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ם׃  ָֽ י בְתוֹכָׁ כַנְתִִ֖ שׁ וְשָׁׁ ָּ֑ י מִקְדָׁ ָ֥שׂוּ לִִ֖  וְעָׁ
And they shall make me a Sanctuary, that I may dwell among them (Ex. 25:2). 

We’re going to start, appropriately enough, by looking at the beginning of our Sedra, and 

particularly at the passages marked in blue: 

 Exodus 25 שמות כה 

ר י ָ֥ ר׃  יוַיְדַב  אמָֹֽ ה ל   ,And the ETERNAL spoke to Moses 1 אֶל־מֹשֶָׁ֥

saying:  

י   ל וְיִקְחוּ־לִִ֖ א ֵ֔ ֵ֣י יִשְׂרָׁ ר֙ אֶל־בְנ  דַב 

ר   ל־אִישׁ֙ אֲשֵֶׁ֣ ת כׇּ ֵ֤ א  ה מ  ָּ֑ תְרוּמָׁ

י  תִָֽ וּ אֶת־תְרוּמָׁ וֹ תִקְחִ֖ נּוּ לִבֵ֔  ׃ יִדְבֵֶ֣

2 Speak to the Children of Israel that they 

take Me a donation from every man, as his 

heart may urge him you shall take My 

donation. 

ם   ָּ֑ אִתָׁ וּ מ  ר תִקְחִ֖ ה אֲשֶָׁ֥ וְזאֹת֙ הַתְרוּמֵָׁ֔

שֶׁת׃ כִֶ֖סֶף וּנְחָֹֽ ב וָׁ ָ֥  זָׁהָׁ

3 And this is the donation that you shall 

take from them: gold and silver and bronze,  

לֶת וְאַרְגָׁ  ֵ֧ שׁ וּתְכ  ָ֥ י וְשׁ  נִִ֖ עַת שָׁׁ ן וְתוֹלַָ֥ ָ֛ מָׁ

ים׃  וְעִזִָֽ

4 and indigo and purple and crimson, and 

linen and goat hair; 

ים   שִִׁ֖ ת תְחָׁ ים וְעֹרָֹ֥ מִָ֛ דָׁ ם מְאׇּ ילִֵ֧ ת א  וְעֹרֹֹ֨

ים׃ י שִׁטִָֽ ָ֥  וַעֲצ 

5 and reddened ram skins and ochre-dyed  

skins and acacia wood. 

ה   מֶן הַמִשְׁחֵָׁ֔ מִים֙ לְשֵֶׁ֣ ר בְשָׁׂ אָֹּ֑ מֶן לַמָׁ שִֶׁ֖

ים׃ רֶת הַסַמִָֽ  וְלִקְטִֹ֖

6 Oil for the lamp, spices for the anointing 

oil and for the aromatic incense.  

ד   פִֹ֖ א  ים לָׁ ִ֖י מִלֻּאִָּ֑ הַם וְאַבְנ  אַבְנ י־שֹֹׁׁ֕

שֶׁן׃  וְלַחָֹֽ

7 Carnelian stones and stones for setting in 

the ephod and in the breastplate.  

ם ָֽ י בְתוֹכָׁ כַנְתִִ֖ שׁ וְשָׁׁ ָּ֑ י מִקְדָׁ ָ֥שׂוּ לִִ֖  ׃וְעָׁ
8 And they shall make Me a Tabernacle that 

I may abide in their midst. 

 Translation: Based on Robert Alter1 

Let’s look at three terms that that are particularly significant. : 

ה •  terumah – translated as a donation, a tribute or a contribution: it comes from the ,תְרוּמָׁ

same root as לְהַרִים, leharim, to lift or to elevate and ה  .’means literally ‘what is lifted תְרוּמָׁ

This is the first time in Torah that the word ה  is used, and it occurs three times in תְרוּמָׁ

quick succession in verses 2 and 3. 
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 asher yedavenu libnu– which his heart shall urge him, which Everett Fox ,אֲשֶׁר יִדְבֶנּוּ לִבוֹ •

translates as ‘whose heart makes-him-willing’. It is from the root  ָׁב דַ נ , nadav, to decide 

voluntarily. 

• And finally the last two words, ם כַנְתִי בְתוֹכָׁ  veshachanti b’tochem. and I will dwell ,וְשָׁׁ

among them. It is often, rightly, pointed out the last word is ם  so the meaning is, I ,בְתוֹכָׁ

will dwell among them, not ֹבְו, bo, in it, as one might expect. The word כַנְתִי  I will ,שָׁׁ

dwell, is from the same root as ן כ   shachan, neighbour. This is the very first time this ,שָׁׁ

word occurs in Torah, and it is of course the precursor of the word ׁהינָׁ כִ ש , Shechina, the 

Presence of God. 

