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לכן אמר לבני ישראל אני ה׳ והוצאתי אתכם
“Therefore say to the children of Israel: I am Havayah”
The Exodus happens every day within the soul: G-d’s light, understood in the mind, is held “in exile” by worldly concerns in the narrow strait between mind and heart, and it is “born” into the heart through joy and the voice of Torah. The Written Torah calls the light out; the Oral Torah, the “good and spacious land,” makes a person wholly one with G-d’s word.
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לכן אמר לבני ישראל אני ה׳ והוצאתי אתכם
“Therefore say to the children of Israel: I am Havayah”
The Exodus happens every day within the soul: G-d’s light, understood in the mind, is held “in exile” by worldly concerns in the narrow strait between mind and heart, and it is “born” into the heart through joy and the voice of Torah. The Written Torah calls the light out; the Oral Torah, the “good and spacious land,” makes a person wholly one with G-d’s word.
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
Why must the Exodus be mentioned at night too? Because it happens daily in the soul. “Love in delights” below is the soul’s joy in G-d, born of Binah, “a joyful mother of children.” That joy should exceed all the delights of the Gardens of Eden, which receive only the radiance of His Name, for in Torah and mitzvos G-d Himself is present. But joy is revelation: while G-d’s light stays in the mind it is like a child in the womb. What blocks its birth into the heart is the inner Egypt, the “narrow strait” of the throat, where worldly pleasures and concerns screen the heart from the mind. Exile is pregnancy and redemption is birth: pain over these obstacles is the birth pangs, and joy then dissolves them as light dispels darkness. The way out is the voice of Torah, “the voice of Yaakov,” which “calls” the light into the heart. Beyond this lies “the land,” the Oral Torah, whose words grow out of its understanding and in which G-d’s words are in a person’s mouth. Since a day of affairs draws the heart into concealment, the love must be renewed morning and evening.

Outline
	1Why the Exodus is mentioned day and nightWhy must this one miracle be recalled morning and evening? Because Egypt and Israel exist above and within the soul, the Exodus happens daily in a person’s service.¶1
	2Joy born of contemplation“Love in delights” below is the soul’s joy in G-d, born of Binah; it should exceed all the delights of the Gardens of Eden. His Name is His Malchus, through which He relates to the worlds as King.¶2–3
	3G-d Himself in the mitzvosThe Gardens of Eden and all of history are only the radiance of His Name, but in Torah and mitzvos the Holy One Himself is enclothed; taking this to heart brings a joy that all the worlds are not worth.¶4–6
	4Joy as birthJoy is revelation: light that stays in the mind is a pregnancy; when the emotions are born in the heart, Binah becomes “a joyful mother of children.”¶7
	5The narrow strait and the birth pangsThe inner Egypt is the throat, where worldly pleasures block the passage from mind to heart. Exile is pregnancy and redemption birth; pain over the obstacles is the birth pangs, and joy then dissolves them.¶8–12
	6The voice of Torah brings the ExodusThe voice, formed in the throat, joins mind and heart; reading the Written Torah “calls” G-d’s light out, and this is “I am Havayah, and I will bring you out.”¶13–15
	7The land: the Oral TorahThe goal is the land, the Oral Torah. The exact letters of the Written Torah only hint at supernal Chochmah; in the Oral Torah the understanding itself is enclothed and keeps growing, like the deer’s hide with its flesh.¶16–22
	8G-d’s words in a person’s mouthReading the Written Torah calls the light while remaining apart; in the Oral Torah a person’s intellect becomes one with G-d’s, a true dwelling place below, and its descent into physical law reveals the supernal will most of all.¶23–26
	9Renewing the heart morning and eveningAll depends on the heart, so love must be aroused in prayer and renewed in the evening after a day of affairs, then carried through the Written and the Oral Torah until it is “Havayah your G-d.”¶27–29


Key concepts
	The narrow strait of the throat (meitzar hagaron)מצר הגרון
	The inner Egypt: the passage between mind and heart, where worldly pleasures and concerns act as screens and keep what the mind understands from being felt in the heart.

	Pregnancy and birth (ibbur and leidah)עיבור ולידה
	Light held only in the mind is “pregnancy”; its revelation in the heart as emotion and joy is “birth.” Exile and redemption follow the same pattern.

	His Nameשמו
	G-d’s Malchus, the Shechinah, through which He relates to the worlds; the Gardens of Eden receive only its radiance, while G-d Himself is present in Torah and mitzvos.

	Joy (simchah)שמחה
	Revelation: the light breaking out of the mind into the heart. It dissolves the obstacles of itself, as light dispels darkness.

	The Written Torah and the Oral Torahתורה שבכתב ותורה שבעל פה
	The Written Torah, supernal Chochmah, only hints and “calls” the light; the Oral Torah, lower Chochmah, enclothes the understanding itself and unites a person with G-d’s words.

	Havayah and Elokimהוי׳ ואלקים
	Elokim is the concealment and contraction into which worldly involvement draws the heart; Havayah is the revelation brought about by love and by the voice of Torah.


Section 1 · ¶1
Why the Exodus is mentioned day and night
1לכן אמר לבני1 ישראל2 אני ה׳ והוצאתי אתכם. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] מזכירין יציאת מצרים בלילות. פי׳ גם בלילות.34 ולהבין מה נשתנה נס יצ״מ [יציאת מצרים] מכל הנסים שלא הוזהרנו עליהם להזכירם כל כך.
“Therefore say to the children of Israel: I am Havayah, and I will bring you out.” Now, our Sages, of blessed memory, said, “We mention the Exodus from Egypt at night,” meaning, at night as well. And we need to understand what sets the miracle of the Exodus from Egypt apart from all the [other] miracles, which we were not enjoined to mention so much.
The maamar opens with G-d’s message to Moshe in Parshas Va’eira, whose “I will bring you out” is the first of the expressions of the redemption from Egypt. It then cites the Mishnah’s ruling that the Exodus is mentioned at night as well as by day, and asks why this one miracle, of all the miracles done for Israel, must be recalled so constantly. Another transcript of this maamar, printed in the Or HaTorah, the Torah commentary of the Tzemach Tzedek (the Alter Rebbe’s grandson and the third Chabad Rebbe), puts the question outright: many great miracles were done for Israel, yet only the Exodus must be mentioned twice every day.


אך הנה בכל דור ודור חייב אדם לראות א״ע [את עצמו] בכל יום5 בבקר ובערב כאלו הוא עת יצ״מ [יציאת מצרים].
However, in every generation a person is obligated to see himself, every day, morning and evening, as though it were the time of the Exodus from Egypt.
The answer begins from a related teaching: in every generation a person must see himself as if he were leaving Egypt, and the maamar applies it to every day, morning and evening, so mentioning the Exodus twice a day is not just remembering a past miracle. In Tanya, chapter 47, the Alter Rebbe explains this daily Exodus as the G-dly soul’s going out of “the prison of the body” to be included in the unity of the Infinite Light, through Torah and mitzvos and above all through accepting G-d’s kingship in the Shema.


והענין כי הנה נודע שיש זלעו״ז [זה לעומת זה]. ולעומת מצרים דקליפה יש מצרים בקדושה.6 וכשם שיש מצרים למטה כך יש למעלה ברוחניות.
The explanation is that, as is known, there is “the one opposite the other.” Opposite the Egypt of kelipah (the husk) there is an Egypt in holiness; and just as there is an Egypt below, so there is [an Egypt] above, in the spiritual realm.
Holiness and kelipah (the husk, the forces that conceal G-dliness) mirror each other, as Ecclesiastes says that G-d made “the one opposite the other.” So besides the Egypt of kelipah there is an “Egypt” in holiness, and besides the physical Egypt below there is a spiritual Egypt above; the Tzemach Tzedek suggests (Or HaTorah, Va’eira) that the root of this holy Egypt is the Name Elokim, the source of the vessels that set limits.


וכן ישראל לתתא וישראל לעילא. וכשם שיש ברוחניות למעלה בעולמות עליונים. כך הוא למטה בנפש האדם בעבודת ה׳.7
So too, [there is] Israel below and Israel above. And just as [this exists] in the spiritual realm above, in the higher worlds, so it is below, in the soul of man, in the service of G-d.
Likewise the people of Israel below have a spiritual counterpart, “Israel above.” Whatever exists in the higher worlds also has a counterpart in a person’s own soul and divine service, so “leaving Egypt” can take place within each person, every day.




Section 2 · ¶2–3
Joy born of contemplation
2והנה בחי׳ כנ״י [כנסת ישראל] דלעילא הוא מ״ש מה יפית8 ומה נעמת אהבה בתענוגים. ולמטה בנפש האדם בחי׳ אהבה בתענוגים היא שמחת הנפש בה׳ עושה.
Now, the level of the Community of Israel (Knesses Yisrael) above is [described in] what is written, “How beautiful you are, and how pleasant, O love, in delights!” And below, in the soul of man, the level of “love in delights” is the joy of the soul in G-d, its Maker.
Knesses Yisrael, the Community of Israel “above,” is the spiritual source of the Jewish people, and the Song of Songs praises it as “love in delights.” In the soul below, that same “love in delights” is the joy a person feels in G-d, his Maker.


וכמ״ש עבדו את9 ה׳ בשמחה וכתיב אם הבנים שמחה10 שהשמחה היא מחמת התבוננות באור א״ס. וכדכתיב כי אם לבינה תקרא.11
As it is written, “Serve Havayah with joy,” and it is written, “a joyful mother of children”: for the joy comes from contemplating the Infinite Light (Or Ein Sof). As it is written, “For you shall call understanding (Binah) ‘mother’ (em).”
Two verses link the service of G-d with joy, and the second, “a joyful mother of children,” shows where joy comes from: the “mother” is Binah, understanding. The verse from Proverbs plainly says “If you call out to understanding,” but its word im (“if”) is read as em (“mother”), so joy is born of Binah, the deep contemplation of the Infinite Light.


והיינו ע״י שיתבונן בגילוי אור א״ס ב״ה למטה12 אזי ישמח ישראל בעשיו13 ותהיה שמחת הנפש בהתגלות רשפי אש14 האהבה לצאת מנרתקה היא מאסר הגוף להיות חדות15 ה׳ היא מעוזו.
That is: when one contemplates the revelation of the Infinite Light, blessed be He, below, then “Israel will rejoice in its Maker,” and the joy of the soul will be in the revelation of the “flashes of fire” of love, as it comes out of its sheath, which is the prison of the body, so that “the joy of Havayah is his strength.”
When a person contemplates how the Infinite Light is revealed below, he comes to rejoice in his Maker; the Or HaTorah’s version of this passage adds that this revelation below comes “through Torah and mitzvos,” the point that paragraphs 4–6 develop. The love hidden in the soul then flares up like “flashes of fire” and breaks out of its sheath, the body that confines it, until “the joy of Havayah is his strength.”




3והנה כתיב תחת אשר לא עבדת16 כו׳ מרב כל כו׳. דהיינו17 בחי׳ כל התענוגים הרוחניים ג״ע [גן עדן] עליון וג״ע [וגן עדן] תחתון.18
Now, it is written, “Because you did not serve, etc., more than the abundance of everything (merov kol),” etc. That is, the level of all the spiritual delights, the Higher Garden of Eden and the Lower Garden of Eden.
In the rebuke of Deuteronomy, a verse faults Israel for not serving G-d with joy merov kol, plainly “amid the abundance of everything,” which the maamar reads as “more than the abundance of everything”; a note in the Tzemach Tzedek’s hand in a manuscript of the maamar says so explicitly. “Everything” is all the spiritual delights of the Garden of Eden, where souls delight in G-dliness, in its lower and its higher level: the joy of serving G-d should exceed even those.


והוא מחמת שיתבונן19 כמ״ש כי נשגב שמו לבדו2021 הודו על ארץ ושמים. פי׳ ששמו הוא מדת מלכותו22 אשר מלך שמו נקרא.23
And this comes from contemplating what is written, “For His Name is exalted, alone; His splendor is upon the earth and the heavens.” This means that His Name is His attribute of Malchus (sovereignty), by which “His Name was proclaimed King.”
This greater joy comes from contemplating the verse “His Name is exalted, alone.” G-d’s “Name” is His Malchus (sovereignty), the attribute through which He relates to the worlds as their King, as the hymn Adon Olam says, “His Name was proclaimed King.” A manuscript of the maamar, in the Tzemach Tzedek’s hand, spells out what is to be contemplated: how great is the holiness of the Infinite Light that is enclothed in a person’s service through the mitzvos.


וכמאמר ומביא גואל לבני בניהם למען שמו באהבה מלך עוזר וכו׳.24 והוא בחי׳ שכינה ששוכן בתחתונים וכמ״ש ושכנתי בתוכם25 ונק׳ שמו מלך על כל העולמות.
As in the words, “and He brings a redeemer to their children’s children for the sake of His Name, in love; King, Helper,” etc. This is the level of the Shechinah (Divine Presence), which dwells in the lower realms, as it is written, “And I will dwell among them”; and His Name is called King over all the worlds.
The first blessing of the Amidah, which says G-d brings the redeemer “for the sake of His Name” and calls Him “King,” also links His Name with kingship. This Malchus is the Shechinah, the Divine Presence that “dwells” (shochen) in the lower realms, as in “I will dwell among them.”


