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ואכלת ושבעת וברכת וגו׳
And you shall eat and be satisfied, and you shall bless
The first two blessings of Grace after Meals answer to two breads: the manna, bread from heaven, drawn from Supernal Chochmah above all refinement, and bread from the earth, which grows by refining the fallen sparks of Tohu. To “bless” G-d is to draw His encompassing light into the worlds, and the land’s refinement, carried by covenant and Torah and completed in Jerusalem and on Shabbos, makes the lower world His dwelling place.
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Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar begins from a Talmudic puzzle: why does the blessing for the land in Grace after Meals mention “food,” when the blessing before it, “Who sustains,” already speaks of food? The answer is that Moshe instituted “Who sustains” for the manna, bread from heaven, and Yehoshua instituted the blessing for the land for bread from the earth. The manna came with the dew from Supernal Chochmah, above the shattering of the vessels, a level the Patriarchs did not know; bread from the earth grows by refining the sparks of Tohu, an arousal from below. So “Who sustains” is the higher unity, true self-nullification, and the blessing for the land the lower unity, the nullification of yesh, which needs a flow from the higher. Covenant and Torah carry that flow into the land; the covenant, Yesod, which binds heaven to earth, is named first. “The good,” Jerusalem, is the land’s refinement completed, rising into Atzilus, and on Shabbos the two breads become one. Finally, blessing G-d means drawing His encompassing light from concealment into revelation, a power every Jew has through self-nullification.

Outline
	1Two blessings, two breadsWhy the blessing for the land mentions food: Moshe instituted “Who sustains” for the manna, bread from heaven, and Yehoshua the blessing for the land for bread from the earth. Why we still say “Who sustains” leads to the manna, “which your fathers did not know,” to “not by bread alone does man live,” and to Tohu and Tikkun.¶1–2
	2The manna, above all refinementThe manna came with the “dew of lights” from the crystalline dew in Mocha Stima’ah, above Tohu and Tikkun, so it left no waste; the Patriarchs, Chesed, Gevurah and Tiferes, did not know it, while Moshe, “and what are we,” did. Even this flow needs a blessing, and “Who sustains,” in the hidden third person, draws from the encompassing light.¶3–6
	3The blessing for the land: refinement from belowYehoshua’s blessing speaks to G-d in the second person and opens with “We thank You,” the lower unity, the nullification of yesh: Malchus refines the sparks of Tohu as mayin nukvin. Like the earth that grows only with dew, rain and sun, it needs the flow of the higher unity, said first; the “desirable, good and spacious land” is the dwelling place among the lower realms, and the Rashba’s question is resolved.¶7–12
	4Covenant and TorahThe Torah connects Supernal Chochmah, Moshe who was “heavy of mouth,” with Malchus, the mouth, through a flow from above Chochmah: “and I will be with your mouth.” The covenant, Yosef the tzaddik, Yesod, “that holds fast to heaven and earth,” draws the higher unity into the lower, so it is named before the Torah.¶13–18
	5Why the covenant comes firstYesod is like the bond of a father teaching his son, drawn from the mazala of Arich Anpin and its thirteen tikkunim; in divine service it is the great love and desire of the heart, from Keser, while the Torah is Chochmah enclothed in thought, speech and action. “And you shall be satisfied” is the drawing-down of will.¶19–24
	6“The good”: Jerusalem and the double breadThe land is Malchus refining kelipas nogah; Jerusalem is Malchus after the refinement, rising with the offerings into Atzilus, “good without evil,” so that the encompassing light joins Atzilus from the level of ayin. On Shabbos bread from heaven and bread from the earth, the higher and lower unity, are joined: the double bread.¶25–29
	7What it means to bless G-dIf G-d is the source of all blessing, what do our blessings add? Blessing draws from the Infinite Light, the encompassing light, into the light that fills all worlds; baruch is from bereichah, a drawing from concealment into revelation. Every Jew, even an ordinary person, has this power through the self-nullification of the Shema.¶30–37
	8SummarySix points restate the maamar: the manna and Moshe’s blessing; the land’s refinement and Yehoshua’s; covenant and Torah; the covenant’s root in Keser and “satisfied” as will; “the good,” Jerusalem, the altar and Chochmah; and blessing as drawing the encompassing light into revelation.¶38–43


Key concepts
	Bread from heaven and bread from the earthלחם מן השמים ולחם מן הארץ
	The manna and ordinary food: the first drawn from Supernal Chochmah above all refinement, the second produced by refining the sparks that fell from Tohu. The blessings “Who sustains” and “for the land” correspond to them.

	The manna and the crystalline dewמן וטלא דבדולחא
	The manna came down with the dew, “a dew of lights” from the crystalline dew in Mocha Stima’ah, above Tohu and Tikkun; so it left no waste and was the food of the generation that received the Torah.

	Tohu and Tikkunתהו ותיקון
	The world of Tohu, whose levels stood apart and shattered, and the world of Tikkun, whose levels are inter-included. Food comes from the fallen sparks of Tohu, which is why man, from Tikkun, is nourished by them.

	The higher unity and the lower unityיחודא עילאה ויחודא תתאה
	True self-nullification, as in Atzilus and in Moshe’s “what are we,” and the nullification of yesh, in which a separate existence sets itself aside. “Who sustains” draws from the first; the blessing for the land works through the second.

	Acknowledgment and blessingהודאה וברכה
	“We thank You” is the lower unity, the offering raised from below; “Blessed” is the drawing-down from above. The blessing for the land opens with the first and closes with the second.

	Covenant and Torahברית ותורה
	Yesod, the bond that joins “heaven” to “earth,” and the Torah, which carries Chochmah down into speech and action; both must be mentioned in the blessing for the land, the covenant first.

	Mayin nukvin and mayin duchrinמיין נוקבין ומיין דוכרין
	The “feminine waters” that Malchus raises by refining the sparks below, and the “masculine waters” drawn from above in answer, which complete the refinement.

	Berachah as bereichahברכה מלשון בריכה
	Blessing as a pool: drawing the encompassing light from concealment into revelation. This is how a person can “bless” G-d, the source of all blessing.


Section 1 · ¶1–2
Two blessings, two breads
1ואכלת ושבעת1 וברכת וגו׳.2 וארז״ל [ואמרו רבותינו זכרונם לברכה] פ״ז [פרק ז׳] דברכות (דמ״ח ע״ב) וברכת זו ברכת הזן על הארץ זו ברכת הארץ הטובה זו בונה ירושלים3 כו׳.
“And you shall eat and be satisfied, and you shall bless,” etc. Our Sages, of blessed memory, said in chapter 7 of Berachos (48b): “‘And you shall bless’: this is the blessing ‘Who sustains’ (Birkas HaZan); ‘for the land’: this is the blessing for the land; ‘the good’: this is ‘Who builds Jerusalem,’” etc.
The maamar opens with Deuteronomy 8:10, the verse from which the Talmud derives the obligation of Grace after Meals. The Talmud (Berachos 48b) reads its phrases as the blessings: “and you shall bless” is the first blessing, praising G-d “Who sustains” all; “for the land” is the second, the blessing for the land; and “the good” is the third, “Who builds Jerusalem.”


ופריך שם (דמ״ט ע״א) לרבי דאמר אין חותמין בשתים4 ממה שחותמים על הארץ ועל המזון ומשני ארץ דמפקא מזון.
And there (49a) [the Talmud] raises a difficulty against Rabbi, who said that one does not conclude [a blessing] with two [themes], from the fact that we conclude “for the land and for the food”; and it answers: [it means] a land that brings forth food.
Rabbi (Rabbi Yehudah HaNasi) held that a blessing may not close with two separate themes. The Talmud (Berachos 49a) challenges him from the closing of the blessing for the land, “for the land and for the food,” and answers that this is a single theme: the land that produces food.


וצ״ל דלמה לו להזכיר מזון כלל בברכת הארץ דהא לכאורה מזון שייך לברכת הזן שקבעו לה ברכה בפני עצמה.
We need to understand why he needs to mention food at all in the blessing for the land, since food seemingly belongs to the blessing “Who sustains,” for which they established a blessing of its own.
The Alter Rebbe’s question: food already has a blessing of its own, “Who sustains.” Why, then, does the blessing for the land mention food at all, even in its closing words?


אך הענין דהנה איתא שם לעיל מיניה משה תקן להם ברכת הזן בשעה שירד להם מן יהושע תקן להם ברכת הארץ5 כיון שנכנסו לארץ כו׳
But the explanation is this. It is stated there, just before this: “Moshe instituted for them the blessing ‘Who sustains’ at the time the manna came down for them; Yehoshua instituted for them the blessing for the land once they entered the Land,” etc.
The answer starts from the Talmud’s account of who composed these blessings (Berachos 48b). Moshe composed “Who sustains” when the manna began to fall, and Yehoshua composed the blessing for the land when Israel entered the Land of Israel.


והקשה הרשב״א [הרבי שלמה בן אדרת] שם הובא ב״י [בית יוסף] (סי׳ קפ״ז) והיא קיי״ל [קיימא לן] בסמוך דברכות אלו דאורייתא נינהו וי״ל [ויש לומר] דמטבע הוא שטבעו להן כו׳
And the Rashba raised a difficulty there (quoted in the Beis Yosef, section 187): but we hold, close by, that these blessings are from the Torah! And one may answer that it is the formula that they coined for them, etc.
The Rashba objects: if Grace after Meals is a Torah obligation, how can Moshe and Yehoshua be said to have instituted it? He answers that the Torah commanded the blessings, while Moshe and Yehoshua fixed their wording. The Beis Yosef, Rabbi Yosef Karo’s commentary on the Tur, quotes this in Orach Chaim, section 187.


ע״ש א״כ נוסח ומטבע דברכת הזן שייכא דוקא לענין ירידת המן ולכן מזכירין גם בברכת הארץ
See there. If so, the wording and formula of the blessing “Who sustains” belong specifically to the coming down of the manna. Therefore we mention, in the blessing for the land as well,
From the Rashba’s answer the Alter Rebbe draws a conclusion. The wording of “Who sustains,” composed by Moshe when the manna fell, belongs specifically to the manna.


ועל אכילת מזון וגם חותמין על האכץ ועל המזון אע״פ [אף על פי] שהזכיר מזון בברכת הזן אלא דמטבע ההוא קאי על לחם מן השמים שהוא המן.
“and for the eating of food,” and we also conclude “for the land and for the food,” even though food was mentioned in the blessing “Who sustains”: for that formula refers to bread from heaven, which is the manna.
That is why food is mentioned again in the blessing for the land. The food of the first blessing is the manna, “bread from heaven,” while the food of the second is ordinary food from the earth: the two blessings speak of two different kinds of bread.




2ומזון שבברכת הארץ הוא קאי על לחם מן הארץ.6 אך צ״ל דא״כ מדוע גם עתה החיוב לברך בנוסחא זו שבברכת הזן אע״פ [אף על פי] שאין המן יורד עכשיו כלל.7
The food in the blessing for the land refers to bread from the earth. But we need to understand: if so, why is there an obligation even now to bless with this wording of the blessing “Who sustains,” although the manna does not come down now at all?
Having said that the food in the blessing for the land is bread from the earth, the Alter Rebbe raises a new question. If the wording of “Who sustains” was composed for the manna, why must we still say it today, when no manna falls?


ולהבין זה יש להקדים ענין המן דכתיב ביה אשר לא ידעת8 ולא ידעון אבותיך משמע שהוא בחי׳ ומדרגה גבוה מאד שאפילו לאבות
To understand this, we must first explain the matter of the manna, of which it is written, “which you did not know, nor did your fathers know.” This implies that it is a very lofty level and rank, so that even to the Patriarchs
To answer, he first explains what the manna is. Deuteronomy 8:3 says that G-d fed Israel manna “which you did not know, nor did your fathers know”; the Alter Rebbe reads “your fathers” as the Patriarchs, Avraham, Yitzchak and Yaakov, so the manna must come from a level so high that even they did not know it.


לא נודע בחי׳ מקור ושרש המן כ״א זהו בחינת משה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שהמן ירד בזכות משה9 ועיין בזהר פ׳ אמור (דף ק״ב סע״ב [סוף עמוד ב])10 ובפי׳ הרמ״ז [הרב משה זכות] שם.
the level of the source and root of the manna was not known; rather, this is the level of Moshe, as our Sages, of blessed memory, said, that the manna came down in the merit of Moshe. See the Zohar, Parshas Emor (p. 102, end of side b), and the commentary of the Ramaz there.
The manna’s source belonged to the level of Moshe, and the Talmud (Taanis 9a) says the manna came down in Moshe’s merit. The Zohar on Parshas Emor and the commentary there of Rabbi Moshe Zacuto (the Ramaz) treat the same point.


וגם צ״ל מ״ש למען הודיעך כי לא11 על הלחם לבוד יחיה האדם כי על כל מוצא פי הוי׳ יחיה האדם.
We also need to understand what is written, “in order to make you know that not by bread alone does man live, but by everything that comes out of the mouth of Havayah does man live.”
A second question concerns the end of the same verse: man lives not by bread alone but by “everything that comes out of the mouth of Havayah.” What is this other source of life?


ובלק״ת [ובלקוטי תורה (להאריז״ל)] פי׳ דר״ל [דרוצה לומר] המוצא פי12 ה׳ שבמאכל וזה דוחק קצת (ועמ״ש בזה בזח״א [בזהר חלק א] דר״מ ע״א ח״ב [חלק ב׳] דפ״א ע״ב ע״ש.13 ובח״ג [ובחלק ג׳] מ״ז ב׳ קכ״ב ב׳ קכ״ג א׳).
In the Likkutei Torah of the Arizal it is explained that it means the utterance of the mouth of Havayah that is in the food; but this is somewhat forced. (See what is written on this in the Zohar, Part I, p. 240a; Part II, p. 81b, see there; and in Part III, 47b, 122b, 123a.)
The Arizal explained that the “utterance of the mouth of Havayah” is the divine word within the food itself, which is what truly sustains. The Alter Rebbe calls this reading somewhat forced here, and points to several Zohar passages on the verse; according to Or HaTorah (cited in the Kehot notes), one of them (Part II, 81b) reads “the mouth of Havayah” as the sound of the shofar.


אך הענין יובן בהקדים ענין תהו ותיקון שבתהו היו בחי׳ יש ולכן לא היה בהן התכללות
But the matter will be understood by first explaining [the concept of] Tohu (Chaos) and Tikkun (Rectification). In Tohu [the levels] were in a state of yesh (self-standing existence), and therefore there was no inter-inclusion among them;
The explanation begins with two stages of creation in Kabbalah: Tohu (Chaos), an early world of intense light in vessels too narrow to hold it, and Tikkun (Rectification), the ordered world that followed. In Tohu each attribute stood alone as yesh, a self-standing existence, and did not combine with the others.


לכן נק׳ ז׳ נקודות וע׳ מזה בפ׳ אמור בביאור דכבשים14 וע״כ נפלו למטה והוא בבחי׳ שם ב״ן [שם ב״ן] וכמ״ש והארץ היתה תהו15.
therefore they are called “the seven points” (see on this in Parshas Emor, in the explanation on “lambs”), and therefore they fell below. This is at the level of the Name Ban, as it is written, “and the earth was tohu (chaos).”
Because each attribute of Tohu stood alone, they are called “the seven points,” single points without the interconnection of a full structure, and so they “fell”: their vessels shattered and their sparks descended into the lower worlds. This fall is associated with the divine Name Ban (Havayah spelled out to total 52) and with the verse “the earth was tohu.”


אך האדם הוא מבחי׳ התיקון שם מ״ה [שם מ״ה] שהוא בחי׳ ההתכללות וכמבואר בביאור הנ״ל ולפי ששרש עולם התהו משם ס״ג [שם ס״ג] שלמעלה ממ״ה [משם מ״ה] ע״כ האדם ניזון מצומח וחי
Man, however, is from the level of Tikkun, the Name Mah, which is the level of inter-inclusion, as is explained in the explanation mentioned above. And since the root of the World of Tohu is from the Name Sag, which is above Mah, man is therefore nourished by vegetable and animal [life],
Man, by contrast, comes from Tikkun, associated with the Name Mah (45), where the attributes combine and include one another. Since Tohu is rooted in the Name Sag (63), higher than Mah, the plant and animal life that carries its fallen sparks can nourish man, whose own root is lower.


וזהו ענין שעל הלחם יחיה האדם וכמש״ש [וכמה שכתוב שם] וע״פ ראשי המטות16 וע״פ ששת ימים תאכל מצות.17
and this is the meaning of [the verse] that man lives by bread, as is written there, and on “The heads of the tribes,” and on “Six days you shall eat matzos.”
This is why “man lives by bread”: ordinary food carries sparks whose root is above man’s own. The Alter Rebbe refers to his fuller explanations of this in the discourses on “The heads of the tribes” and “Six days you shall eat matzos.”




Section 2 · ¶3–6
The manna, above all refinement
3וזהו ענין לחם מן הארץ בירורים דב״ן [דשם ב״ן] כנ״ל מענין והארץ היתה כו׳.18 אך ענין כי על כל מוצא כו׳
This is the meaning of “bread from the earth”: the refinements (beirurim) of Ban, as mentioned above regarding “and the earth was,” etc. But as for “but by everything that comes out,” etc.:
So “bread from the earth” is food whose sparks fell in the shattering of Tohu, associated with the Name Ban; eating it refines (beirurim) those sparks and raises them. The Alter Rebbe now turns to the second half of the verse, “everything that comes out of the mouth.”


הנה ירידת המן ע״י הטל וכתיב מטל השמים19 וזהו ג״כ לחם מן השמים20 ובטל כתיב כי טל אורות21 שנמשך מבחי׳ אורות שלמעלה מהכלים וא״כ הוא למעלה מתהו ותיקון וכענין עקודים שלמעלה מנקודים כו׳
the manna came down by means of the dew, and it is written, “of the dew of heaven”; and this too is “bread from heaven.” And of dew it is written, “for a dew of lights,” for it is drawn from the level of the lights that are above the vessels. If so, it is above Tohu and Tikkun, like Akudim, which is above Nekudim, etc.
The manna came with the dew, and Yitzchak’s blessing speaks of “the dew of heaven,” so the manna is “bread from heaven” (Exodus 16:4). Isaiah calls dew “a dew of lights”: dew stands for lights above all vessels, and so above both Tohu and Tikkun, which are both worlds of vessels. Kabbalah describes an earlier stage called Akudim (“bound”), in which the lights were bound together in one vessel, before Nekudim (“points”), the world of Tohu.


וע״כ לא22 היה ממנו פסולת ולא כשאר מזון ששרשו משבה״כ [משבירת הכלים] כי הוא למעלה מבחי׳ בירורים
Therefore it left no waste, unlike other food, whose root is from the shattering of the vessels; for it is above the level of refinements.
Because the manna came from above the shattering, it held no sparks needing refinement and therefore no waste; the Talmud (Yoma 75b) says it was absorbed entirely in the body. Ordinary food, rooted in the shattered vessels, is a mixture of good to be refined and waste to be discarded.


והוא מבחי׳ טלא דבדולחא2324 המלובש במו״ס [במוחא סתימאה] שלמעלה מחכמה דאצילות וז״ש [וזהו שכתוב] ועינו כעין הבדולח25 כו׳ ועמ״ש מזה ע״פ אכלהו היום26 כו׳.
It is from the level of the crystalline dew (tala divedolcha), which is enclothed in Mocha Stima’ah (the hidden brain), which is above the Chochmah of Atzilus. This is [the meaning of] what is written, “and its appearance was like the appearance of the bedolach,” etc. And see what is written on this on “Eat it today,” etc.
The manna’s source is the “crystalline dew” (tala divedolcha), a Zohar term for a flow within Mocha Stima’ah, “the hidden brain,” the concealed wisdom of Keser above the Chochmah of Atzilus. Numbers 11:7 hints at this: the manna looked like bedolach, the Hebrew form of the Zohar’s Aramaic word for crystal.


וע״ז נאמר כי לא27 על הלחם מן הארץ לבדו בירורים דב״ן [דשם ב״ן] וס,ג יחיה האדם מ״ה [שם מ״ה] דאצילות כי על כל מוצא פי כו׳ מבחי׳ שלמעלה מהתהו ותיקון.
About this it is said, “not by bread” from the earth “alone” — the refinements of Ban and Sag — “does man” — Mah of Atzilus — “live, but by everything that comes out of the mouth,” etc. — from the level that is above Tohu and Tikkun.
The Alter Rebbe reads the verse with glosses. Man, whose name Adam has the numerical value of Mah (45), does not live by bread from the earth alone, the refined sparks of Ban and Sag, but by what comes from the “mouth” above Tohu and Tikkun, the source of the manna.


(וכענין אתעדל״ע [אתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] שזהו בחי׳ ומדרגת הטל כמ״ש סד״ה אני ישנה28 כו׳ וז״ש [וזהו שכתוב] בזהר פ׳ ויקרא)29 (די״ז ע״ב) על שאלת איכה תרעה30 דידי מלה טמירא הוא31 כו׳.
(This is like an arousal from above, which is above an arousal from below; this is the level and rank of the dew, as is explained at the end of the discourse beginning “I am asleep,” etc. And this is what is said in the Zohar, Parshas Vayikra (p. 17b), on the question “Where do You pasture?”: “Mine is a hidden matter,” etc.)
The parenthesis compares this to an arousal from above that comes beyond any arousal from below, any human initiative; in Chassidus dew is the image of such a gift, since unlike rain it is never withheld. The Alter Rebbe adds the Zohar on Vayikra (17b), which, on the question “Where do You pasture?” (Song of Songs 1:7), speaks of “a hidden matter.”


ולכן נאמר בו אשר לא ידעון אבותיך שהם חג״ת [חסד גבורה תפארת] דאצי׳ אורות בכלים [וי״ל [ויש לומר] כי חג״ת [חסד גבורה תפארת] דאצי׳ שרשן עד חג״ת [חסד גבורה תפארת] דא״א שמתלבשים באו״א [באבא ואימא] אדם [דעשיה] (דאצי׳) אורות בכלים
Therefore it is said of it, “which your fathers did not know,” for they are Chesed, Gevurah and Tiferes of Atzilus, lights in vessels. [And it may be said that Chesed, Gevurah and Tiferes of Atzilus are rooted as high as Chesed, Gevurah and Tiferes of Arich Anpin, which are enclothed in Abba and Imma, “man” [of Asiyah] (of Atzilus), lights in vessels;
That is why the verse says the manna was unknown to “your fathers.” The Patriarchs embody Chesed, Gevurah and Tiferes of Atzilus (Avraham kindness, Yitzchak restraint, Yaakov beauty), lights already invested in vessels. In a bracketed addition the Alter Rebbe adds that these attributes reach up to Chesed, Gevurah and Tiferes of Arich Anpin, yet even these are enclothed in Abba and Imma, within the human-shaped structure (“man”) of lights in vessels.


אבל הטל ומן שרשו ממו״ס [ממוחא סתימאה] שאינו מתלבש כו׳ רק בבחי׳ שערות ולא בבחי׳ כלים ואברים ממש
but the dew and the manna have their root in Mocha Stima’ah, which is not enclothed, etc., except in the form of hairs, and not in the form of actual vessels and limbs.
The dew and the manna, by contrast, stem from Mocha Stima’ah, which is not enclothed in a lower level as a limb is. It extends only as “hairs,” the Kabbalistic image for thin channels that carry light from a level that itself stays hidden.


והיינו לפי שהוא מבחינת עתיק מבחי׳ תחתונה שבמאציל וזהו ג״כ ענין וארא אל אברהם32 כו׳
This is because it is from the level of Atik, from the lowest level within the Emanator. And this is also the meaning of “I appeared to Avraham,” etc.,
This is because Mocha Stima’ah belongs to Atik, the lowest level of the Emanator itself, which stands above everything emanated. The Alter Rebbe connects this with Exodus 6:3, “I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shad-ai.”


ושמי הוי׳ בחינת עתיק שם הויה דלעילא לא נודעתי להם וזהו רק בחינת משה ויקרא הוי׳ הוי׳ כו׳ ועמ״ש סד״ה ואתחנן.33
“but by My Name Havayah” — the level of Atik, the Name Havayah of above — “I did not make Myself known to them.” And this is only the level of Moshe: “and proclaimed: Havayah, Havayah,” etc. And see what is written at the end of the discourse beginning “And I pleaded.”
The verse continues, “but by My Name Havayah I did not make Myself known to them”: here “My Name Havayah” is the Name as it is in Atik, the source above. That level belonged only to Moshe, to whom the Thirteen Attributes of Mercy, opening “Havayah, Havayah,” were proclaimed (Exodus 34:6).




4וכפשוטו היינו כי האבות הן בחינת מדות דאצילות והמן שרשו מחכמה עילאה לכן נאמר אשר לא ידעון אבותיך כי החכמה המתלבשת במדות אינה ערוך לעצמיות חכמה עילאה עמ״ש בד״ה באתי לגני כו׳
Taken simply, it means that the Patriarchs are the level of the emotive attributes (middos) of Atzilus, while the manna has its root in Supernal Chochmah. Therefore it is said, “which your fathers did not know”: for the Chochmah that is enclothed in the emotive attributes bears no comparison to the very essence of Supernal Chochmah. See what is written in the discourse beginning “I have come into My garden,” etc.
A simpler reading, still inside the bracket: the Patriarchs embody the emotive attributes (middos) of Atzilus, whereas the manna stems from Supernal Chochmah. The wisdom that is invested in the emotions bears no comparison to Chochmah as it is in its own essence, so the Patriarchs did not know the manna’s source.


ולכן נק׳ המדות זעיר אנפין וכמ״ש מזה בענין ק״ש [קריאת שמע] בפרשה ואתחנן ועמ״ש בפרשה וארא בד״ה וידבר אלקים אל משה34 כו׳ וארא אל אברהם כו׳ ע״ש].353637
Therefore the emotive attributes are called Z’eir Anpin, as is explained on this regarding the Shema in Parshas Va’eschanan; and see what is written in Parshas Va’eira, in the discourse beginning “And Elokim spoke to Moshe,” etc., “I appeared to Avraham,” etc. See there.]
That is why the emotive attributes are called Z’eir Anpin, “the small countenance”: compared with essential Chochmah they are a lesser revelation. The Alter Rebbe refers to his explanation of the Shema in Parshas Va’eschanan and to the discourse in Va’eira on Exodus 6:2–3, the verses that say the Patriarchs did not know the Name Havayah.




5ולכן משה תיקן ברכת הזן בשעה שירד המן כי המן נמשך מבחי׳ מו״ס [מוחא סתימאה] מקור שם מ״ה [שם מ״ה]
Therefore Moshe instituted the blessing “Who sustains” at the time the manna came down, for the manna is drawn from the level of Mocha Stima’ah, the source of the Name Mah;
The first question is now answered. Moshe instituted “Who sustains” for the manna because the manna comes from Mocha Stima’ah, the source of the Name Mah, which is Moshe’s own level.


וזהו בחי׳ משה ונחנו מה38 שהוא בחי׳ ביטול אמיתי מבחי׳ יחו״ע [יחודא עילאה]39 ולכן היה כבד פה.40
and this is the level of Moshe, “and what (mah) are we,” which is the level of true self-nullification (bittul), from the level of the higher unity (yichuda ila’ah). Therefore he was “heavy of mouth,”
Moshe and Aharon said of themselves “and what (mah) are we?” (Exodus 16:7): Moshe’s level is Mah, true self-nullification (bittul), which belongs to the higher unity (yichuda ila’ah), where everything is as nothing before G-d. This is why Moshe called himself “heavy of mouth” (Exodus 4:10).


כי פה היינו בחי׳ גילוי והמשכה והוא בחי׳ יש לגבי הביטול דמשה ועמ״ש מזה בביאור דאלה מסעי ועמ״ש בפרשה בהעלותך41 בענין אם את כל דגי הים כו׳.42
for “mouth” is the level of revelation and drawing-down, and it is [a state of] yesh relative to the self-nullification of Moshe. See what is written on this in the explanation on “These are the journeys,” and see what is written in Parshas Beha’aloscha on “if all the fish of the sea,” etc.
Speech reveals and draws outward, and any revelation is a kind of yesh, a “something,” compared with Moshe’s total self-nullification; so his difficulty with speech reflected the height of his level. The Alter Rebbe refers to the explanation on “These are the journeys” and to Beha’aloscha on “if all the fish of the sea,” where Moshe’s level is described as too lofty to descend.




6והנה גם כדי להיות המשכה זו דבחי׳ ח״ע [חכמה עילאה] צ״ל ברכה והמשכה כי עצמות אור א״ס הוא למעלה מעלה גם מבחי׳ ח״ע [חכמה עילאה]
Now, even for this drawing-down of the level of Supernal Chochmah to take place, there must be a blessing and a drawing-down; for the essence of the Infinite Light (Or Ein Sof) is far, far above even the level of Supernal Chochmah,
Even the manna’s lofty flow from Supernal Chochmah does not come by itself; it must be drawn down by a blessing. The essence of the Infinite Light is far above even Supernal Chochmah, so Chochmah too must receive a fresh flow from above.


אלא שמברכים וממשיכים להיות ירידה והמשכה זו וזהו ענין בא״י [ברוך אתה ה׳] כו׳ הזן כו׳ בטובו כו׳ הכל לשון נסתר
only we bless and draw down, so that this descent and drawing-down may come about. This is the meaning of “Blessed are You, G-d,” etc., “Who sustains,” etc., “in His goodness,” etc. — all in the hidden (third-person) form,
That is the work of our blessing: to bring about this descent. The blessing “Who sustains” opens with “Blessed are You,” but then continues in the third person, “Who sustains the whole world in His goodness,” as if speaking of One who is hidden.


כי הוא המשכה עליונה מאד וכנודע החילוק בין לשון נוכח לנסתר דנוכח מדבר בהמשכה שמבחי׳ ממכ״ע [ממלא כל עלמין] עלמא דאתגלייא משא״כ לשון נסתר הוא ההמשכה מבחי׳ סוכ״ע.
for it is a very lofty drawing-down. As is known, the difference between the present (second-person) form and the hidden (third-person) form is that the second person speaks of the drawing-down from the level of the light that fills all worlds (memalei kol almin), the revealed world, whereas the third person is the drawing-down from the level of the light that encompasses all worlds (sovev kol almin).
Addressing G-d as “You” corresponds to the light that fills all worlds (memalei kol almin), “the revealed world” that is present to us; speaking of “He” corresponds to the light that encompasses all worlds (sovev kol almin), which stays beyond and hidden. The third-person wording therefore signals a very high drawing-down.


וזהו ענין שמטבע ונוסח דברכת הזן שייך לבחי׳ ומדרגת לחם מן השמים כו׳:
This is why the formula and wording of the blessing “Who sustains” belong to the level and rank of “bread from heaven,” etc.
So the wording of “Who sustains” fits its subject, the manna, “bread from heaven,” which comes from a level above all vessels.




Section 3 · ¶7–12
The blessing for the land: refinement from below
7ב ויהושע תיקן להם ברכת הארץ מל׳43 והוא לנוכח שאתה זן כו׳ ולכן ברכת הארץ מתחלת בנודה לך בחי׳ הודאה
2. And Yehoshua instituted for them the blessing for the land — Malchus — and it is in the second person: “that You sustain,” etc. Therefore the blessing for the land opens with “We thank You,” the level of acknowledgment,
Section 2 turns to the blessing for the land, composed by Yehoshua. The land stands for Malchus, the attribute through which G-d relates to the world; this blessing addresses G-d directly, in the second person (“that You sustain”), and opens with “We thank You,” an act of acknowledgment.


שהוא בחי׳ ביטול היש יחו״ת [יחודא תתאה] מה שאין כן ברכת הזן מתחלת בברוך גילוי יחו״ע [יחודא עילאה] ביטול אמיתי [וע׳ בזהר ויחי (דרל״ז)44 בענין יהודה
which is the level of the nullification of yesh, the lower unity (yichuda tata’ah); whereas the blessing “Who sustains” opens with “Blessed,” the revelation of the higher unity (yichuda ila’ah), true self-nullification (bittul). [See the Zohar, Vayechi (p. 237), on the matter of Yehudah;
Acknowledgment is the nullification of yesh: a being that still feels its own existence bows before G-d, which belongs to the lower unity (yichuda tata’ah). “Blessed,” which opens “Who sustains,” reveals the higher unity, the true self-nullification in which creation is as nothing. A bracketed note sends the reader to the Zohar on Yehudah, whose name comes from “acknowledgment.”


וזהו יהודה אתה45 ל׳ [לשון] נוכח ע׳ [עיין] בזהר משפטים (דף קי״ד ע״א) ועמ״ש ע״פ והקבמצו בני יהודה46 כו׳ בהפטרה דפ׳ במדבר].
and this is “Yehudah, you,” an expression in the second person. See the Zohar, Mishpatim (p. 114a); and see what is written on “And the children of Yehudah shall be gathered,” etc., in the Haftarah of Parshas Bamidbar.]
Yaakov’s blessing, “Yehudah, you [your brothers shall acknowledge]” (Genesis 49:8), speaks to Yehudah in the second person, pairing acknowledgment with direct address. The Alter Rebbe also cites the Zohar on Mishpatim and his discourse on Hosea 2:2, read as the Haftarah of Bamidbar.


וזהו ארץ דמפקא מזון שהם הבירורים דתהו שהמל׳ מבררת אותם ועי״ז עולים ונכללים באצילות בבחי׳ מ״ן [מיין נוקבין] ונמשך מ״ד [מיין דוכרין] ומוחין חדשים
And this is “a land that brings forth food”: these are the refinements of Tohu, which Malchus refines; through this they ascend and are included in Atzilus as mayin nukvin (feminine waters), and mayin duchrin (masculine waters) and new intellect (mochin) are drawn down,
“A land that brings forth food” means that Malchus refines the sparks of Tohu found in food. The refined sparks rise into Atzilus as mayin nukvin, “feminine waters,” the Kabbalistic term for an elevation from below; in response come mayin duchrin, “masculine waters,” a flow from above, and new intellect (mochin).


כמו הלחם שמתברר בקיבה וכבד ועולה ללב כו׳ ועי״ז ממשיך חיות להיות יחיה האדם ועמ״ש בענין שמע שם ע׳ [עיין] ב״ן [שם ב״ן] רפ״ח ששם ב״ן [שם ב״ן] מברר ומעלה הרפ״ח ניצוצים ע״ש.47
just as bread is refined in the stomach and liver and ascends to the heart, etc., and through this it draws down life-force (chayus), so that “man shall live.” See what is written on “Shema”: shem (name) [and] ayin; Ban [and] 288: there the Name Ban refines and raises the 288 sparks. See there.
The image is digestion: bread is refined in the stomach and liver, and its best part rises to the heart and gives the person life. On “Shema”: the word divides into shem (340, which is Ban, 52, plus 288) and ayin (70), and the Name Ban refines and raises the 288 sparks that fell in the shattering.




8ועוד כי המזלות שרשם משמרי האופנים48 וגבוה מעל גבוה עד מל׳ דאצילות דבר ה׳ כנז׳ [כנזכר] בד״ה
Moreover, the mazalos (constellations) have their root in the guardians of the Ofanim, and higher above higher, up to Malchus of Atzilus, “the word of Havayah,” as is mentioned in the discourse beginning
A further reason the land “brings forth food”: the mazalos (constellations), which govern growth, are rooted in the angels called “guardians of the Ofanim,” and through ever higher levels they reach up to Malchus of Atzilus, called “the word of Havayah.”


כי תצא וע׳ מזה בביאור דראשי המטות שהעשרה מאמרות49 שהן חיות הדצ״ח [הדומם צומח חי] הם מבחינת ע״ס [עשר ספירות] דב״ן [דשם ב״ן] דמל׳ דאצילות ע״כ נק׳ ארץ דמפקא מזון
“When you go out.” And see on this in the explanation of “The heads of the tribes”: the ten utterances, which are the life-force of the inanimate, vegetative and animal [realms], are from the level of the Ten Sefiros of Ban of Malchus of Atzilus. Therefore it is called “a land that brings forth food.”
In the discourse on “The heads of the tribes” the Alter Rebbe explains that the ten utterances of creation, which give life to minerals, plants and animals, come from the Ten Sefiros of the Name Ban within Malchus of Atzilus. That is why Malchus is called “a land that brings forth food.”


וזהו שאנו אומרים בברכת הארץ מזון ועל אכילת מזון שאתה זן כו׳ דהיינו המשכת הכחל בארץ שהיא בחי׳ מל׳ לברר הבירורים דרפ״ח ניצוצין ולהעלותם משבה״כ [משבירת הכלים] למעלה.
This is why we say “food” in the blessing for the land, “and for the eating of food, that You sustain,” etc.: that is, drawing the power down into the land, which is the level of Malchus, to refine the refinements of the 288 sparks and raise them up from the shattering of the vessels.
So when the blessing for the land says “for the eating of food, that You sustain,” it draws power into the “land,” Malchus, to refine the 288 sparks that fell in the shattering of the vessels and raise them up.




9וזהו ג״כ שברכה זו מתחלת בהודאה ומסתיימת בברכה ומברכים אותך כו׳ כי ברוך היינו המשכה מבחינת חכמה עילאה ביטול אמיתי משא״כ הודאה הוא בחי׳ יחו״ת [יחודא תתאה] ביטול היש כנ״ל
This is also why this blessing opens with acknowledgment and closes with blessing, “and we bless You,” etc. For “blessed” is a drawing-down from the level of Supernal Chochmah, true self-nullification, whereas acknowledgment is the level of the lower unity, the nullification of yesh, as mentioned above.
The blessing for the land opens with acknowledgment (“We thank You”) and ends with blessing (“and we bless You”). “Blessed” is a drawing from Supernal Chochmah, true self-nullification, while acknowledgment is the nullification of yesh of the lower unity.


אך גם כדי שיהיה ביטול היש צ״ל ברכה והמשכה לזה מבחי׳ יחו״ע [יחודא עילאה]50 והיינו מבחי׳ ברכת הזן
But even for there to be the nullification of yesh, there must be a blessing and a drawing-down for it from the level of the higher unity, that is, from the level of the blessing “Who sustains”
Even the lower nullification, of a self that exists, needs a flow from above. It must come from the higher unity, which is the blessing “Who sustains.”


דיחו״ע [דיחודא עילאה] שאומרים תחלה שמשםש ממשיכים בחי׳ ברכה ג״כ ברכת הארץ להיות ארץ דמפקא מזון ביטול היש51 וכמ״ש בזהר ר״פ תזריע (דמ״ב ע״ב)52
of the higher unity, which we say first; for from there the level of blessing is drawn into the blessing for the land as well, so that there may be “a land that brings forth food,” the nullification of yesh. As is said in the Zohar at the beginning of Parshas Tazria (42b)
That is why “Who sustains” is said first: its blessing then flows into the blessing for the land, so that the land can “bring forth food,” the nullification of yesh. The Alter Rebbe cites the Zohar at the beginning of Parshas Tazria.


ע״פ גמלתהו טוב53 שהוא ענין בירור הטוב דרפ״ח ניצוצים אימתי בזמן דאינון ימי השמים נהרין עלה54 כו׳ דהיינו המשכה מבחי׳ יחו״ע [יחודא עילאה] ביחו״ת [ביחודא תתאה] להיות ביטול היש
on “She bestows good upon him”: this is the refinement of the good of the 288 sparks. “When? At the time that those ‘days of heaven’ shine upon her,” etc.: that is, a drawing-down from the level of the higher unity into the lower unity, so that there be the nullification of yesh.
The Zohar reads Proverbs 31:12, “She bestows good upon him,” as the refinement of the good from the 288 sparks, and asks when this happens: when “the days of heaven” shine upon her. Malchus can refine only when light from the higher unity shines into the lower.


וכמו שטל המשים יורד ונמשך ללחלח הארץ כו׳ וכן מטר השמים ועי״ז מעורר ונותן כח בארץ להצמיח כל מיני מאכל
Just as the dew of heaven comes down and is drawn to moisten the earth, etc., and likewise the rain of heaven, and through this it arouses the earth and gives it power to grow all kinds of food;
An analogy from nature: the earth grows food only because dew and rain come down from the sky and awaken its power to grow.


וגם כמ״ש ממגד תבואות שמש55 שע״י שהשמש זורח בארץ ומכה בה בכח כנודע שאויר התחתון הסמוך לארץ חם ביותר מאויר האמצעי כו׳
and also as it is written, “with the bounty of the produce of the sun”: when the sun shines on the earth and strikes it with force — as is known, the lower air near the earth is hotter than the middle air, etc. —
So too “the bounty of the produce of the sun” (Deuteronomy 33:14): the sun strikes the earth with force, and the Alter Rebbe notes the known observation that the air nearest the ground is hotter than the air higher up.


