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וָדרֹ; דּרֹ נוֹת שְׁ ינוּ בִּ עוֹלָם, יְמוֹת זְכרֹ

לָךְ וְיאֹמְרוּ זְקֵנֶיךָ וְיגֵַּדְךָ, אָבִיךָ אַל שְׁ
ז) לב, (דברים

נשמת לעילוי
עינינו ומאור רבותינו היקרים, סבינו

ז״ל הלוי משה בן ליב אריה

ז״ל הלוי הערשל בן ראובן

ז״ל יצחק בן מרדכי

ומשפחתם רטנר ושירה אהרן משה



Parashas Bereishis

Teaching 1
MashiachWill Expound Every Letter Combination of the Torah, Then the Torah as OneWord

ËְרֵאÄִית
“In the beginning” (Bereishis 1:1)

נ"ע, טוֹב ם שֵׁ עַל הַבַּ ם שֵׁ בְּ אָמַר שֶׁ הַמּוֹכִיחַ מֵהָרַב י לְתִּ קִבַּ I received from the Rav, the Mochiach, who said
in the name of the Baal Shem Tov, may his soul rest in Eden,Amochiach is a preacher whose role is to rebuke
and arouse the community. The author of Teshuos Chen heard the teaching from this preacher, who reported it
in the Baal Shem Tov’s name.
לְסֵיפָא א מֵרֵישָׁ הַתּוֹרָה כָּל יִדְרוֹשׁ ימֵָינוּ, בְּ מְהֵרָה בִּ יחַ מָשִׁ יּבָוֹא שֶׁ כְּ שֶׁ thatwhenMashiach comes, speedily in our

days, hewill expound the entire Torah frombeginning to end וְתֵיבָה, יבָה תֵּ כָל בְּ שֶׁ ירוּפִים הַצֵּ כָּל עַל according
to all the letter combinations in each and every word. Tziruχm are the diϥerent orders into which a word’s
letters can be rearranged. Each new order can yield a new reading. For example, the six letters of בראשית (beis,
reish, alef, shin, yud, and tav) also spell שבת ,ירא “fearing Shabbos.” Since all six letters are diϥerent, they can
stand in 6 × 5 × 4 × 3 × 2 × 1 = 720 orders.
אַחַת¹ יבָה תֵּ הַתּוֹרָה מִכָּל ה יעֲַשֶׂ ךְ כָּ Afterwardוְאַחַר hewill make the entire Torah into a single word,Up to

this point, the rearranging stays inside each word’s own boundaries. NowMashiach will erase those boundaries
and treat all the Torah’s letters, from the beis of בראשית to its Ϯnal letter, as the letters of one word.
ירוּפִים: הַצֵּ כָּל עַל וְיִדְרוֹשׁ ר מִסְפָּ לְאֵין צֵירוּפִים וְיעֲַלוּ and the combinations will rise beyond number, and

he will expound all the combinations. The same counting shows why the number becomes endless. Six letters
already give 720 orders. The Torah contains about 304,805 letters, so the number of possible orders far exceeds
anything a person can count. The teaching does not say what these expositions will contain. It says only that
Mashiach will expound every one of them.

(Teshuos Chen, parshas Tazria)

THE MAIN IDEA

The Torah holds more meaning than anyone can count. When Mashiach comes, he will draw out meaning from every
possible arrangement of its letters, χrst within each word and then across the whole Torah read as one word.

¹ The compiler cites sources teaching that the whole Torah is one Divine Name. The Zohar, at the opening of parshas Shemini, says that
the Torah is entirely one holy Name of the Holy One. The introduction to Bris Menuchah (fol. 3c) says that the whole Torah is one
Name and that all its words are Names that bring about eϥects. The Zohar, parshas Yisro (fol. 90b), says that the whole Torah is one
Name, the actual holy Name of the Holy One, and that whoever merits the Torah merits the holy Name. The same idea appears in the
Zohar, parshas Acharei (fol. 73a), parshas Vaeschanan (fol. 268b), and parshasMishpatim (the start of fol. 124a). See also below, parshas
Vezos Haberachah, teachings 4 and 5.
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Baal Shem Tov al HaTorah Teaching 2

Teaching 2
WhyHashem Created theWorldWhen He Did, and How Foreknowledge Leaves Room for Choice

’åוְג אֱלהִֹים Ëָרָא ËְרֵאÄִית
“In the beginning G-d created...” (Bereishis 1:1)

ֶּה, הַז זְמַן קוֹדֶם הָעוֹלָם אֶת הקב"ה רָא בָּ לאֹ ה לָמָּ ז"ל הָרִאשׁוֹנִים כָּל הִקְשׁוּ שֶׁ יאָ הַקּוּשְׁ לְתָרֵץ [This comes]
to answer the question that all the early authorities, of blessed memory, asked: Why did the Holy One,
blessed isHe, not create theworld before this time? The early authorities are themedieval Torah sages, among
them the Jewish philosophers who debated how an eternal Creator could bring a world into being at a particular
moment.
ר, מֵהֶעְדֵּ טוֹבָה מִיד תָּ הוּא עוּלָה פְּ הֲרֵי דְּ After all, action is always better than absence. The Hebrew העדר

means nonexistence, the absence of anything. If a world is better than no world, a good Creator would seem to
have a reason to create it as early as possible.
לָזֶה, מִקּוֹדֶם וְלאֹ רָא, בָּ שֶׁ עֵת בְּ לְרוֹצֶה, רוֹצֶה מִלּאֹ ית"ש רְצוֹנוֹ נָּה תַּ נִשְׁ ה וְלָמָּ And why did His will, may His

name be blessed, change from not wanting to wanting at the time He created, and not before that? הֲרֵי
נִיתִי: שָׁ לאֹ ה' אֲנִי ו') סוּק פָּ ג׳:ו׳, (מַלְאָכִי כְתִיב דִּ ע"ד ינּוּיִים, שִׁ עַל בַּ אֵינוֹ ית"ש הוּא Yet He, may His name be
blessed, does not undergo changes, as it says: “I am Hashem, I have not changed” (Malachi 3:6). ירוּץ וְהַתֵּ
וָדָם, ר שָׂ בָּ לְפוֹעֵל דּוֹמֶה אֵינוֹ ית"ש הוּא דְּ זֶה, Theעַל answer to this is that He, may His name be blessed, is not
like a human maker. הוּא וְגַם קִנְינִָית, הוּא וְחָכְמָתוֹ מִקּוֹדֶם, לוֹ הָיהָ לאֹ ה עַתָּ לוֹ יּשֵׁ שֶׁ הַחָכְמָה וָדָם, ר שָׂ בָּ פּוֹעֵל י כִּ
חֶסְרוֹן, עַל בַּ For a human maker did not have before the wisdom he has now. His wisdom is acquired, and
he also has a lack. The teaching names two reasons a human acts at one time rather than another. He gains new
knowledge, and he has a need that pushes him to act.
יִת, בַּ לְעַצְמוֹ בּוֹנֶה הוּא אָז יִת בַּ לוֹ לִבְנוֹת חָכְמָה נָה קָּ שֶׁ כְּ ן כֵּ עַל בּוֹ, לָדוּר מָקוֹם צָרִיךְ הוּא שֶׁ נֵי פְּ מִּ שֶׁ ל, מָשָׁ ע"ד

For example, because he needs a place to live, when he acquires the skill to build himself a house, he then
builds himself a house. The builder’s need supplies the lack, and his newly learned skill supplies the acquired
wisdom. The house goes up only once both are in place, so the timing reϱects a change in the man.
רוֹן. חִסָּ עַל בַּ אֵינוֹ וְגַם קִנְייָנִית, וְלאֹ עַצְמִיִּית חָכְמָתוֹ ית"ש הוּא אֲבָל But His wisdom, may His name be

blessed, belongs to His essence and is not acquired, and He also has no lack. Neither cause that sets the
timing of a human act applies to Hashem. So the timing of creation cannot come from new knowledge or new
need.
הָעוֹלָם, רִיאַת בְּ עֵת בְּ הָרָצוֹן זֶה לוֹ שׁ תְחַדֵּ נִּ שֶׁ לאֹ הָעוֹלָם, אֶת לִבְרוֹא רְצוֹנוֹ בִּ עָלָה שֶׁ הָרָצוֹן זֶה וְלָכֵן Therefore

this will to create the world, which arose in His will, did not Ϯrst come to Him at the time the world
was created. קַדְמוֹן, רְצוֹנוֹ ן כֵּ קַדְמוֹן ית"ש הוּא שֶׁ מוֹ כְּ שֶׁ א אֶלָּ Rather, just as He, may His name be blessed, is
eternal, so His will is eternal. קוֹדֶם וְלאֹ אוֹתוֹ רָא בָּ שֶׁ ֶּה הַז עֵת בָּ הָעוֹלָם אֶת לִבְראֹות רְצוֹנוֹ מִיּדָ הָיהָ נָא דְּ דְמַת וּמִקַּ
לָכֵן, From of old, His will was from the outset to create the world at this time when He created it, and
not before. The answer separates the will from its content. The will itself never began, but what it willed was a
world starting at one speciϮc time.
וְוקָא, דַּ ֶּה הַז עֵת בָּ אוֹתוֹ לִבְרוֹא דוּם הַקָּ רְצוֹנוֹ בִּ הָיהָ שֶׁ מוֹ כְּ וּבִזְמַנּוֹ, עִתּוֹ בְּ שׁ מַמָּ נִבְרָא הָעוֹלָם בְרָא נִּ שֶׁ עֵת בְּ וְלָכֵן So

