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A NOTE ON METHODOLOGY

The Nature of this Work
This volume presents an original English elucidation and commentary, prepared through a combination of
advanced language and translation technology and experienced human editorial oversight. The methods
employed were carefully configured to adhere to Orthodox Jewish hashkafa and to preserve fidelity to the
original Hebrew text, and portions of the work were reviewed by an experienced translator and editor of
Torah literature. Even so, this edition does not carry the authority of a translation prepared and certified by
a full team of rabbinic scholars.

Usage and Limitations
This translation is intended as a tool to help advanced learners access the depth of the original work. It is
not intended to replace the original Hebrew source, nor to serve as a substitute for study under a qualified
teacher.

Because the nuance of Torah study often transcends any single method of preparation, we ask the reader
to keep two things in mind:

1. Verification: Any novelinsight, ruling, or conclusion drawn from this translation should be checked
against the original Hebrew.

2. Consultation: All practical questions or derived lessons should be discussed with and verified by a
qualified rabbinic authority before being relied upon.

The goal of this edition is to make these teachings accessible to a wider audience, but the responsibility
for accurate understanding and practical application remains with the reader.
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In Honor of Our Beloved Parents

Ian and Carol Ratner vrmw
Mel and Karen Rom vrow

With tremendous hakaras hatov for everything you do for us, and for being such

wonderful role models.

Our blessing to our children is that they should continue to hear the praises of Hashem

that we grew up hearing in your homes.

With love,
Myles and Shira Ratner
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ParasHAs ToLDOS

SECTION 1
Two Kinds of Love in Avraham and Yitzchak

SUMMARY

Derush: The Torah opens the account of Yitzchak with an apparent redundancy, “These are the offspring of Yitzchak son
of Avraham; Avraham begot Yitzchak,” and the Midrash pairs it with “The crown of the elderly are grandchildren, and
the glory of children are their fathers.” Why is what Yitzchak generated named first, before what Avraham generated? The
Maggid answers by distinguishing two kinds of love.

Torah Basis: Bereishis 25:19 read together with Mishler 17:6 in Midrash Tanchuma, along with Mishlei 27:19, 23:15 and
8:30, Yeshayahu 49:3, Iyov 41:3 and Shir HaShirim 8:8, plus the Zobar on the Jewish people arising in the divine thought.

Kabbalistic Framework: a love awakened from above, which is “father,” and a love aroused from below, which is “off-
spring” and which in turn generates a further, greater love in the father. Delight (taanug) produces joy, and joy produces
that new love. Since Hashem precedes time, the delight He takes in every tzaddik’s Torah and deeds was already present
when the Jewish people arose in His thought.

Avodah: Serving Hashem out of gratitude for one’s own existence makes a person “righteous for himself.” The complete
level is to cause delight above, to have “breasts with which to nurse.”

PIYY NN TRIN OTIN 073N 12 poYy niToin MRy W TR — It is stated in the Midrash:
“These are the offspring of Yitzchak son of Avraham; Avraham begot Yitzchak” (Bereishis 25:19).
Midrash Tanchuma opens its exposition of the parshah with this verse, whose second clause seems to add
nothing to the first. That redundancy is the peg on which the entire derush hangs." ®12 B%JP1 N7YY 710
OniaR 0°32 NINEM .0°12 — This is what the verse says: “The crown of the elderly are grandchil-
dren, and the glory of children are their fathers” (Mishlei 17:6). The two halves of the verse describe
two directions of honor, from grandchild upward to grandfather and from father downward to son. The
Midrash treats the Torah’s doubled phrase as expressing the same pair. N’?N JURT YRR DTIAR B30 NP
"1 3Py 5127 iN1212 — Avraham was saved from the fiery furnace only through the merit of Yaakov,
and so on. This is the Midrash’s illustration of “the crown of the elderly are grandchildren”: the grand-
father is rescued by what his descendant would one day be. The merit that saved him lay entirely in the
future, yet it was already effective. .'i3) %18 5N 0°32 013 P1027 1"2Y 129 — On this basis the verse
“As water reflects face to face...” (Mishle: 27:19) can be understood. The verse’s plain sense is that one
heart mirrors another. Here it supplies the principle of the whole passage: love directed at a person awakens
a corresponding love in him, which reflects back at its source.” 13970 27IRW 12387 2"y M7 22wn1 mm

1

Midrash Tanchuma, parshas Toldos 4; cf. Bereishis Rabbah 63:2.
The Kehot edition reads 0”191 here, matching the wording of Mishles 27:19 more closely.
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MY N20OX — Let us illustrate this with an analogy: Reuven loves Shimon with a powerful love. The
Maggid begins with two ordinary men rather than father and son, so that the mechanics of reflected love
can be seen on their own. NN 3”3 1IYMY P¥X 7179YNI N2 ININ 3TN 1IN AN 1IYREY nRmm
.12387 — Because Shimon sees that Reuven loves him so intensely, a love for Reuven is awakened
in Shimon as well. The second love is not self-generated. It is a response, produced by the first. *2 K372
AR NI '[157?:!275 27INW 12387 2R — It emerges that Reuven’s love for Shimon is called “father.”
The terms “father” and “offspring” are being redefined as functions rather than as persons: whatever gener-
ates is “father.” 721N NN 122 19 NN 7T932% 2397 77290 KIP3 129872 2TINY 11900 NAgN) —
And Shimon’s love for Reuven is called “offspring,” since Shimon’s love was born out of the force
of Reuven’s love. With this, the words “offspring” and “begot” in the verse become available as names for
stages of love, which is what allows the derush to read Bereishis 25:19 the way it will. 28 N8 @2 7am
.D93%1Y "33 1327 — Now, a father’s love for his son exists in two forms. The analogy now moves to
an actual father and son, where both loves can be located in one relationship. MR ﬁJ;T? 2798 287 'ND
JANT NN 27N 127 DAY 0733 287 M1 MYV — The first: the father loves his son by nature, and this
love of the father causes the son to love the father in return. Natural paternal love owes nothing to the
son’s conduct. It is prior, unearned, and it is what awakens the son’s answering love. 9% 17373 1208 @
NinanT 522 0OM) Piyn PUIENY WD 9772 7997 132 NX TNIIW NN — And there is another love,
greater than this, when he sees his son walking in the straight path, acting righteously, and wise in
every wisdom. This second love is a response to something actual in the son, and it is therefore, in the terms
just established, an “offspring” of the son.” 23X Q3 b mai? 12 00N W'D — Asitsays, “When my son
is wise, my own heart will rejoice” (Mishlei 23:15). The verse is quoted in paraphrase. Its point for the
derush is the words “my own heart too”: the son’s wisdom produces something new in the father. % X
Smnten man: e me ’7ﬁ'l'.~} 39390 2879 — Then the father has great delight from this, and from
this delight joy comes into being. Tzanug, delight, is the deeper of the two, and joy emerges out of it. 3
AmmErD 42 78D 937 TPNR Magn §9 w2 KD mpit DTN XY .23yNTR TN INnT — For joy comes
from delight, since a person does not rejoice unless he has delight in something, and from that his joy
comes. Joy is never primary. It is always the outward expression of a delight already present. 573 balelufel]
J27 DR 17973 09 N208 7Y aRY 177921 1EoIng 120 1 90 W nnnim 23R — And because
of the magnitude of the delight and joy he has from his son, a further and greater love toward the
son is added and born in the father. The full sequence is now complete: the father’s natural love awakens
the son’s love, the son’s righteousness produces delight, the delight produces joy, and the joy gives birth to
a second paternal love greater than the first. .DTN ’J:!’? il '?T;??QU 1} 137 — This analogy applies to
human beings. The Maggid now marks the point at which the analogy fails when transferred upward. 2
120 My MO Y 4290 M YT 43K 1TV ANT7% NN AN 9K 127 NT°9 0P — For before the son is
born, and even after his birth, the father does not yet know his character or what the son’s conduct
will be. A human father is bound by time, so the second love must wait for the son to prove himself. 3"y
Y20 NanR KA 'NT 1208 799190 20 NI "5 720X 17979 28T 18 — Therefore the father does
not yet have that great a love, the second one mentioned, but only the first love, which comes from his
nature. In a human relationship the two loves are necessarily sequential. ’7&1127’ NI "N '?!N '?;?5
JINENN 712 WX — But with regard to Hashem, blessed is He, it says, “Israel, in whom I take glory”
(Yeshayabn 49:3). The verse speaks of Hashem taking pride in the Jewish people, which is precisely the
second love, the delight a father takes in what his son actually is. ’57? M2 5an ™Rnymyn N 1'?3N o)
0 0TIP RINY — For with Him, past and future are all alike, since He precedes time. Because time
itself is created, the limitation that forces the two loves apart in 2 human father does not apply above. 371
iNTIM PRyyn 92 0y PA7R P78 92 "N 1D NP3 190 PRI 1Y — Before the Jewish people existed,

°  The Kehot edition has NIMX, “another,” already at this point, so that the phrase reads “and there is another love, greater than this

one.” Cf. §46 and §192.
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every single tzaddik, with all his deeds and his Torah, was revealed before Him. The tzaddik’s righ-
teousness is not future to Hashem. It is present, and so the delight it produces is present as well. meonnm
P P P7TS P T P P1330 MMM WYY 132 M 3B NRUmND N1 Toves Ao —
From the very outset, as soon as the Jewish people arose in His thought, He already had, as it were,
delight and pleasure before Him from every single tzaddik and his deeds. The Zobar‘s teaching that
the Jewish people arose in the divine thought before creation supplies the moment being described. Even
at that stage, before there was any world, the “second” love was already in force. 1373%% 12 .'IT'? 787 23
532 PPN MINY 1"2pNT REW 0imR Awn 1YY B wnd prTsn P inTing ywynwn ntapny
.03 NIRR MR R NNY2 TP L1091 M2 MIR — There is even a proof for this in what we find, that
the Holy One, blessed is He, takes delight in the Torah of the tzaddik, as our Sages taught: when
Moshe ascended on high he found the Holy One, blessed is He, saying, “My son Elazar says: a cow...”,
and this was several hundred years before R. Elazar came into the world. The teaching is quoted for
one detail: Hashem was already savoring a ruling that its author would not utter for centuries. Delight in
a tzaddik’s Torah is not deferred until the tzaddik exists.* W"_[U‘? ™ny P°m 'f"?_:‘?.'tj?gf n 5; PSR A £l
721 712 YR WK 1"2PR .XIN 72 3"3 — The same applies to what our Sages said, that everything a
worthy student will one day innovate was already included at Sinai. So it is here too: the Holy One,
blessed is He, told Moshe that such and such

