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ואתה מרבבות קדש
And He Came from the Holy Myriads
The Torah is rooted in the level of “myriads,” far above the “hundred” that sustains the worlds, and that is why Torah and mitzvos can draw the deepest divine light down into physical things; yet for now it comes only as “ve’asa,” the back, and above even the myriads is the One who is beyond number.
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 explains “And He came from the holy myriads” by building a scale of numbers: units, tens, hundreds, thousands and myriads, the highest number with its own name. Each rank receives only a “tenth” of the one above it. Sarah’s lifespan (7, 20 and 100 years) maps the scale onto the Sefiros: the emotive attributes are units, Chochmah and Binah are tens, and Keser is a hundred. Above intellect, will (ratzon, hidden in notzer, “preserving kindness for thousands”) is thousands, and the radiance of delight is myriads. Malchus, “Sarah,” gives life to all worlds from the rank of a hundred, drawn down through the hundred daily blessings. The Torah, however, comes from the myriads, and so through Torah and mitzvos the inner union of Chochmah and Binah, rooted in the Infinite One itself, reaches even a sukkah and tefillin. Still, this revelation is now only “ve’asa,” the Aramaic, the “back,” like hair; the inner reasons of the Torah, the “kisses of His mouth,” await the future. The three levels of blessing, holiness and union follow this ladder, and above even the holy myriads is “a sign among His myriad”: G-d, One but not in number.

Outline
	1The scale of numbersUnits to myriads, each a tenth of the next; Sarah’s 7, 20 and 100 years as the attributes, the intellect and what is above it.¶1–2
	2The soul and the willThe five levels of the soul match the five ranks; will without reason and desire with delight; notzer as ratzon and “thousands.”¶3–4
	3Delight as a myriad; Sarah as MalchusThe radiance of delight is the “myriad”; Malchus spreads from Sarai to Sarah through the “hundred,” drawn down by the hundred blessings, while the Torah is rooted in the myriads.¶5–6
	4From the holy myriads into the physicalBecause its source is so high, the Torah draws the inner union of Chochmah and Binah into physical mitzvos; for now it comes only as ve’asa, the back.¶7
	5Blessing, holiness, union and the One beyond numberThe future “kisses” of the Torah’s inner dimension; blessing, holiness and union as rising levels; “a sign among His myriad” as G-d’s holiness beyond number.¶8–9


Key concepts
	Ayak Becharאי״ק בכ״ר
	The grouping of Hebrew letters by rank (1, 10, 100; 2, 20, 200), showing that each numerical rank reflects the one below it at a higher level.

	The tenth (asiris)עשירית
	The principle that a lower level receives only a tenth of the level above it, as an emotion draws only on a small part of the mind.

	Will and desire (ratzon and chefetz)רצון וחפץ
	Two layers of the supernal will: will beyond reason, and desire that carries reason and delight.

	The holy myriadsרבבות קדש
	The highest named rank, the radiance of the supernal delight, where the Torah is rooted, far above the “hundred” that gives life to the worlds.

	The back (achorayim)אחוריים
	The outer side of a revelation; the Torah’s present revelation is called ve’asa, Aramaic, the back, while its inner reasons will be revealed in the future.

	Blessing, holiness, unionברכה קדושה יחוד
	Three rising levels of drawing down: life for the worlds (the hundred), encompassing light through the mitzvos (the holy myriads), and the inner revelation of the One beyond number.

	One but not in numberחד ולא בחושבן
	G-d’s oneness beyond all counting; before it, myriads and units are the same.


Section 1 · ¶1–2
The scale of numbers
1ואתה מרבבות קדש.12 כי הנה יש יחידות עשירות מאות כו׳. אי״ק בכ״ר3 כמ״ש בספר שערי אורה להרי״ג [להרבי יוסף גיקטיליא] שער א׳ בענין מעשר ומעשר מן המעשר כו׳. ובענין מאה אדני כסף כו׳ ע״ש.
“And He came from the holy myriads.” For there are units, tens, hundreds, etc. [This is] Ayak Bechar (אי״ק בכ״ר) [the letters for 1, 10, 100 and 2, 20, 200], as is written in the book Sha’arei Orah by Rabbi Yosef Gikatilla, Gate 1, on the subject of the tithe and the tithe from the tithe, etc., and on the subject of the hundred silver sockets, etc.; see there.
The maamar opens with a phrase from Moshe’s blessing, “And He came from the holy myriads” (Deuteronomy 33:2), and first sets up a scale of numbers: units, tens, hundreds and up. Ayak Bechar groups the Hebrew letters by rank (alef, yud, kuf are 1, 10, 100; beis, kaf, reish are 2, 20, 200), so each rank repeats the one below it ten times over. The Alter Rebbe refers to Sha’arei Orah, Rabbi Yosef Gikatilla’s book on the divine Names, where Gate 1 takes up the Levites’ tithe and “tithe from the tithe” (Numbers 18:26) and the hundred silver sockets of the Mishkan (Exodus 38:27).


והמספר הגדול הוא רבה כמ״ש היי לאלפי רבבה4 וכתיב ומאה מכם רבבה ירדפו5 שאין מספר למעלה הימנו בלה״ק [בלשון הקודש]
And the greatest number is a myriad, as it is written, “May you become thousands of myriads,” and it is written, “And a hundred of you shall pursue a myriad,” for there is no number above it in the Holy Tongue.
The myriad, ten thousand, is the highest number with a name of its own in the Holy Tongue. Two verses use it as the great number: Rivkah’s family blessing her, “may you become thousands of myriads” (Genesis 24:60), and the promise that “a hundred of you shall pursue a myriad” (Leviticus 26:8).