when the world came into being, it came into being exactly in its proper time, just as His eternal will
was to create it at this time speciϮcally. לָל: כְּ רָצוֹן ינּוּי שִׁ שׁוּם לוֹ הָיהָ לאֹ יר פִּ שַׁ ן כֵּ וְאִם If so, it is quite right
that He underwent no change of will at all. ת, בָּ שַׁ כּוּלּוֹ שֶׁ עוֹלָם לָבאֹ, לֶעָתִיד הְיהֶ יִּ שֶׁ הָעוֹלָם הֲרֵי דַּ לָזֶה, וְהָרְאָיהָ
הַהוּא, יּוֹם בַּ לְבַדּוֹ ה' ב גַּ וְנִשְׂ ע"א), די"ז רָכוֹת (בְּ יהֶם רָאשֵׁ בְּ וְעַטְרוֹתֵיהֶם בִים יוֹשְׁ יקִים צַדִּ The proof of this: the
world that will exist in the future is “a world that is entirely Shabbos,” [where] “the righteous sit with
their crowns on their heads” (Berachos 17a), and “Hashem alone will be exalted on that day.” The teaching
strings together three familiar descriptions of the future world. The Sages call it a world that is entirely Shabbos.
The Gemara in Berachos pictures the righteous enjoying the radiance of the Divine Presence. The last phrase
comes from the prophet Yeshayahu’s vision of the end of days.
ר, הַהֶעְדֵּ מִן טוֹבָה יוֹתֵר ן כֵּ ם גַּ אי וַודַּ בְּ זוֹ כָּ טוֹבָה וּפְעוּלָה ה, עַתָּ הוּא שֶׁ הָעוֹלָם מַעֲלַת מִן דוֹלָה גְּ יוֹתֵר מַעֲלָתוֹ אי וַודַּ

הקב"ה ימוֹ הִקְדִּ לאֹ ה וְלָמָּ Its level is surely greater than the level of the present world. And such a good
action is surely also better than its absence. So why did the Holy One, blessed is He, not bring it earlier?
The proof applies the original question to the future world. That world does not exist yet, though its existence
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Parashas Bereishis Teaching 2

would be better than its absence. Its delay shows that “better than nothing” does not require Hashem to act at
once.
הַחוֹל, יְמֵי ת שֶׁ שֵׁ אַחַר וְוקָא דַּ לָבאֹ ת בָּ ַ הַשּׁ רֶךְ דֶּ שֶׁ מוֹ כְּ וְוקָא, דַּ וּבִזְמַנּוֹ עִתּוֹ בְּ לָבוֹא צָרִיךְ זֶה כָּל שֶׁ א אֶלָּ Rather, all

this must come speciϮcally in its proper time, just as Shabbos comes only after the six weekdays. The image
Ϯts the phrase “a world that is entirely Shabbos.” Shabbos is better than a weekday, yet it can only come at its set
point after the six days.
ית"ש רְצוֹנוֹ ד הִתְנגֵַּ כֵן י פִּ עַל אַף ר, מֵהֶעְדֵּ טוֹבָה עוּלָה פְּ שֶׁ השי"ת יּדַָע שֶׁ י פִּ עַל אַף שֶׁ הָעוֹלָם רִיאַת בְּ עִנְיןַ בְּ הוּא כֵּן

לִידִיעָתוֹ, So it is with the creation of the world. Although Hashem, may He be blessed, knew that ac-
tion is better than absence, His will, may His name be blessed, nevertheless stood against His knowledge.
“Knowledge” (ידיעה) is what Hashem knows to be the case, here that creating is better. “Will” (רצון) is what He
wants. The two need not point the same way.
יּבָאֹ שֶׁ עַד מִיּדָ, עוּלָה הַפְּ לַעֲשׂוֹת לּאֹ שֶׁ רְצוֹנוֹ מִיּדָ הָיהָ ךְ כָּ טוֹבָה, עוּלָה הַפְּ שֶׁ יְדִיעָתוֹ הָיהָ שֶׁ מוֹ כְּ נָא, דְּ דְמַת מִקַּ י כִּ

הָעֵת, For from of old, just as He knew that the action is good, so from the outset His will was not to do
the action at once, until the time would come. הָיהָ רִיאָה הַבְּ וְקוֹדֶם הָרָצוֹן, אַחַר ךְ וְנִמְשַׁ הַיְדִיעָה אֶת עָזַב וְלָכֵן
ת בָּ שַׁ כּוּלּוֹ שֶׁ עוֹלָם ל מָשָׁ רֶךְ Thereforeדֶּ He set aside the knowledge and followed the will. Before creation it
was, so to speak, a world that is entirely Shabbos. The last sentence is compressed. It seems to compare the
state before creation to Shabbos, a time of rest when Hashem had not yet acted.
יבִָין: יל כִּ שְׂ וְהַמַּ עָמוֹק סוֹד וְזֶהוּ הָעוֹלָם, אֶת ם גַּ בְעִתּוֹ, יפֶָה ה עָשָׂ הַכּלֹ אֶת ג׳:י״א) (קהֶֹלֶת הַכָּתוּב אָמַר שֶׁ וְזֶהוּ This

is what the verse says: “He made everything beautiful in its time, also the world” (Koheles 3:11). This is a
deep secret, and the wise will understand. In the verse, the words העולם את גם begin a new clause: “He also
set eternity (olam) in their hearts.” The teaching cuts them oϥ and attaches them to the Ϯrst clause. Read this
way, the verse says that Hashemmade the world itself beautiful in its proper time.
וְעוֹנֶשׁ יק דִּ לַצַּ כָר שָׂ יּיָךְ שַׁ אֵיךְ ה יוּקְשֶׁ לּאֹ שֶׁ לָאָדָם, אֲרָה שְׁ נִּ שֶׁ ית הַחָפְשִׁ חִירָה וְהַבְּ דִיעָה הַיְּ עִנְיןַ ירוּשׁ פֵּ עַצְמוֹ וְזֶהוּ

ע, Thisלָרָשָׁ very same idea explains the matter of [Divine] knowledge and the free choice that remains to
man, so that one should not Ϯnd it diϨcult how reward for the righteous and punishment for the wicked
make sense. The same split betweenwill and knowledge that answered the question about creation now answers
the classic problem of foreknowledge and free choice.
יק, צַדִּ יִהְיהֶ ֶּה ז שֶׁ מֵראֹשׁ וְידַָע הַדּוֹרוֹת, כָּל סוֹף עַד יט וְהִבִּ וְצָפָה עֶלְיוֹן, בְּ עָה דֵּ וְישֵׁ אֵל ידַָע הֲלאֹ For “does G-d not

know, and is there not knowledge in the Most High”? He foresees and looks to the end of all generations,
and He knows in advance that this one will be righteous. The Ϯrst phrase echoes a verse in Tehillim. The
second echoes theRosh Hashana prayers, which describe Hashem looking ahead to the end of all generations.
יכָוֹל הָיהָ לּאֹ שֶׁ יוָן כֵּ לְעוֹנֶשׁ, כֵן יִתָּ וְלאֹ ע, רָשָׁ יִהְיהֶ ֶּה ז שֶׁ ידַָע וְגַם כָר, שָׂ לוֹ כֵן יִתָּ וְלאֹ יק, צַדִּ לִהְיוֹת הוּא מוּכְרָח כֵּן וְאִם

מוֹ. שְׁ רַךְ יִתְבָּ יְדִיעָתוֹ נּוֹת לְשַׁ If so, he is compelled to be righteous, and reward makes no sense for him. He
also knows that this one will be wicked, and punishment makes no sense, since he could not change His
knowledge, blessed is His name. Reward and punishment assume that a person could have acted diϥerently.
If Hashem’s knowledge Ϯxes the outcome in advance, that assumption seems to fail.
יהֶם, מַעֲשֵׂ יּיֵטִיבוּ שֶׁ הוּא לּוֹ שֶׁ הָרָצוֹן מָקוֹם מִכָּל יְדִיעָה, ית"ש לוֹ יּשֵׁ שֶׁ הֲגַם י כִּ אֵינוֹ זֶה אֲבָל But this is not so.

