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(Pertaining to the verse “I will go
down now”) Eliyahu opened: “You
are One, but not in number...”

The ten Sefiros are called “tikkunim,” adornments, because, like
the soul’s intellect and emotions, they are garments of the
Infinite Light that are nonetheless one with it; yet the Infinite
remains “One, but not in number,” because Atzilus emerges
through the tzimtzum, a gap far deeper than the parsa that

separates the lower worlds.
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THE BIG IDEA

The ten Sefiros are called “tikkunim,” adornments, because, like the soul’s intel-
lect and emotions, they are garments of the Infinite Light that are nonetheless one
with it; yet the Infinite remains “One, but not in number,” because Atzilus emerges
through the tzimtzum, a gap far deeper than the parsa that separates the lower

worlds.

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

Explaining the opening of Pasach Eliyahu, the maamar asks why the Sefiros are called tikkunim. The
soul provides the model: its essence is simple light, while its intellect and emotions are inner gar-
ments, united with it like an ornament with its wearer, unlike the separate garments of thought, speech
and action. So too the Sefiros of Atzilus are tikkunim of the Infinite Light, while those of Beriah,
Yetzirah and Asiyah are true garments. G-d is called “wise” as the source of wisdom, just as Chesed is
the distant source of an apple’s sweetness; and Atzilus, from the root of “I will set aside from the spirit”
said of Moshe, is the Infinite lowering itself in humility. “One, but not in number” refers to Keser:
Atzilus comes through the tzimtzum, in which the light is withdrawn into the luminary and remains
only in potential, so no relation remains; the lower worlds come through a parsa, like a teacher’s para-
ble, in which the higher wisdom is actually present and some relation remains. Yet all is united with
Him. Finally, “long” and “short” are Chesed and Gevurah, and “I will go down now and see” is their

balance, with compassion between them.
OUTLINE

1 Heading and the question 11-2

Why are the ten Sefiros called tikkunim? The soul’s intellect and emotions are its inner garments, united
with it like an ornament.

2 The soul and its garments 13-5

The body, and still more the intellect and emotions, are garments united with the soul; since they change,
they are not its unchanging essence, but they are closer to it than thought, speech and action.

3 “You are wise”: the source of wisdom 16-8

The Sefiros of Atzilus are tikkunim; G-d is called wise as the source of all wisdom, as Chesed becomes an
apple’s sweetness through many descents.
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4 Atzilus as divine humility 19-10

Atzilus means lowering, as Moshe’s spirit was “set aside” for the seventy elders: the Infinite Light lowers
itself into the Sefiros, which remain one with it.

5 “One, but not in number”: Keser, tzimtzum and parsa 111-13

Keser is the incomparable intermediary; Atzilus emerges through the tzimtzum, the lower worlds through
a parsa.

6 Light and luminary; the tzimtzum 114-17

The Infinite Light is to the Infinite One as sunlight to the sun; in the tzimtzum the light was absorbed into
the luminary and remains only in potential, like a soul before entering the body or a scholar not engaged
in study, while the luminary itself is untouched.

7 The parsa as a teacher’s parable 118-22

A parsa is like a parable in which the teacher’s whole idea is actually present, so Beriah’s new wisdom
still relates to Atzilus; across the tzimtzum there is no relation at all.

8 Still united with Him 123-24

Because the light was only absorbed into the luminary and the kav is drawn forth, the Sefiros, even their

vessels, are one with the Infinite, as thought can encompass a stone.

9 Long, short and intermediate: “Iwill go down now” 125-26

Chesed flows down, Gevurah measures by what rises from below, compassion stands between; “I will go
down now and see” is their balance, with kindness first.

THE MAAMAR IN THE REBBE'S LIGHT

Found by Al reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed
by a person. Each explanation is under its paragraph.

The Rebbe’s teachings open this maamar’s distinction between tikkunim and levushin (°v13% ,1°23pn)
by asking what makes a garment united or separate. In V’Nachah Alav of Acharon shel Pesach 5714 he
first sets out the Rebbe Maharash’s account, which itself cites this maamar: a separate garment can be
taken off. Going more deeply, his notes pointing to the Rebbe Rashab’s Hemshech 5672, he explains
that a separate garment is a thing in its own right (0n3y% n1x°3n), and so separate even when it cannot
be put off, hiding what it clothes, while the whole being of a united garment, like the intellect or the
body, is to be the soul’s vessel, so the soul is felt through it and ,, w2177 11372 X911 0°ynwl 717 12K (the
limbs obey the will of themselves). On the second day of Sukkos 5716 he adds that such a garment re-
veals even what is above it, as intellect reveals the will; so the Sefiros of Atzilus, revealing the light
above them, are called tikkunim. Thought he describes both ways, as a separate garment in these maa-
marim and a united one in his maamarim of Shabbos Shuva 5716 and Basi LeGani 5718, and we do not
choose. Perhaps (biur b’derech efshar) the question comes to rest at the luminary itself, which
,N123nn2” (is revealed) and known even to the simple (Basi LeGani 5729 and 5715, his hadran on the
Rambam of 5746).
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KEY CONCEPTS

tikkunim (adornments) 1°317°n

The name Pasach Eliyahu gives the ten Sefiros: garments
that are united with their wearer, like an ornament, rather
than separate coverings.

light and luminary 71821 718

The Infinite Light (G-d’s revealing “Name”) compared with
its source, the Infinite One Himself, as sunlight compared
with the sun.

tzimtzum and vacated space 119 01pn ,01¥1M%

The withdrawal of the light into the luminary, where it re-
mains only in potential; the result is “empty” of light,
though not of G-d’s essence.

parsa (partition) X079

The screen between Atzilus and the lower worlds, which
conveys the higher wisdom in a foreign form, like a para-
ble, so that some relation remains.
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intermediary Keser yxzi2n7 102

The Crown that stands between the Emanator and the em-
anated; not counted among the Sefiros, it is “One, but not
in number.”

Atzilus as lowering °nox1 - M27%x

From the verse of Moshe and the elders: Atzilus is the
Infinite Light setting itself aside and lowering itself, in hu-
mility, to become wisdom.

long, short, intermediate °111°2 ,7°%p ,7°R

Chesed, which flows downward without limit, without ask-
ing whether the recipient is worthy; Gevurah, which limits
it to what rises from below; and compassion, between
them, which sees that he is not worthy and has mercy on
him nonetheless.
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SECTION 1 - 11-2

Heading and the question

C1 'R3 ATIR pr0pd ) 1

(Pertaining to the verse, “I will go down now...”)

A heading added to the maamar: the discourse that follows, on the opening of Pasach Eliyahu, belongs to the
verse in this week’s parsha where G-d says, before judging Sodom, “I will go down now and see” (Genesis
18:21). The link is made explicit only at the very end (paragraphs 25-26). A gloss at the end of the discourse
Pasach Eliyahu of 5658 (1898) gives the connection: in His own essence the Infinite Light has no relation to
worlds, and only when it is clothed in the ten Sefiros of Atzilus, the tikkunim, does it act in the lower worlds,
so that one can say of G-d “Iwill go down.”
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Eliyahu opened [and said]: “You are One, but not in number; You are the One who brought forth ten
tikkunim (adornments)...” To understand this matter, why the ten Sefiros are called by the name
tikkunim, we must first explain the matter of the essence of the soul.
Pasach Eliyahu is the passage in the introduction to Tikkunei Zohar where Eliyahu (Eliyahu the Prophet)
praises G-d: He is One, yet not a “one” that can be counted, and He brought forth the ten Sefiros, which the

passage calls “tikkunim.” The question is why the Sefiros are given this name, and the answer begins with
the human soul, which is a model for the divine.
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For the soul, in itself, is a simple light, without division into intellect and emotive attributes (mid-
dos); its intellect and emotive attributes are garments for the soul, in that the soul has intellect and
emotive attributes,
The soul’s core is a single, undivided light. Intellect and feeling are real faculties that the soul has, but they
relate to its essence the way garments relate to the one who wears them. Tanya chapter 51 says the same: the

soul’s essence is one simple spiritual being, not divided among the limbs, and only the powers it sends out
reach each limb according to that limb’s nature.
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but they are not the essence and very being of the soul. (As for what is written in Tanya, that the soul
itself divides into intellect and emotive attributes, which are called the essence of the soul, this is only rel-
ative to thought, speech and action, which are garments truly separate from the essence of the soul, which

are the level of Beriah, Yetzirah and Asiyah, of which it says, “You fashioned garments for them...”,

The Alter Rebbe heads off an apparent contradiction with his own Tanya, where intellect and emotions are
called the soul’s essence. That was said only in contrast to thought, speech and action, the soul’s three outer
“garments,” which are fully separate from it, as the lower worlds Beriah, Yetzirah and Asiyah are garments
that G-d “fashioned” (Tikkunei Zohar). In Likkutei Torah, Vayikra, in the explanation of “Do not omit the
salt,” the Alter Rebbe adds what those Tanya chapters (3 and 12) leave unexplained: even Chochmah, the first
of the soul’s powers, is only a vessel for its essence, for the intellect changes, clear at one time and not at
another.

0°95 12 M0 KPR wnn 177701 P12k 10R Mwiab ona 1w Nt oy MTham 9own Dax ¥70a 11I0RT
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which are Beriah, Yetzirah and Asiyah. But the intellect and emotive attributes, although they are gar-
ments, are not truly separate garments; rather, they are like the level of the vessels of Atzilus, of which [it is
said] “He and His vessels are one...”; and therefore they are called by the name “essence,” though they are
not truly the essence.)

Intellect and emotions are garments of an inner kind, joined to the soul, like the vessels of Atzilus, of which

Tikkunei Zohar says “He and His vessels are one.” So they may be called “essence” relative to the outer gar-
ments, though strictly they are not.

KD 7Y [oropax ouanw] RPNW 1137 .72 Nwa5NnY NIpNNn waITY 1°1p°N ava PRI 1Y RPR
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Rather, they are called by the name tikkunim, in that the soul adorns itself and clothes itself in
them. As Targum Onkelos renders the verse, “A man shall not wear a woman’s garment”: “A man
shall not adorn himself with a woman’s adornments (tikkunei).”
Targum Onkelos, the classic Aramaic translation of the Torah, shows what tikkun means: it renders “a man
shall not wear a woman’s garment” as “a man shall not adorn himself with a woman’s tikkunim.” In Hebrew

tikkun usually means a repair or an arrangement; here it means an adornment, so calling the faculties
tikkunim means they are the soul’s adornments.

likuteitorah.com/torah-ohr/vayeira/1/ 6



TORAH OHR - PARSHAS VAYEIRA - MAAMAR 1 NAR 12wIna R'2Y 71 RIT NI TRR nND...

K17 19RD T LOWAN OY TARNA 23 121 DYannY 12 bwpnRY VAN NYHH KIT PPN 1IN
o7 wnnnian

And the meaning of tikkun is an ornament, with which one adorns oneself and by which one is af-

fected; and one becomes united with this ornament as though it were part of one’s very body.

An ornament differs from an ordinary garment: the wearer is affected by it and identifies with it, as if it were
part of his body. That is the precise sense of tikkun: something distinct from the self yet united with it.

THE REBBE EXPLAINS

In his maamar V’Nachah Alav of Acharon shel Pesach 5714 (edited), on the haftarah’s ‘the spirit of Havayah shall
rest upon him’, the Rebbe explains ‘the Infinite Light is above without end and below without limit’, which the
Rebbe Maharash (dibbur hamaschil Lehavin Inyan she’Or Ein Sof, printed in Sefer HaMaamarim 5627) prefaces
with Pasach Eliyahu’s ‘bodies’ (1°213, Atzilus) and ‘garments’ (7°@12%, Beriah, Yetzirah and Asiyah); he sets out that
preface and then goes deeper into what makes a garment united or separate.

In his maamar V’Nachah Alav of Acharon shel Pesach 5714 the Rebbe first sets out the Rebbe
Maharash’s explanation, which quotes this maamar by name, of what makes a garment ‘united’ or
‘separate’. Its outward sign is that a separate garment can be taken off or exchanged: speech and
action start and stop (,Mwn> Ny 7277 Ny”, ‘a time to speak and a time to be silent’), and even
thought, which never stops, passes from one thought to another without any effort, while intellect
and emotions change only with toil (and some traits, the Rebbe adds with a note to the Rebbe
Rashab, not at all, since they follow the soul’s nature). Going deeper, the Rebbe himself explains,
his note pointing to the Rebbe Rashab’s Hemshech 5672, that the real difference is in what each
one is: ,ONXY? NIRXH Q7 AWYN 11277 TWNAY” (thought, speech and action are things in their own
right), and the intellect clothed in them is an addition to what they are, ,,25wi1 %y 0°%°5y71 077 1971
mTm” (so they cover and conceal it); intellect and emotions have no existence of their own, their
whole being is to be the soul’s vessels, ,,07° ?¥ ny10 wo1w "°12 02 w1~ (so the soul is openly felt
thinking and loving through them).