17372 wTnD %2398 TRt -f"ﬂﬁz — a particular student is destined to innovate in his generation.
The novel Torah of a student not yet born is already spoken by Hashem to Moshe, which is exactly the point
the Maggid needs. 'n° 1’;;7? 22PN PP RIT 1PRYR P278E N0 93 — For the Torah of the tzaddik
and his deeds are the delight and pleasure before Him. This is the object of the second love: not the
tzaddik’s mere existence, but his Torah and his conduct. 28777 92 717292 120X ANREM 23900 7190 R¥m
112 M5 — Itemerges that this delight, joy and love are born in the father by the force of his son. The
delight above is genuinely generated from below, which is why the son can be called the one who “begot.”
191 2°93mEnn 581?;?? 'P1 7312 W' A — This is the meaning of what the holy Zobar says, that
the Jewish people provide sustenance, and so on. The Zobar's striking formulation is that the Jewish
people are the ones who provide sustenance above. The Maggid explains it through the delight a father
draws from his son.” .37 TN IMRETY A2YNT DTN VI8 92720 9330 M3y 9 WY AT PwnD — Itis
like the analogy of a father who has delight from his beloved son: out of the magnitude of the delight
and joy, the father says, .172% K12 717 203y07%2 7RY3 23X 71 19022 09RIN NI™27 9772 — as people
ordinarily put it, “This delight is making me healthy and fat.” The common idiom is doing real work
here: delight is spoken of as food, as something that nourishes the one who receives it. Myn3 BTIan 13
NN 0°03727%Y 123 5i32;_5 n"apn® VW PP — So too, given the magnitude of the delight and
pleasure the Holy One, blessed is He, has, it is as though, so to speak, they are sustaining Him. The
Zohar's language is thus not a claim that Hashem lacks anything. It expresses how great the delight is that
the tzaddik’s Torah and deeds produce. .7iRR 152& "7INY 3 — This is the meaning of “And I was
beside Him as a nurse” (Mishlei 8:30). Torah speaks in the first person in that chapter. The Maggid reads
amon as omein, one who nurses and rears, so that the Torah is describing itself as sustaining Hashem, as it
were. .'131 1Y QRPN 1"2p7 DY ip°n2 MP7a01 17907 22 wR 9" "N M3 — Rashi explained that
the Torah was reared in the bosom of the Holy One, blessed is He, for two thousand years, and so on.
Rashi takes amon passively, as a child being raised. On that reading the Torah is the nursling and Hashem
is the one who rears. K127 .392IN? 9277 WY N"3pn% 1IN Ay MIROY yRwn 220 vY PaN
2237 9% 13T 1"2P" — But the plain sense of the verse implies that the Torah became a nurse

4

Zobar vol. 1, 24a, on the Jewish people arising in the divine thought; Midrash Tanchuma, parshas Chukas 8; cf. Vayikra Rabbah 22.:1
and §s7. The Kehot edition reads MM here, “now,” which introduces the proof rather than conceding it.

Zohar vol. 3, 7b; cf. §60. The Kehot edition reads D°01721, “the Jewish people sustain [Him],” which is the reading the derush goes
on to explain.
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to the Holy One, blessed is He, and such a thing is difficult to say, for surely the Holy One, blessed
is He, precedes all that is primordial. The difficulty is theological: how can anything nurture Him who
has no antecedent and no need? >3 1"2PM% 1IN ANYIY YN NO2WR MIRTY PIIN° 11977 9D PR —
But according to our approach it is resolved: the Torah praises itself for having been a nurse to the
Holy One, blessed is He, as it were. The whole passage has established in what sense this can be said,
since delight was already compared to nourishment. 71733 12 'n° i TNV YWY 2aynn PotEREEnE
,17IN2 0221027 NIYNT DY 02367 WYY PPTRY PPTS 92 N1INR 13917 — That is, the magnitude
of the delight and pleasure He had from the Torah, meaning from the Torah of every single tzaddik
and from his good deeds, which are the mitzvos written in the Torah, “Torah” in the verse is not an
abstraction. It is the Torah as it will be learned and lived by particular people. 172X '?ﬁD:;S '™ i eyl m
JinR 1'?38 "IN I 131 193721 — this became for Him, as it were, a nurse and sustenance, and so
on. This is “And I was beside Him as a nurse.” The pairing of “nurse” with “sustenance” confirms that
omein is being taken in the sense of one who provides and nourishes. .70y by 7R AR O D 1T —
It is known that the Name Ekyeb indicates the future. Ekyeh means “I shall be.” The Maggid now
presses on the verse’s form: Torah says va'ehyeh, “and I shall be,” not “I was.® B"¥N Tmi93 1KY 9D °OMm
ADER MR 797 ,DoYIWYWn R 3"RY .1an%a KD 10T DRID manh 17Ny MIRnY — This is the
meaning of “and I shall be”: even though the Torah was still destined to be given to the Jewish people
and had not yet been given, so what were these delights? For this reason it says “beside Him.” The
future form registers the problem, and the word “beside Him” answers it. biohy) .HD:;D 'n° 1773?2 11°°n
213D PIWYW 1IN 1PN N7 797 'N° 11D M1Pa DM 1Ny 12y MY — That is, with Him, as it
were, past and future are all alike, and everything is revealed before Him. Therefore I was to Him a
nurse and a delight, as explained. “Beside Him” locates the delight within His own perspective, where
the not-yet-given Torah is fully present, and so it can nourish Him already. RI% 1208 WY T:JS?’? mhliskil
.'I'f?ﬁ.'n NI 20K W .28 — Let us return to the matter: there is a love that is “father,” and a love
that is “offspring.” The Maggid now turns the distinction into a measure of a person’s own service. 13
>74% 1M1 PR 1%9pR1 478 INT2W L7y K720 NN INITY Nnm N0 ANTiaye YivnnY oTN
1?12°0 — Consider a person who is aroused to His service because he sees the Creator’s love toward
him, that He created him, formed him, sustains him, gives him life, and provides all his needs. This
is service that begins from an awareness of what has already been given. X792 N21IX 12 993902 7M1 npo
172331 1"2 — Because of this, love of the Creator, blessed is He, is awakened in him, and he serves
Him. His love is a response, the counterpart of Shimon’s love for Reuven. In the terms established above,
it belongs to the category of “offspring,” an awakening from above. i n‘prpm IR "R W' — This
is the meaning of “Who has anticipated Me, that I should repay him?” (Iyov 41:3). In its plain sense
the verse denies that anyone can put Hashem in his debt. Here it characterizes this level of service exactly:
such a person never came first, because everything in his love was given to him beforehand. 3" MW Qa7
.‘l?:?;]’? P8 IR NI UIY Mot 792y — Although this too is called service, nevertheless he is
called a tzaddik for himself alone. The Maggid does not dismiss this avodah. He measures it: it is real,
but it terminates in the one performing it. NP1 ¥°2WA% P>787 NTR 912 92°% 22X — But he does not
possess the quality of the tzaddik who bestows upon others. The higher level is defined by what it
gives, not by what it receives. .'I'? TR QYT MLR ’1:’? "INN 21020 MR PUTEN °"Y1 — And concerning
such a tzaddik Scripture says, “We have a little sister, and she has no breasts” (Shir HaShirim 8:8).
Two details of the verse are being read: “little,” and the absence of the organs of nursing.” B*1RIN MY Y177
5}21&7’5 720 P I:’;?g'?t:tl — Itis known that these words are spoken by the angels, who are called
companions to the Jewish people. The line is not a slur from outside. It is spoken by those who observe

Zobar vol. 3, 6sb. The Kehot edition reads 717 K11 71°7IX OW here, a fuller phrasing with the same sense.
The Kehot edition reads 11t 9¥1, “and concerning this,” in place of >"'¥.
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the Jewish people from above and note what is missing.® P71 120X D.'I’? PRY it T2 on ’7?51?;?? RN
.3UR 127 NINK DRI KPPYPT RMYNNR N2 — When the Jewish people are at this level, having
love only because of an arousal from above, the angels say, “We have a little sister.” An arousal from
"WN2 0O 2ORAT W YN 5" — That is, “sister” (achos) denotes clinging and joining. The
meaning is that even though they do cling and are joined to Hashem, The Maggid reads achos from the
root of joining, so the verse concedes a genuine bond before it registers the deficiency. N>7 73vR 3""DYN
JRRYY OORCTE MR O NPT RMINYNN NRn P71 00R RY %38 NN 170 — still this quality
is “little,” because they have it only from an arousal above. They are called tzaddikim for themselves.
“Little” is thus not an accusation of sin but a statement of scale.