Although He, may His name be blessed, has knowledge, His will is nevertheless that people improve their
deeds. ית"ש, רְצוֹנוֹ לַעֲשׂוֹת צְווֹת וְהַמִּ הַתּוֹרָה כָּל לָנוּ נָתַן ן כֵּ עַל י Thatכִּ is why He gave us the whole Torah and
the mitzvos: to do His will, may His name be blessed. The giving of the Torah shows what Hashem wants.
The commandments express His will, not merely a forecast of what people will do.
בָה, חֲשָׁ הַמַּ ה חִלָּ תְּ מִּ שֶׁ לְהַיְדִיעָה ד מִתְנגֵַּ הוּא לּוֹ שֶׁ הָרָצוֹן הֲרֵי ן כֵּ וְאִם If so, His will stands against the knowl-

edge that [was there] from the start of [His] thought. The wording is compressed. It seems to mean the
foreknowledge Hashem had from the very beginning. As at creation, His will and His knowledge point in dif-
ferent directions.
הַיְדִיעָה אֶת יכְַרִיחַ הָרָצוֹן שֶׁ הַיְדִיעָה, אַחַר וְלאֹ להשי"ת שֶׁ הָרָצוֹן אַחַר ךְ נִמְשָׁ לִהְיוֹת הָאָדָם יכָוֹל וּלְכֵן ²Therefore a

² The compiler citesDerashTov (on the topic ofwill, essay 2),which copies apassage fromDivreiChaim. That passagequotes amanuscript
in the name of the Baal ShemTov. It says that the Creator withdrewHis light and left an impression (reshimu), only a yud, a single point,
which stands for ten and is called the crown ofMalchus. From these points came bounded creatures. This seems to go against His will,
since He wills that His kingship and glory spread out, and the withdrawal served to hide. But His will is that there be choice and will.
One who truly understands will see that the will for choice and good deeds lies hidden within the withdrawal itself. The same holds in
this world: the good is hidden, and people are tempted to follow the pull of the physical, “the ϱaming, turning sword.” At Ϯrst glance
that seems to be the purpose of creation. On closer understanding, the purpose is that a person with choice will turn evil into good by
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person can follow the will of Hashem, mayHe be blessed, and not the knowledge, for the will prevails over
the knowledge. This parallels the account of creation. There,Hashem set asideHis knowledge and followedHis
will. Here, a person can do the same and attach himself toHashem’swill rather than towhatHashem foreknows.
לְרָצוֹן, לּאֹ שֶׁ הָיְתָה וְהַיְדִיעָה זֶה, ה וּבְמַעֲשֶׂ זוֹ ידִיעָה בִּ להשי"ת חֵפֶץ אֵין שֶׁ יוָן כֵּ For Hashem, may He be blessed,

has no desire for this knowledge or for this deed, and the knowledge was against [His] will. “This knowl-
edge” refers to Hashem’s foreknowledge of a bad deed. He knows it, but He does not want it.
דִיעָה, הַיְּ אֶת לְעַצְמוֹ ל לְשֵׁ וִישַׁ יוֹרִיד וְלאֹ הש"י, ל שֶׁ הָרָצוֹן הוּא שֶׁ מוֹ כְּ יו מַעֲשָׂ ייֵטִיב הָאָדָם יִרְצֶה וְאִם If a person

wishes, he will improve his deeds asHashem,mayHe be blessed, wills, and hewill not draw the knowledge
downupon himself. Thephrase pictures foreknowledge of evil as something hanging above a person. Hebrings
it down into his own life only if he sins. If he chooses good, it never becomes his.
אֶתְכֶם, אֱלהֵֹיכֶם ה' ה מְנסֶַּ י כִּ רְאֵה) פ' (בְּ כָּתוּב שֶׁ מוֹ כְּ יקִים, דִּ הַצַּ יוֹן לְנִסָּ נִבְרְאָה הָרַע ל שֶׁ הַיְדִיעָה י כִּ For the knowl-

edge of evil was created as a test for the righteous, as it says (parshas Re’eh): “For Hashem your G-d is
testing you.” In its context, the verse explains whyHashem lets a false prophet’s sign come true. Hewants to see
whether the people will stay loyal. The teaching widens the idea: the foreknown evil exists so that the righteous
can withstand it.
ֶּה, הַז עוֹלָם בָּ יוֹן נִסָּ בְּ לִהְיוֹתָהּ מָה שָׁ הַנְּ לְחָה שְׁ נִּ שֶׁ יוֹן, סָּ הַנִּ עוֹלַם הוּא ֶּה הַז עוֹלָם י כִּ For this world is a world of

testing. The soul was sent to be tested in this world. ה יעֲַשֶׂ לאֹ וְאִם דִיעָה, הַיְּ אַחֲרֵי ה יטֶַּ הַחֵטְא ה יעֲַשֶׂ אִם שֶׁ
דִיעָה, לְהַיְּ ד תְנגֵַּ הַמִּ יוּוּי, וְהַצִּ הָרָצוֹן אַחֲרֵי ה יטֶַּ הֲרֵי הַחֵטְא If he commits the sin, he leans toward the knowledge.
If he does not commit the sin, he leans toward the will and the commandment, which stand against the
knowledge. וְהָבֵן רְצוֹנִי, ה וְנעֲַשָׂ י אָמַרְתִּ שֶׁ לְפָניַ רוּחַ נחַַת הוּא שֶׁ לה', נִיחוֹחַ רֵיחַ ה ֵ אִשּׁ קְרָא) וַיִּ פ' (בְּ נֶאֱמַר זֶה עַל שֶׁ
הֵיטֵב: זֶה About this it says (parshas Vayikra): “A Ϯre-oϥering, a pleasing aroma to Hashem,” meaning,
[Hashem says,] “It is a satisfaction before Me that I spoke and My will was done.” Understand this well.
The explanation quoted here appears in Rashi on that verse. It reads ניחוח (“pleasing”) as related to רוח ,נחת
“satisfaction.” The teaching applies it to the person who passes the test. When he follows the will against the
knowledge, Hashem’s command is carried out, and that gives Him satisfaction.

(Kesser Shem Tov, part 2, fol. 13c)

THE MAIN IDEA

Hashem’s will can stand apart from what He knows. He willed from eternity to create the world at its proper time, so
creating it involved no change in Him. In the same way, He wills that every person do good even though He knows what
will happen, and a person can follow that will freely.

Teaching 3
Why the First of the Ten Sayings Lacks theWords ‘And He Said’

מַאֲמָרוֹת, רָה עֲשָׂ עִנְיןַ בְּ ע"ב) דכ"א (מְגִילָה מָרָא גְּ בַּ רבש"ן, הָאֱלהִֹיִּי ם שֵׁ בְּ In the name of the G-dly rabbi,
the Baal Shem [Tov], of blessed memory: The Gemara (Megillah 21b) discusses the Ten Sayings. The Ten
Sayings are the ten Divine statements through which Hashem created the world. The Gemara raises a diϨculty
with this count: it counts only nine such sayings introduced by “And G-d said” (ויאמר) in the Ϯrst chapter of
Bereishis.
הָוֵי, מַאֲמָר י נמֵַּ ית רֵאשִׁ בְּ מָרָא הַגְּ נֵּי וּמְשַׁ The Gemara answers that “In the beginning” (Bereishis) is also a

saying. The opening verse, “In the beginning G-d created the heavens and the earth,” therefore counts as the
Ϯrst saying. It brings the total to ten, although no “And G-d said” introduces it.
וַיּאֹמֶר, לְשׁוֹן תּוֹרָה בַּ תִיב כְּ לאֹ ה לָמָּ ה וְהִקְשָׁ He asked: why does the Torah not use the word “And He

said” [for this Ϯrst saying]? If the Ϯrst act of creation was a saying like the others, it should carry the same
introduction as the other nine.
לוֹ: לְקַבְּ ר אֶפְשָׁ אִי הָרִאשׁוֹן מַאֲמָר ל שֶׁ הִירותּ בְּ י כִּ וְתֵירֵץ He answered³ that no one can receive the brightness

of the Ϯrst saying. The Baal Shem Tov explains the missing word as a deliberate concealment. The light of the

acting only according to the holy Torah. Then the evil submits and turns to good, and the light of the original withdrawal of holiness is
revealed. The passage calls this the revelation of Atik, from ,נעתק “removed”: Hashem removed it at the start of creation so that there
would be choice. When a person conquers his yetzer hara, the good is revealed.

³ For an explanation of this idea, see below, parshas Behaaloscha, teaching 2, and note 1 there.
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Ϯrst saying was too intense for any creature to receive openly. So the Torah did not state it outright as a saying,
and left it hidden within the word Bereishis. The compiler’s note points to parshas Behaaloscha, teaching 2, and
note 1 there, for an explanation.

(Kisvei Kodesh, fol. 26a)

THE MAIN IDEA

The Torah does not introduce the χrst saying of creation with “AndG-d said.” Its light is too bright for us to receive openly.