The Alter Rebbe: W11 11181 PPW12% 13°K P15 N2 1w N 0¥ MTHm Yown 2ar

The Rebbe: 1391 ,(QNIX"EM P¥ AD11 727 R°7 DAY MTAM 2w Mwa?nm) Dny» nIR°E? 0 wyn) 11277 72wnne
MTRMm 25w %y 0onoyn on

Sefer HaMaamarim Melukat, vol. 2, p. 7"°%n'f 0o 2w NAnK - 337-2%7

THE REBBE EXPLAINS

In his maamar Ulekachtem Lachem of the second day of Sukkos 5716 (unedited), having asked how Atzilus can be
G-dliness and yet the ‘nothing’ from which created things come, the Rebbe turns to Pasach Eliyahu: if Beriah,

Yetzirah and Asiyah are also called garments, what sets apart the Sefiros of Atzilus, which are called ,,7°1pn”
(tikkunim)?

On the second day of Sukkos 5716 the Rebbe asks: if Beriah, Yetzirah and Asiyah are also called
garments (,"2 N°pPN 121377, ‘You fashioned garments for them’), what is special about Atzilus,
whose Sefiros are called tikkunim? Among garments, he answers, some are united and some
separate: thought, speech and action ,,wp177% 575 0°5”w DRY” (‘are not connected to the soul at
all’), and so they have breaks (there is ‘a time to be silent and a time to speak’, and thought is
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,1212117 02°%nn w1395, ‘like a garment You change’), while intellect, though only a garment, since it
changes as a person grows, is so united with the soul that through it even what is above it is
revealed: when another person sways a man’s mind, his will turns with it. That, he says, is why the
soul is called the ,,n°»5wn wo1” (‘intellective soul’): not because intellect is its essence, but because
intellect is one with it.

The Alter Rebbe: 1"1717 2237 RPN M PR D11 N1PNAXY O°RAP1 QAW MM 5owh nPoIN? INYY WOITY X2AN2 w'm
win 1101 PwIab 1w

The Rebbe: 993 0%97W DI°RW 0°71217 0127 O Y"MITNAY 2501 MTA? Iwym) 113°7 72wnn 192 w9 1
»0B 0712 w7 1091 ,wpin®

Sefer HaMaamarim (unedited, new edition) 5716, p. 1"bwn' N30 AT '2 03 - 15710

A QUESTION THE REBBE RAISES

In his maamar Shuva Yisrael of Shabbos Shuva (Ha’azinu, 8 Tishrei) 5716 (unedited), explaining why the unity of

G-d must be drawn ‘in heaven above and on the earth below’, the Rebbe maps the soul’s action, speech, thought

and intellect onto ‘earth’ and ‘heaven’ (,,yIR) D°nw”).

On Shabbos Shuva 5716 the Rebbe divides the soul’s four levels, action, speech, thought and
intellect, into ‘earth’ and ‘heaven’. Speech and action are separate and limited (,nyY mwn? ny
12757, ‘a time to be silent and a time to speak’), so they are ‘earth’; thought, though it too is a
garment and should therefore have been limited, is a united garment, ,,>y X371 25w "12°3 93 "W
RP17T 12wnnn” (since every revealing of intellect comes through thought), and so it is eternal like
intellect and the soul, ,,7°nn NYVIWH TAWNATY” (‘roams constantly’), and belongs with intellect to
‘heaven’. In the same maamar he gives the other side too: measured against intellect, a power of
the soul, thought, speech and action are all garments and ‘in general are equal’, and thought,
‘though a united garment, is still only a garment’.

The Alter Rebbe: ¥"3 '>12 11 WA NN whn 11181 w15 11w

The Rebbe: 2139 NPT ,n" 1 192372 NP 719998 7aWANT AN M 78,2122 3" NP ay ,nawnnn 3" Ren
RP1T 72wnnT 2"y X7 23w 1202 9o nw ,Tmnn
Sefer HaMaamarim (unedited, new edition) 5716, p. 1"Ywn'7 123WN N2W ,°wn "N IRA "W - 2-2°

A QUESTION THE REBBE RAISES

In his maamar Basi LeGani of Motzaei Shabbos Beshalach, 11 Shevat 5718 (unedited), the Rebbe asks why the Rebbe
Rayatz’s maamar divides 27X into alef (thought) and dalet-mem (speech and action), when the letter heh joins
thought to speech and cuts off action, and answers from the Rebbe Rashab’s ranking of the soul’s three garments.

In Basi LeGani 5718 the Rebbe, following the Rebbe Rashab, ranks the three garments: thought is
a united garment, speech a separate and outer garment, and action the outer of the outer.
Because thought is united with the soul’s powers, which are constant ,,09°21n 213757 19182 X7
1999177 (‘and not in the manner of “like a garment You change them”’), thought too is constant: it
is a garment only in that ,;7°n0 NYYIYH K7 7NAEY 7AWNAN SaR ,NANR 72w 1w mawnnn ﬂ’bﬂﬂb WwORY”
(one thought can be exchanged for another, while thought itself roams constantly). Speech is cut
off from the soul’s powers, ,,mMwn> Ny1 7277 Ny” (‘a time to speak and a time to be silent’), for its
whole purpose is to reveal something to another; so, seen from the soul, thought stands alone (the
alef of 07X) and speech and action go together (the dalet-mem).

The Alter Rebbe: DI MTHM WHR P10 12125 1w 1" TAn *23% KOK 1 1K
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Sefer HaMaamarim (unedited, new edition) 5718, p. 1">¥n'" Law R"> ,A%wa 'D P WA - R9P-2p

SECTION 2 - 13-5

The soul and its garments
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It is like the soul with the body: although the body is a garment for the soul, nevertheless the soul is
affected by what happens to the body, so that when the body stubs its finger, the soul feels it.

A first illustration of a garment that is nonetheless united with its wearer: the body. It is only the soul’s gar-

ment, yet the soul feels what happens to it, such as a knock to the finger.

oM A2°0 M 1187 0O°YRwI 0ONART 0°7aR3 PWYE PR PIvaD weam NN avw on 1o
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Likewise, when it arises in the soul’s will to perform some action with the limbs, the limbs obey this
will at once, immediately as it arises in one’s will to do the action: the foot to walk with it, etc.,
The union also works in the other direction: the limbs carry out the soul’s will the moment it arises, for ex-

ample the foot walks as soon as one wants to walk.

IR 9T T 1T TR TR 100 9PRY DA02 MR 7wt NOwRT MuwanT nnvTp 0w vha
219129372 AR 7O RDR YA 1900R MY

without any prior extension and drawing of the thought from the brain into the foot, for then there
would be some delay of time; yet there is no delay of even a moment, but immediately as it arises in

one’s will, etc.

If the will had to travel from the brain to the foot like a message, there would be some delay; but there is
none at all. The response is instant.
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But this is only because the body is united with the soul, and the soul acts in it as it wishes, as
though it were its very essence and being; and although the body is the garment of the soul, never-

theless it is united with the soul.

The reason is that the body is fused with the soul, so the soul moves it as if it were the soul’s own self. A gar-
ment can thus be both a garment and one with the wearer.

THE REBBE EXPLAINS

In the same maamar of Acharon shel Pesach 5714 (edited), going deeper into why Pasach Eliyahu calls the Sefiros of
Atzilus ,,1°913” (‘bodies’) and Beriah, Yetzirah and Asiyah ‘garments’, the Rebbe asks what the union of the body with
the soul consists of.

In the same maamar of 5714 the Rebbe, setting out the Rebbe Maharash, says that in this maamar
the Alter Rebbe explains Pasach Eliyahu’s ,,1°213” (‘bodies’, gufin), the Sefiros of Atzilus, as against
the ‘garments’ of Beriah, Yetzirah and Asiyah, by the body and its clothes: the human body too is
only a garment for the soul (‘You clothed me with skin and flesh’), yet it is one with the soul (7137w
wHIN Oy TNXNN), as clothes are not. Going deeper, the Rebbe himself explains why, his notes
pointing to the Rebbe Rashab’s Hemshech 5672: clothes are a thing of their own, so they cover
and hide the body inside them, while ,,w2377% >3 n1°77% X171 7137 2w 11°1y 55v” (the body’s whole being
is to be the soul’s vessel), so it does not hide the soul’s life (one sees that a body is alive). For the
same reason, he says, with a note citing this maamar, , w237 11377 X9>1 0°¥1nw31 7137 *712R” (the limbs
obey the will of themselves, without being commanded), which is what our paragraph says of the
foot that walks the moment one wishes.

The Alter Rebbe: 7117375 12 12310 WO WHIT QY TARNN 1AW *18n ROX M PR IR

The Rebbe: X717 1IR2 X711 A2 wRIT (1137) 12198 199 ,(2"12) waam? "3 Nm? K1 7130 2w 1101y 2w 11751 °

Sefer HaMaamarim Melukat, vol. 2, p. 7">wn'i1 0on 5@ 190K - 337-237
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In the same way one can understand the matter of the soul’s intellect and emotive attributes: they
too are only tikkunim and garments in which the soul adorns and clothes itself, and they are the
soul’s tools, in which and through which the soul acts, like an axe in the hand of the one who hews
with it,
The same holds for intellect and emotions: they are the soul’s tikkunim and garments, the instruments
through which it acts. The image of the axe and the one who hews with it comes from Isaiah 10:15, where the

prophet rebukes Assyria for boasting of its conquests though it was only a tool in G-d’s hand: the tool acts
only through the one who holds it.
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to love with the attribute of love, and to conceive with Chochmah, etc. All this and the like is only
the activity of the soul and its extension, which go only from it to what is other than it; but the soul,

in itself, is above all these levels.

Loving and understanding are things the soul does, reaching out toward something other than itself. The
soul as it is in itself stands above all of these activities.

219 0°10P 0°737 MK JUPAY MPT3 NMAVP W2 M1 90 DY 0°%2pn 00 MTnRm 2own e

For the intellect and emotive attributes undergo changes: in the emotive attributes there is small-
ness and greatness, for a small child loves small things, etc.

Proof that these faculties are not the essence: they change. A child’s feelings are small and attach to small
things; an adult’s grow larger.
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And the intellect: “the more they age...,” etc. None of this applies to the essence and being of the
soul, which is not subject to change at all.

The intellect too changes with age: the words come from the Mishnah (Kinnim 3:6), which says that the un-
learned grow more confused as they age while Torah scholars grow more settled in mind. But the soul’s es-
sence does not change at all.
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Nor does it undergo changes from what happens to the body, for it does not clothe itself in the body
in its essence; rather, its rays and powers are what extend into the body and clothe themselves in it,
and they undergo changes on account of the body that receives [them], in a child one way and in an
old man another way, etc.

The soul’s essence does not enter the body; only its rays and powers do, and these are shaped by the body
that receives them, differently in a child and in an old man.
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The intellect and emotive attributes, too, are only rays of the soul and its powers that extend into
the body, and they are not the essence and being of the soul. Rather, the soul acts and extends itself
through these powers and rays; nevertheless, they are not truly separate garments

Intellect and emotions are such rays and powers of the soul, not its essence. The soul acts through them, yet
they are not separate from it the way an outer garment is.
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like thought, speech and action, which are rays and powers that truly clothe the soul (like a gar-
ment that covers, etc.); but the intellect and emotive attributes are rays from the essence of the
soul, and are not truly garments,

Thought, speech and action cover the soul like a coat, truly separate from it. Intellect and emotions, by con-
trast, radiate from the soul’s very essence and are not garments in the full sense.
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but tikkunim, in which its essence adorns and beautifies itself, like the adornment of an ornament,

which beautifies the person who adorns and beautifies himself with it.

So they are tikkunim, ornaments: the soul’s essence is beautified by them, as a person is beautified by jewel-
ry he wears and identifies with.

THE REBBE EXPLAINS
In the same maamar of the second day of Sukkos 5716 (unedited), proving that intellect is only ,,212%” (a garment)
of the soul and not its essence, the Rebbe meets the objection that the intellect is whole even in a child.

In the same Sukkos 5716 maamar the Rebbe meets an objection to the proof from change: one
might say the intellect is whole even in a child (,X¥°7” 2vpn 1°%12 1°%12”, ‘a pumpkin is known from
its blossom’) and only its vessels are small. Even so, he says, ,0°2377 >’y 0°°1°0 %2pn ?ownw XD M
7252 w12 XITWw 1211 ,0759Y” (the very fact that intellect is altered through its vessels shows that it is a
garment), for what is truly essential, the soul’s life-force, is the same from the day of birth to the
end of life. Our paragraph makes the same argument: the powers change ,,79 VP2 22pn1 7137 731
99 17121” (‘on account of the body that receives them, in a child one way and in an old man
another’), while the soul’s essence does not.

The Alter Rebbe: TPT21 79 TP PPN NI T8N D13 0°22PM 11712 MY2SNM R332 MOWDNNRT 17w 7°NIAY 12NN
ab)
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SECTION 3 - 16-8

“You are wise”: the source of wisdom
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In the same way one can understand, above as well, the ten Sefiros that are called tikkunim (that is,
the Chochmah and emotive attributes of Atzilus, of which [it is said] “He and His vessels are one...”;
but [those of] Beriah, Yetzirah and Asiyah are truly garments, and of them it says, “You fashioned
garments for them...”).

Now the model is applied to G-d. The Sefiros of Atzilus are called tikkunim because, like the soul’s intellect

and emotions, they are united with the light they express (“He and His vessels are one”). The Sefiros of the

lower worlds are true, separate garments, the “garments You fashioned for them.”
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For [it says], “You are wise”: “You” means the Infinite Light (Or Ein Sof); “wise” means that it is
drawn into the level of Chochmah, in the manner of “Wherever you find His greatness...”; and He
is not yet wise with a known wisdom,

Pasach Eliyahu continues “You are wise.” “You” is the Infinite Light; “wise” is that light as it reaches into

Chochmah. That is an act of humility, as in the Sages’ saying “wherever you find His greatness, there you

find His humility” (paragraph 9 explains this). Yet He is not wise with a wisdom that can be known.
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but He is called “wise” because He is the source of wisdom, and from Him comes the drawing of
wisdom into Beriah, Yetzirah and Asiyah; although there is no comparison [between Him and] the
wisdom of Beriah, etc., and all the more so that of Asiyah, etc., He is called by the name “wise” on
this account.