.D°29°5y IRl MM WY 0Nk KPoYR yopwin oopTs 0N 5;?5 — But they are not tzad-
dikim who bestow upward, causing delight, pleasure and joy in the supern;al realms. This is the whole
burden of the derush applied to avodah: the complete tzaddik generates something above, exactly as the righ-
teous son generates a new love in his father. .QNPMY PBRYAYY P3P 0"TW IPD AR PR OMTYY 1N —
This is “and she has no breasts,” meaning breasts with which to nurse and to bestow upon others. The
image of nursing links this back to the Torah as omesn, the one who nurses and sustains. What the “little sis-
ter” lacks is precisely what the Torah of the tzaddik supplies above. 77727 bN U?S’:,!Ef? .ﬂ:’nﬁﬂt{? nwya
137 H?Q’???U — “What shall we do for our sister?” (ibid.), that is, how shall we bring them to the com-
plete level described. The angels’ question is read as a concern to raise the Jewish people from responsive
P11%% — With this, the Midrash with which we began is also resolved and understood: “These are the
offspring of Yitzchak... Avraham begot Yitzchak.” The Maggid now returns to the verse’s redundancy
with the two loves in hand. .02 7208 %37 '2 DY Nwswia noyn’ 193w .0nawa 190n 257 "5 —
The explanation is that the verse is recounting their praise, that they attained the level of complete-
ness, in that both kinds of love were present in them. The doubled phrase is not repetition. Each clause
names a different love. ARiY PINE 1905 X171 PRISSW 5"7 07728 12 PY? NIT9IN A9NY N — This is
“These are the offspring of Yitzchak son of Avraham.” The name Yitzchak denotes laughter and joy.
The name itself carries the theme, since joy is the middle term between delight and the new love it generates.
AT 7ian N20RY TR) M2YR DNARY °0IM DY 2" 1PN — “Begot” means that through
the greatness of his righteousness he caused and added delight, joy and love in Avraham. The clause
is read with Yitzchak as the one who generates and Avraham as the one in whom something is born. It
is the son’s righteousness that does the begetting. NI 13IWNRIT N20X P2 DINIRT 7907 KD A29nn °2
DITN2N RIP37 N2OR NI P8 anaN n'[?in — For at first Avraham had only the first love, which
is Avraham’s begetting of Yitzchak, the love called “Avraham.” Chesed, the natural outflowing love,
is Avraham’s own middah, and it corresponds to the father’s love by nature.” 2931 .'I’?Sﬁ:'? l'l'?y 2"NNY
nm:r_:‘p ﬂj‘?in — Afterward he rose higher and generated an “offspring” for Avraham. The son’s
own ascent produces a new love in the father, and that love is the true “offspring” the verse names. "M
.0°32 %32 0°321 NWY — This is the meaning of “The crown of the elderly are grandchildren.” The
Mishlei verse is now read with the same two-stage structure. 12w memna 937R B0 MY N %3 AL
27728 NITPIRR 2"NRY .PNYY NITPIN — Meaning that just as the verse in the Torah speaks first in
praise of the offspring of Yitzchak and only afterward of the offspring of Avraham, The Torah’s word
order is itself the proof: what Yitzchak generated is named before what Avraham generated. NT297% D"YN
3% NAMIND 0TI n'[’?ﬁl'l’? 3% PR%Y — even though Yitzchak’s begetting is second to Avraham’s
begetting and later than it, In sequence the natural love comes first and the generated love second. by N

* Zobarvol. 2, 8ob; Shir HaShirim Rabbab 8:1; the reading of MMX as clinging and joining is cited in the Alter Rebbe’s Likkutei Torah,
parshas Bebar.
The Kehot edition reads pri¥®?, “Avraham’s begetting of Yitzchak,” which is the sense the passage requires.

9
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LI TRyRR RY MY anie moynn RINY 238 .0772KT P NTPIN 19NN 2IN07 oM 190D —
Scripture nevertheless mentions first Yitzchak’s begetting of love in Avraham, because that is the
more complete level, than which there is none higher. Rank overrides chronology. The verse orders
the two loves by greatness, not by time. .NIMIRR KT 2"YN 719°1N %91 79971 — This is why it is
mentioned first, even though it comes later. The inversion in the verse is therefore deliberate and is the
very thing the derush set out to explain.”’ Tl'?ﬁ'l’i} anisn n‘;ng.j NI .0°32 732 DOt N .M e —
So too with this verse: “The crown of the elderly are grandchildren,” which is the greater level, is
placed first. The same principle of ordering governs the Mishlei verse. 5" .0°32 %32 DOIRT Ny v
.0°12 732 NP3 N :}5'? o7ia 120 e mynn ’7”[.}f| — And when it says “the crown of the
elderly are grandchildren,” the meaning is that the son magnified the delight and joy for his father,
and this is what is called “grandchildren.” The delight itself is the new entity in the verse’s genealogy. °3
J27 22YNT 00 LAIYNT XD 0731 7070 2"ANY 127 N 287 19937 19 nnNn — For at first the father
begot the son, and afterward the son begot and produced the delight for the father. The delight is
therefore the son’s own child. Two generations of “begetting” are counted: the father begets the son, and
the son begets the delight. X717 MJ}{JJU'? 12K 92X %D RITY .10 WRSD 1wy MRt IRy — And
so the delight becomes a crown upon the elder’s head, for he stands to that delight as its grandfather.
This is the literal fit with “the crown of the elderly are grandchildren.” Relative to the delight, the father
is a grandfather, and the delight crowns him. 9 1 P 9" iR N .ONIaR 0712 NINRDN) IR O"NNY
: AN n‘;‘gﬁm N7IYNT NN MWK 208 — Only afterward does it say, “and the glory of children
are their fathers,” which is not as great, for the son has only the first love, produced by his father’s
arousal and begetting. The second half of the verse describes the lower level, the love a son has merely
because his father awakened it. Set beside the whole passage, this is the “little sister” who has not yet come
to nurse.

SECTION 2
Chesed Gives Birth to Rachamim

SUMMARY

Derush: Bereishis 25:19 says “And these are the offspring of Yitzchak son of Avraham, Avraham begot Yitzchak.” The
closing clause seems to add nothing, since the verse has already identified Yitzchak as Avraham’s son. The Maggid reads it
instead as a statement about how the mzddos generate one another.

Torah Basis: The verse itself, together with the standard identifications in the Zohar of Avraham with Chesed, Yitzchak
with din, and Yaakov with rachamim.

Kabbalistic Framework: Rachamim, the middle middah of Tiferes, is not simple Chesed. It arises only where Chesed
encounters restraint, when dzz has come to rest on a person. That meeting is what the verse describes: Avraham, Chesed,
produces Yaakov’s middab “with Yitzchak,” reading the word es as “with” rather than as the sign of the direct object.

Avodah: Judgment that settles on a person is not an end in itself. It is precisely the condition under which Chesed turns
into mercy.

PIILY DX 770 DCHT:B — “Avraham begot Yitzchak.” The Maggid opens with the verse’s closing
clause (Bereishis 25:19) rather than its beginning, because this is the phrase that carries the difficulty: having
already called Yitzchak “son of Avraham,” why add that Avraham begot him? 79771 N1RN77 N7 %3 ™8

' The Kehot edition reads 771°21, the feminine form, with the verse itself as the subject.
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'f?ﬁ — The meaning is that the middah of mercy and of Chesed is born The subject of the sentence
is rachamim, the middle middab of Tiferes, considered together with its source in Chesed. 177 1713
B8 ?¥ — when din rests upon a person. Mercy has no occasion to appear where nothing is being
withheld. It emerges specifically where judgment has taken hold, which is the middab of Yitzchak. 'f?‘l:
TONT T8N NARMNT — Mercy is born from the side of Chesed. The birth is from Chesed, not from
din. Judgment supplies the circumstance, while the compassion itself flows from the right side. This is
why Tiferes is described as inclining toward Chesed even as it restrains it. .PT%? MmN 77813 — This
is the meaning of “And these are the offspring of Yitzchak.” The verse’s word toldos, “oftspring,” is
taken in its literal sense of what is generated: what comes forth from Yitzchak, from a state of din, is a new
middab. .P%° IR 9in 07728 — “Avraham begot Yitzchak.” The clause is quoted again, now to be
parsed. 79T RITY Q772N ¥171°2 — That is, Avraham, who is Chesed, Avraham is Chesed throughout
the Zobar‘s usage, the unrestrained impulse to bestow good. MIRMTT RIY 2pY° NN TR — gave
birth to the middah of Yaakov, which is rachamim, Yaakov is Tiferes, the middle line, and mercy is its
inner experience. The Maggid supplies Yaakov here even though the verse does not mention him, because
rachamim is the offspring that the verse’s “begetting” produces. : Pr%? NX — together with Yitzchak.
The pivot of the whole reading: since “the middah of Yaakov” has already been named as the object of
“begot,” the words es Yitzchak can no longer be the direct object. They are read as “with Yitzchak,” meaning
that Chesed produced mercy in partnership with judgment.11

SECTION 3
The Letters of Eileh Toldos Yitzchak

SUMMARY

Derush: The verse “And these are the offspring of Yitzchak son of Avraham” (Bereishis 25:19) opens with the seemingly
superfluous word ezleh. The Maggid reads its three letters as the stages by which wisdom becomes speech, and takes “oft-
spring” to mean precisely what that process brings forth.

Torah Basis: The verse itself, together with “and I will teach you wisdom” (Zyov 33:33), which supplies the link between
the letter alef and Chochmah. The Zobar's identification of the alef with Chochmah and Tikkunei Zohar's identification
of the lamed with thought stand behind the reading.

Kabbalistic Framework: Alef is Chochmab, the first point of insight. Lamed is thought, where that point spreads out.
Hei, the number five, is the five places of articulation in the mouth, thatis, speech. Avraham is Chesed and Yitzchak Gevurab,
so “Yitzchak son of Avraham” is awe generated within love.

Avodah: Love and awe must be held together, since only their union produces anything.

.DT72R 12 PSY NiTRIN nbN'l — “And these are the offspring of Yitzchak son of Avraham.” The
verse that opens the parsha (Bereishis 25:19). The word “these” appears to add nothing, since “the offspring
of Yitzchak” would have said as much. The Maggid therefore treats eileb not as a pointing word but as a
word whose three letters themselves spell out how anything is brought forth. 72377 K17 ']"’??5:1 1R %D
.30 ':]5'?881 in3 — In the word eileh, the alef is Chochmabh, as in “and I will teach you wisdom.”
The proof'is drawn from the verb in Jyov 33:33, built on the very letters of alef, where what is transmitted is
wisdom itself. Chochmabh is the first flash of insight, a bare point in which everything is present but nothing

11

Zohar vol. 1, 47b, on Avraham as Chesed; Zobar vol. 3, 38a, on Yaakov as rachamim; cf. Maggid Devarav L’Yaakov §35 and the close
of §1 above.
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yet spread out, and the alef, the first and simplest letter, corresponds to it. T2WMRT KIN 7"1PN — the
lamed is thought, Tzkkunei Zobhar assigns the lamed to thought. This is the second stage: the compressed
point of Chochmabh is turned over inwardly and extended, so that what was folded into the flash becomes
articulated to the one thinking it. .727 NINEIN '7°"¥ — and through the five places of articulation of
the mouth. The hei, whose value is five, points to the five organs of speech: throat, palate, tongue, teeth
and lips. With this the sequence in ezleb is complete, running from insight, through thought, to spoken
word.

