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An Explanation of the Above
The Exodus and the entry into the Land describe how understanding becomes felt emotion and how even that is surpassed. The emotions are “in Egypt,” in gestation in the narrow throat between mind and heart, until the voice of the Written Torah brings them to birth and joy; then “the land,” the Oral Torah, which is Malchus, broad with understanding and the seat of G-d’s will in halachah, is lifted to be the crown, a bittul higher even than felt delight.
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Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
This biur sets out the roots of the preceding maamar in Kabbalistic terms, the unions of Abba and Imma and of Z’eir Anpin and Nukva. Mitzrayim is meitzar Mi, the narrow throat through which intellect passes to become emotion; there the mochin are neither intellect nor feeling, contracted into an immature state that the Arizal calls gestation, and Pharaoh, the back of the neck, stands on the channel and holds back the birth. The Exodus is birth: the voice from the throat, reading the Written Torah aloud, brings the emotions out as joy, “love in delights.” The Written Torah comes from Chochmah, so its fixed letters only hint at its wisdom. The land is the Oral Torah, from Binah and Malchus: like a deer’s skin growing with its flesh, its words expand with understanding, and its halachic rulings reveal G-d’s Supreme Will, above Chochmah. Though it deals with physical matters, G-d “lifted His hand” to raise it as “the crown of her husband,” and its unfelt bittul surpasses even felt joy. Since the mind is renewed daily, the Exodus must happen every day.

Outline
	1The roots in KabbalahThe preceding maamar is about the unions of Abba and Imma and of Z’eir Anpin and Nukva. Mitzrayim is meitzar Mi, the narrow throat; Pharaoh, ha’oref, stands on the River; the Exodus is the mochin spreading into the body and reaching Malchus, the broad land.¶1–3
	2The throat between mind and heartUnderstanding gives birth to love, and the throat is the go-between where intellect contracts to become emotion, neither one nor the other and narrower than both. Above, the Yesod of Imma ends at the chest of Z’eir Anpin, and in the throat the fifty gates of Binah shrink into katnus.¶4–11
	3Charan, gestation and PharaohThe narrow, immature throat is Charan, the source of severity, as a child cannot bear what goes against his will. It is gestation: love and awe held hidden in the throat, while Pharaoh, the alien desires, treads on the channel and holds back the birth.¶12–14
	4Birth, voice and joyThe Exodus is birth: the voice from the throat brings the emotions out, and their birth is joy, Knesses Yisrael, “love in delights,” the inner Malchus built from the inner dimension of Z’eir Anpin. The voice is the reading of the Written Torah, Mikra.¶15–18
	5The Written Torah: wisdom in hintsThe Written Torah comes from Abba, Chochmah, which can only be hinted at. Even the shapes of the letters (alef, beis, gimmel) show how the flow descends, and its stories are only the Torah’s garment. Because its wisdom is only hinted at, not one letter may be added.¶19–25
	6The Oral Torah: a good and broad landThe Oral Torah comes from Imma and Malchus: its words multiply with understanding, like a deer’s skin with its flesh, from one verse to a whole tractate. Malchus alone changes size with the light, her vessels wholly nullified, so the Oral Torah surpasses even felt joy, and “I will bring you to the land” follows “I will bring you out.”¶26–34
	7The land of the living: the revealed willTzvi is will: the halachic rulings of the Oral Torah reveal the Supreme Will, above Chochmah, so the lowest becomes “the crown of her husband.” G-d’s lifted hand, the arms of Arich Anpin, raises Malchus above the head, and the land given to the Patriarchs is a heritage of hidden, unfelt bittul.¶35–41
	8Every dayEach day the emotions begin in Egypt. Reading the Written Torah, with the birth pangs of pain at G-dliness hidden from the heart, brings them to birth as joy, love and awe, and subdues the external forces; then the Oral Torah brings one to the land. Since the mind is new each morning, so is the Exodus.¶42–44


Key concepts
	Meitzar Mi (the strait of Mi)מצר מ״י
	Mitzrayim read as the narrowing of Mi, the fifty gates of Binah: intellect squeezed in the throat on its way to becoming emotion.

	The throat (garon)גרון
	The go-between that turns intellect into emotion: neither mind nor heart and narrower than both, and also the source of the voice that brings the feelings out.

	Gestation and birth (ibbur and leidah)עיבור ולידה
	Emotions held hidden in the throat are “in gestation”; when they come out openly in the heart they are “born,” which is the Exodus and joy.

	Immature and mature mind (katnus and gadlus)קטנות וגדלות
	The narrow state from which severity and the external forces draw nourishment, and the settled, mature state in which they have no hold.

	The Written Torah and the Oral Torahתורה שבכתב ותורה שבעל פה
	The Written Torah is Chochmah (Abba): fixed letters that only hint. The Oral Torah is Binah and Malchus: words that grow with understanding and reveal G-d’s will in halachah.

	The land of tzviארץ צבי
	The Oral Torah and Malchus: a “deer” whose skin grows with its flesh, and a land in which tzvi, the Supreme Will, is revealed.

	A woman of valor, the crown of her husbandאשת חיל עטרת בעלה
	Malchus, the lowest Sefirah, raised by G-d’s “lifted hand” to be a crown above Z’eir Anpin, because the Supreme Will is revealed in her.

	Self-nullification (bittul)ביטול
	The vessels of Malchus are wholly nullified before the light, and study of the Oral Torah is a bittul so complete that it is not even felt, higher than felt joy.


Section 1 · ¶1–3
The roots in Kabbalah
1ביאור על הנ״ל1
An explanation of the above.
This heading marks what follows as a biur, an explanation, of the maamar just before it in Torah Ohr on Parshas Va’eira, “Therefore say to the children of Israel, ‘I am Havayah.’” It goes back over that maamar’s ideas and sets out their roots in the language of the Kabbalah and in a person’s service of G-d.




2להבין שרשי הדברים הנ״ל. הנה כללות כל הדברים הנ״ל הוא ע״פ לשון הקבלה ענין יחוד וזיווג דאו״א [דאבא ואימא] וזו״נ [וזעיר אנפין ונוקבא]. ולבאר הדברים בפרטות הוא שלמעלה בחי׳ מצרים הוא מצר מי.
To understand the roots of the matters discussed above. In general, all the matters discussed above are, in the language of the Kabbalah, the unification and coupling of Abba and Imma (Chochmah and Binah) and of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus). And to explain the matters in detail: above, the level of Mitzrayim (Egypt) is meitzar Mi, “the strait of Mi.”
The text states that the previous maamar, put in Kabbalistic terms, is about two unions: of Abba and Imma, the intellectual Sefiros Chochmah and Binah, and of Z’eir Anpin and Nukva, the emotive Sefiros and Malchus. It then splits the name Mitzrayim (מצרים) into meitzar Mi (מצר מי), “the narrow place of Mi”; Mi (“Who”), whose two letters add up to fifty, stands for Binah and its fifty gates, as paragraph 10 explains.


פי׳ כי מבואר בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וישב (ד״ה ועתה נבאר סוד יוסף) כי הגרון נק׳ ארץ מצרים
That is: it is explained in Likkutei Torah [of the Arizal], Parshas Vayeshev (in the passage beginning “And now we shall explain the mystery of Yosef”), that the throat is called “the land of Egypt.”
The source is the Arizal’s Likkutei Torah, a collection of his teachings arranged by the weekly portions, on Parshas Vayeshev, where the throat is called “the land of Egypt.” The throat is the narrow passage between the head and the body, so it fits the name “narrow place.”


כי הוא מקום יותר צר שבכל האדם כי הלא ג׳ מוחין ברדתן ובהתפשטותן למטה בגוף שם מתרחבים לכל רוחב הגוף בג׳ קוים.
For it is the narrowest place in the whole person. For surely the three mochin (faculties of intellect), as they descend and spread out below in the body, there broaden across the whole width of the body in three lines.
Once they descend into the body, the three faculties of intellect, Chochmah, Binah and Daas, spread out across its whole width. They do so in three lines, the right, left and middle lines of the Kabbalah.


אמנם בהיותם בגרון דהיינו ברדתם מהראש להגרון קודם התפשטותם בגוף שם הם במקום צר עד קצה האחרון ושם הוא סוד מצרים ומהאחוריים היה יניקת מצרים.2
But when they are in the throat, that is, as they descend from the head to the throat before they spread out in the body, there they are in a place that is narrow to the very last extreme. And there is the mystery of Mitzrayim, and it was from the back that Egypt drew its nurture.
On the way down from the head, before they spread into the body, the mochin must pass through the throat, the tightest point of all; this is the inner meaning of Mitzrayim. The kelipah of Egypt, the force of concealment opposed to holiness, drew its nourishment from the “back” (achorayim) of this narrow passage, its outer side.




3וזה ענין פרעה אותיות הערף.3 וזהו ופרעה עמד על היאור.4 כי היאור הוא יסוד דאימא הנמשך דרך הגרון עד חזה דז״א ובו מלובש מוח הדעת. ופרעה שהוא הערף בחי׳ גרון עומד על היאר ממש.
And this is the meaning of Pharaoh (פרעה), [whose name has] the letters of ha’oref (הערף), “the nape of the neck.” And this is [the meaning of] “And Pharaoh stood upon the River.” For the River is the Yesod (foundation) of Imma, which extends through the throat down to the chest of Z’eir Anpin, and within it the brain of Daas (knowledge) is enclothed. And Pharaoh, who is the nape, the level of the throat, stands upon the River itself.
Pharaoh (פרעה) has the same letters as ha’oref (הערף), the back of the neck, so Pharaoh stands for the throat seen from behind; the Kehot note traces this reading to the Arizal’s Likkutei Torah on Vayeshev and at the beginning of Shemos. The “River” of the verse is the Yesod of Imma, the channel of Binah that runs through the throat to the chest of Z’eir Anpin and carries the brain of Daas; Pharaoh “standing upon” it means the neck sits right on that channel.


וענין יצ״מ [יציאת מצרים] הוא יציאת המוחין ממצר הגרון בהתפשטות בגוף ומשם הם נמשכים בבחי׳ מל׳ שהיא ארץ טובה ורחבה5 מקום רחב. משא״כ הגרון הוא בחי׳ מצרים מקום צר כנ״ל:
And the Exodus from Egypt is the going out of the mochin from the strait of the throat as they spread out into the body; and from there they are drawn into the level of Malchus (sovereignty), which is “a good and broad land,” a broad place. The throat, however, is the level of Mitzrayim, a narrow place, as said above.
Inwardly, the Exodus is the mochin leaving the narrow throat and spreading through the body. From there they are drawn to Malchus, called “a good and broad land” after G-d’s promise to bring Israel out of Egypt to such a land, while the throat is the “narrow place,” Mitzrayim.




Section 2 · ¶4–11
The throat between mind and heart
4וביאור הדברים הנה תחלה צ״ל מהו ענין הגרון הנקרא ארץ מצרים דקדושה. וענינו הוא שהוא בחי׳ ממוצע שלהיות המשכת המוחין מן הראש ללב הוא ע״י אמצעות הגרון דוקא.
The explanation of these matters: first we need [to understand] what the throat is, which is called the “land of Egypt” of holiness. Its nature is that it is an intermediary, for the drawing of the mochin from the head to the heart comes about specifically through the mediation of the throat.
Before explaining the Exodus, the text explains what the throat is on the side of holiness, the holy “land of Egypt.” It is a go-between: whatever the head passes on to the heart must go through it.


פי׳ עד״מ באדם כשמתהפך מהשכל למדה. דהיינו שמהשכל שמבין איך שאותו דבר הוא טוב. נתהווה מזה אצלו אהבה ותשוקה לאותו הדבר.
That is, by way of analogy, in a person, when there is a transformation from intellect into an emotive attribute: from the intellect that understands how a certain thing is good, there comes into being in him a love and a longing for that thing.
The model is a person’s own experience: when he understands that something is good, love and longing for it arise in him. Intellect has turned into emotion, and the throat will be shown to be the place of that turning.




5והנה האהבה שנתהוה אצלו שיאהוב אותו דבר הוא מחמת הבנת שכלו שהשיג תחלה בשכלו איך שאותו דבר הוא טוב לפניו ועי״ז נולדה אצלו מדת האהבה לאהוב לאותו דבר.
Now the love that has come into being in him, so that he loves that thing, is because of his intellect’s understanding, for he first grasped with his intellect how that thing is good for him; and through this the attribute of love was born in him, to love that thing.
The love described here is not arbitrary; it follows from understanding. First the mind grasps that the thing is good for him, and that grasp gives birth to the attribute of love.


וזהו ענין התהפכות השכל למדה דהיינו שמבחי׳ השכל שהשיג תחלה בשכלו איך שאותו דבר טוב נמשך המשכה ללב ונתהפך לבחי׳ מדה היא מדת האהבה שנולדה בלב מהשכל שבמוח
And this is what the transformation of intellect into an emotive attribute means: from the level of the intellect, in which he first grasped with his intellect how that thing is good, a flow is drawn to the heart and is transformed into the level of an emotive attribute, namely the attribute of love, which was born in the heart from the intellect that is in the brain.
This is what “transformation of intellect into emotion” means. The insight is drawn down from the mind to the heart and becomes something of a different kind, the feeling of love, born in the heart from the intellect in the brain.


שהולדה זו של המדה הוא מהשכל שנמשך ממוח ללב ונעשה מזה אהבה א״כ מתהפך השכל למדות.
Since this birth of the attribute comes from the intellect that was drawn from the brain to the heart and became love, it follows that the intellect is transformed into emotive attributes.
Because the love is born from the intellect that came down to the heart, the text concludes that the intellect itself is turned into emotive attributes. The language of “birth” prepares for the images of pregnancy and birth used later in the maamar.




6והנה זהו בחי׳ צמצום לגבי השכל שיתהפך למהות אחר ממש שנעשה מדה וע״ז יש בחי׳ ממוצע המחבר המוח עם הלב והוא הגרון שהוא הממוצע הגורם שיהיה התהפכות השכל למדה ויתחברו המוח עם הלב.
Now this is a tzimtzum (contraction) with respect to the intellect: that it be transformed into an entirely different nature, becoming an emotive attribute. For this there is an intermediary that joins the brain with the heart, and that is the throat. It is the intermediary that brings about the transformation of intellect into an emotive attribute, so that the brain and the heart are joined.
For intellect to become emotion is a kind of tzimtzum: it must leave its own nature and become something else. Such a change needs a go-between that joins brain and heart, and that go-between is the throat.


והיינו שבגרון יש בחי׳ הקנה שנק׳ שר המשקים (והוושט הוא שר האופים כמ״ש במ״א)6 שממשיך שפע יסוד המים ולחלוחית שבמוח אל הלב כי כל בחי׳ קנה הוא ענין המשכה מלמעלה למטה. כמו קנה חכמה קנה בינה7
That is, in the throat there is the windpipe (kaneh), which is called “the chief cupbearer” (and the gullet is “the chief baker,” as explained elsewhere), which draws the flow of the element of water and the moisture that is in the brain to the heart. For every kaneh is a matter of drawing down from above to below, as in, “Acquire (keneh) wisdom, acquire understanding.”
The throat holds two pipes. The windpipe (kaneh) is likened to Pharaoh’s “chief cupbearer” in the story of Yosef because it carries the watery moisture of the brain down to the heart, and the gullet to “the chief baker”; in Torah Ohr, Yisro (71d), the Alter Rebbe explains that these officers, with the chief butcher in the veins, rule in this narrow strait. Every kaneh is a channel from above to below, and the verse “Acquire (keneh) wisdom” uses the same word, for to acquire wisdom is to draw it down into oneself.


והוא בחי׳ הממוצע לחבר שפע השכל שבמוח להתפשט בבחי׳ מדה בלב.
And it is the intermediary that joins the flow of intellect in the brain, so that it spreads out as an emotive attribute in the heart.
So the windpipe is the go-between: it joins the flow of intellect in the brain to the heart, where it spreads out as emotion.


והנה ענין בחי׳ ממוצע הזה בין השכל למדה הרי אינו לא מהות שכל ולא מהות מדה.
Now this intermediary between intellect and emotive attribute is neither of the nature of intellect nor of the nature of an emotive attribute.
Now the text defines the go-between precisely: it is neither intellect nor emotion. The next parts show why, by comparing it with the stages before and after it.


ר״ל [רוצה לומר] דקודם שנמשך השכל בבחי׳ הגרון בהיותו עדיין במוח הוא בחי׳ מהות שכל בתכלית והוא רק היותו משיג איך שהדבר טוב.
That is to say: before the intellect is drawn into the level of the throat, while it is still in the brain, it is entirely of the nature of intellect, and it is only his grasping how the thing is good.
Before the insight enters the throat, while it is still in the brain, it is pure intellect. It is nothing more than the understanding that the thing is good.


וכן לאחר שמתהפך השכל לגמרי למהות מדה (שהוא לאחר שמסתיים יסוד אימא בחזה כדלקמן) אז השכל נעשה מהות מדה8 לגמרי ומגדיל המדה וזהו בחי׳ התפשטות והרחבה.
Likewise, after the intellect has been entirely transformed into the nature of an emotive attribute (which is after the Yesod of Imma ends at the chest, as [explained] below), the intellect then becomes entirely of the nature of an emotive attribute and enlarges the attribute; and this is the level of spreading out and breadth.
Once it has fully become emotion (in Kabbalistic terms, where the Yesod of Imma ends at the chest, explained in paragraph 8), the intellect is wholly emotion and makes it grow; this is “spreading out and breadth.” The Kehot note adds, from Sefer HaMaamarim 5672, that the change comes through a partition (parsa) between the mochin and the emotive attributes, so that the light of the mochin arrives in another form, like the nature of emotion.


אך בהיות השפע בחי׳ הממוצע שהוא הגרון דהיינו כשמתצמצם השכל להתהפך לבחי׳ מדה וקודם התהפכותו שעדיין לא נתהפך ממש כ״א הוא מתצמצם להתהפך אז הוא בחי׳ גרון. שהגרון אינו לא ממהות מוחין שבראש.
But when the flow is at the level of the intermediary, which is the throat, that is, when the intellect contracts itself in order to be transformed into an emotive attribute, before its transformation, when it has not yet actually been transformed but is contracting itself in order to be transformed, then it is the level of the throat. For the throat is neither of the nature of the mochin in the head
In between lies the throat: the intellect is contracting itself in order to become emotion but has not yet become it. That in-between state is why the throat is neither the mochin of the head nor, as the next paragraph finishes, the emotions of the heart.