He is called “wise” only because He is the source from which all wisdom flows down through the worlds,
even though the wisdom of the lower worlds bears no comparison to Him.
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TORAH OHR - PARSHAS VAYEIRA - MAAMAR 1 NAR 12wIna R'2Y 71 RIT NI TRR nND...

SYn 123 10 2263wy D9 99 PR [m973% ot wrman veke] PR AR BUTY 129 1°Iyn 1T
210 7mas

The matter can be understood by way of analogy from what our Sages, of blessed memory, said:
“There is not a single blade of grass...,” etc., and “One higher than the high...,” etc.
To show how something can be the source of what is utterly unlike it, the Alter Rebbe turns to the saying that
every blade of grass has a mazal, a spiritual force above, that governs its growth, and to the verse “one high-
er than the high watches over.” Earlier in Torah Ohr, Noach (8d), the Alter Rebbe spells out this ladder: the

blade of grass receives from its mazal, the mazalos from the seventy princes, and so on up through the an-

gels, “one higher than the high,” until all receive from G-d’s Malchus.
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Now, a physical apple has sweetness, and “the palate tastes food”; shall we say that the power of
growth in the earth also has taste and sweetness? And certainly not the mazal, which is not of this
order and nature at all.

An apple is sweet to the palate, but no one would say that the growing power in the earth is itself sweet, and
certainly not the mazal above that governs it, which is of a wholly different order.

P70 DMIMY DOIY O M IMaan 1701 TonM YRl Mptnnnw *RIT IV ROX
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Rather, the matter is that sweetness is drawn from Chesed and bitterness from Gevurah; and these
are spiritual matters, only that through the chain of descent (hishtalshelus) and the order of the de-
scent of levels, level after level, they became physical, until sweetness is drawn from the level of
Chesed, etc.
Sweetness comes from Chesed, bitterness from Gevurah. These are spiritual qualities, which through the de-
scent from level to level became physical tastes. In Likkutei Torah, Shir HaShirim (16a), the Alter Rebbe ex-

plains in the same way that the different tastes of fruits, sweet or sour, come from the spiritual power of
growth, according to how Chasadim and Gevuros are blended in it.

NPAMN2 NMIPPNMY N1299Y 2197 10 PRI 1297 121907 13117 KIT 271 198 1Y 1PRW Nvn oy

Although it bears no comparison to it, nevertheless it is of its temperament and character; just as

we see many kinds of pleasantness and sweetness in spiritual things,

Physical sweetness is nothing like Chesed, yet it carries its character. We see this in spiritual life too, which
has its own kinds of sweetness.
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such as the delight of a matter of wisdom, which is also sweetness; and likewise the delight of a

melody, which comes from the voice that issues from the heart, the level of the emotive attributes.

The pleasure of grasping an idea is a sweetness, and so is the pleasure of a melody, which comes from the
heart, the seat of the emotions.
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Therefore, through many descents and stages of hishtalshelus, it becomes actual physical sweet-
ness, even though the difference and distinction between them is great. And so it is with the level of

Chochmabh, in which there is also “one higher than the high.”

Chesed becomes physical sweetness only after many descents, and the gap between them is vast. Wisdom
works the same way: it too has a ladder of levels, “one higher than the high.”
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And although the Chochmah of Beriah is not of the order or the nature of the wisdom that is seen
and revealed in Asiyah, nevertheless it is the source and root from which comes into being the level
of the Chochmah of Asiyah that is revealed, etc.

The wisdom of Beriah is utterly unlike the wisdom we see in the physical world, Asiyah, yet it is the root from
which that wisdom comes into being. By the same logic, G-d can be called “wise” as the source of all
wisdom.

SECTION 4 - 19-10

Atzilus as divine humility
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And so it is with the Chochmah of Atzilus: although it is the level of “wise, but not with a known wis-

dom,” nevertheless it is the level of a source of a source, etc.

The ladder of wisdom continues upward: the Chochmah of Atzilus is still only “wise, but not with a known
wisdom,” and it is the source of the source of the wisdom below it.
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But as for there being “You are wise,” that is, the drawing of the Infinite Light into Chochmabh:
Chochmah proper “is found from nothing (ayin).”
Yet for the Infinite Light to become “wise” at all, to enter Chochmabh, is itself a leap: wisdom “is found from

nothing (ayin),” reading the verse in Job as saying that wisdom comes from a level that is ‘nothing’ relative
to it.
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Therefore it is the level of His humility, may He be blessed, for it is a great descent before Him,
may He be blessed. And this is [the meaning of| the word atzilus in the Holy Tongue, which denotes
descent and lowering from one’s supernal level, to lower oneself as though one were on a lesser
level,

That the Infinite should take on wisdom is an act of divine humility, a great descent. This is why the highest

world is called Atzilus: usually rendered “Emanation,” the word is read here from the root of ve’atzalti, “I will
set aside,” a setting aside and lowering of something from its own high level.
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as in “I will set aside (ve’atzalti) from the spirit,” said regarding Moshe: because he said, “From
where shall I have meat?”, for his level was of the highest standing,

The proof-text is the story of the seventy elders: G-d says “I will set aside (ve’atzalti) from the spirit that is
upon you.” Moshe had protested “From where shall I have meat?”, because his level was so lofty.
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and he could not lower himself to draw down physical meat, therefore the Holy One, blessed be He,
said to him, “Gather for Me seventy men,” who are on a lesser level, meaning that they would not
be actually physical,
Moshe, whose level was so lofty, could not lower himself to provide something as physical as meat. So G-d
told him to gather seventy elders, of a lower level, yet not so low as to be wholly physical. A later discourse
(Sefer HaMaamarim 5687) explains why meat in particular: the manna, “food of wisdom,” could come

through Moshe, but meat stands for a fiery love that needs a self who loves, so it came through the elders,

who were closer to the people.

likuteitorah.com/torah-ohr/vayeira/1/ 16
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but “I will set aside from the spirit that is upon you and place [it]| upon them”: meaning, I will bring

down and draw forth your level, so that it will be below your [own] level.

“I will set aside from the spirit upon you” means that G-d would draw Moshe’s own level downward, below
where it stood in Moshe, so it could rest on the elders. This is the meaning of atzilus: one’s own level, low-
ered. In Torah Ohr, Mishpatim (76b), the name Atzilus is drawn from the same verse, there as a passage
from concealment to revelation: what was hidden in Moshe was revealed in the seventy elders.
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“And place [it] upon them”: that they too will draw nourishment from this level, but not that they
will rise to the stature and level of Moshe himself, etc.

The second half of the verse, “and place it upon them,” means the elders would draw from Moshe’s level, but
they would not become Moshe; they would receive it in lowered form.
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Similarly above, the matter of Atzilus is a descent, so that the Infinite Light be clothed in
Chochmabh, etc.; and therefore the ten Sefiros of Atzilus are called ten tikkunim, for they are gar-
ments for the Infinite Light and not [its| essence, etc.

Atzilus works the same way: it is the Infinite Light lowering itself to be clothed in Chochmah and the other

Sefiros. That is why the ten Sefiros of Atzilus are called tikkunim: they are garments of the light, not its

essence.
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Nevertheless, they are not truly garments but tikkunim, because “He and His vessels are one...”;

which is not so with Beriah, Yetzirah and Asiyah, as explained above.

Still, like the soul’s intellect and emotions, they are not separate garments but ornaments united with the

light (“He and His vessels are one”), unlike the Sefiros of the lower worlds, which are separate garments.

THE REBBE EXPLAINS

In the same maamar of the second day of Sukkos 5716 (unedited), carrying the soul’s two kinds of garment up to
the worlds, the Rebbe explains what makes Atzilus a united garment and Beriah, Yetzirah and Asiyah separate ones.

likuteitorah.com/torah-ohr/vayeira/1/ 17
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In the same Sukkos 5716 maamar the Rebbe carries the soul’s model up: ,,0°179171 0°w12% 071 ™2
5595 07pn 0na w1 PRw” (Beriah, Yetzirah and Asiyah are separate garments in which their source
is not felt at all), while ,,79Pn w71 0w ,7TM1PRT w125 K17 MP°8¥R2” (Atzilus is a united garment in which
its source is felt), as at the moment of a new insight one does not feel the power of the mind itself
yet feels that the idea came from somewhere. And as intellect reveals the will above it, Atzilus
reveals the light above Atzilus; so its Sefiros are called ,,;°3pn” (tikkunim), ‘whose task is to fix the
light and reveal it in created beings’, and the limits of Atzilus, which exist for that purpose, do not
stop it being G-dliness.

The Alter Rebbe: 1°11P1 KPR wan 170127 11°R Q1pR 2911 '15 N1PR%Y X721 0K 7IRD 1Pw12? 'na e
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Sefer HaMaamarim (unedited, new edition) 5716, p. t"bwn' M0 A7 '201° - 13-13

SECTION 5 ¢ 111-13

“One, but not in number”: Keser, tzimtzum and parsa
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And this is [the meaning of] “You are One, but not in number”: that He is not counted among the
ten Sefiros (and this refers to the Supernal Keser, the intermediary between the Emanator and the
emanated), for there is no comparison to Him at all.
Now the first phrase, “You are One, but not in number,” is explained: it refers to Keser, the Supernal Crown,
which stands between G-d, the Emanator, and the emanated Sefiros. It is not counted among the ten, be-

cause they bear no comparison to it. In Tanya, Iggeres HaKodesh 17, Keser is called “the intermediary that
joins the light of the Emanator, the Infinite One, to the emanated.”

likuteitorah.com/torah-ohr/vayeira/1/ 18
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For the coming into being of Chochmah from Keser is truly from nothing (ayin), and not in the or-
der of hishtalshelus, which is the coming into being of something from something, etc. Now, in all
the worlds of Atzilus, Beriah, Yetzirah and Asiyah there is the level of an intermediary Keser: for the
Malchus of Atzilus becomes Keser for Beriah,
Chochmah comes from Keser as “something from nothing,” not by the ordinary step-by-step chain in which
each level comes from the one above it. Every world has such an intermediary Keser: the lowest level
(Malchus) of each world becomes the Keser of the world below it. In Likkutei Torah, Shelach (39b), the Alter

Rebbe cites this from the Arizal’s writings and compares it to a teacher’s spoken word that becomes thought
in his student: what is revealed in the higher level becomes the hidden root of the lower.
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and the Malchus of Beriah [becomes] Keser for Yetzirah. But the difference between the Keser of
Atzilus and the Keser in all the [other] worlds is that the coming into being of Atzilus is through the
tzimtzum (contraction) of the Infinite Light, so as to be a truly vacated space and void, etc.,

The chain continues: the Malchus of Beriah becomes the Keser of Yetzirah. But the Keser of Atzilus is differ-

ent from the Kesers of the lower worlds: Atzilus came about through the tzimtzum, which left a “vacated
space”, a true void of light.
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whereas the coming into being of Beriah, Yetzirah and Asiyah is through a parsa (partition) that
separates between Atzilus and Beriah and between Beriah and Yetzirah, etc., and not [through] a
vacated space.

The lower worlds come about not through a void but through a parsa, a partition or screen, set between
Atzilus and Beriah and between each world and the next.

D”K 7K 7127 23 .0”K IR DIZNLT 1Y DT 121 °25118 0IpnD RDID 1PAY wIEIm

The difference between a parsa and a vacated space will be understood by first [explaining] the

matter of the tzimtzum in the Infinite Light. For the Infinite Light

To explain the difference between a parsa and a vacated space, the Alter Rebbe first explains what the tz-
imtzum was and what the “Infinite Light” means. In Likkutei Torah, Shir HaShirim (42b), the Alter Rebbe
calls the tzimtzum a “leap” above the ordered chain, while a parsa belongs to the chain: the light itself shines
through the screen, as an idea is clothed in a parable.

likuteitorah.com/torah-ohr/vayeira/1/ 19
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means light and revelation, so that there may be some extension and coming into being of a source
and life-force; and the Infinite Light that is within His essence is this level: that there is light in Him

to shine and extend, to bring into being and to give life.

The Infinite Light is G-d’s capacity to reveal, to extend outward, to bring into being and give life. Even within
His essence, the Infinite Light is this aspect: a light that is by nature ready to shine.

SECTION 6 - 114-17

Light and luminary; the tzimtzum
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And this is [the meaning of] “Before the world was created, there was only He and His Name”: “He”
is the Infinite One (Ein Sof) Himself, and “His Name” is the Infinite Light within His essence, which

is only the level of His Name, that is, the level of revelation,

The saying “Before the world was created there was only He and His Name” names two things: “He” is the
Infinite One’s own essence, and “His Name” is the Infinite Light, which is to Him as a name is to a person,
the aspect that can be revealed to others.
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meaning that which can be revealed and extend, like the radiance of the sun from the sun: the radi-
ance is the light that is in the sun to shine upon the earth, while the sun itself is the actual body of

the sun.