Teaching 4
The Name Yisrael: Chochmah, Binah, Daas and the Yesh That Sustains theWorlds

יÅְִרָאֵל
“Yisrael”

וכו' יךָ עִתֶּ אֱמוּנתַ וְהָיהָ ע"א) (דל"א בָּת שַׁ מַסְ' בְּ מָרָא גְּ עַל זללה"ה זְקֵינִי אָבִי אֲדוֹנִי מִן י מַעְתִּ שָׁ I heard from
mymaster, my grandfather [the Baal Shem Tov], of blessed memory, on the Gemara inMasechta Shabbos
(31a) about the verse “And the faith of your times shall be...” The verse is Yeshayahu 33:6. The Gemara reads
its six phrases, faith, your times, strength, salvation, wisdom and knowledge, as the six orders of the Mishnah.
The verse then closes: “the fear of Hashem is his treasure.”
לָא, לָא אִי אִין, ה' יִרְאַת אִיכָּא אִי אוֹצָרוֹ, הוּא ה' יִרְאַת הָכִי Andוַאֲפִילּוּ even so, “the fear of Hashem is his

treasure.” If there is fear of Hashem, [the learning counts]. If not, it does not. לְאֶחָד ל מָשָׁ מָרָא הַגְּ וּמֵבִיא
ין, חִטִּ כּוֹר לִי הַעֲלֵה לַחֲבֵירוֹ אָמַר שֶׁ The Gemara brings a parable of a man who told his fellow, “Bring up a
kor of wheat for me.” Hemeans bring it up into the storage loft. A kor is a large measure, equal to 180 kav.
הֶעֱלֵיתָ, לּאֹ שֶׁ מוּטָב כֵּן אִם אָמַר לָאו, אָמַר חוֹמְטִין קַב בּוֹ עֵירַבְתָּ Heאָמַר asked, “Did youmix a kav of chumtin

into it?” The other answered, “No.” He said, “If so, it would have been better had you not brought it
up.” Chumtin is a substance that people mixed into stored grain to keep it from spoiling. Without it the whole
store rots. So one small kav protects 180 kav of wheat.
ל, מְשָׁ לַנִּ דּוֹמֶה ל שָׁ הַמָּ אֵין הֲלאֹ זֶה, בָּ ז"ל הוּא ק ,Heוְדִקְדֵּ of blessed memory, examined this closely. Surely

the parable does not match its lesson. ר, הָעִיקָּ הֵם ים וְהַחִטִּ פֵל הַטָּ הֵם הַחוֹמָטִין שֶׁ הוּא ל שָׁ הַמָּ י כִּ In the parable,
the chumtin is secondary and the wheat is the main thing. הוּא וְהַתּוֹרָה ית רִיִּ עִקָּ הִיא הַיִּרְאָה שֶׁ הוּא ל מְשָׁ וְהַנִּ
לַיִּרְאָה, פֵל Butהַטָּ in the lesson, fear is the main thing and the Torah is secondary to the fear. Themapping
is the problem. Torah corresponds to the large store of wheat, and fear corresponds to the small kav of chumtin.
Yet the Gemara treats fear as the treasure itself. The small ingredient in the parable stands for the main thing in
the lesson.
ים, נִימִיִּ פְּ רוֹת סְתָּ הַנִּ סוֹדוֹת בְּ רַבְרְבִין ל מְמַלֵּ וּפוּמֵיהּ לְשׁוֹנוֹ, צַחותּ בְּ יב לְהָשִׁ ה וְהִרְבָּ He answered at length in

his pure language, and his mouth spoke great things in hidden, inner secrets. הקב"ה שֶׁ כְּ י כִּ בָרִים⁴ הַדְּ וְתוֹכֶן

⁴ HeichalHaBerachah (parshasDevarim, fol. 4c) quotes this teaching in the Baal ShemTov’s name, and its version reads “untilHe created
Yisrael.” It adds the following points. All ofAtzilus, at its own level, is part of the InϮnite, and at every instant it returns into the InϮnite’s
light. Only the Jewish people hold it back. It must return to the level of what is emanated, so that it can give the Jewish people every
good and so that reward and punishment can exist, because neither applies to the simple Nothing. So out of love for the Jewish people,
the Holy One contracts Himself into a limited measure of 236 thousand myriads of parsaos. In essence all the worlds of Atzilus, and
the souls of Beriah, Yetzirah and Asiyah, are G-dliness itself, “He and His life are one in them,” without end or limit. But the yesh of
the Jewish people holds on and sustains all the worlds. The same author expands on this in parshas Va’eschanan (fol. 27c, beginning
“Asher tzivcha”), and at great length in hisNesivMitzvosecha,Nesiv Emunah, path 3, sections 3 and 32. Zohar Chai (parshas Vayikra, fol.
4a) cites the Baal Shem Tov on “the secret of yesh 231”: the letters of ישראל also read רל''א ,יש “there are 231,” since reish (200), lamed
(30) and alef (1) add up to 231. There the Baal Shem Tov teaches that the world could not stand, even though the Holy One contracted
Himself level by level, because in their great light and longing the lights returned to the InϮnite, toNothing. When theHolyOne looked
at the Jewish people, at their mitzvos and Torah, the world endured, from nothing to something. The upper lights long to rise to their
root, but they also long greatly to come back down to Jewish souls and delight in them and in their Torah. In brackets the compiler adds
his own remarks. The idea that reish signiϮes Chochmah appears below, parshas Yisro, teaching 48, and parshas Toldos, gloss 1. On alef
and lamed, however, parshas Pinchas, teaching 1 (beginning “And the Rav said”), teaches that alef alludes to Chochmah only after it has
joined with Binah. By that reading, the name alef mainly alludes to Binah, and lamed would then beDaas. The same passage speaks
of three lines that correspond to the Patriarchs (see also parshas Vayera, teaching 7; parshas Yisro, teaching 12; parshas Va’eira, teaching 1;
parshas Devarim, teaching 1). He leaves the question open. He suggests that the teaching’s main intent matches what he copied nearby
in teaching 7, on the secret of the tzimtzum that comes fromHim and remains withinHim, and on the “three heads.” The body’s needs,
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קַיּיָם לִהְיוֹת יכָוֹל הָעוֹלָם הָיהָ לאֹ עוֹלָמוֹ, רָא בָּ Theוב"ש substance of his words was this. When the Holy One,
blessed is He and blessed is His Name, created His world, the world could not endure, רְשׁוֹ לְשָׁ חָזַר הַכּלֹ י כִּ
הָעוֹלָם, וְנִתְקַיּיֵם רָא בָּ שֶׁ עַד ב"ה, לְאַיִן for everything returned to its root, to the Nothing, blessed is He, until
He created [Yisrael], and the world endured. “The Nothing” (Ayin) names the Divine source. It has this
name because nothing can be grasped or said of it. A creation drawn toward that source dissolves back into it.
The Hebrew here leaves “created” without an object. The version the compiler quotes in the note reads “until
He created Yisrael.”
עַת, הַדַּ וְהָאָ' ינָה הַבִּ ' וְהַלָּ הַחָכְמָה הוּא הָרֵ' י כִּ זֶה, עַל מוֹרֶה רָאֵל יִשְׂ ם ֵ וְהַשּׁ The name Yisrael shows this. The

reish is Chochmah, the lamed is Binah, and the alef is Daas. ישראל has Ϯve letters: yud, shin, reish, alef
and lamed. The teaching assigns three of them to the three faculties of the intellect. It gives no reason for these
assignments. The compiler also Ϯnds the assignment of alef and lamed diϨcult (see the note).
מֵאַיִן, ישֵׁ ה וְנעֲַשֶׂ הָעוֹלָם קִיּוּם ל שֶׁ הַיּשֵׁותּ הוּא אָרִים, שְׁ הַנִּ אוֹתִיּוֹת רָאֵל, יִשְׂ בְּ שֶׁ וְהַיּשֵׁ' The yud and shin in

Yisrael, the letters that remain, are the existence that sustains the world, which became something from
nothing. Yud and shin spell יש (yesh), the ordinary Hebrew word for “there is,” or “something that exists.” So
the name holds the three faculties of the intellect together with yesh. “Something from nothing” (yesh me’ayin)
is the classic phrase for creation out of nothing.
מֵאַיִן, ישֵׁ ה נּעֲַשָׂ שֶׁ הָעוֹלָמוֹת קִיּוּם וְזֶהוּ רָאֵל, יִשְׂ ם שֵׁ וְזֶהוּ This is the name Yisrael, and this is what sustains

the worlds, which became something from nothing. י כִּ רִיאָה, וְהַבְּ הָעוֹלָמוֹת כָּל ל שֶׁ יּוּם הַקִּ הֵם רָאֵל יִשְׂ וְלָכֵן
לְאַיִן, לְקַדְמותּוֹ חוֹזֵר הַכּלֹ הָיהָ לָאו אִם בְּ Therefore the Jewish people sustain all the worlds and all creation.
Otherwise everything would return to its earlier state, to Nothing. הַיּשֵׁ כָּל ימִין מְקַיְּ הֵם רָאֵל יִשְׂ בְּ שֶׁ וְהַיּשֵׁותּ
הָעוֹלָמוֹת, כָּל ל שֶׁ The yesh within the Jewish people sustains all the yesh of all the worlds. אִישׁ שֶׁ כְּ וְדַוְוקָא
ח"ו, יוֹתֵר בּוֹ ישֵׁ אִם לְאַפּוֹקֵי הָעוֹלָמוֹת, לְקִיּוּם הַצּוֹרֶךְ פִי כְּ רַק ישֵׁותּ בּוֹ לוֹ אֵין רְאֵלִי שְׂ הַיִּ But this holds only when
a Jew has no more sense of self in him than the worlds need to endure. It does not hold if he has more,
G-d forbid. The word ישות shifts meaning here. Until now it meant “existence,” what keeps creation from
dissolving. Applied to a person, it means his sense of self, his feeling that he is someone. Anything beyond the
measure creation needs is self-importance.
הַנּוֹרָאִים, בָרָיו דְּ תּוֹכֶן כָּאן Thisעַד ends the substance of his awesomewords. ר, לְדַבֵּ יכָוֹל ה הַפֶּ אֵין זֶה וּלְהָבִין

