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It is fitting that we examine the connection between the 
beginning of this week’s parsha, parshas Bo, and its conclusion.  
The parsha opens by recording the preparations for the plague 
of “arbeh” (Shemos 10, 1): ויאמר ה’ אל משה בא אל פרעה כי אני הכבדתי“ 

 את לבו ואת לב עבדיו למען שיתי אותותי אלה בקרבו, ולמען תספר באזני בנך ובן

—בנך את אשר התעללתי במצרים ואת אותותי אשר שמתי בם וידעתם כי אני ה’”
Hashem said to Moshe, “Come to Pharaoh, because I have 
hardened his heart and the heart of his servants, so that 
I can put these signs of Mine in his midst; and so that you 
may relate in the ears of your son and your son’s son that 
I made a mockery of Mitzrayim and My signs that I placed 
among them—that you may know that I am Hashem.  The 
parsha concludes with the mitzvah of tefillin “shel yad” and 
“shel rosh,” emphasizing that it is “zecher l’yetzias Mitzrayim”—
it commemorates the exodus from Egypt (ibid. 13, 16): והיה“ 

יד הוציאנו ה’ ממצרים”  and it—לאות על ידכה ולטוטפת בין עיניך כי בחוזק 
shall be a sign upon your arm and an emblem (ornament) 
between your eyes that Hashem took us out of Mitzrayim 
with a strong hand.  

Our sacred sources teach us an important principle: A 
connection always exists between the beginning and the end.  
The source for this principle is the Sefer Yetzirah (1, 7): נעוץ“ 

 their beginning—תחילתן בסופן וסופן בתחילתן כשלהבת קשורה בגחלת”
is firmly rooted in their conclusion and their conclusion 
in their beginning, like a flame is connected to the coal.  It 
is for this reason that our sacred sefarim explain at length the 
significant connection that exists between the beginning of the 
Torah and its conclusion.  In similar fashion, we will proceed 
to examine the amazing connection that exists between the 
beginning of this week’s parsha and its conclusion.  

Join Me as I Subjugate Pharaoh—”בא אל פרעה“

We will begin to shed some light on the subject by examining 
the first passuk of the parsha: ”פרעה אל  בא  משה  אל  ה’  —“ויאמר 
Hashem said to Moshe, “Come to Pharaoh.”  It deserves 
explaining why HKB”H addresses Moshe with the language: בא“ 

 come” rather than “go.”  The“—“לך אל פרעה” :rather than אל פרעה”
Zohar hakadosh (Bo 34a) provides us with an explanation in 
the name of the divine Tanna, Rabbi Shimon bar Yochai.  Moshe 
Rabeinu was overcome with a tremendous sense of fear when 
instructed to approach Pharaoh, due the tremendous power of 
tumah that he possessed.  This prompted HKB”H to say to him: 
“Come to Pharaoh.”  In other words, I am not instructing you 
to “go to Pharaoh” alone, but, rather to “come to Pharaoh” 
together with Me.  I will go with you to subjugate Pharaoh’s 
power of tumah Myself, as it states (Shemos 12, 12): ועברתי“ 

ובכל בהמה  ועד  מאדם  מצרים  בארץ  בכור  כל  והכיתי  הזה  בלילה  מצרים   בארץ 

ה’” אני  שפטים  אעשה  מצרים   and I shall pass through the“--אלהי 
land of Mitzrayim on this night, and I shall smite every 
firstborn in the land of Mitzrayim, from man to animal; 
and I will perform feats against all the gods of Mitzrayim.  
I am Hashem.”  The author of the Pesach Haggadah cites the 
following elucidation of this passuk from the Mechilta: “I and 
not a malach; I and not a seraph.”

The sefer Ramatayim Tzofim explains in the name of the 
esteemed author of the Chiddushei HaRim, zy”a, the reason 
Moshe was so afraid to approach Pharaoh: 

“והענין שידוע כי סכנה גדולה היא להתקרב להרשעים אפילו להעלות אותם, 

שלא ימשיכו את הצדיק חס ושלום עמם, וכמו שאמר הבעש”ט ז”ל, שמי שמפנה 
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טיט אפילו על ידי כלים הרבה וארוכים, אי אפשר שלא יתחזו עליו איזה לכלוכים... 