על ידי זה מוציאה תבואות הארץ. נמצא אע״פ [אף על פי] שהארץ מפקא מזון ע״י כח הצומח שבה ממאמר תדשא הארץ דשא56 כו׳.
through this it brings forth the produce of the earth. It follows that although the earth brings forth food through the power of growth within it, from the utterance “Let the earth sprout grass,” etc.,
Thus the earth yields its produce. Its own power of growth comes from the utterance “Let the earth sprout grass” (Genesis 1:11), which was placed within it.


עכ״ז [עם כל זה] הוא דוקא ע״י שמקבלת משמים טל ומטר ואור השמש וכן אין לך עשב מלמטה57 שאין לו מזל מלמעלה המכה בו ואומר לו גדל.58
nevertheless this is only through its receiving dew, rain and the light of the sun from heaven. Likewise, “there is no blade of grass below that has no mazal above that strikes it and tells it, Grow!”
Even so, it grows only by receiving dew, rain and sunlight from above. The Midrash says the same: every blade of grass has a mazal above that strikes it and says, Grow.


כך למעלה אע״ג [אף על גב] דשם ב״ן [שם ב״ן] שהוא בחי׳ ארץ מברר הבירורים דרפ״ח כנ״ל להיות ביטול היש וזהו ענין לחם מן הארץ
So too above: although the Name Ban, which is the level of “earth,” refines the refinements of the 288 [sparks], as mentioned above, so that there be the nullification of yesh — and this is the meaning of “bread from the earth” —
The same holds above. The Name Ban, the “earth,” refines the 288 sparks and brings about the nullification of yesh; this is “bread from the earth.”


אך הוא ע״י המשכה מבחי׳ ימי השמים דנהרין עלה והיינו מבחי׳ טל השמים שזהו ענין ברכת הזן שכנגד המן שהוא בחי׳ טל
yet this is through a drawing-down from the level of the “days of heaven” that shine upon her, that is, from the level of the dew of heaven, which is the blessing “Who sustains,” corresponding to the manna, which is the level of dew.
Yet it can do so only through the light of the “days of heaven,” the dew of heaven, which is the blessing “Who sustains” that corresponds to the manna.


וגם משה הוא בחי׳ שמשא כנודע כמ״ש ע״פ ואתחנן כו׳ שעי״ז דייקא נמשך הכח בארץ לברר ולהיות ביטול היש בבי״ע כו׳
Moshe, too, is the level of the sun, as is known, as is explained on “And I pleaded,” etc.; and precisely through this the power is drawn into the earth to refine and to bring about the nullification of yesh in Beriah, Yetzirah and Asiyah, etc.
Moshe is called “the sun,” as the Alter Rebbe explains in his discourse on “And I pleaded.” His influence is what gives the “earth” the power to refine and to bring the nullification of yesh into the lower worlds of Beriah, Yetzirah and Asiyah.


ועמ״ש בפ׳ שלח בד״ה והיה לכם59 לציצית בענין תכלת נהורא תיכלא שמכלה היש שנמשך מנהורא חיוורא וכענין לזאת יקרא אשה כי מאיש לוקחה60 כו׳ ע״ש באריכות.
And see what is written in Parshas Shelach, in the discourse beginning “And it shall be to you as tzitzis,” on techeiles, “the blue light,” which consumes the yesh and is drawn from “the white light”; and like “this one shall be called woman, for from man she was taken,” etc. See there at length.
In the discourse on tzitzis the Alter Rebbe explains techeiles, the blue thread, as “the blue light” (tichla) that consumes (mechaleh) the yesh, drawn from “the white light” above it. So too woman was “taken from man”: the lower receives its power from the higher.


ועד״ז יובן מ״ש בזהר ויגש (דר״ז סע״ב [סוף עמוד ב])6162 ע״פ וברכת את.63 לברכא ליה כו׳ מ״ט בגין דמזונא כו׳ דהא במזלא תליא כו׳
In the same way one will understand what is said in the Zohar, Vayigash (end of 207b), on “and you shall bless es”: “to bless Him,” etc. “What is the reason? Because food,” etc., “for it depends on mazal,” etc.
The Zohar on Vayigash, on “and you shall bless es” (Deuteronomy 8:10), gives the reason for this blessing: food “depends on mazal,” on the flow from above.


ע״ש באריכות דהיינו שצריך להמשיך ההמשכה מבחי׳ יחו״ע [יחודא עילאה] בבחי׳ יחו״ת [יחודא תתאה] הנק׳ את שעי״ז יהי ארץ דמפקא מזון כו׳ וע׳ בזהר פ׳ תרומה (דקע״א ע״א).
See there at length. That is, one must draw the drawing-down from the level of the higher unity into the level of the lower unity, which is called es, so that through this there will be “a land that brings forth food,” etc. And see the Zohar, Parshas Terumah (171a).
The point is to draw the flow of the higher unity into the lower unity, Malchus, which is called es (את); then the “land” brings forth food. The Zohar on Terumah is also cited.


ומפני שעיקר הכוונה בברכת הארץ בשביל זה הבירור להוציא לחם מן הארץ64 אין זה כחותם בשתים אלא חדא היא65 ארץ דמפקא מזון כו׳.
And since the main intent of the blessing for the land is for the sake of this refinement, “to bring forth bread from the earth,” this is not like concluding with two [themes]; rather, it is one: “a land that brings forth food,” etc.
This answers the Talmud’s question about closing with two themes. The whole purpose of the blessing for the land is this refinement, “to bring forth bread from the earth,” so “the land and the food” are one theme: a land that brings forth food.


ופי׳ על שהנחלת לאבותינו ארץ חמדה טובה ורחבה6667 כי הנה אע״פ [אף על פי] שיחו״ע [שיחודא עילאה] גבוה מיחו״ת [מיחודא תתאה] עכ״ז [עם כל זה] הרי תכלית הבריאה שיהיה דירה בתחתונים6869 דייקא שיהיה יש וביטול היש וכנודע מענין ישראל כי שרית עם70 אלהים דייקא
The meaning of “for having given our fathers as a heritage a desirable, good and spacious land” is this. Although the higher unity is higher than the lower unity, nevertheless the purpose of creation is that there be a dwelling place specifically among the lower realms, that there be yesh and the nullification of yesh; as is known concerning Yisrael, “for you have striven with Elokim” — specifically —
Next comes the phrase “a desirable, good and spacious land.” Although the higher unity is higher, G-d’s purpose in creation is a dwelling place among the lower realms, where a yesh exists and nullifies itself; so Yaakov’s name Yisrael was given for striving “with Elokim,” the Name of concealment.


כי צחוק עשה לי71 שם אלקים כו׳ כמ״ש בד״ה אני דפ׳ ציצית ועמ״ש במ״א בד״ה ואתחנן72 בענין ישראל מונין ללבנה ומ״ש בד״ה שובה ישראל7374 עד גבי כי עמך הסליחה למען תורא.75
for “laughter has the Name Elokim made for me,” etc., as is explained in the discourse beginning “I [am Havayah]” of the passage of tzitzis; and see what is written elsewhere, in the discourse beginning “And I pleaded,” on Israel’s counting by the moon; and what is written in the discourse beginning “Return, O Israel,” at “For with You is forgiveness, so that You may be feared.”
Sarah’s words, “Elokim has made laughter for me” (Genesis 21:6), point the same way: the delight comes specifically through the Name Elokim, the level of concealment. The Alter Rebbe refers to his discourses on tzitzis, on “And I pleaded” (Israel counts its months by the moon), and on “Return, O Israel.”




10ומקור המשכת ביטול זה נמשך מבחי׳ ארץ שהוא בחי׳ מל׳ דאצילות כי זה השער לה׳76 שהיא מקבלת מלמעלה מעלה כי נעוץ סופן7778 כו׳ וממנה דייקא נמשך הכח בבי״ע להיות ביטול היש.
The source of the drawing-down of this nullification comes from the level of “land,” which is the level of Malchus of Atzilus — “this is the gate to Havayah” — for she receives from far, far above, for “their end is embedded,” etc.; and precisely from her the power is drawn into Beriah, Yetzirah and Asiyah, so that there be the nullification of yesh.
The power for the nullification of yesh in the lower worlds comes from Malchus of Atzilus, the “land.” Malchus is “the gate to Havayah” (Psalms 118:20), the entrance through which the lower worlds reach G-d, and because, as Sefer Yetzirah says, “their end is embedded in their beginning,” this lowest Sefirah receives from the very highest.


וע״כ נק׳ ארץ חמדה79 ארץ חפץ80 פי׳ חפץ ורצון שלמעלה שיהיה ביטול היש לאין וכמ״ש בע״ח [בעץ חיים] שמתחלה81 היה ההמשכה מבחי׳
Therefore it is called “a desirable land,” “a land of desire”: that is, the desire and will above that there be the nullification of yesh into ayin (nothingness). As is written in Etz Chaim, at first the drawing-down was from the level of
That is why the Land is called “a desirable land” (Jeremiah 3:19) and “a land of desire” (Malachi 3:12): it expresses G-d’s desire that the yesh be nullified into ayin, “nothingness.” The Alter Rebbe then cites Etz Chaim for two stages in the divine flow.


כי חפץ חסד הוא82 ועכשיו הוא ע״י מעשה התחתונים וע״ז אמר שהנחלת לאבותינו ארץ חמדה כו׳
“for He desires kindness,” whereas now it is through the deeds of the lower beings; and of this it says, “for having given our fathers as a heritage a desirable land,” etc.
At first the flow came from G-d’s own wish alone, “for He desires kindness” (Micah 7:18); now it comes through the deeds of those below. The blessing’s words “for having given our fathers as a heritage a desirable land” allude to this.


[ועמ״שש מה לקמן בפי׳ וענין שנקראת ארץ כנען לשון סוחר ועיין במדרש תהלים (סי׳ ה׳) ע״פ למנצח אל הנחילות]83
[And see what is written on this further on, on the meaning and significance of its being called “the land of Canaan,” a term for a merchant; and see the Midrash on Psalms (section 5) on “For the conductor, upon the nechilos.”]
In a bracketed note the Alter Rebbe refers to a later explanation of why the Land is called “Canaan,” a word that also means “merchant.” He also cites the Midrash on Psalm 5, whose heading “upon the nechilos” echoes the word for heritage (nachalah).


והיינו להיות בהם ועל ידם העלאה והמשכה זו דדירה בתחתונים והיינו מפני שישראל עלו במחשבה8485
That is, so that in them and through them there be this elevation and drawing-down of a dwelling place among the lower realms; and this is because Israel arose in Thought.
The Land was given to Israel so that in them and through them this elevation and drawing-down, a dwelling place among the lower realms, would come about. They can do this because Israel “arose in Thought” (Bereshis Rabbah 1:4): their souls were in G-d’s thought before creation.


לכן יש בהם כח להמשיך הגילוי גם למטה וכמ״ש במ״א בביאור ע״פ יונתי86 כי מחשבה זו הוא בחי׳ מקיף כולל אבי״ע [אצילות בריאה יצירה עשיה] כו׳.
Therefore they have the power to draw the revelation down below as well, as is explained elsewhere, in the explanation on “My dove,” that this Thought is an encompassing level that includes Atzilus, Beriah, Yetzirah and Asiyah, etc.
Because their root is in that primordial Thought, they can draw the revelation down even here below. That Thought is an encompassing level that includes all four worlds, Atzilus, Beriah, Yetzirah and Asiyah, and so it is present at every level.




11ולכן מקדימים לומר ברכת הזן זהו כענין הבחי׳ דכי חפץ חסד הוא ואח״כ ברכת הארץ זהו ההמשכה ע״י
Therefore we say the blessing “Who sustains” first: this is like the level of “for He desires kindness”; and afterwards the blessing for the land: this is the drawing-down through
This explains the order of the blessings. “Who sustains,” said first, corresponds to “for He desires kindness,” the flow that comes from G-d’s own wish; the blessing for the land, which follows, corresponds to the flow that comes through human deeds.


מעשה התחתונים ופי׳ ורחבה כענין רחבה מצותך מאד87 להמשיך גילוי בחי׳ סוכ״ע שלמעלה מהקו כו׳ ועמ״ש בפ׳ וארא בביאור ע״פ דלכן אמור.
the deeds of the lower beings. And the meaning of “and spacious” is like “Your commandment is exceedingly broad”: to draw down the revelation of the level of the light that encompasses all worlds (sovev kol almin), which is above the kav (line of light), etc. See what is written in Parshas Va’eira, in the explanation on “Therefore say.”
“And spacious” recalls “Your commandment is exceedingly broad” (Psalms 119:96): through the mitzvos one draws down the revelation of the encompassing light (sovev kol almin), which is above the kav, the measured line of light that enters the worlds. The Alter Rebbe refers to his explanation on “Therefore say” in Parshas Va’eira.




12וזהו ועל שהוצאתנו מארץ מצרים בחי׳ מיצר וגבול כו׳ ותחלה ומברכים אותך אנחנו ב״י [בית יוסף] ואח״כ יתברך שמך בפי כל חי ועמ״ש מזה סד״ה וכל העם רואים.88
And this is “and for having brought us out of the land of Egypt,” the level of constriction and limitation, etc. And first “and blessing You” — we, the children of Israel — and afterwards “may Your Name be blessed in the mouth of every living being.” See what is written on this at the end of the discourse beginning “And all the people saw.”
The blessing also thanks G-d “for having brought us out of the land of Egypt”: Mitzrayim (Egypt) is read as meitzar, “constriction” and limitation. Its order, first “and blessing You,” said by Israel, and only then “may Your Name be blessed in the mouth of every living being,” shows the flow beginning with Israel and reaching all.


וזהו שאנו אומרים פסוק זה דואכלת ושבעת וברכת89 בברכת הארץ כי עיקר המשכה דברכת הזן90 ג״כ בשביל ברכת הארץ דהיינו שמיחו״ע [שמיחודא עילאה] נמשך הכח ועוז לי חו״ת שיהיה ביטול היש
This is why we say this verse, “And you shall eat and be satisfied, and you shall bless,” in the blessing for the land: for the main purpose of the drawing-down of the blessing “Who sustains,” too, is for the sake of the blessing for the land; that is, from the higher unity the power and strength are drawn to the lower unity, so that there be the nullification of yesh.
This is why the verse “And you shall eat and be satisfied, and you shall bless” is recited within the blessing for the land: even the flow of “Who sustains” exists for the sake of the blessing for the land. The higher unity gives the lower unity the power for the nullification of yesh.


והנה גם בימי משה קודם שנכנסו לארץ הזכירו ברכת הארץ על בחי׳ ביטול היש אלא שאז היתה בנוסח אחר
Now even in the days of Moshe, before they entered the Land, they mentioned the blessing for the land, for the level of the nullification of yesh, only it was then in a different wording,
Already in Moshe’s time, before Israel entered the Land, they mentioned the theme of the blessing for the land, the nullification of yesh, but in a different wording.


וגם נכללת תוך ברכת הזן שעל המן וכמ״ש המ״א (סי׳ קצ״א) דמדאורייתא די כשיברך על שלשתן ברכה אחת כו׳
and it was also included within the blessing “Who sustains” said over the manna, as the Magen Avraham writes (section 191), that by Torah law it suffices if one says a single blessing for all three, etc.;
It was also included within the blessing “Who sustains” said over the manna. The Magen Avraham (on Orach Chaim 191) writes that by Torah law a single blessing covering all three themes suffices.


אלא שאחר כך כשפסק ירידת המן ונכנסו לארץ תיקן יהושע ברכת הארץ להיות ברכה בפ״ע [בפני עצמו] כו׳. ומתורץ קושיית הרשב״א [הרבי שלמה בן אדרת]:
only afterwards, when the manna stopped coming down and they entered the Land, Yehoshua instituted the blessing for the land as a blessing of its own, etc. And so the Rashba’s difficulty is resolved.
Only when the manna stopped and Israel entered the Land did Yehoshua make the blessing for the land a separate blessing. This answers the Rashba’s question: the Torah obligation always included the theme, and Yehoshua fixed its separate form and wording.




Section 4 · ¶13–18
Covenant and Torah
13ג וזהו ג״כ שצריך שיזכיר בה ברית91 ותורה. ואם לא הזכיר לא יצא י״ח [ידי חובתו]. והענין כי
3. This is also why one must mention covenant and Torah in it, and if he did not mention them he has not fulfilled his obligation. The explanation is this:
Section 3 explains another law: the blessing for the land must mention the covenant (of circumcision) and the Torah, and one who omits them has not fulfilled his obligation (Berachos 49a).


הנה המשכה זו מבחי׳ יחו״ע [יחודא עילאה] דח״ע [דחכמה עילאה] שהוא ברכת הזן. שיומשך המשכה זו ביחו״ת [ביחודא תתאה] בברכת הארץ זהו ע״י ברית ותורה.
this drawing-down from the level of the higher unity of Supernal Chochmah, which is the blessing “Who sustains” — for this drawing-down to be drawn into the lower unity in the blessing for the land is through covenant and Torah.
The reason: the flow of the higher unity, Supernal Chochmah, which is the blessing “Who sustains,” reaches the lower unity of the blessing for the land only through the covenant and the Torah.


כי הנה משה אמר כי כבד פה וכבד לשון אנכי92 כו׳ ופי׳ בזהר93 כבד פה לגבי אורייתא דבעל פה כבד לשון לגבי תורה שבכתב.
For Moshe said, “for I am heavy of mouth and heavy of tongue,” etc., and the Zohar explains: “heavy of mouth” with regard to the Oral Torah, “heavy of tongue” with regard to the Written Torah.
Moshe said he was “heavy of mouth and heavy of tongue” (Exodus 4:10). The Zohar reads the two phrases as the two parts of the Torah: “heavy of mouth” concerning the Oral Torah, “heavy of tongue” concerning the Written Torah.




14והיינו כי מל׳ פה94 תורה שבעל פה קרינן לה95 שהיא בחי׳ הגילוי למטה וגם תורה שבכתב דמח״ע [דמחכמה עילאה] נפקת969798 מ״מ היא המתלבשת בז״א
That is: “Malchus is the mouth; we call it the Oral Torah,” which is the level of revelation below. The Written Torah too, though it “issues from Supernal Chochmah,” is nevertheless what is enclothed in Z’eir Anpin,
The Tikkunei Zohar says, “Malchus is the mouth; we call it the Oral Torah”: the Oral Torah is revelation at the lowest level. The Written Torah “issues from Supernal Chochmah,” yet even it is clothed in Z’eir Anpin, the emotive attributes.


שהוא בחי׳ המדות כשר ופסול כמ״ש במ״א בד״ה השמים כסאי כו׳ ומשה הוא עצמיות ח״ע [חכמה עילאה]
which is the level of the emotive attributes (middos): fit and unfit, as is explained elsewhere in the discourse beginning “The heavens are My throne,” etc. And Moshe is the very essence of Supernal Chochmah
So the Torah speaks in terms of “fit and unfit,” categories that belong to the emotive attributes, as explained in the discourse “The heavens are My throne.” Moshe, by contrast, embodies Supernal Chochmah in its very essence.


כמו שדבוקה למעלה בשרשה וע״כ לא יכול לישפל להיות בבחלי׳ ההמשכה והגילוי למטה כ״א להיות קשור במקורו כו׳ ועמ״ש מזה בביאור ע״פ יונתי
as it cleaves above, in its root; therefore he could not lower himself to be at the level of drawing-down and revelation below, but only to be bound to his source, etc. See what is written on this in the explanation on “My dove.”
Moshe’s Chochmah clings to its root above. So he could not lower himself into drawing-down and revelation below, only remain bound to his source; this is why he was “heavy of mouth.”


אלא שהקב״ה השיבו ואנכי אהיה עם פיך99 כו׳ ונמצא שהתורה היא הממוצע המחבר וממשיך מבחי׳ עצמיות ח״ע [חכמה עילאה] חכמה סתימאה בבחי׳ ח״ת [חכמה תתאה]
But the Holy One, blessed be He, answered him, “and I will be with your mouth,” etc. It follows that the Torah is the intermediary that connects and draws down from the level of the essence of Supernal Chochmah, the hidden Chochmah (Chochmah Stima’ah), into the level of the lower Chochmah (Chochmah Tata’ah),
G-d answered him, “and I will be with your mouth” (Exodus 4:12). The Torah, then, is the intermediary that joins and draws the essence of Supernal Chochmah, the hidden Chochmah, into the lower Chochmah.


שהיא בחי׳ מל׳ ועמ״ש כה״ג [כהאי גוונא] ע״פ יונתי שהתורה היא המחברת בחי׳ מקור נש״י [נשמות ישראל] שעלו במחשבה עם בחי׳ הנשמה המתפשטת בגוף ולמעלה זהו התחברות והמשכה מבחי׳ ח״ס [חכמה סתימאה] וכתר במל׳ דאצילות שהתחברות זו היא ע״י התורה
which is the level of Malchus. See what is written along these lines on “My dove”: the Torah connects the level of the source of the souls of Israel, which arose in Thought, with the level of the soul as it spreads into the body; and above, this is the connection and drawing-down from the level of the hidden Chochmah and Keser (the Crown) into Malchus of Atzilus, and this connection is through the Torah,
The lower Chochmah is Malchus. Likewise, in the explanation on “My dove,” the Torah joins the source of the souls of Israel, which arose in G-d’s Thought, with the soul as it is clothed in the body; above, it joins the hidden Chochmah and Keser with Malchus of Atzilus.


שהיא חכמה דאצילות ועמ״ש בד״ה למען תירא את ה׳ ועד״ז הוא כאן שהמשכה מבחי׳ ברכת הזן
which is the Chochmah of Atzilus. See what is written in the discourse beginning “So that you may fear Havayah.” In the same way here: the drawing-down from the level of the blessing “Who sustains,”
This joining is through the Torah, which is the Chochmah of Atzilus. The same applies here, to the flow of the blessing “Who sustains.”


שהוא בחי׳ מן שנמשך ממו״ס [ממוחא סתימאה] טלא דבדולחא שיומשך במל׳ דאצילות שהיא בחי׳ הארץ זהו ע״י התורה שמבחי׳ חב״ד [חכמה בינה ודעת] דז״א
which is the level of the manna, drawn from Mocha Stima’ah, the crystalline dew — for it to be drawn into Malchus of Atzilus, which is the level of “the land,” is through the Torah, which is from the level of Chochmah, Binah and Daas of Z’eir Anpin.
The flow of the manna, from the “crystalline dew” of Mocha Stima’ah, reaches Malchus of Atzilus, the “land,” through the Torah, which comes from Chochmah, Binah and Daas of Z’eir Anpin. That is why the blessing for the land mentions Torah.


וזהו חכמות בחוץ תרונה100 שלהיות הגילוי בחוץ היינו בבי״ע זהו דייקא על ידי חכמות היינו ב׳ בחי׳ חכמה היינו שלהיות ההמשכה מחכמה עילאה זהו ע״י התורה ותמלא כדה101 כו׳
And this is “Wisdoms cry aloud outside”: for there to be revelation outside, that is, in Beriah, Yetzirah and Asiyah, is precisely through “wisdoms,” that is, two levels of wisdom; that is, for there to be the drawing-down from Supernal Chochmah is through the Torah — “and she filled her pitcher,” etc.
Proverbs 1:20 says “Wisdoms cry aloud outside”: the plural means two levels of Chochmah, Supernal and lower, and revelation reaches “outside,” the worlds of Beriah, Yetzirah and Asiyah, only through both. The Alter Rebbe adds “and she filled her pitcher” (Genesis 24:16), Rivkah drawing water at the well, as an image of this drawing-down through the Torah.


ועמ״ש מזה בד״ה זכור את יום השבת102 לקדשו ועיין במק״מ [במקדש מלך] בפי׳ הזהר פ׳ תולדות (דקמ״א ע״ב) מענין פי׳ חכמות בחוץ וע׳ לקמן.
See what is written on this in the discourse beginning “Remember the Shabbos day to sanctify it,” and see the Mikdash Melech in the commentary on the Zohar, Parshas Toldos (141b), on the meaning of “Wisdoms outside”; and see further on.
He refers to his discourse on “Remember the Shabbos day,” and to the Mikdash Melech, a commentary on the Zohar, on the Zohar’s reading of “Wisdoms outside” in Parshas Toldos.


ועד״ז יובן המדרש רבה (פ׳ ויחי פרשה צ״ח) ד״א [דבר אחר] יששכר חמור גרם103 פירותיו של יששכר גסין104 היו כו׳
In the same way one will understand the Midrash Rabbah (Parshas Vayechi, chapter 98): “Another explanation: ‘Yissachar is a strong-boned donkey’: the fruits of Yissachar were large,” etc.,
The Midrash (Bereishis Rabbah 98:12) reads Yaakov’s blessing “Yissachar is a strong-boned donkey” (Genesis 49:14) as praise of Yissachar’s land: its fruits were large.


ע״י שהיו עוסקים בתורה כו׳ ע״ש והיינו כי ברכת הארץ הוא ע״י תורה דייקא מטעם הנ״ל
“because they occupied themselves with Torah,” etc. See there. That is, the blessing for the land comes precisely through Torah, for the reason mentioned above.
In the Midrash, Israel told the nations who marveled at those fruits that their owners’ occupation with Torah was more marvelous still. The Alter Rebbe draws from this that the blessing of the land comes precisely through Torah.


(ובאופן אחר י״ל [יש לומר] הפי׳ בענין חכמות בחוץ שכדי להיות ההמשכה מבחי׳ חכמה עילאה בחוץ במל׳ מקור דבי״ע צ״ל ע״י [עתיק יומין] המשכה מח״ס [מחכמה סתימאה] דעתיק שלמעלה
(In another way one may explain “Wisdoms outside”: for the drawing-down from the level of Supernal Chochmah to be outside, in Malchus, the source of Beriah, Yetzirah and Asiyah, there must be a drawing-down from the hidden Chochmah of Atik, which is above
A second, parenthetical reading of “Wisdoms outside”: for Supernal Chochmah to reach “outside,” into Malchus, the source of Beriah, Yetzirah and Asiyah, there must be a flow from a still higher level, the hidden Chochmah of Atik.


מחכמה עילאה דאצי׳ דקמיה שוין אצילות ובי״ע ע״כ משם דייקא נמשך הכח להיות ההמשכה גם בחוץ וכענין המגביהי לשבת105106 כו׳ המשפילי כו׳ וכ״מ [וכן משמע] הפי׳ באדרא)
the Supernal Chochmah of Atzilus, for before Him Atzilus and Beriah, Yetzirah and Asiyah are equal; therefore precisely from there the power is drawn for the drawing-down to be outside as well, like “Who is enthroned on high,” etc., “Who looks down low,” etc. And so the meaning is implied in the Idra)
Atik is above the Supernal Chochmah of Atzilus, and before it Atzilus and the lower worlds are equal, so only from there can light reach even the lowest. Psalms 113:5–6, “Who is enthroned on high, Who looks down low,” expresses this, and the Idra of the Zohar implies the same reading.


(דקל״א ב׳107 ודק״מ ע״א) ובפ׳ ואתחנן (דרס״ב ע״א) ועמ״ש מזה לעיל בפ׳ בהעלותך ועד״ז יש לומר ג״כ בענין הזכרת תורה בברכת הארץ
(131b and 140a), and in Parshas Va’eschanan (262a). See what is written on this above, in Parshas Beha’aloscha. Along the same lines it may also be said regarding the mention of Torah in the blessing for the land:
The Alter Rebbe gives the Idra’s pages (131b and 140a) and the Zohar on Va’eschanan (262a), and refers to his discussion in Beha’aloscha. He then applies the same idea to the mention of Torah in the blessing for the land.


כי אע״ג [אף על גב] דהתורה נק׳ נובלות חכמה108 כנ״ל בענין השמים כסאי כו׳ ובענין כבד פה כו׳.
although the Torah is called “the fallen fruit (novlos) of wisdom,” as mentioned above regarding “The heavens are My throne,” etc., and regarding “heavy of mouth,” etc.,
The Midrash calls the Torah “the fallen fruit of wisdom above” (Bereishis Rabbah 17:5), a lesser offshoot of Supernal Chochmah, as mentioned earlier in connection with “The heavens are My throne” and “heavy of mouth.”


אך באמת כדי להיות בחי׳ ירידה והמשכה מחכמה עילאה בבחי׳ זו זהו ע״י המשכה מלמע לה מעלה מהחכמה וכמ,ש במ״א באריכות דוגמא לזה מענין וידבר שלשת אלפים משל109 כו׳ בד״ה לך לך מארצך.110
yet in truth, for there to be a descent and drawing-down from Supernal Chochmah into this level is through a drawing-down from far above Chochmah; as is explained at length elsewhere, with an example of this from “And he spoke three thousand parables,” etc., in the discourse beginning “Go for yourself from your land.”
Yet for Supernal Chochmah to descend even into this lesser form requires a flow from far above Chochmah. The Alter Rebbe gives an example in his discourse “Go for yourself”: Shlomo spoke “three thousand parables” (I Kings 5:12), for only a great mind can clothe its wisdom in things far below it.




15וזהו ענין ואנכי אהיה עם פיך. וכמ״ש ג״כ בד״ה ואהיה אצלו אמון111112 דהתורה משבחת א״ע [את עצמו] במעלתה זו שתוכל לירד להיות בחי׳ אמון פדגוג113114 מה שמשה לא יכול לירד להיות בבחינה זו כמ״ש115
And this is the meaning of “and I will be with your mouth.” As is also explained in the discourse beginning “And I was with Him as an amon,” the Torah praises itself for this quality of hers, that she can descend to be at the level of amon, a tutor — which Moshe could not descend to be, at this level, as it is written,
This is the meaning of G-d’s promise, “and I will be with your mouth.” In the discourse on Proverbs 8:30, “And I was with Him as an amon,” the Torah praises itself as an amon, which the Midrash explains as a tutor who carries and raises a child; this is just what Moshe said he could not be.


כי תאמר אלי שאהו בחיקך116 כאשר ישא האומן כו׳ אלא שזהו ע״י המשכה מבחי׳ אנכי מי שאנכי דייקא.
“that You should say to me, Carry them in your bosom, as the nurse carries,” etc. Only, this is through a drawing-down from the level of Anochi (“I”), “Who I am,” specifically.
Moshe said, “that You should say to me, Carry them in your bosom, as the nurse carries the suckling” (Numbers 11:12): he could not descend to tend the people in this way. The Torah can, because its descent is drawn from Anochi, “I,” G-d’s very Self, “Who I am.”




16וז״ש [וזהו שכתוב] במדרש רבה117 ע״פ אלה הדברים אשר דבר משה118 עד שלא זכה לתורה כתיב לא איש דברים אנכי119 כיון שזכה לתורה120 כו׳ אלה הדברים אשר דבר משה.
This is what is said in the Midrash Rabbah on “These are the words that Moshe spoke”: “Before he merited the Torah, it is written, ‘I am not a man of words’; once he merited the Torah,” etc., “‘These are the words that Moshe spoke.’”
The Midrash (Devarim Rabbah 1:1) observes that before Moshe received the Torah he said “I am not a man of words” (Exodus 4:10), but once he merited the Torah his tongue was healed, and Deuteronomy opens, “These are the words that Moshe spoke.”


נמצא שאע״פ [שאף על פי] שבחי׳ היותו כבד פה ולא איש דברים זהו מצד היותו מבחי׳ חכמה עילאה שא״א לבא בגילוי ההשתלשלות בבחי׳ פה ודבור עכ״ז [עם כל זה] מה שע״י התורה זכה להיות מדבר אלה הדברים כו׳ זהו בחי׳ עליונה יותר.
It follows that although his being “heavy of mouth” and “not a man of words” stems from his being of the level of Supernal Chochmah, which cannot come into the revelation of the chain of descending worlds (hishtalshelus) at the level of mouth and speech, nevertheless, that through the Torah he merited to speak “these words,” etc., is a higher level still.
Moshe’s difficulty in speaking came from his height: Supernal Chochmah cannot appear within the chain of worlds as speech. That through the Torah he came to speak “these words” shows a level higher still, one able to bring even Chochmah into speech.




17ואיך הוא אלא ודאי מפני שכדי להיות המשכה זו מבחי׳ ח״ע [חכמה עילאה] בבחי׳ דבור זהו ע״י המשכה מבחי׳ הכתר שלמעלה גם מח״ע [מחכמה עילאה] וכמ״ש כה״ג [כהאי גוונא] במ״א ע״פ ארוממך121 ה׳ כי דליתני.122
And how is this? Surely it is only because, for this drawing-down from the level of Supernal Chochmah into the level of speech, there must be a drawing-down from the level of Keser (the Crown), which is above even Supernal Chochmah, as is explained along these lines elsewhere, on “I will exalt You, Havayah, for You have drawn me up.”
How is this possible? Only a flow from Keser, the level above Chochmah, can draw Chochmah into speech; the higher the source, the lower it can reach. The Alter Rebbe explains this elsewhere on “I will exalt You, Havayah, for You have drawn me up” (Psalms 30:2).


ועד״ז י״ל [יש לומר] ג״כ ענין הזכרת תורה בברכת הארץ כי לחם מן השמים היינו ז״א דאצילות וח״ע [וחכמה עילאה] ואע״ג [ואף על גב] דשרשו מטלא דבדולחא היינו ששרשו משם
In the same way one may also explain the mention of Torah in the blessing for the land. For “bread from heaven” is Z’eir Anpin of Atzilus and Supernal Chochmah; and although its root is from the crystalline dew, that is, its root is from there,
The same idea explains why Torah is mentioned in the blessing for the land. “Bread from heaven,” the manna, is Z’eir Anpin of Atzilus and Supernal Chochmah, though its root is higher still, in the “crystalline dew.”


אבל עכ״ז [עם כל זה] נק׳ לחם מן השמים שהמשככתו למטה הוא במחי׳ [בבחינה] שמים דהיינו ז״א דאצילות וכדי להיות המשכה מבחי׳ זו בארץ
nevertheless it is called “bread from heaven,” because its drawing-down below is at the level of “heaven,” that is, Z’eir Anpin of Atzilus. And for there to be a drawing-down from this level into the “land,”
Even so it is called “bread from heaven,” because on its way down it passes through “heaven,” Z’eir Anpin of Atzilus. The question is how this flow reaches further, into the “land.”


דהיינו ברכת הארץ זהו ע״י התורה כענין ואנכי אהיה עם פיך דגבי משה וזהו ואכלת ושבעת וברכת את123 ה׳.
that is, the blessing for the land, is through the Torah, as with “and I will be with your mouth” said of Moshe. And this is “And you shall eat and be satisfied, and you shall bless es Havayah.”
It reaches the land, in the blessing for the land, through the Torah, just as G-d told Moshe, “I will be with your mouth.” This is the meaning of the verse “and you shall bless es Havayah.”


את דייקא דהיינו בחי׳ דבור העליון שהוא בחי׳ כ״ב אותיות מאל״ף ועד תי״ו וכמ״ש במ״א הנה להיות ברכה זו צ״ל על ידי התורה.
Es specifically: that is, the level of the supernal speech, which is the level of the twenty-two letters from alef to tav, as is explained elsewhere. Thus, for this blessing to be, it must be through the Torah.
The word es (את), alef–tav, stands for the twenty-two letters from alef to tav, the “supernal speech.” So a blessing that reaches the level of speech must come through the Torah.


ולקמן נתבאר דפי׳ חכמות בחוץ היינו ח״ע [חכמה עילאה] וח״ת [וחכמה תתאה] שהיא בחי׳ מל׳ וכ״מ [וכן משמע] הפי׳ בזהר פ׳ תולדות שם.
Further on it is explained that the meaning of “Wisdoms outside” is Supernal Chochmah and the lower Chochmah, which is the level of Malchus; and so the meaning is implied in the Zohar, Parshas Toldos, there.
The Alter Rebbe notes that further on “Wisdoms outside” is explained as Supernal Chochmah and the lower Chochmah, which is Malchus, in line with the Zohar on Toldos.


וענין חיוב הזכרת ברית124 בברכת הארץ יובן ע״ד מ״ש בזהר פרשת מקץ (דקצ״ח ע״א) ע״פ ויוסף הוא השליט על הארץ125 ונהיר לה וזן לה הוא המשביר לכל עם הארץ
The obligation to mention the covenant in the blessing for the land will be understood along the lines of what is said in the Zohar, Parshas Mikeitz (198a), on “And Yosef was the ruler over the land” — he illuminates her and nourishes her — “he is the provider for all the people of the land,”
Now the covenant. The Zohar on Mikeitz reads “And Yosef was the ruler over the land … he is the provider for all the people of the land” (Genesis 42:6) as Yosef illuminating and nourishing the “land,” Malchus.


דהא ההוא נהר דנגיד ונפיק מיניה אתזנו כולהו דהיינו כי עיקר הממשיך ומשפיע בבחי׳ הארץ שהיא המל׳ הוא יוסף צדיק עליון (וכמ״ש ג״כ עוד בזהר פרשה וישלח דקס״ח)
“for that river which flows and goes forth: from it all are nourished.” That is, the main one who draws down and bestows into the level of “land,” which is Malchus, is Yosef, the supernal tzaddik (as is also said further in the Zohar, Parshas Vayishlach, p. 168).
The Zohar explains that from “that river which flows and goes forth” all are nourished. Yosef, the “supernal tzaddik,” is Yesod, the main channel that brings the flow into Malchus, and the covenant of circumcision is the sign of Yesod.


ואי תימא יוסף אמאי יתיר מכולהו אלא ודאי יוסף בלחודוי ככולהו בגין דאיקרי צדיק ודא הוא דאנהר לסיהרא יתיר מכולהו כו׳
“And if you ask, why Yosef more than all of them? But surely Yosef alone is like all of them, because he is called tzaddik, and he it is who illuminates the moon more than all of them,” etc.
The Zohar on Vayishlach asks why Yosef is singled out above the other tribes, and answers that Yosef alone is like all of them, because he is called tzaddik and illuminates the “moon,” Malchus, more than all of them.


ע״ש ובזהר ויצא (דקס״ב סע״ב [סוף עמוד ב])126 והיינו כמ״ש לך ה׳ הגדולה והגבורה כו׳ כי כל בשמים ובארץ לך ה׳ הממלכה כו׳ כי
See there; and in the Zohar, Vayeitzei (end of 162b). And this is as it is written, “Yours, Havayah, are the greatness and the might,” etc., “for all that is in heaven and on earth; Yours, Havayah, is the kingship,” etc. For
The Alter Rebbe adds the Zohar on Vayeitzei, and then the verse “Yours, Havayah, are the greatness and the might … for all that is in heaven and on earth; Yours, Havayah, is the kingship” (I Chronicles 29:11).


הנה לך ה׳ הגדולה היינו שהמדות דאצילות הן בבחי׳ לך בבחי׳ ביטול ממש לאור א״ס ב״ה דלאו מכל אלין מדות127 איהו כלל128 וזהו בחי׳ יחו״ע [יחודא עילאה].129130
“Yours, Havayah, are the greatness” means that the emotive attributes (middos) of Atzilus are in a state of “Yours,” a state of actual self-nullification before the Infinite Light (Or Ein Sof), blessed be He, Who is not any of these attributes at all; and this is the level of the higher unity (yichuda ila’ah).
“Yours, Havayah, are the greatness” refers to the emotive attributes of Atzilus as wholly nullified before the Infinite Light, which, as the Tikkunei Zohar says, is “not any of these attributes at all.” This is the higher unity.




18ולך ה׳ הממלכה זהו יחו״ת [יחודא תתאה] ביטול היש והמשכת הביטול מיחו״ע [מיחודא עילאה] ליחו״ת [ליחודא תתאה] זהו ע״י כי כל בשמים ובארץ ותרגו מו דאחיד בשמיא וארעא131132133 שהוא בחי׳ יסוד134 המקשר וממשיך מבחי׳ שמים שהוא יחו״ע [יחודא עילאה] לבחי׳ ארץ שהוא יחו״ת [יחודא תתאה]
“And Yours, Havayah, is the kingship”: this is the lower unity, the nullification of yesh. And the drawing of the nullification from the higher unity to the lower unity is through “for all that is in heaven and on earth,” which the Targum renders “that holds fast to heaven and earth”: this is the level of Yesod (foundation), which binds and draws from the level of heaven, which is the higher unity, to the level of earth, which is the lower unity.
“Yours, Havayah, is the kingship” is the lower unity, the nullification of yesh in Malchus. Between them stands “for all that is in heaven and on earth,” rendered “that holds fast to heaven and earth”: Yesod, which binds heaven, the higher unity, to earth, the lower. The Kehot note observes that this rendering is the Zohar’s own and is found in no Targum.