וכמ״ש מלכותך מלכות כל עולמים.26 וכמאמר יחיד חי העולמים מלך כו׳ שע״י בחי׳ מלכותו יש לו יחוס ושייכות להעולמות שיקרא שמו מלך עליהם.27
And as it is written, “Your kingship is the kingship of all worlds.” And as in the words, “Unique One, Life of the worlds, King,” etc.: for through the level of His Malchus He has a relation and connection to the worlds, so that His Name is called King over them.
Further verses and prayers describe G-d as King of all worlds. Kingship is a relationship, for a king needs a people; so it is through His Malchus that G-d has any relation to the worlds at all.




Section 3 · ¶4–6
G-d Himself in the mitzvos
4והנה גם בחי׳ שמו מצד עצמו הוא רם ונשא ונשגב בבחי׳ לבדו שאין ערוך להעולמות עם שמו ית׳ כלל.
Now, even the level of His Name, in itself, is high, lofty and exalted, in the state of “alone,” for the worlds bear no comparison at all to His Name, blessed be He.
Even His Name, His Malchus, is in itself “alone,” exalted beyond any comparison with the worlds; it is not the Name itself that relates to creation. In Likkutei Torah, Va’eschanan, the Alter Rebbe explains the same verse through the saying “before the world was created there was He and His Name alone”: even His Name is “alone,” and only the splendor and radiance of His Name reach the earth and the heavens.


אלא הודו וזיוו של שמו הוא המאיר על הארץ זה ג״ע [גן עדן] תחתון. ושמים זה ג״ע [גן עדן] עליון ששם הצדיקים נהנין מזיו השכינה.28
Rather, the splendor and radiance of His Name is what shines “upon the earth,” which is the Lower Garden of Eden, “and the heavens,” which is the Higher Garden of Eden, where the righteous enjoy the radiance of the Shechinah (Divine Presence).
What reaches the worlds is only the splendor and radiance of His Name. The verse’s “earth” and “heavens” are read as the Lower and Higher Gardens of Eden, where the souls of the righteous enjoy the radiance of the Shechinah, in the Sages’ phrase.


אבל בשכינה שהוא בחי׳ שמו הוא בבחי׳ לבדו שלא נמשך ממנה להיות הנבראים נהנין ומתענגים בה בעצמה ממש.
But the Shechinah, which is the level of His Name, is in the state of “alone”: there is no drawing-down from it by which created beings could enjoy and take delight in it, in its very self.
The Shechinah itself, His Name, remains “alone.” Created beings, even the souls in the Garden of Eden, enjoy only its radiance, never the Shechinah itself.


אבל בבחי׳ תורה ומצות הנה אומרים אשר קדשנו במצותיו (יש שמברכים בעל ויש שמברכים בלמ״ד) במצותיו ממש29 כמארז״ל [כמאמר רבותינו זכרונם לברכה] הקב״ה מניח תפילין הקב״ה מתפלל.3031
But at the level of Torah and mitzvos, we say, “who has sanctified us with His commandments” (some say the blessing with “al” and some say it with [the letter] lamed): with His commandments, literally, as our Sages, of blessed memory, said, “The Holy One, blessed be He, puts on tefillin,” [and] “the Holy One, blessed be He, prays.”
With the mitzvos it is different: the blessing says G-d sanctified us “with His commandments,” His own, and the Sages even say that G-d Himself puts on tefillin and prays, so in a mitzvah a person meets G-d Himself, not only a radiance. In Torah Ohr, Mikeitz, the Alter Rebbe explains that the 248 commandments are “the 248 limbs of the King,” one with the Infinite Light as a limb is one with the life within it. The parenthesis notes in passing that some say such blessings with “al” (“concerning…”) and some with a lamed (“to…”); the Alter Rebbe’s Shulchan Aruch (Orach Chaim 432:4) rules that either form fulfills the obligation, though at the outset each mitzvah takes the form the Sages instituted.


וכתיב אני מדבר בצדקה32 אני ממש. דהיינו הקב״ה בכבודו ובעצמו. וכדאיתא בזוהר דאורייתא וקוב״ה [וקודשא בריך הוא] כולא חד.33 קוב״ה [קודשא בריך הוא] ממש.
And it is written, “I speak in righteousness (tzedakah)”: “I,” literally: that is, the Holy One, blessed be He, in His glory and His very self. And as it is stated in the Zohar, “The Torah and the Holy One, blessed be He, are all one”: the Holy One, blessed be He, literally.
In “I speak in righteousness (tzedakah),” the “I” who speaks is G-d Himself, in His glory and very self; tzedakah is also the word for charity, and the verse is brought here for the mitzvos. So too the Zohar’s “the Torah and the Holy One are all one” means the Holy One Himself, literally; Tanya, chapter 4, explains that the Torah is G-d’s wisdom and will, and that it and He, in His glory and very self, are all one.


וקוב״ה [וקודשא בריך הוא] הוא בחי׳ מה שהוא קדוש ומובדל מגדר עלמין לגמרי שאפי׳ [שאפילו] בבחי׳ זיו והוד34 לא היו עולמות יכולים לקבל חיות ממנו.
And “the Holy One, blessed be He” is the level that is holy and entirely separate from the category of worlds, such that even at the level of radiance and splendor, worlds could not receive life-force (chayus) from Him.
“The Holy One, blessed be He” here means G-d as “holy,” that is, utterly separate from the realm of worlds. He is so far beyond them that not even a radiance of Him could give them life; the worlds live only from the radiance of His Name.


כי הנה כתיב כי ביה35 ה׳ צור עולמים36 שעוה״ז ועוה״ב [ועולם הבא] ג״ע [גן עדן] תחתון ועליון נבראו בב׳ אותיות משמו בלבד.37
For it is written, “For with Yah, Havayah formed the worlds”: this world and the World to Come, the Lower and Higher Garden of Eden, were created with only two letters of His Name.
The proof: the Sages read this verse to mean that G-d formed the two worlds with the two letters of the Name Yah, yud and hei (tzur olamim, plainly “an everlasting Rock,” is read as tzar olamim, “formed worlds”). If all the worlds, the Gardens of Eden included, come from just two letters of His Name, then His Name itself, and all the more G-d Himself, is far above them.




5ובזוהר איתא דבמחשבה אחת ברא את העולם.38 והוא ע״ד מ״ש היוצר יחד לבם39 כו׳ ואמרו רז״ל [רבותינו זכרונם לברכה] כולם נסקרים בסקירה40 א׳ שהוא צופה ומביט עד סוף כל הדורות וקורא הדורות מראש41 כו׳
And it is stated in the Zohar that with a single thought He created the world. This is akin to what is written, “He who fashions their hearts together,” etc., and our Sages, of blessed memory, said, “They are all surveyed in a single glance,” for He looks and sees to the end of all the generations, and “calls the generations from the beginning,” etc.
The Zohar teaches that G-d created the world with a single thought. The verse “He who fashions their hearts together,” as the Sages read it, says the same: all creatures are surveyed in a single glance, for G-d sees all the generations to the end at once, “calling the generations from the beginning.”


וכמ״ש במ״א42 שכל הדורות שהם שית אלפי שני דהוי עלמא43 וימות המשיח ותחיית המתים כולם הם לפניו במחשבה אחת.
And as is explained elsewhere, all the generations, which are the “six thousand years that the world exists,” and the days of Mashiach and the Resurrection of the Dead, are all before Him in a single thought.
All of history, the six thousand years of the world’s existence, the days of Mashiach and the Resurrection, stands before G-d as one thought.


עד״מ כמו שאין ערוך למחשבה אחת נגד כל המחשבות שיכול אדם לחשוב כל ימי חייו ומכ״ש [ומכל שכן] נגד עצמותו ומהותו שאינה אלא התפשטות הארה א׳ בעלמא.
By way of analogy: a single thought bears no comparison to all the thoughts a person can think all the days of his life, and all the more so to his essence and being, for it is only the extension of a mere single glimmer.
A human analogy: one thought is nothing compared with all the thoughts a person could think in a lifetime, and even less compared with the soul itself, of which it is only a tiny glimmer. Likkutei Torah, Re’eh, draws the same analogy and concludes that a person’s goal is to long to be included in G-d’s very essence.


כך כל הדורות של שית אלפי שנין וימות המשיח ותחיית המתים אינן אלא בחי׳ זיו והתפשטות הארה א׳ מבחי׳ שמו בלבד.
So too, all the generations of the six thousand years, and the days of Mashiach and the Resurrection of the Dead, are only the level of radiance and the extension of a single glimmer from the level of His Name alone.
So all of history, the days of Mashiach and the Resurrection included, is only a radiance, a single glimmer of His Name, and His Name is itself His Malchus.


אבל הקב״ה בכבודו ובעצמו הוא רם ונשא למעלה מעלה עד אין קץ ותכלית ולית מחשבה תפיסא ביה כלל44 שאינו נתפס ונתלבש בגדר עלמין כלל. משא״כ בתורה ומצות הוא התלבשות אור א״ס ב״ה בעצמו ובכבודו ממש.
But the Holy One, blessed be He, in His glory and His very self, is high and lofty, higher and higher without end or limit, and “no thought can grasp Him at all,” for He is not grasped or enclothed within the category of worlds at all. Not so with Torah and mitzvos: they are the enclothement of the Infinite Light, blessed be He, in His very self and His glory, literally.
G-d Himself is infinitely beyond all this: no thought can grasp Him, and He is not contained in the category of worlds at all. Yet in Torah and mitzvos it is precisely He, the Infinite Light in His very self, who is enclothed.




6וכאשר ישים האדם אל לבו כל הדברים והאמת האלה ישמח לבו ויגל אף גילת ורנן45 באור א״ס ב״ה
When a person takes to heart all these matters and truths, his heart will rejoice and “exult, indeed with exultation and song,” in the Infinite Light (Or Ein Sof), blessed be He,
When a person truly takes this to heart, that in Torah and mitzvos he holds G-d Himself, his heart will rejoice and exult in song, in Isaiah’s words, “exult, indeed with exultation and song.”


המתפשט ומתלבש בעסק התורה ומעשה המצות אשר יעשה אותם האדם וממשיך על נפשו אור ה׳ א״ס ב״ה ממש מה שאין כל העולמות כדאי לו:46
which extends and is enclothed in the study of Torah and the performance of the mitzvos that a person does; and he draws upon his soul the very light of G-d, the Infinite One, blessed be He, of which all the worlds are not worthy.
The Infinite Light is enclothed in the study of Torah and the doing of the mitzvos, so through them a person draws onto his soul G-d’s very light, a gift that all the worlds together are not worthy of. This is the joy “more than the abundance of everything” of paragraph 3.




Section 4 · ¶7
Joy as birth
7אך אין השמחה בהתגלות אור ה׳ במוח מחשבתו ובינתו לבד כ״א כאשר נגעה אל נקודת לבו כי שמחה היא ההתגלות.
However, the joy is not in the revelation of the light of G-d in the mind, in his thought and understanding alone, but rather when it touches the point of his heart; for joy is revelation.
Joy is not complete while G-d’s light is revealed only in the mind, in thought and understanding. Joy by its nature is revelation, so it is real only when the light reaches the innermost point of the heart.


וכמשל המלך שכל כבודו פנימה.47 אך בשעת השמחה הוא מתגלה. וזהו עבדו את48 ה׳ בשמחה
As in the analogy of a king, all of whose glory is within, but at a time of rejoicing he reveals himself. And this is [the meaning of] “Serve Havayah with joy”:
A king keeps his glory hidden within, but at a celebration he shows himself to all; the image recalls the verse “All the glory of the king’s daughter is within.” So “Serve Havayah with joy” asks that G-d’s light not stay hidden in the mind but be revealed.


דהיינו להיות גילוי אור ה׳ א״ס ב״ה שיהיה בבחי׳ ונגלה כבוד49 ה׳ ולמטה בנפש האדם ההתגלות הוא כשבא לידי גילוי הלב.
that is, that there be a revelation of the light of G-d, the Infinite One, blessed be He, at the level of “And the glory of Havayah will be revealed.” And below, in the soul of man, the revelation is when it comes to be revealed in the heart.
Above, this is the revelation foretold in “And the glory of Havayah will be revealed.” Within the soul, it happens when the light comes into the open in the heart.


והיינו דכתיב אם הבנים שמחה50 דהיינו כשנולדו הבנים שהם המדות ונתגלו בלב. משא״כ כשהוא בהעלם ובהסתר תוך מוח מחשבתו ובינתו לבד הרי הן בבחי׳ עבור51 עדיין ואינה אם הבנים.
This is [the meaning of] what is written, “a joyful mother of children”: that is, when the children, which are the emotive attributes (middos), are born and revealed in the heart. Not so when it is concealed and hidden within the mind, in his thought and understanding alone: then they are still in the state of pregnancy (ibbur), and she is not [yet] “a mother of children.”
“A joyful mother of children” describes Binah when her children, the emotive attributes such as love and awe, are born and revealed in the heart. While the light stays only in the mind it is like a child still in the womb: there is pregnancy (ibbur), but not yet a joyful mother.




Section 5 · ¶8–12
The narrow strait and the birth pangs
8והנה המעכב בחי׳ הולדה והתגלות אור ה׳ לצאת מהעלם והסתר שבמוחו אל גילוי הלב52 הוא בחי׳ גלות מצרים
Now, what holds back the level of birth and revelation of the light of G-d from coming out of the concealment and hiddenness in his mind to the revelation of the heart is the level of the exile of Egypt (Mitzrayim),
What keeps the light of G-d from being “born,” from passing out of the hidden mind into the open heart, is the inner “exile of Egypt.”