ולזאת היה מתיירא משה מאד לגודל טומאת פרעה”.

It is well-known that it is extremely dangerous to draw 
near to reshaim, even in order to elevate them; so that they 
will not drag the tzaddik down with them, chas v’shalom.  
As the Ba’al Shem Tov, z”l, said: A person who cleans up 
mud, even with many utensils, it is impossible that he will 
not get dirty . . . This is why Moshe feared the magnitude of 
Pharaoh’s tumah so much.  

It was for this reason that HKB”H said to Moshe: אל  “בא 

 come to Pharaoh.  He promised to come with him—פרעה”
and protect him.  Furthermore, the blessed Almighty indicated 
that He would subdue Pharaoh’s force of tumah Himself.  This 
is similar to the message HKB”H conveyed to Yaakov Avinu 
when he descended to Mitzrayim (Bereishis 46, 3): תירא  “אל 

 מרדה מצרימה כי לגוי גדול אשימך שם, אנכי ארד עמך מצרימה ואנכי אעלך גם

 do not fear going down to Mitzrayim, because I will—עלה”
make you a great nation there; I will go down with you to 
Mitzrayim and I will also take you out and elevate you.  

Moshe Feared the Last Three Makkos 
Corresponding to the First Three Midos

Notwithstanding, Rashby’s explanation deserves further 
explanation.  For, even prior to the plague of “arbeh” described 
in this week’s parsha, Moshe had already subjected Pharaoh to 
the seven “makkos” described in last week’s parsha, parshas 
Vaeira.  So, why was he so apprehensive about approaching 
Pharaoh  specifically at this juncture?  

The great Rabbi Tzaddok HaKohen, zy”a, provides us with a 
wonderful explanation in Pri Tzaddik (Bo 2).  We will elaborate 
on his profound insight; for it is relevant to each and every one 
of us.  Rabbi Tzaddok begins by addressing the significance of 
the fact that HKB”H, Who gave us the Torah, chose to divide up 
the “makkos” that He visited upon Mitzrayim into two separate 
parshas.  The account of the first seven plagues: ,דם, צפרדע, כנים 

 appears in parshas Vaeira; while the account—ערוב, דבר, שחין, ברד
of the last three plagues: בכורות מכות  חושך,   appears in—ארבה, 
parshas Bo.  We must endeavor to understand why they were 
not all recorded in a single parsha.  

Rabbi Tzaddok explains—based on a passage in the 
Zohar hakadosh (Bo 29a), the writings of the Arizal, and the 
commentary of Rabeinu Bachayei (Shemos 4, 19)—that HKB”H 

visited ten “makkos” upon the Egyptians so as to subdue the ten 
forces of tumah that oppose the ten forces of kedushah.  This 
relates to the teaching in the Mishnah (Avos 5, 1): בעשרה מאמרות“ 

העולם”   .the universe was created with ten utterances—נברא 
Our early sources explain that these utterances correspond to 
the ten sefiros, which are ten divine attributes.  HKB”H revealed 
Himself and adorned Himself with these ten midos to create 
the world.  They are known as: ,כתר, חכמה, בינה, חסד, גבורה, תפארת 

 The source for this concept is the Midrash  .נצח, הוד, יסוד, מלכות
(Bamidbar Rabbah 14, 11): מאמרות עשרה  כנגד  זהב,  עשרה  אחת   “כף 

ספירות” עשר  וכנגד  העולם  בהם   ”one gold ladle of ten“—שנברא 
corresponding to the ten utterances with which the world 
was created and corresponding to the ten sefiros.  

The Upper Three Represent the Mind the Lower 
Seven Represent the Midos

Now, it is explicitly written in the Torah (Bereishis 1, 27): 
 so G-d created—“ויברא אלקים את האדם בצלמו בצלם אלקים ברא אותו”
man in his image, in the image of G-d He created him.  Just 
as HKB”H, so to speak, adorned Himself with these ten midos 
to create and manage the world that was created with ten 
utterances; so, too, did He create man in such a manner that he 
would embody these ten midos. 