כי מה שהוא יותר מרבבה אין לו שם בפ״ע [בפני עצמו] בתורה כ״א שנק׳ כך וכך אלפים או כך וכך רבוא וכמ״ש רבבות אלפי ישראל6 וכתיב הרבה משתים עשרה רבו אדם7 (ביונה סס״י [סוף סימן] ד׳) ולכן מצינו במשנה רפ״ז דברכות בשלשה מהו אומר וכו׳ עד ברבוא מהו אומר כו׳.
For whatever is more than a myriad has no name of its own in the Torah, but is only called so many thousands or so many myriads (ribbo), as it is written, “the myriads of the thousands of Israel,” and it is written, “more than twelve myriads of people” (in Jonah, end of chapter 4). And therefore we find in the Mishnah, at the beginning of chapter 7 of Berachos: “With three, what does one say?” etc., up to “With a myriad, what does one say?” etc.
Above ten thousand the Torah has no new word and counts in multiples: “the myriads of the thousands of Israel” (Numbers 10:36), Nineveh’s “twelve myriads” (Jonah 4:11). The Mishnah on the invitation to Grace after Meals likewise changes its wording with the size of the company only up to ten thousand: the myriad is the top rank.


והנה כתיב ויהיו חיי שרה מאה שנה8 ועשרים שנה ושבע שנים9 שבע הוא בחינת שבע מדות העליונות שבפסוק לך ה׳ הגדולה כו׳ עד הממלכה כו׳
Now it is written, “And the life of Sarah was a hundred years and twenty years and seven years.” Seven is the level of the seven supernal emotive attributes (middos) in the verse “Yours, Havayah, is the greatness,” etc., up to “the kingdom,” etc.
Now the scale is mapped onto the Sefiros through the verse on Sarah’s lifespan, 100 + 20 + 7. The “seven” are the seven emotive attributes (middos) named in David’s blessing before the assembly: “Yours, Havayah, is the greatness (Chesed), the might (Gevurah), the beauty (Tiferes), the victory (Netzach), the splendor (Hod), for all in heaven and earth (Yesod); Yours, Havayah, is the kingdom (Malchus).”


שהמדות הם בבחי׳ התחלקות המדרגות זו מזו שהרי החסד והגבורה הם מדות נגדיים
For the attributes are in the mode of levels divided from one another, since Chesed (kindness) and Gevurah (restraint) are opposing attributes.
The emotive attributes are levels set apart from one another, and two of them even oppose each other: kindness pours out, restraint holds back.


ולכן נאמר בהם שנים לשון רבים משא״כ חו״ב [חכמה ובינה] נאמר עליהם עשרים שנה לשון יחיד כי הם תרין ריעין דלא מתפרשין10 כמו עד״מ באדם כשמבין ההלכה ע״י כח השכל שבו ממילא נכלל בזה חכמה ובינה.
And therefore of them it says shanim (“years”), in the plural, whereas of Chochmah (wisdom) and Binah (understanding) it says esrim shanah (“twenty year”), in the singular, for they are “two companions that never part.” As, by way of analogy, in a person: when he understands a halachah by means of the power of intellect within him, Chochmah and Binah are automatically included in this.
That is why the verse says “years” in the plural for the seven: they stay separate. For the twenty, the two “tens” of Chochmah and Binah, it says “year” in the singular, because they are “two companions that never part”: when a person grasps a halachah, the flash of insight and its working-out come together of themselves. At the opening of Re’eh in Likkutei Torah, the Alter Rebbe uses the same phrase of the Zohar to teach that the self-nullification of Chochmah and the contemplation of Binah must always go together in serving G-d.


ועיין בזהר פ׳ חיי שרה11 (דקכ״ג ע״א). והנה עכ״פ [על כל פנים] מובן מזה שהמדות כל מדה היא רק בחי׳ יחידית.
And see the Zohar, Parshas Chayei Sarah (123a). Now, in any case it is understood from this that each one of the attributes is only at the level of a unit.
The Zohar on Chayei Sarah asks why the verse says “year” for the hundred and the twenty but “years” for the seven, and answers that each of the first two is one: the hundred, through the secret of the hundred daily blessings, and the twenty, because Thought and the “Jubilee” (Chochmah and Binah) never part. The first conclusion: each emotive attribute counts only as a unit.


שהרי שבע מדות שבפסוק נק׳ שבע שנים א״כ כל מדה היא נמנית רק לבחי׳ א׳.
For the seven attributes in the verse are called “seven years”; if so, each attribute is counted as only one level.
The proof: seven attributes are “seven years,” one year each, so each attribute is a single unit.


משא״כ השכל הוא בחי׳ עשירית שהרי חו״ב [חכמה ובינה] נק׳ עשרים שנה והטעם הוא כי כדי שיהיה גילוי המדות מהשכל א״א שיומשך האור מכל השכל בהמדה כי אם רק מבחי׳ עשירית שבשכל.12131415
The intellect, however, is the level of tens, for Chochmah and Binah are called “twenty years.” And the reason is that, in order for the attributes to be revealed from the intellect, it is impossible for the light of the whole intellect to be drawn into the attribute, but only from the level of the tenth within the intellect.
Intellect, by contrast, is at the rank of tens, since Chochmah and Binah are “twenty.” The reason: when the mind gives rise to an emotion, not all of it enters the emotion, only a tenth of it; the mind as a whole is far greater than what the feeling holds.




2וכנודע שאין ערוך השכל המתלבש בהמדות להיות טעם ומוחין למדה לגבי עצמיות השכל מה שאינו שייך למדות.
As is known, the intellect that is enclothed in the attributes, to be the reason and the intellect (mochin) of the attribute, bears no comparison to the essence of the intellect, which has no relation to the attributes.
A basic principle: the part of the mind that “dresses” itself in an emotion, supplying its reason and intelligence, is nothing compared with the mind’s own essence, which has nothing to do with feelings at all.