ולכן צריך שיקדים ברית לתורה בברכת הארץ והוא ע״ד מ״ש בפע״ח [בפרי עץ חיים] שער הסוכות135 פ״ב [פרק ב׳] בפי׳ מכל מלמדי השכלתי136 שבחי׳ כל הוא המלמד וממשיך התורה בבחי׳ מל׳ ונקרא משכיל על דבר137 ע״ש
Therefore one must mention the covenant before the Torah in the blessing for the land. This is along the lines of what is said in Pri Etz Chaim, Sha’ar HaSukkos, chapter 2, on the meaning of “From all my teachers I have gained understanding”: the level of “all” is the teacher, which draws the Torah into the level of Malchus, and is called “he who understands a matter.” See there.
Since the covenant, Yesod, is what links higher and lower, it must be mentioned before the Torah. The Arizal (Pri Etz Chaim) reads “From all my teachers I have gained understanding” (Psalms 119:99) as “all,” Yesod, being the teacher that draws the Torah into Malchus, which is called “he who understands a matter” (Proverbs 16:20).


וזהו ותקם את דבריך כי צדיק אתה138 כו׳ ועיין בזהר פ׳ תרומה (דף קס״ח ע״ב) מענין ברית ותורה בברכת הארץ.
And this is “And You fulfilled Your words, for You are righteous,” etc. And see the Zohar, Parshas Terumah (p. 168b), on covenant and Torah in the blessing for the land.
So Nehemiah 9:8 says, “and You fulfilled Your words, for You are righteous (tzaddik)”: the tzaddik, Yesod, brings “Your words” to fulfillment. The Zohar on Terumah discusses covenant and Torah in the blessing for the land.


ובתולעת יעקב כ׳ [כתב] וצריך להזכיר בה ברית ותורה סוד שלום ואמת הדבקים בארץ החיים ומהם היא נשפעת
And in Tola’as Yaakov he wrote: “One must mention covenant and Torah in it — the mystery of peace and truth, which cleave to the Land of Life, and from them it receives its flow;
Tola’as Yaakov, Rabbi Meir ibn Gabbai’s Kabbalistic commentary on the prayers, explains that covenant and Torah are the mystery of “peace and truth” (in Kabbalah, Yesod and Tiferes), which cleave to Malchus, “the Land of Life,” and give it its flow.


וצריך להקדים ברית לתורה כי כן הסדר ממטה למעלה ועוד כי הברית הוא הפתח ליכנס לתורה עכ״ל [עד כאן לשונו] ועמ״ש בד״ה
and one must mention the covenant before the Torah, for such is the order from below upward; and further, the covenant is the gateway by which to enter the Torah.” End of quote. And see what is written in the discourse beginning
He adds that the covenant comes first because the order is from below upward, and because the covenant is the gateway into the Torah. The Alter Rebbe refers to his discourse “To understand the matter of the heart.”


להבין ענין הלב גבי ברוך שהוא יסוד אבא כו׳ וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ עקב139 ע״פ ארץ זית שמן140 ועיין בזח״ג [בזהר חלק ג] בחקתי (דקי״ג סע״ב [סוף עמוד ב])141
“To understand the matter of the heart,” regarding “Blessed,” which is Yesod of Abba, etc.; and see the Arizal’s Likkutei Torah, Parshas Eikev, on “a land of olive oil”; and see the Zohar, Part III, Bechukosai (end of 113b),
That discourse connects “Blessed” with Yesod of Abba. He also cites the Arizal’s Likkutei Torah on “a land of olive oil” (Deuteronomy 8:8) and the Zohar on Bechukosai.


ע״פ ונתתי שלום בארץ142 ועיין מ״ש בד״ה שיר השירים143144 בפי׳ אשר לשלמה ובד״ה צאינה וראינה145146 גבי במלך שלמה מלך שהשלום שלו וזהו שאומרים כשם שנכנס לברית כן יכנס לתורה:147148
on “And I will give peace in the land”; and see what is written in the discourse beginning “The Song of Songs,” on the meaning of “which is Shlomo’s,” and in the discourse beginning “Go out and see,” at “upon King Shlomo,” the King to Whom peace belongs. And this is why we say, “Just as he has entered the covenant, so may he enter into Torah.”
The Zohar passage is on “And I will give peace in the land” (Leviticus 26:6), and Shlomo, read as “the King to Whom peace belongs,” belongs to the same theme. So at a circumcision we say, “Just as he has entered the covenant, so may he enter into Torah” (Shabbos 137b): the covenant comes first.




Section 5 · ¶19–24
Why the covenant comes first
19ד (ועוד י״ל [יש לומר] באופן אחר ענין שיקדים ברית לתורה והוא בהקדים כי הנה בחינת יסוד הוא עד״מ התקשרות149 שמקשר האב שכלו בשכל בנו בשעת לימודו עמו באהבה וחשק כו׳
4. (Further, one may explain in another way why the covenant must come before the Torah. This is by first noting that the level of Yesod (foundation) is, by way of analogy, the bond by which a father binds his intellect to the intellect of his son when he studies with him, with love and longing, etc.,
Section 4 gives, in a long parenthesis, another reason why the covenant comes before the Torah. Yesod is compared to the bond a father forms when he binds his own mind to his son’s mind as he teaches him with love and longing; Iggeres HaKodesh 15 uses the same image.


ע״ד יותר משהעגל רוצה לינק150 הפרה רוצה להניק והתקשרות זו נמשך ממקום עליון מבחי׳ משכיל ולכן דייקא מי שהוא בר שכל גדול יותר יוכל יותר להשפיע כו׳ מה שאין כן מי שאינו בר שכל גדול כל כך.
as in “more than the calf wants to suckle, the cow wants to nurse.” This bond is drawn from a high place, from the level of the one who understands (maskil); therefore precisely one whose intellect is greater can bestow more, etc., unlike one whose intellect is not so great.
The Talmud says, “More than the calf wants to suckle, the cow wants to nurse” (Pesachim 112a): the giver’s desire exceeds the receiver’s. This bond comes from the giver’s own understanding (maskil), so the greater the teacher’s mind, the more he can impart.


ועד״ז הוא למעלה דמבחינת המגביהי לשבת151 כו׳ נמשך להיות המשפילי לראות בשמים ובארץ משום דקמיה שוין שמים וארץ.
In the same way above: from the level of “Who is enthroned on high,” etc., comes “Who looks down low upon heaven and earth,” because before Him heaven and earth are equal.
So it is above: precisely because G-d is “enthroned on high,” He “looks down low upon heaven and earth” (Psalms 113:5–6). Before Him heaven and earth are equal, so He reaches both.


וכן מבואר בפע״ח [בפרי עץ חיים] בשער העמידה פרק י״ד בכוונת קונה הכל כי יסוד ז״א הנק׳ הכל נעשה ע״י מזלא עילאה דדיקנא דא״א וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] דמזוני במזלא תליא152 ופי׳ בזהר ויגש)
And so it is explained in Pri Etz Chaim, Sha’ar HaAmidah, chapter 14, on the intention of “Who possesses all”: Yesod of Z’eir Anpin, which is called “all,” is formed through the upper mazala of the beard of Arich Anpin. And this is what our Sages, of blessed memory, said, that sustenance depends on mazal; and the Zohar explains, Vayigash)
Pri Etz Chaim explains the phrase “Who possesses all” in the first blessing of the Amidah: Yesod of Z’eir Anpin, called “all,” is formed by the upper mazala, a part of the “beard” of Arich Anpin. Hence the Sages’ saying that sustenance depends on mazal (Moed Katan 28a).


(דף ר״ז סע״ב [סוף עמוד ב] ודף ר״ח ע״א) ובפ׳ וירא (דף קט״ו ע״א) דמזלא הוא נהר דנגיד ונפיק153 שהוא בחי׳ יסוד פי׳ דאף על גב דארץ
(p. 207, end of side b, and p. 208a), and in Parshas Vayeira (p. 115a), that mazala is “the river that flows and goes forth,” which is the level of Yesod. That is, even though the land,
The Zohar identifies mazala with “the river that flows and goes forth,” which is Yesod. The point being made is that the land’s yield depends on a flow from above.


שהיא בחי׳ מל׳ היא דמפקא מזון מכל מקום שרש ההמשכה צ״ל מלמעלה מעלה כדפי׳ בזהר פרשה תרומה (דף ק״ע ע״ב).
which is the level of Malchus, is what brings forth food, nevertheless the root of the drawing-down must be from far, far above, as is explained in the Zohar, Parshas Terumah (p. 170b).
Malchus, the “land,” does bring forth food, but the root of that flow must come from far above, as the Zohar on Terumah explains.


והמשכה זו הוא ע״י בחי׳ יסוד שהוא המחבר וממשיך מבחי׳ יחו״ע [יחודא עילאה] ביחו״ת [ביחודא תתאה] כנ״ל ולכן נק׳ מזלא מלשון יזל מים154 שמזיל וממשיך ההמשכה שמבחי׳ סוכ״ע ויחו״ע [ויחודא עילאה] כו׳ וגם ששרשו ממזלא דא״א כנ״ל ועוד כי
This drawing-down is through the level of Yesod, which joins and draws from the level of the higher unity (yichuda ila’ah) into the lower unity, as mentioned above. Therefore it is called mazala, from the expression “water shall flow (yizal)”: it makes flow and draws the drawing-down from the level of the light that encompasses all worlds (sovev kol almin) and the higher unity, etc.; and also because its root is from the mazala of Arich Anpin, as mentioned above. Moreover,
That flow passes through Yesod, which joins the higher unity to the lower; hence the name mazala, from yizal, “shall flow” (Numbers 24:7). Yesod channels the light of sovev and of the higher unity, and its own root is the mazala of Arich Anpin.


הנה מל׳ נק׳ חכמה תתאה155 כנודע מענין חכמה בראש וחכמה בסוף156157158 היינו כי חכמה היא בחי׳ ביטול
Malchus is called the lower Chochmah (Chochmah Tata’ah), as is known from “Chochmah at the head and Chochmah at the end.” That is, Chochmah is the level of self-nullification (bittul);
A further point: Malchus is called “the lower Chochmah,” as in the Kabbalistic phrase “Chochmah at the head and Chochmah at the end.” In Chassidus, Chochmah is the faculty of self-nullification.


ולכן אור א״ס שורה בחכמה דייקא ויש ב׳ בחי׳ חכמה היינו ח״ע [חכמה עילאה] היא הביטול האמיתי אשר בו ועל ידו שורה ונמשך אור א״ס באצילות יחו״ע [יחודא עילאה].
therefore the Infinite Light (Or Ein Sof) rests specifically in Chochmah. And there are two levels of Chochmah: Supernal Chochmah is the true self-nullification, in which and through which the Infinite Light rests and is drawn into Atzilus — the higher unity;
That is why the Infinite Light rests in Chochmah, which sets itself aside. There are two levels of Chochmah: Supernal Chochmah is true self-nullification, through which the Infinite Light is drawn into Atzilus, and this is the higher unity.


וח״ת [וחכמה תתאה] היא ביטול היש והוא מקור הביטול דבי״ע יחו״ת [יחודא תתאה] וכמ״ש מזה בד״ה כי אברהם לא ידענו.159160161
and the lower Chochmah is the nullification of yesh, and it is the source of the nullification of Beriah, Yetzirah and Asiyah — the lower unity; as is explained on this in the discourse beginning “For Avraham did not know us.”
The lower Chochmah, Malchus, is the nullification of yesh and the source of the self-nullification of the created worlds, Beriah, Yetzirah and Asiyah; this is the lower unity. The Alter Rebbe refers to his discourse on “For Avraham did not know us” (Isaiah 63:16).




20והנה כמו שהח״ע [שהחכמה עילאה] דאצילות מאין תמצא162163 מבחי׳ א״א שהוא כתר והוא בחי׳ מזלא עילאה י״ג ת״ד [תיקוני דיקנא] אבא יונק ממזלא כך ג״כ ח״ת [חכמה תתאה] נמשכת מז״א אשר ז״א לגבי המל׳ הנק׳ ח״ת [חכמה תתאה]
Now, just as the Supernal Chochmah of Atzilus “comes from ayin (nothing)” — from the level of Arich Anpin, which is Keser, which is the level of the upper mazala, the thirteen tikkunim of the beard: “Abba suckles from the mazala” — so too the lower Chochmah is drawn from Z’eir Anpin; for Z’eir Anpin, relative to Malchus, which is called the lower Chochmah,
Supernal Chochmah “comes from ayin” (Job 28:12), from Arich Anpin, Keser, through the upper mazala, one of the thirteen tikkunim (“arrangements”) of Arich Anpin’s beard; as the Kabbalists say, “Abba suckles from the mazala.” In the same way the lower Chochmah, Malchus, draws from Z’eir Anpin.


כמו בחי׳ א״א לגבי ח״ע [חכמה עילאה] כמ״״ש במ״א וגם כי מת״ת [מתפארת] דז״א נעשה כתר לנוק׳ [לנוקבא]164165 ולכן יסוד ז״א שבו ועל ידו נמשך ההמשכה מז״א למל׳ נקרא מזלא
is like the level of Arich Anpin relative to Supernal Chochmah, as is explained elsewhere. Also, from Tiferes of Z’eir Anpin the Keser of Nukva is formed. Therefore Yesod of Z’eir Anpin, in which and through which the drawing-down from Z’eir Anpin to Malchus is drawn, is called mazala.
Z’eir Anpin stands to Malchus as Arich Anpin stands to Supernal Chochmah, and Kabbalah teaches that Tiferes of Z’eir Anpin becomes the Keser (crown) of Nukva, Malchus. So Yesod of Z’eir Anpin, the channel through which Z’eir Anpin gives to Malchus, is also called mazala.


וזהו ענין דיקנא תתאה גדולה מילה שנכרתו עליה י״ג בריתות166167 שכמו שיש י״ג ת״ד [תיקוני דיקנא] בדיקנא עילאה דא״א כך הוא ג״כ בדיקנא תתאה בבחינת יסוד כו׳ כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ קדושים.168
And this is the lower beard: “Great is circumcision, for thirteen covenants were made over it.” Just as there are thirteen tikkunim of the beard in the upper beard of Arich Anpin, so there are also in the lower beard, at the level of Yesod, etc., as is written in the Arizal’s Likkutei Torah, Parshas Kedoshim.
This is the “lower beard.” The Mishnah says, “Great is circumcision, for thirteen covenants were made over it” (Nedarim 3:11), the word “covenant” appearing thirteen times in the passage of Avraham’s circumcision; as the upper beard has thirteen tikkunim, so does the lower one at Yesod. The Kehot note gives the source as the Arizal’s Ta’amei HaMitzvos on the prohibition of shaatnez.




21וזהו אם לא בריתי יומם ולילה169 חקות שמים וארץ לא שמתי שלהיות ההמשכה מבחינת שמים יחו״ע [יחודא עילאה] סוכ״ע בארץ יחו״ת [יחודא תתאה] הוא ע״י בחי׳ ברית המקשר ומחבר כו׳
And this is “If not for My covenant by day and night, I would not have set the ordinances of heaven and earth”: for the drawing-down from the level of heaven — the higher unity, the light that encompasses all worlds — into the earth — the lower unity — is through the level of the covenant, which binds and joins, etc.
Jeremiah 33:25, “If not for My covenant by day and night, I would not have set the ordinances of heaven and earth,” is read as: the covenant, Yesod, is what binds “heaven,” the higher unity and the light of sovev, to “earth,” the lower unity.


ולכן בברכת הארץ צריך להזכיר בה ברית כנ״ל שעי״ז ממשיכים בה הברכה מבחי׳ ברכת הזן שהוא בחי׳ לחם מן השמים ועיין בזהר פ׳ ויחי (דרמ״ו ע״א)170
Therefore in the blessing for the land one must mention the covenant, as mentioned above, for through this the blessing is drawn into it from the level of the blessing “Who sustains,” the level of “bread from heaven.” And see the Zohar, Parshas Vayechi (246a),
Therefore the blessing for the land must mention the covenant: through it the blessing of “Who sustains,” “bread from heaven,” is drawn into the land. The Alter Rebbe cites the Zohar on Vayechi.


ע״פ מאשר שמנה לחמו171 כו׳ וע״פ הנ״ל י״ל [יש לומר] באופן אחר ענין שצריך שיקדים ברית לתורה מפני שזו ניתנה בג׳ בריתות וזו בי״ג172 בריתות173 פי׳
on “From Asher, his bread shall be rich,” etc. And according to the above, one may explain in another way why the covenant must come before the Torah: because “this one was given with three covenants and that one with thirteen covenants.” That is,
That Zohar is on “From Asher, his bread shall be rich” (Genesis 49:20). Then comes another reason for covenant before Torah, from the Talmud itself: “this one (the Torah) was given with three covenants, and that one (circumcision) with thirteen” (Berachos 48b–49a).


כי התורה שבע״פ [שבעל פה] היא בחי׳ ח״ת [חכמה תתאה] ומקבלת מתורה שבכתב ע״י י״ג מדות174 שהתורה נדרשת בהן ששרשן מי״ג ת״ד [תיקוני דיקנא]
the Oral Torah is the level of the lower Chochmah, and it receives from the Written Torah through the thirteen principles by which the Torah is expounded, whose root is in the thirteen tikkunim of the beard.
The Oral Torah is the lower Chochmah and receives from the Written Torah through the thirteen principles of interpretation (listed at the opening of the Sifra), whose root is the thirteen tikkunim of the beard.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] זקן שקנה חכמה175 וזהו ענין הברית שהוא בחינת מזלא שהוא המשכה מבחי׳ כתר י״ג ת״ד [תיקוני דיקנא]
Therefore our Sages, of blessed memory, said, “An elder (zaken) is one who has acquired wisdom.” And this is the covenant, which is the level of mazala, a drawing-down from the level of Keser, the thirteen tikkunim of the beard.
So the Sages say, “An elder (zaken) is one who has acquired wisdom” (Kiddushin 32b); zaken shares its letters with zakan, “beard.” The covenant is the mazala, the flow from Keser, the thirteen tikkunim of the beard.


ולכן צריך שיקדים ברית לתורה כי הוא המחבר וממשיך אל הארץ שהיא תורה שבע״פ [שבעל פה] מבחי׳ שמים שהוא תשב״כ [תורה שבכתב].176
Therefore the covenant must come before the Torah, for it is what joins and draws to the “land,” which is the Oral Torah, from the level of “heaven,” which is the Written Torah.
Therefore the covenant comes before the Torah: it joins and draws from “heaven,” the Written Torah, to the “land,” the Oral Torah.




22ועוד כי גם התשב״כ [התורה שבכתב] שרשה מחכמה עילאה ומילה שנכרתו עליה שלש עשרה בריתות177 היינו י״ג ת״ד [תיקוני דיקנא] דא״א וכנ״ל ששרש היסוד נמשך
Moreover, the Written Torah too has its root in Supernal Chochmah, while circumcision, “over which thirteen covenants were made,” is the thirteen tikkunim of the beard of Arich Anpin; and, as mentioned above, the root of Yesod is drawn
Another angle: the Written Torah is rooted in Supernal Chochmah, while circumcision’s thirteen covenants correspond to the thirteen tikkunim of Arich Anpin, Keser, which is higher. Yesod itself has its root in Arich Anpin, as explained above.


ונעשה מבחי׳ א״א ועמ״ש בד״ה לך לך178 בענין אברם ואברהם179 שבחי׳ אב רם זהו ח״ע [חכמה עילאה] וניתוסף בו ה׳ להיות אברהם והיינו ע״י המילה כו׳ ע״ש.
and formed from the level of Arich Anpin. And see what is written in the discourse beginning “Go for yourself” on Avram and Avraham: the level of Av ram (“exalted father”) is Supernal Chochmah, and a hei was added to it to become Avraham, and this was through circumcision, etc. See there.
So the covenant reaches higher than the Torah. In the discourse “Go for yourself,” Avram (av ram, “exalted father”) is Supernal Chochmah, and through circumcision the letter hei was added to make Avraham (Genesis 17:5).




23ועמ״ש מענין המילה בד״ה למנצח על השמינית.180 ויובן זה ג״כ בעבודה כי ברית הוא בחי׳ התקשרות וחשק ואהבה רבה שמבחי׳ סוכ״ע והוא בחי׳ בכל מאדך181 כמבואר לקמן
And see what is written on circumcision in the discourse beginning “For the conductor, on the eighth.” This can also be understood in [terms of] divine service: the covenant is the level of attachment, longing and great love, from the level of the light that encompasses all worlds; it is the level of “with all your might,” as is explained further on,
In terms of a person’s service of G-d, the covenant is attachment, longing and “great love” from the level of sovev, the love “with all your might” (Deuteronomy 6:5), beyond all measure, as explained further on.


והיא בחי׳ רעותא דליבא שהוא בחי׳ כתר והתורה היא מבחי׳ חכמה ונתלבשה בג׳ בחינות מחשבה ודבור ומעשה שצריך לקיים התורה בג׳ בחי׳ אלו וזהו ענין שניתנה בג׳ בריתות
and it is the level of the desire of the heart (re’usa deliba), which is the level of Keser. And the Torah is from the level of Chochmah, and it was enclothed in three levels, thought, speech and action, for the Torah must be fulfilled in these three levels; and this is why it was given with three covenants,
This is “the desire of the heart” (re’usa deliba), which corresponds to Keser. The Torah is Chochmah and is clothed in thought, speech and action, the three ways a person fulfills it; hence it was “given with three covenants.”


והיינו להמשיכה בג׳ עולמות בי״ע שהם בחי׳ מחודומ״ע [מחשבה דבור ומעשה] וע״ז נאמר ולכבודי בראתיו יצרתיו182 אף עשיתיו ואין כבוד אלא תורה183184 כו׳ והיינו המשכת האצילות בבי״ע
that is, to draw it into the three worlds of Beriah, Yetzirah and Asiyah, which are the levels of thought, speech and action. Of this it is said, “For My glory I have created it, formed it, and also made it,” and “there is no glory but Torah,” etc.; that is, the drawing of Atzilus into Beriah, Yetzirah and Asiyah.
The three covenants draw the Torah into the three created worlds, Beriah, Yetzirah and Asiyah, which correspond to thought, speech and action. Isaiah 43:7, “For My glory I have created it, formed it, and also made it,” names these three, and “there is no glory but Torah” (Avos 6:3).


אבל ברית ורעותא דליבא הוא בחי׳ כתר שהוא המקשר ומחבר המאציל א״ס ב״ה עם הנאצלים.
But the covenant and the desire of the heart are the level of Keser, which binds and joins the Emanator, the Infinite One (Ein Sof), blessed be He, with the emanated beings.
The covenant and the desire of the heart, by contrast, belong to Keser, which binds the Emanator, the Infinite One, with the emanated levels themselves.




24ועמ״ש ע״פ לעברך בברית185 כו׳ בפ׳ נצבים. ולכן צריך שיקדים ברית לתורה כי הוא המשכת אור א״ס ב״ה בחכמה ע״י הכתר ואח״כ יומשך מחכמה שהיא התורה במודומ״ע [במחשבה דבור ומעשה] בי״ע.
And see what is written on “That you may enter into the covenant,” etc., in Parshas Nitzavim. Therefore the covenant must come before the Torah: for it is the drawing of the Infinite Light (Or Ein Sof), blessed be He, into Chochmah through Keser, and afterwards it is drawn from Chochmah, which is the Torah, into thought, speech and action, [in] Beriah, Yetzirah and Asiyah.
The Alter Rebbe refers to his discourse on “That you may enter into the covenant” (Deuteronomy 29:11). The covenant comes before the Torah because it draws the Infinite Light into Chochmah through Keser; only then is it drawn from Chochmah, the Torah, into thought, speech and action in the three lower worlds.


וזהו קרוב למה שנת׳ [שנתבאר] לעיל בענין ואנכי אהיה עם פיך כו׳ ולכן כל האומר אין לי
This is close to what was explained above regarding “and I will be with your mouth,” etc. And therefore, “whoever says, I have nothing
This resembles the earlier point about “I will be with your mouth”: the Torah reaches down only through a flow from above Chochmah. So the Talmud says, “whoever says, I have nothing but Torah, does not have even Torah” (Yevamos 109b).


אלא תורה186 וכו׳ ועמ״ש בביאור ע״פ ששים המה187 מלכות188 כו׳ אחת היא יונתי189 כו׳ גבי חסידים הראשונים190 כו׳
but Torah,” etc. And see what is written in the explanation on “There are sixty queens,” etc., “My dove is one,” etc., regarding “the early pious ones,” etc.,
He also refers to his explanation on “There are sixty queens … My dove is one” (Song of Songs 6:8–9), where he discusses the early pious ones who spent long hours in prayer (Berachos 32b).


שמתוך כו׳ ע״ש ומ״ש בד״ה יונתי בחגוי191192 בענין שמתחלה צ״ל קומי לך193 ואח״כ רעייתי כו׳
“that because,” etc. See there. And what is written in the discourse beginning “My dove, in the clefts of the rock,” on the idea that first there must be “Arise, go,” and afterwards “my beloved,” etc.
The Talmud there says that “because they were pious, their Torah was preserved and their work was blessed.” The discourse “My dove, in the clefts of the rock” explains that first comes “Arise, go,” and only afterwards “my beloved” (Song of Songs 2:10).


ובלק״ת [ובלקוטי תורה (להאריז״ל)] פ׳ קדושים194 שמדיקנא תתאה דא״א דהיינו מיסוד דא״א נמשך ונעשה י״ג ת״ד [תיקוני דיקנא] עילאה דז״א וזהו ענין שמקדימין ברית לתורה
And in the Arizal’s Likkutei Torah, Parshas Kedoshim: from the lower beard of Arich Anpin, that is, from Yesod of Arich Anpin, the upper thirteen tikkunim of the beard of Z’eir Anpin are drawn and formed. And this is why the covenant is put before the Torah:
The Arizal’s Likkutei Torah on Kedoshim teaches that from the lower beard of Arich Anpin, its Yesod, the upper thirteen tikkunim of the beard of Z’eir Anpin are formed. This gives a Kabbalistic reason for putting the covenant before the Torah.


כי מבחי׳ ברית ויסוד דא״א נמשך התורה שהיא בחי׳ ז״א כו׳ שנקרא זקן שקנה חכמה195 כו׳ ע״י שמקבל מיסוד דא״א ע״ש בלק״ת [בלקוטי תורה (להאריז״ל)].
for from the level of the covenant and Yesod of Arich Anpin the Torah is drawn, which is the level of Z’eir Anpin, etc., which is called “an elder (zaken), one who has acquired wisdom,” etc., through receiving from Yesod of Arich Anpin. See there, in the Arizal’s Likkutei Torah.
The Torah, which is Z’eir Anpin, flows from the covenant, Yesod of Arich Anpin. So Z’eir Anpin is called “an elder (zaken), one who has acquired wisdom,” because it receives from Yesod of Arich Anpin.


(ועמ״ש סד״ה בשעה שהקדימו ישראל נעשה לנשמע)196 ועכ״ז [ועם כל זה] הדרך שנתבאר אות ג׳ בענין הטעם שיקדים ברית לתורה נראה עיקר ופשוט יותר.
(And see what is written at the end of the discourse beginning “When Israel put ‘we will do’ before ‘we will hear.’”) Nevertheless, the way explained in section 3, regarding the reason for putting covenant before Torah, seems the main one, and simpler.
After pointing to his discourse on Israel’s saying “we will do” before “we will hear” (Shabbos 88a), the Alter Rebbe states his preference. The explanation of section 3, the covenant as Yesod that binds heaven and earth, is the main and simpler one.


וזהו ואכלת ושבעת וברכת את.197 ופי׳ בזהר פ׳ תרומה (דקנ״ג ע״ב) כי ושבעת היינו המשכת הרצון וכמ״ש ונשבע לחם198 ונהיה טובים
And this is “And you shall eat and be satisfied, and you shall bless es.” The Zohar, Parshas Terumah (153b), explains that “and be satisfied” is the drawing-down of will (ratzon), as it is written, “and we were satisfied with bread, and were well,”
Now he returns to the verse, “and you shall eat and be satisfied, and you shall bless es.” The Zohar on Terumah reads “and be satisfied” as the drawing-down of will, as in Jeremiah 44:17, “we were satisfied with bread, and were well.”


והיינו להמשיך בחי׳ פותח את ידך199 ומשביע לכל חי רצון ועל ידי זה וברכת את.
that is, to draw down the level of “You open Your hand and satisfy every living thing with will,” and through this, “and you shall bless es.”
The aim is to draw down “You open Your hand and satisfy every living thing with will” (Psalms 145:16). Through this comes “and you shall bless es.”


והענין כי לכל חי היינו בחי׳ צדיק יסוד עולם200 כמ״ש עוד יוסף בני חי201 ונק׳ ג״כ כל כנ״ל
The explanation is this: “every living thing (chai)” is the level of the tzaddik, the foundation of the world, as it is written, “Yosef my son is still alive (chai),” and it is also called “all,” as mentioned above.
“Every living thing” (chai) is Yesod, the tzaddik, “the foundation of the world” (Proverbs 10:25); Yosef the tzaddik is called chai in “Yosef my son is still alive” (Genesis 45:28). Yesod is also called “all,” as mentioned earlier.


וזהו לכל חי רצון הוא בחינת כתר שממנו נמשך היסוד כנ״ל בענין קונה הכל והוא המשכת אור א״ס ב״ה הסוכ״ע מעולם ועד עולם
And this “will” for “every living thing” is the level of Keser, from which Yesod is drawn, as mentioned above regarding “Who possesses all”; and it is the drawing-down of the Infinite Light, blessed be He, the light that encompasses all worlds (sovev kol almin), “from world to world,”
The “will” that satisfies Yesod comes from Keser, the source of Yesod, as explained above on “Who possesses all.” It is the flow of the encompassing light of the Infinite One, reaching “from world to world.”


והיינו ע״י פותח את ידך שהם י״ג ת״ד [תיקוני דיקנא] מזלא עילאה שעל ידי זה ומשביע לכל חי רצון
that is, through “You open Your hand,” which is the thirteen tikkunim of the beard, the upper mazala, through which “and satisfy every living thing with will.”
It comes through “You open Your hand,” which the Alter Rebbe identifies with the thirteen tikkunim of the beard, the upper mazala.


והוא ג״כ ענין המשכת הרצון והאהבה רבה בנפש האדם בחי׳ רעותא דליבא ועי״ז נק׳ הנשמה ג״כ נשמת כל חי דפרחא מההוא חי העולמים202 כמ״ש בזהר פ׳ תרומה (דקל״ח ע״א)
And this is also the drawing-down of will and great love in a person’s soul, the level of the desire of the heart. Through this the soul is also called “the soul of every living being,” which issues forth from that Life of the worlds, as is said in the Zohar, Parshas Terumah (138a),
In a person, this is the drawing of will and great love into the soul, “the desire of the heart.” So the soul is called nishmas kol chai, “the soul of every living being,” which issues from G-d, “the Life of the worlds” (Zohar, Terumah 138a).


שעי״ז תברך את שמך היא בחי׳ מל׳ כמ״ש בזהר שם ומבואר במ״א. וזהו ענין ושבעת וברכת את.
so that through this, “shall bless es Your Name,” which is the level of Malchus, as is said in the Zohar there and explained elsewhere. And this is the meaning of “and you shall be satisfied, and you shall bless es.”
Then the soul “shall bless es Your Name,” as in the Shabbos prayer Nishmas, and “es Your Name” is Malchus, as the Zohar says there. This is “and you shall be satisfied, and you shall bless es.”


פי׳ שע״י בחי׳ ומשביע לכל חי רצון העליון על ידי זה וברכת את ה׳ את דייקא היא
That is: through the level of “and satisfy every living thing with” the supernal “will,” through this, “and you shall bless es Havayah” — es specifically, which is
In short: when the supernal will satisfies “every living thing,” Yesod, then “you shall bless es Havayah,” with the stress on es.


מדת מלכותו ית׳ להמשיך בה מבחי׳ סוכ״ע וכמבואר למעלה ועמ״ש מענין פותח את ידך כו׳ בד״ה כי ההרים ימושו203204 וברית שלומי לא תמוט:205
the attribute of His kingship, may He be blessed, to draw into it from the level of the light that encompasses all worlds, as explained above. And see what is written on “You open Your hand,” etc., in the discourse beginning “For the mountains shall depart, but My covenant of peace shall not be moved.”
Es is Malchus, G-d’s kingship, into which the encompassing light is drawn. The Alter Rebbe refers to his discourse “For the mountains shall depart, but My covenant of peace shall not be moved” (Isaiah 54:10).




Section 6 · ¶25–29
“The good”: Jerusalem and the double bread
25ה וענין הטובה זו בונה ירושלים. והנה צ״ל דהארץ הוא בחי׳ מל׳ וירושלים הוא ג״כ מל׳206 דאצילות וא״כ לכאורה היינו הך.
5. And the meaning of “‘the good’: this is ‘Who builds Jerusalem.’” Now, we need to understand: the land is the level of Malchus, and Jerusalem too is Malchus of Atzilus; if so, seemingly they are one and the same.
Section 5 turns to the third blessing: “‘the good’: this is ‘Who builds Jerusalem.’” The difficulty is that both the “land” and “Jerusalem” stand for Malchus of Atzilus, so what distinguishes them?


ויש להקדים ענין ועל חיים חן כו׳ שמזכירים ג״כ בברכת הארץ ויובן ע״פ מ״ש בזהר ר״פ תזריע207 ע״פ גמלתהו טוב
We must first explain “and for life, grace,” etc., which is also mentioned in the blessing for the land. It will be understood from what is said in the Zohar at the beginning of Parshas Tazria on “She bestows good upon him
First the Alter Rebbe explains the phrase “and for life, grace,” also said in the blessing for the land. He starts from the Zohar at the beginning of Tazria on Proverbs 31:12, “She bestows good upon him and not evil, all the days of her life.”


ולא רע208 כל ימי חייה זמינת טב כו׳ ולא רע בגין דכתיב ועץ הדעת טוב ורע.209210
and not evil, all the days of her life”: “She is destined for good,” etc., “and not evil, because it is written, ‘and the Tree of Knowledge of good and evil.’
The Zohar reads the verse of Malchus: she is “destined for good, and not evil,” because Malchus is linked with “the Tree of Knowledge of good and evil” (Genesis 2:9).


טוב אימתי בזמנא דאינון ימי השמים נהרין עלה כו׳ דאינון ימי חייה בגין דעץ החיים שדר לה חיים עכ״ל [עד כאן לשונו].
‘Good’ — when? At the time that those ‘days of heaven’ shine upon her,” etc., “which are ‘the days of her life,’ because the Tree of Life sends her life.” End of quote.
When is she “good”? When “the days of heaven” shine upon her, “the days of her life,” because the Tree of Life sends her life. The good she bestows depends on the light she receives from above.


כי הנה ידוע דיש ב׳ בחי׳ מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] המ״ן [המיין נוקבין] הוא מה שהמל׳ מבררת בבי״ע מק״נ [מקליפת נוגה] שהוא בחי׳ יש ודבר נפרד להיות נכלל בבחי׳ ביטול והוא ביטול היש ואח״כ נמשך מ״ד [מיין דוכרין]
For it is known that there are two levels, mayin nukvin (feminine waters) and mayin duchrin (masculine waters). The mayin nukvin are what Malchus refines in Beriah, Yetzirah and Asiyah from kelipas nogah, which is the level of yesh and a separate thing, so that it be included in the level of self-nullification — and this is the nullification of yesh. Afterwards mayin duchrin are drawn down,
Two kinds of “waters” are involved. Mayin nukvin, “feminine waters,” are the sparks Malchus refines in the lower worlds from kelipas nogah, the “glowing husk” that mixes good and evil; they are yesh, separate existence, raised into the nullification of yesh. Then mayin duchrin, “masculine waters,” are drawn down from above.


שהוא מבחי׳ שם מ״ה [שם מ״ה] ביטול אמיתי לברר המ״ן [המיין נוקבין] עד שיוכללל באלקות ממש להיות בבחי׳ ביטול שבאצילות יחוד עליון איהו וחיוהי וגרמוהי חד211212 כמ״ש בביאור ע״פ כי כאשר השמים החדשים213214 כו׳ ע״ש באריכות.215
which are from the level of the Name Mah, true self-nullification, to refine the mayin nukvin until they are included in actual G-dliness, to be at the level of the self-nullification that is in Atzilus, the higher unity, [where] “He and His life-forces and His vessels are one,” as is explained in the explanation on “For as the new heavens,” etc. See there at length.
The masculine waters come from the Name Mah, true self-nullification, and refine the feminine waters further until these are included in G-dliness itself, the higher unity of Atzilus, where “He and His life-forces and His vessels are one.” The Alter Rebbe refers to his explanation on “For as the new heavens” (Isaiah 66:22).




26ומבואר ג״כ במ״א על מאמר הרע״מ [הרעיא מהימנא] פ׳ כי תשא216 אבנא למשקל בה דא יו״ד217 דעיקר ההולדה הוא מבחי׳ המ״ן [המיין נוקבין] רק שהמ״ד [שהמיין דוכרין] מבררו
It is also explained elsewhere, on the saying of the Ra’aya Mehemna, Parshas Ki Sisa, “a stone to weigh with — this is yud,” that the main [power] of begetting is from the level of the mayin nukvin, only that the mayin duchrin refine it;
Elsewhere the Alter Rebbe explains the Ra’aya Mehemna (Zohar 2:187b) on “a stone to weigh with — this is yud”: in begetting, the main factor is the feminine waters, and the masculine waters only refine them.


והיינו לפי ששרשו גבוה יותר מס״ג [משם ס״ג] שבפנימי׳ [שבפנימיות / שבפנימית] א״ק [אדם קדמון] משא״כ מ״ד [מיין דוכרין] שהוא משם מ״ה [שם מ״ה] הוא רק הארה כו׳
and this is because its root is higher, from Sag that is in the inner dimension of Adam Kadmon, whereas the mayin duchrin, which are from the Name Mah, are only a glimmer, etc.;
This is because the root of the feminine waters is higher: in the Name Sag, in the inner dimension of Adam Kadmon, the primordial level above all the worlds. The masculine waters come from the Name Mah and are only a glimmer by comparison.


וכמ״ש מזה בביאור ע״פ עלי באר218219 כו׳ בענין מלמטה למעלה לא ידענו כו׳ וזהו ענין זמינת טב דהיניו ע״י שמבררת הטוב מעה״ד [מעץ הדעת] טו״ר [טוב ורע]
as is explained on this in the explanation on “Rise up, O well,” etc., regarding “from below upward we do not know,” etc. And this is “she is destined for good”: that is, through her refining the good from the Tree of Knowledge of good and evil,
He refers to his explanation on “Rise up, O well” (Numbers 21:17), on “from below upward we do not know.” This is the Zohar’s “she is destined for good”: Malchus refines the good from the Tree of Knowledge of good and evil.


דהיינו מק״נ [מקליפת נוגה] אשר הטוב שנתברר שרשו מס״ג [משם ס״ג] שלמעלה משם מ״ה [שם מ״ה] דז״א ועי״ז מתעלה הז״א לבחי׳ עתיק ועמ״ש בביאור ע״פ זכור את יום השבת220 כו׳ בענין והחיות נושאות את הכסא כו׳.
that is, from kelipas nogah; for the good that has been refined has its root in Sag, which is above the Name Mah of Z’eir Anpin; and through this Z’eir Anpin is raised to the level of Atik. See what is written in the explanation on “Remember the Shabbos day,” etc., regarding “and the chayos carry the Throne,” etc.
That is, she refines it from kelipas nogah. The refined good has its root in Sag, above Mah of Z’eir Anpin, so raising it lifts Z’eir Anpin up to the level of Atik; the Alter Rebbe compares the theme of “the chayos carry the Throne,” the lower raising the higher, from his explanation on “Remember the Shabbos day.”




27ומ״ש ולא רע היינו שאין שום תערובות בהבירור ע״ד מ״ש בסש״ב [בספר של בינונים] בענין צדיק וטוב לו221 שהרע נהפך לטוב ממש ע״י פ״י [פרק י׳ / פרשה י׳].
And what it says, “and not evil,” means that there is no admixture at all in the refinement, along the lines of what is written in Sefer Shel Beinonim on “a righteous man who has good”: that the evil is turned into actual good; see chapter 10.
“And not evil” means that the refined good carries no admixture at all, as Tanya (chapter 10) describes the complete tzaddik, “a righteous man who has good,” in whom evil has been turned into actual good.