7ולא ממהות מדות שבלב שאינו מהות שכל שהרי בהיות השפע בגרון היינו שכבר ירד ממהות שכל שבמוח להיות יורד ונמשך להתהפך למהות מדה.
nor of the nature of the emotive attributes in the heart. It is not the nature of intellect, for when the flow is in the throat it has already come down from the nature of intellect in the brain, descending and being drawn [onward] to be transformed into the nature of an emotive attribute.
The throat is not intellect, because the flow has already left the brain and is on its way to becoming emotion.


וגם אינו מהות מדה שלא בא עדיין לכלל מהות מדה. וזהו בחי׳ הפסק בין מהות שכל למהות מדה
Nor is it the nature of an emotive attribute, for it has not yet come within the nature of an emotive attribute. And this is the level of a break between the nature of intellect and the nature of an emotive attribute,
Nor is it yet emotion, because it has not arrived at that state. So the throat is a break between the two natures.


דהיינו ביני לביני ונק׳ מקום החתך כשירד ממהות הראשון שהיה מהות שכל ולמהותו השני שהיא מהות מדה עדיין לא הגיע
that is, “betwixt and between,” and it is called “the place of the cut”: it has come down from its first nature, which was the nature of intellect, and its second nature, which is the nature of an emotive attribute, it has not yet reached.
“Betwixt and between” (beini lebeini) is an Aramaic expression for a state that belongs to neither side. This in-between point is also called “the place of the cut”: the first nature has been left behind and the second not yet reached.


(ולכן זהו המקום היותר צר שבכל הגוף דהנה המדות הם בבחי׳ התפשטות. ויש יותר אפי׳ [אפילו] מן השכל המולידם וכמשל המעיין שביציאתו הוא דק ואח״כ כשנמשך בהתפשטות נעשה ממנו נהר גדול כו׳
(And therefore this is the narrowest place in the whole body. For the emotive attributes are in a state of spreading out, and [they spread] more even than the intellect that gives birth to them, as in the analogy of a spring, which is thin where it comes out, and afterward, as it is drawn onward and spreads out, a great river is formed from it, etc.
The parenthesis explains why the throat is the narrowest place. Emotions by nature expand, even beyond the intellect that produced them, like a spring that is thin where it comes out and then grows into a great river.


כך אנו רואים שהמדה מתרחבת מעצמה בבואה בלב יותר מן השכל המולידה כמשל הכועס על חבירו מאיזה טעם שכשמתפשט הכעס בלב מתגדל יותר מכח הטעם שהולידו וכן באהבה כו׳.
So too we see that the emotive attribute broadens of itself, once it comes into the heart, more than the intellect that gave birth to it. As in the example of one who is angry at his fellow for some reason: when the anger spreads in the heart it grows greater than the force of the reason that gave birth to it. And so too with love, etc.
Likewise an emotion swells once it reaches the heart: anger at someone for some reason soon becomes far greater than the reason itself, and the same is true of love.


וזש״ש [וזהו שכתוב שם] בלק״ת [בלקוטי תורה (להאריז״ל)] שבהיות המוחין בגוף הם בהתפשטות ומרחב יותר מבהיותן בראש. ועמ״ש בד״ה ששים המה מלכות9 בענין נהרא מכפיה מיברך.10
And this is what is written there in Likkutei Torah [of the Arizal]: that when the mochin are in the body they have more spreading and breadth than when they are in the head. And see what is written in the maamar beginning “There are sixty queens,” on the subject of “A river is blessed from its banks.”
This matches the Arizal’s Likkutei Torah, which says the mochin have more room in the body than in the head. The text also points to the maamar “There are sixty queens” in Likkutei Torah on Shir HaShirim, where the Alter Rebbe reads the saying “A river is blessed from its banks” to mean that a river, once it leaves its hidden spring, increases of itself, just as an emotion grows stronger once it comes out of the mind into the heart.


אמנם עכ״פ [על כל פנים] בעודן בראש הם ג״כ במרחב יותר מכשנמשכין בגרון שאז הן בתכלית הצרות להיות שירדו ממהות שכל ועדיין לא הגיעו למהות מדה רק עומדין להתהפך כו׳. ולפיכך הם בתכלית הצמצום שאינן לא מהות זה ולא מהות זה):
Nevertheless, at any rate, while they are in the head they too are in greater breadth than when they are drawn through the throat, for then they are in utmost narrowness, since they have come down from the nature of intellect and have not yet reached the nature of an emotive attribute, but are only about to be transformed, etc. Therefore they are in utmost contraction, being neither this nature nor that nature.)
Still, even in the head the mochin have more room than in the throat. In the throat they have left intellect and not yet become emotion, so they are at their narrowest, “neither this nor that.”




8והנמשל מזה יובן למעלה. דהנה ענין יסוד אימא שמסתיים בחזה דז״א.1112 פי׳ שאימא הוא בחי׳ בינה שהוא בחי׳ השגת השכל.
And from this the parallel above can be understood. Now, [consider] the Yesod of Imma, which ends at the chest of Z’eir Anpin. That is: Imma is the level of Binah (understanding), which is the level of intellectual comprehension.
Having shown the human model, the text applies it above, to the Sefiros. Imma is Binah, the intellect that grasps and develops an idea, and the Arizal’s Etz Chaim (Gate 21, chapter 3, as the Kehot note shows) teaches that its Yesod, the channel through which it gives, reaches down to the chest of Z’eir Anpin and ends there.


והז״א הוא בחי׳ המדות דאצי׳. והתהוות המדות הוא מהשכל כנ״ל במשל. וזהו שיסוד אימא מסתיים בחזה
And Z’eir Anpin is the level of the emotive attributes (middos) of Atzilus (Emanation). And the emotive attributes come into being from the intellect, as [explained] above in the analogy. And this is [the meaning of] the Yesod of Imma ending at the chest,
Z’eir Anpin is the emotive attributes of the World of Atzilus, and, as in the human model, they are born from intellect. So the Yesod of Imma ending at the chest describes the point where intellect gives way to emotion.


דהיינו מה שנתהפך שפע השכל להיות בחי׳ מדה (ובמ״א נתבאר ענין עד החזה להיות כי גם המדות אע״פ [אף על פי] שעיקרן הן בחי׳ מדות לבד מ״מ כלולים ג״כ מג׳ בחי׳ חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד].
that is, the flow of intellect being transformed to become an emotive attribute. (Elsewhere the matter of “up to the chest” is explained [thus]: even the emotive attributes, although essentially they are only emotive attributes, are nonetheless also composed of three levels: Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod.
This part says what the ending of Imma’s Yesod at the chest means: there the flow of intellect becomes emotion. The long parenthesis then explains why it is the chest: each emotive attribute is itself made of three tiers, an intellectual tier (Chochmah, Binah and Daas), an emotional tier (Chesed, Gevurah and Tiferes) and an active tier (Netzach, Hod and Yesod).


והוא בחי׳ הטעם והפנימי׳ [והפנימיות / והפנימית] של החסד ועצם החסד ובחי׳ ההשפעה שלו ונק׳ ג׳ בחי׳ אלו ג״כ ג׳ שלישים.13
That is: the level of the reason and the inner dimension of the Chesed, the Chesed itself, and the level of its bestowal. And these three levels are also called “three thirds.”
Taking Chesed (kindness) as the example, it has an inner reason that moves it, the kindness itself, and the act of giving it out. These three tiers are called the attribute’s “three thirds.”


והנה שליש העליון והוא בחי׳ חב״ד [חכמה בינה ודעת] של עצם המדה ולא חב״ד [חכמה בינה ודעת] ממש וזהו ענין עד החזה ובחי׳ עצם החסד זהו שליש האמצעי. והוא מהחזה עד הטבור.
Now the upper third is the level of Chochmah, Binah and Daas of the emotive attribute itself, and not actual Chochmah, Binah and Daas; and this is [the meaning of] “up to the chest.” And the level of the Chesed itself is the middle third, which is from the chest to the navel.
The upper third is the “intellect within the emotion,” the reason inside the attribute, not real intellect, and it reaches “up to the chest.” The kindness itself is the middle third, from the chest to the navel.


ובחי׳ נה״י [נצח הוד יסוד] של עצם המדה זהו בחי׳ שליש התחתון מהטבור עד הירכים. והוא מקור לנה״י [לנצח הוד יסוד] של כללות הפרצוף שהן הרגלים. והשליש העליון הוא הפונה למעלה לקבל מעילתו.
And the level of Netzach, Hod and Yesod of the emotive attribute itself is the lower third, from the navel to the thighs; and it is the source of the Netzach, Hod and Yesod of the configuration (partzuf) as a whole, which are the legs. And the upper third is what faces upward to receive from its cause.
On the body-map of the configuration (partzuf), the lower third, the attribute’s own Netzach, Hod and Yesod, runs from the navel to the thighs and is the source of the legs, the Netzach, Hod and Yesod of the whole configuration. The upper third faces upward, to receive from its source above.


וזהו שיסוד אימא מסתיים בחזה והיינו שמחב״ד [שמחכמה בינה ודעת] האמתיים שהן המוחין שבראש נמשך להיות מוחין ובחי׳ חב״ד [חכמה בינה ודעת] למדות שבלב שזהו ענין השליש העליון.
And this is [the meaning of] the Yesod of Imma ending at the chest: from the true Chochmah, Binah and Daas, which are the mochin in the head, [a flow] is drawn to become mochin and a level of Chochmah, Binah and Daas for the emotive attributes in the heart, which is the upper third.
So the Yesod of Imma ending at the chest means that the true intellect of the head sends down a flow that becomes the “intellect” of the emotions, their upper third.


ומ״מ אנו אומרים שהשכל מתהפך למדה ממש. כי בחי׳ שליש העליון דהגוף הוא מהות מדה ממש רק שנק׳ מוחין בערך המדות. אבל לגבי עצם השכל נק׳ זה שמתהפך למהות מדה ממש):
Nevertheless, we say that the intellect is transformed into an actual emotive attribute. For the upper third of the body is actually of the nature of an emotive attribute; it is only called mochin relative to the emotive attributes. But relative to the intellect itself, this is called being transformed into the actual nature of an emotive attribute.)
Even so, the text insists that the intellect is truly transformed into emotion. The upper third of the body is really emotion, called “mochin” only in comparison with the emotions below it; compared with intellect proper, what happens there is a real transformation.




9אמנם צ״ל בחי׳ ממוצע לחבר בחי׳ יסוד אימא עם המדות שהוא בחי׳ ז״א והוא בחי׳ הגרון ששם מתחילין המוחין להתהפך להיות חיות למדות וירדו ממהותן הראשון שהיו בחי׳ שכל בחי׳ גדלות המוחין.
However, there must be an intermediary to join the Yesod of Imma with the emotive attributes, which are Z’eir Anpin. And this is the level of the throat, where the mochin begin to be transformed to become life-force (chayus) for the emotive attributes, and they have come down from their first nature, in which they were intellect, the level of the mature state of the mochin (gadlus).
Between the Yesod of Imma, which is intellect, and Z’eir Anpin, which is emotion, a go-between is needed, and that is the throat. There the mochin begin to become the life-force of the emotions, having left their first state as intellect in its full, mature form (gadlus).




10ועתה בגרון נתצמצם בבחי׳ קטנות המוחין בכדי להתהפך למדה ולכך שם הוא בחי׳ מצרים מצר מ״י.
And now, in the throat, it is contracted into the level of the immature state of the mochin (katnus), in order to be transformed into an emotive attribute. And therefore there it is the level of Mitzrayim, meitzar Mi.
To change into emotion, the intellect contracts in the throat into a “small” or immature state (katnus), the opposite of gadlus. That is why the throat is Mitzrayim, meitzar Mi, “the narrowing of Mi.”


בחי׳ מ״י הם נש״ב [נ׳ שערי בינה] הנמשכים במדות כשהם בגרון הם בתכלית המצר והקטנות שהרי הוא בחי׳ מצר וקטנות לגבי המוחין כשהן בראש כנ״ל.
The level of Mi is the fifty gates of Binah, which are drawn into the emotive attributes. When they are in the throat, they are in utmost narrowness and immaturity, for it is a level of narrowness and immaturity relative to the mochin when they are in the head, as said above,
Mi (מ״י) has the numerical value fifty (mem is 40 and yud 10) and stands for the fifty gates of Binah, the intellect that flows into the emotions. In the throat this intellect is at its narrowest and smallest, compared with its state in the head.




11וגם לגבי המדות שבלב שכשנעשה מהות מדה הנה אז השכל מגדיל המדה להיות בהתפשטות רב כנ״ל.
and also relative to the emotive attributes in the heart: for when it has become the nature of an emotive attribute, the intellect then enlarges the attribute so that it spreads out greatly, as said above.
The throat is also narrow compared with the heart, where the intellect, having become emotion, makes it expand greatly.


משא״כ בגרון אינו עדיין מהות מדה בהתגלות וגם אינו בגדלות המוחין ע״כ זהו מצר יותר מבחי׳ השכל ומבחי׳ המדות.
In the throat, however, it is not yet the nature of an emotive attribute in revealed form, nor is it in the mature state of the mochin. Therefore this is narrower than the level of intellect and than the level of the emotive attributes.
In the throat the flow is neither revealed emotion nor mature intellect, so it is narrower than both. This completes the reason the throat is called the “strait.”




Section 3 · ¶12–14
Charan, gestation and Pharaoh
12וזהו מה דאיתא בכהאריז״ל [בכתבי האריז״ל] דגרון וחרן הוא ענין14 א׳ כמבואר בלק״ת [בלקוטי תורה (להאריז״ל)] ר״פ ויצא ששניהם בגימטריא אחת.
And this is what is found in the writings of the Arizal, that garon (the throat) and Charan are one matter, as explained in Likkutei Torah [of the Arizal] at the beginning of Parshas Vayetzei: the two have the same numerical value.
The Arizal’s writings link the throat (garon, גרון) with Charan (חרן), the city Yaakov set out for at the beginning of Parshas Vayetzei; his Likkutei Torah on that parsha gives the reason, that the two words have the same numerical value (259 and 258, equal when the word itself is counted as one). Earlier in Torah Ohr, Shemos (51a), the Alter Rebbe reads Yaakov’s going from Be’er Sheva to Charan as wisdom coming down into the narrow throat, “for garon and charon are all one,” and says the emotions became bitter there.


להיות כי בחי׳ הגרון הוא מצר וקטנות ע״כ זהו ענין בחי׳ חרן כי הדינים והגבורות נמשכים מצד קטנות המוחין
Since the level of the throat is narrowness and immaturity, it is therefore the level of Charan. For the judgments and the severities (gevuros) are drawn from the immaturity of the mochin.
The throat, a place of narrowness and immaturity, is where harsh judgments (dinim and gevuros) come from, for severity comes from a small, immature mind. Charan recalls charon, “wrath,” and so stands for those judgments.


כנודע ממשל התנוק שאינו יכול כלל לסבול דבר שכנגד רצונו מחמת ששכלו קטן ביותר אבל סבא דעתוהי סתים שיוכל לסבול מה שנגד רצונו מחמת שדעתו מתיישבת מבחי׳ מוחין דגדלות כמ״ש בישישים חכמה15 לכן מבחי׳ גרון נמשך בחי׳ חרן:
As is known from the analogy of an infant, who cannot bear at all anything contrary to his will, because his intellect is very small; but an elder, whose mind is self-contained, is able to bear what is contrary to his will, because his mind is settled, from the level of mature mochin, as it is written, “With the aged is wisdom.” Therefore from the level of the throat the level of Charan is drawn.
A small child, whose mind is small, cannot bear anything against his will; an elder, whose mind is settled and mature (the Aramaic says it is “closed,” held within him), can bear it, as the verse says, “With the aged is wisdom.” So the narrow, immature throat is the source of “Charan,” severity.




13והנה בחי׳ זו שהוא בחי׳ היות המוחין בגרון הנ״ל הנק׳ מצרים הוא בחי׳ עבור כנזכר בפע״ח [בפרי עץ חיים] בשער הפסח שבחי׳ עבור הוא שז״א הוא כלול תלת גו תלת בבחי׳ עבור בבטן אימא.
Now this level, the mochin being in the throat as described above, which is called Mitzrayim, is the level of ibbur (gestation), as mentioned in Pri Etz Chaim, in the Gate of Pesach: the level of ibbur is that Z’eir Anpin is contained “three within three,” in a state of gestation in the womb of Imma.
Pri Etz Chaim, Rabbi Chaim Vital’s record of the Arizal’s teachings on the prayers and festivals, describes in its Gate of Pesach a state of Z’eir Anpin called ibbur, gestation in the womb of Imma, contained “three within three”: its three lower attributes are folded within the three above them, like a fetus. The mochin held in the throat, Mitzrayim, are this state of gestation.


שזהו ענין העבור הוא שהגרון מפסיק בנתיים ואין המדות מתגלים בבחי׳ לידה וגילוי ממש בלב.
For this is what gestation means: the throat interrupts in between, and the emotive attributes are not revealed, in the manner of birth and actual revelation, in the heart.
In gestation the throat interrupts between mind and heart, so the emotions are not yet “born” and revealed in the heart, as a fetus is still hidden in the womb.


והוא למטה ג״כ בעבודה ענין העבור ג״כ כנ״ל שהוא בבחי׳ מצר הגרון. שהוא כשמשיג היטב גדולתו ית׳ ויש לו אהוי״ר [אהבה ויראה] בהעלם ואינו מוציאן לידי גילוי שיהיו בהתגלות לבו.
And below, too, in [divine] service, there is likewise the matter of gestation, as said above, which is in the strait of the throat: that is, when one comprehends His greatness well, blessed be He, and has love and awe in concealment, but does not bring them out into revelation, so that they would be revealed in his heart.
The same gestation exists in a person’s service of G-d: he may understand G-d’s greatness well and have love and awe within him, yet they stay hidden and never come out as open feeling in his heart.


והוא מחמת שהם בבחינת מעצור הגרון שנשארים שם בבחי׳ עבור והעלם ואינן באים לידי גילוי בלב כו׳:
This is because they are in the blockage of the throat, where they remain in a state of gestation and concealment and do not come to revelation in the heart, etc.
The reason is a blockage in the throat: the feelings stay there in gestation and concealment and do not reach the heart.