ועמ״ש מזה בד״ה באתי לגני16 ובפסוק את קרבני לחמי17 שזהו ענין גידים המחברים העצמות עם הבשר כו׳ ע״ש לכן כל מדה היא בחי׳ עשירית שבשכל.
And see what is written about this in the discourse beginning “I have come into My garden,” and on the verse “My offering, My bread,” that this is the matter of the sinews that join the bones with the flesh, etc.; see there. Therefore each attribute is the level of the tenth within the intellect.
The Alter Rebbe refers to two other maamarim. In Likkutei Torah, Pinchas, on “My offering, My bread,” he explains that if all of the mind’s understanding entered the emotions they could not hold it; what enters them is a small, contracted glimmer, like the thin sinews that join the bones to the flesh. Hence each emotion is only the tenth within the intellect.


ועד״ז איתא בענין שם אל שהעוא נהירו דחכמתא181920 היינו מה שחו״ב [שחכמה ובינה] מאירים במדות כמ״ש חסד אל21
And similarly it is stated concerning the Name Kel, that it is “the radiance of Chochmah,” meaning that Chochmah and Binah shine in the attributes, as it is written, “the kindness of Kel.”
The divine Name Kel is tied to Chesed (“the kindness of Kel,” Psalms 52:3), and the Zohar calls it “the radiance of Chochmah”: the light of the intellect as it shines into the attributes.


והוא מעשר מאותיות יש קנה22 חכמה קנה בינה23 גימ׳ [גימטריא] יש והוא בחי׳ מל׳ שבחכמה וכמ״ש במ״א ע״פ לפני לא נוצר אל2425 עיין בזהר קדושים (דפ״ו סע״א [סוף עמוד א]).
And it is a tithe of the letters yesh (“being”): “Acquire (kenei) wisdom, acquire (kenei) understanding”: [the two kenei] are the numerical value of yesh. And it is the level of Malchus (sovereignty) within Chochmah, as is written elsewhere on [the verse] “Before Me no Kel was formed.” See the Zohar, Kedoshim (end of 86a).
A numerical proof: Kel (alef-lamed) is 31, a tenth of yesh (yud-shin), 310. In “Acquire wisdom, acquire understanding,” the word kenei (155) comes twice, 310, the value of yesh: so Chochmah and Binah together are yesh, and Kel, their light in the emotions, is their tithe. This is called Malchus within Chochmah, the lowest, outward-facing aspect of the intellect.


והנה השכל שהוא חו״ב [חכמה ובינה] הוא גם כן עשירית מלמעלה מן השכל הנק׳ בחינת מאה. וזהו ענין שארז״ל [שאמרו רבותינו זכרונם לברכה] קומתו של אדה״ר [אדם הראשון]2627 הי׳ [היה] מאה אמה.
Now the intellect, which is Chochmah and Binah, is likewise a tenth of what is above the intellect, which is called the level of a hundred. And this is the meaning of what our Sages said, that the stature of Adam, the first man, was a hundred cubits.
The same ratio repeats one rank up: the whole intellect, Chochmah and Binah (the “tens”), is only a tenth of what is above it, the “hundred.” So the Sages’ teaching that Adam’s stature was a hundred cubits fits: the full stature of man reaches the “hundred.”


והנה למעלה מהשכל יש גם כן בחי׳ הרבה. נר״נ [נפש רוח נשמה] כו׳ וחיה יחידה הם למעלה מהשכל.28
And above the intellect, too, there are many levels: [the soul’s levels] Nefesh, Ruach, Neshamah, etc.; and Chayah [and] Yechidah are above the intellect.
Above intellect there are still more levels. In the soul, Nefesh, Ruach and Neshamah relate to action, feeling and intellect, while Chayah and Yechidah, the two highest levels, are beyond intellect.




Section 2 · ¶3–4
The soul and the will
3ונגד ה׳ בחי׳ נרנח״י [נפש רוח נשמה חיה יחידה]29 הם ה׳ בחי׳ הנ״ל יחידות עשירות מאות אלפים רבבות כי בחי׳ נפש מקבל רק מבחי׳ העשירית שברוח ועד״ז הרוח מבחי׳ הנשמה כו׳ ועמ״ש מזה בד״ה מה טובו אוהליך30
And corresponding to the five levels of Nefesh, Ruach, Neshamah, Chayah and Yechidah are the five levels mentioned above: units, tens, hundreds, thousands, myriads. For the level of Nefesh receives only from the level of the tenth within Ruach, and likewise Ruach from the level of Neshamah, etc. And see what is written about this in the discourse beginning “How goodly are your tents.”
The five levels of the soul (Nefesh, Ruach, Neshamah, Chayah, Yechidah) match the five ranks: units, tens, hundreds, thousands, myriads, each lower level receiving only a tenth of the one above it. In Likkutei Torah, Balak (“How goodly are your tents”), the Alter Rebbe reads the letters beis, kaf, reish as units, tens and hundreds: in Asiyah (Nefesh) each Sefirah is a single point, in Yetzirah (Ruach) it includes ten, and in Beriah (Neshamah) ten of ten.


והנה בחי׳ רצון העליון הוא למעלה מהשכל והחכמה ויש בזה גם כן ב׳ בחי׳ רצון וחפץ.
Now the level of the supernal will is above the intellect and Chochmah, and in it, too, there are two levels: will (ratzon) and desire (chefetz).
Above intellect is the supernal will, and within will itself there are two levels: ratzon (pure will) and chefetz (desire).


רצון הוא בלי טעם ותענוג. שתוק כך עלה במחשבה31 כו׳ וחפץ הוא בבחי׳ טעם ותענוג.
Will is without reason or delight: “Be silent; thus it arose in thought,” etc. And desire is in the mode of reason and delight.
Ratzon is will with no reason or delight behind it, like G-d’s answer to Moshe in the Talmud (Menachos 29b), “Be silent; thus it arose in thought before Me,” a decision beyond explanation. Chefetz is desire that comes with a reason and with delight.