The analogy is the sun: its radiance is the light it can shine on the earth, while the sun itself is the body from
which the light comes.
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Now the light that issues from the sun is called by the name “light,” as it is written, “And G-d called
the light day,” for the day is called light by virtue of the extension of the light and radiance that

shines during the day; whereas the essence of the sun is called a luminary (ma’or),

Scripture calls the radiance “light” (“G-d called the light day,” read as: the day is called light because of the

light that spreads through it), while the sun itself is called a “luminary” (ma’or), the source of light.
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as it is written, “the two great luminaries,” etc. So it is with the Infinite Light: the light is called the
revelation, from which the coming into being of light and life-force extends, etc.; while the Infinite
One Himself is the level of the luminary, which is the source of the light, and from which the light is
drawn forth.

So too above: the Infinite Light is the revelation from which light and life flow into being, while the Infinite
One Himself is the “luminary,” the source of that light.
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Now, the tzimtzum took place in the Infinite Light, that is, the light was absorbed into the luminary.

For since the worlds cannot receive the revelation of the Infinite Light as it is in His essence,

The tzimtzum happened to the light, not to G-d: the light was withdrawn back into its source, the luminary.

The worlds could not have borne the Infinite Light as it is.
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and they would be utterly nullified out of existence, etc., therefore He contracted the light so that it
be absorbed into the luminary (to be only in potential and not in actuality) and be concealed in it,

so that there be no revelation of the light, only of the luminary.

They would have been nullified out of existence, so G-d drew the light back into the luminary, where it re-

mains only as potential, hidden, and only the luminary remains.
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(But in the luminary, which is the Infinite One Himself, tzimtzum does not apply, G-d forbid, nor conceal-

ment; on the contrary, the luminary is in a state of revelation.

A crucial qualification: the luminary, G-d’s own essence, is not contracted or hidden at all. On the contrary,
the luminary is “revealed.” Or HaTorah (Mattos), by the Tzemach Tzedek, goes further: tzimtzum has no

bearing on the luminary at all, and through the tzimtzum the luminary is in fact revealed.
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Therefore even young children know that there is a G-d who exists, etc., even though they have no com-
prehension or grasp of how and what, because they do not have the revelation of the light; for nevertheless

the luminary itself is found below just as above.)

That is why even small children know there is a G-d, without understanding anything about Him: what they
sense is not the light, which requires comprehension, but the luminary itself, which is present below just as
above.
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Therefore this tzimtzum is called a vacated space and void, etc., meaning that it is void and empty

of the light, with no light or revelation in it at all,

This is why the tzimtzum is called a “vacated space” or “void”: it is empty of light and revelation.
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but [the light] remains in potential within the luminary. It is like the analogy of the soul: when it

comes into the body, the revelation of its life-force, which gives life to the body, is seen;

The light still exists, but only in potential within the luminary. The analogy: when a soul enters a body, its
life-force becomes visible in the living body.
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but before it comes into the body, although it has the power of life-force to give life to the body
when it is clothed in it, nevertheless that life-force is in potential

Before it enters the body, the soul already has the power to give life, but that power is only potential.
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and not in actuality, so long as it has not yet been clothed in the body to give it life and to bring the

revelation of the life-force from potential into actuality, and from concealment into revelation.

It becomes actual only when the soul is clothed in the body and its life-force passes from potential to actuali-
ty, from hiddenness to revelation. So too the Infinite Light after the tzimtzum.

EXPLAINED BY THE REBBE RASHAB
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»2¥192 K71 192” (‘Only in potential and not in actuality’): following the analogies of {15-16 (a soul before it enters the
body, a closed eye), a reader may take this as a power fully present and merely hidden; but then why is the space
called empty, and why does {17 say the light is not felt ‘even in potential’?

The Rebbe Rashab, commenting on these very words, explains that ‘in potential’ here is less than
an ordinary potential, ,,?¥10 701 12°X 1377 *172” (which lacks nothing of the actual). Here the light
remains only as an ,N?19” (‘ability’) to shine: a complete withdrawal in the light itself, so that,
though it is certainly still there, hidden, it is hidden ,,33°X 19X3” (‘as though it is not’). That is why
the space can be called ‘empty’ though the luminary fills it, and why this first tzimtzum is a
greater break than the later contraction of Adam Kadmon, where the light still exists and only
rises.

the Rebbe Rashab: Hemshech 5672 (old edition), vol. 2, vol. 2, p. "vpnn

THE REBBE EXPLAINS
In his hadran on the completion of the Rambam’s Mishneh Torah (5746), discussing the first commandment, ,,y7°2
PIPR W™ (‘to know that there is a First Being’), the Rebbe takes up the plain knowledge that there is a G-d, which a

person has before any commandment.

Why should children, who grasp nothing, know the luminary itself? In his hadran on the Rambam
of 5746 (printed in Likkutei Sichos vol. 27) the Rebbe explains that the plain knowledge ,,°v
P2R” (‘that there is a G-d’), which a person has before any commandment, does not come from
the bounds of human understanding at all, but from His being found revealed in every place, and
here he cites this passage. And ,, k72 "12°y ¥ 718°n 0w °22” (precisely because this knowledge
carries no description of greatness or wonder), which belong only to revelations, ,,X>7 RpP17 11 713°7°
N> 1MnEya” (it is knowledge of His very Essence).

The Alter Rebbe: IR *17°3 12 1°RW 2 1M1 X 710°DM 7AW 02 PRY AR

The Rebbe: X1 XP1T 1T 19777 ,(IRDD1 M2y 5@ 9IR°N 01w °22,0N00 IP19K) IPW9R wow 179931 197770 ,71297R "0
'nY ARy

Likkutei Sichos - Geulah u’Moshiach (additions), p. 26-29 - 1"nwn ,0" 21771 9y 1777

THE REBBE EXPLAINS

In his maamar Basi LeGani of Yud Shevat 5729 (edited), on chapter 19 of the Rebbe Rayatz’s Basi LeGani 5710, the
Rebbe asks how the supernal ‘treasury’ (131X), the Essence that is not light at all, can be revealed and drawn down

through the attribute of netzach.

In Basi LeGani 5729 (edited), quoting this passage by name, the Rebbe adds what the luminary’s
being ,,m>in13” (‘revealed’) does and does not do: ,,(TPI?X Wow 19995 1¥>7° P77) DIPAN P30 IRY” (it
does not act on the place at all, but yields only a general knowledge that there is a G-d), because
»"12°31 7R Y R 12190 95” (every action comes through light and revelation). It shows its effect in
the world, he explains, when the mention of G-d’s name that comes from it concerns worldly
matters, as in the Baal Shem Tov’s effort to have Jews, men, women and children, say ,,awit 7172”
(‘Baruch Hashem’) for their health and livelihood.

The Alter Rebbe: 2N X1 TIRAT 7277RY 0997 K91 17 Q12N 7270 KD 128y 0K XIAY 7IRDI Dax

The Rebbe: * ,(MP1PX W N°293 19775 PA1) DIPATR 9310 19KW 19182 K17 ,01P70 252 MDANM2 RIT IRDIY 7103
19531 IR O"Y RO 1Y Do
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THE REBBE EXPLAINS

In his maamar Basi LeGani of Yud Shevat 5715 (unedited), explaining why the Baal Shem Tov went from town to
town asking Jews, scholars and simple people alike, about their health and livelihood so that they would answer

»0WM 7172” (‘Baruch Hashem’), the Rebbe explains what ,, 25 *22 913w 0°nw 0w” (‘the name of Heaven on every lip’)
refers to.

In Basi LeGani 5715 the Rebbe explains why ‘the name of Heaven on every lip’ must refer to His
Essence and not to lights and revelations: ,,»27 X11y°w 0192 7TM 71 52” (a revelation reaches each
person by his own measure), so it cannot be the same in every mouth; only the Essence of the
luminary, which ,,?1721 1up mwm Mwn” (‘makes small and great equal’), can be. In Basi LeGani 5745
(unedited; Sefer HaMaamarim 5745 p. X2, Torat Menachem 5745 vol. 2 p. 1099), setting out the
Rebbe Maharash’s teaching that His very Essence is found even in this lowest world, he ties the
saying to our passage by name: as Torah Ohr dibbur hamaschil Pasach Eliyahu has it, the name of
Heaven is on all lips, women’s and children’s too, because ,,n173n712 X117 798»7” (the luminary itself
is revealed).

The Alter Rebbe: 12317 113 fTN? KXMI K17 1A%y 1IRNAT 0" Dw

The Rebbe: 73 92 713 D°nY Qww 1282 1 "0 21T TP MWNY MW, D% ININXY ,IRNT NINRY T80 PN

Torat Menachem - Hisvaaduyos, vol. (X 1"twn) »°, p. 211 - 1"vwn'n vaw 7"

A QUESTION THE REBBE RAISES

In a note to a talk of Shabbos Re’eh, Mevarchim Elul 5722, on the blessing and the curse set before man so that he
may choose (the note drawn from a talk of Shabbos Naso 5720), the Rebbe asks how free choice remains when
,71¥1 MPKR 0w w°w 0°Y7° Mp1in 12°oR” (‘even children know that there is a G-d’).

If even children know that there is a G-d, how is there room to choose otherwise? In a note to a
talk of Shabbos Re’eh 5722 (drawn from a talk of Shabbos Naso 5720; the same note is in Likkutei
Sichos vol. 4) the Rebbe answers that this knowing does not compel: ,,1°77 OX ,71°% 7712 QW 117007
777137 MIREM DR 0797 17 ,09192 M19°32” (revealed lights, being defined, would leave no room for
choice if they shone openly), which is why they are hidden; but ,,7112 08n111°X °3” (the Essence is
not caught up in anything), so its being found below does not cancel free choice.

The Alter Rebbe: 2137 MK OW W°w 0°¥T1> MP1aN 12°0K 197

The Rebbe: 01 1997 ,1°M27 MXEN NR 02971 1°77,071¥3 "17°32 1°77 OR ,71°% 9732 0w 117917 ,0°12737 1223 KN
ooyna

Torat Menachem - Hisvaaduyos, vol. (3 2"5wn) 7%, p. 239 - (3"wn X3 2"w nr*wn ,7yia) 2"5wn'n 79K n'nan ,ax1 0"y
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TAXYD IR 1N 1NN DDA NORIW 21903 022 RO IR

Likewise a wise man: when his wisdom is in a state of extension to another, or even to himself, that
is, at the time he is occupied with it, then it is in a state of revelation, so that his wisdom is seen and
revealed to another or to himself.

A second analogy for potential and actual: a wise man’s wisdom is revealed when he is engaged with it,
teaching another or even just thinking it through himself.
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But “at a time when he is not occupied [with it],” his wisdom is only in the potential of the soul, that
is, he has the power to conceive [ideas] if he occupies himself with conceiving,

When he is not engaged with it, his wisdom exists only as a power in his soul: he could think, if he chose to.
In Likkutei Torah, Vayikra (52d), the Alter Rebbe develops this analogy: a tractate one is not studying with-
draws from his thought and speech yet stays engraved in his memory, which is why one stands before a
Torah scholar even when he is not studying.
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but it does not come into revelation, from potential into actuality. Likewise the power of sight in

the eye: although, if one shuts the eye, he possesses the power of sight

In that state it is not revealed. Likewise the power of sight: with the eye closed, it is fully present.
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in full, nevertheless it does not come into revelation, so that the eye actually sees, until he opens
his eyes. And likewise the power of walking in the foot, and similarly with the other senses in all the

limbs, etc.

It is not actual seeing, though, until the eye opens. The same holds for walking and all the senses. Nothing is
missing from the power; it is only not revealed, which is how the light exists within the luminary after the
tzimtzum.
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In the same way one can understand above, regarding the tzimtzum in the Infinite Light: the light
and revelation were contracted and concealed, to be only in the potential of the luminary and not

in actuality.

The analogies are applied above: in the tzimtzum, the light and its revelation were withdrawn and hidden,
remaining only as potential within the luminary.
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And this is called a vacated space and void relative to the light, for no light or revelation remained.

And although in truth it is not a completely vacated space, G-d forbid,

Relative to the light, this is a “vacated space,” since no revealed light remains. Yet it is not truly empty of
G-d.
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for the luminary fills the entire void, since in the luminary itself tzimtzum and concealment do not
apply, G-d forbid, and the light is in potential, etc.,

The luminary, G-d’s essence, fills the whole “void,” since contraction and concealment do not apply to it;

and even the light is still there, in potential.
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nevertheless, because the Arizal likened the revelation and life-force drawn from the Infinite One,
and the coming into being of the ten Sefiros, Chochmah, Binah, etc., to “lights,” which are like the
light and radiance that issue from the sun and shine, etc.,

Why then does the Arizal (Rabbi Yitzchak Luria, the master of Kabbalah) call it an empty space? Because he
describes the flow of divinity from the Infinite, and the ten Sefiros, as “lights,” like sunlight radiating from

the sun.
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he therefore called the tzimtzum, the absorption of the light into the luminary, by the name “vacat-
ed space,” for it is the concealment of the light; and this concealment is the absence of the light, to

the point that it does not rise to any name at all, to be called by the name Chochmah, or even “wise

Within that imagery, the withdrawal of the light into its source is a “vacated space”: an absence of light so

complete that it cannot even be called Chochmah, or even “wise.”
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but not with a known wisdom,” etc. (for it is not discernible or felt even in potential), until after
many descents and stages of the chain of levels, Akudim, Nekudim, etc.,
It cannot be called “wise” even in the sense of “wise, but not with a known wisdom?; it is not even felt as a

potential. Only after many further stages, the worlds the Arizal calls Akudim (“bound”) and Nekudim (“dot-
ted”), does something emerge that can be named.
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for the level of the Eyes is the source of the level of vessels, so that it rises to the name of the com-
ing into being of the level of “wise, but not with a known wisdom,” etc.; that is, then there comes to
be a power to bring some level into being, to be a source of a source for the level of Chochmah, etc.
In the Arizal’s account the world of Nekudim issues from the light of the “Eyes” of Adam Kadmon (“Primor-
dial Man,” the first level after the tzimtzum, above Atzilus), and the Eyes are the source of the vessels. Only at

that point is there a power that can be called “wise, but not with a known wisdom”: a source of the source of
Chochmah.
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(And this whole matter of the tzimtzum, so that there be the descent and hishtalshelus of the Circles and
the Line and the parsa of Adam Kadmon, so as to become Akudim, Nekudim, etc., all of it is included with-
in the Keser of Atzilus, which is the intermediary for the coming into being of the level of Atzilus, the ten
Sefiros, Chochmah, etc.)