14וזהו ג״כ ענין הפסוק ופרעה עמד על היאור.16 דהיינו כשהז״א הוא בבחי׳ עבור שזהו סוד מצרים אז נאמר ופרעה עמד כו׳ כי היאור הוא יסוד דאימא שבו המוחין בבחי׳ עבור והעלם.
And this is also the meaning of the verse “And Pharaoh stood upon the River.” That is, when Z’eir Anpin is in the state of gestation, which is the mystery of Mitzrayim, then it is said, “And Pharaoh stood,” etc. For the River is the Yesod of Imma, in which the mochin are in a state of gestation and concealment,
The verse about Pharaoh standing upon the River now fits: when Z’eir Anpin is in gestation, the mochin are hidden in the “River,” the Yesod of Imma passing through the throat.


והיינו כשהם בבחי׳ מצר הגרון כנ״ל ולשם פרעה שהוא הערף עומד ודורך על היאור הנ״ל ומעכב שלא יהיה הלידה כו׳. ובעבודת ה׳ היינו בחינת רצונות הזרות המעכבים גילוי המדות כו׳:
that is, when they are in the strait of the throat, as said above. And there Pharaoh, who is the nape, stands and treads upon the River mentioned above and holds back the birth, etc. And in the service of G-d, this is the level of the alien desires that hold back the revelation of the emotive attributes, etc.
Pharaoh, the back of the neck, stands and treads on that channel and holds back the birth. In a person this means alien desires that keep love and awe from coming out into the heart.




Section 4 · ¶15–18
Birth, voice and joy
15והנה אחר שנתבאר ענין מצרים שהוא הגרון וגלות מצרים הוא בהיות הז״א בבחי׳ עבור שם. מעתה יש לבאר ענין יצ״מ [יציאת מצרים] שהוא בחי׳ לידה
Now, having explained the matter of Mitzrayim, which is the throat, and that the exile of Egypt is when Z’eir Anpin is there in a state of gestation, we can now explain the Exodus from Egypt, which is the level of birth.
This sums up what has been shown: Mitzrayim is the throat, and the exile of Egypt is the time when Z’eir Anpin is held there in gestation. Now the text turns to the Exodus, which is birth.


דהיינו שהמדות יוצאים לידי גילוי מן ההתבוננות ואז הוא הגדלת המדות.
That is: the emotive attributes come out into revelation from contemplation, and then the emotive attributes grow great.
Birth means that the emotions come out into the open as a result of contemplation, and then they grow. In a person’s service, this is when meditating on G-d’s greatness finally brings felt love and awe.




16והנה המוציאן מבחי׳ ההעלם שהוא העבור לידי גילוי שהיא הלידה הוא ג״כ הגרון הנ״ל כי הגרון ממנו נמשך הקול. והקול הוא המוציא את המדות מההעלם הנ״ל לידי גילוי.
Now what brings them out from concealment, which is gestation, into revelation, which is birth, is also the throat mentioned above, for from the throat the voice issues. And the voice is what brings the emotive attributes out of the concealment mentioned above into revelation.
The same throat that holds the emotions back also releases them, because the voice comes from it. The voice draws the hidden emotions out into revelation, as the maamar goes on to explain with the voice of reading the Torah.


והנה מבואר לעיל איך כי בחי׳ לידה זו וגילוי זה של המדות הוא ג״כ בחי׳ שמחה כי השמחה היא בחי׳ הגלוי כשהמלך בשמחה הוא מתגלה.
Now it was explained above how this birth and this revelation of the emotive attributes is also the level of joy. For joy is the level of revelation: when the king is joyful, he reveals himself.
The preceding maamar, “Therefore say to the children of Israel” (Torah Ohr, Va’eira 4), explained that this birth of the emotions is also joy, because joy means revelation: a king keeps his glory within, but when he rejoices he shows himself openly.




17וענין שמחה זו היא כמ״ש מה יפית ומה נעמת אהבה בתענוגים ומבואר שם שהיא בחי׳ כנס״י [כנסת ישראל] שנק׳ שמחה שהיא בחי׳ גילוי עלמא דאתגליא.
And this joy is as it is written, “How beautiful you are and how pleasant, love in delights.” And it is explained there that this is the level of Knesses Yisrael (the Congregation of Israel), which is called “joy,” being the level of the revelation of the revealed world (alma de’isgalya).
The joy of the emotions’ “birth” is tied to the verse “How beautiful you are and how pleasant, love in delights.” The preceding maamar (Torah Ohr, Va’eira 4) explained it as Knesses Yisrael, the Congregation of Israel, which the Kabbalah identifies with Malchus; it is called “joy” because it is the revealed world, the level where G-dliness comes into the open.


והיא הנקראת ג״כ אהבה בתענוגים. וביאור שרש הענין הוא דמבואר למעלה שהלידה הוא כשיוצא ז״א מבטן אימא לידי גלוי.
And it is also what is called “love in delights.” And the explanation of the root of the matter is this: it was explained above that birth is when Z’eir Anpin comes out from the womb of Imma into revelation.
Knesses Yisrael is also called “love in delights.” To explain the root of this, the text returns to the idea of birth: Z’eir Anpin, the emotions, comes out of the womb of Imma into the open.


והנה אז מתחיל בנין פרצוף המל׳ שהיא בחי׳ הנוקבא כי היא מתחלת מאחורי ז״א (כנזכר בע״ח [בעץ חיים] שיש נקב כנגד החזה דז״א מאחוריו שדרך שם יוצאת המל׳. וזהו ענין דודי שלח ידו מן החור)1718
Now, then the building of the configuration (partzuf) of Malchus begins, which is the level of the Nukva, for she begins from behind Z’eir Anpin. (As mentioned in Etz Chaim: there is an opening opposite the chest of Z’eir Anpin, at his back, through which Malchus comes out. And this is the meaning of “My beloved put forth his hand through the opening.”)
Once Z’eir Anpin is born, the configuration of Malchus, the Nukva or feminine counterpart, begins to be built. According to the Etz Chaim she begins from behind Z’eir Anpin, coming out through an opening in his back opposite the chest, and the verse “My beloved put forth his hand through the opening” is read as an allusion to that opening.


והיינו שמאחורי ז״א שהוא בחי׳ החיצוניות מתחיל בנין פרצוף הנוק׳ [הנוקבא].
That is, from behind Z’eir Anpin, which is the level of the outer dimension (chitzoniyus), the building of the configuration of the Nukva begins.
Beginning “from behind” means that the Nukva is first built from Z’eir Anpin’s outer dimension, his “back.”


וזהו דשמחה שהיא כנס״י [כנסת ישראל] עלמא דאתגלייא היא מתהווה לאחר לידת ז״א שאז אח״כ בהתגלות יסוד אימא בחזה דז״א שזהו לידת המדות הנק׳ ז״א אז מתחיל התהוות פרצוף הנוק׳ [הנוקבא].
And this is why joy, which is Knesses Yisrael, the revealed world, comes into being after the birth of Z’eir Anpin: for then, afterward, when the Yesod of Imma is revealed at the chest of Z’eir Anpin, which is the birth of the emotive attributes called Z’eir Anpin, the coming into being of the configuration of the Nukva begins.
This explains why joy, Knesses Yisrael, the revealed world, comes after the birth of Z’eir Anpin. Only when the Yesod of Imma is revealed at the chest, which is the birth of the emotions, does the Nukva begin to come into being.


אך תוכן הענין שיש ב׳ בחינות בהמל׳ בחי׳ חיצוניות ופנימיות כנז׳ [כנזכר] (בזוהר הרקיע) ר״פ בראשית על מאמר כשושנה19 כו׳ כן רעיתי
But the substance of the matter is that there are two levels in Malchus, the level of the outer dimension and the inner dimension, as mentioned (in Zohar HaRakia) at the beginning of Parshas Bereishis, on the statement “As a lily,” etc., “so is my love”:
The deeper point is that Malchus has an outer and an inner dimension. The text cites Zohar HaRakia, a Kabbalistic commentary on the Zohar, at the beginning of Bereishis, on the Zohar’s opening words, “As a lily among the thorns, so is my love.”


שבחי׳ חיצוניות המל׳ דהיינו מה שיורדת לבי״ע להחיותן זהו ענין שושנה בין החוחים.20 ובחי׳ פנימית המל׳ שאינה יורדת כלל הוא בחי׳ רעיתי.
The outer dimension of Malchus, namely what descends into [the worlds of] Beriah, Yetzirah and Asiyah to give them life, is the “lily among the thorns”; and the inner dimension of Malchus, which does not descend at all, is the level of “my love.”
The outer dimension of Malchus goes down into the worlds of Beriah, Yetzirah and Asiyah to give them life, so it is “a lily among the thorns,” living among the lower worlds. Her inner dimension never goes down at all, and that is “my love.”


והנה ענין הנז׳ [הנזכר] בע״ח [בעץ חיים] דהתהוות המל׳ הוא מהנקב באחורי ז״א זה קאי על חיצוניות המל׳ שהוא בחינת חיצוניות הדבור שהתהוות בחי׳ זו הוא מהנקב מאחוריו ששרש בנינה הוא מאחורי ז״א.
Now what is mentioned in Etz Chaim, that Malchus comes into being from the opening at the back of Z’eir Anpin, refers to the outer dimension of Malchus, which is the level of the outer dimension of speech. This level comes into being from the opening at his back, for the root of her building is from the back of Z’eir Anpin.
So the Etz Chaim’s statement that Malchus comes from the opening at the back of Z’eir Anpin refers only to her outer dimension, the outer side of speech. Malchus is the Sefirah of speech, through which G-d’s word creates and rules the worlds.


אבל הפנימית שלה שהוא פנימיות הדבור שרש בנינה הוא מפנימיות ז״א (ועמ״ש בזה ע״פ ששים המה מלכות21 כו׳ אחת היא יונתי22 כו׳).
But her inner dimension, which is the inner dimension (pnimiyus) of speech, has the root of her building in the inner dimension of Z’eir Anpin. (And see what is written on this on [the verse] “There are sixty queens,” etc., “My dove is one,” etc.)
Her inner dimension, the inner side of speech, is built from the inner dimension of Z’eir Anpin. The text refers to its explanation on the verses “There are sixty queens” and “My dove is one,” in Likkutei Torah on Shir HaShirim.


ובחי׳ זו ר״ל [רוצה לומר] הפנימית שלה נק׳ כלת משה. שמשה הוא בעלא דמטרוניתא והיא הנקראת ג״כ כנס״י [כנסת ישראל] שמפנימיות דז״א הוא מקור של כללות נשמות ישראל ועליו נאמר מה יפית ומה נעמת אהבה בתענוגים23 וזהו ג״כ ענין בחי׳ שמחה:
And this level, that is, her inner dimension, is called “the bride of Moshe,” for Moshe is “the husband of the Queen (Matronita),” and she is also called Knesses Yisrael, for the inner dimension of Z’eir Anpin is the source of all the souls of Israel together; and of it is said, “How beautiful you are and how pleasant, love in delights.” And this is also the level of joy.
In Likkutei Torah on Shir HaShirim the Alter Rebbe explains that Knesses Yisrael is not Malchus as a configuration of her own but the Malchus within the inner dimension of Z’eir Anpin, where she is as great as he, and that this is “the bride of Moshe,” Moshe being “the husband of the Queen.” She is Knesses Yisrael because the inner dimension of Z’eir Anpin is the source of all Jewish souls together, and she is the “love in delights” of the verse, which is also the level of joy.




18והנה נתבאר לעיל שהמוציאן מן ההעלם שהוא בחי׳ עבור לידי גילוי שהיא הלידה הוא ג״כ הגרון והיינו ע״י הקול שבו.
Now it was explained above that what brings them out from concealment, which is the level of gestation, into revelation, which is birth, is also the throat, that is, through the voice in it.
The text returns to the throat’s second role: through the voice that comes from it, it brings the emotions out of gestation into birth.


וזהו מה שנת״ל [שנתבאר לעיל] הקול קול יעקב24 דהיינו קורא בתורה שע״י הקריא׳ בתושב״כ [בתורה שבכתב] שנק׳ מקרא מוציאן מן ההעלם לגילוי שיהיה בחינת לידה
And this is what was explained above on “The voice is the voice of Yaakov”: that is, one who reads in the Torah. For through reading the Written Torah, which is called Mikra, one brings them out of concealment into revelation, so that there is the level of birth.
The preceding maamar (Torah Ohr, Va’eira 4) read “The voice is the voice of Yaakov” as a person reading in the Torah. Reading the Written Torah aloud, which is called Mikra, brings the emotions out of hiding into revelation, to “birth.”


שלכך נק׳ מקרא שהוא ע״ש [על שם] הקריאה שקורא בקול להוציאן מן ההעלם שהוא בחי׳ עבור לידי גילוי שהיא הלידה כנ״ל.
This is why it is called Mikra, for it is named after the reading (keriah): one reads aloud, to bring them out of concealment, which is the level of gestation, into revelation, which is birth, as said above.
The name Mikra comes from keriah, “reading” or “calling out”: one reads aloud and so “calls out” the emotions from concealment, from gestation into birth.




Section 5 · ¶19–25
The Written Torah: wisdom in hints
19ודוקא ע״י מקרא שהוא תושב״כ [תורה שבכתב] להיות כי ההפרש בין תושב״כ [תורה שבכתב] לתושבע״פ [לתורה שבעל פה] שתושב״כ [שתורה שבכתב] הוא בחי׳ מוחין דאבא ותושבע״פ [ותורה שבעל פה] הוא בחינת מוחין דאימא ולכן בתושב״כ [בתורה שבכתב] הקפידא על האותיות דוקא שהם מנויים וספורים ושיהיו עשויין כדינן.
And it is specifically through Mikra, which is the Written Torah, because the difference between the Written Torah and the Oral Torah is that the Written Torah is the level of the mochin of Abba, and the Oral Torah is the level of the mochin of Imma. Therefore in the Written Torah there is strictness about the letters specifically: they are numbered and counted, and they must be made according to their law.
Why the Written Torah in particular? Because it comes from the mochin of Abba, Chochmah, while the Oral Torah comes from the mochin of Imma, Binah. That is why the Written Torah is exacting about its letters: they are counted, and a Torah scroll must be written precisely according to halachah.




20והיינו שהאותיות שבתושב״כ [שבתורה שבכתב] הם הם רק רמזים על החכ׳ [החכמה] שאע״פ [שאף על פי] שמבין ומשיג בה בתבונתו יותר ממה שכתוב להדיא אינו רשאי להוסיף אותיות לפי השגתו בה יותר.
That is: the letters of the Written Torah are, in themselves, only hints at the wisdom. So even though one understands and grasps in it, with his understanding, more than what is written explicitly, he is not permitted to add letters according to his greater grasp of it.
The letters of the Written Torah are only hints at a wisdom beyond them. So even someone who understands more than what is written may not add a single letter to express it.


והטעם הוא מפני שתושב״כ [שתורה שבכתב] הוא מבחי׳ מוחין דאבא שהוא בחי׳ חכמה ולחכימא ברמיזא25 שצירופי האותיות שלה הם רומזים על איכות המשכת החכמה כמו אל״ף הוא יו״ד בראשו ויו״ד בסופו וקו באמצעיתו.
The reason is that the Written Torah is from the level of the mochin of Abba, which is the level of Chochmah (wisdom), and “for the wise, a hint”: the combinations of its letters hint at the manner in which Chochmah is drawn down. For example, alef is a yud at its head, a yud at its end, and a line in its middle.
Chochmah is a flash too deep for words, so it can only be hinted at: “for the wise, a hint,” for, as Torah Ohr, Noach (9b), explains, a very deep idea can only be pointed to, not spoken. Even the shapes of the letters hint at how Chochmah is drawn down; the alef, for example, is drawn as an upper yud, a lower yud and a line between them.




21והיינו בחי׳ רמז על ח״ע [חכמה עילאה] וח״ת [וחכמה תתאה] שהם יו״ד דהוי״ה ויו״ד דאדני.
This is a hint at the higher Chochmah and the lower Chochmah, which are the yud of Havayah and the yud of Ado-nai.
The two yuds of the alef stand for the higher and the lower Chochmah: the yud that begins the Name Havayah and the yud that ends the Name Ado-nai.


ולפעמי׳ [ולפעמים] היו״ד שלמטה עושים במקומה דלי״ת26 להיות כי המל׳ שהיא ח״ת [חכמה תתאה] נק׳ דל. והקו ההולך באלכסון כדמות ו׳ הוא בחי׳ ת״ת [תפארת] המחבר חכמה ומלכות.
And sometimes, in place of the lower yud, a dalet is made, because Malchus, which is the lower Chochmah, is called dal, “poor.” And the line that runs diagonally, in the form of a vav, is the level of Tiferes, which joins Chochmah and Malchus.
Sometimes the lower point is written as a dalet, as the Alter Rebbe’s Shulchan Aruch (Orach Chaim 36:2) records following the mystical tradition, and requires in tefillin following the Arizal, because Malchus, the lower Chochmah, is called dal, “poor,” having nothing of its own but what it receives. The diagonal vav between them is Tiferes, which joins Chochmah above with Malchus below.




22וכן בי״ת הוא ג׳ קוין מעלה ומטה וקו הימין והוא ג״כ רומז על איכות ההמשכה.27
Likewise, beis is three lines, above, below, and the right-hand line; and it too hints at the manner of the drawing down.
The beis, too, is made of three lines, a top line, a bottom line and a right-hand line, and its shape hints at how the flow is drawn down.


וכן גימ״ל28 הוא קו א׳ שהוא וי״ו עם נקודה שהוא י׳ תחתיו וזה מורה על בחי׳ היסוד29
And likewise, gimmel is one line, which is a vav, with a point, which is a yud, beneath it. This indicates the level of Yesod.
The gimmel is a vav, a line, with a yud, a point, at its foot. This shape points to Yesod, the channel that passes the flow onward.