N the alef: CHOCHMAH, the bare point

|

b the lamed: thought extending

!

n the hei: the five organs of speech

D1aGrRaM 1 - The word eileb: from the point of Chochma to the five organs of speech

077N 13 PR 773?5 ﬂ‘l'r'?‘l.‘t-'l 07 — These are the offspring, in the case of Yitzchak son of Avraham.
Speech is where things actually come into being, since the world was made by utterances, so the three stages
compressed into eleh are what the verse calls “offspring”: they are the generative chain itself, notits products.
How this chain is bound specifically to “Yitzchak son of Avraham” is left unstated in this first reading, and
the second reading supplies it.” nﬁ'r‘?in nbm 0N "2 — Another explanation of “And these are the
offspring”: The Maggid now rereads the same words, no longer as a chain of faculties but as a statement
about how the world came to be.

272K 12 prg "y 1"y 812 NI — this refers to the creation of this world, which came
about through Yitzchak son of Avraham, The verse is heard as describing what “these offspring” are:
the bringing forth of this world. The agency named is the pairing “Yitzchak son of Avraham.” >"y 11°°71
: TINT 20N mb‘?;nn — that is, through the interinclusion of love and awe. Avraham is Chesed, the
inner experience of which is love, and Yitzchak is Gevurah, whose inner experience is awe. The verse does
not name them side by side but as son and father, which is exactly interinclusion: the restraining awe of
Gevurah is generated within, and contained inside, the outpouring love of Chesed. Love alone sets no limit
and so yields nothing definite, and awe alone withholds, so a world emerges only where the two are folded
into each other.”

2 Zohar vol. 1, 26b; Zobar vol. 2, 136b; Tikkunei Zobar ss (89a). On eileh treated as a term in its own right, cf. Shaar HaHakdamos, in
the discussion of the Name B”N.
B of. §1;, Or HaEmes 33a-b.
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SECTION 4
Why Yitzchak Loved Esav

SUMMARY

Derush: Why did Yitzchak love Esav (Bereishis 25:28)? The Maggid answers from the name Yitzchak itself, which the
midrash traces to laughter and joy, that is, to delight. Since delight that never lapses ceases to register as delight, the bearer
of delight is drawn precisely to what is distant, and so Yitzchak loves the far son and asks that son to bring him “delicacies.”

Torah Basis: Bereishis 25:28 and 27:4; the teaching of Reish Lakish and its resolution in Yoma 86b that teshuvah out of
love converts willful sins into merits; “From afar Hashem appeared to me” (Yirmiyahu 31:2) and “peace to the far one”
(Yeshayah s7:19).

Kabbalistic Framework: Tzanug, delight, understood as needing contrast, so that estrangement itself becomes the in-
strument of pleasure rather than its opposite.

Avodah: The distance opened by sin, when it turns into longing to rise, is what generates the delight above. This is why
the sins themselves count as merits.

Wy nx Py AR — “And Yitzchak loved Esav” (Bereishis 25:28). In its plain sense the verse
explains the preference. By the game Esav brought his father. The derush asks a different question: what
could draw Yitzchak specifically to Esav? fmmi) ping 19%% X317 pr%° "2 — The explanation: the name
Yitzchak is an expression of laughter and joy. The midrashic reading of the name from the root of
laughter is what triggers the whole derush. 213¥173 X371 — and this is delight. Laughter is what delight
looks like from outside, so the name marks Yitzchak as the middab of taanug, delight itself. 78R 311yM
,AYN iR — anda delight that is constant is no delight. This is the axiom the derush turns on. Pleasure
is felt only against a background of its absence. Unbroken, it stops being experienced at all. PI%? 278”1 1;‘?
WY NR — and this is why “Yitzchak loved Esav,” The love now follows from the nature of delight
rather than from any merit in Esav. .MPRN7T 2798 2207 — for delight loves distance. Esav is the
son who stands at a remove. Distance is exactly what delight requires in order to be felt, so the bearer of
delight is drawn to the distant one. PUE”? Wy N2 T;'? — That is why Esav comes to Yitzchak. The
movement runs from far to near, and that approach out of distance is what yields the delight. Yitzchak
does not go out to Esav. .2°nywn s nwY1 I — This is the meaning of “and make me delicacies”
(Bereishis 27:4). Matamim is built on taam, taste. Yitzchak asks the distant son for “tastes,” and what
he is asking for is the delight that only distance supplies. ,3¥n3 73707 %3 A P meaning that the
delight should be increased. The request is not for food but for intensification, since the delight grows in
proportion to the remove from which it is brought. X377 aX Ni*313 19 Y3 NRAITY nAWD 17173 1N
.18 — And this is the meaning of “Great is teshuvah, for willful sins become like merits for him”
(Yoma 86b), when it is out of love. The Gemara resolves its own difficulty by distinguishing teshuvah out
of fear, which reduces willful sins to unintentional ones, from teshuvah out of love, which converts them
into merits. The mechanism just established explains why love in particular does this. Y21 RI% 1% 5; 5"
.J'Ii'?g'_? — Thatis, [it all depends on] how much he desires to ascend. The Hebrew is elliptical, and the
next clause supplies the sense: the operative measure is the strength of the returning person’s longing. 231
,MIYNT 1277 72 IPWM I890 — and in accordance with his desire and yearning, so does he increase
the delight. Sin sets a person at a distance, and it is from that distance that the yearning to rise is generated.
The stronger the yearning, the greater the delight it produces above. 371 1;’? Aayn i N2 niimn M2 1;’?
N212 — and so it is through these very willful sins that delight comes to him, and therefore they
are like merits. They are not merely erased. Having been the cause of the distance, they are the cause of
the longing, and so they become the source of the delight itself. That is why they are credited as merits. 7}
o5 873 "1 PR — This is the meaning of “From afar Hashem appeared to me” (Yirmiyahu 31:2).
The prophet speaks of Hashem’s enduring love for the Jewish people. Read here, the words state the cause:
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itis out of the distance that He appears. o 1INT3 97 IR PRI AR AN — IfIam the one who is distanced,
then He appeared to me, The verse is taken in the first person as the speech of the one who has become
far. : P O"Y P"ﬁ?‘lﬂ;? nﬁbry‘ "3 — for “peace to the far one” (Yeshayah s7:19) comes about by way
of the distance. The Maggid marks the wordplay by spacing out the two words: lazachok, “to the far one,”
and richuk, “distance,” are the same letters. The peace promised to the distant one is not granted in spite of
his distance but through it. The point of service follows: estrangement that turns into longing is precisely
what produces delight above."*

SECTION §
The Tzaddik Who Never Stands Still

SUMMARY

Derush: “And the man grew great, and he went on growing greater until he became very great” (Bereishis 26:13) calls
Yitzchak “the man” rather than by name, and doubles both the growing and the going. The Maggid asks why.

Torah Basis: The two declarations at the Simchas Beis HaShoeivah in Sukkab s34, the dispute in Berachos 34b over whether
complete tzaddikim or baalei teshuvah stand higher, Reish Lakish’s two kinds of teshuvah in Yoma 86b, and the midrash
that people preferred the dung of Yitzchak’s mules to Avimelech’s silver and gold.

Kabbalistic Framework: Chochmab as ayin, as koach mah, and as “old age”; the Arizal’s rule about the inner dimension
of a lower world becoming the outer dimension of the world above it; and me¢od read as the letters of adam, whose value
is mah, the middah by which the shattering of the vessels is repaired.

Avodah: The tzaddik’s task is never to stand still on one level, and to keep his service burning with the fervor that only love
produces, since habit deadens it.

STINR 27392 7Y 2170 9390 9271 20N 2730 PIDB2 — On the verse, “And the man grew great,
and he went on growing greater until he became very great” (Bereishis 26:13). The verse describes
Yitzchak’s prosperity in the land of the Philistines. Three features of its wording drive the entire derush:
the anonymous “the man,” the repetition of growth, and the repetition of going. H?g’? ,7'!,7'[’7 v mIm
SR AN TNDY PIXY ANIR RT3 MYMEn P2 XM WK 11 'D2 ANIR K732 — One must examine why
in this verse Scripture calls him “a man,” when throughout the entire portion it calls him Yitzchak,
yet here it calls him “a man.” The whole narrative names Yitzchak explicitly. The switch to the generic
ish asks to be accounted for. f12°717 2921 .MP17A7 92 3% 739 — Furthermore, what is the point
of the doubled expression of greatness, and of the doubled expression of going? “He grew great” and
“until he became very great” say greatness twice, and “he went on going” says going twice. ¥"2 >"2¥ 77"&1:
ANIPT IR MWa KW 12°M1792 2K 39K 19910 132 — This can be explained in light of what the
Gemara teaches: some of them would say, “Happy is our youth, which did not shame our old age.”
At the Simchas Beis HaShoeivah, the pious men and men of deed made this declaration. "J%R 108 ﬂ'?’?tl';
AT By 1MDY 139037t — Others would say, “Happy is our old age, which atoned for our youth.”
This second group is identified in the Gemara as the baalei teshuvah. X917 wa IR .DMRIN 1'?81 1'?&1
12 — And both groups would say, “Happy is one who has not sinned...” The passage concludes with a
line both groups say together, which the Maggid will presently take apart. [17972% 11°N121 DI2IX PACIHF
."13 — Now, [consider] what they mean by saying, “our old age, which atoned,” and so on. ** The

14

A parallel appears in Or HaEmes 33b. Cf. Kesser Shem Tov §121 on constant delight, and §§29-30 on this reading of “From afar.”
The Kehot edition reads PTpT? @” here, “one must examine,” making this the opening of a list of difficulties rather than a statement
of the passage’s meaning.