This concept is explained by the author of the Tanya in Likutei 
Amarim (Chapter 3).  These ten divine attributes are divided 
into two distinct categories—the intellect and the midos.  The 
first three: בינה חכמה,   are located in a person’s head, in—“כתר, 
his brain and intellect; they enable him to use his wisdom and 
intuition to comprehend the Torah and the greatness of the 
Creator.  By doing so, they influence the seven lower midos 
located in a person’s heart: חסד, גבורה, תפארת, נצח, הוד, יסוד, מלכות“.  
The latter arouse a person to love Hashem (חסד), fear and revere 
Hashem (גבורה), revel in the glory of Hashem (תפארת), defeat the 
yetzer hara (נצח), express gratitude to Hashem (הוד), connect 
with Hashem (יסוד), and accept Hashem as his King (מלכות).  

Nevertheless, we are familiar with the dictum of the wisest 
of all men (Kohelet 7, 14): ”זה לעומת זה עשה האלקים“—the Almighty 
created the world with equal and opposite forces.  So, just as 
there are ten midos representing kedushah—divided up into 
two categories; so, too, there are ten midos representing the 
forces of tumah, which counterbalance the forces of kedushah.  
They are also divided up into two categories—the intellect 
and the midos.  The upper three attributes of tumah corrupt 
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the intellect of the upper three elements of kedushah; they 
interfere with a person’s ability to comprehend the Torah and 
perceive the greatness of the Creator.  Similarly, the lower seven 
attributes of tumah corrupt the lower seven midos of kedushah; 
rather than using them to love and fear Hashem, they influence a 
person to cherish and desire negative pursuits—G-d help us.  

This explains why Yisrael sunk  to the forty-ninth level of 
tumah in Mitzrayim.  Pharaoh used his ten forces of tumah to 
prevail over their intellects and midos and corrupt them.  Thus, 
he prevented them from serving Hashem with the ten elements 
of kedushah.  Therefore, HKB”H visited ten makkos upon the 
Egyptians--in order to subjugate the ten midos of tumah, from 
the bottom up.  The first seven makkos: ,דם, צפרדע, כנים, ערוב, דבר 

 subjugated the lower seven midos of tumah in reverse—שחין, ברד
order: מלכות, הוד, נצח, תפארת, גבורה, חסד.  Subsequently, He visited 
upon them the last three makkos: בכורות מכת  חושך,   they ;ארבה, 
were aimed at subjugating the first three elements of tumah in 
reverse order: בינה, חכמה, כתר.  

This explains why HKB”H chose to divide up the ten plagues 
into two separate parshas—the first seven appearing in parshas 
Vaeira and the last three in parshas Bo.  For, in reality, they 
represent two distinct groups.  The first group in parshas Vaeira 
are the seven makkos that HKB”H directed against Pharaoh’s 
seven lower midos, the attributes of the heart.  Whereas 
the second group in parshas Bo are the three final makkos 
that HKB”H directed against Pharaoh’s first three midos, the 
attributes of the intellect in the head.  

Moshe Went to Pharaoh to Extricate 
the Neshamos of Yisrael

In this manner, Rabbi Tzaddok proceeds to explain the 
reason for Moshe’s great fear of confronting Pharaoh at the 
onset of the last three plagues.  As explained, this fear prompted 
HKB”H to promise him: ”בא אל פרעה“—that He would join Moshe 
for this encounter.  He refers to the passuk (Devarim 4, 34): 
ובמופתים” גוי במסות באותות  גוי מקרב   or—“או הנסה אלקים לבוא לקחת לו 
has any god ever miraculously come to take for himself a 
nation from amidst a nation, with challenges, with signs, 
and with wonders?  The Midrash Shochar Tov provides us 
with the following elucidation (Tehillim 114): ,גוי מקרב  גוי   “מהו 

—כאדם ששומט את העובר ממעי בהמה, כך הוציא הקב”ה את ישראל ממצרים”
what does “a nation from amidst a nation” signify?  It’s like 
a man who extracts an embryo from an animal’s womb; 

thus did HKB”H extract Yisrael from Mitzrayim.  We learn 
from this Midrash that Yisrael were entrenched in the tumah of 
Mitzrayim like an embryo in its mother’s womb.  This compelled 
HKB”H to remove them from the tumah: ”גוי מקרב גוי“—“a nation 
from amidst a nation.”  