ולכך נק׳ גימ״ל שהוא גומל דלים.30 פי׳ שגומל חסד ושפע למלכות הנק׳ דל כמ״ש אשרי משכיל אל דל31 כו׳.
And therefore it is called gimmel, for it is gomel dalim, “bestowing on the poor.” That is, it bestows kindness and abundance on Malchus, which is called dal, “poor,” as it is written, “Fortunate is he who considers the poor,” etc.
Therefore the letter is called gimmel, for gomel dalim, “bestowing on the poor,” as the Talmud reads the letters gimmel and dalet: Yesod bestows kindness and abundance on Malchus, which is called dal, “poor.” The verse “Fortunate is he who considers the poor” is cited for this name of Malchus.




23וענין הוי״ו יו״ד הרי זה דוגמת אות וי״ו אלא שתמונ׳ אות וי״ו הוא יו״ד וי״ו להורות על פנימית הטפה דהיא יו״ד בראשית השפע כו׳ ונמשכה בשפע הוי״ו אח״כ כידוע.
Now the vav and yud [of the gimmel] are like the letter vav, except that the form of the letter vav is a yud [and then] a vav, to indicate the inner core of the drop, which is the yud at the beginning of the flow, etc., and it is afterward drawn out in the flow of the vav, as is known.
The vav-and-yud of the gimmel resemble the letter vav, but in reverse order. The vav is written with a small yud at its head and a line beneath, showing that the flow begins as a concentrated “drop,” the yud, and then extends downward as the line.


משא״כ גימ״ל הוא בהפוך הוי״ו למעלה והיו״ד למטה להורות על סיום השפע במל׳ אחרי המשך האור והשפע מן המשפיע כו׳.32
Gimmel, however, is the reverse, the vav above and the yud below, to indicate the conclusion of the flow in Malchus after the light and the flow have been drawn from the giver, etc.
In the gimmel the order is reversed, the line above and the point below, showing the flow ending in Malchus after it has been drawn from the giver. The Kehot note adds a line from the manuscript: the yud of the vav is the light of the higher Chochmah shining in the emotive attributes, and the yud of the gimmel is Malchus, the lower Chochmah, receiving from them.


וכן כל האותיות והתגין שעליהם הם הכל רמזים על איכות ההמשכה כו׳. והחכמה שבהמשכת אורות אלו זו היא חכמה שבתושב״כ [שבתורה שבכתב] ואין התגלותה בהתושב״כ [בהתורה שבכתב] רק ע״ד רמז ולא באה בגילוי ההשגה וההבנה ממש בהאותיות דתושב״כ [דתורה שבכתב]
And likewise all the letters, and the crowns (tagin) on them, are all hints at the manner of the drawing down, etc. And the wisdom in the drawing down of these lights is the wisdom in the Written Torah. Its revelation in the Written Torah is only by way of hint; it does not come as actual revealed comprehension and understanding in the letters of the Written Torah.
All the letters, and the small crowns (tagin) on some of them, are hints of this kind. The Written Torah holds its wisdom only as hints; it is not set out in its letters as explained understanding.


(כי הנה בספורי מעשיות שבתורה כמו מעשה דלבן ומעשה בלק הפשט הנגלה בהכתוב המובן בגלוי מתוך האותיות עם היותו תורה שלימה מ״מ נק׳ לבושא דאורייתא33 בזהר )(ח״ג [חלק ג׳] דקנ״ב).
(For in the narratives of the Torah, such as the story of Lavan and the story of Balak, the plain meaning revealed in the verse, understood openly from the letters, although it is a complete Torah, is nevertheless called “the garment of the Torah” in the Zohar) (Part III, folio 152).
Even the stories of the Torah, like those of Lavan and Balak, whose plain meaning is clear from the words and is fully Torah, are called by the Zohar only “the garment of the Torah.”


אבל גופי תורה הם המתלבשים בהלבושים ואינן מתגלים בהאותיות להדיא אלא ע״ד לחכימא ברמיזא. ועל זה אמר דוד גל עיני ואביטה34 כו׳ שיבין מתוך הרמזים את החכמה. ויש בבחי׳ התורה ג״כ נשמתאלנשמתא.
But the bodies of the Torah (gufei Torah) are what is clothed in the garments, and they are not revealed explicitly in the letters, only in the manner of “for the wise, a hint.” And about this David said, “Open my eyes, that I may behold,” etc.: that he may understand the wisdom from within the hints. And in the Torah there is also the level of “the soul of the soul.”
Beneath the garment is the Torah’s “body,” and deeper still its soul and “the soul of the soul”; these are only hinted at in the letters. David’s prayer “Open my eyes, that I may behold” asks to see the wisdom within the hints.




24ועמ״ש הרמ״ז [הרב משה זכות] שם עד״מ פסוק ואלה המלכים35 ודאי מעשה שהיה כך היה אבל בה נגנזו סודות עולם התהו לכן בקצתן נאמר שם עירו וקצתם לא. ובאחרון נזכר שם אשתו.
And see what the Ramaz (Rabbi Moshe Zacuto) writes there, for example on the verse “And these are the kings”: certainly it was an actual event, and it happened just so, but within it are hidden the mysteries of the World of Tohu. Therefore of some of them the name of his city is stated, and of some not; and of the last, the name of his wife is mentioned.
Rabbi Moshe Zacuto (the Ramaz), a commentator on the Zohar, gives an example in his comment on that Zohar passage: the list of the kings of Edom that begins “And these are the kings.” The events really happened, but the passage also hides the mysteries of the World of Tohu (Chaos), the primordial world whose lights were too intense for their vessels. That is why the details differ from king to king: some have a city named, some do not, and only the last has his wife named.


ועוד כמה שינויים שלענין הספור לא מעלים ולא מורידים וכפי הסוד רומזים ענינים נפלאים כמ״ש בכהאריז״ל [בכתבי האריז״ל] בע״ח [בעץ חיים] ואוצ״ח [ואוצרות חיים].
And there are several more differences which, for the story, neither add nor detract, but according to the mystical meaning they hint at wondrous matters, as written in the writings of the Arizal, in Etz Chaim and Otzros Chaim.
Such variations make no difference to the story itself, but in the mystical reading they hint at wondrous matters. The Arizal’s Etz Chaim and Otzros Chaim, Rabbi Chaim Vital’s records of the Arizal’s teaching, explain them as the mysteries of Tohu.


נמצא האותיות והפסוקים דתושב״כ [דתורה שבכתב] הם הכל בחי׳ רמיזות על החכמה ולא בחי׳ גילוי שכל באותיות ע״ד שהוא בתושבע״פ [בתורה שבעל פה] כדלקמן.
It follows that the letters and verses of the Written Torah are all hints at the wisdom, and not a revelation of intellect in the letters, in the way it is in the Oral Torah, as [explained] below.
The conclusion: everything in the Written Torah, letters and verses alike, is a hint at the wisdom within it. It is not, as in the Oral Torah, intellect laid out openly in words, as the maamar will explain below.


שהרי גילוי השכל שבתושב״כ [שבתורה שבכתב] זהו נק׳ לבושא דאורייתא כנ״ל והלבוש מתגלה
For the revelation of intellect in the Written Torah is what is called “the garment of the Torah,” as said above, and the garment is revealed.
What the Written Torah reveals openly, its plain meaning, is only “the garment of the Torah,” as the Zohar called it. The garment is the part that shows.


אבל אפי׳ [אפילו] גופי תורה שהם פרטי הדינים וכ״ש [וכל שכן] הסודות הנק׳ נשמתא דאורייתא ורזא דרזין שהם נשמה לנשמה אינן מתגלים כלל באותיות דתושב״כ [דתורה שבכתב] רק ע״ד לחכימא ברמיזא.
But even the bodies of the Torah, which are the details of the laws, and all the more so the mysteries, which are called “the soul of the Torah” and “the mystery of mysteries,” which are the soul of the soul, are not revealed at all in the letters of the Written Torah, only in the manner of “for the wise, a hint.”
The Torah’s “body,” the details of its laws, and still more its “soul” and “soul of the soul,” its mysteries, do not appear in the written letters at all; they are there only as hints for the wise. The details of the laws are spelled out only in the Oral Torah, as the maamar goes on to explain.




25והיינו לפי שתושב״כ [שתורה שבכתב] נמשכה מח״ע [מחכמה עילאה] שהיא למעלה מבחי׳ גילוי בהאותיות ממש שגילוי השכל באותיות זהו מבחי׳ בינה כדלקמן.
This is because the Written Torah is drawn from the higher Chochmah, which is above the level of actual revelation in the letters; for the revelation of intellect in letters is from the level of Binah, as [explained] below.
The reason is that the Written Torah comes from the higher Chochmah, which is above being revealed in letters. Spelling an idea out in words belongs to Binah, as the text will explain.


אבל מהחכמה א״א להיות הגילוי רק בבחינת רמיזא וזהו לחכימא ברמיזא.
But from Chochmah the revelation can only be by way of a hint, and this is “for the wise, a hint.”
Chochmah can only be conveyed by hints, “for the wise, a hint”: a very deep idea can only be pointed to, not spelled out.


ולכן אין רשאי להוסיף אף אות א׳ לפי תבונתו והשגתו יותר כו׳ מאחר שאין החכמה באה לידי גילוי ממש בהאותיות א״כ אין שייך להוסיף אותיות מחמת רבוי ההשגה כו׳ ויפסול עי״ז את התורה. שהרמז צ״ל דוקא כמו שהוא בתושב״כ [בתורה שבכתב] שקבל משה מפי הגבורה.36
Therefore one is not permitted to add even one letter according to his greater understanding and comprehension, etc., since the wisdom does not come to actual revelation in the letters; so adding letters because of greater comprehension, etc., has no place, and by this one would invalidate the Torah. For the hint must be exactly as it is in the Written Torah that Moshe received from the mouth of the Almighty.
So no one may add even a single letter to the Written Torah because he understands more: the wisdom is not actually expressed in the letters, so more understanding cannot justify more letters, and adding one would make the Torah scroll invalid. The hint must stay exactly as Moshe received it “from the mouth of the Almighty,” literally “of Gevurah,” Might; the Kehot note cites the Tzemach Tzedek’s question (Or HaTorah, Yisro) why it says Might, when the Torah is called “a teaching of kindness.”




Section 6 · ¶26–34
The Oral Torah: a good and broad land
26ויצא לנו מזה שתושב״כ [שתורה שבכתב] נמשכה מבחי׳ ח״ע [חכמה עילאה] הוא בחי׳ מוחין דאבא ולכן נקראת מוסר אביך.3738 ותושבע״פ [ותורה שבעל פה] נק׳ תורת אמך.
From this it emerges for us that the Written Torah is drawn from the level of the higher Chochmah, which is the level of the mochin of Abba, and therefore it is called “the instruction of your father.” And the Oral Torah is called “the teaching of your mother.”
The Written Torah, from the higher Chochmah, is the mochin of Abba, the “father,” and so is called “the instruction of your father” in the verse in Proverbs; the Oral Torah is “the teaching of your mother,” from Imma. In Tanya, Iggeres HaKodesh 29, the Alter Rebbe reads the verse the same way, following the Zohar.


ולכן דוקא ע״י מקרא שהוא תושב״כ [תורה שבכתב] בחי׳ מוחין דאבא מוציא מההעלם לגילוי שזהו ענין הקל קול יעקב39 שבגרון קול הקריאה דתושב״כ [דתורה שבכתב] מוציא מן ההעלם לידי גילוי.
Therefore it is specifically through Mikra, which is the Written Torah, the level of the mochin of Abba, that [the emotive attributes] are brought out of concealment into revelation. This is the meaning of “The voice is the voice of Yaakov”: in the throat, the voice of reading the Written Torah brings [them] out of concealment into revelation.
This is why reading aloud from the Written Torah in particular, the mochin of Abba, draws the hidden emotions out into revelation. “The voice is the voice of Yaakov” is the voice of that reading, coming from the throat.


אבל תושבע״פ [תורה שבעל פה] הוא בחי׳ מוחין דאימא שהוא בינה (ע׳ [עיין] ע״פ גן נעול4041 ענין בינה יתירה ניתנה באשה)42 היא מקור לצירופי האותיות (שהם פתוחי חותם)
But the Oral Torah is the level of the mochin of Imma, which is Binah (see on [the verse] “A locked garden,” on the matter of “additional understanding (binah yeseirah) was given to woman”); it is the source of the combinations of letters (which are “the engravings of a signet”),
The Oral Torah is the mochin of Imma, Binah, and Binah is the source of letter combinations, that is, words that spell an idea out; the text calls them “the engravings of a signet,” the Torah’s phrase for the names engraved on the High Priest’s stones. The first parenthesis points to the discussion of “A locked garden” and to the Sages’ saying that woman was given additional binah, understanding.


כמו למשל בנפש האדם שהתהוות צירופי האותיות הוא מן השגתו והבנתו שלפי ההבנה כמו״כ [כמו כן] ממש מתרבים צירופי האותיות שכשהשגתו והבנתו היא רחבה אזי גם צירופי האותיות הן מרובים. ואם הבנתו קצרה אזי האותיות מועטים.
as, for example, in the human soul: the combinations of letters come into being from one’s comprehension and understanding, for exactly according to the understanding, so do the combinations of letters multiply. When his comprehension and understanding are broad, the combinations of letters are also many, and if his understanding is short, the letters are few.
In a person, words come from understanding: the more broadly one grasps an idea, the more words one has to express it, and a narrow grasp yields few words.


שהאותיות הן כלים לאור ההשגה וההבנה. שההשגה וההבנה מתגלה בהאותיות לכך לפי ערך רבוי האור כך הוא רבוי הכלים.
For the letters are vessels for the light of comprehension and understanding: comprehension and understanding are revealed in the letters, and therefore as is the abundance of the light, so is the abundance of the vessels.
Letters are vessels for the light of understanding, so the greater the light, the more vessels it needs.


(משא״כ בחי׳ חכמה שלמעלה מההשגה אינה מתגלית ממש תוך האותיות רק ע״ד לחכימא ברמיזא הילכך אין האותיות מתרבים כו׳ כנ״ל)
(Not so the level of Chochmah, which is above comprehension: it is not actually revealed within the letters, only in the manner of “for the wise, a hint,” and therefore the letters do not multiply, etc., as said above.)
Chochmah is different: it is above comprehension and is not really contained in letters, only hinted at, so its letters do not multiply.


וכמו״כ [וכמו כן] למעלה שתושבע״פ [שתורה שבעל פה] נק׳ מוסר אמך להיותה מבחי׳ מוחין דאימא
So too above: the Oral Torah is called “the instruction of your mother,” since it is from the level of the mochin of Imma.
So too above: the Oral Torah belongs to the “mother,” for it comes from the mochin of Imma, Binah.


דכמו שמטפת האב נעשה בבטן האם ולד ברמ״ח איברים כו׳. כך מפסוק א׳ בסכת תשבו43 נעשה בתושבע״פ [בתורה שבעל פה] מסכת סוכה. ופירש״י [ופירש רש״י] ותוספות ופוסקים. והיינו להיותה בחי׳ אימא שהיא ההשגה. ולכן היא הנקראת ארץ טובה ורחבה:4445
For just as from the father’s drop a child with two hundred forty-eight limbs is formed in the mother’s womb, etc., so from one verse, “You shall dwell in sukkos,” there is made in the Oral Torah the tractate of Sukkah, and Rashi’s commentary, and Tosafos, and the codifiers. That is because it is the level of Imma, which is comprehension. And therefore it is what is called “a good and broad land.”
Just as a single drop from the father grows in the mother’s womb into a child with all his limbs, one verse, “You shall dwell in sukkos,” grows in the Oral Torah into an entire tractate, Sukkah, with Rashi, Tosafos and the codifiers. This expansiveness of Imma, comprehension, is why the Oral Torah is “a good and broad land.”




27וזהו שנקראת ג״כ ארץ הצבי46 שדומה לצבי שאין עורו מחזיק את בשרו שכשנלקח הבשר ממנו מתכווץ העור. אבל כל זמן שהבשר בו אזי כל זמן שהבשר הולך וגדל כמו״כ [כמו כן] מתגדל עורו.
And this is why it is also called “the land of the deer (tzvi)”: it is like a deer, whose skin does not hold its flesh, for when the flesh is taken from it, the skin shrinks. But as long as the flesh is in it, then all the while the flesh keeps growing, its skin grows likewise.
The Land of Israel is also called “the land of the deer (tzvi),” and Rav Chisda in the Talmud says that a deer’s skin does not hold its flesh. The text explains: when the flesh is removed, the skin shrinks, and while the flesh is there and growing, the skin grows with it (paragraph 35 reads tzvi a second way, as “will”).


והוא המשל לתורה שבעל פה שהיא מוחין דאימא בחי׳ מוח ההבנה המתלבש בהאותיות בבחי׳ אור וכלי בגילוי הילכך כל מה שמתרבה ההשגה ממילא מתרבים האותיות.
And this is the analogy for the Oral Torah, which is the mochin of Imma, the level of the faculty of understanding, which is clothed in the letters as light and vessel, in a revealed way. Therefore, the more comprehension increases, the more the letters increase of themselves.
So it is with the Oral Torah: understanding is clothed in its words as light in a vessel. The more the understanding grows, the more the words grow with it, like the deer’s skin with its flesh.


וכמו שאנו רואים שבמשנה האותיות מועטים לפי ששם עדיין ההבנה בקצרה.
As we see that in the Mishnah the letters are few, because there the understanding is still brief.
The Mishnah is brief because its understanding is still compact.


אבל בתלמוד שנתוסף ההבנה וההשגה בהרחבה גדולה (כי תלמוד בבריאה47 ששם מתלבשים חב״ד [חכמה בינה ודעת] דאצי׳ ומשנה ביצי׳ [ביצירה] כו׳) לכך נתרבו שם צירופי האותיות מאד.
But in the Talmud, where understanding and comprehension were increased with great breadth (for Talmud is in [the World of] Beriah, where the Chochmah, Binah and Daas of Atzilus are clothed, and Mishnah is in Yetzirah, etc.), therefore the combinations of letters there multiplied greatly.
The Talmud, where understanding is greatly expanded, needs far more words. The parenthesis adds a Kabbalistic reason, which Torah Ohr, Chayei Sarah (17a), brings from Pri Etz Chaim: the Talmud is clothed in the World of Beriah, where the intellect of Atzilus is clothed, and the Mishnah in the lower World of Yetzirah.