15
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examination begins with the second group’s formula. 1290 WYY , 20N "?2;!{! PRININY ynwn 1ﬁW?U
.amapt "1°2 — The wording implies that these were the baalei teshuvah, who repented in their old
age. “Our old age atoned for our youth” can only be said by someone whose repentance came late. 3"R
JPRT IWNR RN YRt Nﬁ’?;l ""MWR "R — If so, in what sense are they “happy”? King Dovid,
peace be upon him, said, “Happy is the man” (Tebéllim x:x). The first difficulty: the word ashres is
reserved by Scripture and Chazal for something quite different from belated repentance. YWR 5" 1KY
YR NI 729WN32 1IN % — and Chazal expounded: happy is one who returns in teshuvah while
he is still a “man,” Reading ashrei ish as praise for the man who repents in his strength, not in his decline.
Ji3 PR N2 1R "33 19K — and they expounded on “Rise before the aged...” (Vayikra 19:32).
The step is compressed. The Maggid gathers two teachings that locate the praise elsewhere than in old-
age repentance and asks how the men who repented only in their old age can call themselves fortunate
atoned for thelr youth. It should have been enough for them to clear themselves from the time of
their teshuvah onward. The second difficulty: teshuvah should release a person going forward. On what
basis do they claim that their old age reached back and atoned for their youth? 2°72iX 17K 17X 711
.ONMIPT 7032 12WY ONiNe 0Ow™an 110 9373 O"X KUY N9W % WX — Furthermore, both groups
say, “Happy is one who has not sinned.” In saying this, they shame those who repented in their old
age. The third difficulty: if the baalei teshuvah themselves join in this praise of the sinless, they are shaming
themselves, which contradicts their own boast. 172K 122 K121 ,12 2inm® oy om Prvony 1n 7
=Rk f=hy! "I'?"Tl?: Ry 1:"111'1’7’ by 772°3 °N11P1 — Furthermore, they conclude, “and whoever
has srnned, may He forglve him.” Yet they already said that their old age atoned for their youth, so
what forgiveness do they still need? The fourth difficulty: atonement already achieved leaves nothing to
forgive. [TinY? 092127 N"y2 18 ORIV 09I DOPPTENYW DIPR2 KM KIRID 1PDNT LIVD 7 WEK)
.10y 2*7RiYy n"yaw ipna R"M — It may be explained simply. The Gemara records a dispute: one
authority holds that in the place where completely righteous men stand, baalei teshuvah cannot stand,
while another holds that in the place where baalei teshuvah stand [the completely righteous cannot
stand]. The two ends of the dispute give the Maggid the two categories he needs. 127 X717 72K 0 B'o
’J"?’.j 851 — One may say that each authority is speaking of a different case, and they do not really
disagree. The standard talmudic resolution: two statements, two subjects. 2% B wn T Nﬁ'?f! o)
L3 WY NIaTY AN 2WM .10 NiXiTY N20Rn — For it is well known what Chazal taught:
for one who repents out of love, willful sins [become like merits], while for one who repents out of
fear, willful sins become like unwitting ones. Reish Lakish’s two teachings about teshuvah supply the
distinction that separates the two kinds of baal teshuvah. QRIRR 927H .N"yan 0P D”?ﬁ'f;} DOPTRY TR
"R NI T DO21R PP PUTE NIPDT NTNA 99 AN 1Y — The authority who holds that
the righteous are greater than baalei teshuvah is speaking of those who repented out of fear, for the
merits of one who has been righteous from his youth are certainly more numerous than those of such
a baal teshuvah. Repentance out of fear only downgrades the sins to unwitting ones. It adds no merits, so
the lifelong tzaddik’s ledger is longer. 7" — And the authority who holds *

P12 12 9y NI TIY 208 12WY 1IN 927 2°iTa i o n"y:w — that baalei teshu-
vah are greater is speaking of those who repented out of love, for whom willful sins became like
merits. Here the sins themselves are converted into the positive column, which changes the arithmetic en-
tirely. 103 P78 51277: naT AN v M2 SRT2) — Such a person certainly has more merits than a
completely righteous man. The claim is now a matter of simple counting. 171¥3 Nﬁm_':l'? 1377 N7 73
nivat? i 19913 , 720NN 12N NYYyWs Ny 1397 NiadTy And 99 197 XRNon YU — For he sinned a

' Sukkab s3a; Berachos 34b; Yoma 86b. The teaching that one is fortunate to repent “while he is still a man” is in Avodah Zarah 19a, on
Tehillim 112:1; the teaching cited on “Rise before the aged” (Vayikra 19:32) appears in Zobar vol. 3, 87b.
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great deal while he was still wicked, so presumably he had very many willful sins, and now that he has
repented out of love, they have been turned into merits for him. The very volume of his former sinning
becomes the measure of his present merit. N°31 N PR R NSR1 N2WAT IR AWIPY NI TN
P7787 1 — Add to that the merits he earns after his teshuvah, and it turns out that he has more
merits than the tzaddik. Converted sins plus fresh mitzvos outweigh a lifetime of steady service. *N¥naw/
niny m:nbnm DI°1 927 129 *38% 2373 INi° NPT 'R oYY — I have also heard a further rea-
son why the baal teshuvah is greater: he has already known the heat and burning excitement of sin,
The argument now shifts from quantity of merits to quality of service. 7IR2 PRIYY N2WR NWIYYN
.M202N0 20 Y7IRY amm P13 PYm mannng v iy Ni¥na) — so when he repents and occu-
pies himself with Torah and mitzvos, he does everything with fervor and great longing, because he
knows well what such burning is. The capacity for passion, once trained on sin, is transferred intact to
avodah. ,093yn% M1 9997 KPW P7180 "KW — The tzaddik, by contrast, never knew this. He has no
acquired experience of that inner heat to draw upon. ¥ P87 '73NW 127 ,0YWVN 271 "79% R TN
.Ma2nn2 5" Ny iKY 237 1IN 7173"?1: 0°290 D°W¥R — My teacher and master gave a further
reason: for the tzaddik, good deeds and Torah study have become habit, and so he does not perform
them with as much fervor. “My teacher and master” is the Baal Shem Tov. Habit is the specific liability of
consistency: what one has always done, one does automatically. .27 927 N7 152N n"yan 5:& — For
the baal teshuvah, however, it is all new. Novelty keeps his service awake. N12°272 bl-h! iy N on I
12973 M202N02 'N° X732 TIaYR 47 KA 1900 11 927 .IN31TRR P19 — Moreover, if he does not
do everything with attachment [to Hashem], he will fall from his level. He therefore has no choice
but to serve his Creator, blessed is He, with great fervor. His position is unstable, and instability itself
forces intensity. .m:f:l?Jjﬂ 9737 N7 2WR 03 910 MYy ’E? J"NY — According to these reasons,
then, even one who repents out of fear has known such fervor. The three reasons just given apply to
any baal teshuvah, which threatens to erase the distinction the Maggid drew a moment ago. ¥177 1"2¥ N
L1207 '?'gi.-'&?; NI m:!fﬁljﬂ I°Y %3 .N11 — Even so, it is known that fervor comes essentially from
the intensity of love. Fervor is a function of Chesed. Its true source is love, not fear. N7 TP 2"RWwR
L120K% 7290 PUTET iRD 17973 0" 11K .ManPNnT WK i WY B"YX — One who serves out of fear,
though he has the fire of fervor, does not have it as strongly as the tzaddik who serves out of love.
So the distinction stands: the fear-driven baal teshuvah burns, but with a lesser flame than love produces.
JT20NM A28 TNIND 13 1 10931 SIWX 09NN 1991 "3 9" 1"BY1 — On this basis we can also
explain that those who say “Happy is our old age” likewise refer to those who repented out of love.
The Gemara’s second group is now identified precisely, which answers the first difficulty about the word
ashrei. AMAT? 1178%0 "R M2) — In their case their old age certainly did atone for their youth. This
answers the second difficulty. Since their sins were converted into merits, the atonement genuinely reached
backward. B7PY M20?NRN 2T M1 ORI LN208R WYY DNaR NPI7 1Y N2oRn 0D 12T XY
.D°92130 DoRYYT %33R ONPATY — Even though they repented in old age, their teshuvah was great,
since it was done out of love, and consequently their fervor and attachment were great, for the rea-
sons given. Lateness is offset by the quality of the motive and by the three advantages of the baal teshuvah.
,0m% NivaT Ny R2TTX °D RO OWIY 02 XY 551 %% 0 17272 X112 M2 — Thus it atoned for
them entirely, and no trace of sin remains in them. On the contrary, their sins were made into merits.
Not a residue removed, but a substance transformed. 171172921 1779712 17X 19K °2 KON KDY 1 MWKk W'
RO KDY 52 WK 1K 7°PYY A2WW N"Y2 *IRYD — This is why they say, “Happy is one who has
not sinned”: both groups are warning and rebuking the other baalei teshuvah, those who repented
[out of fear], and it is about them that they said, “Happy is one who has not sinned.” This answers
the third difficulty. The closing line is not self-deprecation but instruction addressed to a third category
of penitent. "2 W' 71982 T*I% MW MWD DY Ay NIAITID 271 0D 71991 AP 108 % O
R Aotk RUNMY — They too still needed forgiveness and atonement, for their willful sins became like

94



Section 5 - The Tzaddik Who Never Stands Still

unwitting ones, and an unwitting sinner requires atonement. That is the meaning of “and whoever
has sinned, may He forgive him.” This answers the fourth difficulty. For the fear-driven penitent, sins
downgraded to shegagos still call for a korban, so forgiveness is still needed. Y72 N'?'W ﬂ:’m'f'?f MWR WM
.12172 92°X 12°N2PT — But the statement “Happy is our youth, which did not shame our old age” is
not understood. Having settled the second group, the Maggid returns to the first. M{% 137928 Nﬁ'?f! k-]
n23v% 00 0912 KiPM 0NPY NI JaEn WY NN 5K DN nnn 0911n3 O TSR 9270 — For
we said that this refers to those who were completely righteous from the start. Why, then, should
there be any reason for their old age to be shamed by their youth, when all of it was equally good?
The very formula presumes that their youth might have shamed their old age. For a lifelong tzaddik that
presumption makes no sense. NYPYRI DI TY A3 707N 1PTANN 1097 DIPVTT ININ 0D B N
17K '15_72??1 mnana I:I'_?W'? WA 7Y — The answer is that those tzaddikim went on growing greater
from level to level, to the very heights, until they reached the world of Chochmakh and the gate of
ayin. Chochmabh is the topmost reach of conscious attainment, and it is the point of bstul, where the self
is experienced as nothing. That is “the gate of zyin.” .N¥R 19R% MNI0T W"NI — as it says, “And wis-
dom, from where is it found?” (Iyov 28:12). The plain sense is a question, “where is wisdom to be found?”
Read kabbalistically, meayin names the source: Chochmah is found from ayin. "3 71"221 — The word
Chochmab [breaks into] koach *

