Sources and references
Notes
Paragraph 1
1והי׳ לכם לציצית
Kehot notes a further explanation (biur) of this maamar printed in Maamarei Admur HaZaken — Parshiyos, p. 643, in addition to the explanation that follows it in Likkutei Torah (44b).
Kehot’s noteראה ביאור על מאמר זה (נוסף להביאור דלהלן מד, ב) בס׳ מאמרי אדה״ז-פרשיות ע׳ תרמג. ראה להלן ברשימת הכתבי-יד שמאמר זה הוא מתקופת ליאזני.
2והי׳ לכם לציצית . . למען תזכרו
G-d tells Moshe to command Israel to make tzitzis: “And it shall be to you as tzitzis, and you shall see it and remember all the mitzvos of Havayah and do them.” The maamar’s opening verse, whose first remembering it will connect with the techeles.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט-מ.
3למען תזכרו
“So that you remember and do all My mitzvos, and be holy to your G-d.” The second remembering, which the maamar will connect with the white threads.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4מציץ מן החרכים
The maiden tells of her beloved standing behind the wall, “looking in through the windows, peering through the lattices,” now hidden, now seen. The Alter Rebbe derives tzitzis from מציץ, gazing and shining forth.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ט.
5וכולא קמי׳ כלא
The Zohar teaches that the essential fear of Heaven is to fear G-d because He is great and rules over all worlds, and “all before Him is accounted as nothing.” Here it describes the G-dliness that tzitzis reveals.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
6בשמים ממעל ועל הארץ
Moshe tells Israel: “Know this day and take it to your heart that Havayah is G-d in the heavens above and on the earth below; there is none else.” It expresses that nothing exists apart from G-d.
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.
7כי נשגב שמו לבדו הודו על ארץ ושמים
The psalmist calls on all creation to praise: “Let them praise the Name of Havayah, for His Name alone is exalted; His splendor is over earth and heaven.” The Alter Rebbe reads “His splendor” as a radiance from Him, not His essence.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
8הלב רואה
On “I spoke with my heart” the Midrash lists what the heart does: it sees (“and my heart has seen much”), hears, speaks, walks and more. The Alter Rebbe takes “the heart sees” as the heart’s own perception of G-dliness.
Kohelet Rabbah 1:16קוהלת רבה א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם לִבִּי, הַלֵּב רוֹאֶה, שֶׁנֶּאֱמַר: וְלִבִּי רָאָה הַרְבֵּה. הַלֵּב שׁוֹמֵעַ, שֶׁנֶּאֱמַר (מלכים א ג, ט): וְנָתַתָּ לְעַבְדְּךָ לֵב שֹׁמֵעַ. הַלֵּב מְדַבֵּר, שֶׁנֶּאֱמַר: דִּבַּרְתִּי אֲנִי עִם לִבִּי. הַלֵּב הוֹלֵךְ, שֶׁנֶּאֱמַר (מלכים ב ה, כו): לֹא לִבִּי הָלַךְ. הַלֵּב נוֹפֵל, שֶׁנֶּאֱמַר (שמואל א יז, לב): אַל יִפֹּל לֵב אָדָם עָלָיו. הַלֵּב עוֹמֵד, שֶׁנֶּאֱמַר (יחזקאל כב, יד): הֲיַעֲמֹד לִבֵּךְ. הַלֵּב שָׂמֵחַ, שֶׁנֶּאֱמַר (תהלים טז, ט): לָכֵן שָׂמַח לִבִּי וַיָּגֶל כְּבוֹדִי. הַלֵּב צוֹעֵק, שֶׁנֶּאֱמַר (איכה ב, יח): צָעַק לִבָּם אֶל ה׳. הַלֵּב מִתְנַחֵם, שֶׁנֶּאֱמַר (ישעיה מ, ב): …
“I have spoken with my heart, saying: Behold, I have amassed and added wisdom, beyond all who were before me over Jerusalem; my heart has seen much wisdom and knowledge” (Ecclesiastes 1:16). “I have spoken with my heart” – the hearts sees, as it is stated: “My heart has seen much.” The heart hears, as it is stated; “Give your servant an understanding [shome’a] heart” (I Kings 3:9). The heart speaks, as it is stated: “I have spoken with my heart.” The heart goes, as it is stated: “Didn’t my …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
9בקהלת רבה דפ״ז ע״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוהוא פ״א סי׳ ל״ח [א, טז]. [כ].
10Koheles, King Shlomo, says: “I spoke with my heart, saying: I have gained more wisdom than all who were before me, and my heart has seen much wisdom and knowledge.” The verse on which the Midrash bases its list of the heart’s faculties.
Ecclesiastes 1:16קהלת א׳:ט״ז
דִּבַּרְתִּי אֲנִי עִם־לִבִּי לֵאמֹר אֲנִי הִנֵּה הִגְדַּלְתִּי וְהוֹסַפְתִּי חׇכְמָה עַל כׇּל־אֲשֶׁר־הָיָה לְפָנַי עַל־יְרוּשָׁלָ͏ִם וְלִבִּי רָאָה הַרְבֵּה חׇכְמָה וָדָעַת:
I spoke with my own heart, saying: ‘Lo, I have gotten great wisdom, more also than all that were before me over Jerusalem’; yea, my heart hath had great experience of wisdom and knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11נק׳ חכמים עיני העדה
The Gemara applies “if it was done in error by the eyes of the congregation” (Numbers 15:24) to the leaders of the people, likening them to a bride whose eyes, if they are beautiful, show that the whole body needs no examination. The Alter Rebbe uses the title to show that the intellect is a person’s “eyes.”
Taanit 24aתענית כ״ד א
Bava Batra 4a:3בבא בתרא ד׳ א:ג׳
אֲמַר לֵקהּ: אֲנָא הוּא, אִי הֲוַאי יָדַעְנָא דִּזְהִרִי רַבָּנַן כּוּלֵּי הַאי, לָא הֲוָה קָטֵילְנָא לְהוּ; הַשְׁתָּא מַאי תַּקַּנְתֵּיהּ דְּהָהוּא גַּבְרָא? אֲמַר לֵקהּ: הוּא כִּבָּה אוֹרוֹ שֶׁל עוֹלָם, דִּכְתִיב: ״כִּי נֵר מִצְוָה וְתוֹרָה אוֹר״, יֵלֵךְ וְיַעֲסוֹק בְּאוֹרוֹ שֶׁל עוֹלָם, דִּכְתִיב: ״וְנָהֲרוּ אֵלָיו כָּל הַגּוֹיִם״. אִיכָּא דְּאָמְרִי, הָכִי אֲמַר לֵקהּ: הוּא סִימֵּא עֵינוֹ שֶׁל עוֹלָם, דִּכְתִיב: ״וְהָיָה אִם מֵעֵינֵי הָעֵדָה״, יֵלֵךְ וְיִתְעַסֵּק בְּעֵינוֹ שֶׁל עוֹלָם, דִּכְתִיב: ״הִנְנִי מְחַלֵּל אֶת מִקְדָּשִׁי, גְּאוֹן עֻזְּכֶם מַחְמַד עֵינֵיכֶם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Horayot 5bהוריות ה׳ ב
Kehot’s noteראה תענית כד, א. ב״ב ד, א. הוריות ה, ב. הנסמן במאמרי אדה״ז-פרשיות לע׳ רסד.
