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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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THE BIG IDEA

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 halachabh, is lifted to be the
crown, a bittul higher even than felt delight.

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 intel-
lect 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 re-

newed daily, the Exodus must happen every day.

OUTLINE

1 The roots in Kabbalah -3

The 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.

2 The throat between mind and heart 14-1

Understanding 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.
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Charan, gestation and Pharaoh

The 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.

Birth, voice and joy

the reading of the Written Torah, Mikra.

The Written Torah: wisdom in hints

Because its wisdom is only hinted at, not one letter may be added.

The Oral Torah: a good and broad land

bring you out.”

The land of the living: the revealed will

112-14

115-18
The 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

119-25
The Written Torah comes from Abba, Chochmah, which can only be hinted at. Even the shapes of the let-
ters (alef, beis, gimmel) show how the flow descends, and its stories are only the Torah’s garment.

126-34
The 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 “Iwill

135-41
Tzvi is will: the halachic rulings of the Oral Torah reveal the Supreme Will, above Chochmah, so the low-
est 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.

142-44

Every day

Each 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.

KEY CONCEPTS

Meitzar Mi (the strait of Mi) °”n q%n

Mitzrayim read as the narrowing of Mi, the fifty gates of
Binah: intellect squeezed in the throat on its way to be-
coming emotion.

The throat (garon) 7173

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) 17°%1 712%y

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.
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Immature and mature mind (katnus and

gadlus) m>7a navp

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 Torah 2052w 171N

8 Pyaw mm

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 tzvi "2% y9x

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 ofvalor, the crown of her husband 7°1 nwx
m2y2 Ny

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.
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Self-nullification (bittul) 71v°2

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.
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SECTION 1 - 11-3

The roots in Kabbalah
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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.
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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 (2°7%72) into meitzar Mi (°» 7%»), “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.
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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.”
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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.
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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 conceal-

ment opposed to holiness, drew its nourishment from the “back” (achorayim) of this narrow passage, its
outer side.
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And this is the meaning of Pharaoh (7y79), [whose name has] the letters of ha’oref (77y7), “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 (7y12) has the same letters as ha’oref (77y7), 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.
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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.
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SECTION 2 - 14-11

The throat between mind and heart
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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.
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That is, by way of analogy, in a person, when there is a transformation from intellect into an emo-
tive attribute: from the intellect that understands how a certain thing is good, there comes into be-

ing 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.
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Now the love that has come into being in him, so that he loves that thing, is because of his intel-
lect’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.
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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.
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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.

22N YIIAN N2 WO Y AT WYY whn AR NINn? 9enn°w 2own 223% 013Nt N2 1am

oy mMnm 1N2nN7 1% YW MDRINT TP 0T YRIINKRT XITY 719A7 X3 290 oy mnn
.25

Now this is a tzimtzum (contraction) with respect to the intellect: that it be transformed into an en-
tirely 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 transfor-
mation 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.
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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.
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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.
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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.
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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.
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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 be-
comes 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, ex-
plained 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.
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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 be-
come 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.
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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.
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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 emo-

tive attribute,

Nor is it yet emotion, because it has not arrived at that state. So the throat is a break between the two natures.
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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.
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(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.
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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 rea-
son: 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.

likuteitorah.com/torah-ohr/vaeira/5/ 1



TORAH OHR - PARSHAS VA'EIRA - MAAMAR 5 1?”3” ‘?y 2182

201 209 MBYANTI O 7132 IR NP [((>reawn?) mmn cmphal D723 [ow 210w mn] PEn
© 992°7 19997 RT3 17AY32 TNI9Dn IR0 0w 1772 wURyY LRI 1N°an

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 writ-
ten 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.
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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 na-
ture 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.”
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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) teach-

es that its Yesod, the channel through which it gives, reaches down to the chest of Z’eir Anpin and ends
there.
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And Z’eir Anpin is the level of the emotive attributes (middos) of Atzilus (Emanation). And the emo-
tive 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.
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that is, the flow of intellect being transformed to become an emotive attribute. (Elsewhere the mat-
ter 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 emo-
tion. 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).
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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.”
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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.
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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 awhole, 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 con-
figuration. The upper third faces upward, to receive from its source above.
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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 be-
comes the “intellect” of the emotions, their upper third.
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Nevertheless, we say that the intellect is transformed into an actual emotive attribute. For the up-
per third of the body is actually of the nature of an emotive attribute; it is only called mochin rela-
tive 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 re-

ally emotion, called “mochin” only in comparison with the emotions below it; compared with intellect prop-
er, what happens there is a real transformation.
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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).
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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.”
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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 (*’n) has the numerical value fifty (mem is 40 and yud 10) and stands for the fifty gates of Binah, the intel-

lect that flows into the emotions. In the throat this intellect is at its narrowest and smallest, compared with its
state in the head.