RN wnd = mabh, as it says, “and what are we?” (Shemos 16:7), Chochmah is koach mabh,
the power of “what,” Moshe and Aharon’s own expression of utter self-nullification. 1 73Rt NP3 7R2M
JUR 'PI A"R RPN RN MR — and Chochmab is called “old age,” as in “this one has acquired
wisdom,” and it is called mabh, and it is called ayin. Three names for one rung. Chazal define zaken
as one who has acquired wisdom, which lets “old age” in the Gemara’s formula stand for Chochmab itself.
Thus the two declarations at the Simchas Beis HaShoeivah are not only about two kinds of person but about
two rungs in one person’s ascent.”” .FTRR TR LY VYR 127N 1577 "1 — So they went on
growing greater, little by little, from level to level. The ascent is gradual, which is what generates the
problem of relative smallness. 7177 X'21 N2 12°0 177 oNPDY? MIAANR ROIY 'R 7309722 DNN2 AXY
'?5: navp I:I.'l'? — Even while they were on the first level, the lowest of their ascents, they were
immediately in a state of greatness and had no smallness at all. The printed moaais evidently moTaa,
“greatness,” since the sentence’s contrast is with kaznus, smallness. NP RN QRTS8 NN DOXRIP MY —
since they are called righteous from the very start. Their first rung was not deficient. It was already the
service of a tzaddik. M2TAT 7Y 733 MALRY NIT? 'R MIPTAT P .MIPY NI NITRT APy WRD 1Y
1m0 m9ynPY 899 — Even so, once they rose to a higher level, that first greatness is called youth
and smallness relative to the greatness of the world above it. Greatness is measured against the world
one now inhabits. What was full stature below is infancy above. NPR°2% Rl bl "IN CAnD2 W'D
A1 1PPyn BPIYR 1i%on Ny 1IANRT 09Y — as is written in the writings of the Arizal, of blessed
memory, that the inner dimension of the lower world becomes the external dimension in relation to
the world above it. The Lurianic rule about how adjacent worlds interlock supplies the mechanism: the
highest, innermost point of a lower world registers only as the outermost layer of the world above. Applied
to a person’s ascent, his deepest attainment on one rung becomes the mere surface of the next. WX 2"
iR 52 1MIapT w2 KD 139 MALRY MT9? KD MDTAT P 11MIApt TIYaY BUYR 19D 1T
Jn3 mb‘;; 0o 1\ANNE — This is the meaning of “Happy is our youth”: although relative to our
old age that first greatness is called youth and smallness, still it did not shame our old age, for in its
own lower place it was complete greatness. The difficulty dissolves. “Youth” here is not sin but an earlier
rung, and it carries no shame because it was whole in its own world. 5’[:}?1 P02 WD R 2" MY BNy

' Kiddushin 32b for zaken as one who has acquired wisdom; Zohar vol. 3, 28a and 235b for Chochmah as koach mab; Tikkunei Zobar 70
(1273, 133b) and 42 (81b) for Chochmah as mah and as ayin. On habit dulling the tzaddik’s service, cf. §456; on fervor deriving from
love, cf. §44.
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of our verse, “And the man grew great means that as soon as he became a “man,” that is, thirteen
years old, he was immediately great. Here is the answer to the first question. Ish is not a substitute for the
name Yitzchak but a marker of age: the moment he reached the age of obligation he was already in gadlus,
which is exactly the profile of “happy is our youth.” .Y 'R f1399722 121y XPW .n2°%nn 100 7320 170
.D?W? D?W?_@ H;’Lz‘fl N H;’?U %0 ']?;j 71— “And he went on going,” the doubled expression of
going, [teaches] that he never stood still on a single level all his life, but constantly went, one going
after another, from world to world. The doubled verb answers the second question, and it is the avodah
of the passage: the tzaddik’s standing is walking. fRIMT NITRY 9903 MPT307 22w 79 2210 9300
1"*R YW — This is “going and growing greater,” until he reached complete greatness, the level of
Chochmah and the gate of ayin. Each new rung redefines the previous one as smallness, until the ascent
arrives at Chochmah, where there is no self left to measure. "% "3 1% 2" NIPNIN RITY 78R 7Y 1M
.1"R N2 i3 — This is “until he became very great (me’od),” whose letters are the letters of adam,
which has the numerical value of mab, as in “and what are we?” TNM and 07N share their letters, and
07N equals 45, the value of 7M. The verse’s final word thus names the destination of the whole ascent: the
human being who has become “what?” K%y K?°¥? niby? 2i3% .1702wn 22 1pn’ %957 1'"n n1nd
mbgrgn 017 7Y — With the middah of mah one can rectify the entire shattering, and one can rise
higher and higher, to the very heights. In the Arizal’s account, the Name Aab, the filling of the divine
Name that equals 4s, is the light that repairs the vessels broken in the world of Tohu. In avodah this is
bitul: only a person who is “what?” is not a vessel that can shatter, and only he can keep rising without
limit."* ¥NITI2 221 "RIN POY 7Y "0 UKD DT PI0BD T DY 1KY PN Y NPy nit vy
1573’:8 '7!27 janm 9292 N51 Prye 5!27 — It may be that thls is what Chazal hmted at when they said
on this verse, “And the man grew great...,” that people were saying: the dung of Yitzchak’s mules,
and not the silver and gold of Avimelech. The midrash on this very verse becomes the next text to be
explalned by the same distinction. ne2 D’UNVJ'I 0P8y ’J’Ub'ﬂlfﬂ s ieR oY 1?!27?3 N\'Iw AN 130
09 MY 2217 ox AR apn? P21 091ni21 271 — Even granting that this is a figure of speech, it is
still not understood. Are we dealing with fools who spurn silver and gold and choose dung as their
portion, even if the dung is worth more? A comparison of value would not be stated as an outright
preference for refuse. .NR1I2 1Y NI 2711 79932 299 07897 DPNY "Hwn 201 192 N2 DN TIVT —
Moreover, their words “and not the silver and gold” imply that they had no desire at all for silver
and gold, which sounds like exaggeration. The phrasing is exclusive, not comparative, and that is what
needs accounting for. *%°3 172§ 2 INTI2 NN Y O 121 TP WA 12197 192 PR 2D DN
12°M 73N — The explanation lies in the difference between one who serves Hashem from his
youth and one who came to recognize his Creator and returned to Him in old age. The midrash is
read as a comparison between two kinds of servant, and the Maggid now turns from the merits of the baal
teshuvah to his characteristic danger. 27207 2Ry 787 1Y IWKI? "0y n"yan nwivw nw 9> — What
the baal teshuvah makes into a crown for his head, the tzaddik makes into the heel of his sandal. The
same deed occupies opposite positions in the two men’s estimation of themselves. This will turn out to be
the point of the dung and the gold. @Y 71X iNiry27 2230 DoyRI ML NILY? 23711 49K n"yan 3
Aning 71 RY 1R¥Y2 7RI 2WnR R — For the baal teshuvah is not accustomed to performing
mitzvos and good deeds, and when he does perform one on occasion, he thinks and imagines that no
one serves like him. The very novelty that fuels his fervor also inflates his self-assessment. *@p2w nnann
.12 1071 KD 90 aNIN NIy 973 199 — because he performs them with difficulty and great exertion,
having no practice in it. Effort felt is mistaken for achievement attained. N3° WYY 2Win X7 7Y nom

' Etz Chaim, shaar 14, ch. 9, for the relation between the inner dimension of a lower world and the outer dimension of the higher; cf.
§24. Niddah 46a for ish as thirteen years old; Tzkkunei Zobar 7b for adam as 4s; Etz Chaim, shaar 10, ch. 1, on the Name AMab as the
rectifying power; cf. §97.
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.1"?;] ’?t;ﬂ?atl 1 — On this account he thinks that he is doing more than is required of him. Difficulty
persuades him that he is beyond obligation rather than behind it. V9237 NP1 nyb WY 1799 AN
.m.tl’? 212°0 1°X 1117 — He does not remember that he returned only in his old age, and that there is
hardly time enough to complete the rectification. '’ The accounting he forgets is precisely the one that
should press him: a lifetime of arrears and few years left. IN79292 BRY 72371 712 W92 91°8 XM — He
does not sense this, and so he proceeds slowly in his service. Self-satisfaction produces the opposite of
the doubled “he went on going” of Yitzchak.