12המוח עיקרו מיסוד המים והלחות
Tanya, chapter 3, explains that the soul’s intellect, Chochmah, Binah and Daas, is the “father and mother” that give birth to the love and fear of G-d, and adds, citing Etz Chaim, Sha’ar 50, that the element of fire is in the heart while the source of water and moisture is the brain.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פ״ג בשם ע״ח ש״נ.
13שהמים יורדים
Just as water leaves a high place and flows to a low place, so the words of Torah endure only in one who is humble. The Alter Rebbe uses the image of water’s descent for the heaviness of the intellect.
Taanit 7aתענית ז׳ א
Kehot’s noteראה תענית ז, א.
14כרשפי אש שלהבת י-ה
The bride asks her beloved to set her as a seal upon his heart, for “love is strong as death… its flashes are flashes of fire, a flame of Yah.” The Alter Rebbe uses it for the heart’s fiery love, which rises upward.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
15מצרף לכסף וכור לזהב
Shlomo’s proverb: “A crucible for silver and a furnace for gold, and Havayah tests hearts”: as fire shows how pure a metal is, only G-d tests the heart. Here it shows that change comes through fire.
Proverbs 17:3משלי י״ז:ג׳
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וּבֹחֵן לִבּוֹת ה׳
The refining pot is for silver, and the furnace for gold; But the L-RD trieth the hearts. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יז, ג.
16הגו סיגים מכסף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כה, ד.
17הגו סיגים מכסף
“Remove the dross from the silver, and a vessel comes forth for the smith”: once fire has separated the impurity, the pure metal can be shaped.
Proverbs 25:4משלי כ״ה:ד׳
הָגוֹ סִיגִים מִכָּסֶף וַיֵּצֵא לַצֹּרֵף כֶּלִי:
Take away the dross from the silver, and there cometh forth a vessel for the refiner;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ונקדשתי בתוך
G-d tells Moshe: “You shall not profane My holy Name, and I shall be sanctified among the children of Israel.” The text refers to the discourse that opens with this verse for more on this subject.
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)
19כי נשגב שמו לבדו
The words here quote Psalms 148:13; the passage is shown below.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
Paragraph 3
20“And Havayah spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting,” in the second year after the Exodus: the opening of the book of Bamidbar and of a discourse to which the text refers.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ונפש כי תקרב
The law of the meal offering: “And when a soul offers a meal offering to Havayah, his offering shall be of fine flour.” The text refers to the discussion of the meal offering in the discourse “When you come into the land.”
Leviticus 2:1ויקרא ב׳:א׳
וְנֶפֶשׁ כִּי־תַקְרִיב קׇרְבַּן מִנְחָה לַה׳ סֹלֶת יִהְיֶה קׇרְבָּנוֹ וְיָצַק עָלֶיהָ שֶׁמֶן וְנָתַן עָלֶיהָ לְבֹנָה:
And when any one bringeth a meal-offering unto the L-RD, his offering shall be of fine flour; and he shall pour oil upon it, and put frankincense thereon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ובד״ה ויושט המלך לאסתר
This Torah Ohr discourse calls the love hidden in every Jew “Esther,” from hester, concealment: it lies in the inner point of the heart, present in everyone, though not everyone brings it from concealment into revelation, and in the days of Mashiach it will be revealed even to the mind and the senses.
Kehot’s noteתו״א צד, א.
23ויושט המלך לאסתר את שרביט הזהב
After Esther pleads for her people, “the king extended to Esther the golden scepter, and Esther rose and stood before the king.” The Torah Ohr discourse to which the text refers opens with this verse and contrasts it with the earlier scepter of 5:2.
Esther 8:4אסתר ח׳:ד׳
וַיּוֹשֶׁט הַמֶּלֶךְ לְאֶסְתֵּר אֵת שַׁרְבִט הַזָּהָב וַתָּקׇם אֶסְתֵּר וַתַּעֲמֹד לִפְנֵי הַמֶּלֶךְ:
Then the king held out to Esther the golden sceptre. So Esther arose, and stood before the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24האהבה כרשפי אש
“For love is strong as death… its flashes are flashes of fire.” The white of the tzitzis stands for this fiery love.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
25דלבן נמשך ממוח בינה ותכלת מאבא
The Arizal explains that there are tzitzis of techeles, from the Chochmah of Imma, which is the Binah of Abba, and tzitzis of white, from the Binah of Imma. The text cites it to root the white in Binah and the techeles in Abba.
Pri Etz Chaim, Gate of Fringes 4:7פרי עץ חיים, שער הציצית ד׳:ז׳
ונחזור לענין, כי יש ד׳ ציצית, מן מוח חכמה דאמא, שהוא בינה דאבא כנ״ל, והם הנקרא ציצית דתכלת. ויש ד׳ ציצית ממוח בינה דאמא, והם נקראים ציצית דלבן. ונבאר עתה, ענין ד׳ הציצית דתכלת. והענין, כי הנה נת״ל, שהם יוצאין ממוח חכמה דאמא, שאינו אלא בינה דאבא כנ״ל, והיא כלולה מד׳ מוחין, שהם ד׳ שמות יה״ו, מלואים בדרך ע״ב ס״ג מ״ה ב״ן. ואם תמנה מספר אותיותיהן, הם ל״א אותיות בלבד. כי כל א׳ מהם, יש בו ח׳ אותיות, כנגד ח׳ חוטים, שיש בכל ציצית מהן. אך הד׳ שהוא יה״ו דב״ן, …
Pri Etz Chaim (Public Domain)
26ואבא יסד ברתא
Kehot’s note points to Zohar III, 248a for these words.
Zohar III, 248aזח״ג רמח, א
Kehot’s noteראה זח״ג רמח, א. רנו, ב. רנח, א. ת״ז תכ״א (סא, ב). תס״ט (קה, ב).
27ואבא יסד ברתא
“‘Havayah with wisdom founded the earth’: with wisdom, which is Abba, He founded the daughter, who is the earth.” Kehot lists this among several places in the Zohar and Tikkunim for the saying.
Tikkunei Zohar 61b:4–5תקוני הזהר ס״א ב:ד׳-ה׳
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
28Shlomo, praising wisdom: “Havayah founded the earth with wisdom; He established the heavens with understanding.” Plainly, G-d made the world with wisdom; the Zohar reads it as Chochmah (Abba) founding the “earth,” Malchus, the daughter.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29שימני כחותם
“Set me as a seal upon your heart.” The opening words of an explanation to which the text refers for more on this subject.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
30אין פחד אלקים לנגד עיניו
David describes the wicked man: “Transgression speaks to the wicked within my heart: there is no fear of G-d before his eyes.” He may know of G-d, yet he does not fear Him. The Alter Rebbe reads it as fear that stays only “before the eyes,” in the intellect, and has not reached the heart. (context: Steinsaltz Tanakh)
Psalms 36:2תהילים ל״ו:ב׳
נְאֻם־פֶּשַׁע לָרָשָׁע בְּקֶרֶב לִבִּי אֵין־פַּחַד אֱלֹקִים לְנֶגֶד עֵינָיו:
Transgression speaketh to the wicked, methinks— There is no fear of G-d before his eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ב.
Paragraph 6
31ציצית לשון נקבה
The Arizal derives tzitzis from gazing, “peering through the lattices,” and from hair, and explains that ציץ is a masculine term and ציצית a feminine one, according to where each light extends. The text refers the reader to this chapter.