9715 27 MLWHNTA NPAY 77N 92TA POW IR NAN 1T MR wYAwOw 2392w MTAN 2230 03

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 ex-

pand greatly.
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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 com-
pletes the reason the throat is called the “strait.”

SECTION 3 - 112-14

Charan, gestation and Pharaoh
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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, 1173) with Charan (j717), 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 nu-
merical 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.
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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.
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As is known from the analogy of an infant, who cannot bear at all anything contrary to his will, be-
cause 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 wis-

dom.” So the narrow, immature throat is the source of “Charan,” severity.
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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.

L2593 wan M9o3 1799 a2 0°9Ann N 1°R1 0°°N12 P°08n NAAY K17 12YT 13y 1w
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.
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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 re-
vealed 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.
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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.
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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.
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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.
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SECTION 4 - 115-18

Birth, voice and joy
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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.

TR ADTAT RIT IR NAAnan m 51973 9799 DoKX MTANY 139707
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.
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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.
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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 re-
joices he shows himself openly.
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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.
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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.
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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 al-
lusion to that opening.
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That is, from behind Z’eir Anpin, which is the level of the outer dimension (chitzoniyus), the build-

ing 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.”
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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 config-
uration 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.
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But the substance of the matter is that there are two levels in Malchus, the level of the outer dimen-
sion 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.”
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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.”
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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.

AN DOWW 7Y 12 wrRyY) KU NPRLIEN RIT A0 WA 1370 NPt RITW 09w nontann Dax
.("19 #5039 R R 1D 7' Motn

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.
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And this level, that is, her inner dimension, is called “the bride of Moshe,” for Moshe is “the hus-
band 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 config-
uration 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 be-
cause the inner dimension of Z’eir Anpin is the source of all Jewish souls together, and she is the “love in de-
lights” of the verse, which is also the level of joy.
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Now it was explained above that what brings them out from concealment, which is the level of ges-

tation, 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.
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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.”
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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 emo-
tions from concealment, from gestation into birth.
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SECTION 5 - 119-25

The Written Torah: wisdom in hints
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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.
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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 explic-
itly, 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.

ZER1M73 RN 1190 203 RITY RIART 12192 >N R (2003w mvnw] 3°2WINW 197 RI7 OyLM
19102 771 WRI2 TV RIT A7OR 1M 7NN NOWNRT MR DY 0% 0N 79w NPNING 0918w
ANPYRNINRA P

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.
Chochmabh 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 be-
tween them.
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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.
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And sometimes, in place of the lower yud, a dalet is made, because Malchus, which is the lower
Chochmabh, 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 Chochmalh, is called dal, “poor,” having nothing of its own but what it receives. The diagonal vav be-

tween them is Tiferes, which joins Chochmah above with Malchus below.
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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.
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And likewise, gimmel is one line, which is a vav, with a point, which is a yud, beneath it. This indi-
cates 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.
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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 let-

ters 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.
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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.
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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 Chochmabh, receiving from them.
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And likewise all the letters, and the crowns (tagin) on them, are all hints at the manner of the draw-
ing 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.
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(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.”
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But the bodies of the Torah (gufei Torah) are what is clothed in the garments, and they are not re-
vealed 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.
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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 hap-
pened, 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.
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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 mat-

ters. 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.
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It follows that the letters and verses of the Written Torah are all hints at the wisdom, and not a reve-
lation 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.
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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.
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But even the bodies of the Torah, which are the details of the laws, and all the more so the myster-
ies, 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.
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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 let-

ters. Spelling an idea out in words belongs to Binah, as the text will explain.
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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.
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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 - 126-34

The Oral Torah: a good and broad land
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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 in-

struction 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.
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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 emo-

tions out into revelation. “The voice is the voice of Yaakov” is the voice of that reading, coming from the
throat.
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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 en-
graved 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.
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as, for example, in the human soul: the combinations of letters come into being from one’s com-
prehension and understanding, for exactly according to the understanding, so do the combina-
tions 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.
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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.
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(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.)