שהוא בחי׳ מצר הגרון שהוא האמצעי בין מוחין שבראש ללב53 ושם הוא בחי׳ שר המשקים שר האופים ושר הטבחים54 שהוא בחי׳ וושט וורידין
which is the level of the narrow strait of the throat (meitzar hagaron), the intermediary between the intellect (mochin) in the head and the heart. And in that place is the level of the chief butler, the chief baker and the chief slaughterer, which is the level of the gullet and the jugular veins,
Egypt, Mitzrayim, is read as meitzar, the “narrow strait” of the throat, the narrow passage between the intellect in the head and the heart. In the throat are Pharaoh’s three officers from the story of Yosef, the chief butler, the chief baker and the sar hatabachim (plainly the captain of the guard; Rashi reads it as the chief of the king’s slaughterers), in charge of drink, bread and meat; they are the gullet and the veins of the throat.


שהם הם בחי׳ כל תענוגי עוה״ז ומחשבותיו ועסקיו ותחבולותיו אשר ישתמש בהם כל אחד לפי ערכו והם הם המונעים ומעכבים ומסכים המבדילין בין אור ה׳ שבמוח ובין גילוי הלב.
which are none other than the level of all the pleasures of this world, and its thoughts, its affairs and its schemes, which each person uses according to his station. They are none other than the hindrances and obstacles, and the screens that separate between the light of G-d in the mind and the revelation of the heart.
These stand for the pleasures, thoughts, affairs and schemes of this world, each person according to his level. They are the screens that keep the light in the mind from reaching the heart.




9וזהו צער העבור כעצמות בבטן המליאה.55 ולכן כל גליות וצרות נק׳ בשם עבור כמארז״ל [כמאמר רבותינו זכרונם לברכה] בכל פרשת העבור56 יהיו צרכיהם לפניך. אפי׳ [אפילו] בשעה שאתה מתמלא עליהם עברה כאשה עוברה57 כו׳.
This is the pain of pregnancy, “like the bones in the womb of her who is with child.” Therefore all exiles and troubles are called by the name ibbur (pregnancy), as our Sages, of blessed memory, said, “In every parashas ha-ibbur, may their needs be before You”: “even at the time when You are filled with wrath (evrah) against them like a pregnant woman (ubarah),” etc.
This blockage is the pain of pregnancy, the time of “the bones in the womb of her who is with child,” in the words of Ecclesiastes. So exile and trouble are called ibbur, “pregnancy,” as in Rabbi Yehoshua’s short prayer for a time of danger, “In every parashas ha-ibbur, may their needs be before You,” which the Talmud explains by a play on words: even when G-d is “filled with wrath (evrah)” against Israel like a woman filled with child (ubarah), may their needs be before Him.


והגאולה נק׳ בשם לידה58 שהוא בחי׳ התגלות הולד לאויר העולם וחבלי משיח נק׳ בשם חבלי לידה.
And the redemption is called by the name “birth,” which is the level of the revelation of the newborn into the air of the world; and the pangs of Mashiach are called by the name “birth pangs.”
Accordingly the redemption is called birth, the child’s emergence into the open air, and the travails before Mashiach are called “birth pangs.” In the first maamar of this parsha in Torah Ohr (Va’eira 1:3), the Alter Rebbe explains the image from the Sages’ description of the fetus: it has all its limbs, but its head is folded between its knees and it does not think, see or hear; at birth what was closed opens.




10וכתיב הרינו חלנו מפניך5960 הוי״ה. פי׳ שכל בחי׳ עבור וגליות הוא כדי61 שיהיה גלוי אור ה׳ ב״ה.
And it is written, “We were with child, we writhed, before You, Havayah.” This means that the whole state of pregnancy and of exiles is in order that there be a revelation of the light of G-d, blessed be He.
The verse “We were with child, we writhed… before You, Havayah,” words from Isaiah’s song comparing Israel in exile to a woman in labor, shows the purpose of the pregnancy. All exile exists so that G-d’s light may finally be revealed.


וצריך לזה חבלי לידה. דהיינו להרגיש הכאב והמרירות על מניעות התפשטות אור ה׳ בגלוי הלב מחמת המונעים ומעכבים שהם הם צרכי עוה״ז.
And for this, birth pangs are needed: that is, to feel the pain and bitterness over the obstruction of the light of G-d from spreading into the revelation of the heart, because of the hindrances and obstacles, which are none other than the needs of this world.
Birth requires labor pains. In the soul, these are the pain and bitterness a person feels because his worldly needs keep G-d’s light from spreading into his heart.




11ואזי כאשר יבא לבחי׳ לידה והתגלות בבחי׳ שמחה וישמח ישראל בעושיו62 יתפרדו כל63 המונעים ומעכבים והמסכים המבדילין יהיו כאין ואפס בלא תפיסת מקום כלל מחמת שמחת ה׳.
And then, when he comes to the level of birth and revelation, in the mode of joy, and “Israel rejoices in its Maker,” all the hindrances and obstacles will be scattered, and the separating screens will be as naught and nothing, without taking up any space at all, because of the joy of G-d.
When the light is finally “born” into the heart as joy, and “Israel rejoices in its Maker,” the obstacles scatter. Joy does not fight them; in its presence they simply become as nothing and take up no room.


וכשם שלמעלה בחי׳ שמחה הם המתקת הדינין. כך למטה בנפש האדם היא מבטלת כל המונעים ומעכבים מבית ומבחוץ ונק׳ בשם ארץ כנען ע״ש שמכנעת החיצונים
And just as above, the level of joy is the sweetening of the judgments (dinim), so below, in the soul of man, it nullifies all the hindrances and obstacles, within and without. And it is called by the name “the land of Canaan” (Kena’an), because it subdues (machnia’as) the external forces,
Above, joy “sweetens” the divine judgments (dinim), the forces of restraint, softening their severity; below, it cancels every obstacle, inner and outer. This is why joy is called “the land of Canaan”: Kena’an is read as from machnia’as, “subdues,” since joy subdues the forces outside holiness.


שהם נדחים מפני ה׳ מאליהם וממילא כחשך שנדחה מפני אור. וכמשל האשה אשר חבלי לידה בא לה.
which are pushed away before G-d of themselves, as a matter of course, like darkness that is pushed away before light. And [this is] like the analogy of a woman upon whom birth pangs have come.
Those forces retreat before G-d of their own accord, as darkness disappears when light comes, with no struggle. The paragraph then returns to the woman in labor, whose image the next paragraph completes.




12והנה בעת לידתה יוצאים ממנה כל המכאובות בדם לידתה שזב ממנה. כך הנה כתיב ואראך מתבוססת בדמיך64 כו׳
Now, at the time of her giving birth, all the pains leave her with the blood of her birth that flows from her. So too, it is written, “And I saw you wallowing in your blood,” etc.,
At birth, all the mother’s pains leave her with the blood of the birth. Ezekiel’s parable, which pictures Israel at the Exodus as a newborn “wallowing in your blood,” is read in this light.


שכל המונעים והמעכבים נמסו והיו לדם דבר שאין בו ממש ואין בו תפיסת מקום כלל. וכמ״ש ותשליך במצולות ים כל חטאתם65 כו׳.
that is, all the hindrances and obstacles have melted and become blood, a thing that has no substance and takes up no space at all. As it is written, “And You will cast all their sins into the depths of the sea,” etc.
The obstacles melt and turn into “blood,” something with no substance and no place of its own. Micah’s “You will cast all their sins into the depths of the sea” says the same: the obstacles simply vanish.




Section 6 · ¶13–15
The voice of Torah brings the Exodus
13והנה כשם שגלות מצרים הוא בחי׳ מצר הגרון שהוא המבדיל ומפסיק בין המוח ללב כנ״ל.
Now, just as the exile of Egypt is the level of the narrow strait of the throat, which separates and interrupts between the mind and the heart, as [explained] above,
As shown in paragraph 8, the inner exile of Egypt is the “narrow strait” of the throat, which separates the mind from the heart.


כך ענין הגאולה ויצ״מ [ויציאת מצרים] הוא בחי׳ יציאתם ממצר הגרון ע״י הקול קול יעקב.66 שהקול שהוא בגרון הוא הוא המקשר ומחבר בחינת מוחין שבראש לבא לידי גילוי הלב.
so the redemption and the Exodus from Egypt is the level of their going out from the narrow strait of the throat through “the voice is the voice of Yaakov.” For the voice, which is in the throat, is what connects and joins the level of the intellect (mochin) in the head, so that it comes to revelation in the heart.
The Exodus is the way out of that strait, and it comes through “the voice of Yaakov.” The voice is formed in the throat itself, so it is the very thing that links the intellect in the head with the heart and brings what is understood into feeling.




14והיינו ע״י קול קורא בתורה שע״י קריאתו בתורה הוא קורא וממשיך אור ה׳ לצאת מההעלם שבמוח אל גילוי הלב.
That is, through the voice of one who reads (korei) in the Torah: by his reading in the Torah he calls (korei) and draws the light of G-d to come out of the concealment in the mind to the revelation of the heart.
The voice that does this is the voice of one reading the Torah. The Hebrew korei means both “reads” and “calls”: by reading the Torah aloud, a person “calls” G-d’s light out of hiding in the mind into the open in the heart.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] כל הקורא בתורה67 הקב״ה קורא כנגדו68 ונק׳ כנגדו מפני שבחי׳ קריאתו בתורה הוא בחי׳ ממכ״ע [ממלא כל עלמין] והקב״ה כנגדו הוא בחי׳ סוכ״ע.
And this is [the meaning of] what our Sages, of blessed memory, said: “Whoever reads in the Torah, the Holy One, blessed be He, reads opposite him.” It is called “opposite him” because the level of his reading in the Torah is the level of the light that fills all worlds (memalei kol almin), and the Holy One, blessed be He, opposite him, is the level of the light that encompasses all worlds (sovev kol almin).
The Sages say that when a person reads the Torah, the Holy One reads “opposite him.” The person’s reading is at the level of memalei kol almin, the light that fills the worlds, while the Holy One opposite him is sovev kol almin, the light that encompasses them; the two correspond, the one facing the other. The source, Tanna DeBei Eliyahu (Rabbah, chapter 18), says that when a scholar sits and reads and studies Torah, the Holy One sits opposite him and reads and studies with him.




15וזהו לשון קורא בתורה שקורא האור לחוץ. והיינו ע״י תושב״כ [תורה שבכתב] בחי׳ הוי״ה דאורייתא וקוב״ה [וקודשא בריך הוא] כולא חד.
And this is the meaning of the expression “reading (korei) in the Torah”: that he calls (korei) the light outward. That is, through the Written Torah, the level of the Name Havayah, for “the Torah and the Holy One, blessed be He, are all one.”
That is why one speaks of “reading” (korei) the Torah: the reader “calls” (korei) the light outward. This happens through the Written Torah, the level of Havayah; since the Torah and the Holy One are one, reading it draws down G-d Himself.


וזהו לכן אמר לבני ישראל אני הוי״ה והוצאתי אתכם מתחת סבלות מצרים69 וגו׳
And this is [the meaning of] “Therefore say to the children of Israel: I am Havayah, and I will bring you out from under the burdens of Egypt,” etc.
The maamar now returns to its opening verse, “I am Havayah, and I will bring you out from under the burdens of Egypt,” and explains how it is fulfilled within the soul.


שע״י בחי׳ וגילוי הוי״ה דהיינו ע״י בחינת תורה שבכתב בחינת הקול קול יעקב70 עי״ז יהיה בחינת יציאת מצרים וכל המונעים ומסכים המבדילים יבטלו ולא יהיה עוד סבלות מצרים ועבודתם:
For through the level and the revelation of Havayah, that is, through the level of the Written Torah, the level of “the voice is the voice of Yaakov,” through this there will be the level of the Exodus from Egypt, and all the hindrances and separating screens will be nullified, and there will no longer be “the burdens of Egypt” and their bondage.
The Exodus comes through the revelation of Havayah, and that revelation comes through the Written Torah, the “voice of Yaakov.” Through it the inner Exodus happens: the obstacles and screens are nullified, and the “burdens of Egypt,” the worldly concerns that weigh on the soul, are gone.




Section 7 · ¶16–22
The land: the Oral Torah
16אך לא זו בלבד הוא תכלית המכוון כ״א והבאתי אתכם אל הארץ71 וגו׳. וביאור הענין כי הנה כתיב אל ארץ טובה ורחבה7273 וגו׳.
However, this alone is not the ultimate intent; rather, “And I will bring you to the land,” etc. The explanation of the matter: it is written, “to a good and spacious land,” etc.
Leaving Egypt is not the goal, for the verse goes on, “And I will bring you to the land.” That land is “a good and spacious land,” and the maamar now explains what this “land” is.


וא״י [וארץ ישראל] זו היא74 בחינת תושבע״פ [תורה שבעל פה] ונקרא ארץ רחבה ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ ארץ צבי75 צבאות גוים.76 מה צבי אין עורו מחזיק בשרו כו׳.
And this Land of Israel is the level of the Oral Torah. It is called “a spacious land” in the manner of what our Sages, of blessed memory, said on [the words] “the land of beauty (tzvi) of the hosts of nations”: “Just as the hide of a deer (tzvi) cannot contain its flesh,” etc.
The Land of Israel stands for the Oral Torah. It is “spacious” in the sense of the Talmud’s teaching on Jeremiah’s “land of beauty (tzvi),” which reads tzvi as “deer”: just as the hide of a deer cannot contain its flesh, so the land cannot contain its produce; paragraph 22 applies this to the Oral Torah.