יג, ִ שּׂ הַמַּ וְקוֹצֶר ג הַמּוּשָׂ עוֹמֶק נֵי מִפְּ יְגֵעִים, בָרִים הַדְּ Theוְכָל mouth cannot speak enough to explain this, and all
words grow weary, because the idea is deep and the one grasping it falls short. רוֹמֵז הַתּוֹרָה כָּל לפענ"ד י כִּ
זֶה: בָּ For inmy humble opinion, the whole Torah alludes to this. The summary never states how this answers
the question about the parable. The compiler oϥers a suggestion in the note. He reads fear as holding back and
the kav of chumtin as the body’s needs, which must be mixed in so that the world can exist.

(DegelMachaneh Efraim, parshas Va’eschanan, on the verse “And it will be righteousness,” and parshas Vezos Haberachah)

THE MAIN IDEA

The world stands because the Jewish people give it something solid to rest on. A person should keep only as much sense of
self as that purpose needs, and no more.

Teaching 5
The Deeds of theWicked and the Righteous in the Contraction and Line of Creation

’åוְג אֱלהִֹים Ëָרָא ËְרֵאÄִית
“In the beginning G-d created...” (Bereishis 1:1)

סוֹף, אֵין עַד ט ֵ שּׁ מִתְפַּ הָיהָ שֶׁ הָעוֹלָם, רִיאַת בְּ לִהְיוֹת רִי אֶפְשָׁ בְּ הָיהָ לאֹ דְּ For the creation of the world could
not take place, since [the light] spread out without end. TheHebrew opens in themiddle of a thought, with
“for,” and does not name what was spreading. The next segment shows that it is the Divine light. As long as that
light Ϯlled everything without limit, no separate, Ϯnite world had room to exist.

which are the tzimtzum, must exist in a person together with the three heads, Chochmah, Binah andDaas. The tzimtzum is therefore
from Him and within Him, and the inner side of the physical is spiritual. This is fear, because fear is tzimtzum: fear and Gevurah are
one. The kav of chumtin alludes to the body’s needs, which a person must mix into the Chesed so that existence can sustain the world.
He calls this the plain sense of the matter and signs it as the compiler, citing “the secret of Hashem is for those who fear Him.”
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ה, הַרְבֵּ הָאוֹר וְנִתְצַמְצֵם עִים הָרְשָׁ ה מַעֲשֵׂ בְּ הקב"ה כֵּל Theוְנִסְתַּ Holy One, blessed is He, looked at the deeds
of the wicked, and the light contracted greatly. This contraction is the tzimtzum. In the Arizal’s system,
tzimtzum is the Ϯrst step of creation. Hashem conceals His inϮnite light so that there is space for limited beings.
Here the concealment is linked to the deeds of the wicked, which Hashem foresaw.
ים, חַיִּ קַו ךְ וְנִמְשָׁ יקִים צַדִּ ה מַעֲשֵׂ בְּ ל כֵּ וְהִסְתַּ He looked at the deeds of the tzaddikim, and a line of life

extended. After the tzimtzum, the Arizal describes a thin “line” (kav) of light that Hashem draws into the
emptied space. That line brings life and gives existence to every world. The teaching pairs the two stages with
two kinds of people. The deeds of the wicked correspond to the concealment, and the deeds of the tzaddikim
correspond to the light that returns. The picture ofHashem looking at the deeds of the righteous and thewicked
at the start of creation echoes the Midrash on these verses.
מָטֵי, וְלָא מָטֵי סוֹד בְּ in the mystery of “reaching and not reaching.” The phrase מטי ולא מטי is Aramaic.

It describes a light that touches and does not touch at the same time: it reaches its recipient but does not settle
there completely. Applied to the line, this seems to mean that the light arrives in measured form and does not
ϱood the world as before.
טוֹב: הריב"ש מָרָן רָאֵל יִשְׂ וְאוֹר האר"י רָן מִמָּ ידָוּעַ זֶה כָּל All this is known from our master the Arizal and

from the light of Israel, our master the Baal Shem Tov. The account of tzimtzum and the line comes from
the Arizal. The link to the deeds of the wicked and the righteous is given in the name of both the Arizal and the
Baal Shem Tov.

(Heichal HaBerachah, beginning of parshas Bereishis)

THE MAIN IDEA

Hashem shaped creation with people’s deeds in mind. The deeds of the wicked caused His light to withdraw. The deeds of
the righteous drew a line of life back into the world.

Teaching 6
The Tzimtzum: Hashem Looks at the Deeds of the Tzaddikim and of theWicked

לִים, קוּבָּ מְּ בַּ ר הַמּוּזְכָּ מְצוּם הַצִּ עִנְיןַ לְפָרֵשׁ נ"ע טוֹב ם שֵׁ עַל הַבַּ ם שֵׁ בְּ אָמַר שֶׁ ז"ל הַמּוֹכִיחַ מֵהָרַב י מַעְתִּ שָׁ I heard
from the Rav, the Mochiach, of blessed memory, who said in the name of the Baal Shem Tov, may his
soul rest in Eden, an explanation of the tzimtzum that the Kabbalists mention. ⁵ Amochiach is a preacher
who rebukes and inspires his listeners. The Kabbalists, above all the Arizal, teach that before creation Hashem’s
inϮnite light Ϯlled everything. Hashem then “contracted” or concealed that light so that a limited world could
exist. This contraction is the tzimtzum. The Kabbalists describe it in terms of light and space. The Baal Shem
Tov explains the same event through two ways Hashem looks at human deeds.
בְרָאִים, לַנִּ לְהֵיטִיב ית"ש רְצוֹנוֹ בִּ עָלָה שֶׁ כְּ הוּא הָעִנְיןָ שֶׁ The matter is this. When it arose in His will, may

His Name be blessed, to do good to the creatures, The phrase “when it arose in His will” is the Kabbalists’
own wording for the Ϯrst stirring of creation.
לָהֶם, לְהֵיטִיב מְאוֹד תּוֹקֵק וְהִשְׁ יקִים דִּ הַצַּ ה מַעֲשֵׂ בְּ הקב"ה כֵּל סְתַּ נִּ שֶׁ כְּ הָיהָ הָרָצוֹן הִתְעוֹרְרותּ שֶׁ הַיְינוּ that is, the

will awakened when the Holy One, blessed is He, looked at the deeds of the tzaddikim and longed greatly
to do good to them. Before creation no tzaddik yet existed. The teaching implies that Hashem saw in advance
the deeds that the tzaddikimwould do.
הָעוֹלָם, לִבְרוֹא דַעְתּוֹ בְּ עָלָה זֶה יְדֵי וְעַל Through this it arose in His mind to create the world. לְגוֹדֶל אַךְ

צִמְצוּם, לִהְיוֹת וְהוּכְרַח וָכלֹ, מִכּלֹ הָעוֹלָם ל טֵּ מִתְבַּ הָיהָ הַחֲסָדִים עַת פָּ הַשְׁ But because the ϱow of kindness was so
great, the world would have been completely nulliϮed. So there had to be a tzimtzum. Hashem’s longing
to do good isChesed, kindness that gives without limit. A created thing that received kindness without any limit

⁵ The compiler cites Zos Zikaron, fol. 9c, in the passage explaining the words “eleven days.” There the author writes that if the Creator’s
great ϱow reached a person without a separating screen, the world would cease to exist. Even creation could not happen at Ϯrst without
a screen, because the receivers were lacking. So the Creator emanated endless worlds, which are summed up in ten seχros and middos.
Through themHe created this world, and through these same seχros the ϱow and life-force pass down to us, so that we can receive them
without being nulliϮed. The author adds that he heard a parable on this subject fromRabbi Yisrael Baal Shem about sevenwalls, “that it
appears so.” The note does not give the parable itself. For more on the tzimtzum, the compiler refers the reader below, parshas Bereishis,
teaching 23 and onward.
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would dissolve back into its source and cease to exist as a thing of its own. Kindness therefore needs a limit before
a world can receive it.
עוֹלָם, בָּ בוּרוֹת גְּ הַמְעוֹרְרִים עִים הָרְשָׁ ה מַעֲשֵׂ בְּ הקב"ה כֵּל סְתַּ נִּ שֶׁ הַיְינוּ that is, the Holy One, blessed is He,

looked at the deeds of the wicked, who awaken Gevuros in the world,Gevuros (plural ofGevurah, “might”)
are the forces of judgment and restraint. They hold back and measure out Chesed. The Kabbalists identify the
tzimtzumwithGevurah. The two gazes line up with two attributes. Looking at the tzaddikim awakens Chesed.
Looking at the wicked awakensGevurah, and thatGevurah is the tzimtzum.
הָעוֹלָם: אֶת לִבְרוֹא ר אֶפְשָׁ הָיהָ זֶה יְדֵי וְעַל and through this it became possible to create the world. The

deeds of the wicked arouse restraint. That restraint lets the kindness awakened by the tzaddikim reach the world
in a measure it can bear. The teaching does not discuss how the wicked themselves are judged for their deeds.