Chochmabh is different: it is above comprehension and is not really contained in letters, only hinted at, so its

letters do not multiply.
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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.
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For just as from the father’s drop a child with two hundred forty-eight limbs is formed in the moth-
er’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.”
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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”).
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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 under-

standing grows, the more the words grow with it, like the deer’s skin with its flesh.
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As we see that in the Mishnah the letters are few, because there the understanding is still brief.

The Mishnabh is brief because its understanding is still compact.
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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.
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And this is why it is called “a good and broad land”: it broadens without end, for whatever a sea-
soned 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.”
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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.
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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.
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(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.
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(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 Chochmabh, in Keser, the “tip” (kotz) of the letter yud.
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In the same way it can also be understood regarding the Oral Torah, which is the level of Binah, un-
derstanding 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.
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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.
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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 intro-
duction 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.
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For of the Written Torah and the Oral Torah it is said, “Wisdoms sing aloud in the street”: two wis-
doms. The higher Chochmabh 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.
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And she is what is called “a good and broad land,” for she broadens greatly according to the in-
dwelling 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.
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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.
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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 configura-
tion beside the masculine one.
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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 re-

vealed she shrinks to a single point, and this is read into the verse “I am black,” said of a dark, diminished
state.
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And when the revelation of the light increases, then the vessel too actually increases, all in propor-
tion 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 de-
parts, 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.
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And this indicates what was said above: that in Malchus the increase and decrease of the vessels de-
pends 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) be-
haves this way; their vessels never change.
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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 ves-
sels stay as they are. Abba and Imma never grow or shrink.
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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.
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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.
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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.”
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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 ear-

lier. Joy and delight are felt in the heart, so they leave a sense of self, a “something” (yesh) that does the
feeling.
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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.
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And this is what He said, “And I will bring you out from under the burdens of Egypt”: this is the go-
ing 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.
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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 - 135-41

The land of the living: the revealed will
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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 sec-
ond meaning of the name “land of tzvi.”
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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.
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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.
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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 Chochmabh.

The Written Torah is the mochin of Abba, Chochmah. The Supreme Will, which is above Chochmabh, is not so
revealed in it.
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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 under-
stand 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.
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But in the Oral Torah the Supreme Will, blessed be He, is clothed and revealed: these are the ha-
lachic 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.
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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.
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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.
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(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 ofvalor, the crown of her husband.”

The physical earth is an example: its power to make things grow is a power of the Infinite, creating some-

thing 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.
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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.
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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 physi-

cal 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.
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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.
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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.

likuteitorah.com/torah-ohr/vaeira/5/ 41

37



TORAH OHR - PARSHAS VA'EIRA - MAAMAR 5 1?”3” ‘?y 2182

NPRwA2 TwARNnIY NPT Oy PIRT N2 RO (79 Syaw son) DPYAWAN PRI NI (19 1m3] 97115
NBY 91 AWK 12 RO 9D [Axey anon) Y71 NN WRA I9YRD INIR 192309 070 DR CNRWI Dax
8 R”19 NOY 1LY Pna RO C.abya

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.

T 1YY RIT AN 19 oy pea) PPN 21903 13w °7 00000 PR 038 SNNAT 9PN ayhn 110m
ITID WRNAW PPmnn

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.
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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.
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And this is [the meaning of] “And you shall be a crown of tiferes (splendor),” etc., “and a royal dia-
dem 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.
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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 spe-

cial distinction for them; this is the distinction of the Oral Torah.
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“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.

“Iwill 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.
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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-nullifi-
cation: the learner becomes a mouthpiece for the Torah and feels nothing of himself.
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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.”

Py1] I [xeoxt k3R] RPIRT T 1238 [n1ob0] 19723 [nbynb / moyn] *2YRD R T 21092 IRANNDT RXNI
PR MI3°m2 9013 w0 DIRAW 29 90207 NTIAYA WHn 1T 1T PR 213 199 [xapin paix

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 - 142-44

Every day

41
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Therefore every day, morning and evening, we mention the Exodus from Egypt.