This then is the meaning of Rashby’s explanation.  HKB”H 
inserted Moshe into the first three elements of Pharaoh’s 
tumah—the intellect in his head—with the aim of extracting 
the Neshamos of Yisrael that had succumbed to Pharaoh’s 
misguided, deceptive ideologies.  This was the cause of Moshe’s 
fear and reluctance to confront Pharaoh.  He understood that 
the power of the tumah of the first three midos far surpassed 
the tumah of the lower seven midos.  After all, the seven midos 
in the heart emanate from the intellect in the head.  This 
compelled HKB”H to promise Moshe: ”פרעה אל   that He—“בא 
would accompany him and subjugate Pharaoh.  This concludes 
his wonderful explanation.  

Substantiation for the fact that HKB”H told Moshe: בא” 

פרעה“  with regards to all of the last three makkos can be אל 
found in the commentary of the Ba’al HaTurim.  He writes: 
 possesses a ״בא״—“ב”א עולה בגימטריא ג’, רמז לו ג’ מכות יביא עוד עליו”
numerical value of three; thus, He (HKB”H) alluded to him 
(to Moshe) that he would visit upon him (Pharaoh) another 
three plagues.  So, with the word ״בא״, HKB”H alluded to Moshe 
that He was going to subject Pharaoh to three more makkos 
corresponding to the first three sefiros.  Therefore, HKB”H 
reassured him: ”פרעה אל   that he need not fear engaging—“בא 
the upper three elements of tumah, because He Himself would 
come to combat Pharaoh with him.  

The Goal Is to Place the Neshamah in the Brain in 
Control of the Desires in the Heart

I would like to add my own embellishment to his wonderful 
explanation and interpret the continuation of the text: ’ויאמר ה“ 

 אל משה בא אל פרעה כי אני הכבדתי את לבו ואת לב עבדיו למען שיתי אותותי

ואת במצרים  התעללתי  אשר  את  בנך  ובן  בנך  באזני  תספר  ולמען  בקרבו,   אלה 

  אותותי אשר שמתי בם וידעתם כי אני ה’”.

We learn from the Rishonim that the neshamah encases itself 
within the brain in the head.  Rabeinu Bachayei expresses this 
fact as follows (Bereishis 2, 7): ויפח באפיו נשמת חיים - הנפש החכמה“ 

באפיו ויפח  שנאמר  נשמה,  הנקראת  והיא  במוח,  ומשכנה  לבדו...  באדם   נמצאת 

 . the intellectual soul is found solely in mankind—נשמת חיים”
. . its dwelling place is in the brain; it is called “neshamah,” 
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as it states: “And He blew into his nostrils the neshamah 
of life.”  Similarly, the Even Ezra writes (Shemos 23, 25): כי“ 

 because the neshamah is—הנשמה היא החכמה ומושבה במוח הראש”
the intellect and its location is in the head’s brain.  This is 
the basis for the formula recited prior to donning the tefillin: 
 “שהנשמה שבמוחי עם שאר חושי וכוחותי כולם יהיו משועבדים לעבודתו יתברך

 we request that the neshamah, located in the brain, along—שמו”
with all of our other senses and faculties, be subservient to the 
Almighty’s will.  

In contrast, the heart, which supplies life to the entire body, 
is where the yetzer hara is located, as attested to by HKB”H 
(Bereishis 8, 21): ”כי יצר לב האדם רע מנעוריו“—because the yetzer 
of man’s heart is evil from his youth.  Similarly, it is written 
(ibid. 6, 5): וירא ה’ כי רבה רעת האדם בארץ, וכל יצר מחשבות ‘לבו’ רק רע“ 

 Hashem saw that the wickedness of man was great—כל היום”
upon the earth, and that every yetzer of the thoughts of his 
heart was but evil always.  This is the basis for the Gemara’s 
(Shabbas 105b) elucidation regarding the passuk (Tehillim 
בגופו :(10 ,81 זר שיש  אל  איזהו  נכר,  לאל  תשתחוה  ולא  זר  אל  בך  יהיה   “לא 

הרע” יצר  זה  אומר  הוי  אדם,   There shall be no strange god“—של 
within you, nor shall you bow before an alien god.”  What 
is the “strange god” that is in the body of a person?   You 
should say that it is the yetzer hara.  The Gemara specifically 
emphasizes that it is “in the body of a person,” implying that it 
is located centrally, i.e. in the heart and not in the head.  