4ועמ״ש מזה בביאור ע״פ ואהיה אצלו אמון32 גבי דוד זמירות קרית להו כו׳. וזהו ענין ונוצר חסד לאלפים33 שמבחי׳ נוצר אותיות רצון34 נמשך ומתפשט בחנית אלפים אאלפך חכמה35 אאלפך בינה.
And see what is written about this in the explanation on [the verse] “And I was beside Him as a nursling,” concerning David: “You called them songs,” etc. And this is the meaning of “preserving kindness for thousands”: from the level of notzer (“preserving”), [whose] letters [are] ratzon (“will”), it is drawn down and spreads into the level of alafim (“thousands”): “I shall teach you (a’alefcha) wisdom, I shall teach you understanding.”
The Alter Rebbe refers to his explanation of “And I was beside Him as a nursling” (Proverbs 8:30), where he speaks of David, whom the Talmud (Sotah 35a) faults for calling the words of Torah “songs.” Then he reads “preserving kindness for thousands”: notzer (“preserving”) has the letters of ratzon (“will”), and from will, kindness spreads into alafim (“thousands”), a word that also means teaching, as in “I shall teach you (a’alefcha) wisdom.” In Likkutei Torah, Matos, he likewise explains notzer, the letters of ratzon, as the supernal will that precedes Atzilus.


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] התורה קדמה אלפים שנה לעולם.3637 ועמ״ש מענין לאלפים בד״ה מראיהם ומעשיהם38 וע׳ בפע״ח [בפרי עץ חיים] שער השבת פ״ח [פרק ח׳] בענין ישמח משה כו׳ אלף חלקים של אור כו׳ ע״ש.
And similarly our Sages said: the Torah preceded the world by two thousand years. And see what is written on the subject of “for thousands” in the discourse beginning “Their appearance and their work,” and see Pri Etz Chaim, Sha’ar HaShabbos, chapter 8, on the subject of “Moshe rejoices,” etc., a thousand parts of light, etc.; see there.
The Midrash that “the Torah preceded the world by two thousand years” fits this: the Torah’s root is in the rank of “thousands.” In Torah Ohr, Yisro (“Their appearance and their work”), the Alter Rebbe explains “for thousands” as thousands of levels, contraction after contraction, all rooted in the letter alef. He also points to the Arizal’s Pri Etz Chaim on the Shabbos prayer Yismach Moshe (“Moshe rejoices in the gift of his portion”) and its “thousand parts of light.”




Section 3 · ¶5–6
Delight as a myriad; Sarah as Malchus
5והנה מבואר במ״א שאנו רואים עד״מ באדם שהתענוג הוא הנמשך ומתפשט באריכות והתרחבות ובריבוי יותר מכל כחות הנפש
Now it is explained elsewhere that we see, by way of analogy, in a person, that delight is what is drawn down and spreads out in length and breadth and in multiplicity more than all the powers of the soul.
An observation from human experience: of all the soul’s powers, delight spreads the widest and takes the most forms.


כי התענוג ישנו בראי׳ [בראיה] ובשמיעה ובכל החושים ובשכל ובמדות כו׳ ומהות התענוג שבראי׳ [שבראיה] הוא בסגנון אחר ממהות התענוג שבשמיעה כמו מנגון וכלכי זמר
For delight is present in sight and in hearing and in all the senses, and in the intellect and in the emotive attributes, etc. And the nature of the delight in sight is of a different kind from the nature of the delight in hearing, such as a melody and musical instruments.
Delight is present in every faculty: seeing, hearing, all the senses, thinking and feeling, and each is different in kind: the pleasure of a sight is not the pleasure of a melody or of musical instruments.


וכן בשכל מהות תענוג בפ״ע [בפני עצמו] כו׳ ועד״ז כמה מיני רבוי תענוגים.
And likewise in the intellect [there is] a delight of a nature of its own, etc. And in the same way [there are] many kinds, a multitude of delights.
The pleasure of understanding is a kind of its own again. So delight comes in a great multitude of kinds.


ונודע שכל בחי׳ התענוג שלמטה הוא רק ממה שנפל משבה״כ [משבירת הכלים] ולכן ג״ע [גן עדן] הוא תענוג אין קץ ומוטב דלידייניה39 כו׳ ונודע דג״ע [דגן עדן] הוא רק הארה בעלמא
And it is known that all delight below is only from what fell in the breaking of the vessels. And therefore the Garden of Eden is delight without end, and “it is better that he be judged,” etc. And it is known that the Garden of Eden is only a mere glimmer.
Yet all the pleasures of this world come only from what “fell” in the breaking of the vessels, the primordial shattering by which holy sparks fell into the lower realms. The Garden of Eden, by contrast, is endless delight, so great that when Acher (Elisha ben Avuyah) died, Rabbi Meir said “it is better that he be judged” and then come to the World to Come (Chagigah 15b); and even the Garden of Eden is only a mere glimmer.


(לכן עד״ז יובן שבחי׳ הארת והתפשטות תענוג העליון נק׳ רבבה לגבי בחי׳ הארת הרצון שהוא בחי׳ לאלפים. כי הוא רב ונעלה יותר עד שמבחי׳ עשירית שתבענוג כו׳
(Therefore, in the same way it will be understood that the radiance and spreading of the supernal delight is called “a myriad” (revavah) relative to the radiance of the will, which is the level of “for thousands.” For it is more abundant (rav) and more exalted, to the point that from the level of the tenth within the delight, etc.
The parenthesis applies this to the scale: the radiance of the supernal delight is called “a myriad” (revavah) compared with the radiance of will, the “thousands,” because it is more abundant (rav) and higher, so that even a tenth of the delight is vast. The sentence breaks off with “etc.”