That is why the Exodus is mentioned every day, morning and evening.
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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

bR

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.
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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.
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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).
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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 ex-

ternal 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.
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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 ex-

plained 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.
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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 “awoman ofvalor, the crown of her hus-

band” and “a royal diadem.”
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And since it is known that every day new mochin are drawn down above, and likewise in the hu-
man 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 morn-

ing,” so that a person is a new creation each day. Therefore he needs a new Exodus each day.
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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

1. Why is the throat, which is neither intellect nor emotion, narrower than both the head and the heart?

2. What does it mean in a person’s own experience for love and awe to be “in gestation,” and what brings
them to birth?

3. Why may nothing be added to the letters of the Written Torah, while the wording of the Oral Torah can
vary freely?

4. 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?

5. How can the Oral Torah, which deals with physical matters, become “the crown of her husband,” above
the higher Chochmah?
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PARAGRAPH 1
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According to the note, this explanation is found in man-
uscript 82 in the Tzemach Tzedek’s own handwriting,
where it is divided into sections.
KEHOT'S NOTE
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PARAGRAPH 2

2
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Kehot’s note points to where this is explained further:
Toras Chaim.
KEHOT'S NOTE
RIRY 77102 RYTIR PP2 DA 2oY0D pona 3780 p7ON013 82 123 K3M)
DMINAT .20P °Y 3”0pN M”02 AR 12 1”0 N7 LRY (MY2171 NIPNIXR)
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PARAGRAPH 3

3

5

7Y NPNIN AYIR

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 NOTE
YT AINTIR PUI DAY — 12722 .M 5”7 QW AWM B SRm? ﬂ”'lP‘?
.2”570 7”702 WORM KX KD 772

IR P TRy YN

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 7y Ty 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:T'R:X" N°WXI2
NIy THY NI 0PN AYI9Y 0N 0N YRR "N
And it came to pass at the end of two full years, that Pharaoh

dreamed: and, behold, he stood by the river.

Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
KEHOT’'S NOTE
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At the burning bush G-d tells Moshe that He has come
down to rescue Israel from Egypt and bring them up “to a

likuteitorah.com/torah-ohr/vaeira/5/

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 3:812 minw
N0 PIRTDR RIT PRI NPYAL O30 TR AEIR TN
TR AN *3¥397 DipRToX WIT 220 N3 PIRTOX A0
P0127M M am
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.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)

PARAGRAPH 6

6

N”R2 W”nd .. W° 112w

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 NOTE
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Shlomo recalls the instruction his father gave him: “Ac-
quire wisdom, acquire understanding.” Plainly keneh
means “acquire”; the text hears in it kaneh, a pipe, for ac-
quiring wisdom draws it into oneself, and so reads it of the
windpipe that carries intellect down to the heart. (context:
Steinsaltz Tanakh)

Proverbs 4:5717:7 “own
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Get wisdom, get understanding; Forget not, neither decline

from the words of my mouth;
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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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 NOTE
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PARAGRAPH 7

9

10

The beloved sets his one perfect love above Shlomo’s “six-
ty queens and eighty concubines.” Here the verse’s open-
ing words name a maamar in Likkutei Torah on Shir
HaShirim, where the growth of a river from its banks is ex-
plained. (context: Steinsaltz Tanakh)
Song of Songs 6:81:1 01w "W
1207 1K NinRy1 0°W12°8 0°InYA niotn el 0wy
There are threescore queens, And fourscore concubines,
And maidens without number.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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Shmuel’s saying in the Talmud, “A river is blessed (in-
creased) from its banks,” said of the Euphrates, whose wa-
ters “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:5-6"-"11:2 1”1 1192
RPPD PPN ADIN KT PRIWY MWRT 2RI Ap? yorOn
MK NP 7121 KTI0 KIIYRI NTPR 31 TN VK 3 MK 377
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N7 27 KRR 27 MWRT 27D AP 120 — 0% i mpn
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K217 07N
William Davidson, Vocalized Aramaic (CC-BY-NC)

PARAGRAPH 8
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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 NOTE
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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 21:3°3:X”5 01 vy
13937 TI0° N3 020N A RIT RV DR POY 00 YT A L.
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TR 7YY MR Q270N 1P9ANM RP1T TIN2 07°N0M RART T10°
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... 02 WK MMNMAAT NIRT 72 ROX N°12°1 7R RAp1Iw *0°
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Sefer Etz Chaim (Public Domain)
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The note points there for the “three thirds” of each emo-
tive attribute.
KEHOT'S NOTE
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PARAGRAPH 12

14

15
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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 forefa-

thers’ lives.