17והענין כי תורה שבכתב עיקר יסודתה הוא בחי׳ אותיות התורה. ולכן מדקדקין באותיותיה שלא יהי׳ [יהיה] חסר או יתיר ושיהיו צורתן עליהן כדמותן בצלמן ושיהיו גולם אחד.
The explanation is that the main foundation of the Written Torah is the level of the letters of the Torah. Therefore we are exacting with its letters: that none be missing or extra, that their form be upon them, in their likeness and their image, and that they be a single whole (golem echad).
The Written Torah’s foundation is its letters. Hence the strict laws of the Torah scroll: no letter may be missing or extra, each must be written in its proper form, and each must be a single unbroken whole.


שאם נפסק היו״ד שעל גג האל״ף עד״מ מעל גוף האות הרי זו ס״ת [ספר תורה] פסולה.
For if, for example, the yud on top of the aleph is cut off from the body of the letter, this Torah scroll is invalid.
For example, if the small yud on top of the letter aleph is cut off from the body of the letter, the whole scroll is invalid. The precision lies in the letters themselves.




18ואין מברכין עליה. אבל אין נראה בה גילוי ההשכלה כמו בתורה שבע״פ [שבעל פה] שעיקר גילוי השכלת הדינין והמשפטים שבתורה אינו מפורש בתורה איך ומה לעשות שכל התורה היא ספורי מעשיות.77
And one does not recite a blessing over it. Yet the revelation of the intellectual content (haskalah) is not seen in it as it is in the Oral Torah. For the main revelation of the intellectual content of the laws and ordinances in the Torah, how and what to do, is not spelled out in the Torah, since the whole Torah consists of narratives.
Such a scroll may not be read with a blessing. Yet in the Written Torah the intellectual content, the reasoning of the laws, is not revealed as it is in the Oral Torah: the Torah does not spell out how and what to do, and all of it is told as narrative. The Mitteler Rebbe (the Alter Rebbe’s son and successor), discussing the same point, gives Bereishis as the clearest case: it tells of the generations up to Avraham, the wars of the kings and the stories of the forefathers, even of their servants.


וגם הדינין שבה הן דרך ספורי דברים שכך אמר ה׳ שידבר אל בני ישראל ושכך אמר משה.
And even its laws are given as narration: that G-d said thus, that [Moshe] should speak to the children of Israel, and that Moshe said thus.
Even its laws are told as narrative: G-d told Moshe to speak to the children of Israel, or Moshe told the people. The law comes framed as a report, not as an explained ruling.




19ואין כוונתה לידע ממנה לבדה כל הדינין על בוריין ומתכונתן
Its intent is not that one should know from it alone all the laws, in their full clarity and their exact form.
The Written Torah is not meant to teach every law in full detail by itself.


כגון עד״מ ענין התפלין אינו מפורש שיהיו ד׳ פרשיות ושיהי׳ [ושיהיה] כתוב כך וכך ושיהיו נכתבים על קלף דוקא ככל משפטי תפילין והלכותי׳ המסורות לנו בתורה שבע״פ [שבעל פה] וכן שאר כל המצות.
For example, the matter of tefillin: it is not spelled out that there should be four passages, and that such-and-such be written, and that they be written specifically on parchment, as with all the rules and laws of tefillin handed down to us in the Oral Torah; and so with all the other mitzvos.
Tefillin are the example: the Torah commands them but does not say that they hold four passages, what is written in them, or that they must be written on parchment; all this is known only from the laws handed down in the Oral Torah. The same holds for every other mitzvah.




20והיינו לפי שעיקר יסודתה בהררי קדש78 בחי׳ חכמה עלאה דאורייתא מחמה נפקת. ותורה שבכתב היא בחי׳ ח״ע [חכמה עילאה]. ותורה שבע״פ [שבעל פה] היא חכמה תתאה ולחכימא ברמיזא.79
This is because its main foundation is “in the mountains of holiness,” the level of supernal Chochmah (wisdom), for “the Torah comes forth from Chochmah.” The Written Torah is the level of supernal Chochmah, and the Oral Torah is lower Chochmah; and “for the wise, a hint [suffices].”
The Written Torah is rooted “in the mountains of holiness,” supernal Chochmah, for the Zohar teaches that the Torah comes forth from Chochmah, “from the place called holy (kodesh)” (the printed Hebrew reads mechamah here, evidently a misprint for mechochmah, “from Chochmah,” the Zohar’s word, which is also how the Kehot note quotes it). The Written Torah is supernal Chochmah, and the Oral Torah is lower Chochmah, the Kabbalists’ name for Malchus, which receives from it; the one relates to the other as a hint to a wise man.


פי׳ שאינה רק כמשל הרב המרמז אל התלמיד באיזה רמז כל שהוא בכדי שהתלמיד יבין מעצמו איך ללמוד אבל לא זהו עיקר הלימוד עצמו.
This means that [the Written Torah] is only like the analogy of a teacher who hints to the student with some slight hint, so that the student will understand by himself how to learn, but this is not the main learning itself.
The analogy is a teacher who gives his student only a slight hint, so that the student will work out by himself how to learn. The hint is the starting point, not the learning itself.


כך הנה כל אותיות התורה שבכתב הם רק רמזים והמשכות מחכמה עלאה בדרך רמז.80
So too, all the letters of the Written Torah are only hints and drawings-down from supernal Chochmah, by way of hint.
So too, the letters of the Written Torah are only hints drawn down from supernal Chochmah. The full understanding they point to is unfolded in the Oral Torah.




21וכל ההמשכות נרמזים באותיות אלו דוקא שיהי׳ [שיהיה] הקרי כך והכתיב כך ולכן כל אותיותיה ספורים ומנויים בל יעדוף ובל יחסור.
All the drawings-down are hinted specifically in these letters, so that the reading (keri) is one way and the writing (kesiv) another. Therefore all its letters are counted and numbered, with none to be added and none to be lacking.
Everything drawn down from supernal Chochmah is hinted in these exact letters, down to the places where a word is read one way (keri) and written another (kesiv). That is why every letter is counted, with nothing added and nothing missing.


וכל אות ואות צ״ל בדמותו וצלמו מפני שרומזים להמשכה עליונה מח״ע [מחכמה עילאה] אבל עצמות ההשכלה אינו מתלבש באותיות תורה שבכתב.
And each and every letter must be in its likeness and image, because they hint at a supernal drawing-down from supernal Chochmah (wisdom). But the essence of the intellectual content is not enclothed in the letters of the Written Torah.
Each letter must have its proper form because it hints at a flow from supernal Chochmah. But the intellectual content itself is not enclothed in those letters.


משא״כ בתורה שבע״פ [שבעל פה] הן עצמות ההשכלה מלובשת באותיות ההלכה ולכן אין מדקדקין באותיותיה כ״כ [כל כך] רק ההשכלה היא עיקרית המתגלה תוך האותיות גם לפי רבוי ההשכלה כך ירבו אותיותיה.
Not so in the Oral Torah: there, the essence of the intellectual content is enclothed in the letters of the halachah. Therefore one is not so exacting with its letters; rather, the intellectual content, which is revealed within the letters, is the main thing. Also, according to the abundance of the intellectual content, so its letters multiply.
In the Oral Torah the reverse is true: the content itself is enclothed in the words of the halachah, so the exact wording matters less than the understanding it conveys. And the more understanding there is, the more words there are.




22ולכן מה שמשכילים בה יותר כגון פרש״י [פירש רש״י / פירוש רש״י] ותוספות ופוסקים הכל בכלל תושבע״פ [תורה שבעל פה] יחשב ואפי׳ [ואפילו] כל מה שתלמיד ותיק עתיד לחדש.
Therefore, whatever is further understood in it, such as Rashi’s commentary, the Tosafos and the codifiers (poskim), is all counted as part of the Oral Torah, and even all that a seasoned student is destined to innovate.
So every further understanding of the Oral Torah, Rashi’s commentary, the Tosafos, the halachic codes, and even what a seasoned student will one day innovate, is itself part of the Oral Torah. This echoes the Sages’ saying that even what a seasoned student will teach before his teacher was already given to Moshe at Sinai.


ולכן נק׳ ארץ טובה ורחבה שמתרחבת והולכת עד אין קץ. וזהו מה צבי אין עורו מחזיק בשרו81 כו׳.
Therefore it is called “a good and spacious land,” for it keeps expanding without end. And this is [the meaning of] “Just as the hide of a deer cannot contain its flesh,” etc.
That is why the Land of Israel, the Oral Torah, is “good and spacious”: it keeps expanding without end. This is the deer whose hide cannot contain its flesh.


והיינו לפי שהבשר והעור גדול כ״כ [כל כך] שגידול העור הוא מחמת הבשר שבתוכו. כך הנה בחי׳ תושבע״פ [תורה שבעל פה] ג״כ גדולים עצם ההשכלה והאותיות כאחד שהאותיות מתפשטים מצד עצם ההשכלה.
That is, because the flesh and the hide grow so much [together], for the growth of the hide is due to the flesh within it. So too, at the level of the Oral Torah, the essence of the intellectual content and the letters likewise grow together, for the letters spread out by virtue of the essence of the intellectual content.
A deer’s hide grows because the flesh inside it grows. So too in the Oral Torah the understanding and the words grow together, because the words spread out from the understanding itself.


משא״כ בתושב״כ [בתורה שבכתב] אין האותיות מתפשטים מצד עצם ההשכלה כ״א הארה בעלמא דרך רמז כנ״ל:
Not so in the Written Torah: the letters do not spread out by virtue of the essence of the intellectual content, but only [from] a mere glimmer, by way of hint, as [explained] above.
In the Written Torah the letters do not grow out of the understanding; they carry only a glimmer of it, as a hint. So its text is fixed, while the Oral Torah keeps expanding.




Section 8 · ¶23–26
G-d’s words in a person’s mouth
23ובזה יובן מה שהתורה שבכתב נק׳ בשם מקרא בלשון הגמרא וקורא בתורה שע״י שהוא רק כמו קורא וממשיך אור א״ס ב״ה על נפשו מההעלם שבמוח אל גילוי הלב כנ״ל.
With this we will understand why the Written Torah is called Mikra in the language of the Gemara, and [why we say] “reading (korei) in the Torah”: because through it he is only like one who calls (korei) and draws the Infinite Light, blessed be He, upon his soul, from the concealment in the mind to the revelation of the heart, as [explained] above.
Now the Talmud’s name for the Written Torah, Mikra, and the phrase “reading in the Torah” make sense: both come from the root k-r-a, which means both “read” and “call.” Reading the Written Torah is like calling: it draws G-d’s light from the mind into the heart, as paragraph 14 explained.


אך עדיין הוא כאלו הוא דבר בפ״ע [בפני עצמו] כאדם הקורא לזולתו.
Yet it is still as though it were a thing apart, like a person who calls to another.
But one who calls another remains separate from him, and so the light drawn this way remains something apart from the person.


אבל בתורה שבע״פ [שבעל פה] אמרו מתניתין מלכתא82 כו׳ כמלך שמצוה כמ״ש במ״א מפני שנעשה יחוד גמור חב״ד [חכמה בינה ודעת] בחב״ד [בחכמה בינה ודעת] כו׳.
But regarding the Oral Torah they said, “The Mishnah is a queen,” etc., like a king who commands, as is explained elsewhere, because a complete union takes place, Chochmah (wisdom), Binah (understanding) and Daas (knowledge) within Chochmah, Binah and Daas, etc.
Of the Oral Torah the Sages said “the Mishnah is a queen,” like a king who commands; in Torah Ohr, Shemos (49b), the Alter Rebbe explains the saying through the “sixty queens” of the Song of Songs, which the Sages read as the sixty tractates. In the Oral Torah a complete union takes place, intellect within intellect: Chochmah, Binah and Daas within Chochmah, Binah and Daas.




24וכמ״ש ואשים דברי בפיך83 דברי ממש. וכמ״ש המגיד להב״י [להבית יוסף]84 אני המשנה המדברת בפיך. שנעשה עצמות אחד בבחי׳ בטול ממש וזו היא בחי׳ דירה בתחתונים ממש.
As it is written, “I have put My words in your mouth”: My words, literally. And as the Maggid told the Beis Yosef, “I am the Mishnah speaking in your mouth.” For they become one essence, in a state of true self-nullification (bittul), and this is truly the level of a dwelling place among the lower realms.
“I have put My words in your mouth” means G-d’s own words: in the Oral Torah, the words a person speaks are G-d’s. So the Maggid, the heavenly teacher of Rabbi Yosef Karo (the Beis Yosef), told him, “I am the Mishnah speaking in your mouth,” as recorded in his Maggid Mesharim; this total self-nullification, in which a person and G-d’s word become one, is a true dwelling place for G-d below.