אך הכח לבירור זה הוא דייקא ע״י המשכה מז״א כי האיש דרכו לכבש222 כו׳ שע״י כח והארה זו מבחי׳ ח״ע [חכמה עילאה] הנמשך ומתלבש במל׳ עי״ז מבררת בבי״ע וכנ״ל בענין ברכת הזן וברכת הארץ כו׳
But the power for this refinement comes specifically through a drawing-down from Z’eir Anpin, for “it is the way of the man to conquer,” etc.: through this power and illumination from the level of Supernal Chochmah, which is drawn and enclothed in Malchus, she refines in Beriah, Yetzirah and Asiyah, as mentioned above regarding the blessing “Who sustains” and the blessing for the land, etc.
The power to refine comes from Z’eir Anpin, as the Talmud says, “it is the way of the man to conquer” (Yevamos 65b): light from Supernal Chochmah, drawn into Malchus, enables her to refine the lower worlds. This parallels what was said about “Who sustains” empowering the blessing for the land.


וזהו בזמנא דאינון ימי השמים נהרין עלה כו׳ וזהו דאינון ימי חייה כי סיהרא לית לה מגרמה כלום223224
And this is “at the time that those ‘days of heaven’ shine upon her,” etc.; and this is “which are ‘the days of her life’”: for the moon has nothing of its own,
That is the Zohar’s “when the days of heaven shine upon her”: they are “the days of her life,” for the moon, Malchus, “has nothing of its own” and only reflects light.


ולכן דהע״ה [דוד המלך עליו השלום] לא225226 היו לו חיים רק שנמשך לו מז״א שנקרא עץ החיים כו׳ וזהו ענין ועל חיים חן וחסד שחוננתנו כו׳.
and therefore David the King, peace be upon him, had no life [of his own], only what was drawn to him from Z’eir Anpin, which is called the Tree of Life, etc. And this is the meaning of “and for the life, grace and kindness that You have graciously given us,” etc.
So King David, who embodies Malchus, had no years of his own; the Midrash says Adam gave him seventy of his years. His life came from Z’eir Anpin, the Tree of Life, and this is the blessing’s thanks “for the life, grace and kindness that You have graciously given us.”




28והנה כשהמל׳ יורדת ומתלבשת לברר ק״נ [קליפת נוגה] אזי נק׳ גם היא בשם עה״ד [עץ הדעת] טו״ר [טוב ורע] לגבי ז״א שאינו יורד ומתלבש למטה
Now, when Malchus descends and enclothes itself to refine kelipas nogah, it too is then called “the Tree of Knowledge of good and evil,” relative to Z’eir Anpin, which does not descend and enclothe itself below;
When Malchus goes down into the lower worlds to refine kelipas nogah, it is itself called “the Tree of Knowledge of good and evil,” since it is clothed in that mixture. Z’eir Anpin, which does not descend, is not called so.


אבל אחר הבירור שביררה הטוב מן הרע ומעלה אותו בבחי׳ מ״ן [מיין נוקבין] באצילות ע״ז נאמר גמלתהו טוב ולא רע
but after the refinement, when she has refined the good from the evil and raises it as mayin nukvin into Atzilus, of this it is said, “She bestows good upon him, and not evil.”
After Malchus has separated the good from the evil and raised it as “feminine waters” into Atzilus, it is described as “She bestows good upon him, and not evil”: only good remains.


וזהו ענין הטובה זו בונה ירושלים כי הגם שהארץ הוא ג״כ בחי׳ מל׳ אך הוא בחי׳ ארץ דמפקא מזון לברר ק״נ [קליפת נוגה] כו׳
And this is the meaning of “‘the good’: this is ‘Who builds Jerusalem.’” For although the land too is the level of Malchus, it is the level of “a land that brings forth food,” to refine kelipas nogah, etc.;
This answers the question about “the land” and “Jerusalem.” Both are Malchus, but “the land” is Malchus as it “brings forth food,” busy refining kelipas nogah below.


אבל ירושלים זהו בעלותה באצילות להעלות מ״ן [מיין נוקבין] קרבנות כו׳ וזהו בחי׳ הטובה דהיינו שכבר עלתה מהתלבשותה בעה״ד [בעץ הדעת] טו״ר [טוב ורע] כו׳
but Jerusalem is [Malchus] as she ascends into Atzilus to raise mayin nukvin, the offerings, etc. And this is the level of “the good”: that she has already risen from her enclothement in the Tree of Knowledge of good and evil, etc.
“Jerusalem” is Malchus as it rises into Atzilus with its refined offerings, the “feminine waters.” So it is called “the good,” having already left its clothing in the Tree of Knowledge of good and evil.


ועיין מזה בזהר פ׳ תשא (דק״צ ע״א) ע״פ והיה באחרית הימים227 כו׳ ואפיק הר בית228 ה׳ דא טוב בלא רע וכמ״ש בגמרא וכן הוא אומר ההר הטוב229 כו׳.
And see on this in the Zohar, Parshas Tisa (190a), on “And it shall come to pass at the end of days,” etc.: “and it brings out ‘the mountain of the House of Havayah’: this is good without evil.” And as it says in the Gemara, “and so it says, ‘that good mountain,’” etc.
The Zohar on Ki Sisa reads “the mountain of the House of Havayah” of “the end of days” (Isaiah 2:2) as “good without evil.” The Talmud (Berachos 48b) likewise links “the good” with Jerusalem through “that good mountain” (Deuteronomy 3:25).


וזהו ירושלים הבנויה כעיר שחוברה230 לה יחדיו דהיינו שעי״ז נמשך ומתחבר אור הסוכ״ע שהוא א״ס ב״ה להאיר באצילות ממכ״ע [ממלא כל עלמין]
And this is “Jerusalem, built as a city that is joined together”: that is, through this the light that encompasses all worlds (sovev kol almin), which is the Infinite One (Ein Sof), blessed be He, is drawn and joined to shine in Atzilus — the light that fills all worlds (memalei kol almin).
Psalms 122:3 calls Jerusalem “built as a city that is joined together”: through the refinement, the encompassing light of the Infinite One is joined to Atzilus and shines within the indwelling light (memalei kol almin).


וזהו ענין גמלתהו טוב וכנ״ל שנמשך תוספת אור בז״א מבחי׳ שלמעלה גם מעץ החיים וכמ״ש בזהר שלח
And this is the meaning of “She bestows good upon him,” as mentioned above: an added light is drawn into Z’eir Anpin from a level that is above even the Tree of Life; as is said in the Zohar, Shelach
This is the “good” of “She bestows good upon him”: an added light reaches Z’eir Anpin from a level higher even than the Tree of Life. The Zohar on Shelach explains this on the spies’ question, “Is there a tree in it or not?” (Numbers 13:20).


(דקנ״ט ע״ב) ע״פ היש בה עץ אם אין231 שבחי׳ אין הוא מה שלמעלה מעץ החיים
(159b), on “Is there a tree in it or not (ayin)?”: the level of ayin is what is above the Tree of Life.
The Zohar reads the question as naming two levels: “a tree,” the Tree of Life, and ayin, “nothing,” the level above it.


כי עץ החיים הוא בחינת חכמה כמ״ש והחכמה תחיה232 וכתיב והחכמה מאין תמצא233 שהחכמה נק׳ יש מאין לגבי בחי׳ זו שהוא מה שאינו מושג כלל ולמעלה מעלה מסדר ההשתלשלות חד ולא בחושבן234235 כו׳
For the Tree of Life is the level of Chochmah, as it is written, “wisdom gives life,” and it is written, “and wisdom comes from ayin (nothing)”: Chochmah is called “something from nothing” relative to this level, which is what is not grasped at all and is far, far above the order of the chain of descending worlds (hishtalshelus) — “One, but not in number,” etc.
The Tree of Life is Chochmah (“wisdom gives life,” Ecclesiastes 7:12), and “wisdom comes from ayin” (Job 28:12): next to that higher level, Chochmah is “something from nothing.” Ayin is beyond all grasp and above the chain of worlds, “One, but not in number,” as the Tikkunei Zohar says.


והוא בחי׳ חיי החיים כי עמך מקור חיים236 ועמ״ש סד״ה שמע ישראל בענין את החיים ואת הטוב.237238
And it is the level of the Life of life, “for with You is the source of life.” And see what is written at the end of the discourse beginning “Hear, O Israel,” regarding “life and good.”
That level is “the Life of life,” as in “for with You is the source of life” (Psalms 36:10). The Alter Rebbe refers to his discourse on “Hear, O Israel,” on “life and good” (Deuteronomy 30:15).




29ופי׳ היש בה עץ אם אין היינו שהארץ מקבלת מבחי׳ אין שלמעלה מהחכמה כי נעוץ תחלתן בסופן239240
And the meaning of “Is there a tree in it or not (ayin)?” is that the land receives from the level of ayin, which is above Chochmah, for “their beginning is embedded in their end,”
So “Is there a tree in it or not?” means the land receives from ayin, above Chochmah, for, as Sefer Yetzirah says, “their beginning is embedded in their end”: the lowest is bound to the highest.


והיינו ע״י בירור הנ״ל דעולם התהו שממשיך מלמעלה מעלה כו׳ והנה עיקר עלייה זו בשבת וזהו ענין לחם משנה.
that is, through the aforementioned refinement of the World of Tohu, which draws from far, far above, etc. Now, the main [time of] this ascent is on Shabbos, and this is the meaning of the double bread (lechem mishneh).
This happens through the refinement of the sparks of Tohu, whose root is very high. The main ascent comes on Shabbos, and that is the meaning of the “double bread” (lechem mishneh), the two loaves over which we bless at the Shabbos meals.


ואחכ״ז [ואחר כל זה] יובן ג״כ ענין ענין לחם משנה דשבת דהיינו שבשבת הוא בחי׳ חיבור והתכללות ב׳ הלחמים הנ״ל דלחם מן השמים ולחם מן הארץ שהוא בחי׳ חיבור יחו״ע [יחודא עילאה] ויחו״ת [ויחודא תתאה]
After all this, one will also understand the meaning of the double bread of Shabbos: on Shabbos there is the joining and inter-inclusion of the two breads mentioned above, bread from heaven and bread from the earth, which is the joining of the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah);
Now the double bread is explained: on Shabbos the two breads of the whole maamar, bread from heaven and bread from the earth, are joined and included in each other, the higher unity joined with the lower.


דהיינו שיחו״ע [שיחודא עילאה] ויחו״ת [ויחודא תתאה] שוין כאחד וכענין זכור ושמור בדבור241 אחד נאמרו וכ״ה בזהר ויחי (דרמ״ו ע״א)
that is, the higher unity and the lower unity are equal as one, like “‘Remember’ and ‘Keep’ were said in one utterance.” And so it is in the Zohar, Vayechi (246a):
On Shabbos the two unities are equal, as the Sages said that “Remember” and “Keep,” the two versions of the Shabbos commandment, were said in one utterance (Rosh Hashanah 27a). The Zohar on Vayechi says the same.


מאשר שמנה לחמו242 דא לחם שבת243 כו׳ מאי לחם משנה אלא תרי לחם לחם מן השמים ולחם מן הארץ כו׳
“‘From Asher, his bread shall be rich’: this is the bread of Shabbos,” etc. “What is the double bread? Two breads: bread from heaven and bread from the earth,” etc.,
The Zohar reads “From Asher, his bread shall be rich” as the bread of Shabbos, and asks what the double bread is: two breads, bread from heaven and bread from the earth.


ובשבת אתכליל לחם תתאה בלחם עילאה וכ״כ [וכן כתב] בזהר בראשית (דמ״ז ע״ב) מאן דהוה לחם עוני244 אתהדר למהוי לחם פנג245 כו׳
“and on Shabbos the lower bread is included in the upper bread.” And so it is written in the Zohar, Bereishis (47b): “What had been bread of affliction turned to become pannag bread,” etc.
On Shabbos the lower bread is included in the upper. The Zohar on Bereishis says that “what had been bread of affliction” becomes pannag bread, a bread of delicacy.


כי לחם עוני זהו יחו״ת [יחודא תתאה] בחי׳ הודאה לחם מן הארץ ולחם פנג זהו לחם מן השמים יו״ע [יחודא עילאה] בחי׳ ברכה ובשבת הוא יחו״ת [יחודא תתאה] ג״כ במדרגת יחו״ע [יחודא עילאה] והטעם לזה
For bread of affliction is the lower unity, the level of acknowledgment, bread from the earth; and pannag bread is bread from heaven, the higher unity, the level of blessing; and on Shabbos the lower unity too is at the rank of the higher unity. The reason for this:
“Bread of affliction,” matzah, is the lower unity, acknowledgment, bread from the earth; “pannag bread” is bread from heaven, the higher unity, blessing. On Shabbos even the lower unity stands at the rank of the higher.


כי בששת ימי המעשה הוא הירידה וההתלבשות בבי״ע לברר והיינו ע״י המשכה מלמעלה למטה שמבחי׳ לחם מן השמים
during the six days of work there is the descent and enclothement in Beriah, Yetzirah and Asiyah, to refine, that is, through a drawing-down from above to below, in which, from the level of bread from heaven
The reason: during the six workdays the light descends into Beriah, Yetzirah and Asiyah to refine them, a drawing from above to below that starts from bread from heaven.


ויחו״ע [ויחודא עילאה] נמשך בבחי׳ ארץ ויחו״ת [ויחודא תתאה] לברר ועכשיו זהו ענין חייב אדם לברך מאה ברכות בכל יום246 וכמ״ש לעיל בענין ברכה והודאה דיחו״ע [דיחודא עילאה] זהו בחי׳ ברכה
and the higher unity, [the light] is drawn into the level of earth and the lower unity, to refine. And now, this is the meaning of “A person is obligated to say a hundred blessings every day,” as explained above regarding blessing and acknowledgment: the higher unity is the level of blessing,
The flow of the higher unity is drawn into the “earth,” the lower unity, to refine. This is the daily obligation of a hundred blessings (Menachos 43b): each “blessing” draws the flow of the higher unity.


והיינו המשכה מא״ס ב״ה בע״ס [בעשר ספירות] דאצילות וכל א׳ כלולה מיוד כו׳ והמשכה זו נמשך בבחי׳ מל׳ ויחו״ת [ויחודא תתאה] וזהו א״ת [אל תקרי] מה אלא מאה
that is, a drawing-down from the Infinite One, blessed be He, into the Ten Sefiros of Atzilus, each of which is composed of ten, etc.; and this drawing-down is drawn into the level of Malchus and the lower unity. And this is “Do not read mah (what) but me’ah (a hundred),”
Blessing draws the Infinite Light into the Ten Sefiros of Atzilus, each comprising ten, a hundred in all, and from there into Malchus, the lower unity. So the Sages read Deuteronomy 10:12, “What (mah) does Havayah your G-d ask of you,” as if it said me’ah, “a hundred.”


וזהו ענין ויהיו חיי שרה מאה שנה247 כו׳ ואח״כ בשבת הוא בחי׳ עליות ולכן בשבת בורר אסור ועלייה זו הוא למעלה מעלה בא״ס ב״ה בחי׳
and this is the meaning of “And the life of Sarah was a hundred years,” etc. Afterwards, on Shabbos, there is the level of ascents; therefore on Shabbos selecting (borer) is forbidden. And this ascent is far, far above, into the Infinite One, blessed be He, the level of
The same hundred appears in “the life of Sarah was a hundred years” (Genesis 23:1). Shabbos, by contrast, is a time of ascents, not refinement, which is why “selecting” (borer), the act of separating, is forbidden on Shabbos; the ascent of Shabbos reaches far above, into the Infinite One Himself.


כי עמך מקור חיים248 עד שיחו״ע [שיחודא עילאה] ויחו״ת [ויחודא תתאה] מתכללים יחד וכענין זכור ושמור בדבור אחד נאמרו כמ״ש במ״א בביאור ע״פ זכור את יום השבת כו׳ ע״ש באריכות
“for with You is the source of life,” until the higher unity and the lower unity are included together, like “‘Remember’ and ‘Keep’ were said in one utterance,” as is explained elsewhere in the explanation on “Remember the Shabbos day,” etc. See there at length.
It reaches the level of “for with You is the source of life,” where the higher and lower unity are included together, as “Remember” and “Keep” were one utterance. The Alter Rebbe refers to his explanation on “Remember the Shabbos day.”


ויובן זה ע״ד לע״ל [לעתיד לבוא] ליום שכולו שבת ומנוחה249 שיהיה גילוי מבחי׳ סוכ״ע ממש הרי שמים וארץ שהן ג״ע [גן עדן] עליון ותח תון בטלים שניהם לגבי בחי׳ זו וע״כ אין אז התחלקות ב׳ בחי׳
This will be understood in the manner of the Time to Come, “the day that is wholly Shabbos and rest,” when there will be a revelation from the very level of the light that encompasses all worlds: heaven and earth, which are the upper and lower Gan Eden, are both nullified before this level; therefore there is then no division into two levels,
An analogy from the Time to Come, “the day that is wholly Shabbos and rest”: then the encompassing light itself will be revealed, and before it the upper and lower Gan Eden, “heaven” and “earth,” are equally nullified, with no division between them.


כמו בג״ע [בגן עדן] שיש ב׳ בחי׳ ג״ע [גן עדן] דהיינו ג״ע [גן עדן] העליון הנקרא שמים וגן עדן התחתון הנקרא ארץ כנודע מפסוק מי לי בשמים250 כו׳
as in Gan Eden, where there are two levels of Gan Eden — the upper Gan Eden, which is called heaven, and the lower Gan Eden, which is called earth — as is known from the verse, “Whom do I have in heaven,” etc.
Now Gan Eden has two levels, the upper Gan Eden called “heaven” and the lower called “earth,” as in “Whom do I have in heaven … and besides You I desire nothing on earth” (Psalms 73:25).


והיינו לפי שבג״א [שבגבולי אלכסון] הגילוי מבחי׳ ממכ״ע [ממלא כל עלמין] ע״כ יש הפרש והבדל בין בחי׳ שמים לבחי׳ ארץ אבל לגבי בחי׳ סוכ״ע שניהן שוין ועמ״ש מזה בפ׳ שלח ע״פ אני דפ׳ ציצית.
This is because in Gan Eden the revelation is from the level of the light that fills all worlds; therefore there is a difference and distinction between the level of heaven and the level of earth; but relative to the level of the light that encompasses all worlds, both are equal. And see what is written on this in Parshas Shelach, on “I [am Havayah]” of the passage of tzitzis.
The difference exists because the revelation in Gan Eden is of the indwelling light (memalei kol almin), which comes in grades; before the encompassing light (sovev kol almin) both are equal. The Alter Rebbe refers to his discourse in Shelach on the passage of tzitzis.


ועד״ז הוא ענין לחם משנה דשבת שב׳ הלחמים דלחם מן השמים ולחם מן הארץ הם מתכללים כאחד ממש ע״י העליות דשבת וכמ״ש במ״א ס״פ בשלח:251252253
In the same way is the double bread of Shabbos: the two breads, bread from heaven and bread from the earth, are included as truly one through the ascents of Shabbos, as is explained elsewhere, at the end of Parshas Beshalach.
So too the double bread of Shabbos: through the ascents of Shabbos, bread from heaven and bread from the earth become truly one. The Alter Rebbe refers to his discussion at the end of Beshalach, which the Kehot note locates in Torah Ohr.




Section 7 · ¶30–37
What it means to bless G-d
30ו ומעתה יש לבאר ענין הברכה בכלל. דהנה המפרשים והבחיי פ׳ עקב הקשו כי כיון שהוא ית׳ מקור הברכה וכל הברכות הן משתלשלות ממנו254 כל הנמצאים המברכים אותו אין כל ברכותיהם כדאי לו
6. Now we can explain the matter of blessing in general. The commentators, and Rabbeinu Bachya on Parshas Eikev, raised a difficulty: since He, may He be blessed, is the source of blessing, and all blessings descend from Him, then all the beings that bless Him — none of their blessings are worthy of Him,
Section 6 explains blessing in general. Rabbeinu Bachya, in his commentary on Eikev, and other commentators ask: G-d is the source of all blessing and every blessing flows from Him, so what can the blessings of His creatures add to Him?


כי הוא הנמצא הקדמון שהמציא הנמצאים כלם ומציאותם אינה אלא ממציאותו ומציאותו הספיק בעצמו לא יצטרך לזולתו כלל.
for He is the primordial Being Who brought all beings into existence, and their existence is only from His existence, and His existence suffices in itself and does not need anything else at all.
He is the primordial Being who brought all into existence; all existence comes from His, and His own existence is self-sufficient and needs nothing else.


וא״כ אם יברכוהו כל היום וכל הלילה מה יתרבה בכך או מה יתנו לו או מה מידם יקח.255
If so, if they bless Him all day and all night, what is increased by this? Or what will they give Him, or what will He take from their hand?
So if they bless Him day and night, what is added? In the words of Job 35:7, “what will you give Him, or what will He take from your hand?”


והנה בגמרא פ״ט דב״מ [דבבא מציעא] (דף קי״ד ע״ב) אמרו יצא הקדש שא״צ [שאין צריך / שאינו צריך] צדקה256 אבל צריך ברכה בארו החכמים ז״ל [זכרונו לברכה / זכרונם לברכה] בפירוש כי ההקדש צריך ברכה
Now, in the Gemara, chapter 9 of Bava Metzia (p. 114b), they said, “Excluded is hekdesh (consecrated property), which needs no charity but needs blessing.” The Sages, of blessed memory, stated explicitly that hekdesh needs blessing
Yet the Talmud (Bava Metzia, end of chapter 9) first suggests that hekdesh, property consecrated to the Temple, “does not need blessing,” rejects this from “and you shall bless Havayah your G-d,” and concludes that hekdesh does not need charity. So what belongs to G-d needs blessing.


אבל אינו צריך צדקה ומפורש אמרו בברכות פ״ג [פרק ג׳]257 אמר לו ישמעאל בני ברכני258 וכן במסכת שבת פ״ט אמר הקב״ה259 למשה היה לך לעזרני260 והוא ענין הברכה.
but does not need charity. And they said explicitly in Berachos, chapter 3, “He said to him, Yishmael my son, bless Me”; and likewise in Tractate Shabbos, chapter 9, “The Holy One, blessed be He, said to Moshe, You should have helped Me” — and this is the matter of blessing.
The Talmud tells that G-d said to Rabbi Yishmael the High Priest, “Yishmael my son, bless Me” (Berachos 7a; the Kehot note corrects “chapter 3” to chapter 1, as in the manuscript), and that He said to Moshe, “You should have helped Me” (Shabbos 89a). This is what blessing means.


(ועיין מזה בספר עה״ק [עבודת הקודש] בהקדמה261 ובתוך הספר ח״ב [חלק ב׳] פ״ז [פרק ז׳]). שהענין הוא להמשיך הברכה מן המקור שהוא אור א״ס ב״ה אל כבודו וזיו יקריה.
(And see on this in the book Avodas HaKodesh, in the introduction, and within the book, Part II, chapter 7.) The matter is to draw the blessing from the source, which is the Infinite Light (Or Ein Sof), blessed be He, to His glory and the radiance of His preciousness;
The book Avodas HaKodesh discusses the same question. The answer: to bless G-d is to draw blessing from its source, the Infinite Light, into “His glory,” His revealed presence.


דהיינו מבחינת סוכ״ע בבחינת ממכ״ע [ממלא כל עלמין] ועיין ברע״מ [ברעיא מהימנא] ר״פ עקב והיינו כמ״ש בביאור ע״פ יביאו לבוש262263 כו׳ כי יש ב׳ מיני המשכות מאור א״ס ב״ה. האחד היא בבחינת א״ס ממש.264
that is, from the level of the light that encompasses all worlds (sovev kol almin) into the level of the light that fills all worlds (memalei kol almin). And see the Ra’aya Mehemna at the beginning of Parshas Eikev. This is as is explained in the explanation on “Let them bring a garment,” etc.: there are two kinds of drawing-down from the Infinite Light, blessed be He. The first is in the manner of actual infinitude;
That is, from sovev, the encompassing light, into memalei, the indwelling light. As explained on “Let them bring a royal garment” (Esther 6:8), G-d’s light comes in two ways, the first truly infinite.




31והשנית בבחי׳ גבול ומדה. דהיינו בחי׳ רצון עליון הסוכ״ע זהו מה שהוא ית׳ מאיר בבחי׳ א״ס ויש בחי׳ צמצום ומקום פנוי
and the second is in the manner of limit and measure. That is: the level of the supernal will, the light that encompasses all worlds, is what He, may He be blessed, shines in the manner of infinitude; and there is the level of tzimtzum (contraction) and the vacated space,
The second way is in limit and measure. The supernal will, sovev, shines infinitely, but there is also tzimtzum and the “vacated space,” the Arizal’s account of how the infinite light withdrew to make room for finite worlds.


שהוא הסתלקות בחי׳ א״ס להיות בחי׳ זו בבחי׳ העלם ושלא יאיר בבחי׳ גילוי אלא בגבול ומדה והיא ראשית הגילוי בחכמה וכולם בחכמה עשית265 כו׳ ע״ש.
which is the withdrawal of the level of infinitude, so that this level be concealed and not shine in a revealed way except in limit and measure; and this is the beginning of revelation, in Chochmah — “You made them all with wisdom,” etc. See there.
Tzimtzum hides the infinite light so that it shines openly only in limit and measure, and the first such revelation is Chochmah: “You made them all with wisdom” (Psalms 104:24).




32ובמ״א נתבאר266 שזהו ענין ב׳ הפסוקים את השמים ואת הארץ אני מלא267 ומלא כל הארץ כבודו.268
Elsewhere it is explained that this is the meaning of the two verses, “Heaven and earth I fill” and “The whole earth is full of His glory.”
Elsewhere the Alter Rebbe explains that two verses express these two modes: “Heaven and earth I fill” (Jeremiah 23:24), where G-d Himself fills all, and “The whole earth is full of His glory” (Isaiah 6:3), where what fills the earth is “His glory.”


וכ״ה בספר עה״ק [עבודת הקודש]269 ח״א [חלק א׳] רפ״ח בשם הראשונים וז״ל [וזה לשונו] אין סוף הוא שלמות מבלי חסרון ואם תאמר שיש
And so it is in the book Avodas HaKodesh, Part I, beginning of chapter 8, in the name of the early authorities; these are his words: “Ein Sof is perfection without lack. If you say that He has
Avodas HaKodesh, Rabbi Meir ibn Gabbai’s work on Kabbalah, quotes the early Kabbalists: Ein Sof is perfection without any lack.


לו כח בלי גבול ואין לו כח בגבול אתה מחסר שלמותו כו׳ והגבול הנמצא ממנו תחלה הם הספירות כו׳ עכ״ד [עד כאן דבריו].
power without limit but has no power within limit, you diminish His perfection,” etc. “And the limit that first comes into being from Him is the Sefiros,” etc. Thus far his words.
To say that G-d has unlimited power but no power to be limited would diminish His perfection; so He has both, and the first limit that comes from Him is the Sefiros.




33והיינו הכלים דע״ס [דעשר ספירות]. וכמ״ש באג״ה [באגרת הקודש] רס״י [ריש סימן] כ׳ [כתב] ד״ה איהו וחיוהי חד.270 ובמא״א [ובמאורי אור] אות גימל ס״ה271 גבול
That is, the vessels of the Ten Sefiros. And as is written in Iggeres HaKodesh, beginning of section 20, the passage beginning “He and His life-forces are one.” And in Me’orei Or, letter gimmel, section 5: “Limit:
The limit is the vessels of the Ten Sefiros, as Iggeres HaKodesh 20 explains. The Kabbalistic lexicon Me’orei Or defines “limit” (gevul) as follows.


מצד הדינים הנותנים קו המדה וגבול לכל דבר עד פה תבא272 גם המלכות נק׳ כך כו׳ עכ״ל [עד כאן לשונו] וכזה פי׳ בפרדס ערך גבול.273
from the side of the judgments, which give the measuring line and limit to everything, ‘thus far you shall come’; Malchus too is called so,” etc. End of quote. And so it is explained in Pardes, in the entry “Limit.”
“Limit” comes from the judgments that set a measure and boundary for everything, “thus far you shall come” (Job 38:11), and Malchus too is called by this name. Pardes Rimonim says the same under “limit.”




34ועמ״ש בביאור ע״פ מי מנה עפר יעקב274 ומספר275 שמבחינת מלכות נמשך בחי׳ המספר שהוא הגבול.
And see what is written in the explanation on “Who has counted the dust of Yaakov, or numbered,” that from the level of Malchus is drawn the level of number, which is limit;
In the explanation on “Who has counted the dust of Yaakov” (Numbers 23:10), number, which is limit, is drawn from Malchus.


אלא שמספר זה יוכל להיות בבחי׳ אשר לא יספר276 והיינו ע״י ההמשכה מא״ס ב״ה מה שמאיר בבחי׳ א״ס כשנמשך מבחינה זו בבחי׳ מלכות. ועד״ז יובן ענין הברכה כו׳.
except that this number can be at the level of “which cannot be counted,” that is, through the drawing-down from the Infinite One, blessed be He, of what shines in the manner of infinitude, when it is drawn from this level into the level of Malchus. In the same way one will understand the matter of blessing, etc.:
Yet that number can become “which cannot be counted” (Genesis 32:13), when light that shines without limit is drawn from the Infinite One into Malchus. Blessing works the same way.


דהיינו שהברכה היא להמשיך מבחינת אור א״ס ב״ה הסוכ״ע מה שמאיר בלי גבול שמאיר תוספת אור (בחי׳ אור)
that is, blessing is to draw from the level of the Infinite Light, blessed be He, the light that encompasses all worlds, what shines without limit, so that it shines an added light (the level of light)
To bless is to draw from the encompassing Infinite Light what shines without limit, so that an added light shines within the indwelling light.


בבחי׳ ממכ״ע [ממלא כל עלמין] ועמ״ש מזה ע״פ לבבתני אחותי277 כלה278 ובהביאור שם נז׳ [נזכר] ג״כ מענין ב׳ בחי׳ הארות הנ״ל שבבחי׳ א״ס ושבבחי׳ גבול ושזהו פי׳ כי אל דעות279 הוי׳ ב׳ דעות כו׳ ע״ש.
into the level of the light that fills all worlds. And see what is written on this on “You have captured my heart, my sister, bride”; and in the explanation there it is also mentioned regarding the two levels of illumination mentioned above, that of infinitude and that of limit, and that this is the meaning of “For a G-d of knowledges is Havayah” — two kinds of knowledge, etc. See there.
The Alter Rebbe refers to his discourse on “You have captured my heart, my sister, bride” (Song of Songs 4:9), where the two kinds of illumination, unlimited and limited, are tied to “For a G-d of knowledges is Havayah” (I Samuel 2:3): two kinds of knowledge.




35ועמ״שבפי׳ ש או ידיכם קדש וברכו את280 הוי׳ בד״ה צאינה וראינה281282 ובביאור ע״פ מים רבים283 בפ׳ תולדות284 בענין מאה ברכות.
And see what is written on the meaning of “Lift up your hands in holiness and bless Havayah” in the discourse beginning “Go out and see,” and in the explanation on “Many waters” in Parshas Toldos, regarding the hundred blessings.
He refers to his discussions of “Lift up your hands in holiness and bless Havayah” (Psalms 134:2) and of “Many waters” (Song of Songs 8:7), on the hundred daily blessings.


ובד״ה הבאים ישרש285286 נתבאר פי׳ ברוך מלשון בריכה287 שהוא המשכה מהעלם אל הגילוי וכ״כ [וכן כתב] הבחיי פ׳ עקב288
And in the discourse beginning “Those who come, he will cause to take root,” the meaning of baruch (blessed) is explained as from the word bereichah (a pool), which is a drawing-down from concealment into revelation; and so wrote Rabbeinu Bachya on Parshas Eikev.
In the discourse on “Those who come, he will cause to take root” (Isaiah 27:6) he explains baruch, “blessed,” as related to bereichah, “a pool”: water drawn from a hidden source into the open. Rabbeinu Bachya on Eikev says the same.


א״כ לפי זה שייך לשון ברוך גם על בחי׳ סוכ״ע דהיינו שיהא נמשך מההעלם אל הגילוי. שזהו ענין ברוך ובריכה.
If so, according to this, the term baruch applies also to the level of the light that encompasses all worlds, namely, that it be drawn from concealment into revelation. This is the meaning of baruch and bereichah.
So “blessed” can be said even of sovev, the encompassing light: it means drawing it from concealment into revelation.




36ועמ״ש מזה ע״פ ובשנה הרביעית289 יהי׳ [יהיה] כל פריו קדש הלולים. ובד״ה בשעה שהקדימו שצ״ל עושי דברו290 כי לך291 הוי׳ הגדולה כו׳
And see what is written on this on “And in the fourth year all its fruit shall be holy, for praises,” and in the discourse beginning “When [Israel] put first,” that there must be “those who do His word,” for “Yours, Havayah, is the greatness,” etc.
Further references: his discourse on “all its fruit shall be holy, for praises” (Leviticus 19:24), and the discourse on Israel’s putting “we will do” first, “those who do His word” (Psalms 103:20), with “Yours, Havayah, is the greatness.”


ע״ש ובד״ה משה ידבר292293 בענין לאתקנא רזא דשמיה. וסד״ה בכ״ה בכסלו יומי דחנוכה בענין הלל.
See there. And in the discourse beginning “Moshe would speak,” on “to rectify the mystery of His Name”; and at the end of the discourse beginning “On the twenty-fifth of Kislev, the days of Chanukah,” on Hallel.
Also his discourses on “Moshe would speak” (Exodus 19:19), on “to rectify the mystery of His Name,” and “On the twenty-fifth of Kislev,” on the Hallel of Chanukah.




37וסד״ה מזוזה מימין בענין יהא שמיה הגדול מבורך. ומ״ש מזה בד״ה אני ה׳ אלקיכם דפ׳ ציצית
And at the end of the discourse beginning “The mezuzah on the right,” on “May His great Name be blessed.” And what is written on this in the discourse beginning “I am Havayah your G-d” of the passage of tzitzis,
And his discourse “The mezuzah on the right,” on “May His great Name be blessed,” and on “I am Havayah your G-d” (Numbers 15:41) in the passage of tzitzis.


ובד״ה בשלח פרעה294295 בענין ברוך ה׳ אלקי ישראל מן העולם ועד העולם כו׳. והכח הזה באדם להמשיך ע״ז אמרז״ל [אמרו רבותינו זכרונם לברכה] אל תהי ברכת הדיוט קלה296 בעיניך.
and in the discourse beginning “When Pharaoh sent,” on “Blessed is Havayah, the G-d of Israel, from world to world,” etc. And concerning this power in a person to draw down, our Sages, of blessed memory, said, “Let not the blessing of an ordinary person be light in your eyes.”
And on “When Pharaoh sent” (Exodus 13:17), on “Blessed is Havayah, the G-d of Israel, from world to world.” Every person has this power to draw down, as the Sages say, “Let not the blessing of an ordinary person be light in your eyes” (Berachos 7a; Megillah 15a).


דהיינו משום דלגבי סוכ״ע הכל אין ערוך כ׳ו ע״כ גם ברכת הדיוט כו׳ וכמ״ש בד״ה אלה מסעי297 אך היינו ע״י הביטול שיש בכל א׳ למס״נ [למסירות נפש] בק״ש [בקריאת שמע] כו׳:298
That is, because relative to the light that encompasses all worlds nothing bears comparison, etc.; therefore even the blessing of an ordinary person, etc., as is written in the discourse beginning “These are the journeys.” But this is through the self-nullification present in everyone, [the readiness] for self-sacrifice (mesirus nefesh) in the Shema, etc.
Before the encompassing light everything is as nothing, so even an ordinary person’s blessing can draw it, as explained in “These are the journeys.” But this comes through the self-nullification every Jew has, the readiness to give up his life when he says the Shema.




Section 8 · ¶38–43
Summary
38קיצור(א) ענין משה תיקן ברכת הזן בשעה שירד המן כי במן נאמר אשר לא ידעון אבותיך299 עיין במדרש רבות רפ״א.
Summary. (a) The matter of “Moshe instituted the blessing ‘Who sustains’ when the manna came down”: for of the manna it is said, “which your fathers did not know” — see the Midrash Rabbah, beginning of chapter 1.
A summary of the maamar follows, point by point. (a) Moshe instituted “Who sustains” for the manna, because of the manna it says “which your fathers did not know.”


כי לחם מן הארץ עה״ד [עץ הדעת] חטה היתה300301 שבו ועל ידו נמשך הדעת הוא מה שמתברר ממה שנפל בשבה״כ [בשבירת הכלים] וע״ז נאמר כי לא על הלחם לבדו יחיה האדם302 דתיקון
For bread from the earth is the Tree of Knowledge — “it was wheat” — in which and through which knowledge is drawn; it is what is refined from what fell in the shattering of the vessels. And of this it is said, “not by bread alone does man” of Tikkun “live,”
Bread from the earth relates to the Tree of Knowledge, which by one view in the Talmud “was wheat” (Berachos 40a), and from which knowledge comes; its food is refined from the sparks of the shattering. So “not by bread alone does man,” the man of Tikkun, “live.”


כי על כל מוצא פי היינו מקור פי הוי׳ שהוא מבחי׳ עקודים ששרשם מפה דא״ק [דאדם קדמון] ומשם שורש המן שנמשך ע״י טלא דבדולחא שבמו״ס [שבמוחא סתימאה]
“but by everything that comes out of the mouth”: that is, the source of the mouth of Havayah, which is from the level of Akudim, whose root is from the mouth of Adam Kadmon; and from there is the root of the manna, which is drawn through the crystalline dew in Mocha Stima’ah.
“Everything that comes out of the mouth” is the source of the mouth of Havayah, the level of Akudim, rooted in the “mouth” of Adam Kadmon. The manna’s root is there, drawn through the “crystalline dew” of Mocha Stima’ah.


והוא המזון להיות חכמה והוא בחי׳ שלמעלה משבה״כ [משבירת הכלים] כמ״ש ימותו ולא בחכמה303 ולכן היה זה המזון של דור דעה304 שקיבלו התורה דמחכמה נפקת פב״פ [פנים בפנים].
And it is the food for becoming Chochmah, and it is the level above the shattering of the vessels, as it is written, “they die, and not with wisdom.” Therefore this was the food of the generation of knowledge, who received the Torah, which “issues from Chochmah,” face to face.
The manna fed Chochmah and came from above the shattering, which happened “not with wisdom” (Job 4:21). So it was the food of “the generation of knowledge,” the desert generation that received the Torah, which issues from Chochmah, face to face.




39וזהו אשר לא ידעון אבותיך שהם מבחי׳ חג״ת [חסד גבורה תפארת] ונאמר ושמי305 הוי׳ חכמה עילאה לא נודעתי להם.
And this is “which your fathers did not know,” for they are from the level of Chesed, Gevurah and Tiferes; and it is said, “but by My Name Havayah” — Supernal Chochmah — “I did not make Myself known to them.”
That is why the Patriarchs, Chesed, Gevurah and Tiferes, did not know the manna, and why G-d said “by My Name Havayah,” Supernal Chochmah, “I did not make Myself known to them” (Exodus 6:3).


ומ״מ גם כדי להיו׳ [להיות] המשכת ח״ע [חכמה עילאה] צ״ל ברכה והמשכה. וברכה זו תיקן משה ועמ״ש סד״ה ועשית בגדי קדש:306
Nevertheless, even for there to be the drawing-down of Supernal Chochmah there must be a blessing and a drawing-down; and Moshe instituted this blessing. And see what is written at the end of the discourse beginning “And you shall make holy garments.”
Yet even the flow of Supernal Chochmah needs a blessing to draw it down, and Moshe instituted that blessing. The Alter Rebbe refers to his discourse “And you shall make holy garments” (Exodus 28:2).




40(ב) וענין ארץ דמפקא מזון הוא ע״י כח הצומח שבה והיינו ע״י שרשה מעולם התהו עמ״ש בד״ה האזינו השמים307 וע״י שמבררת הניצוצים שנפלו משבה״כ [משבירת הכלים] שהוא ענין אתעדל״ת [אתערותא דלתתא] ועי״ז אתעדל״ע [אתערותא דלעילא] פקדת ארץ308 כו׳
(b) And the matter of “a land that brings forth food” is through the power of growth within it; that is, through its root in the World of Tohu — see what is written in the discourse beginning “Listen, O heavens” — and through its refining the sparks that fell in the shattering of the vessels, which is the matter of an arousal from below; and through this, an arousal from above: “You have visited the land,” etc.
The summary’s second point: the land “brings forth food” through its power of growth, which is rooted in the World of Tohu, and through refining the sparks that fell when the vessels of Tohu shattered. That refining is an arousal from below, and it draws an arousal from above, as the verse says of G-d, “You have visited the land.”