וזהו שנק׳ ארץ טובה ורחבה48 שמתרחבת עד אין קץ שכל מה שתלמיד ותיק עתיד לחדש בכלל תושבע״פ [תורה שבעל פה] יחשב ואזי מתרחבים האותיות כו׳.
And this is why it is called “a good and broad land”: it broadens without end, for whatever a seasoned student will in the future originate is counted as part of the Oral Torah, and then the letters broaden, etc.
The Oral Torah broadens without end, for whatever a seasoned student will discover in the future is counted as part of it, as the Sages say that even this was already given to Moshe at Sinai, and with each new insight come more words. That is why it is “a good and broad land.”


ולכן אין בתושבע״פ [בתורה שבעל פה] הקפידא על האותיות כמו בתושב״כ [בתורה שבכתב].
Therefore in the Oral Torah there is no strictness about the letters as in the Written Torah.
Therefore the Oral Torah is not strict about its exact words as the Written Torah is.


שהמשנה מדברת בלשון זה וברייתא בלשון אחר. וכן גמרא בלשון אחר והוא מטעם הנ״ל שעיקר התושבע״פ [התורה שבעל פה] היא ההבנה וההשגה והאותיות הם מתרבים ומשתנים לפי ההשגה כו׳.
The Mishnah speaks in this wording and a Baraisa in other wording, and likewise the Gemara in other wording. This is for the reason stated above: the essence of the Oral Torah is understanding and comprehension, and the letters multiply and change according to the comprehension, etc.
The Mishnah teaches a law in one wording, a Baraisa (a teaching outside the Mishnah) in another, and the Gemara in yet another. The essence of the Oral Torah is the understanding, and its words grow and change to fit it.


(וכ״ז [וכל זה] להיות בתושבע״פ [בתורה שבעל פה] ההשגה בגילוי באותיות והיינו מבחי׳ מוחין דאימא. משא״כ תושב״כ [תורה שבכתב] שהיא מבחי׳ מוחין דאבא שאין מתגלים בהאותיות רק שהאותיות הן רמיזות ע״כ הרמיזות הם דוקא כך וכך ולא ישתנו מחמת רבוי הבנתו וכנ״ל).
(All this is because in the Oral Torah the comprehension is revealed in the letters, that is, from the level of the mochin of Imma. Not so the Written Torah, which is from the level of the mochin of Abba, which are not revealed in the letters; rather the letters are hints, and therefore the hints are specifically thus and so and do not change because of one’s greater understanding, as said above.)
The parenthesis restates the contrast: in the Oral Torah, from Imma, understanding is openly expressed in the words, so the words can vary. In the Written Torah, from Abba, the letters are hints, and hints must stay exactly as they are.


(וזהו שבינה נק׳ ג״כ רחובות הנהר ועמ״ש בפ׳ לך לך49 גבי ה׳ דאברהם שכדי להיות ההרחבה וההתפשטות שרשו ממקום עליון יותר מהחכמה דהיינו מבחי׳ קוצו של יו״ד שהוא בחי׳ כתר שלמעלה מהחכמה.
(And this is why Binah is also called “the broad places of the river.” And see what is written in Parshas Lech Lecha concerning the hei of Avraham: that in order for there to be broadening and spreading out, its root is from a place higher than Chochmah, that is, from the level of the tip (kotz) of the yud, which is the level of Keser, which is above Chochmah.
Binah is called “the broad places of the river” (Rechovos HaNahar, a place named in the list of the kings of Edom). The text refers to its explanation in Parshas Lech Lecha of the hei added to Avraham’s name: breadth and spreading out are rooted higher than Chochmah, in Keser, the “tip” (kotz) of the letter yud.


ועד״ז יובן ג״כ בתושבע״פ [בתורה שבעל פה] שהוא בחי׳ הבינה להבין הענין בהרחבה שרשה גבוה מתושב״כ [מתורה שבכתב] שהיא בחי׳ חכמה):
In the same way it can also be understood regarding the Oral Torah, which is the level of Binah, understanding a matter at length: its root is higher than the Written Torah, which is the level of Chochmah.)
By the same logic, the Oral Torah, which is Binah and explains matters at length, has a root higher than the Written Torah, which is Chochmah. This foreshadows the claim, developed below, that the Oral Torah is in some ways greater.




28והנה כמו שבבינה שהיא נק׳ תושבע״פ [תורה שבעל פה] נק׳ ארץ טובה ורחבה50 מצד התרחבות צירופי האותיות. כמו״כ [כמו כן] הוא ממש מבחי׳ מלכות נוק׳ [נוקבא] דזעיר אנפין
Now, just as Binah, which is called the Oral Torah, is called “a good and broad land” because of the broadening of the combinations of letters, so it is exactly with the level of Malchus, the Nukva of Z’eir Anpin,
Binah is called “a good and broad land” because its letter combinations broaden. The same name belongs just as truly to Malchus, the Nukva (feminine counterpart) of Z’eir Anpin.


שהיא נקראת גם כן ארץ טובה ורחבה שהיא היא עיקר בחי׳ תורה שבעל פה כמאמר התיקוני זהר51 הידוע מלכות פה52 תושבע״פ [תורה שבעל פה] קרינן לה.
which is also called “a good and broad land,” for she is the very essence of the Oral Torah, as in the well-known statement of the Tikkunei Zohar, “Malchus is the mouth; we call her the Oral Torah.”
Malchus is the very essence of the Oral Torah, as in the well-known passage “Eliyahu opened” in the introduction to the Tikkunei Zohar, a work of the Zohar literature: “Malchus is the mouth; we call her the Oral Torah.” Speech is Malchus, and the Oral Torah is Torah transmitted by mouth.


כי תושב״כ [תורה שבכתב] ותושבע״פ [ותורה שבעל פה] ע״ז נאמר חכמות בחוץ תרונה ב׳ חכמות53 חכמה עילאה היא בחי׳ תושב״כ [תורה שבכתב] וח״ת [וחכמה תתאה] היא בחי׳ תושבע״פ [תורה שבעל פה]
For of the Written Torah and the Oral Torah it is said, “Wisdoms sing aloud in the street”: two wisdoms. The higher Chochmah is the level of the Written Torah, and the lower Chochmah is the level of the Oral Torah.
The verse “Wisdoms sing aloud in the street” speaks of two wisdoms: the higher Chochmah, which is the Written Torah, and the lower Chochmah, Malchus, which is the Oral Torah. Later in Torah Ohr, Yisro (70a), the Alter Rebbe explains the Zohar’s reading: the higher Chochmah is “wise, but not with a knowable wisdom,” and the lower is the Torah, “the fallen fruit of the wisdom above,” clothed in physical things.


והיא הנק׳ ארץ טובה ורחבה. שהיא מתרחבת מאד לפי השראת האור א״ס ב״ה בתוכה. פי׳ כידוע בכהאריז״ל [בכתבי האריז״ל] שבזאת משונה המל׳ מכל הספירות שיש בה שינויים רבים שפעם מתרחבת מאד ופעם מתקצרת ביותר.
And she is what is called “a good and broad land,” for she broadens greatly according to the indwelling of the Infinite Light (Or Ein Sof), blessed be He, within her. That is, as is known from the writings of the Arizal, in this Malchus differs from all the Sefiros: she has many changes, for at times she broadens greatly and at times she shrinks exceedingly.
That is why the lower Chochmah is the “good and broad land”: Malchus broadens according to how much of the Infinite Light dwells in her. The Arizal’s writings teach that this is unique to Malchus: she changes size, at times greatly enlarged and at times greatly diminished.




29ויש רבוי בחינות בענין התרחבות זאת והשינויים האלו הן ממש בכלים דבחי׳ מל׳.
And there are many levels in this broadening, and these changes are actually in the vessels of the level of Malchus.
Malchus does not only receive more or less light; her vessels themselves change size, in many stages.


דהיינו פעם היא רק נקודה תחת היסוד. ופעם מתגדלת עד בחי׳ נה״י [נצח הוד יסוד]. ופעם עד חג״ת [חסד גבורה תפארת] כו׳. ולפעמים מתרחבת עד שהן שוין בקומתן.
That is: at one time she is only a point beneath Yesod, at another time she grows up to the level of Netzach, Hod and Yesod, and at another up to Chesed, Gevurah and Tiferes, etc. And sometimes she broadens until they are equal in stature.
At her smallest she is a single point beneath the Yesod of Z’eir Anpin; at other times she grows up to the level of his Netzach, Hod and Yesod, or up to his Chesed, Gevurah and Tiferes, and sometimes until she and Z’eir Anpin are equal in stature. In the Arizal’s teaching these are stages in the growth of the feminine configuration beside the masculine one.




30וכל סבת השינויים האלו בהכלים תלוי הכל מצד השפעת והמשכת האור מא״ס ב״ה בה. שבהתמעט גילוי האור אז גם הכלי מתמעט להיות רק נקודה חדא וע״ז נאמר שחורה אני54 כו׳ בבחי׳ נקודה חדא.
And the whole cause of these changes in the vessels depends entirely on the influx and drawing down into her of the light from the Infinite One (Ein Sof), blessed be He. For when the revelation of the light diminishes, the vessel too diminishes, to be only a single point; and of this it is said, “I am black,” etc., at the level of a single point.
All these changes depend on how much of the Infinite Light is drawn into Malchus. When less light is revealed she shrinks to a single point, and this is read into the verse “I am black,” said of a dark, diminished state.




31וכשמתרבה גילוי האור אזי גם הכלי מתרבה ממש הכל לפ״ע [לפי ערך] גילוי האור. וזהו שנקראת ארץ צבי שגידול והתפשטות העור הוא תלוי לפי גידול הבשר שבהתמעטות והסתלקות הבשר נתכווץ העור.
And when the revelation of the light increases, then the vessel too actually increases, all in proportion to the revelation of the light. And this is why she is called “the land of the deer”: the growth and spreading of the skin depends on the growth of the flesh, for when the flesh diminishes and departs, the skin shrinks.
When more light is revealed, her vessel actually grows to match. This is the “land of the deer” again: the skin stretches or shrinks with the flesh it holds.


וזה מורה על ענין הנ״ל שבמלכות שרבוי ומיעוט הכלים תלוי לפי רבוי ומיעוט האורות ע״כ יש שינוים רבים בגידולה ובקומתה עד״מ שהם הכלים משא״כ בשאר הפרצופים שאין שינויים כלל בענין הכלים שלהם.
And this indicates what was said above: that in Malchus the increase and decrease of the vessels depends on the increase and decrease of the lights. Therefore there are many changes in her growth and in her stature, so to speak, which are the vessels; not so the other configurations (partzufim), which have no changes at all in their vessels.
So in Malchus the vessels, her “stature,” grow and shrink with the lights. No other configuration (partzuf) behaves this way; their vessels never change.




32והשינויים בשבת ויו״ט [ויום טוב] הוא בענין הוספת האור כו׳. אבל הכלים אין בהם רבוי ומיעוט. כי או״א [אבא ואימא] אינן מתרחבים ומתקצרי׳ [ומתקצרים] לעולם כי אין בהם שינוי לעולם בהכלים.
And the changes on Shabbos and Yom Tov are a matter of added light, etc., but the vessels have no increase or decrease in them. For Abba and Imma never broaden or shrink, since there is never any change in their vessels.
Even on Shabbos and festivals, when more light is revealed above, the change is only in added light; the vessels stay as they are. Abba and Imma never grow or shrink.


וגם המדות הנק׳ ז״א ג״כ אינו מתרחב ומתקצר כ״א כשנשפע להם מוחין דיניקה מלמעלה מקבלים הם המוחין או לא נשפע להם המוחין
And the emotive attributes called Z’eir Anpin likewise do not broaden and shrink; rather, when the mochin of nursing (yenikah) flow to them from above, they receive the mochin, or the mochin do not flow to them;
Z’eir Anpin, too, does not change size. What varies is only whether mochin flow to it from above, such as the mochin of “nursing” (yenikah), the stage after birth in the Arizal’s scheme, or do not.


אבל הם המדות בעצמן אינן מתקצרים ומתרחבים כמו המל׳ שהיא בעצמה יש בהם שינויים. הרי הכלים דמל׳ תלוי התפשטותן בהתפשטות האורות.
but the emotive attributes themselves do not shrink and broaden, as Malchus does, in whose very self there are changes. Thus the spreading of the vessels of Malchus depends on the spreading of the lights.
Only Malchus changes in herself. Her vessels expand exactly as far as the lights spread within her.




33וזו מעלה יתירה בכלים דמל׳ שבטלים לגמרי לגבי האורות וזהו שנק׳ ארץ טובה ורחבה שמתרחבת לפ״ע [לפי ערך] רבוי האור כו׳.
And this is a special excellence in the vessels of Malchus: they are utterly nullified (batel) before the lights. And this is why she is called “a good and broad land,” for she broadens in proportion to the abundance of the light, etc.
This is a special virtue of Malchus: her vessels are utterly nullified before the light and have no fixed size of their own, so they take whatever measure the light gives them. That is why she is “a good and broad land.”


וזהו היתרון בעסק התושבע״פ [התורה שבעל פה] אפילו על בחי׳ אהבה בתענוגים. ששמחה ואהבה בתענוגים היא בחי׳ יש ודבר. שהשמחה הוא בהתגלות הלב שמרגיש השמחה והתענוג בלבבו והיא בחי׳ יש ודבר.
And this is the advantage of occupying oneself with the Oral Torah, even over the level of “love in delights.” For joy and “love in delights” are the level of yesh and davar, an existing something: joy is in the revelation of the heart, in which one feels the joy and the delight in his heart, and this is the level of yesh and davar.
Here lies the advantage of studying the Oral Torah even over “love in delights,” the joyful love described earlier. Joy and delight are felt in the heart, so they leave a sense of self, a “something” (yesh) that does the feeling.


אבל בתושבע״פ [בתורה שבעל פה] האור מוסתר ואין נרגש התענוג לכך היא נעלה שהיא בחי׳ מ״ה [שם מ״ה] תכלית הבטול בלי הרגשה כלל.
But in the Oral Torah the light is hidden and the delight is not felt. Therefore it is loftier, for it is the level of mah (“what”), the utmost self-nullification (bittul), without any feeling at all.
In the Oral Torah the light is hidden and no delight is felt, so it is higher. It is the level of mah, “what,” as in Moshe and Aharon’s words “and what are we?” (Exodus 16:7), which in Chassidus stands for complete self-nullification, with no feeling of self at all.




34וזהו שאמר והוצאתי אתכם מתחת55 סבלות מצרים שהיא היציאה וגילוי המדות מהגרון ע״י קול תורה שבכתב
And this is what He said, “And I will bring you out from under the burdens of Egypt”: this is the going out and revealing of the emotive attributes from the throat through the voice of the Written Torah;
Now the verses of the previous maamar fall into place. “I will bring you out from under the burdens of Egypt” is the emotions leaving the narrow throat through the voice of the Written Torah.


אזי אח״כ והבאתי אתכם אל הארץ56 תושבע״פ [תורה שבעל פה] שיש בה מעלה ומדרגה יתירה בהיות׳ [בהיותה] ארץ צבי כו׳ טובה ורחבה כנ״ל:
then afterward, “And I will bring you to the land”: the Oral Torah, which has a special excellence and level in being “the land of the deer,” etc., “good and broad,” as said above.
“And I will bring you to the land” is the Oral Torah, which is higher still: “the land of the deer,” “good and broad.” The order of the verses matches the order of service, first reading the Written Torah, then studying the Oral Torah.




Section 7 · ¶35–41
The land of the living: the revealed will
35ועתה יש לבאר ענין ונתתי צבי57 בארץ החיים. והוא עוד מעלה בענין תושבע״פ [תורה שבעל פה]. והיינו עוד טעם שני למה שנקראת ארץ צבי.
Now we must explain “And I will set tzvi in the land of the living.” This is a further excellence of the Oral Torah, and it is a second reason why it is called “the land of tzvi.”
The verse “And I will set tzvi in the land of the living” gives another advantage of the Oral Torah and a second meaning of the name “land of tzvi.”


כי פי׳ צבי הוא הרצון (מלשון צביוני וכן לצביונן נבראו58 הקב״ה שאל להם רצונכם שאברא אתכם וכן ולא אביתם תרגום ולא צביתון כו׳. וכן בלה״ק [בלשון הקודש] ג״כ פירושו חפץ או הדר ופאר כמבואר בספרים)
For tzvi means will (from the word tzivyoni, “my will”; and likewise “they were created with their consent (tzivyonan)”: the Holy One, blessed be He, asked them, “Is it your will that I create you?”; and likewise “but you were not willing,” which the Targum renders ve’la tzevisun, etc. And in the Holy Tongue too it means desire, or glory and splendor, as explained in the books),
Earlier tzvi was read as “deer”; here it is read as “will,” as in the Aramaic tzivyon, “wish.” The Sages said all creations were made “with their consent” (letzivyonan), the Targum renders “you were not willing” with the same root, and in Hebrew tzvi also means desire, glory and splendor.


והיינו שרצונו העליון ית׳ (וחפץ הוא פנימיות הרצון59 כנודע) הוא מלובש ומתגלה בארץ החיים דוקא שהיא התושבע״פ [התורה שבעל פה].
that is: His Supreme Will, blessed be He (and desire is the inner dimension of the will, as is known), is clothed and revealed specifically in “the land of the living,” which is the Oral Torah.
So the verse means that G-d’s Supreme Will is revealed in “the land of the living,” the Oral Torah. Desire (chefetz) is the inner core of will.


וזאת עוד מעלת התושבע״פ [התורה שבעל פה] על התושב״כ [התורה שבכתב] שתושב״כ [שתורה שבכתב] מקרא הוא בחי׳ מוחין דאבא בלבד שהוא בחי׳ חכמה. אבל אין בה כ״כ [כל כך] גילוי רצון העליון ממש שלמעלה מהחכמה.
And this is a further excellence of the Oral Torah over the Written Torah. The Written Torah, Mikra, is the level of the mochin of Abba alone, which is the level of Chochmah; but there is not so much revelation in it of the Supreme Will itself, which is above Chochmah.
The Written Torah is the mochin of Abba, Chochmah. The Supreme Will, which is above Chochmah, is not so revealed in it.