והגם שמצד התפשטות עצם גילוי ההשכלה לאור ה׳ בתושבע״פ [בתורה שבעל פה] הנה לירידה גדולה נחשבת אצלה להתפשט ולהתלבש בעשיה גשמית סדר זרעים כו׳. הנה ע״ז אמר הכתוב אשר נשאתי את ידי.85
And although, from the standpoint of the extension of the very revelation of the intellectual content of the light of G-d in the Oral Torah, it is considered a great descent for it to spread out and be enclothed in physical deeds, [such as] the Order of Zeraim (Seeds), etc., concerning this the verse says, “which I lifted up My hand.”
One might think it a great descent for the Oral Torah’s divine wisdom to be clothed in physical matters, such as the agricultural laws of the Order of Zeraim. The verse answers this with “which I lifted up My hand,” explained in the next paragraph.




25והוא עד״מ שהיד יכול להרים הדבר הנופל ארצה ולשום למעלה על ראשו כך הנה סוף מעשה במחשבה תחלה.
This is, by way of analogy, [like] the hand, which can lift something that has fallen to the ground and place it high up, on one’s head. So too, “last in deed, first in thought.”
A hand can pick up something that has fallen to the ground and lift it above the head; so what descends lowest is raised highest. This is the principle “last in deed, first in thought,” in the words of the Shabbos hymn Lecha Dodi: the final act is what was intended from the start.


ואשת חיל עטרת בעלה86 ונעוץ סופן בתחלתן87 שנק׳ ארץ חפץ88 פי׳ כלי להשראת רצונו ית׳ כי גילוי רצון עליון הוא בסוף מעשה דוקא.
And “a woman of valor is the crown of her husband,” and “their end is wedged in their beginning,” which is called “a land of desire” (eretz chefetz), meaning a vessel for the resting of His will, blessed be He; for the revelation of the supernal will is specifically in the final deed.
Likewise “a woman of valor is the crown of her husband” and “their end is wedged in their beginning”: the lower level rises to crown the higher. The land, the Oral Torah, is therefore “a land of desire,” a vessel in which G-d’s will rests, because His will is revealed precisely in the final deed.




26וכן בתורה שבע״פ [שבעל פה] הוא התגלות רצון העליון יותר מבתושב״כ [מבתורה שבכתב] שאין לידע ממנה לבדה מהות רצון עליון בכל הדינים והמשפטים כ״א ע״י תורה שבע״פ [שבעל פה] דוקא.
Likewise, in the Oral Torah there is a greater revelation of the supernal will than in the Written Torah, for from [the Written Torah] alone one cannot know the nature of the supernal will in all the laws and ordinances, but only through the Oral Torah specifically.
So too, the supernal will is revealed more in the Oral Torah than in the Written Torah. From the Written Torah alone one cannot know what G-d actually wants in each law; only the Oral Torah tells us.


וזהו ונתתי צבי בארץ החיים.89 פי׳ שכל צביונו וחפצו הוא בארץ החיים בחינת תושבע״פ [תורה שבעל פה] ששם הוא גילוי אור ה׳ ורצונו ביתר שאת מבחי׳ תורה שבכתב והרצון הוא מקור החיים.
And this is [the meaning of] “And I will set [My] desire (tzvi) in the land of the living.” This means that all His desire (tzivyono) and wish is in “the land of the living,” the level of the Oral Torah, for there the light of G-d and His will are revealed with greater excellence than at the level of the Written Torah; and the will is the source of life.
Ezekiel’s “I will set [My] desire (tzvi) in the land of the living” is read with tzvi, plainly “glory,” as tzivyono, “His desire”: G-d’s desire is in the land of the living, the Oral Torah, where His light and will are revealed more fully. It is the land of “the living” because will is the source of life.


וזהו אשר נשאתי את ידי לתת אתה לאברהם ליצחק וליעקב כו׳ שהם המדות חג״ת [חסד גבורה תפארת] כי אשת חיל עטרת בעלה90 כו׳ כנ״ל. ונתתי אתה לכם מורשה91 אני הוי״ה להיות בבחי׳ ואשים דברי בפיך92 כו׳ כנ״ל:
And this is [the meaning of] “which I lifted up My hand to give it to Avraham, to Yitzchak and to Yaakov,” etc., who are the emotive attributes (middos) of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty); for “a woman of valor is the crown of her husband,” etc., as [explained] above. “And I will give it to you as a heritage; I am Havayah”: so as to be at the level of “I have put My words in your mouth,” etc., as [explained] above.
The land promised to Avraham, Yitzchak and Yaakov, who embody the emotive attributes of Chesed, Gevurah and Tiferes, is the “woman of valor” who crowns them. “I will give it to you as a heritage; I am Havayah” means that through the Oral Torah a person reaches “I have put My words in your mouth.”




Section 9 · ¶27–29
Renewing the heart morning and evening
27אך כל גילוי אור ה׳ בבחי׳ המשכות אלו הכל תלוי בלבו של אדם כמו לכל אשר יחפוץ הלב יטנו.93
However, every revelation of the light of G-d by way of these drawings-down depends entirely on a person’s heart, as [in] “wherever the heart desires, it turns it.”
All these ways of drawing down G-d’s light, through the Written Torah and the Oral Torah, depend on the person’s heart. In the words of Proverbs, adapted here, “wherever the heart desires, it turns it”: the light is revealed only where the heart wants it.


לזאת צריך לעורר תחלה האהבה מקודם לעורר האהבה בלבו בתפלה כדי שיהי׳ [שיהיה] לבו חפץ באמת לגילוי אור ה׳.
Therefore one must first arouse the love, beforehand arousing the love in his heart in prayer, so that his heart truly desires the revelation of the light of G-d.
So the first step is to arouse love for G-d in one’s heart during prayer, so that the heart truly wants G-d’s light to be revealed. Only a heart that desires the light will receive it.




28ולכן אמרו מזכירין יצ״מ [יציאת מצרים] בבקר ובערב. והיינו פרשת ציצית שכתוב שם להיות לכם לאלקים אני94 ה׳ אלקיכם.
This is why they said, “We mention the Exodus from Egypt morning and evening”; that is, the passage of tzitzis, where it is written, “to be your G-d (Elokim); I am Havayah your G-d.”
This is why the Exodus is mentioned morning and evening, through the passage of tzitzis in the Shema, which ends “who brought you out of the land of Egypt to be your G-d; I am Havayah your G-d.”


והענין כי לא די בהתעוררות הלב בתפלת השחר לבד אלא ליומו מכיון שאח״כ פונה לעסקיו.
The explanation is that the arousal of the heart in the morning prayer alone suffices only for its own time, since afterwards he turns to his affairs.
The arousal of the heart in the morning prayer does not carry through the day, because afterwards a person turns to his affairs. So it must be renewed in the evening.




29ואפי׳ [ואפילו] מי שאינו בעל עסק הנה בלימודו בבחי׳ עשיה סדר זרעים כו׳ נמשך הלב אחר גשמיות הדברים בבחי׳ הסתר וצמצום בחי׳ אלקים.
And even one who is not a man of business: in his study, at the level of action, [such as] the Order of Zeraim, etc., the heart is drawn after the physicality of the subject matter, at the level of concealment and tzimtzum (contraction), the level of Elokim.
Even someone without business affairs is drawn into physicality: when he studies the practical laws, such as the agricultural laws of the Order of Zeraim, his heart follows the physical subject matter. This is the level of Elokim, the Name of G-d’s concealment and contraction.


וצריך לעורר עוד את האהבה ושמחה מנקודת הלב להיות גילוי בחי׳ הוי״ה כנ״ל.
So one must arouse the love and joy again, from the point of the heart, so that there be a revelation of the level of Havayah, as [explained] above.
So he must again arouse love and joy from the inner point of the heart, to reveal the level of Havayah.


אך לא די בהתגלות האהבה בזה לבד כ״א ע״י תושב״כ [תורה שבכתב] הקל קול יעקב95 כנ״ל להיות קורא וממשיך בתורה גילוי אור ה׳ ממש ואחר כך בתורה שבע״פ [שבעל פה] בחי׳ בטול ממש ולהיות בחי׳ ואשים דברי בפיך96 כנ״ל ודירה בתחתונים ממש כנ״ל להיות בחי׳ הוי״ה אלקיכם כו׳ וד״ל [ודי למבין]:
But the revelation of the love in this alone is not enough; rather, through the Written Torah, “the voice is the voice of Yaakov,” as [explained] above, so as to call and draw down in the Torah the revelation of the very light of G-d; and afterwards, in the Oral Torah, the level of true self-nullification (bittul), so as to be at the level of “I have put My words in your mouth,” as [explained] above, and truly a dwelling place among the lower realms, as [explained] above, so as to be at the level of “Havayah your G-d,” etc. And this suffices for one who understands.
But love alone is not enough: through reading the Written Torah, “the voice of Yaakov,” one calls down the revelation of G-d’s light, and then through the Oral Torah one reaches complete self-nullification, G-d’s words in one’s mouth, and a true dwelling place for G-d below. This is “Havayah your G-d”: the revelation of Havayah within the very realm of Elokim, the physical matters into which the heart had been drawn.



In one’s avodah
Contemplate that in Torah and mitzvos one holds G-d Himself, until the joy reaches the heart; feel the pain of whatever worldly concern blocks that light; arouse love in prayer each morning and renew it in the evening, since a day of affairs draws the heart into concealment; and then study, first the Written Torah aloud, calling the light into the heart, and then the Oral Torah, until G-d’s words are in one’s own mouth.
Questions for discussion
	Why does the maamar say that the joy of serving G-d should exceed all the delights of the Gardens of Eden?
	What is the “narrow strait of the throat,” and what plays that role in your own life?
	How can pain over the obstacles (the birth pangs) and joy both belong to one process?
	Why does the Written Torah only “call” G-d’s light, while the Oral Torah unites a person with it?
	According to the last paragraphs, why must the Exodus be mentioned in the evening as well as in the morning?