2% by oy 1:’&1 — And he does not take it to heart. The subject is the baal teshuvah described
just above, who proceeas slowly in his service and does not reckon with what still needs repairing. ¥¥13 53
M2y WX D2WT 13393 NNY WK 1709 97 1°X TIY 707 WK 110 — For the little time he still has
to live is not enough to repair what he ruined over the many years that have passed. ** The years of
damage are many, the years remaining few, and the deficit is precisely what he refuses to face. D3 7728 121
Japoyn .7’13‘? ALY MR NI P71 PYE0R 1N 12 — Even were he to live a thousand years it would
not suffice, yet he likens himself to one who has been a tzaddik from the start. The self-comparison is
the root error of the whole passage, and it will return at the end in the image of the son who helps himself
to his father’s treasury. 293 793711 7993 X171 1"1XY ,04°2 NAYY AN 77901 773iN3 PRIy NXI7 ONY — He
occupies himself with Torah and prayer for a few hours a day, and afterwards he detaches himself
and goes about idle, The word for detaching himself, #7frad, is the same root the Maggid will presently
find in pardosav, the mules. Both men separate from holy occupation. The question is what happens in the
interval. ,0""%83 139% *72% 709° IN23N 977 RY? 722% 9MN2 — saying that he has already discharged
his obligation twice over, more than he needed. Fixed hours are treated as a debt settled rather than as
a life lived. .11"2 N73277 N7iay2 P il 11°RY nnanm 82 1"31 — All of this comes about because he is
not habituated to the service of the Creator, blessed is He. The whole diagnosis rests on habit, not on
the quantity of study. R7°2% IN37TRR 212°9 1N 915% D121 MN23 772 N1 NRnR X2 0onyohY 0a
Npny — All the more so, since at times this brings him to haughtiness, and he can easily, G-d forbid,
fall from his level into a deep pit. Service performed as a settled account leaves the ego intact, and the
higher the level so reached, the further the fall. X712 N792y2 W11 23712 KITW Inprnn po7si 12 X? D2y
yav nipya '?Jﬂ.'hjﬁ — Not so the tzaddik from his beginning, who is habituated and well practiced
in the service of the Creator, and habit becomes second nature. * Practice has reshaped what he is, so
that service is no longer an act he performs at intervals. 93 rosng'? i TRTI VY nizn NIy NIy M
,NI2%Y MR NiPY?Y PoDn 992 MwITPa TN P17 NivT? 13387 — The mitzvos and good deeds
he performs seem to him very little, because he wants to be constantly attached to holiness without
interruption and to rise to supernal levels. Where the other counts hours and finds a surplus, this one
measures against an unbroken attachment and finds a shortfall. 9373 3°2¥% MW7 9277 X¥1° X AN
JN"UW2 2127 770 RIT AR8Y — Even when he goes out to permitted matters, to his own needs, he
is always attached to Hashem. This is the point the Midrash’s odd word will be made to carry. %3 N7
neTORR ROT 0D ANTIaYR 1231 YR 1T 1KY SNTI2Y? POD 1K — It emerges that there is no break in
his service, and no set time, end or limit to it, for it is continual. “Limit” is the operative word: the
other man’s service is bounded by hours, this man’s has no limits at all. 79 0"y27 a7 7WY 773290 7?;1
yany ’7;: PUTET M RAY 1792Y0 927 MR Ny — All the service that the baal teshuvah labors
and struggles at before he manages a single act of service, this tzaddik performs at every moment. The
comparison is not of achievements but of effort: what costs one man exertion costs the other nothing. N771

' The Kehot edition reads U911 here, “in the little time [left] there is not enough to complete the rectification,” which sharpens the

point from “hardly any time” to the shortness of the time that remains. On the crown and the sandal’s heel, see Yerushalmi Shabbos 1:3;
the midrash on the mules is Bereishis Rabbah 64:7.

The Kehot edition reads Y12 here, “in the little time,” which states plainly what our reading conveys by understatement, that the
years remaining are as good as nothing against the years spoiled.

The maxim appears in Rambam’s ethical letter and in Shevilei Emunab, path 4, ch. s; cf. §456.
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N¥1°21 N2 inD I1e ArN i 77 NP2y WER 7Y — Furthermore, the baal teshuvah may well
have some ulterior motive, such as haughtiness and the like, Effort that is felt tends to be noticed, and
what is noticed is easily credited to oneself. NI7123 12 19X 123Y% N30 POt 1981 W"WD Pyn P M PN
mn '?5:) — whereas with this one all his deeds are for the sake of Heaven, and he claims no credit for
himself, and derives no haughtiness at all from them, Nothing has been achieved, in his own estimation,
that he might take credit for. W12 729 K °X1 N°¥2v 92 Noy2 179297 %2 — because the service has
become natural to him, and if he does not serve he grows weak. Service now functions in him the way
food does in a body, which is also why he can take no pride in it. 1901772 221 ©772K2 2"17 3127 *1PY WD)
P2 1aRmY IR AR 4% 197 9 19NN D21 17K XP1 — Perhaps this is what our Sages alluded to
when they said “the dung of his mules,” rather than saying “the dung of his cattle,” for he had flocks
of sheep and herds of cattle. Here is the oddity that drives the whole reading. The Midrash reports that
people said the dung of Yitzchak’s mules was worth more than Avimelech’s silver and gold, yet the very next
verse credits Yitzchak with flocks and herds, so those would have been the natural example.”” 1112 3137 I8
113 '931 WART 7971 WD ANPrnm PUTEN 17492 927 99130 PIOBT N3 %2 — Rather, they were hinting
at this: the verse in question speaks of the tzaddik from his outset, as it says, “and the man went...”
as explained. The verse is “The man grew great, and went on growing greater” (Bereishis 26:13), read earlier
in this section as the continuous ascent of one who has served from the beginning. 2" ¥°niT2 221 w"n
'n® 42 P37 NI WP 21272 POIY NI POTSIYW NY3 X2 K9 — This is the meaning of “the dung
of his mules”: it goes without saying that while that tzaddik is engaged in matters of holiness he is
attached to Him, blessed is He, Pardosav is heard as belonging to the root pardo, separation, so the phrase
names not the animals but the tzaddik’s periods of separation from holy occupation. X377 QN 9eaN NL/‘N
n"nm AN m:xﬁm niwY> NI 9277 REIM IWITPN POY 127 7101 — but even when he separates
from holy occupation and goes out to a permitted matter, to do his work or his business, ** The same
verb, nifrad, that described the other man’s daily detachment now describes the tzaddik’s, and everything
turns on what follows. .TWYTP PRY IX 171°% NY2 PIRT F2IW 0D .INIPITY INAWN T9N 18 — he
does not separate his thought and his attachment, but remains attached just as he was during his
study or holy occupation. The body has moved into the marketplace, the thought has not moved at all.
SYOR 917310 W'D .N21 29 9% XIMW P31 W' — This is the meaning of “zevel,” which is an
expression of dwelling and home, as it says, “my husband will dwell with me” (Bereishis 30:20). Leah
names Zevulun from zevel in the sense of a dwelling, and the Maggid takes the word in the Midrash in that
sense: “the dwelling of his separations.” @21y NITW 90X 23727 IWITPA PoyR REP RIY D"YN 00
T19°80 073y MY — That is, although he goes out from holy occupation into another dwelling,
namely the world of asiyah, the world of separation, Aszyab is where things stand apart from one another
and from their source, so it is the fitting name for the domain a man enters when he leaves his learning for
his trade. .0%33°¥3 iN°2 OW 13ANAT 7972 $THY3 177N DOWATPT OOTIN2 ANaWMRa PIAT NI 1Oy —
nevertheless in his thought he remains attached to the holy unifications, and even while standing in
the lower dwelling his home is in the supernal realms. The two senses now lock together. His pardos,
nin%iyn 9o% nmniy Mayn AYITRR 1N111021 ©32ivR PiyRa oYY Anny Ping 13w — For he is
a tzaddik who gladdens G-d, the one called Yitzchak, from the term for laughter and joy, since by
his good deeds and his holy intention he brings delight and joy to all the worlds The phrase echoes
the vine in Yosam’s parable, whose wine “gladdens G-d and men” (Shoftim 9:13), the same chapter from
which Avimelech son of Gideon will be drawn at the end of the derush. Yitzchak’s name is read as tzechok,
laughter, and the faanug his deeds arouse is the reason his refuse outweighs a king’s treasure.

* Bereishis Rabbah 64:7, on Bereishis 26:13; the flocks and herds are in the following verse.
2 The Kehot edition reads TTIR21 here, “work” in general, rather than “his work.”
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:I’ﬁ"?:?'l that are supernal. The sentence carries over from the previous paragraph. 177K 7971
Tonvay Py 1:-m 1992 X1 pr1y° W 1NiTI2 921 — This is why they said, “the dung of Yitzchak’s
mules and not the silver and gold of Av1melech. The comparison is now between two ways of hold-
ing one’s non-holy hours, not between two men’s wealth. M¥°22 NIZNY N7IN2 PRIYY 102 7370 M
'?D; blrah J"NNY .0°NY — Avimelech’s silver and gold refer to one who occupies himself with Torah
and mitzvos at fixed times and afterwards goes about idle. His learning is genuine, which is why it is
called silver and gold at all. What ruins it is the emptiness on either side of it. IR 187 R R-BIF m
minam ’779; 2" Mnd prTEn .D"?;S]‘;? — What causes him to do this is that he sometimes sees the
complete tzaddik also unoccupied with Torah, The mistake is an observational one, and it is the same
self-comparison that opened the passage. 1% IR2WNR T92% K 15y P2 KITY 2"YX 9D Y7 i1K PaN
.VTPT — but he does not know that even while unoccupied, the tzaddik’s thought never sepa-
rates from holiness. Idleness of the hands looks identical from outside. Idleness of the thought is what
actually distinguishes them. .wnmn 51 931 Pw2 929M1 199X ¥"N 17R O8I0 11 — This observer
likens himself to the tzaddik and goes about utterly and completely idle. He copies the visible half of
what he saw and drops the half that mattered. X377 . %17P 71272 PIOY? IR TI9% D"AK 210 OX XY
BHv32 in99n2 92 10193 NiNT niawnRn NI0DY B°3°9 K9% — Even when he afterwards returns to his
study, or to holy occupation, he is full of dross and refuse from the foreign thoughts that entered
him while he was idle. The vacant hours are not neutral. They deposit sigim that he then carries back
into his learning, so that even his fixed times are no longer clean. mﬁ'?: Bird~E=h bw‘ jammn ino: NP3 N
sﬂver and gold of Av1melcch, meanlng that although he occuples hlmself with the holy matters of
Avi Melech, “my Father is King,” his Father in Heaven and the King of the world, The name is split
into its two words and turned into a description of what he is handling: the property of the King who is
his Father. .1"2 79% 2K 2711 192 %2 'n° 988 2°23WM 3300 Nigm MIRTY 9" — that is, Torah
and mitzvos are treasured and precious to Him, blessed is He, as silver and gold are to a mortal king.
Hence the metaphor of treasure, which sets up the image of the prince in the vaults. 183 '3 17IA7Y Q3
.21 792 NKPAT NN 720X 7P %3 L2701 — Torah s itself called silver and gold, for its essence
is love and fear, which are called silver and gold. Silver corresponds to love, drawing near, and gold to
fear, which restrains, so that Torah studied without them is treasure stripped of its metal. 117272 1”?8 =k
4% Doyio X 15 PaR 11172 % X1 — He too imagines that he is learning with fear and love,
but none of this will help him, He is not simply neglecting love and fear. He believes he has them, which
is why the correction cannot come from within his own assessment. 72WNRY 2°3°92 27y 1PRYY ’7; %3
92133 123 M1 — because all his occupations are mixed with dross, with foreign thought, and with
ulterior motive, as above, ** The three faults name a sequence: idleness admits the foreign thought, the
foreign thought leaves dross, and the dross serves a motive that is no longer for the sake of Heaven. Q3 172
.ﬂ’l'?'[;j mnaa"n mn i N3W — all the more so since from this he comes, G-d forbid, to haughti-
ness and self-importance. The same outcome as the baal teshuvah’s in the previous paragraph, reached
by a different route. 129 NITW 1REY2 MHTR .XAMINT 19192 7RONT 07192 0397 13T KD KLY
73R NINRIN a2 ennn 15&5 — And obviously, when he wants to enter the orchard of wisdom,
into the secrets of the Torah, he imagines himself a prince rummaging through his father’s stores of
treasure. The treasure metaphor is now cashed in. Approached with an unpurified motive, the esoteric di-
mension of Torah becomes an inheritance he presumes upon rather than a King’s property he is admitted
to. 127271 INK® 471 7"7% 2"aN MRT 7R0aR iR%Y NIPY 1IYTH 12 7700aR By nhRt pUan whes
.PIX 2 39M — So the Radak, of blessed memory, wrote concerning Avimelech son of Gideon, who
called himself Avimelech, as if to say “my father is king,” and therefore the kingship belongs to me,