All the stages between the tzimtzum and Atzilus, the Circles and the Line (the two modes of the light after the

tzimtzum), the parsa of Adam Kadmon, Akudim and Nekudim, count together as the Keser of Atzilus, the in-
termediary from which Atzilus emerges.
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SECTION 7 - 1118-22

The parsa as a teacher’s parable
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But the matter of the parsa between Atzilus and Beriah, and between Beriah [and Yetzirah], etc., is,
by way of analogy, like a teacher who wishes to explain a great idea to his student, which the stu-

dent cannot receive,

Now the other mechanism, the parsa between the worlds, is explained by a new analogy: a teacher with an
idea too deep for his student to receive directly. Likkutei Torah, Balak (68c), citing Etz Chaim, explains that
this screen keeps Atzilus from being revealed as it is in the lower worlds, and that is what makes them limit-

ed, separate beings.
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and he must convey it by way of a parable and a riddle; like the parables of Shlomo, “to guard you
from a strange woman,” which is a parable for the meaning it stands for, which speaks of idolatry,

which is strange to the words of Torah, etc.;

He must clothe it in a parable or riddle. Shlomo’s Proverbs are the classic case: the warning against the
“strange woman” is, in its inner meaning, a warning against idolatry, which is “strange” to the Torah. The
word zarah, “strange,” joins them: ishah zarah, a strange woman, and avodah zarah, “strange worship.”
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and similarly with other matters, such as bringing a parable from simple, physical things for mat-

ters that stand at the summit of the world, etc.

So too whenever lofty matters, “those that stand at the summit of the world,” are taught through parables

from simple physical things.
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Now this parable is drawn from other matters, not from the matter of the idea he wishes to teach,
only because in it and through it the idea will be understood; therefore he screens it off with other
matters.

A parable is taken from a different subject than the idea it teaches; it is used only because the idea can be
grasped through it. In this sense the parable screens the idea off with foreign material.
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And this is the matter of the parsa that separates between Atzilus and Beriah: it is the level of a di-

viding screen, to speak of other matters, not

The parsa between Atzilus and Beriah is such a screen: it “speaks of other matters” than Atzilus.
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of the matter of Atzilus; for there wisdom is of another manner and another nature, not comparable
to the manner and nature of wisdom in the World of Beriah, and Beriah has no capacity to receive

the illumination of wisdom

Wisdom in Atzilus is of a wholly different kind from wisdom in Beriah, and Beriah could not receive it as it is.
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as it is in Atzilus; only, through the separating parsa, there will be an illumination of the level of
wisdom in Beriah too, according to its temperament and character, so that the idea may be under-

stood by the student from the parable, and a level of wisdom is newly generated there too.

Through the parsa, wisdom shines in Beriah in a form suited to Beriah’s nature, just as the student grasps
the idea through the parable, and a new wisdom is born there.

BACKGROUND FROM THE REBBE

In his maamar Basi LeGani of Shabbos and Motzaei Shabbos Beshalach, 11 Shevat 5731 (edited), on the Maggid’s
teaching that adam is alef and dam, G-d and man joined through many contractions, the Rebbe brings the Tzemach
Tzedek that from Atzilus to Beriah, Yetzirah and Asiyah the light comes through the parsa, the ,,X03” (‘throne’, kisei,
from Kkisui, covering) of Yechezkel’s vision.

In Basi LeGani 5731 the Rebbe cites the Tzemach Tzedek that the ‘throne’ (kisei, from Kkisui,
covering) in Yechezkel’s vision is the parsa, which, like a parable, covers and hides the idea inside
it. In a note he adds, citing our maamar (14b-c), that ,,0°7°non 01°X X097 *195W DoM¥NRN” (the
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contractions before the parsa do not hide), so that ,,0131%2 X177 *12°37® XX "12°32 K171 MPoPR ,N773K2”
(in Atzilus G-dliness is revealed, only in a contracted measure).
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Sefer HaMaamarim Melukat (new edition), vol. 2, Kislev-Shevat, vol. 2, p. X"2wn'n vaw X"> ,n5wa 'o p w3 p"w - XOW
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Therefore Beriah too is called something from nothing, because it is from the level of a parsa,
which is a light of offspring (toldah), that is, the light of wisdom was born and newly generated in

Beriah,

This is why Beriah (“creation”) is also called “something from nothing”: the light in Beriah is a “light of off-
spring,” newly born through the parsa rather than the original light continuing downward. Earlier in Torah
Ohr, Lech Lecha (12b), the Alter Rebbe explains the same: through a screen and parsa a new light, a “light of
offspring,” comes about that is not of the essence of the first light, and with each further parsa it descends
until physical matter comes into being.
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as, by way of analogy, the idea that is newly generated in the student from the parable [the teacher]

told him: the parable is about another matter, and from it he understands his teacher’s mind,

It is like the student who hears a parable about one thing and from it grasps his teacher’s meaning about
something else.
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and this idea is new to him, newly generated through the parable. So too, this light of Beriah is a

new light, newly generated through the parsa.

For the student the idea is new, generated by the parable; likewise the light of Beriah is a new light, generat-
ed through the parsa.
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Now the discerning will understand that the concealment of the teacher’s idea by way of the para-
ble he tells the student is [such] that all his wisdom, in its essence, is clothed in this parable, not

only in potential but in actual fact.

A subtle point: when the teacher clothes his idea in a parable, the whole idea is really and actually present in
the parable, not just as a potential. In Likkutei Torah, Shemini Atzeres (87b), the Alter Rebbe likens the parsa
to ice: ice is the water itself, only frozen, just as the idea itself is clothed in the parable, only in a physical

form.
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Only, because the matter in which the wisdom is clothed is not the matter of the conception of his
wisdom itself, but “went out to teach about something not of its own kind,” therefore the teacher’s

conception within the matter in which he alludes to it is not seen and revealed to the student

But because the parable is about a different subject (in words borrowed from the rules of Torah interpreta-
tion, it “went out to teach about something not of its own kind”), the student cannot see the teacher’s mean-

ing directly.
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except through the parable, which is another matter, and from which the idea is newly generated
for him, so that for him it is called a new idea. But nevertheless this new idea, in its nature and es-

sence, “already existed in ages past,” and it is all alluded to in the parable.

He can see it only through the parable, so to him the idea is new. In truth, however, it existed all along, as

Koheles says, it “already existed in ages past,” and it was fully contained in the parable.

THE REBBE EXPLAINS

In his maamar Ki Savo’u el ha’Aretz of Shabbos Behar-Bechukosai 5713 (unedited), explaining how levels that are
opposites are joined (intellect and emotions, Atzilus and Beriah, Yetzirah and Asiyah), the Rebbe asks why a parsa is
needed between them and how the higher light still passes through it.

In a maamar of Shabbos Behar-Bechukosai 5713 the Rebbe explains why a parsa is needed and
how it still carries the higher light: in Atzilus G-dliness is self-evident and existence a novelty, in
Beriah, Yetzirah and Asiyah the reverse, so the two can be joined only through a screen. As when a
great sage teaches a small child through a parable, the pupil grasps the teacher’s own idea,
because 373y 20w X2 Ywnnw” (the parable comes from the intellect itself); so too ,,TR2 ROIDIY
TIPPYT IR R NP 9137 RONAT 7Y 197 ,nPyndn” (the parsa comes from above, and therefore it is the
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same light that passes through it). Our paragraph says that the teacher’s whole wisdom is in the
parable ,,»™192 XX 737 132 X?1” (‘not only in potential but in actual fact’); the Rebbe gives the

reason.
The Alter Rebbe: 12"192 RPR 722 1122 K21 111 Dwn2 w2172 K17 'NINEY 1NNON 9ow

The Rebbe: X177 3"1131 .RITW 113 DowT K122 9107 Dwnm "'y 1091 ,103y 2awnn X2 Ywnnw *a% X107 1277 oym
9ynon X2 RDIDAY ,7PYND

Sefer HaMaamarim (unedited, new edition) 5713, p. 3">@n'f 1°0 0"72n ,>MPINa-9n2 2"w - TIp-1IP

1D [nnon] ’20 °12 NN NP RDTD M2 PERT 1D RON Mwabnm mr:‘?smn 7919 RI7 99 22

JIR92T
And so it is with the concealment and clothing of the Chochmabh, etc., of Atzilus in the level of the
parsa, so that the level of the Chochmabh, etc., of Beriah may come into being:

The analogy is applied: the Chochmah of Atzilus is concealed and clothed in the parsa so that the Chochmah

of Beriah can come into being.

NN S2RDIDM M NWASNAT [wan byinal BP9 TMNZYY NN RO OIRT [mmonw] PINW
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for the Chochmah of Atzilus, in its nature and essence, actually clothes itself in the level of the
parsa and brings about the coming into being of the Chochmah of Beriah, etc. Thus the Chochmah
of Beriah, although it is a new light, nevertheless already has some comparison and relation with
the Chochmabh of Atzilus.

The Chochmah of Atzilus is actually present in the parsa and brings about the Chochmah of Beriah. So al-
though the wisdom of Beriah is new, it still bears some comparison and relation to the wisdom of Atzilus.
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This is not so with the tzimtzum of the Infinite Light for Atzilus to come about: that is the conceal-
ment of the light and its absence, to the point that it does not rise to any name at all, as explained
above. And therefore He is called “One, but not in number.”

The tzimtzum that precedes Atzilus is different: there the light is not clothed but absent, so that nothing of it
can even be named. That is why the Infinite, in relation to the Sefiros, is “One, but not in number.” In
Likkutei Torah, Emor (33c), the Alter Rebbe sums this up: from Atzilus to the lower worlds the light passes
through a parsa yet still counts as the ordered chain, while from the Infinite to Atzilus it comes not in that or-
der but through tzimtzum and avacated space.
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EXPLAINED BY THE REBBE MAHARASH AND THE REBBE

»12WIN2 K21 11 R NAR” (‘And therefore He is called One, but not in number’): why should the absence of the light
make the Infinite ‘not in number’, and what does ‘number’ (chushban) mean here? Our commentary says only that
nothing of the light can even be named.

In a maamar of Shabbos Terumah 5627 the Rebbe Maharash, quoting this paragraph, explains
what ‘number’ means here: ,,77¥ *>12 X371 12w~ (a reckoning is a ratio), and one to a thousand, ,,””8%
0°92K *B9K APKR *217 °R” (even one to thousands of thousands) or a single drop to the ocean, is still a
ratio, since the drops of the sea can be estimated. Atzilus bears such a ratio to Beriah, because the
Chochmah of Atzilus itself, clothed in the parsa, brings about the Chochmah of Beriah; ,, 717y 1°Rw
595 199x” (but to the Infinite even Atzilus bears no ratio at all), and so He is ‘One, but not in
number’. The Rebbe sets out this explanation in his maamar Basi LeGani 5732.

the Rebbe Maharash: Toras Shmuel 5627 (5760 edition), dibbur hamaschil Vehabriach HaTichon, Shabbos
Terumah 5627, p. nap-tap (old edition n?p-19p) - the Rebbe: Sefer HaMaamarim Melukat, vol. 1, p. b2

SECTION 8 - 123-24

Still united with Him

19 199K On Ty an? PRW AR *135 7791 12 TR 7AW 10 *41P1pN WY NRPPART K17 NIR IR 23
Yet “You are the One who brought forth ten tikkunim,” etc.: nevertheless, they are not entirely sep-
arate, even though they have no comparison or relation to Him, etc.;

The second phrase of Pasach Eliyahu, “You brought forth ten tikkunim,” adds a balance: though the Sefiros

bear no relation to the Infinite, they are not wholly separate from Him.
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nevertheless, since the light is absorbed in the luminary, etc., and also afterwards [there is] the

drawing forth of the kav and the thread, etc., all of them are united with Him.

The light was not lost, only withdrawn and absorbed into the luminary; and after the tzimtzum a thin “line”

(kav) and “thread” of light is drawn into the space. So all is united with Him.
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And even “to conduct worlds through them”: “worlds” are the level of vessels, “four hundred thou-
sand worlds of longing (kisufin),” etc.; for in Atzilus “He and His life-force are one,” even at the lev-

el of vessels.