Sources and references
Notes
Paragraph 1
1לכן אמר לבנ״י
Another transcript (hanachah) of this maamar, recorded by Rabbi Moshe, the Alter Rebbe’s son, is printed there, so the reader can compare a second record of the same discourse.
Kehot’s noteהנחת הר״מ בן אדה״ז בסה״מ תקס״ג ע׳ קו. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות באוה״ת פ׳ וארא ע׳ קעא ואילך. שם ע׳ רלז, וע׳ רמ. הנחה אחרת (נדפס מגוכתי״ק הצ״צ) כרך ז ע׳ ב׳תקצז. לכללות מאמר זה ראה לכן אמור במאמרי אדה״א פ׳ וארא בהרחב הביאור. ד״ה אני ישנה תרל״ד ע׳ קס. פלח הרמון שמות ע׳ סו.
2לכן אמר לבני ישראל
G-d’s message to Moshe for the people, part of His answer after Moshe complained that the bondage had only grown harsher: “Therefore say to the children of Israel: I am Havayah, and I will bring you out from under the burdens of Egypt…” The maamar opens with it and explains it in paragraph 15 as the revelation of Havayah that brings about the inner Exodus.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ו.
3פי׳ גם בלילות
On “meaning, at night as well,” the Or HaTorah remarks that mentioning the Exodus at night can be explained in terms of yichuda tata’ah, the lower unity, in which G-d is present within the world’s existence.
Kehot’s noteבאוה״ת פ׳ בא ע׳ רסד מציין ע״ז ”הזכרת יצי״מ בלילה אפ״ל ע״ד יחו״ת”.
4בלילות
The note observes that the text says “nights,” in the plural.
Kehot’s noteלשון רבים. ראה אוה״ת ויקרא כרך ג ע׳ תשמא. ובאוה״ת וארא כרך ז ע׳ ב׳תקצח ”ואף שהרבה נסים גדולי׳ היו שנעשו לישראל ואעפ״כ אין החיוב להזכירם פעמיים בכל יום זולת הנס דיצ״מ דוקא שחייבי׳ להזכירו פעמיים בכל יום”.
5בכל דור ודור . . בכל יום
The Mishnah of the Haggadah: “In every generation a person is obligated to see himself as though he had come out of Egypt.” The maamar applies it to every day, morning and evening.
Pesachim 116b:3–4פסחים קט״ז ב:ג׳-ד׳
בְּכׇל דּוֹר וָדוֹר חַיָּיב אָדָם לִרְאוֹת אֶת עַצְמוֹ כְּאִילּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר: ״וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם״. לְפִיכָךְ אֲנַחְנוּ חַיָּיבִים לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה וּלְקַלֵּס לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כׇּל הַנִּסִּים הָאֵלּוּ. הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאוּלָּה. וְנֹאמַר לְפָנָיו הַלְלוּיָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Tanya, Likkutei Amarim 47:1תניא, חלק ראשון; ליקוטי אמרים מ״ז:א׳
וְהִנֵּה, ״בְּכָל דּוֹר וָדוֹר, – וְכָל יוֹם וָיוֹם – חַיָּיב אָדָם לִרְאוֹת עַצְמוֹ כְּאִילּוּ הוּא יָצָא הַיּוֹם מִמִּצְרָיִם״. וְהִיא יְצִיאַת נֶפֶשׁ הָאֱלֹהִית מִמַּאֲסַר הַגּוּף, ״מַשְׁכָּא דְחִוְיָא״, לִיכָּלֵל בְּיִחוּד אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, עַל יְדֵי עֵסֶק הַתּוֹרָה וְהַמִּצְוֹת בִּכְלָל, וּבִפְרָט בְּקַבָּלַת מַלְכוּת שָׁמַיִם בִּקְרִיאַת שְׁמַע, שֶׁבָּהּ מְקַבֵּל וּמַמְשִׁיךְ עָלָיו יִחוּדוֹ יִתְבָּרֵךְ בְּפֵירוּשׁ, בְּאָמְרוֹ: ״ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteפסחים קטז, ב. ראה תניא רפמ״ז. לקו״ת פ׳ אמור ד״ה וספרתם.
6שו״ה ולעומת — מצרים בקדושה
The Or HaTorah suggests there that the root of the Egypt of holiness is the Name Elokim, from which come the vessels that set limits.
Kehot’s noteבאוה״ת פ׳ וארא ע׳ רמ כ׳ שמצרים דקדושה ”י״ל שרשו שם אלקים שמשם שרש הכלים המגבילים”.
7מזכירין יצ״מ בלילות
The Mishnah rules that the Exodus is mentioned at night too, and Rabbi Elazar ben Azaryah tells how Ben Zoma derived it from “all the days of your life.” The maamar asks why this miracle, above all others, must be recalled day and night.
Berakhot 12b:23–24ברכות י״ב ב:כ״ג-כ״ד
מַתְנִי׳ מַזְכִּירִין יְצִיאַת מִצְרַיִם בַּלֵּילוֹת. אָמַר רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: הֲרֵי אֲנִי כְּבֶן שִׁבְעִים שָׁנָה, וְלֹא זָכִיתִי שֶׁתֵּאָמֵר יְצִיאַת מִצְרַיִם בַּלֵּילוֹת, עַד שֶׁדְּרָשָׁהּ בֶּן זוֹמָא. שֶׁנֶּאֱמַר ״לְמַעַן תִּזְכֹּר אֶת יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ״. ״יְמֵי חַיֶּיךָ״ — הַיָּמִים, ״כֹּל יְמֵי חַיֶּיךָ״ — הַלֵּילוֹת.
MISHNAH V The exodus from Egypt must be mentioned at night. R. Eleazar b. 'Azariah said : Behold I am like one seventy years old, and I have never been worthy [to hear the reason] why the exodus from Egypt should he mentioned at night, until Ben Zoma expounded it [as follows]. It is said, "That thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life" (Deut. xvi. 3). [Had the Scriptures stated] "the days of thy life" [it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יב, ב ועוד.
Paragraph 2
8מה יפית
In the Song of Songs the beloved praises his bride: “How beautiful you are, and how pleasant, O love, in delights!” Read as the love between G-d and Israel, the maamar applies it to the Community of Israel above, and below to the soul’s joy in G-d.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ז.
9עבדו את ה׳ בשמחה
The psalmist calls on all the earth: “Serve Havayah with joy; come before Him with song.” Joy is the way in which the service of G-d is meant to be done.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב. ראה אוה״ת תבוא ע׳ תתשו ואילך. באוה״ת כרך ז ע׳ ב׳תקצח נוסף ”וכן תחת אשר לא עבדת בשמחה ובטוב לבב כו׳ וענין שמחה זו הוא ע״ד מ״ש” אם הבנים.
10אם הבנים שמחה
G-d “makes the barren woman dwell in her house, a joyful mother of children.” The maamar reads the mother as Binah and the children as the emotive attributes born of it (paragraph 7).
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
11כי אם לבינה תקרא
Shlomo tells his son, plainly, “If you call out to understanding.” Read with im (“if”) as em (“mother”), it calls Binah “mother,” linking the joyful “mother of children” with understanding.
Proverbs 2:3משלי ב׳:ג׳
כִּי אִם לַבִּינָה תִקְרָא לַתְּבוּנָה תִּתֵּן קוֹלֶךָ:
Yea, if thou call for understanding, And lift up thy voice for discernment;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ב, ג.
12שו״ה וכדכתיב — אור א״ס ב״ה למטה
On “the revelation of the Infinite Light, blessed be He, below,” the Or HaTorah adds: “that is, through Torah and mitzvos.”
Kehot’s noteבאוה״ת פ׳ בא ע׳ רסה נוסף ”ר״ל ע״י תומ״צ”.
13ישמח ישראל בעשיו
“Let Israel rejoice in its Maker.” The maamar uses it for the joy that follows contemplating G-d’s light revealed below.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14רשפי אש
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.” The maamar uses the image for the soul’s hidden love bursting out of the body.
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)
15להיות חדוות ה׳ היא מעוזו
On the first of Tishrei the people weep as they hear the Torah read, and they are told not to be sad, “for the joy of Havayah is your strength.” The maamar adapts it to “his strength”: joy in G-d becomes the person’s strength.
Nehemiah 8:10נחמיה ח׳:י׳
וַיֹּאמֶר לָהֶם לְכוּ אִכְלוּ מַשְׁמַנִּים וּשְׁתוּ מַמְתַקִּים וְשִׁלְחוּ מָנוֹת לְאֵין נָכוֹן לוֹ כִּי־קָדוֹשׁ הַיּוֹם לַאֲדֹנֵינוּ וְאַל־תֵּעָצֵבוּ כִּי־חֶדְוַת ה׳ הִיא מָעֻזְּכֶם:
Then he said unto them: ‘Go your way, eat the fat, and drink the sweet, and send portions unto him for whom nothing is prepared; for this day is holy unto our L-rd; neither be ye grieved; for the joy of the L-RD is your strength.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ נחמי׳ ח, י. באוה״ת בא ע׳ רסה נמצא קיצור מהדרוש ”כנס״י אהבה בתענוגים, ובנפש זהו שמחת הנפש בהוי׳ עושה על ידי אקב״ו”.
Paragraph 3
16תחת אשר לא עבדת
In the rebuke, Moshe warns that the curses will come “because you did not serve Havayah your G-d with joy and with gladness of heart, merov kol.” Plainly, “amid the abundance of everything,” when you had plenty; the maamar reads it as “more than the abundance of everything,” more than all the delights of the Gardens of Eden.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
17מרב כל כו׳, דהיינו
In this manuscript the Tzemach Tzedek added in his own hand: “merov kol, meaning, more than the abundance of everything, that is.” It makes explicit that the verse is read as a joy greater than every spiritual delight.
Kehot’s noteבבוך באב׳ 82 נוסף בגוכתי״ק כ״ק אדמו״ר הצ״צ: מרב כל, פי׳ יותר מרב כל דהיינו.
18דהיינו בחי׳ כל התענוגים הרוחניים ג״ע עליון וג״ע תחתון
These words, identifying “everything” with the delights of the Higher and Lower Garden of Eden, are quoted in the Or HaTorah on Bereishis.
Kehot’s noteמובא באוה״ת בראשית כרך ד תשפו, ב.
19מחמת שיתבונן
After “from contemplating,” the manuscript adds: “how great and abundant in power and might is the precious glory of the holiness of the Infinite Light, blessed be He, that is enclothed in his service in fulfilling the mitzvos; for it is written, ‘For exalted…’”
Kehot’s noteבגוכתי״ק הנ״ל נוסף: כמה גדול ורב כח ועוז יקר תפארת קדושת אור א״ס ב״ה המלובש בעבודתו בקיום המצות כי הנה כתי׳: כי נשגב.
20כי נשגב שמו לבדו
The psalm calls on all creation: “Let them praise the Name of Havayah, for His Name alone is exalted; His splendor is upon the earth and the heavens.” Plainly, His Name alone, and no other, is exalted; the maamar reads “alone” as describing His Name itself, exalted beyond the worlds, so that only its splendor shines into them.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג. בלקו״ת ואתחנן ד, ב מציין לכאן.
21כי 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.
22פי׳ ששמו הוא מדת מלכותו
Torah Ohr explains there the saying of Pirkei de-Rabbi Eliezer, “before the world was created there was the Holy One, blessed be He, and His Name alone”: His Name, in itself, does not bring the worlds into being, as in “His Name alone is exalted,” far removed from them, and only its splendor extends to earth and heavens.
Kehot’s noteראה לקמן עט, ב. ובספר המאמרים תש״א ע׳ יא.
23מלך שמו נקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט אדון עולם.
24עוזר וכו׳
The manuscript reads “Helper and Savior, etc.,” quoting more of the blessing.
Kehot’s noteבגוכתי״ק הנ״ל: עוזר ומושיע כו׳.
25ושכנתי בתוכם
G-d tells Moshe: “Make Me a Sanctuary, and I will dwell among them.” The word for dwelling, shachanti, shares its root with Shechinah, G-d’s presence dwelling below.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
26מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” Through His Malchus G-d is King over all the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
27שיקרא — שמו מלך עליהם
The note points to the Or HaTorah’s treatment of “so that His Name is called King over them.”
Kehot’s noteראה אוה״ת בא ע׳ רסה.
Paragraph 4
28הצדיקים נהנין מזיו השכינה
Rav used to say that in the World to Come there is no eating or drinking, “but the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The maamar places this delight in the Higher Garden of Eden, which receives only the radiance of His Name.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
29במצותיו ממש
After “with His commandments, literally,” the manuscript adds: “that through the arousal from below there is an arousal from above, so that there are drawings-down of the Infinite Light, blessed be He.”
Kehot’s noteבגוכתי״ק הנ״ל נוסף: שע״י אתעדל״ת אתעדל״ע להיות המשכות אור א״ס ב״ה.
30הקב״ה מניח תפילין, הקב״ה מתפלל
Rabbi Yitzchak derives that the Holy One puts on tefillin from “G-d has sworn by His right hand and by the arm of His strength.” The maamar brings it to show that the mitzvos are G-d’s own.
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. ראה לעיל לד, ד.
31הקב״ה מתפלל
Rabbi Yochanan, in the name of Rabbi Yosei, derives that the Holy One prays from “I will make them joyful in My house of prayer”: it says “My prayer,” not “their prayer.” The Kehot note gives Berakhot 6a for both sayings; this one is on 7a.
Berakhot 7aברכות ז׳ א
32אני מדבר בצדקה
In Isaiah’s vision of G-d returning from Edom, He answers the question “Who is this?” with “I speak in righteousness (tzedakah), mighty to save.” Plainly tzedakah is His righteousness in saving Israel; the maamar stresses the “I,” G-d Himself, and brings the verse for the mitzvos, tzedakah being also the word for charity.
Isaiah 63:1ישעיהו ס״ג:א׳
מִי־זֶה בָּא מֵאֱדוֹם חֲמוּץ בְּגָדִים מִבׇּצְרָה זֶה הָדוּר בִּלְבוּשׁוֹ צֹעֶה בְּרֹב כֹּחוֹ אֲנִי מְדַבֵּר בִּצְדָקָה רַב לְהוֹשִׁיעַ:
’Who is this that cometh from Edom, with crimsoned garments from Bozrah? This that is glorious in his apparel, stately in the greatness of his strength?’— ’I that speak in victory, mighty to save.’—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, א.