(Teshuos Chen, parshas Chayei Sarah, and in the Likutim on parshas Shelach)

THE MAIN IDEA

Hashem created the world out of love for the righteous, but that love, given without limit, would have overwhelmed the
world. The deeds of the wicked awaken restraint, and that restraint makes room for the world to exist.

Teaching 7
The Soul’s Longing, the Body’s Pull, and the Rhythm of Running and Returning

וְהַגּוּף, מָה שָׁ הַנְּ הוּא שֶׁ וְצוּרָה, מֵחוֹמֶר מוּרְכָּב הָאָדָם נוֹדָעשֶׁ It is known that a person is composed ofmatter
and form, that is, the soul and the body. “Matter” and “form” are terms from medieval philosophy. The
Hebrew names the pair and then its referents in reverse order. Form is the soul, the element that gives a thing its
identity. Matter is the body, the physical stuϥ that carries it.
קוֹנָהּ, בְּ בֵק לִידָּ מִיד תָּ תְלַהֵב תִּ מָה שָׁ הַנְּ וְהִנֵּה The soul always burns with longing to cleave to its Maker,

בֵקותּ, הַדְּ מַפְסִיק הַחוֹמֶר סִיבּוּב רַק but the matter that surrounds it interrupts the devekus. Devekus means
clinging to Hashem, an unbroken attachment of the mind to Him.
וַאֲכִילָה, ל גָּ מִשְׁ ים לְחוֹמְרִיִּ ם גַּ וה וּמִתְאַוֶּ [A person] also desires material things, such as marital relations

and eating, זֶה, בָּ וְכַיּוֹצֵא נִיצוֹצִין⁶ לְבָרֵר בוֹהַּ גָּ צוֹרֶךְ ן כֵּ ם גַּ הוּא שֶׁ and this too is a need on High, to reϮne sparks
and the like. The nitzotzos are sparks of holiness hidden in physical things. When a person eats or has marital
relations for the sake of Heaven, he frees the spark in them and raises it to its source. This is why the Hebrew
calls the body’s pull a “need on High”. The body interrupts the soul’s devekus, yet its desires also serve a Divine
purpose.
מוֹ שְׁ רַךְ יִתְבָּ בּוֹ בֵק לִידָּ הַחוֹמֶר עַל הַצּוּרָה לִגְבּוֹר יכָוֹל יְדוּעִים ים לִזְמַנִּ אִם י כִּ Only at certain times can the

form overpower the matter and cleave to Him, blessed is His Name, רָצוֹא וְהַחַיּוֹת י"ד) א' (יְחֶזְקֵאל סוֹד בְּ
וְגַדְלותּ, קַטְנותּ וְנִקְרָא וָשׁוֹב⁷ in the mystery of “And the living creatures ran and returned” (Yechezkel 1:14).
This is called katnus and gadlus. In Yechezkel’s vision the chayos, the angelic living creatures of the Divine
chariot, dart forward and back “like the appearance of lightning”. The teaching applies their motion to the soul.
When the soul “runs”, it overcomes the body and clings toHashem. When it “returns”, the body regains its hold.
Gadlus (“greatness”) is the expanded state of closeness. Katnus (“smallness”) is the contracted state that follows
it.
וּבֵיהּ, מיניה הוּא שֶׁ מְצוּם הַצִּ סוֹד זֶה בָּ מִמּוֹרִי י מַעְתִּ ָ שּׁ שֶׁ וּכְמוֹ As I heard from my teacher [the Baal Shem

Tov] on this, the mystery of tzimtzum, which is “from it and within it”, Tzimtzum is the contraction or
concealment of the Divine light. “From it and within it” וביה) (מיניה is an Aramaic idiom for something that
comes out of a thing itself rather than from outside it.
ודפח"ח: ין רֵישִׁ גּ' וְסוֹד⁸ and the mystery of the three heads. And his words are beautiful. Here too the

⁶ On the sparks found in everything, see below in this parsha, teaching 167; parshas Miketz, teaching 1; parshas Vayechi, teaching 4; and
parshasMetzora, teaching 24.

⁷ The compiler explains “running and returning” below in this parsha, teaching 70, and in his note 59 there. See also parshasNoach, on the
verse “Noach walked with G-d”, teachings 11 and 12, where he treats the subject fully. On katnus and gadlus, see parshas Lech, teachings
19 and 34. The compiler explains the mystery of tzimtzum and the three heads earlier in this section, in his note 4.

⁸ On the mystery of the three heads, the compiler cites Degel Machaneh Efraim, parshas Vayera, on the verse “And behold, three men”.
There the author quotes theZohar (parshas Vayera, fol. 95b), which identiϮes the threemenwith three heads, meaning the threemiddos
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teaching gives only a heading. In the passage the compiler cites in note 8, the three heads are Chesed, Gevurah,
and Tiferes. Each of thesemiddos holds a mixture of good and bad, and a person must break the bad in them.

(Toldos Yaakov Yosef, parshas Yisro, fol. 54b)

THE MAIN IDEA

The soul always wants to be close to Hashem, but the body pulls it away. Even that pull has a holy purpose when a person
eats and lives for the sake of Heaven. Closeness to Hashem comes in waves: a person rises, falls back, and rises again.

Teaching 8

The Holy One Looked into the Torah: Thought as a Book That Is Read

הוּא בָה חֲשָׁ הַמַּ ע"ב), וְרֵישׁ ע"א דקס"א רוּמָה תְּ וּפ' תּוֹלְדוֹת ר"פ (זוה"ק עָלְמָא וּבְרָא אוֹרַיְיתָא בְּ כַּלקוב"ה אִסְתַּ
סֵפֶר, מוֹ כְּ “TheHolyOne, blessed isHe, looked into theTorah and created theworld” (Zohar, beginning of
parshas Toldos, and parshas Terumah, 161a and the beginning of 161b). Thought is like a book. TheZohar
saying is in Aramaic. It pictures the Holy One consulting the Torah as a builder consults a plan. The teaching
compares thought to a book, so that ‘looking into the Torah’ can mean G-d looking into His own thought.
בְתּוֹ מַחֲשַׁ בְּ רוֹצֶה שֶׁ מַה אוֹמֵר כֵּן פֶר, סֵּ בַּ רָאָה שֶׁ מַה אוֹמֵר שֶׁ Just as a person says what he has seen in a book, so

he says what he wants in his thought. A reader reports the words he Ϯnds on the page. A person who thinks
does the same with his ownmind. He “reads” what he wants in his thought, and his speech reports it. The book
in this image belongs to the person himself: it is his own thought.
עָלְמָא, וּבְרָא אוֹרַיְיתָא בְּ קוב"ה כַּל אִסְתַּ ירוּשׁ הַפֵּ י מַעְתִּ ָ שּׁ שֶׁ ֶּהוּ ז שֶׁ לִי וְכִמְדוּמֶה It seems to me that this is the

explanation I heard of “The Holy One, blessed is He, looked into the Torah and created the world”: The
speaker says that he heard this explanation from someone and is reconstructing it. He hedges with “it seems to
me.” He does not name his source.
נָפִיק, מֵחָכְמָה הַתּוֹרָה שֶׁ that “the Torah issues from Chochmah.” This phrase is also Aramaic. It echoes a

well-knownZohar teaching that the Torah comes forth fromDivine wisdom. Chochmah is the Ϯrst of the seχros
of the intellect, the point where Divine thought begins. If the Torah ϱows from Chochmah, then the Torah is
not a separate book. It is G-d’s own wisdom set out in letters.
רָא: בָּ בָר הַדָּ זֶה רֵא, בָּ יִּ שֶׁ רוֹצָה בְיכָוֹל כִּ בְתּוֹ חֲשַׁ מַּ שֶׁ רָאָה שֶׁ מַה ר"ל, That is, whatever He saw that His thought,

so to speak, wanted Him to create, that thing He created. This line applies the book image. “Looking into
the Torah” means that the Holy One “read” His own Chochmah. Whatever He found that His thought wished
to bring into being, He created, just as a person speaks what he Ϯnds in his own mind. The word “so to speak”
signals that thought and wanting are human terms applied to G-d only as a Ϯgure.