Pri Etz Chaim, Gate of Fringes 3:5–6פרי עץ חיים, שער הציצית ג׳:ה׳-ו׳
… ועד״ז יש חד קוצא דשערי, דתלייא מרישא דז״א עד רישא דנוקבא במצח שלה ממש, כמ״ש בע״ה בענין תפילין ש״י, וזהו דז״א הם שערות שחורות, כנזכר באדרא והנה אותו קוצי דשערי דרישא דא״א, נקרא ציץ לשון זכר, לפי שהוא מתפשט ונתלה עד רישא דז״א שהוא זכר. אבל קוצי דשערי דרישא דעצמו דז״א, נקרא ציצית לשון נקבה, לפי שהוא מתפשט ונתלה עד רישא דנוקבא והם בחי׳ הציצית הג״ל, כי הטלית עצמו הנה בחי׳ אחרת כמ״ש: (ד) מכאן, שתפלה ש״י אינה כ״כ חמורה כתפלה ש״ר. מפני שתפלה ש״י, הוא מאיר אל ראש …
Pri Etz Chaim (Public Domain)
32מציץ מן החרכים
The beloved is “peering through the lattices.” The Alter Rebbe reads מציץ as a causative, masculine form: the Giver who makes the light shine through narrow openings.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33לב נשבר רוח נשברה
In his psalm of repentance David says that the offerings G-d desires are “a broken spirit; a broken and crushed heart, O G-d, You will not despise.” The broken heart is the “lattice” through which the light from above enters.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים נא, יט.
34פתחי לי
The bride tells how, as she slept, her beloved knocked and called, “Open to me, my sister, my beloved.” G-d’s call to Israel to make an opening for His light.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
35בד״ה ועשית ציץ
The discourse on “And you shall make a tzitz of pure gold” derives tzitz from “his crown shall shine,” “peering through the lattices” and the sunrise (netz): a shining of light and radiance.
Kehot’s noteראה תו״א פג, א.
36ועשית ציץ זהב טהור
G-d commands Moshe: “And you shall make a plate (tzitz) of pure gold and engrave on it, ‘Holy to Havayah,’” the High Priest’s headplate. The opening words of the Torah Ohr discourse to which the text refers.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37זקן אהרן
The psalm “How good and how pleasant is the dwelling of brothers together” compares that unity to “the good oil on the head, running down upon the beard, the beard of Aharon.” The beard of Aharon is identified with the great love that comes from above.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38בביאור ע״פ ויקח קרח
The discourse on “And Korach took,” which begins at 52a, treats Korach’s challenge over a tallis made wholly of techeles and his jealousy of Aharon’s beard as one matter: the beard of the High Priest draws down the great love (ahavah rabbah) from above, as the threads of the tzitzis, which are “hairs,” do.
Kehot’s noteראה לקמן נב, א.
39ויקח קרח
“And Korach took.” The opening words of the explanation in which Aharon’s beard is treated as one matter with the threads of the tzitzis.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ע״פ בהעלותך את הנרות
This passage of the discourse on “When you raise up the lamps” contrasts Avraham’s love, ahavas olam, which rises from below, with Aharon’s, which comes “from above to below”: his whole desire is that G-dliness be revealed below as it is above.
Kehot’s noteראה לעיל ל, א ואילך.
41בהעלותך את הנרות
“When you raise up the lamps.” Aharon’s lighting of the menorah, discussed in the discourse to which the text refers for Aharon’s great love.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42וע״פ ועשית בגדי קדש
This discourse explains that Aharon, one of the seven shepherds, draws the great love (ahavah rabbah) down to the souls of Israel, and that his garments are garments for this love; every soul has garments of Torah and mitzvos, made from the deeds a person does and the intent of his heart.
Kehot’s noteתו״א פב, א.
43ועשית בגדי קדש לאהרן
“And you shall make holy garments for Aharon your brother, for glory and for splendor.” The Torah Ohr discourse on this verse explains these garments as garments made from the mitzvos.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44Kehot’s note points to Numbers 16:1–18:32 for these words.
Numbers 16:1–18:32במדבר ט״ז:א׳-י״ח:ל״ב
Paragraph 7
45פשטתי את כתנתי
The bride, already in bed, answers her beloved’s knock: she has taken off her robe and washed her feet, and is slow to rise and open. The Alter Rebbe reads her two objections as the two preparations for G-d’s light, the garments of the mitzvos and the reckoning of one’s sins.
Song of Songs 5:3שיר השירים ה׳:ג׳
פָּשַׁטְתִּי אֶת־כֻּתׇּנְתִּי אֵיכָכָה אֶלְבָּשֶׁנָּה רָחַצְתִּי אֶת־רַגְלַי אֵיכָכָה אֲטַנְּפֵם:
I have put off my coat; How shall I put it on? I have washed my feet; How shall I defile them?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ג.
46פתחי לי
“I am asleep, but my heart is awake; the voice of my beloved knocks: Open to me.” G-d’s call, to which the next verse is the bride’s reply.
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)
47להיות ממארי דחושבנא
The Zohar calls “masters of the reckoning” those who each night before sleep take account of the deeds of that day, repent of them and pray for mercy. The Alter Rebbe uses the term for reckoning all one’s failings.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteראה זח״ג קעח, א.
48תמיד לנגד עיניו
In his psalm of repentance after his sin with Bas Sheva, David says, “For I know my transgressions, and my sin is always before me.” Kehot points to it for keeping one’s sins constantly in view.
Psalms 51:5תהילים נ״א:ה׳
כִּי־פְשָׁעַי אֲנִי אֵדָע וְחַטָּאתִי נֶגְדִּי תָמִיד:
For I know my transgressions; And my sin is ever before me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים נא, ה.
49נבזה בעיניו נמאס
In the psalm “Who may dwell in Your tent?” David describes such a man: “despised in his eyes, loathsome; and he honors those who fear Havayah.” It can be read of a vile person, loathsome in his eyes, or of the righteous man himself, lowly in his own eyes; the maamar takes it the second way. (context: Steinsaltz Tanakh)
Psalms 15:4תהילים ט״ו:ד׳
נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת־יִרְאֵי ה׳ יְכַבֵּד נִשְׁבַּע לְהָרַע וְלֹא יָמִר:
In whose eyes a vile person is despised, But he honoureth them that fear the L-RD; He that sweareth to his own hurt, and changeth not;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים טו, ד.
Paragraph 8
50תקט״ו תפלות כמנין ואתחנן
Kehot refers to a lengthy discussion of this verse and Midrash in the Tzemach Tzedek’s Or HaTorah on Parshas Va’eschanan.
Devarim Rabbah 11:6דברים רבה י״א:ו׳
Kehot’s noteדב״ר יא, ו. ועל״ק במסעי (צד, ד). וש״נ. [כ]. ראה בארוכה באוה״ת פ׳ ואתחנן ע״פ ואתחנן. ובספר הליקוטים ממאמרי הצ״צ ערך משה ע׳ א׳תרפ ואילך.
51ואתחנן
Moshe tells the people how he pleaded to be allowed to cross the Jordan: “And I entreated Havayah at that time, saying.” Its first word, ואתחנן, has the numerical value 515.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ואתחנן התחנן משה שיכנס לארץ
The Midrash says that Moshe prayed five hundred and fifteen times at that time, learning it from “And I entreated (Va’eschanan) Havayah,” whose numerical value is 515. The Alter Rebbe asks why Moshe wanted so much to fulfill mitzvos of action. (Kehot: Devarim Rabbah 11:6)
Devarim Rabbah 11:10דברים רבה י״א:י׳
Paragraph 9
53אך הנה כתיב
In Likkutei Torah, Emor (34b), the third level of holiness descends to the level of Tzaddik, Yesod, through the fulfillment of the mitzvos of action, because tzedakah revives the spirit of the lowly and “all the mitzvos are called tzedakah,” as it says “And it shall be tzedakah for us.” In the same way above, the light is drawn to Yesod and from there into Malchus, the source of the lower worlds.