KEHOT'S NOTE
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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, ma-
ture mind that can bear what goes against its will. (context:
Steinsaltz Tanakh)
Job 12:1227>:2> 2R
12120 0°R? 7R 7RI DOYY2
Is wisdom with aged men, And understanding in length of
days?—
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT'S NOTE
.2°,2° 2R

PARAGRAPH 14

16
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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:TX:X"2 N°WR12
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And it came to pass at the end of two full years, that Pharaoh

dreamed: and, behold, he stood by the river.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)

PARAGRAPH 17

17
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Kehot’s note points to Song of Songs 8:4 for these words.

Song of Songs 8:4"7:’11 0*1°wi W
KEHOT'S NOTE
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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 5:4"7:’11 0°1°WN W
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My beloved put in his hand by the hole of the door, And my
heart was moved for him.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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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 1:1-2:4°7:"3-"R’R 727p 71111 7190

1This chapter, a preliminary exposition of Gen. 1, serves to
introduce the reader to the circle of R. Simeon and his col-
leagues, and to give him an idea of the scope and nature of
their discussions. It is somewhat more discursive and fanci-
ful 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)
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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 2:2°2:’2 0w W
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As a lily among thorns, So is my love among the daughters.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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The beloved sets his one perfect love above Shlomo’s “six-
ty 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 6:8°11:"1 01w W
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There are threescore queens, And fourscore concubines,
And maidens without number.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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“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 6:9°'0: 0w 1Y
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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.

Migra according to the Masorah (CC-BY-SA) - JPS 1917 (Public Domain)
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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. (con-
text: Steinsaltz Tanakh)

Song of Songs 7:7*1:"1 0w 1YW
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How fair and how pleasant art thou, O love, for delights! .

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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PARAGRAPH 18

24

Py 2 pn
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 27:22275:1”5 N°wX12
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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.’

Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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The source of the saying is noted there.
KEHOT'S NOTE
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PARAGRAPH 21

26
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The note quotes the ruling there: the lower point of the
alef is sometimes shaped like a small inverted dalet, ac-
cording to the mystical tradition, and it must be so in
tefillin according to the Arizal’s tradition.
KEHOT'S NOTE
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PARAGRAPH 22
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According to the note, this reading of the beis is explained
there.
KEHOT'S NOTE
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The note points there for this passage on the letters’
shapes.

KEHOT'S NOTE
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The note points there for the gimmel as Yesod.
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Young children in the study hall read the letters gimmel
and dalet as gemol dalim, “bestow on the poor,” and ex-
plained 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:4"7:X 7°p naw
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William Davidson, Vocalized Aramaic (CC-BY-NC)
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David opens the psalm: “Fortunate is he who considers the
poor (dal); on an evil day Havayah will rescue him,” plain-
ly praise for one who cares for the poor with understand-
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ing. 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 41:2°2:x”1 0°2°1n
"M MY My B3 PT0K 73t N
Happy is he that considereth the poor; the L-RD will deliver

him in the day of evil.

Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
KEHOT’S NOTE
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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 NOTE
’PIT N7 PRI PPN NARA 11977 3717 7190 °D) A0l 5an ?7°N2122
(1707 MY NRApRM N7 9 R AT T 1

NNPMIRT XY12R

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 12:56-13:65-173:27> Tmi?yn2 ,7m7 720
70

TYRANY O1Y B3
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 119:187:0”°p 0°%°11n

:AN7IAR NIRDDI TYIRY 1Y)
Open Thou mine eyes, that I may behold wondrous things
out of Thy law.