Accordingly, it should be obvious to us that the purpose and 
goal of a Jew’s holy service is to place the neshamah, located in 
the brain, in charge of the yetzer, located in the heart.  The source 
for this notion is the Zohar hakadosh (Pinchas 224a): מוחא“ 

ושליט על הלב”  the brain is meant to control the—דאיהו דכורא רכיב 
heart.  The author of the Tanya discusses this at length in Likutei 
Amarim (Chapter 12).  Here are his incredible remarks: 

הטבע  על  ולשלוט  למשול  הוא  העיקר  לבינונים,  ה’  בעבודת  גדול  כלל  “וזה 

שבחלל השמאלי, על ידי אור ה’ המאיר לנפש האלקית שבמוח, ולשלוט על הלב, 

ויראת  דעת  רוח  מבינתו  להוליד  הוא,  ברוך  סוף  אין  בגדולת  במוחו  כשמתבונן 

איסור קל של דבריהם חס  ואפילו  ודרבנן,  ה’ במוחו, להיות סור מרע דאורייתא 

ושלום, ואהבת ה’ בלבו בחלל הימני בחשיקה וחפיצה, לדבקה בו בקיום המצוות 

דאורייתא ודרבנן ותלמוד תורה שכנגד כולן”.

This is an important principle for those on an 
intermediate level with regards to the service of Hashem.  
It is essential to control the natural tendency of the left side 
of the heart by utilizing Hashem’s light that illuminates the 
divine soul in the brain.  By contemplating the greatness 

of the Almighty, a person will develop an intellectual fear 
and reverence of Hashem; this will encourage him to avoid 
transgressing both Torah and Rabbinical precepts—even 
those that appear minor.  Additionally, he will develop a 
love of Hashem in the right side of his heart, inspiring him 
to cling to Hashem by performing mitzvot and studying 
Torah—which is equivalent to everything else.  

We have a very nice allusion to this concept.  No matter what 
a person is doing, he should always have in mind that the letters 
of the word מעש”ה (action; deed) are an acronym for: מ’וח ש’ליט 

 the brain reigns over the heart.  Thus, the author of—ע’ל ה’לב
the Tanya states explicitly that the divine soul, the neshamah, 
resides in the human brain.  From there, it illuminates the right 
side of the heart, enabling a person to prevail over the yetzer 
hara that resides in the left cavity of the heart.  

HKB”H Subjugated the Seven Midos in the Heart 
Prior to the Three Midos in the Brain

This now provides us with a more profound understanding 
of the continuation of the text at the beginning of parshas 
Bo.  Of course, HKB”H anticipated Moshe’s reticence and 
bewilderment.  After all, HKB”H had already subjected Pharaoh 
to the seven makkos chronicled in parshas Vaeira, which were 
designed to subjugate the seven midos of tumah in the heart.  
Having already subdued and prevailed over Pharaoh’s and the 
Egyptians’ hearts, what was the purpose of subjecting him to 
three more makkos—as alluded to by the word ב”א, possessing 
a numerical value of three?  

Therefore, to allay Moshe’s confusion, HKB”H informs him: 
 that the Egyptian hearts will—“כי אני הכבדתי את לבו ואת לב עבדיו”
not be subjugated fully by the first seven makkos; שיתי  “למען 

 because it is necessary to also subjugate the—אותותי אלה בקרבו”
first three midos associated with the intellect of tumah.  To 
accomplish this feat, three more makkos are necessary.  Only 
then will the ten midos of tumah be completely vanquished.  