(Likkutei Amarim, fol. 4a;Keser Shem Tov, part 2, fol. 2d; and see below, end of note 25)

THE MAIN IDEA

G-d created the world out of His own wisdom, the way a person speaks from what he sees in his own mind. The Torah is
that wisdom, so it holds the plan of everything that exists.

ofChesed,Gevurah, andTiferes. Everymiddah holds amixture of good and bad. A personmust break the power of the badwithin them
and act on eachmiddah only for good, in a way that brings beneϮt before Hashem. See also parshas Yisro, teaching 2, and notes 1 and 2
there, where the compiler copies more on the three heads, and below in this parsha, note 49.
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Teaching 9
TheWorld Stands on a Higher LevelWhen the Tzaddik Is in It

זללה"ה טוֹב] ם שֵׁ עַל [הַבַּ זְקֵינִי אָבִי אֲדוֹנִי מִן מַע ָ שּׁ שֶׁ זללה"ה, הַכּהֵֹן יוֹסֵף יעֲַקבֹ מו"ה נוֹחַ הַמָּ הָרַב מִן י מַעְתִּ שָׁ
אָמַר, שֶׁ I heard from the late Rabbi, our teacher Rabbi Yaakov Yosef HaKohen, of blessed memory, who
heard my master, my grandfather [the Baal Shem Tov], of blessed memory, say: עוֹמֵד הָעוֹלָם שֶׁ ישֵׁ לִפְעָמִים
חְתּוֹנוֹת, תַּ מַדְרֵגוֹת בְּ עוֹמֵד הָעוֹלָם וְלִפְעָמִים הָרוֹמְמותּ, מַעֲלוֹת בְּ “At times the world stands at exalted levels, and
at times the world stands at lower levels. , הָרוֹמְמות⁹ּ מַדְרֵגוֹת בְּ עוֹמֵד הָעוֹלָם עוֹלָם בָּ אֲנִי שֶׁ ה Nowוְעַתָּ that I am
in the world, the world stands at exalted levels.” In the passage the compiler quotes in the note, the author of
Degel Machaneh Efraim explains this as the eϥect of a leader on his generation. People who bind themselves to
a true tzaddik follow him, as a body follows its head. When such a leader is present, the whole world therefore
rises with him.
זללה"ה: אא"ז ל שֶׁ הוֹר הַטָּ לְשׁוֹן כָּאן עַד These are the pure words of my grandfather, of blessed memory.

(DegelMachaneh Efraim, parshas Balak, on ‘Now it shall be said’)

THE MAIN IDEA

A generation rises or falls with its leader. When a true tzaddik leads and people bind themselves to him, the whole world
stands higher.

Teaching 10
Bereishis as Yarei Boshes: Shame Before the King’s Greatness

ËְרֵאÄִית
“In the beginning” (Bereishis 1:1)

ת, בוֹשֶׁ יְרָא ז') יקּוּן תִּ זוה"ק יקּוּנֵי (תִּ דוֹשׁ הַקָּ זוֹּהַר בַּ וְאִיתָא ית. רֵאשִׁ בְּ “Bereishis“ (“In the beginning”).
The holy Zohar (Tikkunei Zohar, tikkun 7) says [that this word spells] yarei boshes, “fear and shame.”
The six letters ofבראשית rearrange into twowords. Yud, reish, and alef spell ,ירא “fear.” Beis, shin, and tav spell
,בשת “shame.” The Hebrew here writes בושת with a vav, the fuller spelling of the same word. The vav is not
one of the six letters, since the anagram uses only the letters of .בראשית
נָיו, מִפָּ דוֹלָה גְּ ה בּוּשָׁ לוֹ יּשֵׁ שֶׁ לֶךְ הַמֶּ לִפְנֵי ב יּוֹשֵׁ שֶׁ אֶחָד ל מָשָׁ כְּ י' Thisפֵּ means: it is like a man who sits before

the king and feels great shame before him, יּאֱֶהָבֶנּוּ, שֶׁ דֵי כְּ אוֹתוֹ, אוֹהֵב לֶךְ הַמֶּ אִם ב ֵ מְחַשּׁ אֵינוֹ שֶׁ עַד so much that
he does not think about whether the king loves him, which would lead him to love [the king in return].
נּוּ, מִמֶּ יּבֵוֹשׁ שֶׁ דֵי כְּ דוּלָתוֹ גְּ ב ֵ מְחַשּׁ א ,Ratherאֶלָּ he thinks about the king’s greatness, so that he will feel shame
before him. The shame of the parable is the embarrassment of a small person in the presence of someone very
great. It does not come from guilt.
ת: בּוֹשֶׁ ירֵָא ית רֵאשִׁ בְּ וְזֶהוּ And this is “Bereishis“: yarei boshes. The teaching places this shame in the Ϯrst

word of the Torah.

(Keser Shem Tov, part 2, fol. 3b; see also Likkutei Amarim, fol. 2d, s.v. “Isa baZohar”)

⁹ In the same sefer (fol. 41), theDegel Machaneh Efraim explains these words. When a tzaddik and sage leads the generation, and people
attach themselves to him and cleave to him, they all become wise. Everything follows the head, and the body is drawn after the head.
When a person has intelligence and wisdom, even the things he does with his hands and other limbs are done wisely, because everything
follows the mind. This is the sense of “Your camp shall be holy” (parshas Ki Seitzei): all the limbs of the body (Zohar, parshas Noach,
76a) should be in the aspect ofChochmah, which is called holy. So too, when theworld cleaves to a sage and tzaddikwho does everything
with pure wisdom, everyone acts wisely. Thus Antoninus said to Rebbi (Avodah Zarah 10b), “I know that the least among you revives
the dead,” because they cleaved to Rebbi, who was a great sage. TheDegel adds a wordplay he saw in a sefer. The letters of ישראל also
spell ראש ,לי “I have a head.” When the people have a head and leader, they stand at the level of Yisrael, at exalted levels. The name
יעקב contains ,עקב “heel.” It describes the time when they have no head, Heaven forbid, and then the world stands at lower levels. See
further below, parshas Vayishlach, end of note 3. In parshas Va’eschanan theDegel also writes: “I heard frommymaster, my grandfather,
of blessed memory: when there is a tzaddik in the world, he unites all the physical matters of the world, both actions and words.” The
main discussion of raising words appears below in this parsha, from teaching 106 onward. See also parshas Pinchas, teaching 3.
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Parashas Bereishis Teaching 11

THE MAIN IDEA

A person who stands before Hashem can think about howmuchHashem loves him, or about how great Hashem is. When
he thinks about Hashem’s greatness, he feels a humble shame before the King, and the Torah’s very χrst word points to
that feeling.

Teaching 11
The Twenty-Two Letters Hidden Inside Every Physical Thing

ה, ותְּפִלָּ תוֹרָה דִיבּוּרֵי בְּ אוֹתִיּוֹת כ"ב יּשֵׁ שֶׁ מוֹ כְּ Just as there are twenty-two letters in the words of Torah
and prayer, אוֹתִיּוֹת, כ"ב כֵּן ם גַּ עוֹלָם בָּ שֶׁ י מִיִּ שְׁ וְהַגַּ הַחוֹמֶר עִנְיְנֵי כָל בְּ ישֵׁ ךְ כָּ so too there are twenty-two letters in
all the material and physical things in the world,¹⁰ On a page of Torah or in a siddur, a person sees the letters.
In a stone or a loaf of bread he does not see them, yet the same letters are there.
בּוֹ, ר אֲשֶׁ וְכָל הָעוֹלָם נִבְרָא הֶם בָּ שֶׁ and through them the world and everything in it was created. וּכְמוֹ

וכו' וָאָרֶץ מַיִם שָׁ הֶם בָּ בְרְאוּ נִּ שֶׁ אוֹתִיּוֹת לְצָרֵף צַלְאֵל בְּ הָיהָ יוֹדֵעַ ע"א) (דנ"ה בְרָכוֹת דִּ בש"ס אָמְרוּ שֶׁ As the Sages
said in the Gemara, in Berachos (55a): “Betzalel knew how to combine the letters through which heaven
and earth were created,” and so on. Betzalel was the craftsman who built theMishkan. If heaven and earth
came into being through letters, then letters lie inside every created thing.
וּקְלִיפּוֹת, ין וּלְבוּשִׁ יסוּיִין כִּ ה כַמָּ בְּ הָעוֹלָם, עִנְיְינֵי חוֹמֶר בְּ שׁ מְלוּבָּ הָאוֹתִיּוֹת שֶׁ ,Onlyרַק the letters are clothed in

the matter of worldly things, under many coverings, garments, and klipos. Klipos are husks or peels. The
letters sit inside physical matter like fruit inside its peel. The eye sees only the covering.
הקב"ה, רוּחָנִיּותּ שׁוֹרָה הָאוֹתִיּוֹת וּבְתוֹךְ And within the letters dwells the spirituality of the Holy One,

blessed is He. הּ, בָּ ר אֲשֶׁ וְכָל הָאָרֶץ כָּל מָלֵא רַךְ יִתְבָּ בוֹדוֹ כְּ שֶׁ הֲרֵי SoHis glory, may He be blessed, Ϯlls the whole
earth and everything in it. The wording echoes the angels’ proclamation that “the whole earth is full of His
glory.” Here the phrase follows from the letters: G-d’s presence Ϯlls each thing because He dwells in the letters
that make it.
כ"ו) יקּוּן (תִּ יקּוּנִים תִּ בַּ מְבוֹאָר כַּ מִינֵיהּ, נוּי פָּ אֲתַר לֵית “There is no place empty of Him,” as explained in the