ולכן ברכה זו תיקן יהושע משא״כ מן שהוא טל זהו בחי׳ אתעדל״ע [אתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] ועמ״ש סד״ה ואתחנן.309 ולכן ברכת הארץ מתחלת בהודאה נודה לך. ומסתיימת בברכה דהיינו מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין]:
Therefore Yehoshua instituted this blessing; whereas the manna, which is dew, is the level of an arousal from above that is above an arousal from below. And see what is written at the end of the discourse beginning “And I pleaded.” Therefore the blessing for the land opens with acknowledgment, “We thank You,” and closes with blessing; that is, mayin nukvin (feminine waters) and mayin duchrin (masculine waters).
So the blessing for the land, which works from below, was instituted by Yehoshua, while the manna, which came down with the dew, is an arousal from above that is higher than anything aroused from below. That is why the blessing for the land opens with “We thank You,” acknowledgment, the mayin nukvin raised from below, and closes with “we bless You,” the mayin duchrin that flow down from above.




41(ג) ולכן צריך שיזכור בה ברית ותורה. כי בהן ועל ידן נמשך מבחינת מן וטל דברכת הזן שהוא פנימית התורה בבחי׳ ארץ להיות פקדת ארץ310
(c) Therefore one must mention covenant and Torah in it. For in them and through them [the flow] is drawn from the level of the manna and dew of the blessing “Who sustains,” which is the inner dimension (pnimiyus) of the Torah, into the level of “land,” so that there be “You have visited the land.”
The third point: this is why the blessing for the land must mention covenant and Torah. They carry the flow of the manna and the dew, the blessing “Who sustains,” which is the inner dimension of the Torah, down into the “land,” so that G-d “visits the land.”


וצריך שיקדים ברית לתורה כי כן הסדר מלמטה למעלה וע׳ זח״ב [זהר חלק ב׳] ר״פ בשלח (דמ״ד סע״א [סוף עמוד א]) ואקדים ב״נ [בר נש]:311
And one must put covenant before Torah, for such is the order from below upward. And see the Zohar, Part II, beginning of Parshas Beshalach (p. 44, end of side a): “and a person puts first.”
The covenant, Yesod, stands below the Torah, so in an order that rises from below upward it is named first. The Zohar cited here explains that the Shunammite woman named the bed first among the furnishings she prepared for Elisha because “a person puts first what is dearest to him.”




42(ד) עוי״ל [עוד יש לומר] כי בחי׳ יסוד ברית שהוא כח ההשפעה שרשו נמשך מהכתר ועמ״ש בביאור דאלה מסעי.
(d) One may further say that the level of Yesod (foundation), the covenant, which is the power of bestowal, has its root drawn from Keser (the Crown). And see what is written in the explanation on “These are the journeys.”
The fourth point gives another reason: Yesod, the covenant, is the power to bestow, and its root reaches up to Keser, the level above intellect. The text refers to the explanation on “These are the journeys” for this.


ולכן נאמרו בו י״ג בריתות ששרשן מיג״מ [מי״ג מדות] דא״א וע״כ צריך שיקדימו לתורה דמחכמה נפקת ומשם נמשך השפע אל יג״מ [י״ג מדות] שהתורה נדרשת בהן ששרשן מיג״מ [מי״ג מדות] הנ״ל.
Therefore thirteen covenants were stated concerning it, whose root is from the Thirteen Attributes of Arich Anpin; and therefore one must put it before the Torah, which “issues from Chochmah”; and from there the flow is drawn to the thirteen middos (principles) by which the Torah is expounded, whose root is from the Thirteen Attributes mentioned above.
That is why thirteen covenants are stated concerning circumcision: their root is the Thirteen Attributes of Mercy in Arich Anpin, the level of Keser. The Torah issues from Chochmah, below Keser, and from those Thirteen Attributes the flow reaches the thirteen principles by which the Torah is expounded, so the covenant, nearer the root, comes first.


וזהו ואכלת ושבעת312 כמ״ש שבע רצון313 ועיין בפרדס ערך רצון. ועי״ז וברכת. עד טוב עין הוא יברך.314
And this is “And you shall eat and be satisfied,” as it is written, “satisfied with favor (ratzon)”; and see Pardes, the entry “Will (Ratzon).” And through this, “and you shall bless” — up to “He who has a good eye shall be blessed.”
This is “And you shall eat and be satisfied”: being satisfied is a drawing-down of will (ratzon), as in Moshe’s blessing of Naftali, “satisfied with favor (ratzon).” Through it comes “and you shall bless,” reaching as far as “He who has a good eye shall be blessed,” a verse that continues, “for he gives of his bread to the poor.”


ופי׳ וברכת א״ת האותיות מא׳ עד תי״ו שהוא בחי׳ ממכ״ע [ממלא כל עלמין]:(ה) וענין הטובה זו בונה ירושלים כעיר שחוברה לה יחדו315 ועמ״ש בד״ה יו״ט [יום טוב] של ר״ה [ראש השנה] היינו כי הגם דכל הארץ מפקא מזון
And the meaning of “and you shall bless es”: the letters from alef to tav, which is the level of the light that fills all worlds (memalei kol almin). (e) And the meaning of “‘the good’: this is ‘Who builds Jerusalem’” — “as a city that is joined together.” And see what is written in the discourse beginning “The Yom Tov of Rosh HaShanah.” That is: although the whole land brings forth food,
Es, spelled alef-tav, stands for all the letters from alef to tav, the letters of the supernal speech, which belong to the light that fills all worlds. The fifth point then explains “the good,” Jerusalem, “built as a city that is joined together,” beginning from the fact that the whole land brings forth food.


אך עיקר ההעלאה הוא ע״י הקרבנות שבהמ״ק [שבית המקדש] ששם עיקר הבירור דבחכמה אתברירו316317 וכמ״ש במ״א בענין פתח במזבח וסיים בשלחן318
yet the main elevation is through the offerings in the Holy Temple, where the main refinement is, for “through Chochmah they are refined”; as is explained elsewhere regarding “He began with the altar and ended with the table.”
Yet the main elevation of what is refined took place through the offerings in the Holy Temple, because the deepest refinement is by Chochmah, as the Zohar says, “through Chochmah they are refined.” The text refers to its explanation elsewhere of the Talmud’s remark that the verse “began with the altar and ended with the table.”


כי הגם דשולחנו של אדם מכפר עליו במקום מזבח. אינו דומה ממש למזבח שהרי תפלות כנגד תמידין תקנום319 כו׳ וקודם התפלה אסור לאכול.320321
For although a person’s table atones for him in place of the altar, it is not truly like the altar: for “the prayers were instituted corresponding to the daily offerings,” etc., and before prayer it is forbidden to eat.
Today a person’s table atones for him in place of the altar, but it is not truly equal to it. The prayers were instituted in place of the daily offerings, and one may not eat before praying, so the table comes after, and below, the prayer that stands for the altar.


הרי בירור דשולחן אינו דומה לבירור דמזבח כי בשולחן הבירור ע״י בינה ובמזבח ע״י חכמה כח מה.
Thus the refinement of the table is not like the refinement of the altar: for at the table the refinement is through Binah (understanding), and at the altar through Chochmah, ko’ach mah (the power of “what”).
So the refinement at the table is not like that of the altar: at the table food is refined through Binah, understanding, while at the altar the offering is refined through Chochmah. Chochmah is read ko’ach mah, “the power of ‘what,’” a level of selflessness, as the next line explains.


לכן עי״ז הבירור בתכלית הטוב בלי שום תערובות ולהיות מתהפכא חשוכא לנהורא ממש ע״ד הביטול דחכמה שהוא ונחנו מה ממש וזהו ענין וצדיק וטוב לו322 בסש״ב [בספר של בינונים] פרק יו״ד.
Therefore, through this, the refinement is in utter goodness, without any admixture, so that darkness is actually turned into light, in the manner of the self-nullification (bittul) of Chochmah, which is truly “and what (mah) are we.” And this is the meaning of “a righteous man who has good” in Sefer Shel Beinonim, chapter 10.
Refinement through Chochmah is complete, leaving no admixture of evil, so that darkness itself is turned into light. This matches the self-nullification of Chochmah, Moshe’s “and what are we,” and the Tanya’s “a righteous man who has good” (chapter 10): the complete tzaddik in whom evil has been turned wholly into good.


וזהו גמלתהו טוב.323 וע״ש במ״א ע״פ מאמר הזח״ג [הזהר חלק ג] אמור (ד״ק ע״ב) וירא (דקי״ב) בענין פי׳ הפסוק אחותי בת אבי היא אך לא בת אמי324325 אזי דוקא ותהי לי לאשה.
And this is “She bestows good upon him.” And see elsewhere, on the saying of the Zohar, Part III, Emor (p. 100b), [and] Vayeira (p. 112), on the meaning of the verse “my sister: she is the daughter of my father, but not the daughter of my mother” — then specifically, “and she became my wife.”
This is “She bestows good upon him”: good with no evil, as explained in paragraph 28. The Zohar reads Avraham’s words about Sarah, “the daughter of my father, but not the daughter of my mother,” as the time when Knesses Yisrael unites with the Holy King: when she draws from the house of the Father, Chochmah, and not from the Mother, Binah; only then “she became my wife.”


וזהו ההר הטוב הזה והלבנון שמלבין326 כו׳327 ע״י ההמשכה מבחי׳ אין עמ״ש בענין לבנון בד״ה האזינו השמים328 ועמ״ש ע״פ עלי באר329 וסד״ה קול דודי330 בענין מקפץ על הגבעות.331
And this is “this good mountain and the Lebanon,” which whitens, etc., through the drawing-down from the level of ayin (nothing). See what is written on Lebanon in the discourse beginning “Listen, O heavens”; and see what is written on “Rise up, O well,” and at the end of the discourse beginning “The voice of my beloved,” on “skipping over the hills.”
This is also Moshe’s plea to see “this good mountain and the Lebanon”: the Sifrei explains that the Lebanon is the Temple, so called because it “whitens” Israel’s sins. That whitening comes from a drawing-down from ayin, the level above Chochmah; the text points to further discussions of “Lebanon,” of “Rise up, O well,” and of “skipping over the hills.”


גם פי׳ הטובה שלשם נמשך כל טוב העליון עיין ברבות ר״פ קדושים בענין ציון332 והיינו ע״י שהיא טובה דהיינו כלי ריקן333 בבחי׳ ביטול וחותם שוקע
Also, the meaning of “the good” is that there all the supernal good is drawn — see the Midrash Rabbah, beginning of Parshas Kedoshim, on Zion. And this is through her being “good,” that is, an empty vessel in a state of self-nullification, and a sunken seal;
“The good” also means that all supernal good is drawn there, as the Midrash says that every good thing, blessing and consolation G-d will give Israel comes from Zion. She receives it by being “good” as an empty vessel, which can be filled, and as a sunken seal, an engraving cut inward: both are images of self-nullification.


דהיינו בחינת ירושלים יראה שלם334335 ועמ״ש מזה בד״ה וכל בניך למודי336 הוי׳ ועיין במא״א [במאורי אור] אות טי״ת ססע״י [סוף סעיף]337 ה׳ שזהו כלי לקבל בחינת האור
that is, the level of Jerusalem, Yir’eh Shalem. And see what is written on this in the discourse beginning “And all your children shall be taught of Havayah”; and see Me’orei Or, letter tes, end of section 5: that this is a vessel to receive the level of “the light,
This is the level of Jerusalem: Avraham called the place Yir’eh, Shem called it Shalem, and G-d joined the two names into one. The text adds the Me’orei Or, which calls this a vessel to receive “the light, that it was good.”


כי טוב338 ועמ״ש בד״ה וישב יעקב339 בענין כי תהיו לי ארץ חפץ340 ועיין זח״ג [זהר חלק ג] בהר (דק״י ע״ב)341 ע״פ ועשה טוב שכן ארץ342343 ובהרמ״ז [ובהרב משה זכות] שם ואזי נק׳ הטובה.
that it was good.” And see what is written in the discourse beginning “And Yaakov settled,” on “for you shall be to Me a land of desire”; and see the Zohar, Part III, Behar (p. 110b), on “and do good, dwell in the land,” and the Ramaz there. And then it is called “the good.”
The vessel is called “good” after the light of which it is said “that it was good.” The text adds the discourse on “a land of desire” and the Zohar on “do good, dwell in the land,” where doing good arouses the supernal good toward the “land”; and then Malchus is called “the good.”


והנה לחם משנה דשבת היינו שמתחברים לחם מן השמים ולחם מן הארץ ועיין במא״א [במאורי אור] אות למ״ד סכ״א:344345
Now, the double bread of Shabbos means that bread from heaven and bread from the earth are joined. And see Me’orei Or, letter lamed, section 21.
The double bread of Shabbos joins bread from heaven, the level of the manna, with bread from the earth, as explained in paragraph 29. The text refers to the Me’orei Or under the letter lamed for this.




43(ו) וכללות פי׳ וברכת את346 הוי׳ היינו להמשיך הברכה בממכ״ע [בממלא כל עלמין] מבחי׳ סוכ״ע או ברכה מלשון בריכה להמשיך בחינת סוכ״ע מההעלם אל הגילוי:
(f) And the meaning of “and you shall bless es Havayah” as a whole is to draw the blessing into the light that fills all worlds (memalei kol almin) from the level of the light that encompasses all worlds (sovev kol almin); or, berachah (blessing) is from the term bereichah (a pool): to draw the level of the light that encompasses all worlds from concealment into revelation.
The sixth and last point sums up “and you shall bless es Havayah”: to bless G-d is to draw blessing from the light that encompasses all worlds into the light that fills them. Or, taking berachah (blessing) from bereichah (a pool), it is to bring the encompassing light out of concealment into revelation.



In one’s avodah
In serving G-d, the covenant is the attachment and great love of the heart, “with all your might,” a desire that comes from the level above intellect; it comes first, and then the Torah, kept in thought, speech and action, carries that love into the world. A person’s table refines the sparks in his food, but prayer comes before eating. And no one should think his blessing small: through the self-nullification every Jew has, his readiness to give his life in the Shema, even “an ordinary person” draws G-d’s encompassing light into revelation.
Questions for discussion
	Why does the blessing for the land mention food at all, and how does the difference between the manna and bread from the earth answer the question?
	Why did the Patriarchs not “know” the manna, while it came down in Moshe’s merit? What does this say about Chesed, Gevurah and Tiferes as against Supernal Chochmah?
	“Who sustains” speaks of G-d in the third person and opens with “Blessed”; the blessing for the land speaks to Him in the second person and opens with “We thank You.” How does the maamar connect these forms to the higher and lower unity?
	Why must the covenant be mentioned before the Torah in the blessing for the land? Compare the reasons given in sections 3 and 4.
	If G-d is the source of all blessing, what does it mean for a person to bless Him, and why does even an ordinary person’s blessing matter?