Kehot’s noteראה לעיל אמור לד, ב ובמ״מ לשם.
54לבושו צדקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט דימים נוראים.
55וכמארז״ל (פ״ק דב״ב)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteט, ב.
56על פסוק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ (סד, ה). [כ].
57וכבגד עדים כל צדקותינו
In a prayer of confession for the people, the prophet says, “We have all become like one unclean, and all our righteous deeds are like a soiled garment.” The Talmud draws only on the image of the garment, which is made of many threads, and turns it to the praise of charity.
Isaiah 64:5ישעיהו ס״ד:ה׳
וַנְּהִי כַטָּמֵא כֻּלָּנוּ וּכְבֶגֶד עִדִּים כׇּל־צִדְקֹתֵינוּ וַנָּבֶל כֶּעָלֶה כֻּלָּנוּ וַעֲוֺנֵנוּ כָּרוּחַ יִשָּׂאֻנוּ:
And we are all become as one that is unclean, and all our righteousnesses are as a polluted garment; and we all do fade as a leaf, and our iniquities, like the wind, take us away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58Rabbi Chanina learns from “and all our righteous deeds are like a garment” that just as each thread joins into a large garment, each coin given to charity joins into a great sum. The Alter Rebbe applies the image to all the mitzvos.
Bava Batra 9b:1בבא בתרא ט׳ ב:א׳
״מְשַׁגֵּשׁ אֹרְחָתַיהּ דְּאִימֵּיהּ״, מִשְּׁמֵיהּ דְּרַבִּי אֶלְעָזָר – מַאי דִּכְתִיב: ״וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיֹן״? לוֹמַר לָךְ: מָה שִׁרְיוֹן זֶה – כׇּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל. רַבִּי חֲנִינָא אָמַר מֵהָכָא: ״וּכְבֶגֶד עִדִּים כׇּל צִדְקֹתֵינוּ״; מָה בֶּגֶד זֶה – כׇּל נִימָא וְנִימָא מִצְטָרֶפֶת לְבֶגֶד גָּדוֹל, אַף צְדָקָה – כׇּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
59כך כל המצות הם בחינות לבושים
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ג״כ ע״ח שד״מ, פ״ג.
60פרטי הלכות כהררים התלוין בשערה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחגיגה פ״א (י, א).
61כהררים התלוין בשערה
The Mishnah says that the laws of Shabbos, festival offerings and misuse of sacred property are “like mountains suspended by a hair,” little Scripture and many laws. The Alter Rebbe uses it for the countless details of the law.
Chagigah 10a:5חגיגה י׳ א:ה׳
הִלְכוֹת שַׁבָּת, חֲגִיגוֹת וְהַמְּעִילוֹת — הֲרֵי הֵם כַּהֲרָרִים הַתְּלוּיִן בִּשְׂעָרָהּ, שֶׁהֵן מִקְרָא מוּעָט וַהֲלָכוֹת מְרוּבּוֹת. הַדִּינִין וְהָעֲבוֹדוֹת הַטְּהָרוֹת וְהַטְּמָאוֹת וַעֲרָיוֹת — יֵשׁ לָהֶן עַל מָה שֶׁיִּסָּמֵכוּ, וְהֵן הֵן גּוּפֵי תוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
62וצדקה תהי׳ לנו
Moshe tells Israel what to answer a child who asks the meaning of the mitzvos: “And it shall be righteousness (tzedakah) for us if we take care to do this whole commandment before Havayah our G-d.” From it the Alter Rebbe learns that all the mitzvos are called tzedakah.
Deuteronomy 6:25דברים ו׳:כ״ה
וּצְדָקָה תִּהְיֶה־לָּנוּ כִּי־נִשְׁמֹר לַעֲשׂוֹת אֶת־כׇּל־הַמִּצְוָה הַזֹּאת לִפְנֵי ה׳ אֱלֹקֵינוּ כַּאֲשֶׁר צִוָּנוּ:
And it shall be righteousness unto us, if we observe to do all this commandment before the L-RD our G-d, as He hath commanded us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כה.
63בביאור ע״פ וספרתם לכם
In this explanation of “And you shall count for yourselves” (11d), the fifty gates of Binah, scattered branches below, are one in their source in Arich Anpin, whose 370 lights are a “great sum”; it cites Iggeres HaKodesh on “each coin joins into a great sum” and Etz Chaim (end of chapter 5 of Sha’ar Arich Anpin) on the great sum above.
Kehot’s noteלעיל פ׳ במדבר יא, ד.
Paragraph 10
64דחשבון גדול היינו למעלה בא״א
The Arizal explains that in Arich Anpin the numbers amount to a “great sum,” in thousands, while lower they become a small sum, in hundreds and less. The text cites it to place the “great sum” in Arich Anpin.
Sefer Etz Chaim 13:5עץ חיים י״ג:ה׳
… ובאדרא קכ״ח אז מנהירו [דהאי חיוורתא] דילהון ירתין צדיקייא ת׳ עלמין כנז׳ שם ומנהירו דהאי חיוורא ירתי צדיקייא ת׳ עלמין דכסופין הה״ד ארבע מאות שקל כסף עובר לסוחר כי אע״פ שבהיותם למעלה בא״א הם בחשבון גדול של ד׳ מאות אלף הנה ברדתן למטה הם אז בחשבון מועט ואינן רק ד׳ מאות לבד ומהם נהרין צדיקייא בעלמא דאתי וז״ס ארבע מאות שקל כסף כי הנה הוי״ה זאת הוא במילוי יודין שהם גי׳ ע״ב וגי׳ חסד שהוא כסף כנודע ולכן הם בחי׳ שקל כסף. ועוד כי הנה כסף הוא לבן והוא …
Sefer Etz Chaim (Public Domain)
65ולגדולתו אין חקר
David’s psalm of praise: “Great is Havayah and highly praised, and His greatness is unfathomable.” It describes a greatness beyond grasp, as the “great sum” of Arich Anpin.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
66ואתה מרבבות קדש
Before blessing the tribes, Moshe describes the Giving of the Torah: Havayah came from Sinai “and came from the myriads of holiness,” the holy angels. The opening words of a discourse to which the text refers for more on this subject.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67גבי מאה שנה כו׳ עד ברזא דמאה ברכאן דכל יומא
On “a hundred years and twenty years and seven years,” the Zohar says that the hundred includes everything, “in the mystery of the hundred blessings of every day.” The text cites it for the all-inclusive “great sum.”
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
The hundred forms a unit because the Holy One is united with the highest and most mysterious by the secret of the hundred benedictions pronounced each day. Similarly the number twenty symbolises the unity of the Thought with the Jubilee. Hence the singular shanah (year). Whereas the seven years correspond to the seven lower realms that issue separately from the mysterious supernal essence, and which, though they also form, in a sense, a unity, diverge in respect of the categories of justice and mercy into diverse sides and paths. This …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 11
68מבלי אשר לא ימצא
Koheles says that G-d has made everything beautiful in its time and set the world in people’s hearts, “without man being able to find out the work that G-d has made from beginning to end”: man cannot grasp it whole. The Alter Rebbe reads “from beginning to end” as what man cannot find out: which is the beginning and which the end.