* The Kehot edition reads M7t M2wNM here, “and foreign thoughts,” in the plural, spreading the fault over many intrusions rather
than one.
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and he killed all his brothers. ** The name that sounded like a claim of privilege ended in the murder of
seventy brothers, which is exactly the trajectory of a man who treats his Father’s treasury as his own entitle-
ment. .NIANN PIND WNATTAN 19° SRININ D12 NivaD 1y Taiv 299 Ay 1iMT 92 — Such is the
self-image of this fool who studies with ulterior motives, as above, and he will certainly fall from his
level to the nethermost earth. The fall foretold earlier as “a deep pit” is now stated at its full depth. -'IT%
137 9271 1292 X .21 °NiTIR P21 127 — This is what is hinted at by “the dung of his mules...”
and “not the silver and gold...” The Midrash’s comparison turns out to be a warning about which of the
two men one is: the one whose separations have a dwelling above, or the one whose treasure is mixed with
dross. T8 IMY*70 OYMWI 1Y .07 3772 7277 M2 NYID11PND MILY 0900 2T PRINTY NN
°"2 — One must therefore keep far from such foolish and senseless notions and the like, and walk
in the ways of the upright. And may Heaven assist him. Amen, so may it be His will. The practical
conclusion is modest: not to abandon fixed times of study, but to stop imagining that the hours between
them are one’s own.

SECTION 6
There Is No Fear of G-d in This Place

SUMMARY

Derush: Avraham explains his fear in Gerar with the words “There is simply no fear of G-d in this place” (Bereishis 20:11).
The Maggid presses the oddity: the sin Avraham dreaded was adultery, a corruption of love, so the missing quality should
have been love of G-d, not fear.

Torah Basis: Bereishis 20:11 and 25:19, the teaching in Bereishis Rabbab that the Patriarchs are the chariot, and Mishlei’s
“faithful envoy” who “restores the soul of his masters.”

Kabbalistic Framework: The middos of the Avos carry the argument. Avraham is love, Yitzchak fear, Yaakov compassion,
« : » " s "

so “Avraham begot Yitzchak” means that love must generate fear, and only through fear does it become Yaakov’s compassion.

Two grades of compassion are distinguished: one arising within dzz, one a father’s, independent of merit.

Avodah: When an illicit desire or an evil thought presents itself, fear of Hashem both dissolves the desire and elevates it,
since a person’s thought is a chariot for Hashem and he is the messenger who must return it.

Ry iR =k "omBN nRT PR Pﬂ_ — “There is simply no fear of G-d in this place.” Avraham’s ex-
planation to Avimelech of why he had presented Sarah as his sister (Bereishis 20:11). Gerar’s lawlessness is
diagnosed as a missing y77zh. 7 QPRI B°P2K NN X P71 9212 37 190 PTRT? W — A close reading
raises a difficulty: he should have said, “There is simply no love of G-d in this place.” The diagnosis
does not seem to match the danger. Avraham feared that they would kill him in order to take his wife. 3
IR RINY Y7 720N P71 07 137 KP X2 — After all, their only failing was a corrupt love, namely
adultery. Adultery is a distortion on the side of Chesed, love directed where it has no business going. By
that logic the deficiency Avraham should have named is love of G-d, love that would have occupied the
place their corrupt love had filled. X772 J'Iﬁ’?;ltl'? 1778 727 '?; TIX — But everything must be elevated
by means of yirah. Here is the resolution. A desire that has fallen is not repaired by adding more love,
which is the very middab that went astray. The corrective is Gevurah, the power that restrains and thereby
lifts. This is why Avraham named the absence of fear. .pI%> X 9in 0772K °3 — For “Avraham begot

25

Radak on Shoftim 9:9; the killing of the brothers is in Shoftim 9:5. On Torah as silver and gold, Bamidbar Rabbah 12:4 and 14:12,
Bereishis Rabbah 16:4; on love and fear as silver and gold, Zobar vol. 2, 148a. cf. Kesser Shem Tov §2.44; §306.
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Yitzchak” (Bereishis 25:19). Avraham is Chesed, love, and Yitzchak is Gevurab, fear. Read as a statement
about the middos, the verse says that love must give birth to fear, that a person’s love is meant to produce
the fear that will govern it. 3P¥° NN 94 P13° QY "2 — That is, together with Yitzchak he begot
Yaakov, Love alone does not reach Yaakov. Only love that has passed through Yitzchak arrives there. '8
MR N7 — meaning the middah of compassion. Yaakov is T7feres, rachamim, the blend of Chesed
and Gevurah. So the sequence of the Avos maps the repair of a desire: love, then the fear that constrains
it, and out of the two, compassion. .1”?5} o™ 2V N> DTN Oy ATANRY AN NRnR NN WD —
For there is a compassion that comes from fear, where one is dealing with a person unfavorably and
yet has mercy on him. This is the 7achamim generated inside Gevurab itself. Precisely because judgment
is being exercised, mercy is aroused within it. This is the compassion “begotten” by Yitzchak. Mnn7 ¥
Janby 28 123 — And there is a compassion like that of a father for his son. A second grade entirely,
which does not depend on how the recipient is faring. ¥ N32m7 992 W2 5"BYR 29V 9wy ATINRY 2"YN
.12 — Even though he deals with him favorably, he still has compassion for his son. Paternal mercy is
not a response to distress or to desert. It flows from the relationship, and so it operates even when nothing
is withheld. .73 7208 QIND WD PwWnk 13RI 12392 791031 — Let us return to the first point. Take,
for example, a person who has a corrupt love. The framework is now applied to the case in Gerar and
to the reader’s own experience. 739 MIRP 17 1K X >"WR AR’ 922 P8 1N33W1 — When he takes the
fear of Hashem to heart, the desire is gone. Fear does not merely suppress the craving. Once yzrab enters,
the desire has nothing left to stand on. 1°X 27 3711 — This, then, is the meaning of “There is simply no
The verse names exactly what Gerar lacked, the one faculty that could have dealt with the desire.”®

2opo8 NINM? — fear of G-d.” The quotation, split across the paragraph break, completes Avraham’s
words. .1y M2INT MY NiPYIY 079197 127 AN 0 M7 198 — Had they possessed fear, they would
have been able to elevate the corrupt love. The point is not only that fear would have prevented the sin.
Fear would have taken the misdirected love and raised it, turning the very energy of the desire into service.
Sy navnn D'TRSb N122 "3 — For when an evil thought comes to a person, The arrival of the thought
is treated as an event with a purpose, not as an accident. QTN PW 72WIRI *2 2% bR D N9 %
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™o 723797 N7 — he must feel fear and take to heart that a person’s thought is a chariot for
Hashem, The fear is aroused by realizing what has just been placed in his hands. Thought is not a private
space. It is the vehicle in which the divine rides, and what he does with this thought is done to a chariot
of Hashem. .¥¥772 122717 177 17 NaR7 7"V — along the lines of the teaching that the Patriarchs
themselves are the chariot, as is known. Reish Lakish’s statement in Bereishis Rabbah 47:6, that the Avos
were the chariot for the Divine Presence. Since the Avos are the middos, and a person’s thought is where his
own middos live, his thought stands in the same relation. Y1772 "2Wnn0 nibgn? ?j"?t? N1 — and he
is a messenger charged with elevating that thought, as is known. The thought has descended to him
precisely so that he should return it upward. He is not its owner but its courier. .J%R1 978 M3 7781 —
He must therefore be a faithful envoy Mishlei’s image of the trustworthy messenger now defines the task
exactly: a courier who delivers what was entrusted to him, unspoiled. .2°%? °31IR %231 — who “restores
the soul of his masters” (Mishlez 25:13). In its plain sense the verse praises a reliable agent who revives the
spirit of those who sent him. : 299/ X377 ' NY 913920 — As it were, it is Hashem whom he restores.
The Maggid reads “the soul of his masters” as its own subject. Since the thought is a chariot for Hashem,
elevating it returns the Divine Presence that was riding in it to its place, and the words are taken with full

weight, guarded only by “as it were.””

* On reading “Avraham begot Yitzchak” as love generating fear, see also §32; on the two grades of compassion, §4.
¥ On the evil thought that comes in order to be elevated, see the teaching of the Baal Shem Tov in Kesser Shem Tov §222; cf. §11s, §123.
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