Sources and references
Notes
Paragraph 1
1ואכלת ושבעת
According to the note, the Siddur preserves the Mitteler Rebbe’s own transcript of this maamar, together with his transcript of the explanation (Biur) printed later in Likkutei Torah and a further explanation on the altar and the table.
Kehot’s noteהנחת כ״ק אדהאמ״צ בסידור קי, ג (בהתחלה: ת״ר מנין לברהמ״ז מן התורה. ואחריו בא ד״ה והקימותי שהוא הנחת אדהאמ״צ מהביאור דלהלן טז, ג. ואחר זה בא ביאור נוסף המתחיל: להבין שרשי הדברים כו׳ פתח במזבח וסיים בשולחן). הגהות למאמר זה באוה״ת עקב ע׳ תקלג. ובכרך ו ע׳ ב׳שח [ונרשם שם ע״ז בגוכתי״ק כ״ק אדמו״ר מהורש״ב נ״ע: ”שייך לד״ה ואכלת ושבעת — והוא מה״ק”]. באוה״ת בהעלותך ע׳ שנד נזכר: בדרוש דביהמ״ז חורף תק״ע מענין שולחן של אדם במקום מזבח. וראה גם בהנסמן להלן ברשימת הכתבי-יד לדף טז, ג מבוך 1101. לכמה ענינים שבהמאמר ראה גם תו״א בשלח סה, ד ואילך, מאמרי אדה״ז — הקצרים ע׳ מ. ד״ה ואכלת ושבעת תשמ״א.
2ואכלת ושבעת וברכת וגו׳
“And you shall eat and be satisfied, and you shall bless Havayah your G-d for the good land that He has given you.” The Talmud derives Grace after Meals from this verse, and the maamar unfolds its phrases one by one.
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, י. ראה בלקו״ש חכ״ד ע׳ 67 בדיוק תי׳ ”וגו׳”.
3וברכת זו ברכת הזן . . בונה ירושלים
The note points there for a discussion of these three blessings of Grace after Meals.
Kehot’s noteבענין ג׳ ברכות אלו, ראה אוה״ת עקב ע׳ תקלב.
4Rabbi rules that one does not close a blessing with two themes; Levi challenges him from “for the land and for the food,” and the answer is “a land that brings forth food.” The Alter Rebbe asks why food is mentioned in that blessing at all.
Berakhot 49a:7ברכות מ״ט א:ז׳
רַבָּה בַּר רַב הוּנָא אִיקְּלַע לְבֵי רֵישׁ גָּלוּתָא, פְּתַח בַּחֲדָא וְסַיֵּים בְּתַרְתֵּי. אָמַר רַב חִסְדָּא: גְּבוּרְתָּא לְמֶחְתַּם בְּתַרְתֵּי! וְהָתַנְיָא רַבִּי אוֹמֵר: אֵין חוֹתְמִין בִּשְׁתַּיִם!
Rabbah b. Rab Huna visited the house of the Exilarch. [When saying Grace,] the latter opened with one and concluded with two. Rab Hisda asked: What advantage is there in concluding with two? Moreover there is a teaching : Rabbi says : We should not conclude with two !
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
5משה תקן . . ברכת הזן . . יהושע תקן . . ברכת הארץ
The Sages read the verse’s phrases as the blessings of Grace after Meals: “and you shall bless” is “Who sustains,” “for the land” is the blessing for the land, and “the good” is “Who builds Jerusalem.” This reading frames the maamar’s questions.
Berakhot 48b:5ברכות מ״ח ב:ה׳
תָּנוּ רַבָּנַן: מִנַּיִן לְבִרְכַּת הַמָּזוֹן מִן הַתּוֹרָה? — שֶׁנֶּאֱמַר: ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ״ — זוֹ בִּרְכַּת ״הַזָּן״, ״אֶת ה׳ אֱלֹקֶיךָ״ — זוֹ בִּרְכַּת הַזִּמּוּן, ״עַל הָאָרֶץ״ — זוֹ בִּרְכַּת הָאָרֶץ, ״הַטּוֹבָה״ — זוֹ ״בּוֹנֵה יְרוּשָׁלַיִם״, וְכֵן הוּא אוֹמֵר ״הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנוֹן״. ״אֲשֶׁר נָתַן לָךְ״ — זוֹ ״הַטּוֹב וְהַמֵּטִיב״. אֵין לִי אֶלָּא לְאַחֲרָיו, לְפָנָיו מִנַּיִן? — אָמְרַתְּ קַל וָחוֹמֶר: כְּשֶׁהוּא שָׂבֵעַ מְבָרֵךְ, כְּשֶׁהוּא רָעֵב — לֹא כׇּל שֶׁכֵּן.
Our Rabbis have taught : Whence do we derive the Grace after meals from the Torah? As it is said, "And thou shalt eat and be satisfied and bless" (Deut. viii. 10) — this refers to the benediction "Who feedest"; "the L-rd thy G-d" (ibid.)— to the benediction of Zimmun; "for the land" (ibid.) — to the benediction of "the land" ; "the good" (ibid.) — to "Who. . . rebuildest Jerusalem," for so it states "That goodly hill-country and Lebanon" (ibid. iii. 25); "which He hath given thee" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מח, ב. טור או״ח סקפ״ז. שו״ע אדה״ז שם ס״ג. ראה לקו״ש חט״ז ע׳ 179 הערה 44.
Paragraph 2
6ומזון שבברכת הארץ הוא קאי על לחם מן הארץ
The Rebbe notes there that, simply, the blessing is on the land “that brings forth food” (Berachos 49a), but that Likkutei Torah here and the Siddur take the mention of food in the blessing for the land as a blessing on the bread that comes from the earth.
Berakhot 49a:8–9ברכות מ״ט א:ח׳-ט׳
גּוּפָא. רַבִּי אוֹמֵר: אֵין חוֹתְמִין בִּשְׁתַּיִם. אֵיתִיבֵיהּ לֵוִי לְרַבִּי, ״עַל הָאָרֶץ וְעַל הַמָּזוֹן״! — אֶרֶץ דְּמַפְּקָא מָזוֹן. ״עַל הָאָרֶץ וְעַל הַפֵּירוֹת״! — אֶרֶץ דְּמַפְּקָא פֵּירוֹת. ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַזְּמַנִּים״! — יִשְׂרָאֵל דְּקַדְּשִׁינְהוּ לִזְמַנִּים. ״מְקַדֵּשׁ יִשְׂרָאֵל וְרָאשֵׁי חֳדָשִׁים״! — יִשְׂרָאֵל דְּקַדְּשִׁינְהוּ לְרָאשֵׁי חֳדָשִׁים.
It has just been stated : "Rabbi says : We should not conclude with two." Levi quoted against Rabbi, "For the land and for the food" ! It means, "The land which yields food." "For the land and for the fruits"! It means "The land which yields fruits." "Who hallowest Israel and the seasons"! It means, "Israel who sanctify the seasons." "Who sanctifiest Israel and the beginnings of the months"! It means, "Israel who hallow the beginnings of the months."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ד״ה ויענך וירעיבך תשכ״ג (סה״מ מלוקט ח״ד ע׳ שנה) הערה 8 ”בפשטות, הברכה היא רק על הארץ ”דמפקא מזון” (ברכות מט, א). אבל בלקו״ת [— כאן] בסידור עם דא״ח (קט, א): דהזכרת מזון בברכת הארץ הוא ברכה על הלחם שמן הארץ. וחידוש גדול יותר בהמשך תרס״ו ע׳ שלד ”וברכת הארץ תיקן יהושע כו׳ והברכה היא על הלחם שמן הארץ”. דמלשון זה משמע שלא רק הזכרת המזון אלא הברכה היא על הלחם כו׳”.
7מדוע גם עתה החיוב לברך . . אע״פ שאין המן יורד עכשיו כלל
The Rebbe notes there that Likkutei Torah raises this very question, why the manna’s blessing is still said, on the basis of the Rashba’s answer (quoted in the Beis Yosef on the Tur, section 187) that Moshe and Yehoshua coined the formula of the blessings.
Kehot’s noteבלקו״ש חט״ז ע׳ 178 הערה 41 מציין: ”כן הקשה בלקו״ת . . (וראה סדור קו, ג ואילך. קט, א) עפמ״ש רשב״א ברכות (הובא בב״י לטוא״ח [בסי׳ קפז] ”דמטבע הוא שטבעו להן כו׳” ע״ש”.
8אשר לא ידעת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעקב ח, ג.
9שהמן ירד בזכות משה
Rabbi Yosi son of Rabbi Yehudah: three good providers arose for Israel, Moshe, Aharon and Miriam; the well was in Miriam’s merit, the cloud in Aharon’s, and the manna in Moshe’s. The Alter Rebbe uses it to tie the manna’s source to Moshe’s level.
Taanit 9a:9תענית ט׳ א:ט׳
מֵיתִיבִי, רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר: שְׁלֹשָׁה פַּרְנָסִים טוֹבִים עָמְדוּ לְיִשְׂרָאֵל, אֵלּוּ הֵן: מֹשֶׁה וְאַהֲרֹן וּמִרְיָם. וְשָׁלֹשׁ מַתָּנוֹת טוֹבוֹת נִיתְּנוּ עַל יָדָם, וְאֵלּוּ הֵן: בְּאֵר, וְעָנָן, וּמָן. בְּאֵר — בִּזְכוּת מִרְיָם, עַמּוּד עָנָן — בִּזְכוּת אַהֲרֹן, מָן — בִּזְכוּת מֹשֶׁה. מֵתָה מִרְיָם — נִסְתַּלֵּק הַבְּאֵר, שֶׁנֶּאֱמַר: ״וַתָּמׇת שָׁם מִרְיָם״, וּכְתִיב בָּתְרֵיהּ: ״וְלֹא הָיָה מַיִם לָעֵדָה״, וְחָזְרָה בִּזְכוּת שְׁנֵיהֶן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ט, א. זח״ג קב, סע״ב. קג, א [כ].
10ועיין בזהר פ׳ אמור (דף ק״ב סע״ב)
The Zohar on Parshas Emor, which the Kehot note cites (with 103a) for the manna’s coming down in Moshe’s merit. The Alter Rebbe also refers to Rabbi Moshe Zacuto’s commentary on it.
Zohar, Emor 40:252–42:260ספר הזהר, אמור מ׳:רנ״ב-מ״ב:ר״ס
11“He fed you the manna, which you did not know, nor did your fathers know.” The Alter Rebbe reads “your fathers” as the Patriarchs, to show how lofty the manna’s source is.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ובלק״ת פי׳ דר״ל המוצא פי ה׳ שבמאכל
Or HaTorah records that the Arizal’s reading, “the utterance of the mouth of Havayah that is in the food,” is quoted by the Shelah in many places.
Kehot’s noteלהאריז״ל בפ׳ עקב. וראה לעיל פ׳ צו יד, ב. ”פי׳ האריז״ל המוצא פי הוי׳ שבמאכל הביאו השל״ה בדוכתי טובא” — אוה״ת דברים כרך ה ע׳ ב׳כד.
13ח״ב דפ״א ע״ב ע״ש
Or HaTorah explains this Zohar: “the mouth of Havayah” is the sound of the shofar, and the Mikdash Melech reads the verse to mean that man, Z’eir Anpin, lives by the lights that come out of the mouth of Binah, like the seven “breaths” of Zohar III, 47b.
Kehot’s note”מפרש פי הוי׳ הוא קול השופר, וכ׳ המק״מ ושיעור הכתוב כי ע״י האורות שיוצאים מפי הבינה יחיה האדם שהוא ז״א והם כענין ז׳ הבלים הנז׳ בזח״ג פ׳ תזריע דמ״ז ע״ב וא״כ פי׳ כי לא על הלחם לבדו הוא חטה כ״ב אתוון הנמשכים מחו״ב שהם אותיות התורה” — אוה״ת דברים כרך ה ע׳ ב׳כד.
14בפ׳ אמור בביאור דכבשים
The Kehot note places this explanation at Likkutei Torah, Matos 81a, the discourse opening “And Moshe spoke to the heads of the tribes,” which asks why a vow must be attached to a particular object and why the passage was told to the heads of the tribes.
Kehot’s noteלעיל פ׳ מטות פא, א.
15“And the earth was tohu and bohu (chaos and void).” The Alter Rebbe reads “tohu” as the World of Tohu, whose sparks fell into the earth.
Genesis 1:2בראשית א׳:ב׳
וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ עַל־פְּנֵי תְהוֹם וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל־פְּנֵי הַמָּיִם:
Now the earth was unformed and void, and darkness was upon the face of the deep; and the spirit of G-d hovered over the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16וע״פ ראשי המטות
The discourse on “And Moshe spoke to the heads of the tribes,” on vows and on the order of separation, holiness, humility and fear of sin.
Kehot’s noteלעיל פ׳ מטות פא, א.
17וע״פ ששת ימים תאכל מצות
That discourse asks how eating matzah for six days leads to “on the seventh day, an assembly,” and why the Torah explains the matzah of the Exodus by Israel’s having no time to let the dough rise.
Kehot’s noteלעיל פ׳ צו יג, ב.
Paragraph 3
18והארץ היתה כו׳
“And the earth was tohu and bohu.” The Alter Rebbe recalls it as the root of “bread from the earth,” the refinements of the Name Ban.
Genesis 1:2בראשית א׳:ב׳
וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ עַל־פְּנֵי תְהוֹם וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל־פְּנֵי הַמָּיִם:
Now the earth was unformed and void, and darkness was upon the face of the deep; and the spirit of G-d hovered over the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ב.
19מטל השמים
Yitzchak’s blessing to Yaakov: “May G-d give you of the dew of heaven.” The phrase links the dew, with which the manna came, to heaven.
Genesis 27:28בראשית כ״ז:כ״ח
וְיִתֶּן־לְךָ הָאֱלֹקִים מִטַּל הַשָּׁמַיִם וּמִשְׁמַנֵּי הָאָרֶץ וְרֹב דָּגָן וְתִירֹשׁ:
So G-d give thee of the dew of heaven, And of the fat places of the earth, And plenty of corn and wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כח.
20לחם מן השמים
“Behold, I will rain down for you bread from heaven.” The manna is the “bread from heaven” of the blessing “Who sustains.”
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ד.
21כי טל אורות
“For Your dew is a dew of lights, and the earth shall cast out the dead.” Dew is read as lights above all vessels.
Isaiah 26:19ישעיהו כ״ו:י״ט
יִחְיוּ מֵתֶיךָ נְבֵלָתִי יְקוּמוּן הָקִיצוּ וְרַנְּנוּ שֹׁכְנֵי עָפָר כִּי טַל אוֹרֹת טַלֶּךָ וָאָרֶץ רְפָאִים תַּפִּיל:
Thy dead shall live, my dead bodies shall arise— Awake and sing, ye that dwell in the dust— For Thy dew is as the dew of light, And the earth shall bring to life the shades.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, יט.
22וע״כ לא הי׳ ממנו פסולת
The Talmud reads “bread of the mighty” (lechem abirim) as bread absorbed in the 248 limbs. The Kehot note cites it for the manna’s leaving no waste.
Yoma 75bיומא ע״ה ב
Kehot’s noteיומא עה, ב. ראה לקמן יז, א.
23טלא דבדולחא
The note points to the opening of the discourse “If you walk in My statutes” in Parshas Bechukosai for the “crystalline dew.”
Kehot’s noteע״ל ריש אם בחקותי (מז, ג). ע׳ בזח״ג (קכח, ב). [כ]. ראה ביאוה״ז להצ״צ כרך א ע׳ שלח ואילך.
24טלא דבדולחא
In the Idra Rabba the Zohar speaks of the dew that drips from the hidden head above, white as crystal. Chassidus identifies this “crystalline dew” as the source of the manna.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
25ועינו כעין הבדולח
“The manna was like coriander seed, and its appearance like the appearance of bedolach.” The Alter Rebbe links bedolach with the Zohar’s “crystalline dew.”
Numbers 11:7במדבר י״א:ז׳
וְהַמָּן כִּזְרַע־גַּד הוּא וְעֵינוֹ כְּעֵין הַבְּדֹלַח:
Now the manna was like coriander seed, and the appearance thereof as the appearance of bdellium.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, ז.
26ע״פ אכלוהו היום
On “Eat it today,” Torah Ohr explains that the manna came from a very high place, the level of dew, unlike other influences, which reach this world through the outer dimension of the worlds.
Kehot’s noteתו״א סה, סע״ב ואילך.
27Read here with glosses: not by bread from the earth alone does man (Adam, numerically Mah) live, but by what comes from the level above Tohu and Tikkun.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28סד״ה אני ישנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן שה״ש לד, ד.
29ויקרא ה׳ ה׳
“And Havayah passed before him and proclaimed: Havayah, Havayah, Kel, compassionate and gracious…”: the Thirteen Attributes of Mercy, revealed to Moshe. Here it marks the level of Atik as Moshe’s.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
30איכה תרעה
“Tell me, you whom my soul loves, where do You pasture?” The Zohar’s reading of this question is cited for a hidden level.
Song of Songs 1:7שיר השירים א׳:ז׳
הַגִּידָה לִּי שֶׁאָהֲבָה נַפְשִׁי אֵיכָה תִרְעֶה אֵיכָה תַּרְבִּיץ בַּצׇּהֳרָיִם שַׁלָּמָה אֶהְיֶה כְּעֹטְיָה עַל עֶדְרֵי חֲבֵרֶיךָ:
Tell me, O thou whom my soul loveth, Where thou feedest, where thou makest thy flock to rest at noon; For why should I be as one that veileth herself Beside the flocks of thy companions?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31איכה תרעה דידי מלה טמירא הוא
The Zohar on Vayikra, on the question “Where do You pasture?”, speaks of “a hidden matter.” The Alter Rebbe cites it for the concealed level of an arousal from above.
Zohar, Vayikra 42:290–43:298ספר הזהר, ויקרא מ״ב:ר״צ-מ״ג:רצ״ח
And now how shall I be as one that is veiled, as one that fainteth without blessings for lack of the blessings that I require and have not? How shall I be able to lead without feeding the flocks of thy companions, to wit, Israel, the children of the patriarchs, who are a holy chariot above? To which the Holy One, blessed be He, answers: Leave this to me, for the secret thereof is with me. But if thou knowest not, here is a counsel for thee. Go thy way …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32וארא אל אברהם
“I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shad-ai, but by My Name Havayah I did not make Myself known to them.” “My Name Havayah” is read as the Name as it is in Atik.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33“Who fed you manna in the desert, which your fathers did not know.” The Alter Rebbe reads “your fathers” as the Patriarchs, Chesed, Gevurah and Tiferes of Atzilus.
Deuteronomy 8:16דברים ח׳:ט״ז
הַמַּאֲכִלְךָ מָן בַּמִּדְבָּר אֲשֶׁר לֹא־יָדְעוּן אֲבֹתֶיךָ לְמַעַן עַנֹּתְךָ וּלְמַעַן נַסֹּתֶךָ לְהֵיטִבְךָ בְּאַחֲרִיתֶךָ:
who fed thee in the wilderness with manna, which thy fathers knew not, that He might afflict thee, and that He might prove thee, to do thee good at thy latter end;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
34וידבר אלקים אל משה
“And Elokim spoke to Moshe and said to him: I am Havayah.” The opening of the discourse in Va’eira to which the Alter Rebbe refers.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35Read here simply: the Patriarchs, who embody the emotive attributes, did not know the manna, which stems from Supernal Chochmah.
Deuteronomy 8:16דברים ח׳:ט״ז
הַמַּאֲכִלְךָ מָן בַּמִּדְבָּר אֲשֶׁר לֹא־יָדְעוּן אֲבֹתֶיךָ לְמַעַן עַנֹּתְךָ וּלְמַעַן נַסֹּתֶךָ לְהֵיטִבְךָ בְּאַחֲרִיתֶךָ:
who fed thee in the wilderness with manna, which thy fathers knew not, that He might afflict thee, and that He might prove thee, to do thee good at thy latter end;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36Kehot’s note points to Deuteronomy 3:23–7:11 for these words.
Deuteronomy 3:23–7:11דברים ג׳:כ״ג-ז׳:י״א
37The verse saying that the Patriarchs did not know the Name Havayah, which that discourse explains.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
38ונחנו מה
Moshe and Aharon say of themselves, “and what are we, that you complain against us?” The Alter Rebbe reads mah (“what”) as the Name Mah and Moshe’s self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
39שהוא בחי׳ ביטול אמיתי מבחי׳ יחו״ע
The Rebbe’s note there gathers the places in Chassidus that link Moshe with true self-nullification and the higher unity; the Kehot note reproduces its list.
Kehot’s noteראה בלקו״ש חט״ז ע׳ 76 הערה 40 שמציין לתו״א כג, סע״א. לקמן יד, ד ואילך. סידור קי, ב (ועוד). אוה״ת פ׳ וארא ע׳ רו, ביאוה״ז להצ״צ ע׳ תמז ועוד.
40כבד פה
Moshe tells G-d, “I am heavy of mouth and heavy of tongue.” Here it reflects Moshe’s self-nullification, too lofty for the “something” of speech.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
41ועמ״ש בפרשה בהעלותך
There, on “if all the fish of the sea,” Moshe’s words “from where do I have meat?” are read as an expression of his very lofty level: he could not descend to draw life from meat, which coarsens, and for him even raising it counts as a descent.
Kehot’s noteלעיל בהעלותך לג, ב.
42Moshe asks, “If all the fish of the sea are gathered for them, will it suffice them?” The Alter Rebbe refers to his explanation of this verse in Beha’aloscha.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
43ברכת הארץ מל׳
The note points to this Kabbalistic lexicon, under the letter alef, presumably for “land” (ארץ) as a name of Malchus.
Kehot’s noteראה מא״א אות א, סעיף קכו. ראה סה״מ תרמ״ג ע׳ כה שכאן כ׳ שההודאה הוא בחי׳ יחו״ת ביטול היש, וברכה הוא המשכה מבחי׳ ח״ע יחו״ע ביטול אמיתי, אבל בתו״א סו, ג משמע הודאה יחו״ע והברכה הוא שיהי׳ מושג כאלו רואה ממש, ע״ש. וראה גם אוה״ת בראשית כרך ג תקנה, א. המשך חייב אדם לברך תרל״ח ע׳ כא.
44[וע׳ בזהר ויחי דרל״ז
The note points to Or HaTorah on Bereishis in connection with the Zohar on Yehudah cited here.
Kehot’s noteראה אוה״ת בראשית כרך ב שסב, א. ובכרך ה׳ תתקצז, א.
45יהודה אתה
“Yehudah, you, your brothers shall acknowledge you.” The Alter Rebbe notes the second-person address, which matches the acknowledgment of the blessing for the land.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, ח.
46בני יהודה
“And the children of Yehudah and the children of Israel shall be gathered together.” The Alter Rebbe refers to his discourse on this verse, from the Haftarah of Bamidbar.
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ועמ״ש בענין שמע שם ע׳ ב״ן רפ״ח ששם ב״ן מברר ומעלה הרפ״ח ניצוצים ע״ש
There the Alter Rebbe explains that saying Shema raises “feminine waters” from below, and reads “Shema” as shem ayin: the large ayin (seventy) of Shema is the source of the emotive attributes as they are in the intellect, seven attributes each comprising ten.
Kehot’s noteלעיל ואתחנן יב, ד ואילך.
Paragraph 8
48המזלות שרשם משמרי האופנים
The note points to a later page of Likkutei Torah, presumably the discourse beginning “When you go out” that the text names, for the root of the constellations in the guardians of the Ofanim.
Kehot’s noteעל״ק (לה, ד). [כ].
49שהעשרה מאמרות
“With ten utterances the world was created.” The Alter Rebbe traces these utterances, the life of all creatures, to the Ten Sefiros of Ban in Malchus of Atzilus.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 9
50אך גם כדי שיהיה ביטול היש צ״ל ברכה והמשכה לזה מבחי׳ יחו״ע
The Rebbe Rashab explains this line: the nullification of yesh of the lower unity must become a true nullification of yesh, as explained in the discourse “Va’eschanan” (“His spirit and His soul He gathers to Himself”), which comes about when contemplation reaches the level of sight.
Kehot’s note”וצ״ל דהכוונה דלהיות בחי׳ ביטול היש דבחי׳ יחו״ת בבחי׳ ביטול היש ממש והיינו כמ״ש בד״ה ואתחנן להיות רוחו ונשמתו אליו יאסוף כו׳ שזהו ע״י שההתבוננות היא בבחי׳ ראי׳” — המשך תער״ב כרך ג ע׳ א׳תא.
51מבחי׳ ברכת הזן . . ממשיכים . . ביטול היש
A talk of the Rebbe that the note cites for this drawing-down from the blessing “Who sustains” into the nullification of yesh.
Kehot’s noteראה לקו״ש חט״ז ע׳ 169 הערה 43.
52וכמ״ש בזהר ר״פ תזריע דמ״ב ע״ב
The Zohar’s words are quoted in full later in this maamar (section 5), where the Alter Rebbe explains them through the two kinds of “waters”: the refinement that Malchus raises from below and the flow of the Name Mah that completes it.
Kehot’s noteהלשון הובא לקמן טו, ד.
53גמלתהו טוב
“She bestows good upon him, and not evil, all the days of her life.” The Zohar reads it of Malchus refining the good from the sparks.
Proverbs 31:12משלי ל״א:י״ב
גְּמָלַתְהוּ טוֹב וְלֹא־רָע כֹּל יְמֵי חַיֶּיהָ:
She doeth him good and not evil all the days of her life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54אימתי בזמן דאינון ימי השמים נהרין עלה
At the beginning of Tazria the Zohar asks when Malchus does “good”: when “the days of heaven” shine upon her. The Alter Rebbe reads this as the higher unity drawn into the lower.
Zohar, Tazria 1:2–3:11ספר הזהר, תזריע א׳:ב׳-ג׳:י״א
R. Jose took the next verse: “She doeth him good and not evil all the days of her life”. ‘She provides good for the world, for the temple of the King and those who frequent it. When is this? When those “days of the heaven” shine upon her and unite with her fitly, these being then the “days of her life”, because the Tree of Life has sent to her life and shines upon her.’ Said R. Abba: ‘All this is well said, and all these verses can be applied …
The Zohar; London, Soncino Press, 1933 (Public Domain)
55ממגד תבואות שמש
Moshe’s blessing to Yosef: “and with the bounty of the produce of the sun.” The sun’s force on the earth illustrates the flow from above that makes the land produce.
Deuteronomy 33:14דברים ל״ג:י״ד
וּמִמֶּגֶד תְּבוּאֹת שָׁמֶשׁ וּמִמֶּגֶד גֶּרֶשׁ יְרָחִים:
And for the precious things of the fruits of the sun, And for the precious things of the yield of the moons,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, יד.
56תדשא הארץ דשא
“Let the earth sprout grass”: the utterance that placed the power of growth in the earth.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, יא.
57אין לך עשב מלמטה
Rabbi Simon: every blade of grass has a mazal in the heavens that strikes it and tells it, Grow. Even what grows from the earth depends on a flow from above.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 251aזח״א רנא, א
Kehot’s noteראה ב״ר פ״י, ו. [וע״ל ר״פ צו. — כ]. זח״א רנא, א.
58אין לך עשב מלמטה שאין לו מזל מלמעלה המכה בו ואומר לו גדל
The Zohar too says that every blade of grass has a mazal above that strikes it, which the Kehot note cites with the Midrash.
Zohar, Addenda, Volume I 1:1ספר הזהר, תוספות, כרך א א׳:א׳
59“And it shall be to you as tzitzis.” The Alter Rebbe refers to his discourse on this verse, on techeiles.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60לזאת יקרא אשה כי מאיש לוקחה
“This one shall be called woman, for from man she was taken.” The lower receives from the higher, as the blue light is drawn from the white.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61מ״ש בזהר ויגש (דר״ז סע״ב)
Or HaTorah reads this Zohar as the difference between Grace after Meals and the blessings of prayer: Grace after Meals draws food into the world, hence “you shall eat, be satisfied and bless,” whereas one may not eat before prayer (“do not eat over the blood”), since its blessings belong to the higher unification, above the blessing of food.
Kehot’s noteובזהר ויגש . . משמע דזהו ההפרש בין ברהמ״ז ובין ברכאן דצלותא שברהמ״ז ענינה להמשיך מזון להעולם, ולכן כתיב ואכלת ושבעת וברכת, משא״כ בברכאן דצלותא שאסור לאכול קודם התפלה, וכמ״ש לא תאכלו על הדם, ופי׳ הטעם בזהר שם משום שזהו ברכתא דצלותא דיחודא שלמעלה מברכתא דמזונא” — אוה״ת פנחס ע׳ א׳עג.
62בזהר ויגש (דר״ז סע״ב)
The Zohar on Vayigash, on “and you shall bless,” explains that food depends on mazal. The Alter Rebbe reads it as drawing the higher unity into the lower.
Zohar, Vayigash 6:57–7:67ספר הזהר, ויגש ו׳:נ״ז-ז׳:ס״ז
63וברכת את
“And you shall bless es Havayah your G-d.” The Zohar reads the particle es (את) as Malchus, the lower unity.
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64להוציא לחם מן הארץ
“To bring forth bread from the earth.” The phrase names the refinement for whose sake the blessing for the land exists.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, יד. ראה לקו״ש חט״ז ע׳ 169 הערה 43 ”שירידת המן (למטה) היא בכדי ליתן כח בעבודת הבירורים (דלחם מן הארץ). ע״ש. וראה שם ע׳ 178 הערה 37.
65אין זה כחותם בשתים אלא חדא היא
The Talmud explains why “for the land and for the food” is not closing with two themes: “here it is one.” The Alter Rebbe gives the inner reason: the land exists to bring forth food.
Berakhot 49a:6–7ברכות מ״ט א:ו׳-ז׳
תָּנוּ רַבָּנַן: מַהוּ חוֹתֵם בְּבִנְיַן יְרוּשָׁלַיִם, רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר: ״מוֹשִׁיעַ יִשְׂרָאֵל״. ״מוֹשִׁיעַ יִשְׂרָאֵל״ — אִין, ״בּוֹנֵה יְרוּשָׁלָיִם״ — לָא? אֶלָּא אֵימָא: אַף ״מוֹשִׁיעַ יִשְׂרָאֵל״. רַבָּה בַּר רַב הוּנָא אִיקְּלַע לְבֵי רֵישׁ גָּלוּתָא, פְּתַח בַּחֲדָא וְסַיֵּים בְּתַרְתֵּי. אָמַר רַב חִסְדָּא: גְּבוּרְתָּא לְמֶחְתַּם בְּתַרְתֵּי! וְהָתַנְיָא רַבִּי אוֹמֵר: אֵין חוֹתְמִין בִּשְׁתַּיִם!
Our Rabbis have taught : How should one conclude the benediction of the rebuilding of Jerusalem? R. Jose b. R. Judah says : "Who savest Israel." Is one to say "Who savest Israel" and not "Who...rebuildest Jerusalem"? Nay, [it means,] one also says "Who savest Israel." Rabbah b. Rab Huna visited the house of the Exilarch. [When saying Grace,] the latter opened with one and concluded with two. Rab Hisda asked: What advantage is there in concluding with two? Moreover there is a teaching : Rabbi says : We should …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
66Kehot’s note points to Exodus 3:8 for these words.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ארץ חמדה טובה ורחבה
Rabbi Eliezer: whoever does not say “a desirable, good and spacious land” in the blessing for the land has not fulfilled his obligation. The Alter Rebbe now explains the phrase.
Berakhot 48b:13ברכות מ״ח ב:י״ג
תַּנְיָא רַבִּי אֱלִיעֶזֶר אוֹמֵר: כׇּל שֶׁלֹּא אָמַר ״אֶרֶץ חֶמְדָּה טוֹבָה וּרְחָבָה״ בְּבִרְכַּת הָאָרֶץ, וּמַלְכוּת בֵּית דָּוִד בְּ״בוֹנֵה יְרוּשָׁלַיִם״ — לֹא יָצָא יְדֵי חוֹבָתוֹ. נַחוּם הַזָּקֵן אוֹמֵר: צָרִיךְ שֶׁיִּזְכּוֹר בָּהּ בְּרִית. רַבִּי יוֹסֵי אוֹמֵר: צָרִיךְ שֶׁיִּזְכּוֹר בָּהּ תּוֹרָה. פְּלֵימוֹ אוֹמֵר: צָרִיךְ שֶׁיַּקְדִּים בְּרִית לְתוֹרָה, שֶׁזּוֹ נִתְּנָה בְּשָׁלֹשׁ בְּרִיתוֹת,
There is a teaching : R. Eliezer says : Whoever does not say "a desirable, good and ample land" in the benediction of "the land" and "the kingdom of the house of David" in "Who...rebuildest Jerusalem" has not complied with the requirements of the law. Nahum the Elder says : He must mention the Covenant in the blessing of "the land." R. Jose says : He must mention the Torah therein. Pelemo says : He must refer to the Covenant before the Torah, because the latter was given with a …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
68דירה בתחתונים
Kehot’s note points to Bamidbar Rabbah 13:6 for these words.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
Kehot’s noteתנחומא נשא טז. וראה שם בחקותי ג. ב״ר ספ״ג. במד״ר פי״ג, ו.
69דירה בתחתונים
When the Holy One, blessed be He, created the world, He desired a dwelling place among the lower realms as among the higher. This is the purpose of creation that gives the lower unity its value.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
70כי שרית עם אלקים
“Your name shall no longer be Yaakov but Yisrael, for you have striven with Elokim and with men, and prevailed.” The name Yisrael is earned through Elokim, the level of concealment.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
71צחוק עשה לי אלקים
Sarah: “Elokim has made laughter for me.” The delight comes through the Name Elokim.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, ו.
72בד״ה ואתחנן
In the discourse “And I pleaded,” Moshe’s plea is explained as drawing from the level of “gracious” (chanun), which brings the Name Havayah itself into being, a “free gift” from a level far above the mitzvos.
Kehot’s noteלעיל ג, א.
73בד״ה שובה ישראל
The discourse “Return, O Israel” explains that the purpose of creating the worlds is that G-d have a dwelling in the lower realms, through subduing the sitra achra and turning darkness into light; this world (olam) is named for concealment (he’lem).
Kehot’s noteלקמן סד, ב.
74שובה ישראל
“Return, O Israel, to Havayah your G-d.” The opening of the discourse the Alter Rebbe cites.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75כי עמך הסליחה למען תורא
“For with You is forgiveness, so that You may be feared.” The Alter Rebbe refers to his discussion of this verse in the discourse “Return, O Israel.”
Psalms 130:4תהילים ק״ל:ד׳
כִּי־עִמְּךָ הַסְּלִיחָה לְמַעַן תִּוָּרֵא:
For with Thee there is forgiveness, that Thou mayest be feared.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
76זה השער לה׳
“This is the gate to Havayah; the righteous shall enter through it.” Malchus is the gate through which the lower worlds reach G-d.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כ.
77נעוץ סופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
78נעוץ סופן
“Their end is embedded in their beginning, and their beginning in their end.” So Malchus, the last Sefirah, receives from the very highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
79ארץ חמדה
“I will give you a desirable land.” The Alter Rebbe reads “desirable” as G-d’s desire for the nullification of yesh below.
Jeremiah 3:19ירמיהו ג׳:י״ט
וְאָנֹכִי אָמַרְתִּי אֵיךְ אֲשִׁיתֵךְ בַּבָּנִים וְאֶתֶּן־לָךְ אֶרֶץ חֶמְדָּה נַחֲלַת צְבִי צִבְאוֹת גּוֹיִם וָאֹמַר אָבִי תִּקְרְאִי־לִי וּמֵאַחֲרַי לֹא תָשׁוּבִי:
But I said: ‘How would I put thee among the sons, And give thee a pleasant land, The goodliest heritage of the nations! ’ And I said: ‘Thou shalt call Me, My father; And shalt not turn away from following Me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ג, יט.
80ארץ חפץ
“For you shall be a land of desire.” Again the Land is defined by G-d’s desire.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, יב.
81וכמ״ש בע״ח שמתחלה הי׳ ההמשכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה בש׳ הכללים פ״ב. ש׳ ט״ל דרוש ב.
82“For He desires kindness.” The first stage of the divine flow, unprompted by anything below.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83למנצח אל הנחילות
“For the conductor, upon the nechilos, a psalm of David.” The Alter Rebbe refers to the Midrash on this verse in connection with the Land as a heritage.
Psalms 5:1תהילים ה׳:א׳
לַמְנַצֵּחַ אֶל־הַנְּחִילוֹת מִזְמוֹר לְדָוִד:
For the Leader; upon the Nehiloth. A Psalm of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ישראל עלו במחשבה
There “Israel arose in Thought” is explained: in that Thought the souls are called “brothers and companions” of the Holy One, blessed be He, one with the emotive attributes of Atzilus as the letters of thought are one with the intellect within them.
Kehot’s noteב״ר רפ״א. ראה לעיל פ׳ צו טז, ג ובמ״מ לשם.
85שישראל עלו במחשבה
Six things preceded the world; some were created and some “arose in thought,” among them Israel. Israel’s root in the divine Thought gives them the power to draw revelation below.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
86בביאור ע״פ יונתי
The note locates the explanation on “My dove” later in Likkutei Torah, in the Shir HaShirim volume.
Kehot’s noteלקמן שה״ש.
Paragraph 11
87רחבה מצותך מאד
“To every purpose I have seen an end, but Your commandment is exceedingly broad.” The breadth of the mitzvos is their power to draw down the light above all limits.
Psalms 119:96תהילים קי״ט:צ״ו
לְכׇל־תִּכְלָה רָאִיתִי קֵץ רְחָבָה מִצְוָתְךָ מְאֹד:
I have seen an end to every purpose; but Thy commandment is exceeding broad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, צו.
Paragraph 12
88סד״ה וכל העם רואים
In this Torah Ohr discourse the Alter Rebbe sets out a great principle: the difference between holiness and kelipah is that the angels and souls of holiness are nullified before the light of the Infinite One itself, whereas the forces of kelipah are moved only by what appears as yesh.
Kehot’s noteתו״א עד, ד.
89The verse is recited within the blessing for the land, because the flow of “Who sustains” is for the sake of that blessing.
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90כי עיקר המשכה דברכת הזן
The note points there on the idea that the main purpose of the flow of “Who sustains” is the blessing for the land; in the same talk the Rebbe writes that the manna came down to give power to the refinement of “bread from the earth.”
Kehot’s noteראה לקו״ש חט״ז ע׳ 178 הערות 37-38.
Paragraph 13
91שיזכיר בה ברית ותו׳
“Whoever does not say covenant and Torah in the blessing for the land … has not fulfilled his obligation.” The Alter Rebbe now explains the inner reason.
Berakhot 49aברכות מ״ט א
Kehot’s noteראה ברכות מט, א. וראה אוה״ת תבוא ע׳ תתרנא.
92Moshe’s words at the burning bush. The Zohar applies “mouth” to the Oral Torah and “tongue” to the Written Torah.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ופי׳ בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוע׳ לעיל במדבר (יז, ד). וש״נ. [כ].
Paragraph 14
94מל׳ פה תושבע״פ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
95מל׳ פה תורה שבעל פה קרינן לה
In Patach Eliyahu: “Malchus is the mouth; we call it the Oral Torah.” The Oral Torah is revelation at the lowest level.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
96תושב״כ דמח״ע נפקת
The Zohar’s teaching that the Torah issues from Supernal Chochmah, one of the places the Kehot note gives.
Zohar II, 85aזח״ב פה, א
Zohar III, 81aזח״ג פא, א
Kehot’s noteראה זח״ב פה, א. קכא, א. זח״ג פא, א.
97תורה שבכתב דמח״ע נפקת
Another place, given in the Kehot note, for the teaching that the Torah issues from Supernal Chochmah.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
1The pages omitted belong to the Ray’a Mehemna.AND YE SHALL BE MEN OF HOLINESS UNTO ME; AND FLESH THAT IS TORN BY BEASTS IN THE FIELD YE SHALL NOT EAT; YE SHALL CAST IT TO THE DOG (XXII, 30). R. Judah quoted here the verse: “And wisdom, where shall it be found? And where is the place of understanding?” (Job 28, 12). Said he: “Blessed are the Israelites for that the Holy One desires to honour them more than all the rest of mankind. At first He said unto them: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
98תורה שבכתב דמח״ע נפקת
A further place, given in the Kehot note, for the teaching that the Torah issues from Supernal Chochmah.
Zohar, Kedoshim 3:23–4:30ספר הזהר, קדושים ג׳:כ״ג-ד׳:ל׳
99ואנכי אהיה עם פיך
G-d’s answer to Moshe: “and I will be with your mouth.” The Torah joins Moshe’s Chochmah with the “mouth,” Malchus.
Exodus 4:12שמות ד׳:י״ב
וְעַתָּה לֵךְ וְאָנֹכִי אֶהְיֶה עִם־פִּיךָ וְהוֹרֵיתִיךָ אֲשֶׁר תְּדַבֵּר:
Now therefore go, and I will be with thy mouth, and teach thee what thou shalt speak.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100חכמות בחוץ תרונה
“Wisdoms cry aloud outside; she raises her voice in the squares.” The plural is read as two levels of Chochmah.
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, כ.
101ותמלא כדה
Rivkah “went down to the spring, filled her pitcher and came up.” An image of drawing down from the source.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, טז.
102בד״ה זכור את יום השבת
In the discourse “Remember the Shabbos day,” the sparks refined through prayer and love rise from below, and the purpose of the ascent is a drawing-down from above, called “blessing” because it reveals what was hidden: the hundred blessings a person must say each day.
Kehot’s noteתו״א ע, א [דשם נת׳] ”פי׳ חכמות בחוץ שע״י שנתלבשה התורה למטה בחוץ מזה תרונה שיהי׳ עלייה בהתורה” אוה״ת נ״ך כרך א ע׳ תקמז. וראה לעיל בהעלותך לב, ג.
103יששכר חמור גרם
Yaakov’s blessing: “Yissachar is a strong-boned donkey, lying down between the borders.”
Genesis 49:14בראשית מ״ט:י״ד
יִשָּׂשכָר חֲמֹר גָּרֶם רֹבֵץ בֵּין הַמִּשְׁפְּתָיִם:
Issachar is a large-boned ass, Couching down between the sheep-folds.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104יששכר חמור גרם פירותיו של יששכר גסין היו
“Yissachar is a strong-boned donkey: the fruits of Yissachar were large”; the nations marveled, and Israel answered that the owners’ occupation with Torah was more marvelous still. The land’s blessing is linked with Torah.
Bereshit Rabbah 98:12בראשית רבה צ״ח:י״ב
… אף שבטו של יששכר הניח יתירות, אלא שהיו בעלי מסים. אמר רבי אסי: הם מעלה מסין היו, כמו שנשתעבדו. דבר אחר: יששכר חמור גרם, פרותיו (פירותיו) של יששכר גסין היו, והיה שבטו של יששכר נוטל מהם ומפרש בים, והיו אומות העולם רואין אותן ומתמיהין עליהם, והיו אומרים להם ישראל, על אלו אתם מתמיהין, אלו הייתם רואים לאדוניהם של אלו, עוסקין בתורה, היה לכם להתמה עליהם, והרבה גרים היו באים ומתגיירים. רבי יהודה ב״ר סימון בשם ר׳ אחא אמר: יששכר חמור גרם, יששכר חמור לגרים:
“Issachar is a strong-boned donkey, lying between the sheepfolds. He saw rest, that it was good, and the land, that it was pleasant; and he bowed his shoulder to bear, and he became subject to a tribute of labor” (Genesis 49:14–15). “Issachar is a strong-boned donkey” – just as this donkey, its bones are conspicuous, so, Issachar’s learning is conspicuous upon him. “Lying between the sheepfolds” – these are the three rows of Torah scholars who would sit before them. “He saw rest, that it was good” – this is …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
105המגביהי לשבת המשפילי לראות
The words here quote Psalms 113:5; the passage is shown below.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה-ו.
106המגביהי לשבת
“Who is enthroned on high, Who looks down low upon heaven and earth.” Only the One truly above both can reach the lowest.
Psalms 113:5–6תהילים קי״ג:ה׳-ו׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת: הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
Who is like unto the L-RD our G-d, That is enthroned on high, That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107וכ״מ הפי׳ באדרא (דקל״א ב׳ וד״מ ע״א) ועמ״ש מזה לעיל בפ׳ בהעלותך
The Alter Rebbe cites the Talmud’s statement that one who sees a goose in a dream may hope for wisdom, “as it says, Wisdoms cry aloud outside,” and explains that in the future Supernal Chochmah will be revealed even far below, in the realm of yesh.
Kehot’s noteראה לעיל פ׳ בהעלותך לב, ג.
108נובלות חכמה
Rabbi Avin: “the fallen fruit of wisdom above is the Torah.” The Torah is a lesser offshoot of Supernal Chochmah.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
109וידבר שלשת אלפים משל
Shlomo “spoke three thousand parables.” The Alter Rebbe’s example of a great mind that can bring wisdom down through many levels.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110בד״ה לך לך מארצך
There the Alter Rebbe explains Shlomo’s three thousand parables: a wise man can explain his wisdom only by clothing it in lower things, and only a great mind can find the same wisdom three thousand levels below itself; so every descent of a level comes through a higher level.
Kehot’s noteתו״א יא, ג. מכאן ואילך נדפס מהדורא קמא באוה״ת דברים כרך ו ע׳ ב׳שח.
Paragraph 15
111בד״ה ואהיה אצלו אמון
The Shavuos discourse “And I was with Him as an amon” brings the Midrash “amon is a tutor” and explains Moshe’s words “carry them in your bosom” and “from where do I have meat?”: Moshe’s level was so lofty that he was heavy of mouth regarding the Oral Torah and heavy of tongue regarding the Written Torah, and only the manna came down in his merit.
Numbers 17:3במדבר י״ז:ג׳
אֵת מַחְתּוֹת הַחַטָּאִים הָאֵלֶּה בְּנַפְשֹׁתָם וְעָשׂוּ אֹתָם רִקֻּעֵי פַחִים צִפּוּי לַמִּזְבֵּחַ כִּי־הִקְרִיבֻם לִפְנֵי־ה׳ וַיִּקְדָּשׁוּ וְיִהְיוּ לְאוֹת לִבְנֵי יִשְׂרָאֵל:
even the fire-pans of these men who have sinned at the cost of their lives, and let them be made beaten plates for a covering of the altar—for they are become holy, because they were offered before the L-RD—that they may be a sign unto the children of Israel.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלעיל במדבר יז, ג.
112ואהיה אצלו אמון
The Torah speaks: “And I was with Him as an amon, and I was His delight every day.” The title of the Shavuos discourse cited here.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113אמון פדגוג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו. [כ].
114אמון פדגוג
Rabbi Hoshaya opens with “And I was with Him as an amon”: amon means a tutor, as in “as the nurse carries the suckling.” The Torah describes itself as the one who raises and carries.
Bereshit Rabbah 1:1בראשית רבה א׳:א׳
רַבִּי הוֹשַׁעְיָה רַבָּה פָתַח, (משלי ח, ל): ”וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשֻׁעִים יוֹם יוֹם וְגוֹ'”. ”אָמוֹן”, פַּדְגּוֹג. ”אָמוֹן”, מְכוּסֶּה. ”אָמוֹן”, מוּצְנָע. וְאִית דְּאָמַר: ”אָמוֹן”, רַבְּתָא. ”אָמוֹן”, פַּדְגּוֹג – הֵיךְ מָה דְאַתְּ אָמַר (במדבר יא, יב): ”כַּאֲשֶׁר יִשָּׂא הָאֹמֵן אֶת הַיֹּנֵק”. ”אָמוֹן” מְכוּסֶּה – הֵיךְ מָה דְאַתְּ אָמַר (איכה ד, ה): ”הָאֱמֻנִים עֲלֵי תוֹלָע חִבְּקוּ אַשְׁפַּתּוֹת”. ”אָמוֹן”, מוֹצְנָע – הֵיךְ מָה דְאַתְּ אָמַר (אסתר ב, ז): ”וַיְהִי אֹמֵן אֶת הֲדַסָּה”. אמון, רבתא – כמה דתימא: (נחום ג, ח): ”הֲתֵיטְבִי מִנֹּא אָמוֹן”, ומתרגמינן: ”האת טבא מאלכסנדריא רבתא …