וזהו מ״ש ועתיק יומין יתיב40 כו׳ אלף אלפים ישמשוניה41 ורבו רבוון קדמוהי יקומון כי מבחי׳ ע״י שהוא מקור חיים מקור התענוג אזי גם מה שנמשך ומתפשט ממנו הארה בעלמא בבחי׳ ישמשוניה וקדמוהי יקומון הוא בבחי׳ אלף אלפים ורבו רבוון כו׳.
And this is what is written, “And the Ancient of Days sat,” etc., “a thousand thousands served Him, and myriads of myriads stood before Him.” For from the level of the Ancient of Days (Atik Yomin), which is the source of life, the source of delight, even what is drawn down and spreads from it as a mere glimmer, at the level of “served Him” and “stood before Him,” is at the level of a thousand thousands and myriads of myriads, etc.
Daniel, in a night vision, sees the Ancient of Days (Atik Yomin) seated on the throne, a thousand thousands serving Him and myriads of myriads standing before Him. Atik is the source of life and of delight, so even the mere glimmer that spreads from it, the angels who serve and stand before Him, numbers in the myriads: the myriads belong to the rank of delight.


וכמ״ש באד״ר [באדרא רבא]42 ענין רבוי העלמין בגלגלתא יתבין תליסר אלפי רבוא עלמין43 כו׳. וזהו ג״כ ענין הללוהו כרוב גודלו).44
And as is written in the Idra Rabba on the subject of the multitude of worlds: in the skull (gulgalta) there dwell thirteen thousand myriads of worlds, etc. And this is also the meaning of “Praise Him according to the abundance of His greatness.”)
The Idra Rabba of the Zohar likewise says that thirteen thousand myriads of worlds dwell in the “skull” (gulgalta) of the Ancient One; and “Praise Him according to the abundance (rov) of His greatness” alludes to the same multitude. This closes the parenthesis.


והנה שרה הוא בחי׳ מטרוניתא בחי׳ מל׳ ומקודם נק׳ שרי לשון אדון שלי בלי התפשטות ואח״כ נעשית שרה לכל העולם45 מלכותך מלכות כל עולמים46 וכדי להיות ההתפשטות למטה יותר צ״ל ההמשכה הכח לזה מלמעלה יותר
Now Sarah is the level of the Matronita [the Queen], the level of Malchus. At first she was called Sarai, a term meaning “my sovereign,” without spreading out; and afterward she became Sarah, sovereign (sarah) to the whole world: “Your kingdom is a kingdom of all worlds.” And in order for the spreading below to be greater, the drawing down of the power for this must be from higher above.
Back to Sarah: she stands for Malchus, the Matronita (Queen). Her first name, Sarai, means “my sovereign,” rule over a limited sphere; as Sarah she became sovereign to the whole world, as the Talmud says (Berachos 13a): first a princess to her own people, in the end to all the world. So too Malchus is “a kingdom of all worlds,” and for it to spread further below, its power must come from higher above.


ולכן ניתן לה אות ה׳ שהוא כח התפשטות לאורך ורוחב ועמ״ש בענין ה׳ דאברהם בד״ה הנה אברם כו׳.
Therefore she was given the letter hei, which is the power of spreading out in length and breadth. And see what is written on the subject of the hei of Avraham in the discourse beginning “Behold, Avram,” etc.
So she received the letter hei, whose lines run across and down, the power of spreading in length and breadth. The Midrash (Bereishis Rabbah 47:1) says the yud taken from Sarai was divided, half to Sarah and half to Avraham; the Alter Rebbe refers to his discussion of Avraham’s hei.


ועיין בזהר פרשת בלק (דקצ״א א׳) אזעירת גרמה כו׳ ומאי איהי י כו׳ עד אתבניאת ואתעבידת כו׳ ה׳ כמלקדמין וכו׳ ע״ש
And see the Zohar, Parshas Balak (191a): “she made herself small,” etc., “and what is she? A yud,” etc., until “she was built and made,” etc., “a hei as before,” etc.; see there.
The Zohar on Balak, on “I am black but comely,” describes Malchus making herself so small, out of great love for her Beloved, that only a single point is seen, a yud; then He comes to her, and she is built up and made again in her full form, a hei as before.


ונת׳ [ונתבאר] במ״א ומזה יובן ענין שרי ביו״ד ושרה בה״א [באות ה״א] והנה חיי שרה הוא מבחי׳ מאה.47
And it is explained elsewhere. And from this the matter of Sarai with a yud and Sarah with a hei will be understood. Now “the life of Sarah” is from the level of a hundred.
This explains Sarai with a yud (Malchus made small) and Sarah with a hei (Malchus spread out). And “the life of Sarah,” the life-force that Malchus gives the worlds, comes from the rank of “a hundred.”




6וזהו ענין חייב אדם לברך מאה ברכות בכל יום48 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] אל תקרי מה אלא מאה
And this is the meaning of “A person is obligated to recite a hundred blessings every day,” and therefore our Sages said, “Do not read mah (‘what’) but me’ah (‘a hundred’).”
The Talmud (Menachos 43b) rules that a person must recite a hundred blessings each day, deriving it from “What (mah) does Havayah your G-d ask of you” (Deuteronomy 10:12), which the Sages read as me’ah, “a hundred.”


דהיינו שהמל׳ נק׳ מה וממשיכים בה מבחי׳ מאה שהוא בחי׳ כתר שכדי להיות ההתפשטות למטה צ״ל ההמשכה מלמעלה כנ״ל
That is, Malchus is called mah, and into it is drawn from the level of a hundred, which is the level of Keser (the Crown); for in order for there to be spreading below, there must be drawing down from above, as mentioned above.
Malchus is called mah (“what?”), a word of self-effacement. Through the blessings the rank of “a hundred,” Keser (the Crown), is drawn into it, since spreading far below needs a source far above. In Likkutei Torah, Masei, the Alter Rebbe explains the hundred blessings the same way: through them mah becomes me’ah, with an added alef, drawn from the most hidden level.