Then HKB”H adds: ולמען תספר באזני בנך ובן בנך את אשר התעללתי“ 

 as a consequence of—במצרים ואת אותותי אשר שמתי בם וידעתם כי אני ה’”
the ten makkos and the subjugation of the ten midos of tumah, 
Yisrael will be able to utilize the ten midos of kedushah without 
interference.  This will enable them to control their hearts with 
their brains: ”’וידעתם כי אני ה“—their intellectual knowledge will 
win out over the yetzer located in their hearts.  
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So, we see that HKB”H first attacked the seven midos of the 
klipah in the heart; only then did He attack the three midos of 
the klipah in the brain.  Thus, we learn a valuable lesson.  For a 
Jew to have his neshamah—in his brain—reign over the yetzer 
hara in his heart, he must first sanctify and purify the heart.  By 
removing its restraints and obstacles, the heart can then accept 
the reign and influence of the brain.

“Tefillin shel Yad” Refine the Heart while  
“Tefillin shel Rosh” Refine the Brain

Following this line of reasoning, we can now connect the 
beginning of the parsha: ”בא אל פרעה כי אני הכבדתי את לבו“—with its 
conclusion: ’והיה לאות על ידכה ולטוטפת בין עיניך כי בחוזק יד הוציאנו ה“ 

 First, however, we will explain the connection between  ממצרים.”
“yetzias Mitzrayim” and the mitzvah of tefillin.  

We will explain the connection by referring to the formula 
of the “l’shem yichud” recited prior to donning the tefillin: 
תאוות בזה  לשעבד  הלב  נגד  ושהיא  הנטויה,  זרוע  לזכרון  היד  על  להניח   “וצונו 

שבמוחי שהנשמה  המוח,  נגד  הראש  ועל  שמו,  יתברך  לעבודתו  לבנו   ומחשבות 

שמו” יתברך  לעבודתו  משועבדים  יהיו  כולם  וכוחותי,  חושי  שאר   and—עם 
He commanded us to put the tefillin upon the arm as 
a reminder of the outstretched arm of the exodus, and 
because it is opposite the heart, thereby subjugating the 
passions and deliberations of our heart to His service—
blessed is His Name; and upon the head, opposite the 
brain, so that the soul that is in my brain, together with 
the rest of my senses and faculties, may all be subjugated 
to His service—blessed is His Name.  Thus, we learn that the 
mitzvah of “tefillin shel yad” is aimed at refining and sanctifying 
the heart; while the mitzvah of “tefillin shel rosh” is aimed at 
refining and sanctifying the brain.  

Now, we have learned in the Gemara (Menachos 36a): כשהוא“ 

 מניח, מניח של יד ואחר כך מניח של ראש, דכתיב )דברים ו-ח( וקשרתם לאות על

עיניך” בין  לטוטפות  והיו  והדר   when a man puts on tefillin, first—ידך 
he puts on the “shel yad” and afterwards he puts on the “shel 
rosh,” as it is written: “Bind them as a sign upon your arm” and 
then “and they shall be an emblem between your eyes.”  This 
coincides magnificently with what we learned about the order 
of the makkos.  First one must sanctify the heart with the tefillin 
“shel yad,” in order to remove the impediments of the heart; only 
then do we sanctify the brain with the tefillin “shel rosh”; for then 
the brain can exert its reign and influence over the heart.  

It is with great pleasure and delight that we can now grasp 
the amazing relationship between the tefillin and “yetzias 
Mitzrayim.”  The halachah as established in the Shulchan 
Aruch reads (O.C. 25, 11): ,יניח של ראש יד על הזרוע   “אחר שקשר של 

 after binding the “shel yad” on—קודם שיכרוך הרצועה סביב הזרוע”
the arm, he should put on the “shel rosh,” prior to binding 
the straps around the forearm.  The Magen Avraham (18), 
however, brings down the practice determined by the Arizal in 
Sha’ar HaKavanos: 

על  השמאלי  בזרועו  יד  של  תפילין  יקשור  בתחילה  התפילין.  הנחת  “סדר 

יכרוך  כך  ואחר  בהצנע,  תפילין  הנחת  שתהא  כדי  בטלית  זרועו  ויכסה  הקיבורת, 

הרצועה סביב זרועו ז’ כריכות, כנגד שבעה נערות הראויות לתת לה כמבואר אצלינו 

עניינם. ואחר שיכרוך הז’ כריכות, אז יניח תפילין של ראש, ולא קודם הכריכות.