שהרי א״א להבין ולהורות איזה פסק דין שהוא רצון העליון לזכות או לחיוב אסור או מותר כו׳ מן התושב״כ [התורה שבכתב] שא״א להבין ממנה הפסק דין שהוא רק בחי׳ חכמתו ית׳ בלבד.
For it is impossible to understand and to rule on any halachic decision, which is the Supreme Will, to acquit or to hold liable, forbidden or permitted, etc., from the Written Torah; one cannot understand the ruling from it, since it is only the level of His wisdom, blessed be He.
No practical ruling, liable or exempt, forbidden or permitted, can be derived from the Written Torah alone. A ruling expresses G-d’s will, while the Written Torah by itself expresses only His wisdom.


אבל תושבע״פ [תורה שבעל פה] בה מלובש ומתגלה רצון העליון ב״ה שהוא ענין פסקי הדינין שבתושבע״פ [שבתורה שבעל פה] אסור מותר שזהו רצון העליון ב״ה.
But in the Oral Torah the Supreme Will, blessed be He, is clothed and revealed: these are the halachic rulings in the Oral Torah, forbidden and permitted, which are the Supreme Will, blessed be He.
The Oral Torah contains the halachic rulings, and every ruling, “forbidden” or “permitted,” is G-d’s Supreme Will revealed.




36וזהו ונתתי צבי בארץ החיי׳ [החיים] דוקא שגילוי הרצון העליון הוא בתושבע״פ [בתורה שבעל פה] דוקא. והוא מפני שסוף מעשה הוא דוקא במחשבה תחלה ונעוץ תחלתן בסופן60
And this is “And I will set tzvi in the land of the living” specifically: the revelation of the Supreme Will is specifically in the Oral Torah. This is because “last in deed” is precisely “first in thought,” and “their beginning is wedged in their end,”
The will is revealed specifically in the Oral Torah because of the principle “last in deed, first in thought” (words of the Lecha Dodi hymn): what comes last in practice was first in the original intent. As the ancient Sefer Yetzirah (Book of Formation) puts it, the beginning is wedged in the end.


ולכן נק׳ המלכות א״ח [אשת חיל] עטרת בעלה61 ונק׳ ג״כ ארץ חפץ62 ע״ש [על שם] גילוי הרצון בה דוקא
and therefore Malchus is called “a woman of valor, the crown of her husband,” and she is also called “a land of desire (chefetz),” on account of the revelation of the will specifically in her
Malchus, the lowest Sefirah, is therefore called “a woman of valor, the crown of her husband,” rising above Z’eir Anpin, and “a land of desire,” because the will is revealed in her.


(וכמו בארץ הגשמית גילוי כח הצומח שהוא בחי׳ א״ס לברוא מאין כו׳ כמ״ש באגה״ק [באגרת הקודש] איהו וחיוהי63 ובמאמ׳ [ובמאמר] א״ח [אשת חיל] עט״ב [עטרת בעלה].
(as in the physical earth: the revelation of the power of growth, which is the level of the Infinite, to create from nothing, etc., as written in Iggeres HaKodesh on “He and His life-force,” and in the maamar “A woman of valor, the crown of her husband.”
The physical earth is an example: its power to make things grow is a power of the Infinite, creating something from nothing, as explained in the Tanya’s Iggeres HaKodesh, in the letter beginning “He and His life-force,” and in the maamar on “A woman of valor.” The lowest level carries the highest power.


והנה בתושבע״פ [בתורה שבעל פה] ג״כ יש אגדות ופסקי דינין ובאגדות ג״כ רק מלובש ח״ע [חכמה עילאה]. אבל בהלכות ופסקי דינין מלובש רצה״ע [רצון העליון] ולכן לימוד דהלכות נעלה יותר64 טובא מלימוד האגדות כדאיתא בגמ׳ [בגמרא] דסוטה דף מ׳):65
Now in the Oral Torah too there are aggados and halachic rulings, and in the aggados, too, only the higher Chochmah is clothed; but in the laws and halachic rulings the Supreme Will is clothed. Therefore the study of the laws is far loftier than the study of the aggados, as stated in the Gemara, Sotah, folio 40.)
Within the Oral Torah itself, the aggados (its non-legal teachings) contain only the higher Chochmah, but the laws contain the Supreme Will. That is why the Talmud in tractate Sotah ranks the study of halachah far above the study of aggadah.




37אך עם היות שיש מעלו׳ ומדרגות יתירות בתושבע״פ [בתורה שבעל פה] על תושב״כ [תורה שבכתב] שנק׳ ארץ טובה ורחבה וגם בה גילוי רצה״ע [רצון העליון] עכ״ז [עם כל זה] מצד אחד היא למטה במדרגה יותר שנשפלה מאד למטה בגשמיות ומדברת רק בענינים גשמיים (ועמ״ש בפרשת בראשית).
But although the Oral Torah has special excellences and levels over the Written Torah, being called “a good and broad land” and having in it the revelation of the Supreme Will, nevertheless in one respect it is lower in level, for it has descended very low into physicality and speaks only of physical matters (and see what is written in Parshas Bereishis).
Despite these advantages, the Oral Torah is in one sense lower: it has come down into physical matters and speaks only of them, the laws of objects and everyday dealings. The text refers to what it wrote on Parshas Bereishis.


אך על זה נאמר והבאתי אתכם אל הארץ אשר נשאתי את ידי66 כו׳.
But about this it is said, “And I will bring you to the land concerning which I lifted up My hand,” etc.
The answer to this lowness is in the verse “And I will bring you to the land concerning which I lifted up My hand.” Plainly, lifting the hand means swearing an oath; the text will read it literally, as a hand that lifts something up.


כמשל היד שמגביה בה החפץ המונח למטה ויכולה היא היד להגביה למעלה מן הראש ויכולה להניח על הראש
As in the analogy of the hand, with which one lifts an object lying below: the hand can lift it higher than the head, and can place it upon the head.
A hand can pick up an object lying on the ground and raise it above the head, or even set it on the head.


כמו״כ [כמו כן] המלכות הנק׳ תושבע״פ [תורה שבעל פה] היא בחי׳ הארץ שעם היות שנתלבשה בגשמיות אבל נשאתי את ידי להגביה אותה למעלה ראש מבחי׳ ח״ע [חכמה עילאה] כי היא בחי׳ אשת חיל עטרת בעלה.67 שהיא בחי׳ עטרה וכתר לז״א.68
So too Malchus, which is called the Oral Torah, is the level of the land: although she is clothed in physicality, nevertheless “I lifted up My hand” to raise her above the head, above the level of the higher Chochmah. For she is the level of “a woman of valor, the crown of her husband”: she is the level of a crown (atarah) and Keser (the Crown) for Z’eir Anpin.
So too Malchus, the Oral Torah, is “the land,” clothed in physical matters, yet G-d “lifted up His hand” to raise her above the head, above even the higher Chochmah. She is “the crown of her husband,” a crown (Keser) for Z’eir Anpin, resting above his head.




38והיינו מטעם הנ״ל דונתתי צבי בארץ החיים69 שבה גילוי רצה״ע [רצון העליון] כו׳. והכתר הוא למעלה מן המוחין שבראש כנודע.
This is for the reason stated above, “And I will set tzvi in the land of the living,” for in her is the revelation of the Supreme Will, etc. And the Crown (Keser) is above the mochin in the head, as is known.
Malchus can be a crown because, as explained, the Supreme Will is revealed in her, and Keser, the Crown, is the level of will, above the mochin of the head.


וזהו אשר נשאתי את ידי. פי׳ ידי הם הזרועות דא״א שהם חג״ת [חסד גבורה תפארת] דא״א שהם מכינים את המל׳. כמ״ש מקדש אדני כוננו ידיך:70
And this is “concerning which I lifted up My hand.” That is: “My hand” is the arms of Arich Anpin, which are the Chesed, Gevurah and Tiferes of Arich Anpin, which prepare Malchus, as it is written, “The Sanctuary, O L-rd, that Your hands established.”
“My hand” is the arms of Arich Anpin, the configuration of Keser: its Chesed, Gevurah and Tiferes prepare and build Malchus. The verse “The Sanctuary, O L-rd, that Your hands established” says the same: the Sanctuary, Malchus, is established by G-d’s hands.




39וזהו והיית עטרת תפארת71 וגו׳ וצניף מלוכה בכף אלהיך. פי׳ הצניף מלוכה שהוא המל׳ היא עטרת תפארת כנ״ל פי׳ עטרת בעלה. בכף אלקיך שזהו ע״י אשר נשאתי את ידי זרועות דא״א.
And this is [the meaning of] “And you shall be a crown of tiferes (splendor),” etc., “and a royal diadem in the palm of your G-d.” That is: the royal diadem, which is Malchus, is “a crown of tiferes,” as said above, meaning “the crown of her husband.” “In the palm of your G-d”: this is through “concerning which I lifted up My hand,” the arms of Arich Anpin.
The verse in Isaiah, “You shall be a crown of tiferes in the hand of Havayah, and a royal diadem in the palm of your G-d,” says the same thing. The “royal diadem” is Malchus, a crown for Tiferes, that is, for Z’eir Anpin her husband; she is held “in the palm of your G-d,” the hand of Arich Anpin (the configuration of Keser) that lifts her.




40וזהו לתת אותה לאברהם ליצחק וליעקב. שהאבות הן חג״ת [חסד גבורה תפארת] דז״א ומעלה יתירה היא להם שניתנה להם הארץ משום דהיא א״ח [אשת חיל] עט״ב [עטרת בעלה] כתר לז״א כנ״ל. והיינו מעלת ומדרג׳ התושבע״פ [התורה שבעל פה].
And this is “to give it to Avraham, to Yitzchak and to Yaakov.” For the Patriarchs are the Chesed, Gevurah and Tiferes of Z’eir Anpin, and it is a special distinction for them that the land was given to them, because she is “a woman of valor, the crown of her husband,” a crown (Keser) for Z’eir Anpin, as said above. And this is the distinction and the level of the Oral Torah.
The verse goes on, “to give it to Avraham, to Yitzchak and to Yaakov.” The three Patriarchs embody Z’eir Anpin’s Chesed, Gevurah and Tiferes, so receiving the land, Malchus, which becomes their crown, is a special distinction for them; this is the distinction of the Oral Torah.


ונתתי אתה לכם מורשה72 שיהיה מוסתר בה האור שזהו תכלית הבטול שאין נרגש כלל הבטול ובזה גבוה הוא אפי׳ [אפילו] מבחי׳ אהבה בתענוגים שהוא בחי׳ יש ודבר שנרגש השמחה בלב.
“And I will give it to you as a heritage”: that the light should be hidden in it, which is the utmost self-nullification (bittul), in which the self-nullification is not felt at all. And in this it is higher even than the level of “love in delights,” which is the level of yesh and davar, in which the joy is felt in the heart.
“I will give it to you as a heritage” is read as the light being hidden in it: a self-nullification so complete that it is not even felt, higher than “love in delights,” where joy is felt and so a sense of self remains.


אבל הלימוד כשהוא בבחי׳ בטול ע״ד אני המשנה המדברת בפיך הוא בטול ממש בלי שום הרגשה כנ״ל.
But study, when it is in a state of self-nullification, in the manner of “I am the Mishnah that speaks in your mouth,” is actual self-nullification, without any feeling at all, as said above.
Torah study in true bittul, as in the saying “I am the Mishnah that speaks in your mouth,” is real self-nullification: the learner becomes a mouthpiece for the Torah and feels nothing of himself.




41וזהו מתניתין מלכתא כנודע. וזהו לתת אותה לאברהם. כי אברהם בחי׳ אהבה והארץ שהיא תושבע״פ [תורה שבעל פה] גבוה יותר אפי׳ [אפילו] מבחי׳ אהבה בתענוגים.
And this is [the saying] “The Mishnah is the Queen,” as is known. And this is “to give it to Avraham”: for Avraham is the level of love, and the land, which is the Oral Torah, is higher even than the level of “love in delights.”
Hence the known saying “The Mishnah is the Queen”: the Oral Torah is Malchus. The preceding maamar (Torah Ohr, Va’eira 4) cites the saying to show that in the Oral Torah the learner is wholly united with what he learns, as with the word of a king who commands, while reading the Written Torah is like calling to someone else; and “to give it to Avraham” shows that the land is higher than Avraham, who is love, so the Oral Torah surpasses even “love in delights.”


נמצא המתבאר בפסוק זה הוא למעל׳ [למעלה / למעלת] כללו׳ [כללות] ענין יחוד דאו״א [דאבא ואימא] וזו״נ [וזעיר אנפין ונוקבא] וכן בחי׳ אלו הן הן ממש בעבודת ה׳ בכל יום שהאדם יש בו כל בחינות אלו.
It follows that what is explained in this verse is, above, the general matter of the union of Abba and Imma and of Z’eir Anpin and Nukva; and these very levels are exactly [present] in the service of G-d every day, for a person has all these levels within him.
So the verse, read above, describes the unions of Abba and Imma and of Z’eir Anpin and Nukva with which this explanation began. The same stages take place in every person’s daily service of G-d, because a person contains all these levels.




Section 8 · ¶42–44
Every day
42ולכן בכל יום בבקר ובערב מזכירין יצ״מ [יציאת מצרים]
Therefore every day, morning and evening, we mention the Exodus from Egypt.
That is why the Exodus is mentioned every day, morning and evening.


כי תחלה יש בחי׳ גלות מצרים שהוא עבור ז״א בבטן אימא והוא בחי׳ מצרים מצר הגרון ואח״כ ע״י אמר לבני ישראל73 אני ה׳ שהוא עסק התורה שבכתב הנק׳ תורת הוי׳ הוא הלידה וזהו לשון מקרא שהוא קורא ומוציא אותן מההעל׳ [מההעלם] אל הגילוי.
For first there is the level of the exile of Egypt, which is the gestation of Z’eir Anpin in the womb of Imma, and it is the level of Mitzrayim, the strait of the throat; and afterward, through “Say to the children of Israel, ‘I am Havayah,’” which is occupation with the Written Torah, called “the Torah of Havayah,” comes the birth. And this is the term Mikra, for one reads (korei) and brings them out of concealment into revelation.
Each day begins in “exile”: the emotions are still in gestation, held in the narrow throat. Then “Say to the children of Israel, ‘I am Havayah’” stands for studying the Written Torah, called “the Torah of Havayah,” which brings the birth; Mikra comes from korei, which means both “reads” and “calls out,” and reading aloud calls the feelings out of concealment into the open.


אך כמו הלידה הגשמית א״א בלא חבלי לידה ויסורין כמו״כ [כמו כן] צריך להרגיש כאב וצער על מניעת גילוי שם הוי׳ בלבו.
But just as physical birth is impossible without birth pangs and suffering, so one must feel pain and anguish over the withholding of the revelation of the Name Havayah in his heart.
Birth does not come without birth pangs. So a person must feel pain that the Name Havayah, G-dliness, is not revealed in his heart.




43ועי״ז יהיה הלידה שהוא השמחה ותענוג כמ״ש אם הבנים שמחה.74 ולמעלה היינו לידת ז״א ולמטה בנפש גילוי המדות אהוי״ר [אהבה ויראה]. ויוצא דם נדה שנדחין כל המחשבות זרות ע״י הלידה כו׳.
And through this there will be the birth, which is joy and delight, as it is written, “a joyful mother of children.” Above, this is the birth of Z’eir Anpin, and below, in the soul, it is the revelation of the emotive attributes, love and awe. And the blood of impurity (dam niddah) comes out: all the alien thoughts are pushed away (nidchin) through the birth, etc.
Through that pain comes the birth, which is joy, as in the verse “a joyful mother of children.” Above it is the birth of Z’eir Anpin; in the soul it is love and awe coming into the open, and, as blood leaves the body at birth, all alien thoughts are pushed away (nidchin, which the text hears in niddah).


ואח״כ והבאתי אתכם אל הארץ75 ענין זה למעלה מה שמבחי׳ ז״א יורד ההשפעה למל׳ ונק׳ ארץ כנען שמכניע כל החיצונים ונמתקים כל הדינים
And afterward, “And I will bring you to the land.” Above, this is the flow descending from the level of Z’eir Anpin to Malchus, and it is called “the land of Canaan,” for it subdues (machnia) all the external forces and all the judgments are sweetened.
Then comes “I will bring you to the land”: above, the flow passes from Z’eir Anpin to Malchus. The land is called Canaan, read as machnia, “subduing,” because it subdues the external forces and sweetens all judgments.


מפני שע״י הלידה שהוא בחי׳ גדלות אין יניקה לחיצונים. אבל מבחי׳ עבור וקטנות יש להם יניקה כמבואר במ״א.
This is because through the birth, which is the level of maturity (gadlus), the external forces have no nurture; but from the level of gestation and immaturity (katnus) they do have nurture, as explained elsewhere.
The external forces can draw nourishment only from gestation and immaturity, the narrow state. Once birth and maturity have come, they have nothing to feed on.




44ולמטה הארץ היא בחי׳ תושבע״פ [תורה שבעל פה] והיא אשר נשאתי את ידי כי אשת חיל עטרת בעלה76 והיית צניף מלוכה77 כו׳ וכנ״ל.
And below, the land is the level of the Oral Torah, and it is [the land] “concerning which I lifted up My hand,” for “a woman of valor is the crown of her husband,” and “you shall be a royal diadem,” etc., as said above.
Below, in a person’s service, the land is the Oral Torah, raised up as “a woman of valor, the crown of her husband” and “a royal diadem.”


ולהיות נודע שבכל יום נמשכין מוחין חדשים למעלה וכן בנפש האדם כמ״ש חדשים לבקרים78 כו׳ שנעשה בריה חדשה ע״כ צ״ל בכל יום יצ״מ [יציאת מצרים]
And since it is known that every day new mochin are drawn down above, and likewise in the human soul, as it is written, “They are new every morning,” etc., so that one becomes a new creation, therefore there must be an Exodus from Egypt every day.
Every day new mochin are drawn down, above and in the soul, as the verse says, “They are new every morning,” so that a person is a new creation each day. Therefore he needs a new Exodus each day.


שההמשכה ממוחין למדות הוא ע״י מצר הגרון והיינו ע״י תושב״כ [תורה שבכתב] ואח״כ והבאתי אתכם אל הארץ היא התושבע״פ [התורה שבעל פה] הנק׳ ארץ חפץ כנ״ל:
For the drawing from the mochin to the emotive attributes is through the strait of the throat, that is, through the Written Torah; and afterward, “And I will bring you to the land,” which is the Oral Torah, called “a land of desire,” as said above.
That daily Exodus is the flow from intellect to emotion through the narrow throat, by reading the Written Torah; then comes “the land,” the study of the Oral Torah, “a land of desire.”