33דאורייתא וקוב״ה כולא חד
One of the places the Kehot note gives: “We have learned that the Holy One, blessed be He, is called Torah… and Torah is none other than the Holy One, blessed be He.” The exact words “the Torah and the Holy One are all one” are quoted in the Zohar’s name in Tanya.
Zohar I, 24aזח״א כד, א
Zohar II, 60aזח״ב ס, א
Kehot’s noteמובא בתניא פ״ד ר״פ כ״ג בשם הזהר. וראה זח״א כד, א. זח״ב ס, א. לקו״ת נצבים רד״ה כי קרוב אליך. ולהעיר ג״כ מתיקונים תי׳ ו ותי׳ כה — הערת כ״ק אדמו״ר זי״ע בספר המאמרים ת״ש ע׳ 66. ובסה״מ תש״ח ע׳ 114.
34זיו והוד
The manuscript reads “and His splendor” (vehodo) in place of “and splendor.”
Kehot’s noteבגוכתי״ק הנ״ל: והודו.
35כי ביה ה׳ צור עולמים
Rabbi Yehudah bar Rabbi Il’ai expounds the verse: these are the two worlds that the Holy One created, one with hei and one with yud, this world with hei and the World to Come with yud. The maamar brings it to show how far His Name is above all the worlds.
Menachot 29b:7–8מנחות כ״ט ב:ז׳-ח׳
חטרי להו לגגיה דחי״ת כלומר חי הוא ברומו של עולם ותלו ליה לכרעיה דה״י כדבעא מיניה רבי יהודה נשיאה מר׳ אמי מאי דכתיב (ישעיהו כו, ד) בטחו ביי׳ עדי עד כי ביה יי׳ צור עולמים אמר ליה כל התולה בטחונו בהקב״ה הרי לו מחסה בעולם הזה ולעולם הבא אמר ליה אנא הכי קא קשיא לי מאי שנא דכתיב ביה ולא כתיב יה
Wikisource Talmud Bavli (CC-BY-SA)
36בי״ה ה׳ צור עולמים
From the song to be sung in Yehudah on the day of redemption: “Trust in Havayah forever, for in Yah, Havayah is an everlasting Rock (tzur olamim).” The Sages read tzur (“Rock”) as tzar (“formed”) and olamim (“forever”) as “worlds”: with the two letters of the Name Yah, yud and hei, Havayah formed the two worlds.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
37ויש שמברכין בעל . . בלמ״ד
The Alter Rebbe rules there that one who says a blessing with a lamed (“to remove chametz”) where the Sages instituted “al,” or with “al” where they instituted a lamed (as for mezuzah or Hallel), has fulfilled his obligation, though at the outset each mitzvah takes the blessing the Sages instituted; the reason for the two forms, he writes, is explained by the early authorities.
Kehot’s noteראה שו״ע אדמו״ר הזקן או״ח סי׳ תלב סעיף ד.
Paragraph 5
38ובזהר איתא דבמחשבה אחת ברא את העולם
Rabbi Shimon teaches that when it arose in G-d’s thought to create His world, all the worlds arose in one thought and were all created by it.
Zohar II, 20aזח״ב כ, א
Kehot’s noteזח״ב כ, א.
39היוצר יחד לבם
“He who fashions their hearts together, who understands all their deeds.” The Talmud reads “together” as a single glance that takes in all creatures at once.
Psalms 33:15תהילים ל״ג:ט״ו
הַיֹּצֵר יַחַד לִבָּם הַמֵּבִין אֶל־כׇּל־מַעֲשֵׂיהֶם:
He that fashioneth the hearts of them all, That considereth all their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, טו.
40כולם נסקרים בסקירה אחת
On Rosh Hashanah all creatures pass before G-d, and “they are all surveyed in a single glance”; Rav Nachman bar Yitzchak finds this in “He who fashions their hearts together.”
Rosh Hashanah 18a:14ראש השנה י״ח א:י״ד
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: וְכוּלָּן נִסְקָרִין בִּסְקִירָה אַחַת. אָמַר רַב נַחְמָן בַּר יִצְחָק, אַף אֲנַן נָמֵי תְּנֵינָא: ״הַיּוֹצֵר יַחַד לִבָּם הַמֵּבִין אֶל כׇּל מַעֲשֵׂיהֶם״. מַאי קָאָמַר? אִילֵּימָא הָכִי קָאָמַר: דִּבְרַנְהוּ לְכוּלֵּי עָלְמָא וּמְיַיחֵד לִבַּיְיהוּ כַּהֲדָדָי — וְהָא קָא חָזֵינַן דְּלָאו הָכִי הוּא! אֶלָּא לָאו, הָכִי קָאָמַר: הַיּוֹצֵר רוֹאֶה יַחַד לִבָּם וּמֵבִין אֶל כׇּל מַעֲשֵׂיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה יח, א.
41וקורא הדורות מראש
G-d asks through the prophet: “Who has wrought and done it? He who calls the generations from the beginning.” G-d sees all the generations at once, from the start.
Isaiah 41:4ישעיהו מ״א:ד׳
מִי־פָעַל וְעָשָׂה קֹרֵא הַדֹּרוֹת מֵרֹאשׁ אֲנִי ה׳ רִאשׁוֹן וְאֶת־אַחֲרֹנִים אֲנִי־הוּא:
Who hath wrought and done it? He that called the generations from the beginning. I, the L-RD, who am the first, And with the last am the same.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ואמרו רז״ל כולם . . וכמ״ש במ״א
Likkutei Torah uses the same analogy: one thought is as nothing beside all the thoughts the soul can think, and all the more beside its essence; so the life-force drawn into all the worlds is as nothing before Him.
Kehot’s noteראה לקו״ת ראה כה, א.
43שית אלפי שני דהוי עלמא
Rav Ketina: “The world exists for six thousand years, and for one thousand it lies desolate.” The maamar uses the phrase for the whole span of history, which, with the days of Mashiach and the Resurrection, is before G-d as a single thought.
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44ולית מחשבה תפיסא ביה כלל
From Eliyahu’s prayer that opens the second introduction to the Tikkunei Zohar (Pasach Eliyahu): “Master of the worlds… no thought can grasp You at all.” The maamar applies it to the Holy One Himself, who is not enclothed in the worlds.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 6
45אף גילת ורנן
In Isaiah’s prophecy of the wilderness in bloom, it will “exult, indeed with exultation and song.” The maamar borrows the words for the soul’s joy.
Isaiah 35:2ישעיהו ל״ה:ב׳
פָּרֹחַ תִּפְרַח וְתָגֵל אַף גִּילַת וְרַנֵּן כְּבוֹד הַלְּבָנוֹן נִתַּן־לָהּ הֲדַר הַכַּרְמֶל וְהַשָּׁרוֹן הֵמָּה יִרְאוּ כְבוֹד־ה׳ הֲדַר אֱלֹקֵינוּ:
It shall blossom abundantly, and rejoice, Even with joy and singing; The glory of Lebanon shall be given unto it, The excellency of Carmel and Sharon; They shall see the glory of the L-RD, The excellency of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46שאין כל העולמות כדאי לו
The Or HaTorah has an abridged version of this passage there.
Kehot’s noteבאוה״ת בא ע׳ רסז קיצור.
Paragraph 7
47שכל כבודו פנימה
“All the glory of the king’s daughter is within.” The maamar adapts the image to a king whose glory is hidden within until a time of rejoicing.
Psalms 45:14תהילים מ״ה:י״ד
כׇּל־כְּבוּדָּה בַת־מֶלֶךְ פְּנִימָה מִמִּשְׁבְּצוֹת זָהָב לְבוּשָׁהּ:
All glorious is the king's daughter within the palace; Her raiment is of chequer work inwrought with gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48עבדו את ה׳ בשמחה
“Serve Havayah with joy.” Here the maamar reads joy as revelation: serving G-d so that His light is revealed.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ונגלה כבוד ה׳
In Isaiah’s prophecy of comfort: “And the glory of Havayah will be revealed, and all flesh together will see.” The maamar takes it as the revelation that joy brings about.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50אם הבנים שמחה
“A joyful mother of children.” The children are the emotive attributes; she is a joyful mother only once they are born, that is, revealed in the heart.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט. בגוכתי״ק הנ״ל נוסף: בבחי׳ לידה.
51עבדו את ה׳ . . הרי הן בבחי׳ עיבור
The passage from “Serve Havayah with joy” to “in the state of pregnancy” is quoted in the Or HaTorah on Shir HaShirim.
Kehot’s noteמובא באוה״ת שה״ש כרך ב ע׳ תרד.
Paragraph 8
52והנה המעכב . . אל גילוי הלב
The opening of this paragraph, from “Now, what holds back” to “the revelation of the heart,” is quoted there.
Kehot’s noteמובא בביאוה״ז לצ״צ כרך א ע׳ תקמו.
53מצר הגרון שהוא האמצעי בין מוחין שבראש ללב
The idea that the narrow strait of the throat stands between the intellect in the head and the heart is explained there.
Kehot’s noteנתבאר בד״ה קול דודי תרמ״ג ע׳ קיט.
54הטבחים
Potiphar, to whom Yosef was sold, was Pharaoh’s sar hatabachim, plainly the captain of the guard; Rashi explains tabachim as “the slaughterers of the king’s animals.” That is the sense the maamar follows when it sets him beside the officers of drink and bread.
Rashi on Genesis 37:36רש"י על בראשית ל״ז:ל״ו
הטבחים. שׁוֹחֲטֵי בְּהֵמוֹת הַמֶּלֶךְ:
הטבחים— means the slaughterers of the kings animals.
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 9
55כעצמות בבטן המליאה
Koheles speaks of the limits of human knowledge: “As you do not know the way of the wind, or how the bones grow in the womb of her who is with child, so you cannot know the work of G-d.” The maamar borrows the image for the pain of pregnancy.
Ecclesiastes 11:5קהלת י״א:ה׳
כַּאֲשֶׁר אֵינְךָ יוֹדֵעַ מַה־דֶּרֶךְ הָרוּחַ כַּעֲצָמִים בְּבֶטֶן הַמְּלֵאָה כָּכָה לֹא תֵדַע אֶת־מַעֲשֵׂה הָאֱלֹקִים אֲשֶׁר יַעֲשֶׂה אֶת־הַכֹּל:
As thou knowest not what is the way of the wind, Nor how the bones do grow in the womb of her that is with child; Even so thou knowest not the work of G-d Who doeth all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ קהלת יא, ה.
56בכל פרשת העבור יהיו צרכיהם לפניך
Rabbi Yehoshua’s short prayer for one walking in a place of danger: “Save, G-d, Your people, the remnant of Israel; in every parashas ha-ibbur may their needs be before You.”
Berakhot 28b:14ברכות כ״ח ב:י״ד
רַבִּי יְהוֹשֻׁעַ אוֹמֵר: הַהוֹלֵךְ בִּמְקוֹם סַכָּנָה, מִתְפַּלֵּל תְּפִלָּה קְצָרָה, וְאוֹמֵר: ״הוֹשַׁע ה׳ אֶת עַמְּךָ אֵת שְׁאֵרִית יִשְׂרָאֵל, בְּכָל פָּרָשַׁת הָעִבּוּר יִהְיוּ צׇרְכֵיהֶם לְפָנֶיךָ. בָּרוּךְ אַתָּה ה׳ שׁוֹמֵעַ תְּפִלָּה״.
R. Joshua says : If one is journeying in a place of danger, he should offer a short prayer, saying : "Save, O L-rd, Thy people, the remnant of Israel ; in all times of crisis may their needs be before Thee. Blessed art Thou, O L-rd, Who hearkenest to prayer."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כח, ב. כט, ב. וראה ירושלמי ברכות פ״ד ה״א.
57אפי׳ בשעה שאתה מתמלא עליהם עברה כאשה עוברה
The Talmud explains parashas ha-ibbur: “Even when You are filled with wrath (evrah) against them like a pregnant woman (ubarah), may all their needs be before You.” Another version reads it as “even when they transgress (overim) the words of Torah.” From the first the maamar learns that exile is called pregnancy.
Berakhot 29b:10ברכות כ״ט ב:י׳
רַבִּי יְהוֹשֻׁעַ אוֹמֵר הַמְהַלֵּךְ בִּמְקוֹם סַכָּנָה מִתְפַּלֵּל תְּפִלָּה קְצָרָה וְכוּ׳ בְּכָל פָּרָשַׁת הָעִבּוּר: מַאי ״פָּרָשַׁת הָעִבּוּר״? אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: אֲפִילּוּ בְּשָׁעָה שֶׁאַתָּה מִתְמַלֵּא עֲלֵיהֶם עֶבְרָה כְּאִשָּׁה עוּבָּרָהּ — יִהְיוּ כׇּל צׇרְכֵיהֶם לְפָנֶיךָ. אִיכָּא דְאָמְרִי אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: אֲפִילּוּ בְּשָׁעָה שֶׁהֵם עוֹבְרִים עַל דִּבְרֵי תוֹרָה — יִהְיוּ כׇּל צׇרְכֵיהֶם לְפָנֶיךָ.
R. Joshua says : If one is journeying in a place of danger, he should offer a short prayer, saying : "Save, O L-rd, Thy people, the remnant of Israel ; in all times of crisis may their needs be before Thee." What means "times of crisis ['ibbur]"? Rab Hisda said in the name of Mar 'Ukba : Even at the time when Thou art full of wrath ['ebrah] against them like a woman big with child ['ubberet], may all their needs be before Thee. Another version is : Rab …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
58והגאולה נק׳ בשם לידה
Earlier in this parsha Torah Ohr explains why exile and redemption are compared to pregnancy and birth: the fetus has all its limbs, but its head is folded between its knees, it does not think, see or hear, and it eats what its mother eats; at birth what was closed opens.
Kehot’s noteראה לעיל נה, א.
Paragraph 10
59הרינו חלנו מפניך ה׳
The manuscript reads “We were with child, we writhed, etc., before You, Havayah,” marking that words are skipped; the note suggests that the verses intended are Isaiah 26:17–18.
Kehot’s noteבגוכתי״ק הנ״ל: ”הרינו חלנו כו׳ מפניך ה׳”, ואולי הכוונה לישעי׳ כו, יז, יח.
60הרינו חלנו מפניך
Israel speaks to G-d of its sufferings: “Like a pregnant woman about to give birth, who writhes and cries out in her pangs, so were we before You, Havayah. We were with child, we writhed, as if we gave birth to wind.” Plainly the labor seemed to bring forth nothing; the maamar’s words join “we were with child, we writhed” (26:18) with “before You, Havayah” (26:17), as the Kehot note suggests, and read the labor as leading to the birth of revelation.
Isaiah 26:17–18ישעיהו כ״ו:י״ז-י״ח
כְּמוֹ הָרָה תַּקְרִיב לָלֶדֶת תָּחִיל תִּזְעַק בַּחֲבָלֶיהָ כֵּן הָיִינוּ מִפָּנֶיךָ ה׳ הָרִינוּ חַלְנוּ כְּמוֹ יָלַדְנוּ רוּחַ יְשׁוּעֹת בַּל־נַעֲשֶׂה אֶרֶץ וּבַל־יִפְּלוּ יֹשְׁבֵי תֵבֵל:
Like as a woman with child, that draweth near the time of her delivery, Is in pain and crieth out in her pangs; So have we been at Thy presence, O L-RD. We have been with child, we have been in pain, We have as it were brought forth wind; We have not wrought any deliverance in the land; Neither are the inhabitants of the world come to life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61הוא כדי . . ב״ה
For “is in order that there be a revelation of the light of G-d, blessed be He,” the manuscript reads: “is the pain of the obstruction, and the revelation of the light of Havayah, blessed be He, so as to be in the state of birth.”
Kehot’s noteבגוכתי״ק הנ״ל: הוא צער מניעות וגלוי אור הוי׳ ב״ה להיות בבחי׳ לידה.
Paragraph 11
62וישמח ישראל בעושיו
“Let Israel rejoice in its Maker.” Here it describes the joy of “birth,” which disperses the obstacles.
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63יתפרדו כל
From the psalm for the Shabbos day: “For behold, Your enemies, Havayah, … all the workers of iniquity will be scattered.” The maamar borrows the words for the obstacles that scatter when joy is born.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
64ואראך מתבוססת בדמיך
In Ezekiel’s parable of Israel as an abandoned newborn, G-d says: “I passed by you and saw you wallowing in your blood, and I said to you: In your blood, live.” The maamar reads the blood as the obstacles, which have melted away.
Ezekiel 16:6יחזקאל ט״ז:ו׳
וָאֶעֱבֹר עָלַיִךְ וָאֶרְאֵךְ מִתְבּוֹסֶסֶת בְּדָמָיִךְ וָאֹמַר לָךְ בְּדָמַיִךְ חֲיִי וָאֹמַר לָךְ בְּדָמַיִךְ חֲיִי:
And when I passed by thee, and saw thee wallowing in thy blood, I said unto thee: In thy blood, live; yea, I said unto thee: In thy blood, live;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ותשליך במצולות . . חטאתם
“He will again have mercy on us… and You will cast all their sins into the depths of the sea.” The obstacles disappear as completely as sins cast into the sea.
Micah 7:19מיכה ז׳:י״ט
יָשׁוּב יְרַחֲמֵנוּ יִכְבֹּשׁ עֲוֺנֹתֵינוּ וְתַשְׁלִיךְ בִּמְצֻלוֹת יָם כׇּל־חַטֹּאותָם:
He will again have compassion upon us; He will subdue our iniquities; And Thou wilt cast all their sins into the depths of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יט.
Paragraph 13
66הקול קול יעקב
Yitzchak’s words when Yaakov came before him: “The voice is the voice of Yaakov, but the hands are the hands of Eisav.” The maamar takes Yaakov’s voice as the voice of Torah.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
67כל הקורא בתורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדב״א רפי״ח.
68כל הקורא בתורה הקב״ה קורא כנגדו
The Kehot note points here: “Every Torah scholar who sits and reads and studies and occupies himself with Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him,” derived from “before (nochach) the face of G-d.” The maamar quotes the teaching in brief.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
Paragraph 15
69לכן אמר לבני ישראל אני הוי״ה והוצאתי אתכם מתחת סבלות מצרים
The verse with which the maamar opened, now explained: the revelation of Havayah brings Israel out “from under the burdens of Egypt” and saves them “from their bondage.”
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70הקול קול יעקב
“The voice is the voice of Yaakov.” Here it is identified with the Written Torah, through whose voice the Exodus takes place.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
71והבאתי אתכם אל הארץ
“And I will bring you to the land which I lifted up My hand to give to Avraham, to Yitzchak and to Yaakov.” Entering the land is the goal beyond the Exodus.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ח.
72כי הנה כתיב אל ארץ טובה ורחבה
A passage of this maamar, beginning from these words, is quoted there.
Kehot’s noteקטע מכאן מובא בסה״מ תרל״ד ע׳ קפח.
73אל ארץ טובה ורחבה
At the burning bush G-d promises to bring Israel up from Egypt “to a good and spacious land.” The maamar reads “spacious” as the expansiveness of the Oral Torah.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, ח.
74וא״י זו היא בחי׳ תושבע״פ
On the Land of Israel as the Oral Torah, the Or HaTorah notes that a passage of the Zohar (Acharei 68a) implies that tzvi is Yesod.
Kehot’s noteע׳ באוה״ת פ׳ ראה ע׳ תשמג שמציין על זה שבזהר פ׳ אחרי סח, א משמע צבי הוא יסוד ע״ש. וראה ברשימות על שה״ש ע׳ נה.
75מארז״ל ע״פ ארץ צבי
Rav Chisda asks why the Land of Israel is likened to a deer (tzvi): “Just as the hide of a deer cannot contain its flesh, so the Land of Israel cannot contain its fruits.”
Ketubot 112a:13–14כתובות קי״ב א:י״ג-י״ד
אָמַר רַב חִסְדָּא, מַאי דִּכְתִיב: ״וְאֶתֶּן לָךְ אֶרֶץ חֶמְדָּה נַחֲלַת צְבִי״, לָמָּה אֶרֶץ יִשְׂרָאֵל נִמְשְׁלָה לִצְבִי? לוֹמַר לְךָ: מָה צְבִי זֶה אֵין עוֹרוֹ מַחֲזִיק בְּשָׂרוֹ, אַף אֶרֶץ יִשְׂרָאֵל אֵינָהּ מַחְזֶקֶת פֵּירוֹתֶיהָ. דָּבָר אַחֵר: מָה צְבִי זֶה קַל מִכׇּל הַחַיּוֹת, אַף אֶרֶץ יִשְׂרָאֵל קַלָּה מִכׇּל הָאֲרָצוֹת לְבַשֵּׁל אֶת פֵּירוֹתֶיהָ. אִי מָה צְבִי זֶה קַל וְאֵין בְּשָׂרוֹ שָׁמֵן — אַף אֶרֶץ יִשְׂרָאֵל קַלָּה לְבַשֵּׁל וְאֵין פֵּירוֹתֶיהָ שְׁמֵנִים, תַּלְמוּד לוֹמַר: ״זָבַת חָלָב וּדְבָשׁ״, שְׁמֵנִים מֵחָלָב וּמְתוּקִים מִדְּבַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות קיב, א.
76צבי צבאות גוים
G-d tells Israel: “I gave you a desirable land, the most beautiful (tzvi) heritage of the hosts of nations.” The Talmud expounds the tzvi of this verse as a deer, whose hide cannot contain its flesh.
Jeremiah 3:19ירמיהו ג׳:י״ט
וְאָנֹכִי אָמַרְתִּי אֵיךְ אֲשִׁיתֵךְ בַּבָּנִים וְאֶתֶּן־לָךְ אֶרֶץ חֶמְדָּה נַחֲלַת צְבִי צִבְאוֹת גּוֹיִם וָאֹמַר אָבִי תִּקְרְאִי־לִי וּמֵאַחֲרַי לֹא תָשׁוּבִי:
But I said: ‘How would I put thee among the sons, And give thee a pleasant land, The goodliest heritage of the nations! ’ And I said: ‘Thou shalt call Me, My father; And shalt not turn away from following Me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
77שכל התורה היא ספורי מעשיות
The Mitteler Rebbe writes there: “and especially in the book of Bereishis, which tells of the generations up to Avraham, and of the wars of the kings and the stories of the forefathers, and even of the forefathers’ servants…”
Kehot’s noteבמאמרי אדה״א שמות ע׳ סח כ׳ ”ובפרט בס׳ בראשית שמספר בתולדות הדורות עד אברהם ובעניני׳ של מלחמות המלכים וסיפורי האבות ואף בעבדי אבות . . .”
Paragraph 20
78יסודתה בהררי קדש
A psalm of the sons of Korach about Zion: “its foundation is in the mountains of holiness,” the city G-d founded on the holy mountains. The maamar applies it to the Written Torah, whose foundation is in supernal Chochmah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ולחכימא ברמיזא
The Zohar’s expression “and for the wise, a hint.” Here it describes how the Written Torah only hints to the Oral Torah.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב.
80דאורייתא מחכמה נפקת
“The Torah comes forth from Chochmah, from the place called ‘holy,’” while Chochmah comes from the place called “holy of holies.” The maamar cites it for the Written Torah’s root in supernal Chochmah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
Paragraph 22
81מה צבי אין עורו מחזיק בשרו
“Just as the hide of a deer cannot contain its flesh, so the Land of Israel cannot contain its fruits.” The maamar applies it to the Oral Torah, whose words grow with its understanding.
Ketubot 112a:13–14כתובות קי״ב א:י״ג-י״ד
אָמַר רַב חִסְדָּא, מַאי דִּכְתִיב: ״וְאֶתֶּן לָךְ אֶרֶץ חֶמְדָּה נַחֲלַת צְבִי״, לָמָּה אֶרֶץ יִשְׂרָאֵל נִמְשְׁלָה לִצְבִי? לוֹמַר לְךָ: מָה צְבִי זֶה אֵין עוֹרוֹ מַחֲזִיק בְּשָׂרוֹ, אַף אֶרֶץ יִשְׂרָאֵל אֵינָהּ מַחְזֶקֶת פֵּירוֹתֶיהָ. דָּבָר אַחֵר: מָה צְבִי זֶה קַל מִכׇּל הַחַיּוֹת, אַף אֶרֶץ יִשְׂרָאֵל קַלָּה מִכׇּל הָאֲרָצוֹת לְבַשֵּׁל אֶת פֵּירוֹתֶיהָ. אִי מָה צְבִי זֶה קַל וְאֵין בְּשָׂרוֹ שָׁמֵן — אַף אֶרֶץ יִשְׂרָאֵל קַלָּה לְבַשֵּׁל וְאֵין פֵּירוֹתֶיהָ שְׁמֵנִים, תַּלְמוּד לוֹמַר: ״זָבַת חָלָב וּדְבָשׁ״, שְׁמֵנִים מֵחָלָב וּמְתוּקִים מִדְּבַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 23
82מתניתין מלכתא
Torah Ohr explains the saying there: the Sages read the “sixty queens” of the Song of Songs as the sixty tractates, and the Mishnayos are likened to queens, on the basis of the Sages’ teaching about the mother’s part in forming a child.
Kehot’s noteמסומן לעיל מט, ב.
Paragraph 24
83ואשים דברי בפיך
“I have put My words in your mouth, and in the shadow of My hand I have covered you.” The maamar stresses “My words”: in the Oral Torah G-d’s own words are in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
84וכמ״ש המגיד להב״י
The Maggid’s words to the Beis Yosef, “I am the Mishnah speaking in your mouth,” are recorded there, at the beginning of Vayikra and in other places.
Kehot’s noteמגיד משרים ר״פ ויקרא. ועוד.
85אשר נשאתי את ידי
“…the land which I lifted up My hand to give to Avraham, to Yitzchak and to Yaakov.” Plainly, lifting the hand is the gesture of an oath: the land G-d swore to give the forefathers. The maamar reads the lifted hand literally, as raising up what has descended.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ח.
Paragraph 25
86אשת חיל עטרת בעלה
Shlomo’s proverb: “A woman of valor is the crown of her husband.” The maamar reads it as the lower level rising to crown the higher.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ונעוץ סופן בתחלתן
Of the ten Sefiros: “their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The maamar uses it for the lowest level, the deed, being bound to the highest.
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)
88ארץ חפץ
G-d promises Israel: “All the nations will call you fortunate, for you will be a land of desire.” The maamar reads chefetz, “desire,” as G-d’s will resting in the land.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
89ונתתי צבי בארץ החיים
At the close of Ezekiel’s prophecy against Tyre, G-d says that when Tyre goes down to the pit, He “will set glory (tzvi) in the land of the living,” which commentators take to be the Land of Israel. The maamar reads tzvi as G-d’s desire (tzivyon), revealed in the Oral Torah (context: Steinsaltz Tanakh).
Ezekiel 26:20יחזקאל כ״ו:כ׳
וְהוֹרַדְתִּיךְ אֶת־יוֹרְדֵי בוֹר אֶל־עַם עוֹלָם וְהוֹשַׁבְתִּיךְ בְּאֶרֶץ תַּחְתִּיּוֹת כׇּחֳרָבוֹת מֵעוֹלָם אֶת־יוֹרְדֵי בוֹר לְמַעַן לֹא תֵשֵׁבִי וְנָתַתִּי צְבִי בְּאֶרֶץ חַיִּים:
then will I bring thee down with them that descend into the pit, to the people of old time, and will make thee to dwell in the nether parts of the earth, like the places that are desolate of old, with them that go down to the pit, that thou be not inhabited; and I will set glory in the land of the living;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כו, כ.
90אשת חיל עטרת בעלה
As in paragraph 25: the land, the lower level, is the crown of the attributes from which it receives.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ונתתי אתה לכם מורשה
The verse goes on: “and I will give it to you as a heritage; I am Havayah.” The maamar reads the forefathers as Chesed, Gevurah and Tiferes, and the heritage as the Oral Torah.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהמשך הכתוב אשר נשאתי את ידי, שמות ו, ח.
92ואשים דברי בפיך
The goal of the heritage: G-d’s own words in a person’s mouth, as in paragraph 24.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
93לכל אשר יחפוץ הלב יטנו
Shlomo’s proverb: “A king’s heart is like streams of water in the hand of Havayah; wherever He desires, He turns it.” Plainly it is G-d who turns the king’s heart; the maamar adapts the words so that the heart is the one that turns: the revelation of the light follows wherever the heart desires.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
94להיות לכם לאלקים אני ה׳ אלקיכם
The last verse of the passage of tzitzis: “I am Havayah your G-d, who brought you out of the land of Egypt to be your G-d; I am Havayah your G-d.” Through it the Exodus is mentioned in the Shema morning and evening.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
95הקל קול יעקב
“The voice is the voice of Yaakov”: the voice of the Written Torah, as in paragraphs 13–15.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ואשים דברי בפיך
“I have put My words in your mouth”: the union with G-d’s word reached through the Oral Torah, as in paragraph 24.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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