Let’s read a comment on these verses by Yehuda Halevi in The Kuzari, written about 900 

years ago. 

From Yehuda Halevi, The Kuzari 

Soon after [the Tabernacle] was completed the Divine Presence encamped within it, 

because the construction fulfilled the two criteria which form the pillars of the Torah. 

The two criteria are: one, that the commandment must come from God, and two, that 

the commandment must be accepted by the community wholeheartedly. The Tabernacle 

[fulfilled these two criteria, in that] it was commanded by God and it was constructed 

by the entire community, as it says, ‘from every person whose heart inspires him to 

give.’ It was done with the community’s complete desire and will, and the resulting 

resting of the Divine Presence was therefore completely appropriate, as it says, ‘they 

shall make for me a Tabernacle, and I will rest in their midst.’ (Third Essay, 23.3) 

 Translation by N Daniel Korobkin2 

In this passage, Halevi seems to want to have it both ways: at the beginning he writes about 

the שׁכִינָׁה, the Shechina, the Divine Presence, residing in the ׁש  the Mishkan [Tabernacle ,מִקְדָׁ

of Sanctuary]; and then at the end he writes about the שְׁ כִינָׁה dwelling amongst the people. The 

passage is significant because it is part of a process by which Halevi, like Bahya ibn Paquida 

and other medieval Andalusian philosophers, introduced new concepts into Judaism, 

concepts that draw directly and explicitly from Sufi mystics like Ibn Sina and al Ghazzali, as 

we shall see. 

In the Torah before the beginning of Terumah, the relationship of human beings with God is 

rather one sided: God tells people what to do, and they do it, or God punishes them if they 

don’t. That is the relationship, for example, between God and Adam, and Cain, and Noah, 

and Abraham, and Moses. Two weeks ago, we read Yithro, when Mount Sinai was all in 

smoke and the mountain trembled and the horn blared and God spoke in thunder, and God 

gave the Children of Israel the Ten Commandments. Last week, we read Mishpatim, a 

compendium of laws laid down by God.  

Now, suddenly, we have a different relationship. We are to make an offering as our heart 

inclines us to do, and use it to build a Sanctuary, so that God can dwell among us. Bahya ibn 

Paquda spoke Arabic as his first language and wrote Duties of the Heart in Arabic. Yehuda 

Halevi also spoke Arabic as his first language and wrote The Kuzari in Arabic. In doing so, 

they both adopted Sufi terms for the relationship with God, terms like ijtihād, the striving of 

human beings to achieve wūsul, union with God, and mushāhada, direct experience of God. 

The relationship with God was thus a two-way experience, notwithstanding the greatness and 

transcendence of God.3 

This is one of the reasons why Halevi is sometimes called ‘the father of Kabbalah.’ The great 

historian of Kabbalah, Gershom Scholem, wrote, ‘In my opinion, there is a direct connection 
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between Jehudah Halevi, the most Jewish of Jewish philosophers, and the Kabbalists. For the 

legitimate trustees of his spiritual heritage have been the mystics, and not the succeeding 

generations of Jewish philosophers.’4 

This was also the stance with Halevi took in his Hebrew poetry, as in this poem: 

From Yehuda Halevi, 

 ’?Where can I find you‘ ,אָנָה אֶמְצָאֲךָ?

נָׁה  אֲךָיָׁהּ אָׁ ם. מְקוֹמְךָ נַעֲלֶה  ? אֶמְצָׁ  ונֶעְלָׁ

אֲךָ נָׁה לאֹ אֶמְצָׁ ם. ? וְאָׁ א עוֹלָׁ  כְבוֹדְךָ מַל 

.... 

רַשְׁתִי קִרְבָׁ  ל לִבִי קְ  ךָתְ דָׁ תִיךָ,בכָׁ  רָׁ

אתִי לִקְרָׁ  אתִיךָ, תְךָאוּבְצ  אתִי מְצָׁ  לִקְרָׁ

.... 
Where can I find You, God? Your place is high and hidden/ 

But where can I not find You? Your glory fills the world! 

…. 

I longed to be near You, I called You sincerely, 

Went out to seek You,  and found You me seeking! 

 Translation based on Raymond P. Scheindlin5 

Note the chiasmus in the fourth line, which is particularly beautiful in the Hebrew. Raymond 

Sheindlin says that this line, literally rendered, means ‘When I went out to greet You, to greet 

me I found You.’6 

Many years ago at Limmud I learnt a particularly striking illustration of this mutuality from a 

student rabbi. Unfortunately, I cannot remember his name, or who the source was that he 

cited for this illustration, which is rather anachronistic in our case, but which still appeals to 

me. 

He said that the first relationship, God reaching down 

to human beings, might be shown thus: 

 

 

 

While the second, people reaching up to seek God, 

might be shown thus: 

 

 

 

Put the two together, and what you get is this:  
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