Ecclesiastes 3:11קהלת ג׳:י״א
אֶת־הַכֹּל עָשָׂה יָפֶה בְעִתּוֹ גַּם אֶת־הָעֹלָם נָתַן בְּלִבָּם מִבְּלִי אֲשֶׁר לֹא־יִמְצָא הָאָדָם אֶת־הַמַּעֲשֶׂה אֲשֶׁר־עָשָׂה הָאֱלֹקִים מֵרֹאשׁ וְעַד־סוֹף:
He hath made every thing beautiful in its time; also He hath set the world in their heart, yet so that man cannot find out the work that G-d hath done from the beginning even to the end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, יא.
69ע״פ והי׳ מספר בני ישראל
The discourse on “And the number of the children of Israel shall be” teaches that man is a small world: as the world has four elements, fire, air, water and earth, so does the human soul.
Kehot’s noteלעיל פ׳ במדבר ה, א ואילך.
70והיה מספר בני ישראל
Hosea’s prophecy of consolation: “And the number of the children of Israel shall be like the sand of the sea, which cannot be measured or counted.” The opening words of the discourse to which the text refers.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
71ארץ ממנה יצא לחם
In Job’s discourse on where wisdom is found, he describes the earth: “The earth, out of it comes bread, and beneath it is turned up as by fire.” Here the lowest rank, earth, produces what sustains man.
Job 28:5איוב כ״ח:ה׳
אֶרֶץ מִמֶּנָּה יֵצֵא־לָחֶם וְתַחְתֶּיהָ נֶהְפַּךְ כְּמוֹ־אֵשׁ:
As for the earth, out of it cometh bread, And underneath it is turned up as it were by fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, ה.
72סוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
Paragraph 13
73נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
74נעוץ תחלתן בסופן וסופן בתחלתן
“Ten Sefiros without substance: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe applies it to all of G-d’s works, which have no fixed beginning or end.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
75אתם נצבים
Moshe’s words to all Israel, gathered to enter the covenant: “You are standing this day, all of you, before Havayah your G-d.” The opening words of a discourse to which the text refers for more on this subject.
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)
76והלך לפניך צדקך כבוד ה׳ יאספך
The prophet promises those who fast truly, sharing their bread with the hungry: “your righteousness (tzedakah) shall go before you; the glory of Havayah shall gather you in,” that is, follow and guard you from behind. The Alter Rebbe reads “gather you in” as the garment of “glory” that envelops a person on every side. (context: Steinsaltz Tanakh)
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ח.
77ר״י קרא למאני מכבדותא
The Gemara relates that Rabbi Yochanan called his clothes “my honorers,” and so took care not to ruin them. It shows that kavod, honor, is the quality of a garment.
Bava Kamma 91b:11בבא קמא צ״א ב:י״א
וְדִלְמָא בְּגָדִים שָׁאנֵי, דִּפְסֵידָא דְּלָא הָדַר הוּא! כִּי הָא דְּרַבִּי יוֹחָנָן קָרֵי [לְהוּ] לְמָאנֵי[הּ] ״מְכַבְּדוֹתַי״, וְרַב חִסְדָּא כַּד הֲוָה מְסַגֵּי בֵּינֵי הִיזְמֵי (וְהִגֵּא) [וְהִגֵּי] – מְדַלֵּי לְהוּ לְמָאנֵיהּ, אָמַר: זֶה מַעֲלֶה אֲרוּכָה, וְזֶה אֵינוֹ מַעֲלֶה אֲרוּכָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק צא, ב. וש״נ.
78סד״ה זאת חנוכת המזבח
Here kavod is explained as an added illumination in the manner of a makif, which must first be drawn down for a new union to take place; the princes’ gifts at the dedication of the altar were given “for honor and for glory,” and the incense too drew down makifim.
Kehot’s noteלעיל פ׳ נשא כט, ב.
79נק׳ בשם מצוה סתם
Tanya, chapter 37, explains that the perfection of the days of Mashiach depends on our deeds now, since a mitzvah draws the Infinite Light into permitted physical things, such as the parchment of tefillin or charity money that was not stolen.
Tanya, Likkutei Amarim 37:19תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ט
וּבָזֶה יוּבַן מַה שֶּׁהִפְלִיגוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה בִּמְאֹד מְאֹד בְּמַעֲלַת הַצְּדָקָה, וְאָמְרוּ שֶׁ״שְּׁקוּלָה כְּנֶגֶד כָּל הַמִצְוֹת״, וּבְכָל תַּלְמוּד יְרוּשַׁלְמִי הִיא נִקְרֵאת בְּשֵׁם ״מִצְוָה״ סְתָם, כִּי כָּךְ הָיָה הֶרְגֵּל הַלָּשׁוֹן לִקְרוֹא צְדָקָה בְּשֵׁם ״מִצְוָה״ סְתָם, מִפְּנֵי שֶׁהִיא עִיקַּר הַמִּצְוֹת מַעֲשִׂיּוֹת, וְעוֹלָה עַל כּוּלָּנָה, שֶׁכּוּלָּן הֵן רַק לְהַעֲלוֹת נֶפֶשׁ הַחִיּוּנִית לַה׳, שֶׁהִיא הִיא הַמְקַיֶּימֶת אוֹתָן, וּמִתְלַבֶּשֶׁת בָּהֶן לִיכָּלֵל בְּאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא הַמְלוּבָּשׁ בָּהֶן, וְאֵין לְךָ מִצְוָה שֶׁנֶּפֶשׁ הַחִיּוּנִית מִתְלַבֶּשֶׁת …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteבכל תלמוד ירושלמי (תניא פל״ז).
80ה׳ שומרך ה׳ צלך
In the psalm “I lift my eyes to the mountains,” the psalmist is assured, “Havayah is your guardian; Havayah is your shade at your right hand,” as close as one’s own shadow. G-d’s protection pictured as a shelter that surrounds a person, as a garment does.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכא, ה.
Paragraph 14
81וזאת תורהת האדם
After Nasan’s prophecy that his dynasty will endure, David wonders before G-d at a promise beyond the way of mortals: “and this is the Torah (the manner) of man.” The Alter Rebbe reads “the Torah of man” as the love and awe that teach and are revealed within a person. (context: Steinsaltz Tanakh)
II Samuel 7:19שמואל ב ז׳:י״ט
Kehot’s noteשמואל-ב ז, יט.
Paragraph 15
82ואין זאת אלא יראה
The Zohar speaks of “the crown that is called zos,” through which judgment is executed, as in “With this you shall know that I am Havayah.” The text cites it for zos as awe.
Zohar, Bo 5:111–120ספר הזהר, בא ה׳:קי״א-ק״כ
83בזאת יבא אהרן אל הקדש
G-d tells Moshe the one way Aharon may enter the Holy of Holies, on Yom Kippur: “With this shall Aharon come into the Sanctuary: with a young bull for a sin offering.” The Alter Rebbe identifies “this” (zos) with awe.
Leviticus 16:3ויקרא ט״ז:ג׳
בְּזֹאת יָבֹא אַהֲרֹן אֶל־הַקֹּדֶשׁ בְּפַר בֶּן־בָּקָר לְחַטָּאת וְאַיִל לְעֹלָה:
Herewith shall Aaron come into the holy place: with a young bullock for a sin-offering, and a ram for a burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84שש שנים תזרע שדך
At Sinai G-d gives the law of the Sabbatical year: “Six years you shall sow your field, and six years you shall prune your vineyard, and you shall gather in its produce,” and in the seventh the land rests. Read here as the study of the Mishnah and the Talmud, gathered into the soul.