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

Imp Y 179N nUo AR 1P L,uop 0ovnn

PARAGRAPH 24
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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

51



TORAH OHR - PARSHAS VA'EIRA - MAAMAR 5

it to show that even a plain narrative of the Written Torah
hides mysteries in its details.
Genesis 36:31x77:1"% nPwr12
2R *337 ToR"77n 307 DITY TIRD 137R TUR D3PI 19K
And these are the kings that reigned in the land of Edom,

before there reigned any king over the children of Israel.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)

PARAGRAPH 25
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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 NOTE
JPNNCY N NPIR — LT0MN NN PR3 SIAW T2 2an YR i’

PARAGRAPH 26
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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 I1, 276b2 331 27m
KEHOT'S NOTE
.2,197 2711 27y ¥3 0 PR

%38 1011

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 1:81:'x “own
TR NN WoNPRY 73N 101 12 yv
Hear, my son, the instruction of thy father, And forsake not

the teaching of thy mother;
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)

apys 2 opn

“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 27:22272:1") N"wX12

T DT 3P YA YR MR AT PN PO 3y wan

Ay

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.’
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40

41

42

43

44

57171 5y IR
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)

Swan ey
The note points there for the explanation on “A locked
garden” to which the text refers.

KEHOT'S NOTE
797K 190 °Y 2770 Y N7IR IR

LR
The beloved calls his bride “a locked garden, my sister,

3

my bride,” a sealed spring kept for him alone. The text
refers to its discussion of this verse for the additional bi-
nah given to woman. (context: Steinsaltz Tanakh)
Song of Songs 4:1227°:1 0w 1w
DINY PYR 2191 93 192 ONNR MW
A garden shut up is my sister, my bride; A spring shut up, a
fountain sealed.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

AWN2 7201 773°0° 73°2

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:11-1227-8">:2 71”1 1173

VPR DX [DRPK] 77 1207 2097 29277 RiYw ORn RTON 27 MmN

STTRY LEPRIR NP YR 17°07 1302 I 2 WITRD INIY T

12 1MW 271 DR WP WU KT WORY? WY AR Cyan X

RN MWK? DTRD T NP7 WX Y2¥T DY [DP7K] N 1Y X0

OTY 23X AN MO KT N2 WITRT AYPRY THon — "OTRY X
RD7I2 — RPYPRY? 17790 037 92792 12% 1R

William Davidson, Vocalized Aramaic (CC-BY-NC)

1awn nao2

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 23:422772:373 Rp"
:N1302 1207 PX7972 MIXTP2 0N NYIY 120N N3
Ye shall dwell in booths seven days; all that are home-born

in Israel shall dwell in booths;
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)

12191 7210 7N

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 NOTE
° 2°177 9 W”ND1 NI2INT 273 °P1 N11°Aw YTIIDY) AD1 571 ?7°N2112
.(R%¥N 92715 MR XDY D7y R*N2 w71 1%
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45
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“A good and broad land,” applied here to the Oral Torah,

whose breadth of explanation has no end.

Exodus 3:8'12 minw

210 PIROR RMD PIRT INPYI 0Mgn T ED? TN

TR AN *3¥397 DipRToR WIT 220 N3 YIRTOX A0
P0127M M am

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.

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

PARAGRAPH 27
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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 112ax 2”°p n121n>
KEHOT'S NOTE
X ,2°P m2n>

fN®M22 TN

The source is noted there.
KEHOT’'S NOTE
XL,y 1m0

12197 721V 7R

“A good and broad land,” read as the Oral Torah, which
broadens without end.
Exodus 3:8'12 minw
21 PIROR RMD PIRT INPYI 0Mgn T Ea? TN
TR AN *3¥397 DipRToX WIT 220 N3 YIRTOX A0
P0127M M am
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.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)

% 7% *p2 wrny

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 NOTE

3,80 5yh
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PARAGRAPH 28
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“A good and broad land,” applied here to Malchus, which
broadens according to the light within her.

Exodus 3:8'1:2 minw
7210 PINTOR RIWIT PRGN ANPYIN DR TR PRI TN
>TRRTM AN *3¥397 DipRTOR WIT 220 N3 PIRTOX M0
2012701 1N "2
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.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

A7t S1PONA ANNRRD

Kehot’s marei makom for these words (its note is below).
KEHOT'S NOTE
LR e 1772) RTpna

Mo mabn

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 17ax 1> 9717 °13pn

N2 °2 AN vIna nnon

Shlomo pictures Wisdom calling out in the street, raising
her voice in the squares to all who pass; the word is plural,
nnon, though its verb is singular, as the Meiri notes (quot-
ed in the Kehot note). The text takes the plural as two wis-
doms, the higher Chochmah (the Written Torah) and the
lower Chochmah (the Oral Torah). (context: Steinsaltz
Tanakh)