In one’s avodah
Each day a person must go out of Egypt anew. Understanding G-d’s greatness is not enough if love and awe stay locked in the “throat” and alien desires hold them back: one should read the Written Torah aloud, and feel real pain that the Name Havayah is not revealed in one’s heart, the birth pangs that bring the joy of love and awe. Then one comes to the “land,” the study of the Oral Torah, above all its halachah, in which G-d’s will is revealed, learned in a bittul so complete that the delight itself is not felt.
Questions for discussion
	Why is the throat, which is neither intellect nor emotion, narrower than both the head and the heart?
	What does it mean in a person’s own experience for love and awe to be “in gestation,” and what brings them to birth?
	Why may nothing be added to the letters of the Written Torah, while the wording of the Oral Torah can vary freely?
	In what sense is studying the Oral Torah higher than the joy of “love in delights,” if in it the delight is not even felt?
	How can the Oral Torah, which deals with physical matters, become “the crown of her husband,” above the higher Chochmah?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
According to the note, this explanation is found in manuscript 82 in the Tzemach Tzedek’s own handwriting, where it is divided into sections.
Kehot’s noteנמצא בבוך 82 גוכתי״ק הצ״צ ונחלק לסעי׳. הנחת כ״ק אדה״א בתו״ח וארא (אותיות מרובעות) עא. הנחת הר״מ בן אדה״ז בסה״מ תקס״ג ע׳ קיג. הגהות באוה״ת שמות ע׳ קעז. בד״ה קול דודי תרמ״ג ע׳ קיט נתבארו כמה ענינים מהמאמר.
Paragraph 2
2ביאור על הנ״ל
Kehot’s note points to where this is explained further: Toras Chaim.
Kehot’s noteנמצא בבוך 82 גוכתי״ק הצ״צ ונחלק לסעי׳. הנחת כ״ק אדה״א בתו״ח וארא (אותיות מרובעות) עא. הנחת הר״מ בן אדה״ז בסה״מ תקס״ג ע׳ קיג. הגהות באוה״ת שמות ע׳ קעז. בד״ה קול דודי תרמ״ג ע׳ קיט נתבארו כמה ענינים מהמאמר.
Paragraph 3
3פרעה אותיות הערף
The note’s sources for reading Pharaoh as ha’oref, the Arizal’s Likkutei Torah on Vayeshev and at the beginning of Shemos, are taken from the Rebbe’s note there, which adds that the idea appears in many places.
Kehot’s noteלקו״ת להאריז״ל פ׳ וישב. שם ר״פ שמות. ובכ״מ — הערת כ״ק אדמו״ר זי״ע בד״ה לא יצא האיש בסייף תרל״ב.
4ופרעה עמד על היאור
The Torah opens Pharaoh’s dream: “Pharaoh dreamed, and behold, he stood by the River,” the Nile; the text quotes it in short. Plainly he stood at the river’s edge, but the maamar reads עמד על as “stood upon”: Pharaoh, the back of the neck, stands over the River, the channel of Binah through the throat, and (paragraph 14) holds back the birth. (context: Steinsaltz Tanakh)
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, א.
5At the burning bush G-d tells Moshe that He has come down to rescue Israel from Egypt and bring them up “to a good and broad land,” a land flowing with milk and honey. The text takes “broad” as the opposite of Mitzrayim, the narrow place, and applies it to Malchus.
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)
Paragraph 6
6שבגרון יש . . כמ״ש במ״א
On that page of the maamar in Yisro, the passage from the brain to the heart through the narrow throat is called Mitzrayim, meitzar Mi, and three officers rule in that strait: the chief cupbearer in the windpipe, where Chochmah is drawn, the chief baker in the gullet, where Binah is drawn, and the chief butcher in the veins, the drawing of Daas.
Kehot’s noteראה בכ״ז לקו״ת להאריז״ל פ׳ וישב. לקמן עא, ד. קב, ג. ובאוה״ת פ׳ שמיני ע׳ לה.
7Shlomo recalls the instruction his father gave him: “Acquire wisdom, acquire understanding.” Plainly keneh means “acquire”; the text hears in it kaneh, a pipe, for acquiring wisdom draws it into oneself, and so reads it of the windpipe that carries intellect down to the heart. (context: Steinsaltz Tanakh)
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8אז השכל נעשה מהות מדה
According to the note, the intellect becomes emotion through the partition (parsa) between the mochin and the emotive attributes, so that the light of the mochin comes in a different way and takes on the nature of the attributes.
Kehot’s noteוזהו ע״י הפרסא שבין המוחין למדות שעי״ז בא אור המוחין באופן אחר מכמו שהן במוחין ולהיות כמהות המדות. — סה״מ תער״ב ח״ב ע׳ תתעח. וראה שם ע׳ תתנז (פרק תיד) היינו שהאהבה הוא הטעם וג״ז רק מהבנת טוב הדבר שזהו בחי׳ מדות שבשכל רק להיות שזהו הבנת טוב הדבר בעצמו ה״ז מהות מוחין עדיין אבל השכל עצמו אינו נעשה מהות מדה, ע״ש. בסה״מ תרמ״ד ע׳ רכז ובסה״מ תרמ״ז ע׳ קנב ובסה״מ תרנ״א ע׳ קנה, מצוין לכאן.
Paragraph 7
9The beloved sets his one perfect love above Shlomo’s “sixty queens and eighty concubines.” Here the verse’s opening words name a maamar in Likkutei Torah on Shir HaShirim, where the growth of a river from its banks is explained. (context: Steinsaltz Tanakh)
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10נהרא מכפיה מיברך
Shmuel’s saying in the Talmud, “A river is blessed (increased) from its banks,” said of the Euphrates, whose waters “multiply.” The maamar the text names reads it to mean that a river, once it has come out of its spring, grows of itself, as the emotions grow beyond the intellect that gave birth to them.
Bekhorot 55b:5–6בכורות נ״ה ב:ה׳-ו׳
מְסַיַּיע לֵקהּ לִשְׁמוּאֵל, דְּאָמַר שְׁמוּאֵל: נַהְרָא מִכֵּיפֵיהּ מִיבְּרִיךְ. וּפְלִיגָא דְּרַב, דְּאָמַר רַב אַמֵּי אָמַר רַב: מִיטְרָא בְּמַעְרְבָא סָהֲדָא רַבָּה פְּרָת. אֲבוּהּ דִּשְׁמוּאֵל עָבֵיד לְהוּ לִבְנָאתֵיהּ מִקְוֶה בְּיוֹמֵי נִיסָן, וּמַפָּצֵי בְּיוֹמֵי תִשְׁרֵי. מִקְוֶה בְּיוֹמֵי נִיסָן — סָבַר לַהּ כְּרַב, דְּאָמַר רַב אַמֵּי אָמַר רַב: מִיטְרָא בְּמַעְרְבָא סָהֲדָא רַבָּה פְּרָת, שֶׁמָּא יִרְבּוּ נוֹטְפִין עַל הַזּוֹחֲלִין, וְהָווּ לְהוּ מֵי גְשָׁמִים רוּבָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
11יסוד אימא שמסתיים בחזה דז״א
According to the note, the Or HaTorah there refers to this passage, and also points to the Maggid’s Or Torah on the explanation of “the breast of waving” (chazeh hatenufah).
Kehot’s noteע״ח שכ״א פ״ג. באוה״ת מג״א ע׳ ערב מציין לכאן. ומציין לאו״ת מהמגיד בפי׳ חזה התנופה. ע״ש בפי׳ חזה.
12יסוד אימא שמסתיים בחזה דז״א
The Kehot note gives this chapter of the Arizal’s Etz Chaim for the Yesod of Imma ending at the chest of Z’eir Anpin. The text reads that ending as the point where intellect turns into emotion.
Sefer Etz Chaim 21:3עץ חיים כ״א:ג׳
… והנה נודע כי עיקר הארת ז״א הוא מן החסדים שבתוך יסוד הבינה המתגלים בו מהחזה ולמטה שכבר נגמר מלבוש היסוד דאימא שהוא מכסה עליהם ועתה אם תרד יסוד הבינה עד סיום ב״ש ת״ת דז״א לא יהיה גילוי אל החסדים שבז״א כי אם בשליש התחתון לבד ויהיה הז״א בלתי הארה גדולה (כלל). והטעם הב׳ שהוא מפני הנוקבא כי בהיות יסוד דאמא מסתיים בחזה דז״א מתגלין החסדים והאורות וע״י הארה זו יכולה הנוקבא להבנות והיא ניבנית משם ולמטה באחור דז״א כנ״ל לפי שנוקבא אינה ניבנית אלא מן הארת הגבורות אשר ביסוד …
Sefer Etz Chaim (Public Domain)
13ג׳ שלישים
The note points there for the “three thirds” of each emotive attribute.
Kehot’s noteראה בד״ה כל הנהנה תרנ״ב.
Paragraph 12
14דגרון וחרן הוא ענין אחד
There the wisdom that came down into the narrow throat is called Mitzrayim, and Yaakov’s going from Be’er Sheva to Charan is read as that descent, “for garon and charon are all one.” It adds that the emotions became bitter there, the bitterness with which Egypt embittered our forefathers’ lives.
Kehot’s noteראה גם לעיל נא, א.
15בישישים חכמה
Job, answering his friends, says that wisdom is found with the aged and understanding with length of days, “With the aged is wisdom,” and goes on to say that wisdom and might belong to G-d. The text uses it for the settled, mature mind that can bear what goes against its will. (context: Steinsaltz Tanakh)
Job 12:12איוב י״ב:י״ב
בִּישִׁישִׁים חׇכְמָה וְאֹרֶךְ יָמִים תְּבוּנָה:
Is wisdom with aged men, And understanding in length of days?—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יב.
Paragraph 14
16ופרעה עמד על היאור
Cited again: Pharaoh, the nape, “stands upon” the River (plainly, he stood by the Nile), here read as treading on the channel of the mochin and keeping them from being born.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
17דודי שלח ידו מן החור
Kehot’s note points to Song of Songs 8:4 for these words.
Song of Songs 8:4שיר השירים ח׳:ד׳
Kehot’s noteשה״ש ח, ד.
18דודי שלח ידו מן החור
The maiden tells how her beloved, knocking at night while she hesitated, “put forth his hand through the opening,” the hole in the door, and her heart was stirred for him. The text reads the “opening” as the one at the back of Z’eir Anpin, opposite the chest, through which Malchus comes out (the Kehot note prints Song of Songs 8:4; the words are in 5:4). (context: Steinsaltz Tanakh)
Song of Songs 5:4שיר השירים ה׳:ד׳
דּוֹדִי שָׁלַח יָדוֹ מִן־הַחֹר וּמֵעַי הָמוּ עָלָיו:
My beloved put in his hand by the hole of the door, And my heart was moved for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19כשושנה
The Zohar opens with the verse “As a lily among the thorns” and says the lily is Knesses Yisrael. The text cites a commentary on this passage for the distinction between the outer and inner dimensions of Malchus.
Zohar, Introduction 1:1–2:4ספר הזהר, הקדמה א׳:א׳-ב׳:ד׳
1This chapter, a preliminary exposition of Gen. 1, serves to introduce the reader to the circle of R. Simeon and his colleagues, and to give him an idea of the scope and nature of their discussions. It is somewhat more discursive and fanciful than the main body of the Zohar. Rabbi Hizkiah opened his discourse with the text: As a lily among thorns, etc. (S.S. 2, 2). ‘What’, he said, ‘does the lily symbolise? It symbolises the Community of Israel. As the lily among thorns is tinged with red and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
20שושנה בין החוחים
The beloved answers the maiden, “As a lily among the thorns, so is my love among the daughters”: she stands apart from all the others. The text reads the lily among the thorns as the outer Malchus that goes down among the lower worlds, and “my love” as her inner dimension, which does not go down. (context: Steinsaltz Tanakh)
Song of Songs 2:2שיר השירים ב׳:ב׳
כְּשׁוֹשַׁנָּה בֵּין הַחוֹחִים כֵּן רַעְיָתִי בֵּין הַבָּנוֹת:
As a lily among thorns, So is my love among the daughters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ששים המה מלכות
The beloved sets his one perfect love above Shlomo’s “sixty queens.” The text names its discussion on this verse, in Likkutei Torah on Shir HaShirim, for the inner dimension of Malchus. (context: Steinsaltz Tanakh)
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22אחת היא יונתי
“My dove, my perfect one, is one”: she is unique among them all. Part of the same cross-reference; Likkutei Torah on Shir HaShirim reads “one” as Knesses Yisrael within Z’eir Anpin. (context: Steinsaltz Tanakh)
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23מה יפית . . אהבה בתענוגים
In the Song the beloved exclaims over his bride, “How beautiful you are and how pleasant, love in delights!”, praise of love at its sweetest. The text reads it as Knesses Yisrael, the inner Malchus, whose revelation is joy. (context: Steinsaltz Tanakh)
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.
Paragraph 18
24הקול קול יעקב
Yitzchak, blind, touches Yaakov disguised as Eisav and says, “The voice is the voice of Yaakov, but the hands are the hands of Eisav.” The text reads the voice of Yaakov as the voice of reading the Torah aloud. (context: Steinsaltz Tanakh)
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 20
25ולחכימא ברמיזא
The source of the saying is noted there.
Kehot’s noteנסמן לעיל ט, ב.
Paragraph 21
26ולפעמים היו״ד שלמטה עושים במקומה דלי״ת
The note quotes the ruling there: the lower point of the alef is sometimes shaped like a small inverted dalet, according to the mystical tradition, and it must be so in tefillin according to the Arizal’s tradition.
Kehot’s noteראה שו״ע אדה״ז סל״ו סעי׳ ב ”ונקודה התחתונה פעמים תמונתה כדלי״ת קטנה הפוכה ע״פ הסוד, וכן צ״ל בתפילין ע״פ קבלת האר״י ז״ל”. וראה לעיל נב, ג.
Paragraph 22
27וכן בי״ת . . רומז על איכות ההמשכה
According to the note, this reading of the beis is explained there.
Kehot’s noteנתבאר בהמשך תער״ב ח״ב פרק תיז (ע׳ תתסד).
28שו״ה איכות — וכן גימ״ל
The note points there for this passage on the letters’ shapes.
Kehot’s noteראה ביאוה״ז לאדה״א קו, ד. ראה בסה״מ תקס״ג ע׳ עג הנחת כ״ק אדה״א. ומובא באוה״ת בראשית כרך ו תתשמב, א. אוה״ת ענינים ע׳ כ.
29וזה מורה על בחי׳ היסוד
The note points there for the gimmel as Yesod.
Kehot’s noteראה ביאוה״ז בלק קז, ד ואילך. אוה״ת ויחי שפג, א. לקו״ש חי״ז ע׳ 202 הערה 63.
30שהוא גומל דלים
Young children in the study hall read the letters gimmel and dalet as gemol dalim, “bestow on the poor,” and explained that the gimmel’s foot stretches toward the dalet because one who does kindness runs after the poor. The text applies it to Yesod bestowing on Malchus.
Shabbat 104a:4שבת ק״ד א:ד׳
אָמְרִי לֵקהּ רַבָּנַן לְרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: אֲתוֹ דַּרְדְּקֵי הָאִידָּנָא לְבֵי מִדְרְשָׁא וַאֲמַרוּ מִילֵּי דַּאֲפִילּוּ בִּימֵי יְהוֹשֻׁעַ בִּן נוּן לָא אִיתְּמַר כְּווֹתַיְיהוּ: אָלֶ״ף בֵּי״ת — אֲלַף בִּינָה. גִּימֶ״ל דָּלֶ״ת — גְּמוֹל דַּלִּים. מַאי טַעְמָא פְּשׁוּטָה כַּרְעֵיהּ דְּגִימֶ״ל לְגַבֵּי דָּלֶ״ת — שֶׁכֵּן דַּרְכּוֹ שֶׁל גּוֹמֵל חֲסָדִים לָרוּץ אַחַר דַּלִּים. וּמַאי טַעְמָא פְּשׁוּטָה כַּרְעֵיהּ דְּדָלֶ״ת לְגַבַּי גִּימֶ״ל — דְּלַימְצְיַהּ לֵקהּ נַפְשֵׁיהּ. וּמַאי טַעְמָא מְהַדַּר אַפֵּיהּ דְּדָלֶ״ת מִגִּימֶ״ל — דְּלִיתֵּן לֵקהּ בְּצִינְעָה, כִּי הֵיכִי דְּלָא לִיכְּסִיף מִינֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת קד, א.
31אשרי משכיל אל דל
David opens the psalm: “Fortunate is he who considers the poor (dal); on an evil day Havayah will rescue him,” plainly praise for one who cares for the poor with understanding. The text reads dal as Malchus, the “poor” one that only receives, and the one who considers her as Yesod, which gives to her. (context: Steinsaltz Tanakh)
Psalms 41:2תהילים מ״א:ב׳
אַשְׁרֵי מַשְׂכִּיל אֶל־דָּל בְּיוֹם רָעָה יְמַלְּטֵהוּ ה׳
Happy is he that considereth the poor; the L-RD will deliver him in the day of evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מא, ב. ראה ביאוה״ז לכ״ק אדה״א קו, ד. ולקמן קטז ב מציין לזהר.
Paragraph 23
32והשפע מן המשפיע כו׳
The manuscript adds a parenthesis here: the yud of the vav is the radiance of the higher Chochmah shining in the emotive attributes, which are called vav, and the yud of the gimmel is Malchus, the lower Chochmah, which receives from the emotive attributes called vav.
Kehot’s noteבגוכתי״ק הנ״ל נוסף: (כי היוד דויו היינו הארת ח״ע המאיר במדות הנק׳ וי״ו ויו״ד דגימל הוא מל׳ ח״ת המקבלת מהמדות הנק׳ וי״ו).
33לבושא דאורייתא
The Zohar says the Torah’s stories are its garment, the commandments its body, and beneath them its soul and the soul of the soul. The text uses it to show that even the plain meaning of the Written Torah is only its outer garment.
Zohar, Beha'alotcha 12:56–13:65ספר הזהר, בהעלותך י״ב:נ״ו-י״ג:ס״ה
34גל עיני ואביטה
The psalmist prays, “Open my eyes, that I may behold wonders from Your Torah,” asking for insight to see its greatness; the Zohar (3:152a) uses the verse for seeing what lies beneath the Torah’s garment. The text reads it as a prayer to see the wisdom hidden within the hints of the Written Torah (the Kehot note prints Psalms 119:37; the words are in 119:18). (context: Steinsaltz Tanakh)
Psalms 119:18תהילים קי״ט:י״ח
גַּל־עֵינַי וְאַבִּיטָה נִפְלָאוֹת מִתּוֹרָתֶךָ:
Open Thou mine eyes, that I may behold wondrous things out of Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, לז. ראה סה״מ תרל״ח ע׳ קמז.
Paragraph 24
35ואלה המלכים
The Torah lists “the kings who reigned in the land of Edom before any king reigned over the children of Israel.” The Kabbalah reads this list as the World of Tohu; the text uses it to show that even a plain narrative of the Written Torah hides mysteries in its details.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
36שקיבל משה מפי הגבורה
The note quotes the Or HaTorah there: the wording “from the mouth of Gevurah” (Might) needs to be understood, since the Torah is called “a teaching of kindness.”
Kehot’s noteצ״ל הלשון מפי הגבורה, שהרי נק׳ תורת חסד. — אוה״ת יתרו ע׳ תתקי.
Paragraph 26
37שתושב״כ . . נקראת מוסר אביך
There the Tanya explains, following the Zohar, that “the instruction of your father” is the Written Torah, which comes from the higher Chochmah called “father,” and that the Oral Torah, “the teaching of your mother,” brings all the commandments out of concealment into revelation, as a mother brings the father’s drop to birth as a complete child.
Zohar II, 276bזח״ב רעו, ב
Kehot’s noteאגה״ק סי׳ כט ע״פ זח״ב רעו, ב.
38מוסר אביך
Shlomo opens his counsel: “Hear, my son, the instruction of your father, and do not forsake the teaching of your mother,” the guidance a child receives at home. The text reads the father’s instruction as the Written Torah (Abba, Chochmah) and the mother’s teaching as the Oral Torah (Imma, Binah), as Iggeres HaKodesh 29 does. (context: Steinsaltz Tanakh)
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39הקל קול יעקב
“The voice is the voice of Yaakov,” read again as the voice of reading the Written Torah, which brings the emotions from concealment into revelation.
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)
40ע״פ גן נעול
The note points there for the explanation on “A locked garden” to which the text refers.
Kehot’s noteראה אוה״ת שה״ש כרך ב ע׳ תלה ואילך.
41גן נעול
The beloved calls his bride “a locked garden, my sister, my bride,” a sealed spring kept for him alone. The text refers to its discussion of this verse for the additional binah given to woman. (context: Steinsaltz Tanakh)
Song of Songs 4:12שיר השירים ד׳:י״ב
גַּן נָעוּל אֲחֹתִי כַלָּה גַּל נָעוּל מַעְיָן חָתוּם:
A garden shut up is my sister, my bride; A spring shut up, a fountain sealed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42בינה יתירה ניתנה באשה
Rav Chisda learns from the verse that G-d “built” the rib into a woman (Genesis 2:22) that the Holy One, blessed be He, gave woman additional binah, understanding, more than man. The text points to it to tie Binah to the feminine, Imma, from which the Oral Torah comes.
Niddah 45b:11–12נדה מ״ה ב:י״א-י״ב
אָמַר רַב חִסְדָּא: מַאי טַעְמָא דְּרַבִּי? דִּכְתִיב ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע״, מְלַמֵּד שֶׁנָּתַן הַקָּדוֹשׁ בָּרוּךְ הוּא בִּינָה יְתֵירָה בָּאִשָּׁה יוֹתֵר מִבָּאִישׁ. וְאִידַּךְ, הַהוּא מִבָּעֵי לֵקהּ לְכִדְרֵישׁ לָקִישׁ, דְּאָמַר רֵישׁ לָקִישׁ מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן מְנַסְיָא: ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע אֲשֶׁר לָקַח מִן הָאָדָם לְאִשָּׁה וַיְבִאֶהָ אֶל הָאָדָם״ — מְלַמֵּד שֶׁקִּלְּעָהּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְחַוָּה וֶהֱבִיאָהּ אֵצֶל אָדָם הָרִאשׁוֹן, שֶׁכֵּן בִּכְרַכֵּי הַיָּם קוֹרִין לְקַלָּעִיתָא — בַּנָּיְיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
43בסכת תשבו
G-d commands Israel for the festival of Sukkos, “You shall dwell in sukkos seven days”; the verse does not say how a sukkah is built, which the Oral Torah teaches. The text’s example of a single verse that becomes a whole tractate in the Oral Torah. (context: Steinsaltz Tanakh)
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ארץ טובה ורחבה
The manuscript adds here: as is known, Binah is also called Rechovos (“broad places”), as in “For Havayah has made room for us,” and as explained elsewhere on “And He would not…” in Parshas Teitzei.
Kehot’s noteבגוכתי״ק הנ״ל נוסף: (וכנודע שבינה נק׳ ג״כ רחובות וכמ״ש כי הרחיב ה׳ לנו וכמ״ש במ״א ע״פ ולא אבה כו׳ בפ׳ תצא).
45ארץ טובה ורחבה
“A good and broad land,” applied here to the Oral Torah, whose breadth of explanation has no end.
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)
Paragraph 27
46שנקראת ג״כ ארץ הצבי
Rav Chisda asks why the Land of Israel is likened to a deer (“a heritage of tzvi”) and answers: as a deer’s skin does not hold its flesh, so the Land does not hold its fruit. The text applies the image to the Oral Torah, whose words expand with its understanding.
Ketubot 112aכתובות קי״ב א
Kehot’s noteכתובות קיב, א.
47תלמוד בבריאה
The source is noted there.
Kehot’s noteנסמן לעיל יז, א.
48ארץ טובה ורחבה
“A good and broad land,” read as the Oral Torah, which broadens without end.
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)
49ועמ״ש בפ׳ לך לך
There, on the hei added to Avram’s name to make Avraham, the maamar explains that it is the upper hei, Binah, in which Atik (the inner level of Keser) is revealed, and that spreading out and descent come only through a higher level.
Kehot’s noteלעיל יא, ב.
Paragraph 28
50ארץ טובה ורחבה
“A good and broad land,” applied here to Malchus, which broadens according to the light within her.
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)
51כמאמר התיקוני זהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (בד״ה פתח אליהו).
52מלכות פה
In the passage “Eliyahu opened” (Patach Eliyahu), the Tikkunei Zohar lists the Sefiros as limbs and says: “Malchus is the mouth; we call her the Oral Torah.” The text uses it to identify Malchus with the Oral Torah.
Tikkunei Zohar 17aתקוני הזהר י״ז א
53חכמות בחוץ תרונה ב׳ חכמות
Shlomo pictures Wisdom calling out in the street, raising her voice in the squares to all who pass; the word is plural, חכמות, though its verb is singular, as the Meiri notes (quoted in the Kehot note). The text takes the plural as two wisdoms, the higher Chochmah (the Written Torah) and the lower Chochmah (the Oral Torah). (context: Steinsaltz Tanakh)
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, כ. ראה לקמן ע, א. ופרש״י הרי חכמתה של תורה בחוצותיה תזעקנה להזהירכם לסור עליהם הן חוצותיה בתי מדרשות ברחובות במקום שמרחיבין אותה, כך דרש רבי תנחומא עכ״ל, והמאירי דקדק חכמות לשון רבים תתן קולה לשון יחיד וגם תרונה אצל המדקדקים הוא לשון יחיד, והרלב״ג פי׳ חכמות בחוץ היינו להתגלות חכמת הש״י ביצירת הנמצאות התגלות נפלא כשיעויין באופן החכמה הנפלאה שיש ביצירת כל נמצא כו׳. — אוה״ת נ״ך כרך-א ע׳ תקמו.
Paragraph 30
54שחורה אני
The maiden says to the daughters of Jerusalem, “I am black, but comely,” dark like the tents of Kedar. The text reads the blackness as Malchus diminished to a single point when little light is revealed in her. (context: Steinsaltz Tanakh)
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
55והוצאתי אתכם מתחת
G-d tells Moshe to say to Israel, “I am Havayah, and I will bring you out from under the burdens of Egypt,” their forced labor. The text reads it as the emotions coming out of the narrow throat through the voice of the Written Torah. (context: Steinsaltz Tanakh)
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)
56והבאתי אתכם אל הארץ
The promise goes on: “And I will bring you to the land” sworn to the Patriarchs. The text reads the land as the Oral Torah, which comes after the Exodus and stands higher.
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)
Paragraph 35
57ונתתי צבי
Ezekiel foretells the fall of Tyre: G-d will bring her down to the pit with the dead of old, and “set tzvi in the land of the living,” plainly glory or splendor in the world of the living, which many read as the Land of Israel. The text reads tzvi as “will”: G-d’s Supreme Will is set in the land of the living, 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)
58לצביונן נבראו
Rabbi Yehoshua ben Levi: all the works of creation were created “with their consent” (letzivyonan), reading tzeva’am, “their host,” in Genesis 2:1 as tzivyonam. The text cites it to show that tzvi means will.
Rosh Hashanah 11a:6ראש השנה י״א א:ו׳
וְאִידַּךְ נָמֵי, הָא כְּתִיב: ״עֵץ פְּרִי״? הָהוּא כִּדְרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל מַעֲשֵׂה בְרֵאשִׁית לְקוֹמָתָן נִבְרְאוּ, לְדַעְתָּן נִבְרְאוּ, לְצִבְיוֹנָן נִבְרְאוּ, שֶׁנֶּאֱמַר: ״וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל צְבָאָם״, אַל תִּקְרֵי ״צְבָאָם״, אֶלָּא ״צִבְיוֹנָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה יא, א.
59וחפץ הוא פנימית הרצון
The note points there for the idea that desire (chefetz) is the inner dimension of will.
Kehot’s noteראה סידור רצג, ג. נתבאר באריכות באוה״ת שמע״צ ע׳ א׳תשפד. המשך תרס״ו ע׳ סד. וע׳ תטז.
Paragraph 36
60תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning and their beginning in their end.” The text uses it to explain why the highest will is revealed in the lowest Sefirah, Malchus.
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)
61עטרת בעלה
Shlomo’s proverb: “A woman of valor is the crown of her husband,” while a shameful wife is like rot in his bones. Read as Malchus rising to be a crown for Z’eir Anpin.
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)
62ארץ חפץ
Malachi promises that if Israel brings its tithes, all the nations will call them fortunate, “for you shall be a land of desire.” Read as Malchus, in whom G-d’s desire, the inner will, is revealed. (context: Steinsaltz Tanakh)
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)
63כח הצומח שהוא בחי׳ א״ס לברוא מאין כו׳ כמ״ש באגה״ק איהו וחיוהי
This letter of the Tanya, opening “He and His life-force are one,” explains that the earth’s power of growth, creating something from nothing, comes from the Infinite. The text refers to it for the same example.
Tanya, Iggeres HaKodesh 20:18תניא, אגרת הקדש כ׳:י״ח
וְ״נָעוּץ תְּחִלָּתָן בְּסוֹפָן״, הוּא כֹּחַ הָ״אֵין־סוֹף״ בָּרוּךְ־הוּא לִבְרוֹא יֵשׁ מֵאַיִן, וְלֹא עַל־יְדֵי עִילָּה וְעָלוּל, שֶׁיִּהְיֶה הֶעָלוּל מוּקָּף מֵעִילָּתוֹ וּבָטֵל בִּמְצִיאוּת, רַק יִהְיֶה הַיֵּשׁ דָּבָר נִפְרָד מֵאֱלֹקוּת, בִּכְדֵי שֶׁיִּהְיֶה הַמַּאֲצִיל בָּרוּךְ־הוּא מֶלֶךְ עַל כָּל הַנִּפְרָדִים, עַל־יְדֵי שֶׁיְּקַיְּימוּ מִצְוֹתָיו שֶׁיְּצַוֶּה עֲלֵיהֶם, וְ״סוֹף מַעֲשֶׂה בְּמַחֲשָׁבָה תְּחִלָּה״.
Kehot Publication Society (CC-BY-NC)
64לימוד דהלכות נעלה יותר
The note points there for the superiority of studying halachah.
Kehot’s noteראה סה״מ תקס״ב ע׳ כט.
65Kehot’s note points to Sotah 40 for these words.
Sotah 40סוטה מ׳
Paragraph 37
66והבאתי אתכם אל הארץ אשר נשאתי את ידי
G-d promises to bring Israel “to the land concerning which I lifted up My hand,” that is, which He swore to give the Patriarchs. The text reads the lifted hand literally, as G-d raising the “land,” Malchus, above the head. (context: Steinsaltz Tanakh)
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)
67אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband”: Malchus, raised to be a crown for Z’eir Anpin.
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)
68Kehot’s note points to Genesis 1:1–6:8 for these words.
Genesis 1:1–6:8בראשית א׳:א׳-ו׳:ח׳
Paragraph 38
69ונתתי צבי בארץ החיים
Cited again: the will set in “the land of the living” is why Malchus can rise to Keser.
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)
70מקדש אד׳ כוננו ידיך
In the Song at the Sea, Moshe and Israel sing that G-d will bring His people to His mountain, “the Sanctuary, O L-rd, that Your hands established.” The text reads the “hands” as the arms of Arich Anpin, which build Malchus. (context: Steinsaltz Tanakh)
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ ה׳ מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יז.
Paragraph 39
71והיית עטרת תפארת
The prophet promises Zion: “You shall be a crown of splendor (tiferes) in the hand of Havayah, and a royal diadem in the palm of your G-d,” held close by Him. The text reads tiferes also as the Sefirah Tiferes, so the diadem, Malchus, is the crown of Tiferes, her husband, held in the palm that lifts her. (context: Steinsaltz Tanakh)
Isaiah 62:3ישעיהו ס״ב:ג׳
וְהָיִית עֲטֶרֶת תִּפְאֶרֶת בְּיַד־ה׳ וּצְנִיף מְלוּכָה בְּכַף־אֱלֹקָיִךְ:
Thou shalt also be a crown of beauty in the hand of the L-RD, And a royal diadem in the open hand of thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סב, ג.
Paragraph 40
72ונתתי אתה לכם מורשה
The verse ends: “to give it to Avraham, to Yitzchak and to Yaakov, and I will give it to you as a heritage,” to their children as an inheritance. The text reads the land as the Oral Torah, the Patriarchs’ crown, and the heritage as its hidden light.
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)
Paragraph 42
73אמר לבני ישראל
G-d’s words to Moshe: “Therefore say to the children of Israel, ‘I am Havayah, and I will bring you out…’” The text reads it as studying the Written Torah, “the Torah of Havayah,” which brings the emotions to birth.
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)
Paragraph 43
74אם הבנים שמחה
The psalmist praises G-d, who “settles the barren woman in her home as a joyful mother of children.” The text uses it for the joy of birth, the emotions coming into the open.
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)
75והבאתי אתכם אל הארץ
“And I will bring you to the land,” read above as the flow from Z’eir Anpin to Malchus, the land of Canaan.
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)
Paragraph 44
76אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband,” said again of the Oral Torah raised above the head.
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)
77צניף מלוכה
“A royal diadem in the palm of your G-d,” said again of Malchus, the Oral Torah.
Isaiah 62:3ישעיהו ס״ב:ג׳
וְהָיִית עֲטֶרֶת תִּפְאֶרֶת בְּיַד־ה׳ וּצְנִיף מְלוּכָה בְּכַף־אֱלֹקָיִךְ:
Thou shalt also be a crown of beauty in the hand of the L-RD, And a royal diadem in the open hand of thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78חדשים לבקרים
In Eichah the prophet, amid the ruin, takes comfort that G-d’s kindnesses have not ended: “They are new every morning; great is Your faithfulness.” The text applies it to the new mochin drawn down each day, which make a person a new creation. (context: Steinsaltz Tanakh)
Lamentations 3:23איכה ג׳:כ״ג
חֲדָשִׁים לַבְּקָרִים רַבָּה אֱמוּנָתֶךָ:
They are new every morning; Great is Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ג, כג.