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ג.
85שש . . משנה
Likkutei Torah, Behar (40d), reads “Six years you shall sow your field” as the six orders of the Mishnah and “six years you shall prune your vineyard” as the Talmud, the reasons and arguments of the Mishnah.
Kehot’s noteכנ״ל בהר (מ, ד). [כ].
86ותלמודו בידו
In the World to Come they say, “Fortunate is he who comes here with his learning in his hand.” The Alter Rebbe uses it for learning gathered and kept in the soul.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. וש״נ.
87בפ׳ בהר ע״פ כי תבואו אל הארץ
the passage shares nothing with the note
Kehot’s noteלעיל מ, ב ואילך.
Paragraph 16
88שהתינוק בבטן אמו מלמדין אותו
The Gemara says that the child in the womb is taught the entire Torah, and once it emerges into the air of the world an angel comes, strikes it on the mouth and makes it forget the entire Torah. The Alter Rebbe explains the purpose of this teaching and forgetting.
Niddah 30b:21–22נדה ל׳ ב:כ״א-כ״ב
וּמְלַמְּדִין אוֹתוֹ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״וַיּוֹרֵנִי וַיֹּאמֶר לִי יִתְמׇךְ דְּבָרַי לִבֶּךָ שְׁמוֹר מִצְוֹתַי וֶחְיֵה״, וְאוֹמֵר: ״בְּסוֹד אֱלוֹהַּ עֲלֵי אׇהֳלִי״. מַאי ״וְאוֹמֵר״? וְכִי תֵימָא נָבִיא הוּא דְּקָאָמַר, תָּא שְׁמַע ״בְּסוֹד אֱלוֹהַּ עֲלֵי אׇהֳלִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
89ואח״כ משכחין ממנו
the passage shares nothing with the note
Kehot’s noteוע׳ לעיל סו״פ מצורע [כה, ב] ברישא ליגרס אינש. [כ]. ראה אוה״ת שה״ש עב. ועוד. ובארוכה בלקו״ש ח״ה ע׳ 13 ואילך.
90בד״ה שחורה אני ונאוה
The discourse on “I am black and comely” calls the souls that have not yet descended into a body and an animal soul “the daughters of Jerusalem”: before their descent they stand in self-nullification and are wholly included in the Infinite Light, as Eliyahu said, “before whom I stood.” It describes the soul’s state before birth, when, as this maamar says, it is taught the whole Torah.
Song of Songs 6:3שיר השירים ו׳:ג׳
אֲנִי לְדוֹדִי וְדוֹדִי לִי הָרֹעֶה בַּשּׁוֹשַׁנִּים:
I am my beloved’s, and my beloved is mine, That feedeth among the lilies.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש ו, ג. ח, ד.
91שחורה אני ונאוה
The maiden says to the daughters of Jerusalem, “I am black and comely, … like the tents of Kedar, like the curtains of Shlomo.” The opening words of a discourse to which the text refers for more on this subject.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
92פתחי לי
“Open to me, my sister, my beloved.” The opening must come from below, by the person’s own choice.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
93משכני אחריך נרוצה
The maiden asks her beloved, “Draw me, we will run after you,” and tells, “the king has brought me into his chambers.” The text reads the past tense as the soul’s learning before birth, which draws it toward G-d afterwards.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ד.
94חדר ר״ת
Kehot points to the Kabbalistic work Me’orei Or, arranged by letter, under ches, for the reading of חדר as the initials of Chesed, Din, Rachamim.
Kehot’s noteראה מא״א אות ח, ס״ז ביאיר נתיב. ראה גם לקמן פ׳ בלק עא, ב.
95ובדעת חדרים ימלאו
Shlomo’s proverb on what builds a house: with wisdom it is built, with understanding it is established, “and with knowledge the chambers are filled with all precious and pleasant wealth.” Daas fills the “chambers,” the emotive attributes, with the intellect’s light.
Proverbs 24:4משלי כ״ד:ד׳
וּבְדַעַת חֲדָרִים יִמָּלְאוּ כׇּל־הוֹן יָקָר וְנָעִים:
And by knowledge are the chambers filled With all precious and pleasant riches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ד.
96התורה היא מפתחות הפנימיות
The words here quote Shabbat 31a:6; the passage is shown below.
Shabbat 31a:6שבת ל״א א:ו׳
שׁוּב מַעֲשֶׂה בְּגוֹי אֶחָד שֶׁבָּא לִפְנֵי שַׁמַּאי. אָמַר לוֹ: גַּיְּירֵנִי עַל מְנָת שֶׁתְּלַמְּדֵנִי כׇּל הַתּוֹרָה כּוּלָּהּ כְּשֶׁאֲנִי עוֹמֵד עַל רֶגֶל אַחַת! דְּחָפוֹ בְּאַמַּת הַבִּנְיָן שֶׁבְּיָדוֹ. בָּא לִפְנֵי הִלֵּל, גַּיְירֵיהּ. אָמַר לוֹ: דַּעֲלָךְ סְנֵי לְחַבְרָךְ לָא תַּעֲבֵיד — זוֹ הִיא כׇּל הַתּוֹרָה כּוּלָּהּ, וְאִידַּךְ פֵּירוּשָׁהּ הוּא, זִיל גְּמוֹר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לא, א.
97התורה היא מפתחות הפנימיות
One who has Torah but no fear of Heaven is like a treasurer who was given the inner keys but not the outer keys. The text calls the Torah “the inner keys” that open G-d’s inner chambers. (Kehot: Shabbat 31a)
Shabbat 31b:1שבת ל״א ב:א׳
יִרְאַת שָׁמַיִם, דּוֹמֶה לְגִזְבָּר שֶׁמָּסְרוּ לוֹ מַפְתְּחוֹת הַפְּנִימִיּוֹת וּמַפְתְּחוֹת הַחִיצוֹנוֹת לֹא מָסְרוּ לוֹ, בְּהֵי עָיֵיל? מַכְרִיז רַבִּי יַנַּאי: חֲבָל עַל דְּלֵית לֵקהּ דָּרְתָא וְתַרְעָא לְדָרְתָא עָבֵיד. אָמַר רַב יְהוּדָה: לֹא בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ אֶלָּא כְּדֵי שֶׁיִּירְאוּ מִלְּפָנָיו, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּירְאוּ מִלְּפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
98בד״ה אדם כי יקריב מכם
This discourse reads “Draw me, we will run after you”: when G-d draws a person with an arousal from above, “we will run,” in the plural, his G-dly soul and his animal soul together; but if he does not work at once to refine the animal soul, the arousal does not last.
Kehot’s noteלעיל פ׳ ויקרא ב, ד.
Paragraph 19
99הקב״ה מניח תפלין ומצלי
Rabbi Yitzchak learns from “Havayah has sworn by His right hand and by the arm of His strength” that the Holy One, blessed be He, puts on tefillin. The text concludes that the mitzvos are literally His.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ז, א.
100ומצלי
The Gemara learns from “My house of prayer” that the Holy One, blessed be He, prays, and asks what His prayer is. The text cites it with the tefillin to show that the mitzvos are G-d’s own.
Berakhot 7aברכות ז׳ א
101וזאת תורת האדם
David’s words before G-d, “and this is the Torah of man.” Here, the Torah as it is drawn down and clothed in the level of “man.”