Proverbs 1:20°3:’x *7wn

:FI'?if) AN NIAMI2 7370 YIna nindn
Wisdom crieth aloud in the streets, she uttereth her voice in
the broad places;

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

°NIRINA TMIN PW NNOm o0 Uwnel WX OLY PR IR LD LR Then
DIPRA M2IMI2 MYITH N2 MR 17 oy 710% 0> mpyin
W% MM PIPT >PRAM 573y RMMIN 27 wAT 79 ,AMK P
ST PR RIT DOPTRTAN DER 1N O T Nw AP inn o°an
MIRZAIT N7°%°2 7w Nnan M9ana» 1170 YIina mnon »a 2avm
21D R¥MI 5D N7 wow AR ARONT 1IN 1YW X921 MPan

RPNy R-T12 771 07K —
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PARAGRAPH 30

54

SN AMnw

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 1:5°1:’R 0°°wi1 1°W
TEPY NP TR V2IND DPW N33 MR IR MinY
’I am black, but comely, O ye daughters of Jerusalem, As the

tents of Kedar, As the curtains of Solomon.
Migra according to the Masorah (CC-BY-SA) « IPS 1917 (Public Domain)

PARAGRAPH 34
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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 6:6M:1 mnw

D73 P30 NOAR DINX CINEIM 7 I NIRRTy 197
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;

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

PRINT DN DONN NN

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 6:811:1 mnw

D712K? AQK NN? >TINK CNRY WK PIRTOR DANX DRI
I MY 037 ANX A3 P PRy

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 Iwill give it you for a heritage: I am the L-RD.’

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

PARAGRAPH 35
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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

likuteitorah.com/torah-ohr/vaeira/5/
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as “will”: G-d’s Supreme Will is set in the land of the liv-
ing, the Oral Torah. (context: Steinsaltz Tanakh)
Ezekiel 26:20°3:172 5xp1°
nPANA PIXZ TRITIM 07 0¥ 792 CTIPTAR PRTIM
:0%0 Y12 3% "NNJ °2WN K7 1yn? 112 °719NK 07iyn ninng
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 in-
habited; and I will set glory in the land of the living;
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)

INT21 J21°28Y
Rabbi Yehoshua ben Levi: all the works of creation were
created “with their consent” (letzivyonan), reading tze-
va’am, “their host,” in Genesis 2:1 as tzivyonam. The text
cites it to show that tzvi means will.
Rosh Hashanah 11a:6":X X 71w X1
21N P 12 YA °2772 KT 2R YT NI KT O TN
INT21 1AYT? RT3 10ip? NURI2 ARyn 93 M7 12 YU
>IPN PR ,7DRIY D21 YR DWW 97 I0RIY X721 103X
‘”D;ﬁﬂgx” N?N ”5D8;¥”
William Davidson, Vocalized Aramaic (CC-BY-NC)

KEHOT'S NOTE
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118917 0112 N7 vam

The note points there for the idea that desire (chefetz) is
the inner dimension of will.
KEHOT'S NOTE
qwnn TAWRR Y ¥UYRw NTIRD N13°AR2 ARAND .1,2%870 70 AR7
0Ny .T0°Y 170N
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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 re-
vealed in the lowest Sefirah, Malchus.

Sefer Yetzirah 1:7°1’K 717°%° 190
nambws 19302 INPIM 1NPAN2 1910 TIYI 1 92 M7°ED Ty
D10 INKR 717 TAR 21991 21w 12 1RY T NIRY NPha2 1wp

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)

moya navy

Shlomo’s proverb: “A woman of valor is the crown of her
husband,” while a shameful wife is like rot in his bones.
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Read as Malchus rising to be a crown for Z’eir Anpin.
Proverbs 12:47:27 *5wn
:TY7In PBEY3 37190 APY2 Ny P NN
A virtuous woman is a crown to her husband; But she that

doeth shamefully is as rottenness in his bones.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

62 YEm PN

Malachi promises that if Israel brings its tithes, all the na-
tions 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 3:1227>:’3 2ox8n
:NARIY M IR PRI PIX OAX 1IN 02937799 DINK 1K)
And all nations shall call you happy; For ye shall be a de-
lightsome land, Saith the L-RD of hosts.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