אכן עכ״ז [עם כל זה] ההמשכה הוא רק מבחי׳ מאה. אבל בחי׳ התורה שרשה הוא מבחי׳ רבבות שלמעלה מעלה מבחי׳ ומדריגת מאה.
Yet even so, the drawing down is only from the level of a hundred. But the level of the Torah has its root in the level of myriads, which is far, far above the level and rank of a hundred.
Yet this drawing down reaches only as high as “a hundred.” The Torah’s root is in the “myriads,” far above it: this is the turning point of the maamar.




Section 4 · ¶7
From the holy myriads into the physical
7וזהו ענין מרבבות קדש.49 ומשם דוקא יוכל להמשיך ולירד גם למטה בדברים גשמיים סוכה ותפילין כו׳
And this is the meaning of “from the holy myriads.” And specifically from there it can be drawn down and descend even below, into physical things: sukkah and tefillin, etc.
Now the opening verse is explained: the Torah comes “from the holy myriads.” Precisely because its source is so high, it can descend all the way into physical objects, a sukkah and tefillin: the higher the source, the lower it can reach.


ועמ״ש סד״ה הנה אברם וסד״ה ראה ריח בני כריח שדה.50 ועמ״ש בד״ה האזינו השמים51 בענין תזל כטל כו׳ וכרביבים עלי עשב.52 אשר רביבים זהו ענין ההמשכה מבחי׳ רבבות קדש
And see what is written at the end of the discourse beginning “Behold, Avram,” and at the end of the discourse beginning “See, the fragrance of my son is like the fragrance of a field.” And see what is written in the discourse beginning “Give ear, O heavens,” on the subject of “[My speech] shall flow as the dew,” etc., “and as showers upon the grass”: for revivim (“showers”) is the matter of the drawing down from the level of the holy myriads (revavos).
The Alter Rebbe refers to three other maamarim, among them his explanation of Moshe’s song “Give ear, O heavens,” where the Torah falls “as showers (revivim) upon the grass.” Revivim shares its root with revavos, myriads: the Torah’s rain comes down from the holy myriads.


(והיינו כי חיי שרה שהוא ענין התפשטות חיות העולמות ואתה מחיה את כולם53 מלכותך מכ״ע [מלכות כל עולמים] הנה שרש המשכה זו נקרא יחוד חיצוניות דחו״ב [דחכמה ובינה] אין ויש
(That is: “the life of Sarah,” which is the spreading of the life-force (chayus) of the worlds, “And You give life to them all,” “Your kingdom is a kingdom of all worlds”: the root of this drawing down is called the union of the outer dimension (chitzoniyus) of Chochmah and Binah, Ayin [nothingness] and Yesh [being].
In the parenthesis: the life-force of the worlds, “the life of Sarah” (Malchus, which gives life to all), comes from the outer union of Chochmah and Binah, called Ayin and Yesh (“nothing” and “being”).


אבל ע״י תומ״צ [תורה ומצות] נמשך מבחי׳ יחוד פנימי׳ [פנימיות / פנימית] דחו״ב [דחכמה ובינה] ששרש המשכה זו מבחי׳ עתיק וא״ס ממש ועד״ז י״ל [יש לומר] ענין מה רב טובך אשר צפנת.54 כי רב ורבבה ענין א׳.
But through Torah and mitzvos there is drawn down from the level of the union of the inner dimension (pnimiyus) of Chochmah and Binah, the root of which drawing down is from the level of Atik [the Ancient One] and the Infinite One (Ein Sof) itself. And in the same way one can explain “How abundant is Your goodness, which You have hidden away,” for rav (“abundant”) and revavah (“myriad”) are one concept.
Through Torah and mitzvos, however, a person draws from the inner union of Chochmah and Binah, whose root is in Atik and in the Infinite One itself. The verse “How abundant (rav) is Your goodness, which You have hidden away” alludes to this, since rav and revavah come from the same root.


וז״ש [וזהו שכתוב] רב פעלים55 כו׳ ועמ״ש ע״פ זכר רב טובך יביעו56 שיסוד דא״א דהיינו בחי׳ ההשפעה נק׳ רב טובך ולכן דורות הראשונים מאדה״ר [מאדם הראשון] עד נח האריכו ימים ביותר והיינו לפי שנמשך אז מבחי׳ א״א) (כמ״ש בזהר ח״א [חלק א׳] דל״ז ע״ב)
And this is what is written, “abundant in deeds,” etc. And see what is written on [the verse] “They shall utter the remembrance of Your abundant goodness,” that the Yesod of Arich Anpin [the Long Countenance], meaning the level of bestowal, is called “Your abundant goodness.” And therefore the first generations, from Adam the first man until Noach, lived exceedingly long lives; that is, because at that time it was drawn down from the level of Arich Anpin.) (As is written in the Zohar, Part I, 37b.)
“Abundant in deeds” (said of Benayahu son of Yehoyada) is read the same way. Elsewhere, the Yesod of Arich Anpin, its channel of giving, is called “Your abundant goodness.” That is why the generations from Adam to Noach lived so long: their life was drawn from Arich Anpin. The Zohar (Part I, 37b) says that in those days the supernal spirit was drawn from the Tree of Life, so people lived many days.


ואח״כ כתיב והיו ימיו מאה ועשרים שנה57 והיינו ע״ד מ״ש ויהיו חיי שרה מאה שנה58 כו׳.
And afterward it is written, “And his days shall be a hundred and twenty years”; and this is along the lines of what is written, “And the life of Sarah was a hundred years,” etc.
Afterwards the verse limits man’s days to “a hundred and twenty years,” like Sarah’s “a hundred years and twenty years”: life is now measured by the rank of “a hundred.”


ומכ״ז [ומכל זה] יובן ג״כ ענין ורב שלום בניך59 השלום ברבוי כו׳ בד״ה וכל בניך
And from all this one will also understand the meaning of “And abundant shall be the peace of your children”: the peace in abundance, etc., [as explained] in the discourse beginning “And all your children.”
This also explains “abundant (rav) shall be the peace of your children”: peace in abundance, rooted in the myriads, as explained in the discourse “And all your children.”