II Samuel 7:19שמואל ב ז׳:י״ט
וַתִּקְטַן עוֹד זֹאת בְּעֵינֶיךָ אֲדֹ־נָי ה׳ וַתְּדַבֵּר גַּם אֶל־בֵּית־עַבְדְּךָ לְמֵרָחוֹק וְזֹאת תּוֹרַת הָאָדָם אֲדֹ־נָי ה׳
And this was yet a small thing in Thine eyes, O L-rd GOD; but Thou hast spoken also of Thy servant’s house for a great while to come; and this too after the manner of great men, O L-rd GOD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102סד״ה צאינה וראינה
In the discourse “Go forth and see” (22a) the Alter Rebbe explains that the Torah as it emerges into revelation is “man,” as in “and this is the Torah of man,” but its root is the “wilderness,” “where no man dwelt,” far above the level of man, from which it is drawn down as a crown above the head.
Kehot’s noteלקמן שה״ש כב, א.
103צאינה וראינה
The call “Go forth and see, O daughters of Zion, King Shlomo, in the crown with which his mother crowned him on his wedding day.” The opening words of the discourse to which the text refers.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104וממדבר מתנה
In the list of Israel’s journeys, “and from the wilderness, to Mattanah,” Mattanah is a place; the Sages read it as mattanah, “a gift,” the Torah given as a gift. Read here as the Torah given from the “wilderness,” a level above man.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ולא ישב אדם שם
G-d, through Jeremiah, reproaches Israel for not asking, “Where is Havayah, who led us through the wilderness, … a land that no one passed through and where no man dwelt?” The wilderness, where no man lives, stands for a level above the level of “man.”
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ו.
106בזח״א עמוד קכ״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכנראה הכוונה לזהר גדול דפוס קרימונא.
107שימני כחותם
“Set me as a seal upon your heart.” The opening words of an explanation to which the text refers on awe as the source of keeping the prohibitions.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ולא תתורו אחרי לבבכם
“And you shall see it and remember all the mitzvos of Havayah and do them.” Seeing the tzitzis, the threads of love and awe, brings to mind the garment of the mitzvos from which they issue.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט.
109רחצתי את רגלי
“I have washed my feet; how shall I soil them?” The complacency of one who considers his teshuvah finished.
Song of Songs 5:3שיר השירים ה׳:ג׳
פָּשַׁטְתִּי אֶת־כֻּתׇּנְתִּי אֵיכָכָה אֶלְבָּשֶׁנָּה רָחַצְתִּי אֶת־רַגְלַי אֵיכָכָה אֲטַנְּפֵם:
I have put off my coat; How shall I put it on? I have washed my feet; How shall I defile them?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ואפי׳ כל העולם כולו
The oath administered to the soul before birth: “Be righteous and do not be wicked; and even if the whole world tells you, ‘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.
111ועשיתם את כל מצותי והייתם קדושים
“So that you remember and do all My mitzvos, and be holy to your G-d.” The second remembering, the positive mitzvos, through which love and awe are raised into holiness.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
112קיצור הענין
Kehot notes that this summary also appears in manuscript volume 1064, a collection of the Alter Rebbe’s maamarim.
Kehot’s noteקיצור זה נמצא גם בבוך 1064, שהוא מאמרי אדה״ז, בכל הכת״י אין הגהות מהצ״צ, וכן נראה מהסגנון שזה הוא מכ״ק אדה״ז ולא מכ״ק הצ״צ.
113עוטה אור כשלמה
In the psalm of creation the psalmist praises G-d: “He wraps Himself in light as with a garment; He stretches out the heavens like a curtain.” The supernal garment that is the root of the mitzvos.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
114עוטה אור כשלמה
The Midrash explains that the light of creation came forth when the Holy One, blessed be He, wrapped Himself in it like a garment, citing “He wraps Himself in light as with a garment.” Kehot notes that the version of this Midrash in the Anaf Yosef reads “a white tallis.”
Bereshit Rabbah 3:4בראשית רבה ג׳:ד׳
… העולם ועד סופו אמרה ליה בלחישה מקרא מלא הוא (תהלים קד, ב): ”עֹטֶה אוֹר כַּשַּׂלְמָה” ואת אמרת לי בלחישה אתמהא א״ל כשם ששמעתיה בלחישה כך אמרתיה לך בלחישה. א״ר ברכיה אלולי שדרשה רבי יצחק איפשר ממרינה, מקומיכן מה הוון אמרין, רבי ברכיה בשם ר׳ יצחק ממקום בית המקדש נבראת האורה הה״ד (יחזקאל מג, ב ): ”וְהִנֵּה כְּבוֹד אֱלֹקֵי יִשְׂרָאֵל בָּא מִדֶּרֶךְ הַקָּדִים וקולו כקול מים רבים והארץ האירה מכבודו” ואין כבודו אלא בהמ״ק היך דאת אמר (ירמיה יז, יב ): ”כִּסֵּא כָבוֹד מָרוֹם מֵרִאשׁוֹן מְקוֹם מִקְדָּשֵׁנוּ וְגוֹ'”:
Rabbi Shimon ben Yehotzadak asked Rabbi Shmuel bar Naḥman, saying to him: ‘Since I have about you that you are a master of aggada, [I ask you:] from what was the light created?’ He said to him: ‘It [the verse] teaches that the Holy One blessed be He wrapped himself in it like a garment, and the aura of its radiance shone from the end of the world to its end.’ He said it to him in a whisper. He said to him: ‘It is an explicit verse: “Wrapped in …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
115ולבושי׳ כתלג חיור
Daniel’s vision of the Ancient of Days: “His garment was white as snow, and the hair of His head like pure wool.” Another image of the supernal white garment.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
116שהקב״ה מתעטף בטלית לבנה
Kehot’s note points to Rosh Hashanah 17b for these words.
Rosh Hashanah 17bראש השנה י״ז ב
Kehot’s noteראה ר״ה יז, ב וחי׳ אגדות מהרש״א שם. וכ״ה הגירסא בענף [עץ יוסף] בב״ר [פ״ג, ד] והן בויק״ר פל״א [ו] שוח״ט (קד, [א]) כלה״ט. ובפע״ח ש׳ הציצית רפ״ג ב׳ מדרש. ועל״ק (מז, סע״ב) מביא החדא״ג של מהרש״א הובא זה הלשון מס׳ ישן מחכמת המקובלים והמקור משוח״ט הנ״ל. ועל״ק כאן (מז, סע״ב). [כ].
117שהקב״ה מתעטף בטלית לבנה
The Arizal explains the tallis as the encompassing light of Z’eir Anpin, “as the Midrash says, that the Holy One wrapped Himself in a white tallis,” a light too great for us to grasp. The text draws on this Midrash for the root of the mitzvos.
Pri Etz Chaim, Gate of Fringes 3:3פרי עץ חיים, שער הציצית ג׳:ג׳
והנה יש מקיף א׳ שהוא מקיף אל כל הז״א, וז״ס הטלית שאמרו עליו במדרש שנתעטף הקב״ה בטלית לבנה, כשאמר ויעבור. והנה אין בנו כח להשיג קדושת אור גדול של המקיף הזה, ולכן נקרא תשמיש מתשמישי קדושה ואינו נזרק. אבל הציצית יש בהן קצת השגה, ולכן נקרא תשמיש מצוה כנודע:
Pri Etz Chaim (Public Domain)
118חלוקא דרבנן
The Gemara describes the robe (chaluk) of a Torah scholar, which must cover his body entirely. Kehot cites it for the term chaluka d’rabbanan, “the robe of the Sages.”