Pasach Eliyahu continues that the ten tikkunim serve “to conduct worlds through them.” Here “worlds”
means vessels, the countless “worlds of longing” within Atzilus; and in Atzilus even the vessels are one with
the life-force that fills them.

Swan PPRY QAT 0PIT 1ARD "RWA (1oeex] DX NAPH 1NAWANY 7AWANRI DDNIT "HWA 927 Pwno
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It is like the analogy of a physical thing grasped in thought: one’s thought encompasses even
something physical, such as an inanimate stone, although the analogy does not resemble the thing

it illustrates, neither wholly [nor partly], etc.

How can light and vessel be one? An analogy, admittedly imperfect: when you think about a stone, your
thought grasps and encompasses something physical.

M9 WOw Qws D M Pwnn e Dwnin ey Doownt 131200 Doownn D100 nEpa n nEp nrh
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Nevertheless, the discerning can contemplate and understand from this analogy a small fraction of

a fraction about the thing it illustrates. For just as there is power and ability in thought

Though the analogy is far from the reality, it gives the discerning a small glimpse of a power that thought
has.

220 10 W0 nA PR Y PRI Whan 1mn 7191 937 100 OY 19102 SwA 9370 DR A°pnY
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to encompass the physical thing within it, even though it is truly separate from it and bears no
comparison to it, nevertheless there is a joining power, so that the physical thing is encompassed
by the thought in the brain,

Thought can hold within itself a physical object, though the object is completely separate from thought and
unlike it. Thought has a power that joins them.
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so above there is power and ability to join the lights and the vessels, and there above they are

joined, so that all is one unity, and they do not separate.

So above there is a power that joins the lights and the vessels of Atzilus into a single unity, never separated.

19 1°91037 P9y AP °N 07 °XRT 0995 121 77017 29IY2 1190w MIna 11 97980 RURY 11

This is something impossible to picture in the mind of our intellect, in the world of separation. And

the level of the vessels of Atzilus is the “four hundred thousand worlds of longing,” etc.,

Our minds, formed in a world where things are separate, cannot picture such a unity. The vessels of Atzilus
are the countless “worlds of longing.”

7y MIAWNA 1% 7132 7AWnAT MP2INT TV 10 MAYwI 19101 2 1w 10 17n5Y 79K 70770
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“thirteen thousand worlds,” etc., which are of the level of strands and hairs, etc.; and similarly the
division of thought into many kinds of thoughts without number, etc.

They are the “thirteen thousand worlds,” which Kabbalah describes as “strands and hairs”: fine, many-
branched channels. Their multiplicity is like the way one mind divides into endless particular thoughts while
remaining one mind.

EXPLAINED BY THE ALTER REBBE

»1°21007 112y 79X °'n” (‘Four hundred thousand worlds of longing’), ,,1°"n%y 72X 70°2n” (‘thirteen thousand worlds’) and
‘strands and hairs’ are given without source or explanation; our commentary says only that Kabbalah calls them
strands and hairs.

In a parallel transcript of this very maamar the Alter Rebbe explains these numbers: the Zohar
speaks of four hundred ,,7°21057 1°2%¥” (worlds of longing, kisufin) dividing into 400,000, and of
thirteen ‘strands’ dividing into ,,1°"»%¥ 77X 70°>n” (13,000 worlds). Such multiplicity, he says, is like
one person’s power of wisdom, which branches into many kinds of wisdom, each into many ideas,
each idea into many thoughts and images, so the light of a single Sefirah can branch into
thousands of ‘worlds’; and ‘strands’ name the particular channels that branch out of a general
power.

the Alter Rebbe: Maamarei Admur HaZaken 5566, vol. 1 (a parallel transcript of this maamar), vol. X, p. 7 - the Alter

Rebbe (as written down by the Mitteler Rebbe): Siddur im Dach (new edition), vol. X, p. 377 - the Alter Rebbe: Torah
Ohr, Vayishlach, p. 3,72
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SECTION 9 - 125-26

Long, short and intermediate: “I will go down now”
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“One long, one short, and one intermediate.” Now, Chesed is called “long” because it extends from
the highest heights to the lowest depths, like water that descends from a high place to a low place.

Pasach Eliyahu describes the Sefiros as “one long, one short, and one intermediate.” Chesed is “long” be-

cause kindness by nature flows all the way down, like water running from a high place to a low one.

ARDYIN 209 [orew] MW TOMT DYDY P02AmY AXPn RITY V2P P APynR nvnn 1w 1n1an
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And the Gevuros, which are from below to above, are called “short,” for they shorten and limit the

flow of Chesed, so that it be according to the ascent from below to above.

Gevurah, which works from below upward, is “short”: it limits the flow of kindness so that it matches what
rises from below, meaning what the recipient’s deeds warrant.
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And this is [the meaning of] “I will go down now and see whether according to her outcry,” etc.
That is to say: “I will see” whether, “according to her outcry” that comes to Me from below to
above, “I will go down now” from above to below, so that the ascent and the drawing-down be
equal.

Now the verse of the heading: “I will go down now and see whether according to her outcry...” G-d will “see”

the outcry, what rises from below, and “go down,” draw His flow from above, so that the two are equal: the
giving from above matches the ascent from below.

791N RI TTIR MR 707 09700 N2 (1w 1ix] PPIR M2 RO wunR aoyntn nownnne ek R
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But because the drawing-down from above to below is the level of direct light (or yashar) and the

level of the Chasadim, therefore it says “I will go down now” first, and afterwards “I will see,” etc.

Yet the verse puts “I will go down” before “I will see,” because the flow from above downward is “direct light”
(or yashar, light descending from its source, as opposed to light that rises back up) and kindness, and kind-
ness comes first.

likuteitorah.com/torah-ohr/vayeira/1/ 36



TORAH OHR - PARSHAS VAYEIRA - MAAMAR 1 NAR 12wIna R'2Y 71 RIT NI TRR nND...

1921 TIAT IPRW 0 by x] DPYR 993 1PMAAY RPW RITW O P2 YRINN N2 MM RIT 1PN
1 M2 7998 271 MIRT 1R 1R3Y TR YRIAN RIT NIANANTY 1IAT RIT OX 177 117123

And “intermediate” is compassion, the level of an intermediary between Chesed, which does not
discriminate at all even though [one] is not worthy, and the Gevuros, which judge whether he is
worthy; and compassion is the intermediary: that in himself he is not deserving, nevertheless one
must have compassion, etc.

”

The third term, “intermediate,” is compassion. Kindness gives without asking whether the recipient de-

serves it; Gevurah judges whether he does; compassion stands between them: it recognizes that he does not
deserve it, and has mercy nonetheless.

QUESTIONS FOR DISCUSSION

1. How does the difference between an ornament and an ordinary garment explain why the Sefiros of Atzilus

are called tikkunim, while Beriah, Yetzirah and Asiyah are called garments?

2. Why does the fact that intellect and emotions change prove they are not the soul’s essence? What in a per-
son does not change?

3. What is the difference between a tzimtzum, where the light remains only in potential, and a parsa, where
the teacher’s idea is actually present in the parable? Why does only the first make G-d “One, but not in
number”?

4. Ifthe luminary is “revealed” even to young children, what exactly is hidden by the tzimtzum?

5. Why does the verse say “I will go down now” before “I will see,” and what does the maamar learn from this
about kindness, judgment and compassion?
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FOR CHILDREN - AGES 9-13

For the children at the table

G-d’s ten ornaments

THE BIG IDEA

G-d’s ten powers are like a person’s mind and feelings: close to Him and one with Him,
yet G-d Himself is far above them all.

In the prayer of Eliyahu we say to G-d, “You are One, but not in number,” and that He brought forth
ten tikkunim, ornaments. These are the ten Sefiros, G-d’s powers, such as wisdom and kindness.
Why are they called ornaments? The maamar explains from our own soul. The soul itself is simple
light. Its mind and feelings are its tools, which change as a person grows: a small child loves small
things. Yet they are so close to the soul that they are like an ornament a person wears, which be-
comes part of them, while thought, speech and action are more like outer clothes. In the same way,
G-d is called “wise” because He is the source of all wisdom, just as kindness above is the faraway
source of an apple’s sweetness. To make the worlds, G-d held back His light, the way a scholar who
is not thinking still has all his wisdom, or a shut eye loses none of its power to see. So G-d is not
counted among the Sefiros: He is “One, but not in number.” Even so, everything stays one with

Him.
THE MASHAL

A teacher wants to explain a great idea to a student who cannot grasp it yet, so he tells a parable
about simpler things. The whole idea is really inside the parable, and from it the student under-
stands something new. In the same way, G-d’s wisdom reaches each lower world dressed in a form

that world can receive.
QUESTIONS FOR THE SHABBOS TABLE

1. Why does the maamar call the ten Sefiros “ornaments” and not just “clothes”?

2. How can the sweetness of an apple come from G-d’s kindness, even though they seem so
different?

3. Your mind and feelings are tools of your soul. How can you use one of them to serve G-d this

week?

Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with Al assistance; not yet reviewed by a human
editor.
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PARAGRAPH 1
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The gloss explains how this whole discourse relates to “I
will go down now”: the ten Sefiros are called tikkunim be-
cause they are garments that ready the light to act, and
only once the Infinite Light is clothed in them does it act
in the lower worlds, so that “going down” can be said of
G-d.
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PARAGRAPH 2
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Kehot’s marei makom for these words (its note is below).
KEHOT'S NOTE
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The opening of Pasach Eliyahu in the second introduction
to Tikkunei Zohar: G-d is One but not in number, and
brought forth the ten Sefiros, called tikkunim. The whole
maamar is an explanation of these lines.
Tikkunei Zohar 17a:9°v:X 1> 9717 *11pn
Jawna XDY 71 RIT NIRT 1PAPY 1127 7K1 119K 1ND
Constantinople, 1740 (CC-BY-NC)
Kehot’s note points to Tikkunei Zohar 17a:11 for these
words.
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Constantinople, 1740 (CC-BY-NC)
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That explanation of “Do not omit the salt” adds that even
Chochmah, the first of the soul’s ten powers, is only a ves-
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sel for the soul’s essence, as the physical brain is a vessel
for the power of intellect; the proof is that the intellect
changes, clear at one time and not at another.
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That discourse, which explains this maamar, adds that the
soul in itself is without division “as is written in Tanya,
chapter 51.”
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The Shir HaShirim passage (4b) says that the letters of
thought and speech are garments for the intellect, not its
essence, and that the essence of the soul is the source of
intellect and emotions, referring here to Pasach Eliyahu.
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A manuscript variant: instead of “in Tanya” the man-
uscript reads “in Likkutei Amarim,” the book’s other
name.
KEHOT'S NOTE
.OW N1PWAD PITR S7NARNY 10PN R0 1701 .N”W‘?J :13 22

RYY WAAW N°1N2 wrm

These are the Tanya chapters the text refers to, where the
soul’s intellect and emotions, and its garments of thought,
speech and action, are described; chapter 12 calls the ten
powers the soul’s “essence and being.”
KEHOT'S NOTE
RT — R°IND 7R°2 .N‘?P Y NPWAR ATR CINARNI AR .27 R PR
19779 00173y IR TARNA WD MR K°IN3 nRKIw '[’31'I'? 1”72
oWy .2 ,7ap 9PMIXn 7772 (M OY) 2 ,7p X 9020 NOWRI2 NUMIRDN
O”R MR 1y '[’3?[5 7772) .Anp PP Y 0011y NUTIR LRI MIXpna
oovawRn APRY 17T AN Y [0”wn nRXIA] oANn SRmw nN7InNa n7a
n°nna oyb 1011 ]”7’521 [l B 1B A Sota ln o B i /20t B e o B 0
Ralahvehi

197D PYIao Y

the passage shares nothing with the note
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Kehot’s note points to where this is explained further: The
Rebbe Rashab’s maamar “(5653) *Rnby X7 1°2°00.
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The introduction to Tikkunei Zohar says of the ten Sefiros
of Atzilus that the King is one with them: “He and His life-
forces are one, He and His vessels are one,” which is not
so below Atzilus. The Alter Rebbe uses it for an inner gar-
ment that is still one with its wearer.

Tikkunei Zohar 3b:9-10>-"1:2°3 9171 °1pN
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Tikkunei Zohar - Vocalized (Public Domain)
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Moshe, teaching Israel the laws, says the Torah forbids a
man to wear a woman’s garment (and a woman a man’s).
The verse is quoted only for the way Targum Onkelos ren-
ders it.

Deuteronomy 22:5’1:273 0°7127
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A woman shall not wear that which pertaineth unto a man,
neither shall a man put on awoman’s garment; for whosoev-
er doeth these things is an abomination unto the L-RD thy
G-d.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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Onkelos renders “garment” as tikkunei, adornments. This
shows that tikkun in Aramaic means an adornment, the
key to why the Sefiros are called tikkunim.
Onkelos Deuteronomy 22:5°71:273 0°737 2¥ 01728 213N
"X RDAX *HPN2 123 1207 KY) ROAK 2¥ 2237 7L 1PN 07 KXY
PR T3P 92 ATPR 7 0TR PO
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
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A manuscript variant: it reads “the level of tikkun” instead
of “the matter of tikkun.”
KEHOT'S NOTE
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The encyclopedia points out that this line is the emphasis:
the name tikkunim for the vessels shows they are not sep-
arate garments but like an ornament, which becomes one
with the person, to the point that he is “affected by it.”
KEHOT'S NOTE
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Kehot’s note points to Sefer Etz Chaim 47:2:1 for these
words.