Rabbi Hoshaya the Great began: “I was with Him as an amon, a delight day after day…” (Proverbs 8:30) – amon means a child’s caretaker, amon means covered, amon means hidden, and some say amon means greatness. Amon means a child’s caretaker, as it says: “As a caretaker [omen] carries a nursing child” (Numbers 11:12). Amon means covered, as it says: “Those covered [ha’emunim] in scarlet…” (Lamentations 4:5). Amon means hidden, as it says: “He was omen Hadassa” (Esther 2:7). Amon means great, as it says: “Are you better than …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
115ואנכי אהי׳ עם פיך
G-d to Moshe: “Now go, and I will be with your mouth and teach you what you shall say.” The Alter Rebbe reads “I” (Anochi) as the source that lets the Torah descend.
Exodus 4:12שמות ד׳:י״ב
וְעַתָּה לֵךְ וְאָנֹכִי אֶהְיֶה עִם־פִּיךָ וְהוֹרֵיתִיךָ אֲשֶׁר תְּדַבֵּר:
Now therefore go, and I will be with thy mouth, and teach thee what thou shalt speak.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, יב.
116כי תאמר אלי שאהו בחיקך
Moshe complains: “Did I conceive all this people … that You should say to me, Carry them in your bosom, as the nurse carries the suckling?” He could not descend to be their tutor.
Numbers 11:12במדבר י״א:י״ב
הֶאָנֹכִי הָרִיתִי אֵת כׇּל־הָעָם הַזֶּה אִם־אָנֹכִי יְלִדְתִּיהוּ כִּי־תֹאמַר אֵלַי שָׂאֵהוּ בְחֵיקֶךָ כַּאֲשֶׁר יִשָּׂא הָאֹמֵן אֶת־הַיֹּנֵק עַל הָאֲדָמָה אֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתָיו:
Have I conceived all this people? have I brought them forth, that Thou shouldest say unto me: Carry them in thy bosom, as a nursing-father carrieth the sucking child, unto the land which Thou didst swear unto their fathers?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, יב.
Paragraph 16
117במדרש רבה
The earlier version of this maamar printed in Or HaTorah phrases the point: on “These are the words that Moshe spoke,” through the Torah Moshe merited speech.
Kehot’s noteדברים ”ע״פ אלה הדברים אשר דבר משה שע״י התורה זכה משה לדבור כו׳ ע״ש”. אוה״ת עקב כרך ו ע׳ ב׳שח.
118אלה הדברים אשר דבר משה
The opening of Deuteronomy, the long address Moshe spoke to Israel; for the Midrash it shows the Torah’s power to give him speech.
Deuteronomy 1:1דברים א׳:א׳
אֵלֶּה הַדְּבָרִים אֲשֶׁר דִּבֶּר מֹשֶׁה אֶל־כׇּל־יִשְׂרָאֵל בְּעֵבֶר הַיַּרְדֵּן בַּמִּדְבָּר בָּעֲרָבָה מוֹל סוּף בֵּין־פָּארָן וּבֵין־תֹּפֶל וְלָבָן וַחֲצֵרֹת וְדִי זָהָב:
THESE ARE the words which Moses spoke unto all Israel beyond the Jordan; in the wilderness, in the Arabah, over against Suph, between Paran and Tophel, and Laban, and Hazeroth, and Di-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119לא איש דברים אנכי
Moshe at the burning bush: “I am not a man of words.”
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, ו.
120עד שלא זכה לתורה כתיב לא איש דברים אנכי כיון שזכה לתורה
Rabbi Levi: before Moshe merited the Torah he said “I am not a man of words”; once he merited the Torah his tongue was healed and he began to speak, as it says, “These are the words that Moshe spoke.”
Devarim Rabbah 1:1דברים רבה א׳:א׳
Paragraph 17
121במ״א ע״פ ארוממך ה׳
The note locates the discourse on “I will exalt You, Havayah, for You have drawn me up” in the Siddur, where the drawing from Keser is explained.
Kehot’s noteסידור עם דא״ח מו, ב. ואילך. וראה אוה״ת תרומה ע׳ א׳תעו.
122ארוממך ה׳ כי דליתני
“I will exalt You, Havayah, for You have drawn me up.” The Alter Rebbe’s discourse on this verse explains the drawing from Keser.
Psalms 30:2תהילים ל׳:ב׳
אֲרוֹמִמְךָ ה׳ כִּי דִלִּיתָנִי וְלֹא־שִׂמַּחְתָּ אֹיְבַי לִי:
I will extol thee, O L-RD, for Thou hast raised me up, and hast not suffered mine enemies to rejoice over me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123וברכת את ה׳
“And you shall bless es Havayah your G-d.” The particle es (את), alef to tav, is read as the twenty-two letters of the supernal speech.
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124וענין חיוב הזכרת ברית
This part of the maamar is printed there from the Tzemach Tzedek’s manuscript, with the note that it belongs to the discourse “Ve’achalta Vesavata” and is its first version (mahadura kamma).
Kehot’s noteבאוה״ת פ׳ עקב כרך ו ע׳ ב׳שח נדפס מגוכתי״ק הצ״צ שציין עליו — שייך לד״ה ואכלת ושבעת — והוא מהדו״ק.
125ויוסף הוא השליט על הארץ
“And Yosef was the ruler over the land; he was the provider for all the people of the land.” The Zohar reads it of Yesod nourishing Malchus.
Genesis 42:6בראשית מ״ב:ו׳
וְיוֹסֵף הוּא הַשַּׁלִּיט עַל־הָאָרֶץ הוּא הַמַּשְׁבִּיר לְכׇל־עַם הָאָרֶץ וַיָּבֹאוּ אֲחֵי יוֹסֵף וַיִּשְׁתַּחֲווּ־לוֹ אַפַּיִם אָרְצָה:
And Joseph was the governor over the land; he it was that sold to all the people of the land. And Joseph’s brethren came, and bowed down to him with their faces to the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126ובזהר ויצא (דקס״ב סע״ב)
A further Zohar passage, on Vayeitzei, that the Alter Rebbe gives for Yosef, the tzaddik, as the channel of the flow.
Zohar, Vayetzei 32:319–322ספר הזהר, ויצא ל״ב:שי״ט-שכ״ב
127דלאו מכל אלין מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז שם.
128דלאו מכל אלין מדות איהו כלל
Patach Eliyahu: G-d is “not any of these attributes at all.” The attributes of Atzilus are therefore wholly nullified before Him.
Tikkunei Zohar 17aתקוני הזהר י״ז א
129לך ה׳ הגדולה
David’s blessing: “Yours, Havayah, are the greatness and the might … for all that is in heaven and on earth; Yours, Havayah, is the kingship.” The Alter Rebbe reads it as the higher unity, Yesod and the lower unity.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
130The Zohar on Mikeitz: Yosef illuminates and nourishes the “land,” for from “that river which flows and goes forth” all are nourished. The Alter Rebbe uses it for Yesod as the channel into Malchus.
Zohar, Miketz 6:104–8:115ספר הזהר, מקץ ו׳:ק״ד-ח׳:קט״ו
Observe now the passage: AND JOSEPH WAS THE GOVERNOR OVER THE LAND , which, in its deeper meaning, implies that the sun rules over the moon, gives her light and sustains her. We read further: HE IT WAS THAT SOLD TO ALL PEOPLE OF THE LAND. This alludes to the ever-flowing river whence all derive their nourishment and whence the souls of all men emerge. Hence all bow down toward that region, as nothing happens in the world that does not depend on mazzal, as explained elsewhere.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 18
131ותרגומו דאחיד בשמיא וארעא
There the Alter Rebbe quotes “for all that is in heaven and on earth” with “Targum Onkelos: that holds fast to heaven,” and describes the tzaddikim, bound as “one pillar, and Tzaddik is its name,” as the level of “the eyes of Havayah,” in which the gaze from below upward equals the gaze from above downward.
Kehot’s noteל׳ הזהר הוא בכ״מ, זח״א (לא, א. קצא, ב). ח״ב (קטז, א), ושם אי׳ ות״י, וזהו טה״ד וכ״ה ברע״מ זח״ג (רנז, א), ושם בנצוצי אורות העיר מפ״ק דמגילה (ג, א) שיונתן לא תרגם כתובים. וכ״ה האמת ולי׳ בשום תרגום רק ל׳ הזה״ק. וע׳ בת״ז בכ״ד בהקדמה (ט, ב) שם לי׳ תיבת תרגמו. (כט, א) שם אי׳ תרגום אונקלוס וג״ז טעה״ד. (סז, ב) ותרגומו. (פד, א) ת״א. (קכט, ב) דמתרגמינן. ושם (קס, סע״א [תז״ח קג, ב] ות״א וזה לי׳. [כ]. לקמן פ׳ ראה כג, ד מביא זה בשם תרגום אונקלוס וכ״ה באוה״ת דברים כרך ו ע׳ ב׳שלה. בסה״מ תקס״ד ע׳ כז בגוכתי״ק הצ״צ: תרגום יונתן.
132דאחיד בשמיא וארעא
One of the Zohar passages that render “for all (kol) in heaven and on earth” as “that holds fast to heaven and earth,” Yesod; the Kehot note cites it.
Zohar, Bereshit 32:330–35:339ספר הזהר, בראשית ל״ב:ש״ל-ל״ה:של״ט
These are the six supernal days which are specified in the verse: “Thine, O L-rd, are the Greatness (Gedulah), the Might (Geburah), the Beauty (Tifereth), the Victory (Nezah), and the Majesty (Hod)” (I Chron. 29, 11). The words “For all” refer to the Zaddik (righteous one), who is Yesod (foundation of the world)….
The Zohar; London, Soncino Press, 1933 (Public Domain)
133דאחיד בשמיא וארעא
The Ra’aya Mehemna, where the same rendering appears; the Kehot note cites it.
Zohar, Pinchas 121:831–123:842ספר הזהר, פנחס קכ״א:תתל״א-קכ״ג:תתמ״ב
134שהוא בחי׳ יסוד
The note points there for Yesod as what binds “heaven and earth.”
Kehot’s noteראה אוה״ת פ׳ וארא כרך ז ע׳ ב׳תקפג.
135ע״ד מ״ש בפע״ח שער הסוכות
The Tzemach Tzedek’s commentary on Psalms also brings this teaching of Pri Etz Chaim on “From all my teachers I have gained understanding.”
Kehot’s noteמובא גם ביהל אור ע׳ שה, וע׳ שנה. אוה״ת נ״ך ע׳ תרלב.
136מכל מלמדי השכלתי
“From all my teachers I have gained understanding.” The Arizal reads “all” as Yesod, the teacher that draws the Torah into Malchus.
Psalms 119:99תהילים קי״ט:צ״ט
מִכׇּל־מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֺתֶיךָ שִׂיחָה לִי:
I have more understanding than all my teachers; For Thy testimonies are my meditation.
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137משכיל על דבר
“He who understands a matter will find good.” Malchus, receiving the Torah through Yesod, is “he who understands a matter.”
Proverbs 16:20משלי ט״ז:כ׳
מַשְׂכִּיל עַל־דָּבָר יִמְצָא־טוֹב וּבוֹטֵחַ בַּה׳ אַשְׁרָיו:
He that giveth heed unto the word shall find good; And whoso trusteth in the L-RD, happy is he.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ותקם את דבריך כי צדיק אתה
“And You fulfilled Your words, for You are righteous.” The tzaddik, Yesod, brings the words to fulfillment.
Nehemiah 9:8נחמיה ט׳:ח׳
וּמָצָאתָ אֶת־לְבָבוֹ נֶאֱמָן לְפָנֶיךָ וְכָרוֹת עִמּוֹ הַבְּרִית לָתֵת אֶת־אֶרֶץ הַכְּנַעֲנִי הַחִתִּי הָאֱמֹרִי וְהַפְּרִזִּי וְהַיְבוּסִי וְהַגִּרְגָּשִׁי לָתֵת לְזַרְעוֹ וַתָּקֶם אֶת־דְּבָרֶיךָ כִּי צַדִּיק אָתָּה:
and foundest his heart faithful before Thee, and madest a covenant with him to give the land of the Canaanite, the Hittite, the Amorite, and the Perizzite, and the Jebusite, and the Girgashite, even to give it unto his seed, and hast performed Thy words; for Thou art righteous;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ח.
139בלקו״ת פ׳ עקב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
140ארץ זית שמן
“A land of olive oil and honey.” The Arizal’s Likkutei Torah on this verse is cited for the same theme.
Deuteronomy 8:8דברים ח׳:ח׳
אֶרֶץ חִטָּה וּשְׂעֹרָה וְגֶפֶן וּתְאֵנָה וְרִמּוֹן אֶרֶץ־זֵית שֶׁמֶן וּדְבָשׁ:
a land of wheat and barley, and vines and fig-trees and pomegranates; a land of olive-trees and honey;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141בזח״ג בחקתי (דקי״ג סע״ב)
The Zohar on Bechukosai, on “And I will give peace in the land,” which the Alter Rebbe cites here.
Zohar, Bechukotai 2:12–4:19ספר הזהר, בחקותי ב׳:י״ב-ד׳:י״ט
142ונתתי שלום בארץ
“And I will give peace in the land.” Peace, the quality of the covenant, is linked to the land.
Leviticus 26:6ויקרא כ״ו:ו׳
וְנָתַתִּי שָׁלוֹם בָּאָרֶץ וּשְׁכַבְתֶּם וְאֵין מַחֲרִיד וְהִשְׁבַּתִּי חַיָּה רָעָה מִן־הָאָרֶץ וְחֶרֶב לֹא־תַעֲבֹר בְּאַרְצְכֶם:
And I will give peace in the land, and ye shall lie down, and none shall make you afraid; and I will cause evil beasts to cease out of the land, neither shall the sword go through your land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143בד״ה שיר השירים
The note locates the discourse “The Song of Songs” at the opening of Likkutei Torah’s Shir HaShirim volume.
Kehot’s noteלקמן שה״ש בתחלתו.
144שיר השירים
“The Song of Songs, which is Shlomo’s.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145ובד״ה צאינה וראינה
There Shlomo is “the King to Whom peace belongs”: the flow from the Infinite Light to finite worlds joins opposites, and what makes peace between them is kingship, extending down to the lower hei, which brings creatures from nothing into being.
Kehot’s noteלקמן שה״ש כב, א.
146צאינה וראינה
“Go out and see, daughters of Zion, upon King Shlomo.” Shlomo is read as “the King to Whom peace belongs.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147ולך ה׳ הממלכה
“Yours, Havayah, is the kingship”: Malchus and the lower unity, after “for all that is in heaven and on earth,” Yesod.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148כשם שנכנס לברית כן יכנס לתורה
At a circumcision those present say: “Just as he has entered the covenant, so may he enter into Torah, the wedding canopy and good deeds.” The covenant comes before the Torah.
Shabbat 137b:6שבת קל״ז ב:ו׳
מָל וְלֹא פָּרַע. תָּנוּ רַבָּנַן, הַמָּל אוֹמֵר: ״אֲשֶׁר קִדְּשָׁנוּ בְּמִצְוֹתָיו וְצִוָּנוּ עַל הַמִּילָה״. אֲבִי הַבֵּן אוֹמֵר: ״אֲשֶׁר קִדְּשָׁנוּ בְּמִצְוֹתָיו וְצִוָּנוּ לְהַכְנִיסוֹ בִּבְרִיתוֹ שֶׁל אַבְרָהָם אָבִינוּ״. הָעוֹמְדִים אוֹמְרִים: ״כְּשֵׁם שֶׁנִּכְנַס לַבְּרִית, כָּךְ יִכָּנֵס לְתוֹרָה לְחוּפָּה וּלְמַעֲשִׂים טוֹבִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 19
149כי הנה בחי׳ יסוד . . התקשרות
Iggeres HaKodesh 15 explains the Sefiros through a father teaching his son: Yesod is the bond by which the father binds his intellect to his son’s as he studies with him in love and desire, so that the son understands far more than from the same words alone.
Kehot’s noteראה אגה״ק סי׳ טו.
150יותר משהעגל רוצה לינק
Rabbi Akiva to Rabbi Shimon bar Yochai: “More than the calf wants to suckle, the cow wants to nurse.” The giver’s wish to give is the image of Yesod.
Pesachim 112a:12פסחים קי״ב א:י״ב
חֲמִשָּׁה דְּבָרִים צִוָּה רַבִּי עֲקִיבָא אֶת רַבִּי שִׁמְעוֹן בֶּן יוֹחַי כְּשֶׁהָיָה חָבוּשׁ בְּבֵית הָאֲסוּרִין. אָמַר לוֹ: רַבִּי, לַמְּדֵנִי תּוֹרָה, אָמַר: אֵינִי מְלַמְּדֶךָ. אָמַר לוֹ: אִם אֵין אַתָּה מְלַמְּדֵנִי אֲנִי אוֹמֵר לְיוֹחַי אַבָּא וּמוֹסֶרְךָ לַמַּלְכוּת. אָמַר לוֹ: בְּנִי, יוֹתֵר מִמַּה שֶּׁהָעֵגֶל רוֹצֶה לִינַק פָּרָה רוֹצֶה לְהָנִיק. אָמַר לוֹ: וּמִי בְּסַכָּנָה? וַהֲלֹא עֵגֶל בְּסַכָּנָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קיב, א.
151המגביהי לשבת
“Who is enthroned on high, Who looks down low upon heaven and earth.” The One above both can reach both.
Psalms 113:5–6תהילים קי״ג:ה׳-ו׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת: הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
Who is like unto the L-RD our G-d, That is enthroned on high, That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152דמזוני במזלא תליא
Rava: “Life, children and sustenance do not depend on merit but on mazal.” The Alter Rebbe reads mazal as the flow of Yesod.
Moed Katan 28a:13מועד קטן כ״ח א:י״ג
אָמַר רָבָא: חַיֵּי, בְּנֵי וּמְזוֹנֵי, לָא בִּזְכוּתָא תַּלְיָא מִילְּתָא, אֶלָּא בְּמַזָּלָא תַּלְיָא מִילְּתָא. דְּהָא רַבָּה וְרַב חִסְדָּא תַּרְוַיְיהוּ רַבָּנַן צַדִּיקֵי הֲווֹ, מָר מְצַלֵּי וְאָתֵי מִיטְרָא וּמָר מְצַלֵּי וְאָתֵי מִיטְרָא,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 181aזח״א קפא, א
Kehot’s noteמו״ק כח, א. זח״א קפא, א.
153דמזלא הוא נהר דנגיד ונפיק
The Zohar on Vayigash (207b–208a), which explains mazala as “the river that flows and goes forth,” Yesod.
Zohar, Vayigash 5:46–6:57ספר הזהר, ויגש ה׳:מ״ו-ו׳:נ״ז
and when there is desire in the lower for the higher, the souls fly down in pairs of male and female, after which their ruling grade separates them and sends each to its appointed place. But later on that presiding grade finds it hard to join them together in their original pairs, since they are now paired in accordance with men’s conduct, and all depends now on a higher region.
The Zohar; London, Soncino Press, 1933 (Public Domain)
154יזל מים
Bilam: “Water shall flow from his buckets.” Mazala is read as from yizal, “flow.”
Numbers 24:7במדבר כ״ד:ז׳
יִזַּל־מַיִם מִדָּלְיָו וְזַרְעוֹ בְּמַיִם רַבִּים וְיָרֹם מֵאֲגַג מַלְכּוֹ וְתִנַּשֵּׂא מַלְכֻתוֹ:
Water shall flow from his branches, And his seed shall be in many waters; And his king shall be higher than Agag, And his kingdom shall be exalted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, ז.
155מל׳ נק׳ חכמה תתאה
The note points to this Kabbalistic lexicon for Malchus as “the lower Chochmah.”
Kehot’s noteראה מא״א אות ח, סכ״ח.
156חכמה בראש וחכמה בסוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (פ, ב. צה, ב. קנו, א. [תז״ח ק, ב]. קנז, ב. [שם קא, ב]). ח״ג (רלח, סע״א). זח״א (כו, ב). [כ].
157חכמה בראש וחכמה בסוף
One of the places, given in the Kehot note, for “Chochmah at the head and Chochmah at the end”: Malchus is the lower Chochmah.
Zohar, Bereshit 21:248–22:255ספר הזהר, בראשית כ״א:רמ״ח-כ״ב:רנ״ה
In reference to that time it is said of Moses and Israel, “Then thou shalt delight in the L-rd”, and the words shall be fulfilled, “then Moses shall sing” (Ex. 15, 1).1The Hebrew text of this page does not correspond entirely to the English translation. Further, the river “shall part from thence and become four heads” (Gen. 2, 10). The first of these is Hesed (Kindness), which is the right arm. From this shall drink the camp of Michael, and with it the tribe of Judah and his two accompanying …
The Zohar; London, Soncino Press, 1933 (Public Domain)
158חכמה בראש וחכמה בסוף
The Tikkunei Zohar, also given in the Kehot note, for the same phrase.
Tikkunei Zohar 80b:4תקוני הזהר פ׳ ב:ד׳
וְאִלֵּין תְּרֵין יוּדִי״ן אִינוּן רְמִיזִין בְּוַיִּיצֶר, וְאִינוּן תְּרֵין יְצִירוֹת יְצִירָה דְעִלָּאִין וִיצִירָה דְתַתָּאִין, וְאִינוּן חָכְמָה בְּרֹאשׁ וְחָכְמָה בְּסוֹף, תַּעֲלוּמוֹת חָכְמָה, וַדַּאי אִינוּן תַּעֲלוּמוֹת מֵחָכְמָה עִלָּאָה (דאיהו) דִּתְּחוֹת כֶּתֶר עִלָּאָה.
Tikkunei Zohar - Vocalized (Public Domain)
159בד״ה כי אברהם לא ידענו
The note locates the discourse “For Avraham did not know us” in Torah Ohr, p. 43a.
Kehot’s noteתו״א מג״א.
160The Zohar on Terumah, which explains that the root of the flow to the “land” comes from far above.
Zohar, Terumah 84:813–85:821ספר הזהר, תרומה פ״ד:תתי״ג-פ״ה:תתכ״א
161כי אברהם לא ידענו
“For You are our Father, for Avraham did not know us.” The opening of the discourse the Alter Rebbe cites.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
162שהח״ע . . מאין תמצא
Later in this maamar the Alter Rebbe explains “Chochmah comes from ayin”: the Tree of Life is Chochmah, and above it is ayin, the level that is not grasped at all and is above the order of the chain of worlds; the “land” receives from that ayin, for “their beginning is embedded in their end.”
Kehot’s noteראה לקמן טו, ד.
163מאין תמצא
“And Chochmah, from where (me’ayin) shall it be found?” Read as: Chochmah comes from ayin, the level above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164מת״ת דז״א נעשה כתר לנוק׳
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteהובא בע״ח ש׳ א״א ספ״ז. [כ].
165מת״ת דז״א נעשה כתר לנוק׳
The Kehot note cites Etz Chaim, Gate of Arich Anpin, end of chapter 7, for the teaching that Tiferes of Z’eir Anpin becomes the crown of Nukva.
Sefer Etz Chaim 13:7עץ חיים י״ג:ז׳
… ואם תדקדק תמצא כי תמיד ת״ת נעשה ממנו הכתר שהוא גלגלתא כי ת״ת דעתיק תמן גלגלתא דאו״א שהוא סוד בינה דא״א ומת״ת [נ״א וכן ת״ת] דא״א נעשה כתר וגלגלתא דז״א וכן מת״ת דז״א נעשה כתר וגלגלתא דנוקבא. גם דע כי סוד ת״ת דא״א נחלק לב׳ חצאין חציו למציאת או״א לצורך גופם וחציו לכתר ז״א הרי כי או״א וז״א הם ב׳ מלכים משתמשין בכתר א׳ גם ת״ת דז״א נחלק לב׳ חציו לגוף דז״א ע״ד הנ״ל וחציו לכתר דנוקבא וגם הוא סוד א״א לב׳ מלכים להשתמש בכתר א׳ ולעולם כל הת״ת …
Sefer Etz Chaim (Public Domain)
166גדולה מילה שנכרתו עלי׳ י״ג בריתות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנדרים ספ״ג.
167גדולה מילה שנכרתו עליה י״ג בריתות
“Great is circumcision, for thirteen covenants were made over it.” The thirteen covenants are read as the thirteen tikkunim of the lower beard.
Mishnah Nedarim 3:11משנה נדרים ג׳:י״א
… רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, מְאוּסָה עָרְלָה שֶׁנִּתְגַּנּוּ בָהּ הָרְשָׁעִים, שֶׁנֶּאֱמַר, כִּי כָל הַגּוֹיִם עֲרֵלִים. רַבִּי יִשְׁמָעֵאל אוֹמֵר, גְּדוֹלָה מִילָה שֶׁנִּכְרְתוּ עָלֶיהָ שְׁלֹשׁ עֶשְׂרֵה בְרִיתוֹת. רַבִּי יוֹסֵי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַשַּׁבָּת הַחֲמוּרָה. רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁלֹּא נִתְלָה לוֹ לְמֹשֶׁה הַצַדִּיק עָלֶיהָ מְלֹא שָׁעָה. רַבִּי נְחֶמְיָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַנְּגָעִים. רַבִּי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁכָּל הַמִּצְוֹת שֶׁעָשָׂה אַבְרָהָם אָבִינוּ לֹא נִקְרָא שָׁלֵם, עַד שֶׁמָּל, …
[If one says,] “Konam that I do not benefit from the Children of Noah,” he may benefit from Israelites, and he is forbidden to benefit from the nations of the world. [If one says, “Konam] that I do not benefit from the seed of Abraham,” he is forbidden [to benefit] from Israelites, but permitted [to benefit] from the nations of the world. [If one says, “Konam] that I do not benefit from Israelites”, he may buy things from them for more [than their worth] and sell them for less. [If …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
168בלק״ת פ׳ קדושים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל בטעמי המצות בד״ה אזהרת שעטנז.
Paragraph 21
169אם לא בריתי יומם ולילה
“If not for My covenant by day and night, I would not have set the ordinances of heaven and earth.” The covenant, Yesod, binds heaven to earth.
Jeremiah 33:25ירמיהו ל״ג:כ״ה
כֹּה אָמַר ה׳ אִם־לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא־שָׂמְתִּי:
Thus saith the L-RD: If My covenant be not with day and night, if I have not appointed the ordinances of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לג, כה.
170ועיין בזהר פ׳ ויחי (דרמ״ו ע״א)
The Zohar on Vayechi, on “From Asher, his bread shall be rich”; the maamar quotes it later on the two breads joined on Shabbos.
Zohar, Vayechi 72:752–73:761ספר הזהר, ויחי ע״ב:תשנ״ב-ע״ג:תשס״א
171מאשר שמנה לחמו
Yaakov’s blessing: “From Asher, his bread shall be rich.”
Genesis 49:20בראשית מ״ט:כ׳
מֵאָשֵׁר שְׁמֵנָה לַחְמוֹ וְהוּא יִתֵּן מַעֲדַנֵּי־מֶלֶךְ:
As for Asher, his bread shall be fat, And he shall yield royal dainties.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172שזו ניתנה בג׳ בריתות וזו בי״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות מח, סע״ב.
173שזו ניתנה בג׳ בריתות וזו בי״ג בריתות
Pelimo: one must put covenant before Torah, “for this one was given with three covenants and that one with thirteen covenants.” The Alter Rebbe explains the thirteen as the flow of Keser.
Berakhot 48b:13ברכות מ״ח ב:י״ג
תַּנְיָא רַבִּי אֱלִיעֶזֶר אוֹמֵר: כׇּל שֶׁלֹּא אָמַר ״אֶרֶץ חֶמְדָּה טוֹבָה וּרְחָבָה״ בְּבִרְכַּת הָאָרֶץ, וּמַלְכוּת בֵּית דָּוִד בְּ״בוֹנֵה יְרוּשָׁלַיִם״ — לֹא יָצָא יְדֵי חוֹבָתוֹ. נַחוּם הַזָּקֵן אוֹמֵר: צָרִיךְ שֶׁיִּזְכּוֹר בָּהּ בְּרִית. רַבִּי יוֹסֵי אוֹמֵר: צָרִיךְ שֶׁיִּזְכּוֹר בָּהּ תּוֹרָה. פְּלֵימוֹ אוֹמֵר: צָרִיךְ שֶׁיַּקְדִּים בְּרִית לְתוֹרָה, שֶׁזּוֹ נִתְּנָה בְּשָׁלֹשׁ בְּרִיתוֹת,
There is a teaching : R. Eliezer says : Whoever does not say "a desirable, good and ample land" in the benediction of "the land" and "the kingdom of the house of David" in "Who...rebuildest Jerusalem" has not complied with the requirements of the law. Nahum the Elder says : He must mention the Covenant in the blessing of "the land." R. Jose says : He must mention the Torah therein. Pelemo says : He must refer to the Covenant before the Torah, because the latter was given with a …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
174י״ג מדות שהתו׳ נדרשת בהן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״כ ר״פ ויקרא.
175זקן שקנה חכמה
“An elder (zaken) is none other than one who has acquired wisdom.” The elder’s wisdom is linked to the “beard” (zakan) and its thirteen tikkunim.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לב, ב. וראה לקו״ש ח״ג ע׳ 774.
176Kehot’s note points to Zohar, Vayechi 72:751 for these words.
Zohar, Vayechi 72:751ספר הזהר, ויחי ע״ב:תשנ״א
Paragraph 22
177ומילה שנכרתו עליה שלש עשרה בריתות
“Great is circumcision, for thirteen covenants were made over it.” Here the thirteen are the tikkunim of Arich Anpin.
Mishnah Nedarim 3:11משנה נדרים ג׳:י״א
… רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, מְאוּסָה עָרְלָה שֶׁנִּתְגַּנּוּ בָהּ הָרְשָׁעִים, שֶׁנֶּאֱמַר, כִּי כָל הַגּוֹיִם עֲרֵלִים. רַבִּי יִשְׁמָעֵאל אוֹמֵר, גְּדוֹלָה מִילָה שֶׁנִּכְרְתוּ עָלֶיהָ שְׁלֹשׁ עֶשְׂרֵה בְרִיתוֹת. רַבִּי יוֹסֵי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַשַּׁבָּת הַחֲמוּרָה. רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁלֹּא נִתְלָה לוֹ לְמֹשֶׁה הַצַדִּיק עָלֶיהָ מְלֹא שָׁעָה. רַבִּי נְחֶמְיָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַנְּגָעִים. רַבִּי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁכָּל הַמִּצְוֹת שֶׁעָשָׂה אַבְרָהָם אָבִינוּ לֹא נִקְרָא שָׁלֵם, עַד שֶׁמָּל, …
[If one says,] “Konam that I do not benefit from the Children of Noah,” he may benefit from Israelites, and he is forbidden to benefit from the nations of the world. [If one says, “Konam] that I do not benefit from the seed of Abraham,” he is forbidden [to benefit] from Israelites, but permitted [to benefit] from the nations of the world. [If one says, “Konam] that I do not benefit from Israelites”, he may buy things from them for more [than their worth] and sell them for less. [If …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
178בד״ה לך לך
The note places the discourse “Go for yourself” in Torah Ohr, Parshas Lech Lecha, where, as the text says, the change from Avram to Avraham through circumcision is explained.
Kehot’s noteבתו״א פ׳ לך לך.
179אברם ואברהם
“Your name shall no longer be called Avram, but your name shall be Avraham.” The hei is added at the covenant of circumcision.
Genesis 17:5בראשית י״ז:ה׳
וְלֹא־יִקָּרֵא עוֹד אֶת־שִׁמְךָ אַבְרָם וְהָיָה שִׁמְךָ אַבְרָהָם כִּי אַב־הֲמוֹן גּוֹיִם נְתַתִּיךָ:
Neither shall thy name any more be called Abram, but thy name shall be Abraham; for the father of a multitude of nations have I made thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
180בד״ה למנצח על השמינית
The note places the discourse “For the conductor, on the eighth” earlier in Likkutei Torah, Parshas Tazria.
Kehot’s noteלעיל פ׳ תזריע.
181בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” is love beyond measure.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182ולכבודי בראתיו יצרתיו
“For My glory I have created it, formed it, and also made it”: creation, formation and making, the worlds of Beriah, Yetzirah and Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
183ואין כבוד אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ג.
184ואין כבוד אלא תורה
“There is no glory but Torah.” So the “glory” drawn into the three worlds is the Torah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 24
185לעברך בברית
“That you may enter into the covenant of Havayah your G-d.” The Alter Rebbe refers to his discourse on this verse in Nitzavim.
Deuteronomy 29:11דברים כ״ט:י״א
לְעׇבְרְךָ בִּבְרִית ה׳ אֱלֹקֶיךָ וּבְאָלָתוֹ אֲשֶׁר ה׳ אֱלֹקֶיךָ כֹּרֵת עִמְּךָ הַיּוֹם:
that thou shouldest enter into the covenant of the L-RD thy G-d—and into His oath—which the L-RD thy G-d maketh with thee this day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
186כל האומר אין לי אלא תורה
“Whoever says, I have nothing but Torah, does not have even Torah.” Torah alone, without the flow from above it, does not stand.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
187בביאור ע״פ ששים המה
The passage given from that explanation distinguishes the inner and outer dimension of each Sefirah: the inner depth of an idea or emotion, above its clothing in letters of thought and speech, and its outer glow as it is expressed to another.
Kehot’s noteלקמן שה״ש מ, א.
188ששים המה מלכות
“There are sixty queens and eighty concubines.” The opening of the explanation the Alter Rebbe cites.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189אחת היא יונתי
“My dove, my perfect one, is one.” Part of the same explanation.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
190חסידים הראשונים
The early pious ones waited an hour before and after praying; “because they were pious, their Torah was preserved and their work was blessed.”
Berakhot 32b:20–22ברכות ל״ב ב:כ׳-כ״ב
חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת: מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, אָמַר קְרָא: ״אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: הַמִּתְפַּלֵּל צָרִיךְ לִשְׁהוֹת שָׁעָה אַחַת אַחַר תְּפִלָּתוֹ, שֶׁנֶּאֱמַר: ״אַךְ צַדִּיקִים יוֹדוּ לִשְׁמֶךָ יֵשְׁבוּ יְשָׁרִים אֶת פָּנֶיךָ״.
The pious men of old used to wait an hour. Whence is this? R. Joshua b. Levi said : The Scriptures state, "Happy are they that dwell in Thy house" (Ps. Ixxxiv, 5). R. Joshua b. Levi also said : He who prays should wait an hour after his prayer ; as it is said, "Surely the righteous shall give thanks unto Thy name, the upright shall dwell in Thy presence" (ibid. cxl. 14).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
191בד״ה יונתי בחגוי הסלע
The passage given from that discourse contrasts human thought, which cannot act as speech and deed do, with G-d’s thought, which itself brings Atzilus into being; creation through thought is far higher than creation through speech.
Kehot’s noteלקמן שה״ש יח, ב.
192יונתי בחגוי
“My dove, in the clefts of the rock.” The opening of another discourse the Alter Rebbe cites.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193קומי לך
“Arise, my beloved, my fair one, and go.” The discourse reads “Arise, go” as coming first.
Song of Songs 2:10שיר השירים ב׳:י׳
עָנָה דוֹדִי וְאָמַר לִי קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
My beloved spoke, and said unto me: ‘Rise up, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194ובלק״ת פ׳ קדושים
Earlier in this maamar (section 4) the Alter Rebbe cited the same passage of the Arizal’s Likkutei Torah on Kedoshim: as the upper beard of Arich Anpin has thirteen tikkunim, so does the lower beard at Yesod.
Kehot’s noteלהאריז״ל. וראה לעיל טו, ב.
195זקן שקנה חכמה
“An elder is none other than one who has acquired wisdom.” Z’eir Anpin is the “elder” who receives wisdom from Yesod of Arich Anpin.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
196בשעה שהקדימו ישראל נעשה לנשמע
When Israel said “we will do” before “we will hear,” a heavenly voice asked who revealed to them this secret of the angels. The Alter Rebbe refers to his discourse on this saying.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
197וברכת את ה׳
“And you shall bless es Havayah your G-d.” Es is read as Malchus, into which the encompassing light is drawn.
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198ונשבע לחם ונהי׳ טובים
“And we were satisfied with bread, and were well.” Cited to show that “satisfied” means the drawing of will.
Jeremiah 44:17ירמיהו מ״ד:י״ז
כִּי עָשֹׂה נַעֲשֶׂה אֶת־כׇּל־הַדָּבָר אֲשֶׁר־יָצָא מִפִּינוּ לְקַטֵּר לִמְלֶכֶת הַשָּׁמַיִם וְהַסֵּיךְ־לָהּ נְסָכִים כַּאֲשֶׁר עָשִׂינוּ אֲנַחְנוּ וַאֲבֹתֵינוּ מְלָכֵינוּ וְשָׂרֵינוּ בְּעָרֵי יְהוּדָה וּבְחֻצוֹת יְרוּשָׁלָ͏ִם וַנִּשְׂבַּע־לֶחֶם וַנִּהְיֶה טוֹבִים וְרָעָה לֹא רָאִינוּ:
But we will certainly perform every word that is gone forth out of our mouth, to offer unto the queen of heaven, and to pour out drink-offerings unto her, as we have done, we and our fathers, our kings and our princes, in the cities of Judah, and in the streets of Jerusalem; for then had we plenty of food, and were well, and saw no evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ מד, יז.
199פותח את ידיך
“You open Your hand and satisfy every living thing with will.” The hand is the thirteen tikkunim, and “every living thing” is Yesod.
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, טז.
200צדיק יסוד עולם
“The tzaddik is the foundation of the world.” The tzaddik is Yesod.
Proverbs 10:25משלי י׳:כ״ה
כַּעֲבוֹר סוּפָה וְאֵין רָשָׁע וְצַדִּיק יְסוֹד עוֹלָם:
When the whirlwind passeth, the wicked is no more; But the righteous is an everlasting foundation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, כה.
201עוד יוסף בני חי
Yaakov: “Yosef my son is still alive.” Yosef, the tzaddik, is called chai, “living.”
Genesis 45:28בראשית מ״ה:כ״ח
וַיֹּאמֶר יִשְׂרָאֵל רַב עוֹד־יוֹסֵף בְּנִי חָי אֵלְכָה וְאֶרְאֶנּוּ בְּטֶרֶם אָמוּת:
And Israel said: ‘It is enough; Joseph my son is yet alive; I will go and see him before I die.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מה, כח.
202נשמת כל חי דפרחא מההוא חי העולמים
The Zohar on Terumah: the soul, “the soul of every living being,” issues from G-d, the Life of the worlds, and so blesses “es Your Name,” Malchus.
Zohar, Terumah 20:211–22:219ספר הזהר, תרומה כ׳:רי״א-כ״ב:רי״ט
“A psalm. Sing unto the L-rd a new song, for he hath done marvellous things: his right hand and his holy arm hath wrought salvation for him” (Ps. 98). This Psalm has been expounded elsewhere, and the Companions were perfectly correct in their assertion that it was chanted by the kine Shekinah) when She arrives at “Beth Shemesh”, the “House of the Sun”, which hands receive and bear Her even as the kine bare the ark. This psalm of praise was therefore ordered to be chanted on the Sabbath by …
The Zohar; London, Soncino Press, 1933 (Public Domain)
203בד״ה כי ההרים ימושו
In the discourse “For the mountains shall depart,” Torah and mitzvos performed below are an arousal from below that brings an arousal from above; “doing the will of the Omnipresent” draws G-d’s will, which is far above “place,” into place, so that the supernal will rests and is revealed there.
Kehot’s noteלקמן מ, ג.
204כי ההרים ימושו
“For the mountains shall depart and the hills be moved, but My kindness shall not depart from you, nor shall My covenant of peace be moved.” The opening of the discourse cited here.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205Kehot’s note points to Zohar, Terumah 46:499 for these words.
Zohar, Terumah 46:499ספר הזהר, תרומה מ״ו:תצ״ט
Paragraph 25
206וירושלים הוא ג״כ מל׳ דאצי׳
The note points to this Kabbalistic lexicon for Jerusalem as Malchus of Atzilus.
Kehot’s noteראה מא״א אות י, סמ״ז.
207בזהר ר״פ תזריע
The Tzemach Tzedek’s explanations of the Zohar, which the note cites for this passage at the beginning of Tazria (42b).
Kehot’s noteמב, ב. וראה גם ביאוה״ז להצ״צ כרך ב ע׳ תרמח. ד״ה חייב אדם לברך תרל״ח פרק לט.
208גמלתהו טוב ולא רע
“She bestows good upon him and not evil, all the days of her life.” The Zohar reads it of Malchus.
Proverbs 31:12משלי ל״א:י״ב
גְּמָלַתְהוּ טוֹב וְלֹא־רָע כֹּל יְמֵי חַיֶּיהָ:
She doeth him good and not evil all the days of her life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, יב.
209זמינת טב כו׳ ולא רע בגין דכתיב ועץ הדעת טוב ורע
At the beginning of Tazria the Zohar explains that Malchus is “destined for good,” but good only when “the days of heaven” shine upon her, “because the Tree of Life sends her life.”
Zohar, Tazria 1:2–3:11ספר הזהר, תזריע א׳:ב׳-ג׳:י״א
R. Jose took the next verse: “She doeth him good and not evil all the days of her life”. ‘She provides good for the world, for the temple of the King and those who frequent it. When is this? When those “days of the heaven” shine upon her and unite with her fitly, these being then the “days of her life”, because the Tree of Life has sent to her life and shines upon her.’ Said R. Abba: ‘All this is well said, and all these verses can be applied …
The Zohar; London, Soncino Press, 1933 (Public Domain)
210ועץ הדעת טוב ורע
“And the Tree of Knowledge of good and evil” in the Garden. Malchus, in its descent, is linked with this mixture.
Genesis 2:9בראשית ב׳:ט׳
וַיַּצְמַח ה׳ אֱלֹקִים מִן־הָאֲדָמָה כׇּל־עֵץ נֶחְמָד לְמַרְאֶה וְטוֹב לְמַאֲכָל וְעֵץ הַחַיִּים בְּתוֹךְ הַגָּן וְעֵץ הַדַּעַת טוֹב וָרָע:
And out of the ground made the L-RD G-d to grow every tree that is pleasant to the sight, and good for food; the tree of life also in the midst of the garden, and the tree of the knowledge of good and evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
211איהו וחיוהי וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
212איהו וחיוהי וגרמוהי חד
The introduction to the Tikkunei Zohar, given in the Kehot note: in the Ten Sefiros of Atzilus “He and His vessels are one, He and His life-forces are one,” which is not so in Beriah. Here it marks the level into which the refined feminine waters are finally included.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
213בביאור ע״פ כי כאשר השמים החדשים
There the Alter Rebbe explains that a new light must be drawn from above until Beriah is included in Atzilus itself; the worlds of Beriah, Yetzirah and Asiyah hold the shattered vessels that fell from Tohu and must be rectified, through divine service, by refining evil from good.
Kehot’s noteתו״א ג, ב.
214כי כאשר השמים החדשים
“For as the new heavens and the new earth that I make shall stand before Me.” The opening of the explanation the Alter Rebbe cites.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215Kehot’s note points to Zohar, Tazria 2:8 for these words.
Zohar, Tazria 2:8ספר הזהר, תזריע ב׳:ח׳
Paragraph 26
216ומבואר . . על מאמר הרע״מ פ׳ כי תשא
According to the note, the explanation of this saying of the Ra’aya Mehemna is found in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteקפז, ב. ביאוה״ז לאדה״א.
217אבנא למשקל בה דא יו״ד
The Ra’aya Mehemna on Ki Sisa: “a stone to weigh with — this is yud.” The Alter Rebbe explains it elsewhere as the primacy of the feminine waters in begetting.
Zohar, Ki Tisa 2:4–6ספר הזהר, כי תשא ב׳:ד׳-ו׳
218בביאור ע״פ עלי באר
There the feminine waters are explained as the refinements of the Chochmah of Tohu, raised from kelipas nogah into the mochin of Nukva of Atzilus; so their root is the Chochmah of Tohu, in which the Keser of Tohu, which joins the Emanator with the emanated, also shines.
Kehot’s noteלעיל חוקת סג, ג.
219עלי באר
“Then Israel sang this song: Rise up, O well, sing to it.” The opening of the explanation the Alter Rebbe cites.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220בביאור ע״פ זכור את יום השבת
In that explanation, Torah and mitzvos draw a new light from sovev through the Name Havayah, but a drawing-down comes only through an ascent from below; that is why the Torah was given amid thunder and trembling, the nullification of yesh.
Kehot’s noteתו״א עב, ב.
Paragraph 27
221צדיק וטוב לו
Tanya, chapter 10, on the complete tzaddik, “a righteous man who has good,” in whom evil is transformed into good. Cited for refinement without any admixture.
Tanya, Likkutei Amarim 10:2–3תניא, חלק ראשון; ליקוטי אמרים י׳:ב׳-ג׳
וּבֵיאוּר הָעִנְיָן, כִּי הִנֵּה, צַדִּיק גָּמוּר שֶׁנֶּהְפַּךְ הָרָע שֶׁלּוֹ לְטוֹב, וְלָכֵן נִקְרָא ״צַדִּיק וְטוֹב לוֹ״, הוּא עַל־יְדֵי הֲסָרַת ״הַבְּגָדִים הַצּוֹאִים״ לְגַמְרֵי מֵהָרָע, דְּהַיְינוּ, לִמְאוֹס מְאֹד בְּתַעֲנוּגֵי עוֹלָם־הַזֶּה לְהִתְעַנֵּג בָּם בְּתַעֲנוּגוֹת בְּנֵי אָדָם לְמַלֹּאת תַּאֲוַת הַגּוּף בִּלְבָד, וְלֹא לַעֲבוֹדַת ה׳, מִפְּנֵי הֱיוֹתָם נִמְשָׁכִים וְנִשְׁפָּעִים מֵהַקְּלִיפָּה וְסִטְרָא אָחֳרָא. וְכָל מַה שֶּׁהוּא מֵהַסִּטְרָא אָחֳרָא – הַצַּדִּיק גָּמוּר הוּא שׂוֹנְאוֹ בְּתַכְלִית הַשִּׂנְאָה, מֵחֲמַת גּוֹדֶל אַהֲבָתוֹ לַה׳ וּקְדוּשָּׁתוֹ בְּאַהֲבָה רַבָּה בְּתַּעֲנוּגִים וְחִיבָּה …
Kehot Publication Society (CC-BY-NC)
222האיש דרכו לכבש
“It is the way of a man to conquer.” The power to refine comes from the masculine, Z’eir Anpin.
Yevamot 65b:4–5יבמות ס״ה ב:ד׳-ה׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי אִילְעָא מִשּׁוּם רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן: אָמַר קְרָא: ״וּמִלְאוּ אֶת הָאָרֶץ וְכִבְשׁוּהָ״. אִישׁ דַּרְכּוֹ לְכַבֵּשׁ, וְאֵין אִשָּׁה דַּרְכָּהּ לְכַבֵּשׁ. אַדְּרַבָּה: ״וְכִבְשׁוּהָ״ תַּרְתֵּי מַשְׁמַע! אָמַר רַב נַחְמָן בַּר יִצְחָק: ״וְכׇבְשֶׁהָ״ כְּתִיב. רַב יוֹסֵף אָמַר, מֵהָכָא: ״אֲנִי אֵל שַׁ־דַּי פְּרֵה וּרְבֵה״, וְלָא קָאָמַר ״פְּרוּ וּרְבוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סה, ב. וש״נ.
223סיהרא לית לה מגרמה כלום
“The moon has nothing of its own”: Malchus receives all its light from above.
Zohar I, 135bזח״א קלה, ב
Kehot’s noteזח״א קלה, ב. רלו, ב. רמט, ב.
224סיהרא לית לה מגרמה כלום
Another Zohar passage, given in the Kehot note, saying that the moon has nothing of its own.
Zohar, Vayechi 81:824–82:836ספר הזהר, ויחי פ״א:תתכ״ד-פ״ב:תתל״ו
The verse continues: “O listen, Laishah”, this laishah (lit. Iioness) signifies power to crush hostile forces, and when Israel sing praises then this listens.
The Zohar; London, Soncino Press, 1933 (Public Domain)
225דהע״ה לא הי׳ לו חיים
Seventy years were lacking from Adam’s life and were given to David son of Yishai. David, Malchus, had no life of his own.
Bereshit Rabbah 19:8בראשית רבה י״ט:ח׳
Bamidbar Rabbah 14:12במדבר רבה י״ד:י״ב
Zohar I, 55aזח״א נה, א
Kehot’s noteב״ר יט, ח. במד״ר יד, יב. זח״א נה, א. קסח, א.
226דהע״ה לא היו לו חיים
The Zohar too says that David had no life of his own and received seventy years from Adam.
Zohar, Bereshit 94:359–95:371ספר הזהר, בראשית צ״ד:שנ״ט-צ״ה:שע״א
Paragraph 28
227והיה באחרית הימים
“And it shall come to pass at the end of days that the mountain of the House of Havayah shall be established at the top of the mountains.”
Isaiah 2:2ישעיהו ב׳:ב׳
וְהָיָה בְּאַחֲרִית הַיָּמִים נָכוֹן יִהְיֶה הַר בֵּית־ה׳ בְּרֹאשׁ הֶהָרִים וְנִשָּׂא מִגְּבָעוֹת וְנָהֲרוּ אֵלָיו כׇּל־הַגּוֹיִם:
And it shall come to pass in the end of days, That the mountain of the L-RD’S house Shall be established as the top of the mountains, And shall be exalted above the hills; And all nations shall flow unto it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
228ואפיק הר בית ה׳ דא טוב בלא רע
The Zohar on Ki Sisa, on “And it shall come to pass at the end of days”: “the mountain of the House of Havayah” is “good without evil.” This is Malchus after the refinement.
Zohar, Ki Tisa 7:39–9:47ספר הזהר, כי תשא ז׳:ל״ט-ט׳:מ״ז
229בגמרא וכן הוא אומר ההר הטוב
“‘The good’: this is ‘Who builds Jerusalem,’ and so it says, ‘that good mountain and the Lebanon.’” Jerusalem is “the good.”
Berakhot 48b:5–6ברכות מ״ח ב:ה׳-ו׳
… ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ״ — זוֹ בִּרְכַּת ״הַזָּן״, ״אֶת ה׳ אֱלֹקֶיךָ״ — זוֹ בִּרְכַּת הַזִּמּוּן, ״עַל הָאָרֶץ״ — זוֹ בִּרְכַּת הָאָרֶץ, ״הַטּוֹבָה״ — זוֹ ״בּוֹנֵה יְרוּשָׁלַיִם״, וְכֵן הוּא אוֹמֵר ״הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנוֹן״. ״אֲשֶׁר נָתַן לָךְ״ — זוֹ ״הַטּוֹב וְהַמֵּטִיב״. אֵין לִי אֶלָּא לְאַחֲרָיו, לְפָנָיו מִנַּיִן? — אָמְרַתְּ קַל וָחוֹמֶר: כְּשֶׁהוּא שָׂבֵעַ מְבָרֵךְ, כְּשֶׁהוּא רָעֵב — לֹא כׇּל שֶׁכֵּן. רַבִּי אוֹמֵר [אֵינוֹ צָרִיךְ]: ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ״ — זוֹ בִּרְכַּת הַזָּן, אֲבָל בִּרְכַּת הַזִּמּוּן מִ״גַּדְּלוּ לַה׳ אִתִּי״ נָפְקָא. ״עַל הָאָרֶץ״ — זוֹ …
Our Rabbis have taught : Whence do we derive the Grace after meals from the Torah? As it is said, "And thou shalt eat and be satisfied and bless" (Deut. viii. 10) — this refers to the benediction "Who feedest"; "the L-rd thy G-d" (ibid.)— to the benediction of Zimmun; "for the land" (ibid.) — to the benediction of "the land" ; "the good" (ibid.) — to "Who. . . rebuildest Jerusalem," for so it states "That goodly hill-country and Lebanon" (ibid. iii. 25); "which He hath given thee" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteברכות מח, ב. דברים ג, כה.
230ירושלים הבנוי׳ כעיר שחוברה
“Jerusalem, built as a city that is joined together.” The encompassing light is joined to the indwelling light.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ג.
231היש בה עץ אם אין
Moshe’s instruction to the spies: “Is there a tree in it or not?” The word ayin (“not”) is read as the level above Chochmah.
Numbers 13:20במדבר י״ג:כ׳
וּמָה הָאָרֶץ הַשְּׁמֵנָה הִוא אִם־רָזָה הֲיֵשׁ־בָּהּ עֵץ אִם־אַיִן וְהִתְחַזַּקְתֶּם וּלְקַחְתֶּם מִפְּרִי הָאָרֶץ וְהַיָּמִים יְמֵי בִּכּוּרֵי עֲנָבִים:
and what the land is, whether it is fat or lean, whether there is wood therein, or not. And be ye of good courage, and bring of the fruit of the land.’—Now the time was the time of the first-ripe grapes.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
232והחכמה תחי׳
“Wisdom gives life to those who have it.” Chochmah is the Tree of Life.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
233והחכמה מאין תמצא
“And wisdom, from where (me’ayin) shall it be found?” Read: Chochmah comes from ayin, the level above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
234חד ולא בחושבן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
235חד ולא בחושבן
Patach Eliyahu: “You are One, but not in number.” The level beyond all grasp and all counting.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
236כי עמך מקור חיים
“For with You is the source of life.” The level above the Tree of Life, the Life of life.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
237The Zohar on Shelach, on the spies’ question “Is there a tree in it or not?”: ayin is the level above the Tree of Life.
Zohar, Sh'lach 8:49–9:58ספר הזהר, שלח לך ח׳:מ״ט-ט׳:נ״ח
“And what is the land, whether it is fat or lean”: from the Torah ye shall discover what is the nature of that other world, whether it confers in abundance heavenly bliss on those that dwell there or withholds from them anything. “Whether there are in it trees or no”: whether the Tree of Life is therein for all eternity, and whether the “bundle of the living” is there or not.
The Zohar; London, Soncino Press, 1933 (Public Domain)
238את החיים ואת הטוב
“See, I have set before you today life and good.” The Alter Rebbe refers to his discourse that discusses this verse.
Deuteronomy 30:15דברים ל׳:ט״ו
רְאֵה נָתַתִּי לְפָנֶיךָ הַיּוֹם אֶת־הַחַיִּים וְאֶת־הַטּוֹב וְאֶת־הַמָּוֶת וְאֶת־הָרָע:
See, I have set before thee this day life and good, and death and evil,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
239נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
240נעוץ תחלתן בסופן
“Their end is embedded in their beginning, and their beginning in their end.” The land, the lowest, receives from ayin, the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
241זכור ושמור בדבור א׳
“‘Remember’ and ‘Keep’ were said in one utterance, which the mouth cannot speak and the ear cannot hear.” On Shabbos the higher and lower unity are one.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כז, א.
242מאשר שמנה לחמו
Yaakov’s blessing: “From Asher, his bread shall be rich, and he shall yield royal delicacies.”
Genesis 49:20בראשית מ״ט:כ׳
מֵאָשֵׁר שְׁמֵנָה לַחְמוֹ וְהוּא יִתֵּן מַעֲדַנֵּי־מֶלֶךְ:
As for Asher, his bread shall be fat, And he shall yield royal dainties.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
243מאשר שמנה לחמו דא לחם שבת
The Zohar on Vayechi: “From Asher, his bread shall be rich” is the bread of Shabbos; the double bread is bread from heaven and bread from the earth, and on Shabbos the lower is included in the upper.
Zohar, Vayechi 72:752–73:761ספר הזהר, ויחי ע״ב:תשנ״ב-ע״ג:תשס״א
In the expression “his bread” the reference of the word “his” is not specified; but we may divide the word lahmo (his bread) into lehem van, that is, “the bread of van” (which signifies the heavens); hence it is written: “Behold, I will rain bread from heaven for you” (Ex. 16, 4). It is from thence that the tree of life is nourished and crowned, and when it receives this nourishment, then it “yields the dainties of the king”. This king is the Community of Israel, who is fed therefrom …
The Zohar; London, Soncino Press, 1933 (Public Domain)
244לחם עוני
“Seven days you shall eat matzos with it, bread of affliction.” Here it stands for the lower unity, bread from the earth.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
245וכ״כ בזהר בראשית (דמ״ז ע״ב) . . ולחם פנג
Or HaTorah explains pannag bread as rich matzah, which does not come to leavening because it is kneaded with wine, oil and honey, which is the Torah.
Kehot’s noteראה אוה״ת בראשית כרך ב שפד, ב לחם פנג זהו מצה עשירה שאינה באה לידי חימוץ לפי שנילושה ביין שמן ודבש שהוא התורה ע״ש.
246חייב אדם לברך מאה ברכות בכל יום
Rabbi Meir: “A person is obligated to say a hundred blessings every day, as it says, ‘What does Havayah your G-d ask of you.’” Each blessing draws the higher unity into the lower.
Menachot 43b:15–17מנחות מ״ג ב:ט״ו-י״ז
תניא היה רבי מאיר אומר חייב אדם לברך מאה ברכות בכל יום שנאמר (דברים י, יב) ועתה ישראל מה ה׳ אלקיך שואל מעמך רב חייא בריה דרב אויא בשבתא וביומי טבי טרח וממלי להו באיספרמקי ומגדי תניא היה ר״מ אומר חייב אדם לברך שלש ברכות בכל יום אלו הן שעשאני ישראל שלא עשאני אשה שלא עשאני בור
Wikisource Talmud Bavli (CC-BY-SA)
247ויהיו חיי שרה מאה שנה
“And the life of Sarah was a hundred years.” Another expression of the hundred.
Genesis 23:1בראשית כ״ג:א׳
וַיִּהְיוּ חַיֵּי שָׂרָה מֵאָה שָׁנָה וְעֶשְׂרִים שָׁנָה וְשֶׁבַע שָׁנִים שְׁנֵי חַיֵּי שָׂרָה:
And the life of Sarah was a hundred and seven and twenty years; these were the years of the life of Sarah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
248כי עמך מקור חיים
“For with You is the source of life.” The level into which the Shabbos ascent reaches.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
249ליום שכולו שבת ומנוחה
The psalm for Shabbos is “a song for the Time to Come, for the day that is wholly Shabbos and rest for eternal life.” The Time to Come is the full revelation of the encompassing light.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
250מי לי בשמים
“Whom do I have in heaven? And besides You I desire nothing on earth.” Read as the upper and lower Gan Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
251ועד״ז הוא לחם משנה דשבת . . וכמ״ש במ״א ס״פ בשלח
That Torah Ohr discourse on the double bread notes that by the revealed teaching the two loaves are placed one on the other and by the hidden teaching side by side, and opens with the same questions about Grace after Meals: why the blessing closes with food, and why the blessing for the land mentions eating food.
Kehot’s noteתו״א סה, ד. וראה גם מאמרי אדה״ז הקצרים ע׳ מ.
252Kehot’s note points to Zohar, Vayechi 72:751 for these words.
Zohar, Vayechi 72:751ספר הזהר, ויחי ע״ב:תשנ״א
253The Zohar on Bereishis: what had been “bread of affliction” turns into pannag bread. The lower bread is raised to the level of the upper.
Zohar, Bereshit 75:178–77:188ספר הזהר, בראשית ע״ה:קע״ח-ע״ז:קפ״ח
AND HE SANCTIFIED IT: the word otho (it) means also “his sign” (cf. II Sam. 15, 25), and so refers to the place in which the sign of the covenant is fixed. This is the abode of all the celestial sanctifications, and from it they descend upon the community of Israel to bestow upon it all kinds of luxuries and dainties. This may be illustrated from the verse “From Asher his bread is fat, and he shall give the dainties of a king” (Gen. 49, 20). “Asher” we interpret as …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 30
254כיון שהוא ית׳ מקור הברכה וכל הברכות הן משתלשלות ממנו
Rabbeinu Bachya on “and you shall bless”: since G-d is the source of all blessing, what do our blessings add to Him? The Alter Rebbe quotes his question and his proofs from the Talmud almost verbatim.
Rabbeinu Bahya, Devarim 8:10רבנו בחיי, דברים ח׳:י׳
255או מה מידם יקח
“If you are righteous, what do you give Him, or what does He take from your hand?” The question that frames blessing G-d.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ איוב לה, ז.
256יצא הקדש שא״צ צדקה
From “and he will bless you” the Talmud first excludes hekdesh, which “does not need blessing,” then objects from “and you shall bless Havayah your G-d” and concludes that hekdesh does not need charity. (The printed text gives 114b; on Sefaria the passage is on 114a.)
Bava Metzia 114a:9–10בבא מציעא קי״ד א:ט׳-י׳
וְלָא? וְהָכְתִיב: ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ וְגוֹ׳״! אֶלָּא אָמַר קְרָא: ״וּלְךָ תִּהְיֶה צְדָקָה״, מִי שֶׁצָּרִיךְ צְדָקָה, יָצָא הֶקְדֵּשׁ שֶׁאֵין צָרִיךְ צְדָקָה. אַשְׁכְּחֵיהּ רַבָּה בַּר אֲבוּהּ לְאֵלִיָּהוּ דְּקָאֵי בְּבֵית הַקְּבָרוֹת שֶׁל גּוֹיִם, אֲמַר לֵקהּ: מַהוּ שֶׁיְּסַדְּרוּ בְּבַעַל חוֹב? אֲמַר לֵקהּ: גָּמַר ״מִיכָה״ ״מִיכָה״ מֵעֲרָכִין. גַּבֵּי עֲרָכִין כְּתִיב ״וְאִם מָךְ הוּא מֵעֶרְכֶּךָ״, גַּבֵּי בַּעַל חוֹב כְּתִיב ״וְכִי יָמוּךְ אָחִיךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
257בברכות פ״ג א״ל ישמעאל בני ברכני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל פ״ק (ז, א) וכ״ה בכת״י.
258ישמעאל בני ברכני
Rabbi Yishmael ben Elisha saw G-d in the Holy of Holies, Who said to him, “Yishmael my son, bless Me,” and he blessed Him that His mercy overcome His anger.
Berakhot 7a:4ברכות ז׳ א:ד׳
תַּנְיָא, אָמַר רַבִּי יִשְׁמָעֵאל בֶּן אֱלִישָׁע: פַּעַם אַחַת, נִכְנַסְתִּי לְהַקְטִיר קְטוֹרֶת לִפְנַי וְלִפְנִים, וְרָאִיתִי אַכְתְּרִיאֵל קָהּ ה׳ צְבָאוֹת, שֶׁהוּא יוֹשֵׁב עַל כִּסֵּא רָם וְנִשָּׂא, וְאָמַר לִי: ״יִשְׁמָעֵאל בְּנִי, בָּרְכֵנִי!״ אָמַרְתִּי לוֹ: ״יְהִי רָצוֹן מִלְּפָנֶיךָ, שֶׁיִּכְבְּשׁוּ רַחֲמֶיךָ אֶת כַּעַסְךָ, וְיִגּוֹלּוּ רַחֲמֶיךָ עַל מִדּוֹתֶיךָ, וְתִתְנַהֵג עִם בָּנֶיךָ בְּמִדַּת הָרַחֲמִים, וְתִכָּנֵס לָהֶם לִפְנִים מִשּׁוּרַת הַדִּין״. וְנִעְנַע לִי בְּרֹאשׁוֹ. וְקָמַשְׁמַע לַן, שֶׁלֹּא תְּהֵא בִּרְכַּת הֶדְיוֹט קַלָּה בְּעֵינֶיךָ.
There is a teaching : R. Ishmael b. Elisha said : Once I entered [the Holy of Holies] to offer incense in the innermost part of the Sanctuary, and I saw Okteriel, Jah, the L-rd of Hosts, seated upon a high and exalted throne. He said to me, "Ishmael, My son, bless Me." I replied, "May it be Thy will that Thy mercy may subdue Thy wrath ; and may Thy mercy prevail over Thy attributes, so that Thou mayest deal with Thy children in the quality of mercy and …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
259במס׳ שבת פ״ט אמר הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפט, א.
260When Moshe did not greet G-d, He said, “You should have helped Me,” and Moshe answered, “And now let the power of Havayah be great.” Blessing is “helping” G-d’s power be revealed.
Shabbat 89a:5שבת פ״ט א:ה׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם מְצָאוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁהָיָה קוֹשֵׁר כְּתָרִים לָאוֹתִיּוֹת. אָמַר לוֹ: מֹשֶׁה, אֵין שָׁלוֹם בְּעִירְךָ? אָמַר לְפָנָיו: כְּלוּם יֵשׁ עֶבֶד שֶׁנּוֹתֵן שָׁלוֹם לְרַבּוֹ? אָמַר לוֹ: הָיָה לְךָ לְעׇזְרֵנִי, מִיָּד אָמַר לוֹ: ״וְעַתָּה יִגְדַּל נָא כֹּחַ ה׳ כַּאֲשֶׁר דִּבַּרְתָּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
261ועיין מזה בספר עה״ק בהקדמה
The note points there for the wording of Avodas HaKodesh on this question.
Kehot’s noteראה הלשון באוה״ת שלח ע׳ תעא.
262בביאור ע״פ יביאו לבוש מל׳
This further explanation on “Let them bring a royal garment” distinguishes the mitzvah of Torah study, the inner dimension of memalei, since “the Torah issues from Chochmah,” from practical mitzvos in physical things, whose light comes from sovev, which is beyond the chain of worlds; and it notes that Chochmah too “comes from ayin,” from sovev.
Kehot’s noteתו״א צב, א ראה אוה״ת פ׳ שלח ע׳ תקעו.
263יביאו לבוש
“Let them bring a royal garment that the king has worn.” The opening of the explanation the Alter Rebbe cites.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
264Kehot’s note points to Bava Metzia 114b for these words.
Bava Metzia 114bבבא מציעא קי״ד ב
Paragraph 31
265וכולם בחכמה עשית
“How many are Your works, Havayah; You made them all with wisdom.” Chochmah is the beginning of the measured revelation.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
266ובמ״א נתבאר
The note points there for the explanation of the two verses as the two modes of light.
Kehot’s noteראה אוה״ת פ׳ שלח ע׳ תקסז ואילך. ובכ״מ.
267את השמים ואת הארץ אני מלא
“Do I not fill heaven and earth? says Havayah.” One of the two verses read as the two modes of G-d’s light.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
268מלא כל הארץ כבודו
“Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” The second verse.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
269וכ״ה בספר עה״ק
The Tzemach Tzedek’s explanations of the mitzvos, which the note lists for this saying of Avodas HaKodesh on the infinite and the limited.
Kehot’s noteראה דרך מצותיך קנג, א. אוה״ת ויקרא כרך ג ע׳ תתפז. אוה״ת ענינים ע׳ קנו. סה״מ תרל״ה כרך א ע׳ קעג.
Paragraph 33
270איהו וחיוהי חד
Iggeres HaKodesh 20, beginning “He and His life-forces are one,” explains the power of the Infinite One to create the limited, the vessels of the Sefiros.
Tanya, Iggeres HaKodesh 20תניא, אגרת הקדש כ׳
271ובמאו״א אות גימל ס״ה
According to the note, Or HaTorah quotes this definition from Me’orei Or in several places.
Kehot’s noteמובא באוה״ת ויקרא כרך א ע׳ קל. שם ע׳ קפז. שם כרך ג ע׳ תתפו. ובאוה״ת נ״ך כרך א ע׳ שלה ע״ש.
272עד פה תבא
G-d to the sea: “Thus far you shall come, and no further.” The image of limit set by judgment.
Job 38:11איוב ל״ח:י״א
וָאֹמַר עַד־פֹּה תָבוֹא וְלֹא תֹסִיף וּפֹא־יָשִׁית בִּגְאוֹן גַּלֶּיךָ:
And said: ‘Thus far shalt thou come, but no further; And here shall thy proud waves be stayed’?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
273בפרדס ערך גבול
Or HaTorah explains the Pardes: Malchus is called “limit” because it receives from Chochmah and Binah.
Kehot’s note”פי׳ שהמל׳ נק׳ גבול מצד קבלה מחו״ב” — אוה״ת נ״ך כרך א ע׳ שלה.
Paragraph 34
274בביאור ע״פ מי מנה עפר יעקב
There the Alter Rebbe explains that when Israel do G-d’s will they are beyond number: through the mitzvos the Infinite Light is revealed in Malchus, called “reckoning,” so that each coin of charity joins a “great reckoning,” a number that “cannot be counted.”
Kehot’s noteלעיל פ׳ בלק ע, א.
275מי מנה עפר יעקב ומספר
Bilam: “Who has counted the dust of Yaakov, or numbered the fourth of Israel?” The explanation on this verse links number with Malchus.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
276אשר לא יספר
G-d’s promise to Yaakov: “like the sand of the sea, which cannot be counted for multitude.” Number that becomes beyond counting.
Genesis 32:13בראשית ל״ב:י״ג
וְאַתָּה אָמַרְתָּ הֵיטֵב אֵיטִיב עִמָּךְ וְשַׂמְתִּי אֶת־זַרְעֲךָ כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִסָּפֵר מֵרֹב:
And Thou saidst: I will surely do thee good, and make thy seed as the sand of the sea, which cannot be numbered for multitude.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, יג.
277ע״פ לבבתני אחותי
The passage given from that discourse distinguishes will (ratzon), which can be mere consent even under compulsion, from desire (chefetz), the delight at the core of the heart; “I desire nothing on earth” means the soul’s only delight is in G-d, “the source of life.”
Kehot’s noteלקמן שה״ש כח, ד.
278לבבתני אחותי כלה
“You have captured my heart, my sister, bride.” The opening of the discourse cited here.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
279כי אל דעות הוי׳
Chanah’s prayer: “For a G-d of knowledges is Havayah.” The plural is read as two kinds of illumination.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
280ידיכם קדש וברכו את הוי׳
“Lift up your hands in holiness and bless Havayah.” The Alter Rebbe refers to his explanation of this verse.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
281בד״ה צאינה וראינה
The discourse “Go out and see” asks why the Sages call G-d “the Holy One, blessed be He,” and explains kadosh, written with a vav, as the drawing of His holiness into memalei and sovev, which are only a glimmer that bears no comparison to Him.
Kehot’s noteלקמן שה״ש כא, ב ואילך.
282צאינה וראינה
“Go out and see, daughters of Zion, upon King Shlomo.” The discourse in which that explanation appears.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
283מים רבים
“Many waters cannot extinguish the love.” The opening of the explanation on the hundred blessings.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
284ובביאור ע״פ מים רבים בפ׳ תולדות
The note locates the explanation on “Many waters” in Torah Ohr, Parshas Toldos.
Kehot’s noteתו״א כ, א.
285ובד״ה הבאים ישרש
In “Those who come, he will cause to take root,” the mitzvos, which descended from the supernal will into physical things, are a planting below through which there is growth “from concealment into revelation.”
Kehot’s noteתו״א נג, ד.
286הבאים ישרש
“Those who come, Yaakov will cause to take root; Israel will blossom and bud.” The discourse that explains baruch as bereichah.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
287פי׳ ברוך מלשון בריכה
Rabbeinu Bachya explains “and you shall bless” as addition and increase, “from the word for a pool (bereichah) that flows from the source.”
Rabbeinu Bahya, Devarim 8:10רבנו בחיי, דברים ח׳:י׳
288וכ״כ הבחיי פ׳ עקב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח, י: ”והוא מלשון ברכה הנובעת מן המקור”.
Paragraph 36
289ובשנה הרביעית יהי׳ כל פריו קדש הלולים
“And in the fourth year all its fruit shall be holy, for praises to Havayah.” The Alter Rebbe refers to his discourse on this verse.
Leviticus 19:24ויקרא י״ט:כ״ד
וּבַשָּׁנָה הָרְבִיעִת יִהְיֶה כׇּל־פִּרְיוֹ קֹדֶשׁ הִלּוּלִים לַה׳
And in the fourth year all the fruit thereof shall be holy, for giving praise unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
290עושי דברו
“Mighty in strength, who do His word, to hear the voice of His word.” Read with Israel’s “we will do” before “we will hear.”
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
291כי לך הוי׳ הגדולה
“Yours, Havayah, are the greatness and the might.” Cited in the same discourse.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
292ובד״ה משה ידבר
The note places the discourse “Moshe would speak” in Torah Ohr, Parshas Yisro.
Kehot’s noteתו״א פ׳ יתרו.
293משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The opening of another discourse cited here.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
294ובד״ה בשלח פרעה
The discourse explains that Israel are G-d’s “crop,” sown in exile so that His revelation increase; “Blessed is Havayah, the G-d of Israel, from world to world” means that the blessing and increase of G-dly revelation, from the hidden world to the revealed world, come through Israel.
Kehot’s noteתו״א סא, א.
295בשלח פרעה
“And it was, when Pharaoh sent out the people.” The opening of the discourse cited here.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
296אל תהי ברכת הדיוט קלה
“Let not the blessing of an ordinary person be light in your eyes,” learned from Rabbi Yishmael’s blessing of G-d.
Berakhot 7a:4ברכות ז׳ א:ד׳
תַּנְיָא, אָמַר רַבִּי יִשְׁמָעֵאל בֶּן אֱלִישָׁע: פַּעַם אַחַת, נִכְנַסְתִּי לְהַקְטִיר קְטוֹרֶת לִפְנַי וְלִפְנִים, וְרָאִיתִי אַכְתְּרִיאֵל קָהּ ה׳ צְבָאוֹת, שֶׁהוּא יוֹשֵׁב עַל כִּסֵּא רָם וְנִשָּׂא, וְאָמַר לִי: ״יִשְׁמָעֵאל בְּנִי, בָּרְכֵנִי!״ אָמַרְתִּי לוֹ: ״יְהִי רָצוֹן מִלְּפָנֶיךָ, שֶׁיִּכְבְּשׁוּ רַחֲמֶיךָ אֶת כַּעַסְךָ, וְיִגּוֹלּוּ רַחֲמֶיךָ עַל מִדּוֹתֶיךָ, וְתִתְנַהֵג עִם בָּנֶיךָ בְּמִדַּת הָרַחֲמִים, וְתִכָּנֵס לָהֶם לִפְנִים מִשּׁוּרַת הַדִּין״. וְנִעְנַע לִי בְּרֹאשׁוֹ. וְקָמַשְׁמַע לַן, שֶׁלֹּא תְּהֵא בִּרְכַּת הֶדְיוֹט קַלָּה בְּעֵינֶיךָ.
There is a teaching : R. Ishmael b. Elisha said : Once I entered [the Holy of Holies] to offer incense in the innermost part of the Sanctuary, and I saw Okteriel, Jah, the L-rd of Hosts, seated upon a high and exalted throne. He said to me, "Ishmael, My son, bless Me." I replied, "May it be Thy will that Thy mercy may subdue Thy wrath ; and may Thy mercy prevail over Thy attributes, so that Thou mayest deal with Thy children in the quality of mercy and …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Megillah 15a:17–18מגילה ט״ו א:י״ז-י״ח
וְאָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: לְעוֹלָם אַל תְּהִי בִּרְכַּת הֶדְיוֹט קַלָּה בְּעֵינֶיךָ, שֶׁהֲרֵי שְׁנֵי גְּדוֹלֵי הַדּוֹר בֵּרְכוּם שְׁנֵי הֶדְיוֹטוֹת, וְנִתְקַיְּימָה בָּהֶן, וְאֵלּוּ הֵן: דָּוִד וְדָנִיֵּאל. דָּוִד — דְּבָרְכֵיהּ אֲרַוְנָה, דִּכְתִיב: ״וַיֹּאמֶר אֲרַוְנָה אֶל הַמֶּלֶךְ וְגוֹ׳״. דָּנִיאֵל — דְּבָרְכֵיהּ דָּרְיָוֶשׁ, דִּכְתִיב: ״אֱלָהָךְ דִּי אַנְתְּ פָּלַח לֵקהּ בִּתְדִירָא הוּא יְשֵׁיזְבִינָּךְ״. וְאָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: אֵל תְּהִי קִלְלַת הֶדְיוֹט קַלָּה בְּעֵינֶיךָ, שֶׁהֲרֵי אֲבִימֶלֶךְ קִלֵּל אֶת שָׂרָה ״הִנֵּה הוּא לָךְ כְּסוּת עֵינַיִם״, …
R Elazar b. Hanina also said: Let not the blessing of an ordinary man be held lightly in your eyes, for two men great in their generation were blessed by ordinary men and their blessings were fulfilled. They were, David and Daniel. David was blessed by Aravnah, as it is written, “And Aravnah said to the king, The L-rd your G-d will accept you” (II Samuel 24:23). Daniel was blessed by Darius, as it is written “Your G-d whom you serve continually, He will deliver you” (Daniel 6:17). R Elazar …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteברכות ז, א. מגילה טו, א.
297בד״ה אלה מסעי
In “These are the journeys,” the journeys are Israel’s ascents from below upward through subduing and transforming evil, and Chochmah is called “the seal” of G-d, which bears no comparison to His essence, as a written name to the one who bears it.
Kehot’s noteלעיל מסעי צא, ג ובאוה״ת פ׳ מסעי ע׳ א׳שעה. וראה אוה״ת שמות ע׳ פד.
298אני ה׳ אלקיכם
“I am Havayah your G-d, who brought you out of the land of Egypt.” The close of the tzitzis passage, the subject of the discourse cited.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 38
299אשר לא ידעון אבותיך
“Who fed you manna in the desert, which your fathers did not know.”
Deuteronomy 8:16דברים ח׳:ט״ז
הַמַּאֲכִלְךָ מָן בַּמִּדְבָּר אֲשֶׁר לֹא־יָדְעוּן אֲבֹתֶיךָ לְמַעַן עַנֹּתְךָ וּלְמַעַן נַסֹּתֶךָ לְהֵיטִבְךָ בְּאַחֲרִיתֶךָ:
who fed thee in the wilderness with manna, which thy fathers knew not, that He might afflict thee, and that He might prove thee, to do thee good at thy latter end;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
300עה״ד חטה היתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות מ, סע״א.
301עה״ד חטה היתה
Rabbi Meir says the tree from which Adam ate was a vine, Rabbi Yehudah says it was wheat, “for a child does not know to call ‘father’ until he tastes grain.” Wheat brings knowledge.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
302כי לא על הלחם לבדו יחיה האדם
“Not by bread alone does man live.” In the summary, “man” is the man of Tikkun.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
303ימותו ולא בחכמה
“They die, and not with wisdom.” Read of the kings of Tohu, whose vessels shattered below the level of Chochmah.
Job 4:21איוב ד׳:כ״א
הֲלֹא־נִסַּע יִתְרָם בָּם יָמוּתוּ וְלֹא בְחׇכְמָה:
Is not their tent-cord plucked up within them? They die, and that without wisdom.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ד, כא.
304דור דעה
The Zohar on the desert generation that ate the manna, given in the Kehot note for “the generation of knowledge.”
Zohar II, 62bזח״ב סב, ב
Bamidbar Rabbah 19:3במדבר רבה י״ט:ג׳
Kehot’s noteזח״ב סב, ב. במד״ר יט, ג. תנחומא חוקת ו. ולהעיר מיבמות קכא, ב (וסביביו — דוקא — נשערה מאד), שעפ״ז תובן בטוב דעת ר״ע בסנהדרין קי, ב.
Paragraph 39
305ושמי הוי׳
“But by My Name Havayah I did not make Myself known to them.” Here “My Name Havayah” is Supernal Chochmah.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
306ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother.” The opening of the discourse cited here.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
307האזינו השמים
“Listen, O heavens, and I will speak; and let the land hear.” The opening of the discourse cited here on the land’s root in Tohu.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
308פקדת ארץ
“You have visited the land and watered it; You greatly enrich it.” G-d’s attention to the land, sending it water from above, is the arousal from above that answers the land’s work of growth.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, ב.
309ואתחנן
“And I pleaded with Havayah at that time.” The opening of the discourse cited here on the arousal from above.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 41
310פקדת ארץ
“You have visited the land and watered it.” The blessing drawn from above into the land through covenant and Torah.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
311ואקדים ב״נ
The Zohar at the beginning of Beshalach, on the room the Shunammite woman prepared for Elisha (II Kings 4:10): she named the bed first because “a person puts first what is dear to him.” Cited here on putting the covenant first.
Zohar, Beshalach 1:1–9ספר הזהר, בשלח א׳:א׳-ט׳
Paragraph 42
312ואכלת ושבעת
“And you shall eat and be satisfied, and you shall bless Havayah your G-d for the good land He has given you.” The verse of Grace after Meals that the maamar explains.
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
313שבע רצון
Moshe’s blessing: “Naftali, satisfied with favor (ratzon) and full of the blessing of Havayah.” Here “satisfied” is read as a drawing-down of will.
Deuteronomy 33:23דברים ל״ג:כ״ג
וּלְנַפְתָּלִי אָמַר נַפְתָּלִי שְׂבַע רָצוֹן וּמָלֵא בִּרְכַּת Havayah יָם וְדָרוֹם יְרָשָׁה:
And of Naphtali he said: O Naphtali, satisfied with favour, And full with the blessing of the L-RD: Possess thou the sea and the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כג.
314טוב עין הוא יבורך
“He who has a good eye shall be blessed, for he gives of his bread to the poor.” Quoted as the reach of the blessing that comes with being satisfied.
Proverbs 22:9משלי כ״ב:ט׳
טוֹב־עַיִן הוּא יְבֹרָךְ כִּי־נָתַן מִלַּחְמוֹ לַדָּל:
He that hath a bountiful eye shall be blessed; For he giveth of his bread to the poor.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כב, ט.
315כעיר שחוברה לה יחדו
“Jerusalem, built as a city that is joined together.” Read above (paragraph 28) as the joining of the encompassing light with Atzilus.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
316בחכמה אתברירו
The Zohar (Pekudei) says that the spark struck “within thought” scattered sparks and refined the dross out of thought, so that all is refined there. Chochmah is that supernal thought, which is why the main refinement belongs to the altar.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב. ע״ח שי״ח, פ״ה. מבו״ש ש״ה ח״א, פ״ב.
317בחכמה אתברירו
Etz Chaim, on the 288 sparks: their final refinement depends on the supernal thought, Abba (Chochmah), as the Zohar says, “in thought they were all refined.” The Kehot note gives it for this phrase.
Sefer Etz Chaim 18:5עץ חיים י״ח:ה׳
318וכמ״ש במ״א בענין פתח במזבח וסיים בשלחן
The verse “began with the altar and ended with the table”: while the Temple stood the altar atoned for Israel, and now a person’s table atones for him.
Berakhot 55a:3ברכות נ״ה א:ג׳
וְהַמַּאֲרִיךְ עַל שֻׁלְחָנוֹ: דִּלְמָא אָתֵי עַנְיָא וְיָהֵיב לֵקהּ. דִּכְתִיב: ״הַמִּזְבֵּחַ עֵץ שָׁלוֹשׁ אַמּוֹת גָּבֹהַּ״, וּכְתִיב: ״וַיְדַבֵּר אֵלַי זֶה הַשֻּׁלְחָן אֲשֶׁר לִפְנֵי ה׳״, פָּתַח בְּמִזְבֵּחַ וְסִיֵּים בְּשֻׁלְחָן! רַבִּי יוֹחָנָן וְרַבִּי אֶלְעָזָר דְּאָמְרִי תַּרְוַיְיהוּ: כׇּל זְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים — מִזְבֵּחַ מְכַפֵּר עַל יִשְׂרָאֵל, וְעַכְשָׁיו, שֻׁלְחָנוֹ שֶׁל אָדָם מְכַפֵּר עָלָיו.
"He who prolongs his stay at table" — perhaps a poor man will come and he will give him [some food] ; for it is written, "The altar of wood three cubits high... and he said unto me, This is the table that is before the L-rd" (Ezek. 41:22). He opens with "altar" and concludes with "table"! R. Johanan and R. Eleazar both say : So long as the Temple was in existence, the altar used to atone for Israel, but now a man's table atones for him.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteלעיל פ׳ אמור לח, ג. ברכות נה, א.
319תפלות כנגד תמידין תקנום
Rabbi Yehoshua ben Levi: “The prayers were instituted corresponding to the daily offerings.” So prayer, which comes before eating, takes the place of the altar.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
320וקודם התפלה אסור לאכול
One who eats and drinks and then prays is reproached with the verse “and Me you have cast behind your back.” Hence one may not eat before prayer.
Berakhot 10b:29–30ברכות י׳ ב:כ״ט-ל׳
(אָמַר רַבִּי יִצְחָק אָמַר רַבִּי יוֹחָנָן) וְאָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא מִשּׁוּם רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב: מַאי דִּכְתִיב, ״לֹא תֹאכְלוּ עַל הַדָּם״ — לֹא תֹאכְלוּ קוֹדֶם שֶׁתִּתְפַּלְּלוּ עַל דִּמְכֶם. אִיכָּא דְאָמְרִי: אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי יוֹחָנָן, אָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא מִשּׁוּם רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב: כָּל הָאוֹכֵל וְשׁוֹתֶה, וְאַחַר כָּךְ מִתְפַּלֵּל עָלָיו הַכָּתוּב אוֹמֵר: ״וְאֹתִי הִשְׁלַכְתָּ אַחֲרֵי גַוֶּךָ״, אַל תִּקְרֵי ״גַּוֶּיךָ״ אֶלָּא ״גֵּאֶיךָ״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: לְאַחַר שֶׁנִּתְגָּאָה זֶה קִבֵּל עָלָיו מַלְכוּת שָׁמַיִם.
R. Jose b. R. Hannina also said in the name of R. Eliezer b. Jacob : What means that which is written, "Ye shall not eat with the blood" (Lev. xix, 26)? [It means], Ye shall not eat before you have prayed for your life. There are some who declare that R. Isaac stated that R. Johanan said in the name of R. Eliezer b. Jacob : Whoever eats and drinks and afterwards offers his prayers, concerning him the Scriptures say, "Thou hast cast Me behind thy back" (I Kings …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות י, ב. הובא באו״ח ספ״ט, ג.
321וקודם התפלה אסור לאכול
The law as codified: before praying one may not eat or drink, though water and medicine are permitted.
Shulchan Arukh, Orach Chayim 89:3שולחן ערוך, אורח חיים פ״ט:ג׳
אסור לו להתעסק בצרכיו או לילך לדרך עד שיתפלל תפלת י״ח (ויש מקילין לאחר שאמרו מקצת ברכות קודם שאמרו ברוך שאמר וטוב להחמיר בזה) (תרומת הדשן סי׳ י״ח) ולא לאכול ולא לשתות אבל מים מותר לשתות קודם תפלה בין בחול ובין בשבת ויום טוב וכן אוכלין ומשקין לרפואה מותר:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
322וצדיק וטוב לו
Tanya, chapter 10: the complete tzaddik, “a righteous man who has good,” in whom the evil has been turned into good.
Tanya, Likkutei Amarim 10:2–3תניא, חלק ראשון; ליקוטי אמרים י׳:ב׳-ג׳
וּבֵיאוּר הָעִנְיָן, כִּי הִנֵּה, צַדִּיק גָּמוּר שֶׁנֶּהְפַּךְ הָרָע שֶׁלּוֹ לְטוֹב, וְלָכֵן נִקְרָא ״צַדִּיק וְטוֹב לוֹ״, הוּא עַל־יְדֵי הֲסָרַת ״הַבְּגָדִים הַצּוֹאִים״ לְגַמְרֵי מֵהָרָע, דְּהַיְינוּ, לִמְאוֹס מְאֹד בְּתַעֲנוּגֵי עוֹלָם־הַזֶּה לְהִתְעַנֵּג בָּם בְּתַעֲנוּגוֹת בְּנֵי אָדָם לְמַלֹּאת תַּאֲוַת הַגּוּף בִּלְבָד, וְלֹא לַעֲבוֹדַת ה׳, מִפְּנֵי הֱיוֹתָם נִמְשָׁכִים וְנִשְׁפָּעִים מֵהַקְּלִיפָּה וְסִטְרָא אָחֳרָא. וְכָל מַה שֶּׁהוּא מֵהַסִּטְרָא אָחֳרָא – הַצַּדִּיק גָּמוּר הוּא שׂוֹנְאוֹ בְּתַכְלִית הַשִּׂנְאָה, מֵחֲמַת גּוֹדֶל אַהֲבָתוֹ לַה׳ וּקְדוּשָּׁתוֹ בְּאַהֲבָה רַבָּה בְּתַּעֲנוּגִים וְחִיבָּה …
Kehot Publication Society (CC-BY-NC)
323גמלתהו טוב
“She bestows good upon him, and not evil, all the days of her life.” The good with no evil is the refinement through Chochmah.
Proverbs 31:12משלי ל״א:י״ב
גְּמָלַתְהוּ טוֹב וְלֹא־רָע כֹּל יְמֵי חַיֶּיהָ:
She doeth him good and not evil all the days of her life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
324אחותי בת אבי היא אך לא בת אמי
The Zohar (Emor) reads this verse as the union of Knesses Yisrael with the Holy King, which comes when she draws from the house of the Father and not from the house of the Mother.
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
This is the purpose which these blasts should serve, being accompanied by repentance before G-d. Thus when Israel produce the blasts of the shofar with proper devotion, the supernal Shofar returns and crowns Jacob so that all is properly arranged. Another throne is set up and joy is universally diffused and G-d has mercy on the world. Happy are Israel who know how to divert their Master from justice to mercy and to be the instruments for establishing all worlds. Corresponding to the three series of blasts three books are …
The Zohar; London, Soncino Press, 1933 (Public Domain)
325בת אבי היא אך לא בת אמי
Avraham on Sarah: “She is indeed my sister, the daughter of my father, but not the daughter of my mother; and she became my wife.”
Genesis 20:12בראשית כ׳:י״ב
וְגַם־אׇמְנָה אֲחֹתִי בַת־אָבִי הִוא אַךְ לֹא בַת־אִמִּי וַתְּהִי־לִי לְאִשָּׁה:
And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother; and so she became my wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
326ההר הטוב הזה והלבנון שמלבין
The Sifrei: the Lebanon is the Temple, so called “because it whitens the sins of Israel.”
Sifrei Devarim 28:2–3ספרי דברים כ״ח:ב׳-ג׳
הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנוֹן, הַכֹּל קָרְאוּ אוֹתוֹ הָר: אַבְרָהָם קְרָאוֹ הָר, שֶׁנֶּאֱמַר (בראשית כב יד): ״אֲשֶׁר יֵאָמֵר הַיּוֹם בְּהַר ה׳ יֵרָאֶה״, מֹשֶׁה קְרָאוֹ הָר, שֶׁנֶּאֱמַר: הָהָר הַטּוֹב הַזֶּה, דָּוִד קְרָאוֹ הָר, שֶׁנֶּאֱמַר (תהלים כד ג): ״מִי יַעֲלֶה בְהַר ה׳״, יְשַׁעְיָה קְרָאוֹ הָר, שֶׁנֶּאֱמַר (ישעיה ב ב): ״וְהָיָה בְּאַחֲרִית הַיָּמִים נָכוֹן יִהְיֶה הַר בֵּית ה׳״, גּוֹיִם קָרְאוּ אוֹתוֹ הָר, שֶׁנֶּאֱמַר (ישעיה ב ג): ״וְהָלְכוּ עַמִּים רַבִּים וְאָמְרוּ לְכוּ וְנַעֲלֶה אֶל הַר ה׳״. וְהַלְּבָנוֹן, מִנַּיִן שֶׁאֵין לְבָנוֹן אֶלָּא מִקְדָּשׁ? שֶׁנֶּאֱמַר (ירמיה כב ו): ״גִּלְעָד אַתָּה לִי …
"this good mountain and the Levanon." All called it (Jerusalem) "mountain." Abraham called it "mountain," viz. (Bereshith 22:14) "… of which it will be said: 'On this day, in the mountain, the L-rd shall appear.'" Isaiah called it mountain (Isaiah 2:2) "And it will be in the end of days that the mountain of the house of the L-rd will be established." Nations called it mountain, viz. (Ibid. 3) "And many nations will go, and they will say: 'Let us go and ascend to the mountain of the L-rd.'" "and …
Vocalized Edition (CC0) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
327ההר הטוב הזה והלבנון שמלבין כו׳
Moshe’s plea: “Let me cross over, I pray, and see the good land … this good mountain and the Lebanon.”
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ג, כה. ספרי כח.
328האזינו השמים
“Listen, O heavens.” The opening of the discourse cited here on Lebanon.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
329עלי באר
“Then Israel sang this song: Rise up, O well.” The opening of the explanation cited here.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
330וסד״ה קול דודי
The passage explains “leaping over the mountains, skipping over the hills”: revelation comes only at the level of “feet,” and there are two, love and awe.
Kehot’s noteלקמן שה״ש טו, ג.
331מקפץ על הגבעות
“The voice of my beloved; here he comes, leaping over the mountains, skipping over the hills.” The discourse cited here explains its close.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
332ברבות ר״פ קדושים בענין ציון
Rabbi Levi: every good thing, blessing and consolation that G-d will give Israel comes only from Zion. Here it shows that all supernal good is drawn to “the good,” Jerusalem.
Vayikra Rabbah 24:4ויקרא רבה כ״ד:ד׳
333כלי ריקן
The Talmud contrasts human vessels, where an empty vessel holds and a full one does not, with G-d’s way, where the full one holds. The empty vessel is used here as the image of self-nullification that can receive.
Berakhot 40aברכות מ׳ א
Kehot’s noteראה ברכות מ, א.
334ירושלים יראה שלם
Avraham called the place Yir’eh and Shem called it Shalem; G-d called it Yerushalayim, joining the two names.
Bereshit Rabbah 56:10בראשית רבה נ״ו:י׳
… קורא אני אותו שלם אברהם אדם צדיק מתרעם אלא הריני קורא אותו ירושלים כמו שקראו שניהם יראה שלם ירושלים ר׳ ברכיה בשם רבי חלבו אמר עד שהוא שלם עשה לו הקדוש ברוך הוא סוכה והיה מתפלל בתוכה שנאמר (תהלים עו) ויהי בשלם סוכו ומעונתו בציון ומה היה אומר יהי רצון שאראה בבנין ביתי ד״א מלמד שהראה לו הקב״ה בית המקדש חרב ובנוי חרב ובנוי שנא׳ שם המקום ההוא ה׳ יראה הרי בנוי היך מה דאת אמר (דברים טו) שלש פעמים בשנה יראה אשר יאמר היום בהר ה׳ הרי חרב …
“Abraham called the name of that place The L-rd will see, as it is said to this day: On the mount where the L-rd will be seen” (Genesis 22:14). “Abraham called the name of that place The L-rd will see” – Rabbi Yoḥanan said: He said before Him: ‘Master of the universe, when You said to me: “Take you your son, your only one,” I had something to argue in response: Yesterday you said: “For it is through Isaac [that descendants will be considered for you[”…” and now You say: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר נו, י. וראה פס״ז וירא כב, יד.
335ירושלים יראה שלם
The Pesikta Zutrasa (Lekach Tov), which the Kehot note adds: Avraham called the place Yir’eh, Shem called it Shalem, and Jerusalem is named for both of these righteous men.
Midrash Lekach Tov, Genesis 22:15–17מדרש לקח טוב, בראשית כ״ב:ט״ו-י״ז
ויאמר בי נשבעתי. מה צורך לשבועה זו. לוי בש״ר חמא ב״ר חנינא נשבע לו שאין מנסה אותו עוד ולא ליצחק בנו. כי יען אשר עשית את הדבר הזה. ללמדך ששקול נס האחרון כנגד הכל. כי ברך אברכך. ברכה לאב. ברכה לבן. והרבה ארבה. ריבוי לאב וריבוי לבן. וירש זרעך את שער אויביו. זהו תדמור. אשריו מי שרואה במפלתה של תדמור. שהיתה שותפות בשני חרבנות.
Midrash Lekach Tov on Torah, Vilna 1884 (Public Domain)
336וכל בניך למודי הוי׳
“And all your children shall be taught of Havayah, and great shall be the peace of your children.” The opening of the discourse cited here.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
337במא״א אות טי״ת ססע״י ה׳
The note sends the reader to Or HaTorah for the wording of the Me’orei Or entry cited here.
Kehot’s noteראה הלשון באוה״ת פ׳ עקב ע׳ תקלב. ובפ׳ ואתחנן ע׳ קכה. וראה לעיל פ׳ ואתחנן ג, א.
338האור כי טוב
“And G-d saw the light, that it was good.” The vessel that receives this light is called “good.”
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
339וישב יעקב
“And Yaakov settled in the land of his father’s sojourning.” The opening of the discourse cited here.
Genesis 37:1בראשית ל״ז:א׳
וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן:
And Jacob dwelt in the land of his father’s sojournings, in the land of Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
340ארץ חפץ
“And all the nations shall call you happy, for you shall be a land of desire.” The text quotes it as “for you shall be to Me a land of desire.”
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
341זח״ג בהר (דק״י ע״ב)
The note sends the reader to Yahel Or in connection with this Zohar passage on “do good, dwell in the land.”
Kehot’s noteראה יהל אור ע׳ שלא. ונזכר גם לעיל פ׳ שלח מה, ג. בלק עג, ד. פינחס עט, ב. ואתחנן ד, ג.
342ועשה טוב שכן ארץ
“Trust in Havayah and do good; dwell in the land and cherish faithfulness.”
Psalms 37:3תהילים ל״ז:ג׳
בְּטַח בַּה׳ וַעֲשֵׂה־טוֹב שְׁכׇן־אֶרֶץ וּרְעֵה אֱמוּנָה:
Trust in the L-RD, and do good; dwell in the land, and cherish faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
343ועשה טוב שכן ארץ
The Zohar (Behar) on this verse: doing good arouses the supernal “good,” and then one “dwells in the land,” the supernal land.
Zohar, Behar 8:52–9:59ספר הזהר, בהר ח׳:נ״ב-ט׳:נ״ט
AND IF YE SAY, WHAT SHALL WE EAT, ETC. R. Judah cited here the verse: “Trust in the L-rd and do good, dwell in the land and follow after faithfulness” (Ps. 37, 3).
The Zohar; London, Soncino Press, 1933 (Public Domain)
344בלק״ת פ׳ קדושים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה גם בתו״א יג, ג.
345ועיין במא״א אות למ״ד סכ״א
The note quotes from the Tzemach Tzedek’s Biurei HaZohar on this subject: bread and pannag bread are “the mystery of the higher unity,” in the manner of “except the bread that he eats.”
Kehot’s note”מענין לחם ולחם פנג ז״ס היחוד עליון ע״ד כ״א הלחם אשר הוא אוכל” — ביאוה״ז להצ״צ כרך ב ע׳ תרצט. וראה גם אוה״ת פנחס ע׳ א׳קסב. וראה לעיל פ׳ פנחס עז, ב. וראה גם ביאוה״ז להצ״צ כרך א ע׳ סט.
Paragraph 43
346וברכת את הוי׳
“And you shall eat and be satisfied, and you shall bless Havayah your G-d.” The verse whose meaning the summary closes with.
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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