Tikkunei Zohar (Tikkun 26). רָה, הַסְתָּ בְּ הוּא שֶׁ ,Onlyרַק He is in concealment. ֶּה מִז יוֹדְעִים עַת הַדַּ י אַנְשֵׁ ר וְכַאֲשֶׁ
, ינּוּי וְשִׁ רָה הַסְתָּ אֶצְלָם אֵינוֹ רָה Andהַהַסְתָּ when people of understanding know about this concealment, for
them it is no concealment and no change.¹¹ The hiding exists only in a person’s perception. Once he knows
that G-d is hidden inside the thing, he sees through the covering. “Change” seems to mean that G-d does not
appear any diϥerent to him in a material thing than in the words of Torah. The fuller version in the footnote
calls this state equanimity.
וכו': מֵהֶם נֵּי תַּ אִישְׁ לָא מהקב"ה תַלְייָן דְּ אִינּוּן אֲבָל הנ"ל יקּוּנִים תִּ בַּ אָמַר שֶׁ וְזֶהוּ This is what the Tikkunei

¹⁰ The compiler notes that this passage comes from Toldos Yaakov Yosef, where it does not say outright that the author heard it from the
Baal Shem Tov. However, the Leket Imrei Peninim printed at the end ofOtzar HaChaim, andHeichal HaBerachah, copy it in the Baal
Shem Tov’s name and expand on it at length (fol. 206b). That version opens “I heard frommy teacher” and gives the same teaching. It
adds that the G-dliness inside the letters brings everything into being, “like the snail whose garment is part of itself” (Bereishis Rabbah
21:5). It also says that those attached to G-d have earned equanimity, without any change. It goes on: a person, like the letters, has matter
and form. The bodies of the letters are “stones,” and the light of the seχros and of the InϮnite inside them is their soul. The chief intent
in Torah and prayer is to draw that light into the letters one speaks, so that they can rise and fulϮll one’s request. Here it cites Chesed
LeAvraham, and notes that Ben Poras Yosef (fol. 21b) says “as I received from my teacher, and also found in Chesed LeAvraham.” See
also below, parshas Noach, note 15, and parshas Va’eschanan, teaching 38. Holy thoughts also raise the letters found in thematerial world.
When a person lifts letters and sparks from the lower levels, he makes them into adornments for the Divine Presence, and this gives
Hashem great satisfaction (see below in this parsha, note 154). For this reasonHashem tests the tzaddikim and reϮnes them, so that they
will not follow evil desire and will raise the life in all things through holy uniϮcations (see below, parshas Lech Lecha, note 2, and parshas
Yisro, teaching 39 and its note). The passage then reads the word Bereishis in terms of the letters. The alef is the Master of the world,
clothed in the yud of Chochmah and the beis of Chochmah and Binah, and it shines down to the lowest levels to raise souls through the
Jewish people. All creatures came into being through the twenty-two letters, and each letter includes all twenty-two (see below, parshas
Noach, note 82). A creaturemade through a letter closer to the Source stands higher. Onemade through tav, the last letter, stands lowest.
Yet when such a creature draws close toHashem, it rises from tav to alef (citingZohar vol. 3, 128b). Through tav the worlds ofMalchus
ofMalchus were created, and at their end they mix with klipah. Even so, “if someone asks you, ‘Where is your G-d?’, tell him, ‘In the
great city of Rome”’ (Yerushalmi Taanis ch. 1), because nothing exists apart fromHashem. So the tzaddikimmay be hidden, poor, and
suϥering, and trampled by the mixed multitude and by those whose Torah study is a deadly poison. Still, the Holy One does not hide
from them at all. In every descent they Ϯnd an ascent through great faith.

¹¹ See below, parshas Vayeilech, teachings 4, 5, and 6, where the compiler quotes material on the words “I will surely hide.”
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Baal Shem Tov al HaTorah Teaching 12

Zohar cited above says: “But those who are attached to the Holy One, blessed is He, He does not change
for them,” and so on. The Aramaic תליין literally means “hang on,” so it describes those who depend on the
HolyOne and cling toHim. Theword “but” sets themagainst everyone else. For others,Hedoes appear changed
and hidden.

(Toldos Yaakov Yosef, beginning of parshas Bereishis, fol. 8c)

THE MAIN IDEA

Every physical thing is built from the same holy letters as Torah and prayer, and G-d dwells inside them under many
coverings. A person who knows that G-d is hiding there no longer χnds Him hidden.

Teaching 12
AllWorlds, and Even the Letters, Are Garments and Thrones for One Another

חְתּוֹנָה, הַתַּ חִינָה בְּ עַד לָזֶה, זֶה א וְכִסֵּ ים לְבוּשִׁ הֵם ם כּוּלָּ הָעוֹלָמוֹת כָּל שֶׁ ז"ל טוֹב ם שֵׁ עַל Theאָמַרהַבַּ Baal Shem
Tov, of blessed memory, said that all the worlds are garments and a throne for one another, down to the
lowest level. A garment (לבוש) covers its wearer and lets him appear through it. A throne (כסא) is a seat on
which a king rests. Each world clothes the world above it and serves as its seat. Through this chain, the higher
light reaches the lowest level.
לָזֶה: זֶה א סֵּ כִּ ן כֵּ ם גַּ הֵם א"ב הָאוֹתִיּוֹת אֲפִילוּ וְכֵן So too, even the letters of the alef-beis are a throne for one

another. The Creator used the Hebrew letters to form the world. The compiler points to teaching 22 below,
where a related teaching appears.

(Chesed LeAvraham, parshas Bereishis, section 2; see below, teaching 22)

THE MAIN IDEA

Every level of reality clothes and carries the level above it, all the way down to the lowest. Even the letters of the Hebrew
alphabet hold one another up in the same way.

Teaching 13
Dovid’s Blessing Let theWhole Assembly See That No Place Is Empty of Hashem

כָּל לְעֵינֵי ה' אֶת וִד דָּ וַיְבָרֶךְ י') סוּק פָּ כ"ט א' (דה"י הַכָּתוּב ירוּשׁ פֵּ זללה"ה זי"ע זְקֵנִי אָבִי מֵאֲדוֹנִי י מַעְתִּ שָׁ
וְגוֹ', הָל הַקָּ I heard from my master, my grandfather [the Baal Shem Tov], may his merit protect us, of
blessed memory, an explanation of the verse (Divrei HaYamim I 29:10), “Dovid blessed Hashem before
the eyes of the whole assembly...” The phrase הקהל כל לעיני ordinarily means only “in the presence of the
whole assembly.” The Baal Shem Tov takes the word ,לעיני “before the eyes,” literally.
מיניה, נוּי פָּ אֲתַר וְלֵית בוֹדוֹ, כְּ הָאָרֶץ כָל לאֹ מְּ שֶׁ הָל הַקָּ כָּל לְעֵינֵי חוּשׁ בְּ וִד דָּ הֶרְאָה שֶׁ [It means] that Dovid

showed the whole assembly, so that their own eyes perceived it, that “the whole earth is full of His glory,”
and that “there is no place empty of Him.” The Ϯrst phrase is the angels’ praise in Yeshayahu’s vision. The
second is an Aramaic formula of the Tikkunei Zohar. Both state that Hashem is present everywhere. The word
meansבחוש that the people grasped this with their senses, and not only as an idea.
וכו', מְלָכָה הַמַּ ה' לְךָ וכו' בוּרָה וְהַגְּ דוּלָה הַגְּ ה' לְךָ אָמַר שֶׁ מַה בְּ לַכּל¹²ֹ זֶה הֶרְאָה ה Howוּבַמֶּ did he show this

to everyone? Through what he said: “Yours, Hashem, are the greatness and the might... Yours, Hashem,
is the kingdom...” These words open the next verse, the blessing Dovid spoke. Each clause begins with ,לך
“Yours.” In this way Dovid assigns every quality he names to Hashem.
וְהַוְוָיתָָם: בָרִים הַדְּ כָּל שׁוֹרֶשׁ הוּא הוּא רוּךְ בָּ דוֹשׁ הַקָּ י כִּ הָעָם הֲמוֹן וַאֲפִילּוּ הַכּלֹ רָאוּ וְאָז Then everyone, even the

common people, saw that the Holy One, blessed is He, is the root of all things and of their very existence.
Dovid said that all greatness, might and kingship are Hashem’s. So any greatness or strength a person meets in
the world belongs to Hashem, and He is its source.

(DegelMachaneh Efraim, parshas Re’eh, the passage beginning “Ki yarchiv”)

¹² See below, parshas Shemos, the compiler’s note 18, where he copies a passage fromHeichal HaBerachah, parshas Ki Sisa.
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