Sefer Etz Chaim 47:2:1°X:"2:1"n 01 7y

PARAGRAPH 5

18

19

20

21

DO 1t 9o
The last Mishnah of Kinnim: Rabbi Shimon ben Akashya
says the minds of the unlearned grow confused the more
they age, while the minds of Torah scholars grow more
settled the more they age. The Alter Rebbe cites it to show
that the intellect changes over a lifetime, so it cannot be
the soul’s unchanging essence.

Mishnah Kinnim 3:61:3 0°1°p mwn
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If a woman says: "I vow a pair of birds if I give birth to a
male child," and she does give birth to a male child, then
she must offer up two pairs one for her vow and one for her
obligation. If [before she assigned them] she gave them to
the priest, and the priest who ought to offer three birds
above and one below does not do so, but offers two above
and two below, and does not seek guidance, she must she

bring another bird and ...

Torat Emet 357 (Public Domain) « Mishnah Yomit by Dr. Joshua Kulp (CC-
BY)
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The parallel transcript spells out the example: when one is
young, one’s intellect and emotions are in a state of small-
ness, and when one is very old, one’s mind becomes set-
tled, in a state of mature intellect (mochin degadlus).
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That discourse explains this point and adds a suggestion:
perhaps the soul’s essence rests within these powers, just
as above the Infinite Light rests within Chochmah; it
leaves the question open and refers to this maamar.
KEHOT'S NOTE
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The parallel transcript says these powers differ from the
three garments of thought, speech and action because
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they are “garments joined and united” with the soul’s es-
sence; although they are its powers and not its very es-
sence, they are united with it completely, which is why
Likkutei Amarim calls them its essence, while thought,
speech and action are truly separate garments.
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The gloss there proposes that the intended contrast is be-
tween the vessels of Atzilus and the vessels of the ten
Sefiros of Beriah, Yetzirah and Asiyah, and discusses it at
length.

KEHOT’'S NOTE
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“You fashioned garments for them”: applied here to the
Sefiros of Beriah, Yetzirah and Asiyah, which are truly gar-
ments, unlike the tikkunim of Atzilus.
Tikkunei Zohar 17a:15-161"0-1"0:X > 9717 °13pN
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Constantinople, 1740 (CC-BY-NC)
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Rabbi Yochanan: wherever you find the might of the Holy
One, blessed be He, there you find His humility (the famil-
iar wording says “greatness”). The maamar quotes only
the opening; its point is the humility, which paragraph 9
develops: G-d’s drawing Himself into Chochmah is a
descent.
Megillah 31a:12-1337°-27%:X X*? 17710
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Yohanan said: Wherever you find [mentioned in the Bible]

the power of the Holy One, blessed be He, you also find his
humility. This fact is stated in the Torah, repeated in the
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Prophets, and stated a third time in the [Sacred] Writings. It
is written in the Torah, “For the L-rd your G-d, He is the G-d
of gods and L-rd of lords,” and it says immediately after-
wards, “He executes justice for the orphan and widow”
(Deuteronomy 10:17). It is repeated in the Prophets: “For
thus said He who ...

William Davidson, Vocalized Aramaic (CC-BY-NC) - Daf Shevui (CCO)
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In Noach the saying is cited with the same ladder: every
blade of grass has a mazal above; the mazalos receive
from the seventy princes, they from the angels, “one high-
er than the high,” until all receive from G-d’s Malchus,
which brings the worlds into being from nothing and is
only a glimmer of His light.
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Rabbi Simon: there is no blade of grass below that has no
mazal in the heavens that strikes it and says, “Grow!” The
Alter Rebbe uses it for a source that gives rise to some-
thing wholly unlike itself.
Bereshit Rabbah 10:6": 1127 n"wx"2
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Bar Sira said: G-d produced drugs from the earth with which
the physician heals the wound, and with which the pharma-
cist mixes his compounds. Rabbi Simon said: There is not a
single blade of grass that does not have a constellation in the
firmament that strikes it and says to it: ‘Grow.’ That is what is
written: “Do you know the rules of the heavens? Will you es-
tablish its dominion [mishtaro] on earth?” (Job 38:33). It is
an expression of being in charge [shoter]. “Will you tie the
chains of ...
Daat Bereshit Rabbah (Public Domain) - The Sefaria Midrash Rabbah, 2022
(cc-BY)
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Koheles says: if you see the poor oppressed and justice
perverted, do not wonder, “for one higher than the high
watches, and there are higher ones over them,” each offi-
cial answers to a higher one. Used here for the ladder of
levels, each the source of the one below it.

Ecclesiastes 5:7°1:’1 n2mp
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If thou seest the oppression of the poor, and the violent per-
verting of justice and righteousness in the state, marvel not
at the matter; for one higher than the high watcheth, and
there are higher than they.

Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
KEHOT’'S NOTE
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There the Alter Rebbe explains that growth, and the differ-
ences of taste between sweet and sour fruits, come from
the spiritual power of growth according to the blending of
Chasadim with Gevuros, and he refers to Pasach Eliyahu:
the same idea as here.
KEHOT'S NOTE
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The same analogy, the delight in wisdom as a kind of
sweetness, is brought there.
KEHOT'S NOTE
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Job, answering his friends: “Does not the ear test words, as
the palate tastes its food?” Here it is used only for the plain
fact that the palate tastes the apple’s sweetness.
Job 12:11x7:27 2K
AA27DyY? PR TM 1020 TP TIRKT
Doth not the ear try words, Even as the palate tasteth its
food?
Migra according to the Masorah (CC-BY-SA) « IPS 1917 (Public Domain)
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“One higher than the high”: here, the levels within wisdom
itself, each the root of the one below.

Ecclesiastes 5:7°1:’1 n2ip
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If thou seest the oppression of the poor, and the violent per-

verting of justice and righteousness in the state, marvel not

at the matter; for one higher than the high watcheth, and

there are higher than they.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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In Job’s poem on wisdom, after describing how men dig
hidden treasures out of the earth, he asks, “And wisdom,
from where (me’ayin) shall it be found?” Chassidus reads
me’ayin as “from nothing”: wisdom comes from a level

likuteitorah.com/torah-ohr/vayeira/1/
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that is ‘nothing’ relative to it, Keser. (context: Steinsaltz
Tanakh)

Job 28:1227:1173 21K
:7P2 0P 71K RERA TRR M0
But wisdom, where shall it be found? And where is the place

of understanding?
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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It cites Sefer HaSherashim: when something is clothed in
what is not of its order, as Moshe’s spirit clothed in the
seventy elders, who in themselves were not of his level, it
is in a state of separation relative to its source.
KEHOT'S NOTE
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The Tzemach Tzedek there refers to Likkutei Torah,
Va’eschanan (on Krias Shema), to the explanation of “Le-
vush Malchus” and to the Lag BaOmer discourse in the
Siddur, which seem to contradict the Kabbalists’ view of
Atzilus; he answers that Atzilus has two levels, vessels and
lights.
KEHOT'S NOTE
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The Kehot note gives this verse, where G-d “set aside (vay-
atzel) from the spirit that was upon him and put it upon
the seventy elders”: the fulfilment of the promise in 11:17,
and the Alter Rebbe’s proof that atzilus means lowering.
Numbers 11:257772:8”> 72712

KEHOT’'S NOTE
.13 ,K> 92712

wa oD PN

Moshe’s cry to G-d when the people weep for meat: “From

where shall I have meat to give to all this people?” In the

plain sense he has no way to meet their demand; the Alter

Rebbe reads it as Moshe’s inability to lower his lofty level
to provide physical meat.

Numbers 11:1327°:8> 72722

32 177NN IMK? VPY D17 M DYIPIP ANY 2 7 TRR

:T2IRN)

Whence should I have flesh to give unto all this people? for

they trouble me with their weeping, saying: Give us flesh,
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that we may eat.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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It explains that the manna, a spiritual flow, “bread from
heaven,” came specifically through Moshe as “food of wis-
dom,” but he could not lower himself to provide meat.
KEHOT'S NOTE
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G-d tells Moshe to gather seventy elders to share his bur-
den; they are of a lower level than he.
Numbers 11:161"1:X”> 72722
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And the L-RD said unto Moses: ‘Gather unto Me seventy
men of the elders of Israel, whom thou knowest to be the el-
ders of the people, and officers over them; and bring them
unto the tent of meeting, that they may stand there with

thee.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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A short discourse of the Alter Rebbe on the lower level of
the seventy elders.
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G-d’s promise to set aside from Moshe’s spirit and place it
upon the elders, so that they would bear the burden of the
people with him. The maamar reads it as Moshe’s own lev-
el drawn down below itself.

Numbers 11:1712:8”> 727722
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And I will come down and speak with thee there; and I will
take of the spirit which is upon thee, and will put it upon
them; and they shall bear the burden of the people with
thee, that thou bear it not thyself alone.
Migra according to the Masorah (CC-BY-SA) « JPS 1917 (Public Domain)
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Discourses that explain this maamar’s reading of “I will
set aside” as a drawing-down of Moshe’s level.
KEHOT'S NOTE
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A parallel discussion of Moshe’s level being drawn below
itself.
KEHOT'S NOTE
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“And I will place it upon them”: the elders receive from
Moshe’s level without rising to it.

Numbers 11:1712:8”> 7272
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And I will come down and speak with thee there; and I will

take of the spirit which is upon thee, and will put it upon

them; and they shall bear the burden of the people with

thee, that thou bear it not thyself alone.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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The Masei passage calls the “thread” of the Infinite the
eleventh level, not counted among even the highest ten
Sefiros: “ten and not eleven,” “You are One, but not in
number,” and refers to Pasach Eliyahu in Vayera.
KEHOT'S NOTE
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Pasach Eliyahu: “You are One, but not in number,” ap-
plied here to Supernal Keser, which is not counted among
the ten Sefiros.
Tikkunei Zohar 17a:9-11xX">-"0:X 1> 97117 °1pN
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Constantinople, 1740 (CC-BY-NC)
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The Tzemach Tzedek notes that this is explained at length
in the Siddur, Sha’ar Lag BaOmer, on “You set all the
boundaries of the earth”; in Likkutei Torah, Va’eschanan,
where “One, but not in number” is the meaning of
“Havayah is One” in the first verse of Shema; and in Torah
Ohr, the discourse “Yavi’u Levush Malchus.”
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There the Alter Rebbe calls the level before Atzilus “the
will of all wills,” Adam Kadmon, to which even Atzilus
(Chochmah) bears no comparison, and refers to this maa-
mar: Supernal Keser is incomparable, and Chochmah
comes from it truly from nothing.
KEHOT'S NOTE
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Iggeres HaKodesh 17 explains the Sages’ “crowns on their
heads” as Keser, an encompassing level and “the interme-
diary that joins the light of the Emanator, the Infinite One,
to the emanated”; it adds that “wisdom is found from
ayin” refers to Supernal Keser, which the Zohar calls
“nothing.”
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The Tzemach Tzedek’s gloss on this very line.
KEHOT'S NOTE
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It restates this maamar: the coming into being of
Chochmah from Keser is truly from nothing, and, citing
Etz Chaim, that Atzilus as a whole is Chochmah and Adam
Kadmon is Keser.
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It cites the writings of the Arizal that from the Malchus of
Atzilus come the Keser, Chochmah, Binah and Daas of
Beriah, and so from Beriah to Yetzirah; and it explains this
by the teacher’s speech, which becomes thought in the
student: what is revelation in the higher level becomes the
hidden root of the lower.
KEHOT'S NOTE
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On “skipping over the mountains,” it compares walking,
where one foot always touches the ground, with a leap,
where a gap of empty air opens below: the worlds could
not come from the Infinite by a chain of cause and effect,
so there had to be a tzimtzum and vacated space before
the kav.
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It quotes Pirkei DeRabbi Eliezer 3 with the wording “the
Holy One, blessed be He, and His Name alone,” and ex-
plains that His Name is not in the category of creating and
giving life at all, as in “His Name alone is exalted.”
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“Before the world was created, there was only the Holy
One, blessed be He, and His great Name.” The Alter Rebbe
reads “He” as the Infinite One and “His Name” as the
Infinite Light.

Pirkei DeRabbi Eliezer 3:2-3°3-2:3 11398 °277 P10
93,7272 91737 W RN TIN2 WATRT 127,029V K121 KDY 1Y
niag? i NINY PRy ?hniT 1271 Anb bwn own cmiy
IR ,PRIIM PRIIM PITIOY TIND LR IR OX LiPY ooube
2 K91 099y DR 1IDD vUNT RN TIN2 WiTRE 79 ,N112% Sonnn
X721 RKPY 7y IN121 00127 7YY INTHT DX RIIY TV TRIY
,713;{[ N9 ,1TY 1M ,nh:m ,.'ITI.H Hinl ﬂ‘?t{] ,D'?‘IVU
Before the world was created, the Holy One, blessed be He,
with His Name alone existed, and the thought arose in Him
to create the world. He began to trace (the foundations of)
the world before Himself, but it would not stand. They told a
parable, To what is the matter like? To a king who wishes to
build a palace for himself. If he had not traced in the earth
its foundations, its exits and its entrances, he does not begin

to build. Likewise the Holy One, blessed be ...

Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) « Pirke de
Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)

1¥Y2 O”N K17 1107

The letter asks: since before creation His Name, the light,
was included in the luminary and did not spread, why was
a tzimtzum needed for creation? The tzimtzum had in ef-
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fect already happened, and in the luminary itself nothing
changes from before creation to after.
KEHOT'S NOTE
SYXMRT IR PP 210NN TARM 2N51M 0BT 19 °Y 2 NN 0ANTa
TIRM2 P19 IR 1T AW U0 YU QTP INRRY” U0 aw PR
DIXNLM 7 920w RN °D YUaL 0XNENaY IR U0 Y Lwsanl K
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This passage is quoted there, with a lengthy discussion of
“He and His Name alone.”
KEHOT'S NOTE
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In the account of creation G-d names the light “day.” The
maamar draws from it that what is called “light” is the ra-
diance that spreads through the day, as distinct from the
sun, its source, which is called a luminary.

Genesis 1:571X N°wx12
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And G-d called the light Day, and the darkness He called

Night. And there was evening and there was morning, one

day.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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“The two great luminaries”: the sun and moon themselves
are called ma’or, luminary, the source of light.
Genesis 1:1610:’R N°wR12
O NPWHN? T30 1IRRTNR 077730 NARRT IUTNR DOR0K vy
10722137 NX1 12720 NPYRL? TURd IRRINK
And G-d made the two great lights: the greater light to rule

the day, and the lesser light to rule the night; and the stars.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
KEHOT'S NOTE
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The gloss refers to this maamar (tzimtzum is the light ab-
sorbed into the luminary) and applies it to the soul: the es-
sence of the power of intellect relates to the ideas it reveals
as luminary to light, and when a revealed idea is with-
drawn into its source it is like light included in the
luminary.
KEHOT'S NOTE
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It clarifies that “in potential and not in actuality” here
does not mean potential as opposed to actuality, for this
potential lacks nothing; it means the light remains as an
ability, He is able to shine.
KEHOT'S NOTE
WOPNN°Y QW AR AYIVR Y 270 27YN qWnn 07Ny ypn 077 IR7
197 " DYDY M2 PIY 1M A0 PR 9Y192 XDY M93 DMK 1T
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It explains that not only was there no actual tzimtzum in
the luminary; tzimtzum does not apply to it at all; and
more, not only did the tzimtzum not conceal the luminary
(it was only in the light), but through the tzimtzum the lu-
minary is revealed.
KEHOT’'S NOTE
K2R P¥192 01N 12 11777 KPW 7 RDT 11907 YR Y MR NUMIR IR
P71 RDT MPANMA KT NRNAT AITRY LDIZNE 12 W PRY W) 77000
K21 IR P70 DIZRIAW 11°90] NIRNT 0D9YT AWy K? Q18RI yw
NR2 777 .7RDT MPANT RIT DIRART 7Y 127X K2R L[2715 18002
T°PPR 1 29IR 17702 .1 Y0 (VPRYN BaY > 07WP2 0BT LYOWN "1AD
X7 .OW DYy N0 amngy By °RpT 1”7 [on Yy (10N Twnna) v'oan
.132°Y 7°wn wn DR RPN 7772 AR A9 Y 0N 1910 1970 1T
MRZYaT NP OYT °D OwY L,Lnw 0w pID 270 2°Iyn wnna qon
M2aNTm 10 71953 D9YR 19YR? MY MYANTT 173y 7700 10K IR0
TR TIRNAT MDANT 97K WPwRnd 5 953 MMAw DY Dww a1 pA R
19IR2 XIT M2ANAAY 2 °Y 1IN 1702 AR LPPIY 10 19Ann X
7 773 87700 PIN2 MNaN 17T WY L wnn TRa RINw XYY NR
551 DI’ KPR 0PRIX W DIXNET DTIPT IR ROP Y 1°1RIn 13m0
1oyn mey!D X1 IRDT NINEY N2 R 10 DEY 1970 IR 02 1300
TR PRAYY YPUAR MY NNANT W 793 IR L. IR P nan
2123 7927 TIRA DR 0O2YA? 915725 YUK D¥NX 10 DU VIM P N3
ORI IRW AR MO MR PYD YR nEya SEorw
212732 LYANTw MPT? P13°1 NAR RPN .. M9 0byan 919on
DIZNT ,MPANT2 RIT NIRRT TR WU AN N0 whn mnhya
7Y 10 IRNAT MRXY 203 N2 RIT AROwAN PN MR Mnbym
MDY RIMW 15 RXNIW RIT MPANAT PIyw IR a1 °Y 070 1702
TR 1273 09Y PAY 95 50,990 MR OBy Iy 7w 130K Mgy 0
7719 57312 TP 1973 732 RITW MK °M22 130 11908 972w 1272 I
113 12 770 1°R R27mn 993 71973 7723 11°KW D2Ya Dax 10 obyn ona
qARD 1M O °Y 27070 LIWwRA 1PX 1T LwrY 990 M9n obyn
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Kehot’s note points to where this is explained further:
Sefer HaMaamarim 5651.
KEHOT'S NOTE
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Parallel discussions in the Alter Rebbe’s discourses of the

simple knowledge that G-d exists.
KEHOT'S NOTE
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It explains why this tzimtzum is called a vacated space and
void.
KEHOT'S NOTE
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It explains that “luminary” here does not mean a level or
description (the source of the light) but His very Essence,
above every level, called only “existent”; the word lumi-
nary is used because it stresses being found and revealed
below as above, unlike light, which shines more above

than below.

KEHOT'S NOTE
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NEMI7W WA 12w "IRN” '[11275: DownRnwn ,M?aN0T MTIK 02127
AN ARynb mRanm PREY IR KT, 7ARynb 1 nunbd (Thanm)
. on’ wRn

AYPR Y N7IVY 1IANNRY 71772 AR9

It notes that this revelation of the luminary is specifically
after the tzimtzum and concealment of the Infinite Light.
KEHOT'S NOTE
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The Talmud says of Torah study that “at a time when one is
occupied with it” it protects and rescues, and “at a time
when one is not occupied with it” it still protects, though it
does not rescue. The Alter Rebbe borrows the phrase for a
scholar whose wisdom is present but not in use.

Sotah 21a:10-118™-":x X"3 10
RPT RITY2 ,XPEM) RN — 72 P°OYT RITY2 ,MEN A0 37 0
PPOYT RITY2 13,790 K28R P OPIER X1 O3 — 72 POy
RPX 7127 A2 PpNR KX K3 — A2 P°OY KT KITYA PN A2
297772y 113737 K7 RMK 27173032 20y K7 on PDIN IR AT ,Anyn
XPT RITY2 ,KPEDY R3D — A2 PPOYT RIT'YI TR :XI7 0K KPY
M2 PU0YT RITY2 12 ,M¥ X780 X7 292X X130 21138 — 72 P70y

e RPTRITY2T
William Davidson, Vocalized Aramaic (CC-BY-NC)
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Kehot’s note points to where this is explained further:

likuteitorah.com/torah-ohr/vayeira/1/
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Hemshech 5672.
KEHOT’'S NOTE
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It develops the scholar analogy: when one is not studying a
tractate, its understanding withdraws from his thought
and speech, yet it remains complete in his mind, engraved
in the “brain” of memory and Chochmah, which is why
one stands for a scholar even when he is not studying.
KEHOT'S NOTE
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It explains that this “potential” is only that the luminary
includes everything, not a distinct power that can be felt.
KEHOT'S NOTE
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The Tzemach Tzedek’s discussions of all the levels above
Atzilus as included in its Keser.
KEHOT'S NOTE
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The Balak passage cites Etz Chaim: a curtain and screen
stand between Atzilus and Beriah, Yetzirah and Asiyah, so
that Atzilus is not revealed in them as it is, which makes
them limited, separate beings; yet the light breaks through
the screen, so they are not cut off.
KEHOT'S NOTE
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The Tzemach Tzedek writes that here in Torah Ohr the
void and vacated space are explained as a greater break
than that of a parable from its meaning, and explains there
that the Torah is called “the ancient parable,” which is the
matter of the break of the void.
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A discussion in the Siddur of the difference between a
parable and a riddle.

KEHOT'S NOTE
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Shlomo, as a father to his son, urges him to hold wisdom
close, “to guard you from a strange woman,” the seductive
adulteress. Read here, with the tradition, as a parable
whose inner meaning is a warning against idolatry,
“strange” to the Torah.
Proverbs 7:5°1:t Yown
RPN TPVRK MI1230 AL YRR TR
That they may keep thee from the strange woman, From the
alien woman that maketh smooth her words.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
Zohar I, 38b2 1% x*mt
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Kehot’s note points to where this is explained further:
Hemshech 5672.
KEHOT'S NOTE
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It explains that “speaking of other matters” applies specif-
ically to the parsa between Atzilus and Beriah, Yetzirah
and Asiyah, and cannot be said of the parsa between Keser
and Chochmah.
KEHOT'S NOTE
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It suggests that this passage speaks of the vessels of
Beriah.

KEHOT'S NOTE
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There the Alter Rebbe explains that creation from nothing
comes through renewal: through a screen and parsa a new
light, a light of offspring, comes about, which is not of the
essence of the first light; with each further parsa it de-
scends until actual physicality comes into being.
KEHOT'S NOTE
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The analogy of the student understanding his teacher’s
mind from a parable is mentioned there.
KEHOT'S NOTE
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Koheles: “Is there a thing of which one says, ‘See, this is
new’? It already existed in ages past.” Here: the idea that
seems new to the student existed before, fully hidden in
the parable.
Ecclesiastes 1:10”:% n?mp
33990 T WK DEPYY? M 139 KT U AITINT MROY 13T 02
Is there a thing whereof it is said: ‘See, this is new’?—it hath
been already, in the ages which were before us.
Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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It explains that the reference here is to the vessels of
Atzilus.
KEHOT’'S NOTE
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Pasach Eliyahu: “You are One, but not in number”: ex-
plained as the absence of any relation between the Infinite

and the Sefiros, because of the tzimtzum.

Tikkunei Zohar 17a:9-11xX">-"0:X 1> 9717 °1pN
RI7 NIR .72WM3 K2 TN ORI NART PRDY 7127 0K AMOR N
92 XD°BN TAWnD 077 .PRen0 B0 DY XnonD PRYY 9o By axby
RATIRD .1°00 Wy 117 137991 .1P1pN WY NPPERT R NIR .99
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Constantinople, 1740 (CC-BY-NC)

47



TORAH OHR - PARSHAS VAYEIRA - MAAMAR 1

PARAGRAPH 23

84

1°11P0 WY NPOANRT K17 NAR

Pasach Eliyahu: “You are the One who brought forth ten
tikkunim”: the Sefiros are brought forth by Him and re-
main united with Him.
Tikkunei Zohar 17a:11-1227°-X":X ™ 97 211p0
7772 RATIRD .71°00 @y N2 17771 .P1PN WY NPPART RIT NIX
X”1) NX°DONX 71712) .772ANRT PP L0ANR RDT 100 PRy
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19X 1197 DWANR WY PORD 717730 1 70 WIIERT RN 93 IR0
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Constantinople, 1740 (CC-BY-NC)
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Pasach Eliyahu: G-d brought forth ten tikkunim “to con-
duct worlds through them.” The Alter Rebbe reads
“worlds” as the vessels of Atzilus.

Tikkunei Zohar 17a:11-1227°-X”>:X 1 9771 *1pn
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Constantinople, 1740 (CC-BY-NC)
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The introduction to Tikkunei Zohar says of the ten Sefiros
of Atzilus: “He and His life-forces are one, He and His ves-
sels are one.” The Alter Rebbe reads it as saying that in
Atzilus even the vessels are one with Him.

Tikkunei Zohar 3b2 1 7711 *1pn
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Pasach Eliyahu: of the Sefiros, “one long, one short, and
one intermediate”: read here as Chesed, Gevurah and
compassion (Tiferes).

Tikkunei Zohar, Patach Eliyahu - 17a:13-15-3":X 1 97171 23PN
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Constantinople, 1740 (CC-BY-NC)
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It quotes these lines, adding the Sages’ rule “where they
said to lengthen, one may not shorten” (Berachos 11a),
and the passage on compassion as the intermediate be-
tween Chesed and Gevuros, and refers to the discourse
“Arda Na V’Ereh” for more.
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Another transcript of this passage, with some glosses by
the Tzemach Tzedek.

Genesis 45:1'R:11”n NPwR12
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Then Joseph could not refrain himself before all them that

stood by him; and he cried: ‘Cause every man to go out from

me.’ And there stood no man with him, while Joseph made

himself known unto his brethren.

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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G-d tells Avraham that the outcry of Sodom and Gomorrah
is great: “I will go down now and see whether they have
done according to her outcry that has come to Me.” In the
plain sense G-d goes down to see whether Sodom’s deeds
match the outcry; the maamar reads it as “I will see”
whether, according to the outcry rising from below, “I will
go down” from above, so that the flow from above matches
the ascent from below.

Genesis 18:21x72:1”° N"wx12
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I will go down now, and see whether they have done alto-
gether according to the cry of it, which is come unto Me; and
if not, I will know.’

Migra according to the Masorah (CC-BY-SA) - IPS 1917 (Public Domain)
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its seven days (Sichah of Shabbos Parshas Vayakhel 5725 - Toras Menachem vol. 42, pp. 306-309). Why learn it, and the
Rebbe’s brachos: likuteitorah.com/about/the-chassidishe-parsha/
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DEDICATED IN HONOR OF
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Dedicated in honor of the Rebbe’s father, Reb Levi Yitzchok
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