The order of donning the tefillin: Initially, bind the 
tefillin “shel yad” to the left arm over the biceps; cover the 
arm with the tallit, so that the donning of the tefillin should 
be concealed.  Afterwards, he should wrap the straps 
around the forearm seven times . . . After he wraps them 
around seven times, then he dons the tefillin “shel rosh”—
but not before the wraps.  

The Machatzit HaShekel explains the Arizal’s reasoning.  
The wrapping of the strap around the forearm is an 
inseparable part of the mitzvah of donning the tefillin “shel 
yad,” and does not constitute an interruption between the 
donning of the “shel yad” and the donning of the “shel rosh.”  
This, indeed, is the way the Pri Megadim rules in the Eshel 
Avraham on the Magen Avraham (ibid.): זה ואין  עולם  נוהגין   “וכן 

 this is the accepted, prevalent practice; and it is not --הפסק”
an interruption.  

Let us provide an explanation based on our current discussion.  
The service of Hashem mirrors the blueprint established by 
HKB”H during “yetzias Mitzrayim.”  First He subjected Pharaoh 
to seven makkos designed to subjugate the seven midos of the 
klipah in the heart.  Only afterwards did He subject him to the 
three final makkos designed to subjugate the brain of the klipah.  
Similarly, when serving Hashem, one must first sanctify the 
seven midos in the heart by means of the tefillin “shel yad,” which 
is placed next to the heart; its purpose is to subjugate the desires 
and whims of our hearts to serve only Hashem.  This is the 
purpose of wrapping the strap around the forearm seven times 
corresponding to the seven midos of kedushah.  
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Only then do we don the tefillin “shel rosh,” in order to 
sanctify the first three midos of kedushah, located in the brain.  
Accordingly, the Ramak writes in Pardes Rimonim that the 
structure of the “shel rosh” reflects this association.  The house 
of the “shel rosh” represents the splendor on the head, and 
hence corresponds to the element of “keser”—meaning crown.  
The right strap exiting the house of the tefillin corresponds 
to the element of “chochmah”; while the left strap exiting the 
house of the tefillin corresponds to the element of “binah.”  

Thus, the tefillin “shel yad” placed next to the heart, and 
which is wrapped around the arm seven times, serves the same 
function as the seven makkos visited upon Pharaoh; they were 
both designed to subjugate the seven midos of tumah residing 
in the heart.  Likewise, the tefillin “shel rosh,” configured to 
reflect the first three sefiros, serves the same function as the 
last three makkos; they both subjugate the “keser,” “chochmah” 
and “binah” of the klipah in the head.  

This then is the interpretation of the passuk: על לאות   “והיה 

 and it will be a sign on your hand—to sanctify the—ידכה”

seven midos in the heart; ”ולטוטפת בין עיניך“—and an ornament 
between your eyes—to sanctify the three midos in the head; 
ממצרים” ה’  הוציאנו  יד  בחוזק   because Hashem took us out—“כי 
of Mitzrayim with a forceful hand—there, too, HKB”H first 
subjugated the seven midos of tumah in the heart via the first 
seven makkos; and only afterwards did He subjugate the three 
midos in the head of the klipah via the last three makkos.  

This relates magnificently to the beginning of the parsha: 
 After HKB”H had already employed seven plagues  .“בא אל פרעה”
to subjugate the seven midos in the heart of the klipah, He 
instructed Moshe with regards to the last three plagues, 
corresponding to the numerical value of ב”א.  HKB”H explains: 
 I hardened their hearts, so that—“כי אני הכבדתי את לבו ואת לב עבדיו”
they would not submit after the first seven plagues; שתי  “למען 

 because it is crucial that I subject them to all—אותותי אלה בקרבו”
ten makkos, thereby subjugating all ten of the midos of tumah.  
In similar fashion, Yisrael will fulfill the mitzvah of tefillin “shel 
yad” and tefillin “shel rosh” to sanctify the heart and brain, so 
that they will both be dedicated to the service of Hashem.
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