Bava Batra 57b:9בבא בתרא נ״ז ב:ט׳
בְּעָא מִינֵּיהּ רַבִּי יוֹחָנָן מֵרַבִּי בְּנָאָה: חָלוּק שֶׁל תַּלְמִיד חָכָם – כֵּיצַד? כֹּל שֶׁאֵין בְּשָׂרוֹ נִרְאֶה מִתַּחְתָּיו. טַלִּית שֶׁל תַּלְמִיד חָכָם – כֵּיצַד? כֹּל שֶׁאֵין חֲלוּקוֹ נִרְאֶה מִתַּחְתָּיו טֶפַח. שֻׁלְחָן שֶׁל תַּלְמִיד חָכָם – כֵּיצַד? שְׁנֵי שְׁלִישֵׁי גְּדִיל, וּשְׁלִישׁ גְּלַאי – וְעָלָיו קְעָרוֹת וְיָרָק. וְטַבַּעְתּוֹ מִבַּחוּץ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ב״ב נז, ב.
Paragraph 21
119ד׳ נימין . . ב׳ חוטי תכלת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטושו״ע או״ח ריש סי״א.
Paragraph 23
120דעקימת שפתים הוה מעשה
Concerning the blasphemer, the Gemara says that “moving his lips is an act.” The text applies it to Torah study spoken aloud, which is thus a mitzvah of action.
Sanhedrin 65a:10–12סנהדרין ס״ה א:י׳-י״ב
מְגַדֵּף, מַאי מַעֲשֶׂה אִיכָּא? עֲקִימַת שְׂפָתָיו הָוֵי מַעֲשֶׂה. בַּעַל אוֹב, מַאי מַעֲשֶׂה אִיכָּא? הַקָּשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה. וַאֲפִילּוּ לְרַבָּנַן? וְהָתַנְיָא: אֵינוֹ חַיָּיב אֶלָּא עַל דָּבָר שֶׁיֵּשׁ בּוֹ מַעֲשֶׂה, כְּגוֹן זִיבּוּחַ, קִיטּוּר, וְנִיסּוּךְ, וְהִשְׁתַּחֲוָאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין סה, א. ב״מ צ. ב. אוה״ת נח ע׳ 1232.
121דעקימת שפתים הוה מעשה
Rabbi Yochanan holds that one who drives a muzzled animal by voice is liable, because “moving his mouth is an act.” Kehot cites it with Sanhedrin for this rule.
Bava Metzia 90b:13–14בבא מציעא צ׳ ב:י״ג-י״ד
אִיתְּמַר: חֲסָמָהּ בְּקוֹל וְהִנְהִיגָהּ בְּקוֹל? רַבִּי יוֹחָנָן אָמַר: חַיָּיב, רֵישׁ לָקִישׁ אָמַר: פָּטוּר. רַבִּי יוֹחָנָן אָמַר: חַיָּיב, עֲקִימַת פִּיו הָוְיָא מַעֲשֶׂה. רֵישׁ לָקִישׁ אָמַר: פָּטוּר, קָלָא לָא הָוֵי מַעֲשֶׂה. אֵיתִיבֵיהּ רַבִּי יוֹחָנָן לְרֵישׁ לָקִישׁ:
William Davidson, Vocalized Aramaic (CC-BY-NC)
122הן הם גופי תורה
Rabban Shimon ben Gamliel says that the laws of consecrated property, terumos and tithes “are the bodies of the Torah.” The text stresses “bodies”: the laws concern physical things.
Shabbat 32a:9–10שבת ל״ב א:ט׳-י׳
תַּנְיָא, רַבִּי יִשְׁמָעֵאל בֶּן אֶלְעָזָר אוֹמֵר: בַּעֲוֹן שְׁנֵי דְבָרִים עַמֵּי הָאֲרָצוֹת מֵתִים — עַל שֶׁקּוֹרִין לַאֲרוֹן הַקּוֹדֶשׁ ״אֲרָנָא״, וְעַל שֶׁקּוֹרִין לְבֵית הַכְּנֶסֶת ״בֵּית עָם״. תַּנְיָא רַבִּי יוֹסֵי אוֹמֵר: שְׁלֹשָׁה בִּדְקֵי מִיתָה נִבְרְאוּ בָּאִשָּׁה, וְאָמְרִי לַהּ: שְׁלֹשָׁה דִּבְקֵי מִיתָה: נִדָּה וְחַלָּה וְהַדְלָקַת הַנֵּר. חֲדָא כְּרַבִּי אֶלְעָזָר וַחֲדָא כְּרַבָּנַן. תַּנְיָא רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר: הִלְכוֹת הֶקְדֵּשׁ, תְּרוּמוֹת וּמַעַשְׂרוֹת — הֵן הֵן גּוּפֵי תּוֹרָה,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לב, א. ועוד.
123כמ״ש האריז״ל שקדושת הטלית
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער הציצית פ״ג.
124שקדושת הטלית
The Arizal explains the tallis as the great encompassing light, the white tallis in which the Holy One wrapped Himself, whose holiness we have no power to grasp, while the tzitzis allow some grasp. The text cites it for the tallis’s greater holiness.
Pri Etz Chaim, Gate of Fringes 3:3פרי עץ חיים, שער הציצית ג׳:ג׳
והנה יש מקיף א׳ שהוא מקיף אל כל הז״א, וז״ס הטלית שאמרו עליו במדרש שנתעטף הקב״ה בטלית לבנה, כשאמר ויעבור. והנה אין בנו כח להשיג קדושת אור גדול של המקיף הזה, ולכן נקרא תשמיש מתשמישי קדושה ואינו נזרק. אבל הציצית יש בהן קצת השגה, ולכן נקרא תשמיש מצוה כנודע:
Pri Etz Chaim (Public Domain)
125אין בטלית הגשמי שום קדושה כלל ומותר להשתמש בה
Tzitzis threads that have come off may be discarded, since this mitzvah has no holiness in its substance, but as long as they are attached to the tallis one may not use them for anything, out of respect for the mitzvah. The text explains the law through the tallis’s hidden holiness.
Shulchan Arukh, Orach Chayim 21:1שולחן ערוך, אורח חיים כ״א:א׳
כדת מה לעשות בציציות שנפסקו ובטליתות ישנים. ובו ד סעיפים: חוטי ציציות שנפסקו יכול לזורקן לאשפה מפני שהוא מצוה שאין בגופה קדושה אבל כל זמן שהם קבועים בטלית אסור להשתמש בהם כגון לקשור בהם שום דבר וכיוצא בזה משום ביזוי מצוה [וי״א דאף לאחר שנפסקו אין לנהוג בהם מנהג בזיון לזורקן במקום מגונה אלא שאינן צריכין גניזה [כל בו הלכות שבת] ויש מדקדקין לגונזן והמחמיר ומדקדק במצות תע״ב [מהרי״ל הלכות ציצית] [וע״ל סי׳ תרס״ד סעיף ח׳ ט׳]:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
126אין בטלית הגשמי שום קדושה . . משא״כ בציצית כשרים
Kehot points to a lengthy discussion in the Rebbe’s Likkutei Sichos, vol. 33, p. 96, note 17, of this distinction between the tallis, which has no holiness, and kosher tzitzis.
Kehot’s noteטושו״ע או״ח רסכ״א. ראה בארוכה בלקו״ש-לג ע׳ 96 הערה 17.
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