אך עכ״ז [עם כל זה] הגילוי וההמשכה עתה ע״י התורה מבחי׳ רבבות הנ״ל הוא רק ואתה לשון תרגום שהוא בחינת אחוריים כי טעמי תורה שהוא פנימיות התורה לא נתגלה עדיין וזה יהיה לעתיד.6061
Yet even so, the revelation and drawing down now, through the Torah, from the level of the myriads mentioned above, is only ve’asa (“and He came”), a term of the Aramaic translation (Targum), which is the level of the back (achorayim); for the reasons of the Torah, which are the inner dimension of the Torah, have not yet been revealed, and this will be in the Time to Come.
Yet what the Torah reveals of the myriads now is only ve’asa, the Aramaic word for “and He came,” the language of the Targum (the Aramaic translation). Aramaic is the “back” (achorayim), the outer side: the inner reasons of the Torah, its inner dimension, are not yet revealed, and will be only in the Time to Come.




Section 5 · ¶8–9
Blessing, holiness, union and the One beyond number
8וזהו ענין שנאמר ישקני מנשיקות פיהו62 בחינת נשיקין התדבקות רוחא ברוחא6364 בחינת הבל שהוא התגלות פנימיות טעמי תורה אבל עתה הוא רק בבחי׳ אחוריים ואתה כו׳ וכמו שמבואר באריכות ע״פ תורה צוה.65
And this is the meaning of what is said, “Let Him kiss me with the kisses of His mouth”: the level of kisses, the cleaving of spirit with spirit, the level of breath, which is the revelation of the inner dimension (pnimiyus) of the reasons of the Torah. But now it is only in the level of the back, “ve’asa,” etc., as is explained at length on [the verse] “Torah [Moshe] commanded [us].”
“Let Him kiss me with the kisses of His mouth” opens the Song of Songs, which the Sages read as the love between G-d and Israel. A kiss is the cleaving of spirit to spirit, an image for the revelation of the Torah’s inner reasons; Tanya (chapter 45) explains the “kisses” as the bond of a person’s speech and thought with the word of G-d through Torah study. For now we have only the “back,” ve’asa, as the next maamar, on “Torah [Moshe] commanded [us],” explains at length.


וזהו וזרח משעיר למו66 שהוא רק בחי׳ שערות מותרי מוחין כנודע בגשמיות שהשערות אינם ממהות המוח שחותכין אותן ואינו מרגיש כלל. וכמ״כ [וכמו כן] למעלה נובלות חכמה שלמעלה תורה67
And this is [the meaning of] “And He shone forth from Se’ir to them”: that it is only the level of hairs (se’aros), the surplus of the brain, as is known in the physical, that the hairs are not of the essence of the brain, for they are cut and one feels nothing at all. And similarly above: the Torah is the fallen fruit of the supernal wisdom.
The same verse says G-d “shone forth from Se’ir,” read as se’aros, hairs. Hair grows from the head but is a surplus, not part of the brain’s substance, which is why cutting it does not hurt. So too the Torah as we have it: the Midrash (Bereishis Rabbah 17:5) calls it “the fallen fruit of the supernal wisdom,” an outer extension of G-d’s wisdom.


(ואפשר לומר ג״כ שזהו ענין ג׳ מדרגות ברכה קדוש׳ [קדושה / קדושת] יחוד והיינו כי ברכ׳ זהו ענין מאה ברכות והוא בחינת ויהיו חיי שרה מאה שנה כנ״ל והוא ענין הברכה בבחי׳ ואתה מחיה את כולם68
(And one could also say that this is the matter of the three levels: blessing, holiness, union. That is: blessing is the matter of the hundred blessings, and it is the level of “And the life of Sarah was a hundred years,” as mentioned above, and it is the matter of the blessing at the level of “And You give life to them all.”
A new parenthesis proposes three levels: blessing (berachah), holiness (kedushah) and union (yichud). Blessing is the hundred daily blessings, the level of “the life of Sarah, a hundred years,” which brings life to the worlds (“You give life to them all”).


אבל קדוש׳ [קדושה / קדושת] הוא ההמשכה מבחי׳ רבבות קדש ע״י אשר קדשנו במצותיו שהוא המשכת סוכ״ע אלא שמ״מ קדושין הוא עדיין רק בחי׳ אירוסין והוא בחי׳ ואתא כו׳.
But holiness is the drawing down from the level of the holy myriads through “Who has sanctified us with His commandments,” which is the drawing down of the light that encompasses all worlds (sovev kol almin). Yet even so, kiddushin [literally “sanctification”] is still only the level of betrothal (erusin), and it is the level of “ve’asa,” etc.
Holiness is higher: it draws from the holy myriads through the mitzvos (“Who has sanctified us with His commandments”), bringing down the light that encompasses all worlds. Still, kiddushin, the “sanctification” of marriage, is only betrothal (erusin), not yet full union, and so it is still the level of ve’asa, the “back.”


אבל היחוד הוא ההמשכה בבחי׳ פנימיות. גם י״ל [יש לומר] כי הנה יש רבבות קדש אבל עכ״ז [עם כל זה] למעלה מעלה מזה הוא בחי׳ אנת הוא חד ולא בחושבן69
But union is the drawing down in the mode of the inner dimension. It can also be said that there are indeed the holy myriads, yet nevertheless, far, far above this is the level of “You are One, but not in number.”
Union (yichud) is the drawing down of the inner dimension, like the completion of marriage. There is a further point: above even the holy myriads is the level the Tikkunei Zohar describes as “You are One, but not in number,” beyond counting altogether.