LikuteiTorah.com
The Chassidishe Parsha
About this edition
This edition contains the Hebrew text, the English translation, our explanations, and the notes.

The Hebrew text of Torah Ohr: © Kehot Publication Society, via Sefaria, CC BY-NC 4.0; formatting adapted.

Our English translation, made from the Hebrew without Kehot’s notes: CC BY-NC 4.0.

Our explanations, with the overview, the questions and the page for children: CC BY-NC 4.0.

The notes: Kehot’s marei mekomos (“Sources and References”, including the Rebbe’s notes) © Kehot Publication Society, via Sefaria, CC BY-NC 4.0; formatting adapted; our notes on them: CC BY-NC 4.0.

Quoted sources, via Sefaria: Miqra according to the Masorah (CC-BY-SA); The Holy Scriptures: A New Translation (JPS 1917) (Public Domain); William Davidson Edition - Vocalized Aramaic (CC-BY-NC); Sefer Etz Chaim (Public Domain); The Zohar; London, Soncino Press, 1933 (Public Domain); Sefer Yetzirah, Warsaw 1884 (Public Domain); Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain); Kehot Publication Society (CC-BY-NC).

This edition as a whole: CC BY-NC 4.0. Shuls, schools and non-profit projects may copy, print and share it freely, and may ask for donations to cover the cost of printing; it may never be sold. Credit Kehot Publication Society and likuteitorah.com. https://creativecommons.org/licenses/by-nc/4.0/

English translation and explanations: prepared for likuteitorah.com with AI assistance (claude-code/opus-5.5) and checked against the Hebrew and against Sefaria; not yet reviewed by a human editor. Please check anything important against the Hebrew.



The Rebbe asked that the maamarim of the week’s parsha, the “Chassidishe Parsha,” be learned during that week, spread over its seven days (Sichah of Shabbos Parshas Vayakhel 5725 · Toras Menachem vol. 42, pp. 306–309). Why learn it, and the Rebbe’s brachos: likuteitorah.com/about/the-chassidishe-parsha/
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