63 IR PUIARD WURD 10 PPRM NIM2R OUK M2 RITW 1 o
M
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 20:181:’3 w7pi N7aR ,X°1n
JPRM W7 RI929 RIT-TIN2 PI0PR7T 09 KT 710102 10%90A 1Y)
,MIRENI D021 INPOYR ARIN MDY Y 210y 1Y STy K

Kehot Publication Society (CC-BY-NC)

64 ane eya Mot TR

The note points there for the superiority of studying
halachah.
KEHOT'S NOTE
.02°y 270pN 1”10 AR7

65 | Kehot’s note points to Sotah 40 for these words.
Sotah 40 V10

PARAGRAPH 37
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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 6:8°11:1 minw
OTI2XY? ANK NN *TINX DRI WX PIRTTOR 020X nXam
73R YR 07 ANK AN YA prgt?
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
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Jacob; and Iwill give it you for a heritage: I am the L-RD.’
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

67 17Y2 nTvY 5N nwx
“A woman of valor is the crown of her husband”: Malchus,
raised to be a crown for Z’eir Anpin.

Proverbs 12:4'7:27 *5wn
P2 PHMEYI 3271 APY2 MY P0TNYR
A virtuous woman is a crown to her husband; But she that

doeth shamefully is as rottenness in his bones.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

68 | Kehot’s note points to Genesis 1:1-6:8 for these words.

Genesis 1:1-6:8°M1:1-"K’R N°WRI2

PARAGRAPH 38
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Cited again: the will set in “the land of the living” is why
Malchus can rise to Keser.

Ezekiel 26:203:173 5xpi°

NPATA YR PRI D7 oy T3 CTIPTNY PATIM
:0°°1 7IR2 228 "ANY *2wN K2 1yn? 132 *779°7NX 0PIyn niand

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 in-

habited; and I will set glory in the land of the living;

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

70 97921210 MIN WIDR

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 15:171°:1"0 minw

1312 237X WTph 1 NPYR AAWY 1100 AN7N3 772 nyum mKan
T

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.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT’'S NOTE
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The prophet promises Zion: “You shall be a crown of
splendor (tiferes) in the hand of Havayah, and a royal dia-
dem in the palm of your G-d,” held close by Him. The text
reads tiferes also as the Sefirah Tiferes, so the diadem,
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Malchus, is the crown of Tiferes, her husband, held in the
palm that lifts her. (context: Steinsaltz Tanakh)
Isaiah 62:31:270 1771°yW”
STRPX M2 IR IR N2 NINEN MY N
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.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT’'S NOTE
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PARAGRAPH 40
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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 chil-
dren as an inheritance. The text reads the land as the Oral
Torah, the Patriarchs’ crown, and the heritage as its hid-
den light.

Exodus 6:811:1 mnw

DTIAX? ANK N7 PTUAX CDRYI WX PIRTTOR DI NKAM
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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.’
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)

PARAGRAPH 42

73
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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 6:61:1 mnw

077%R 1?30 NARR DONX CIRYIM 7 IR PRIPIUI27 TR 107
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;

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

PARAGRAPH 43

74

nAnRw 0°127 O

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 113:9°0:3">p 0°%°1n
ARP9N NN 0°120708 N2 NYRY YPWIn
Who maketh the barren woman to dwell in her house As a

joyful mother of children. Hallelujah.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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“And I will bring you to the land,” read above as the flow
from Z’eir Anpin to Malchus, the land of Canaan.

Exodus 6:811:1 mnw
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738 YR D27 ANK AN 3PP pIEY?

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.’
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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“A woman of valor is the crown of her husband,” said
again of the Oral Torah raised above the head.
Proverbs 12:4'7:27 *5wn
Y2 PHIREYR 30 APY2 NI P0NYK
A virtuous woman is a crown to her husband; But she that

doeth shamefully is as rottenness in his bones.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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“A royal diadem in the palm of your G-d,” said again of
Malchus, the Oral Torah.
Isaiah 62:33:270 11°yw”
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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.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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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 per-
son a new creation. (context: Steinsaltz Tanakh)

Lamentations 3:23372:°1 719°X
SANANK 127 232 BTN

They are new every morning; Great is Thy faithfulness.

Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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Dedicated in honor of the Rebbe’s father, Reb Levi Yitzchok
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