וזהו ענין יחוד דהיינו להמשיך גילוי אור א״ס ב״ה יחיד ומיוחד חד ולא בחושבן להיות ונגלה כבוד70 ה׳ כו׳ עין בעין יראו71 כו׳ ועיין בפרדס בעה״כ [בערכי הכינויים] ערך יבק ובמאורי אור) (אות ג׳ סעיף ס״ו ובאות יוד סעיף כ״ג)
And this is the matter of union: to draw down the revelation of the Infinite Light (Or Ein Sof), blessed be He, singular and unique, “One but not in number,” so that “the glory of Havayah shall be revealed,” etc., “eye to eye they shall see,” etc. And see Pardes, in the Erchei HaKinuyim, the entry “Yabok,” and in Me’orei Or) (letter gimmel, section 66, and letter yud, section 23)
Union means drawing down the revelation of the Infinite Light itself, the One beyond number, so that “the glory of Havayah shall be revealed” and “eye to eye they shall see” (Isaiah), in the Time to Come. The initials of blessing, holiness and union (beis, kuf, yud) spell Bki, and rearranged, Yabok: hence the entry “Yabok” in the Pardes’s lexicon of Kabbalistic terms, and Me’orei Or, which the Kehot note quotes: “Bki” is a name of the Holy One, the secret of Yabok, the whole of Atzilus. The note reads the two places in Me’orei Or as letter beis, section 66, and letter yud, section 24 (the print has gimmel and 23).


ובר״מ [וברעיא מהימנא] פ׳ משפטים (דקי״ו סע״א [סוף עמוד א]72 קי״ט א׳) ובפ׳ פקודי (דרס״ב73 א׳) ובהרמ״ז [ובהרב משה זכות] פ׳ תצא (דרע״ז א׳) בד״ה ומברך בה
and in the Ra’aya Mehemna, Parshas Mishpatim (end of 116a, 119a), and in Parshas Pekudei (262a), and in the Ramaz, Parshas Teitzei (277a), in the passage beginning “and blesses with it.”
He continues the list: the Ra’aya Mehemna on Mishpatim, the Zohar on Pekudei, and the glosses of the Ramaz (Rabbi Moshe Zacuto) on the Zohar for Teitzei, on “and blesses with it.” As the Kehot note quotes him, the Ramaz writes there that blessing is Binah, holiness is Chochmah, and union is in Keser.


ועמ״ש מזה סד״ה ענין הנסכים ועמ״ש עוד מענין ברכה וקדושה ע״פ מ״ש בזח״ג פ׳ בלק (דק״צ ע״ב) בפסוק ברכו ה׳ מלאכיו כו׳ אבל קדוש לא אתמסר לון בלחודייהו אלא בהדי ישראל74 דלא מקדשי קדושה אלא בהדי ישראל ע״ש
And see what is written about this at the end of the discourse beginning “The matter of the libations.” And see further what is written on the subject of blessing and holiness, on what is stated in the Zohar, Part III, Parshas Balak (190b), on the verse “Bless Havayah, His angels,” etc.: “but ‘holy’ was not handed over to them on their own, but only together with Israel, for they do not sanctify with holiness except together with Israel”; see there.
He also points to the end of his discourse on the libations, and to the Zohar on Balak: on “Bless Havayah, His angels,” it teaches that the angels may say blessing on their own, but “holy” only together with Israel. Holiness is drawn down through the Jewish people.


ובגמרא נזכר מענין ואתה מרבבות (בחגיגה דט״ז א׳). אות הוא ברבבה שלו75 וכ״ה ברבות בשה״ש [בשיר השירים] ס״פ מה דודך
And in the Gemara the subject of “And He came (ve’asa) from the myriads” is mentioned (in Chagigah 16a): “He is a sign (os) among His myriad.” And so it is in the Midrash Rabbah on Song of Songs, end of [the section] “What is your beloved.”
The Talmud (Chagigah 16a) reads ve’asa (ואתה) as os (אות), “a sign”: G-d is “a sign among His myriad,” distinct from all His hosts. The Midrash on Song of Songs says the same, at the end of its section on “What is your beloved [more than another].”


י״ל [יש לומר] הפי׳ כענין מארז״ל [מאמר רבותינו זכרונם לברכה] ברבות סדר מקץ פ׳ צ׳ קדושים תהיו76 יכול כמוני77 ת״ל [תלמוד לומר] כי קדוש אני כו׳ קדושתי למעלה מקדושתכם ונתבאר מזה במ״א.78
One can say the explanation is along the lines of what our Sages said in the Midrash Rabbah, Seder Mikeitz, section 90: “’You shall be holy’: could it be like Me? The verse says, ‘for I am holy,’ etc.: My holiness is above your holiness.” And this has been explained elsewhere.
The Alter Rebbe suggests this matches the Midrash on “You shall be holy” (Bereishis Rabbah 90:2): could it mean as holy as G-d? No, “for I am holy”: “My holiness is above your holiness.”




9ועד״ז י״ל [יש לומר] כי מרבבות קדש79 זהו בחי׳ קדושים תהיו80 שהרי זה ממשיכים ע״י התורה
And along these lines it can be said that “from the holy myriads” is the level of “You shall be holy,” for this is drawn down through the Torah.
Along the same lines: “from the holy myriads” is the level of “You shall be holy,” the holiness drawn down through the Torah.


אמנם בחי׳ אות הוא ברבבה שלו זהו בחי׳ קדושתי למעלה מקדושתכם ולמעלה מעלה גם מבחי׳ רבבות קדש כי אנת הוא חד ולא בחושבן81 ועד״ז נאמר ולתבונתו אין מספר.82
However, the level of “He is a sign among His myriad” is the level of “My holiness is above your holiness,” and far, far above even the level of the holy myriads, for “You are One, but not in number.” And similarly it is said, “His understanding is beyond number.”
“He is a sign among His myriad” is a higher level, “My holiness is above your holiness”: beyond even the holy myriads, because He is “One, but not in number”; so too “His understanding is beyond number.” In Likkutei Torah, Yom Kippur, the Alter Rebbe explains that the Midrash’s “like Me” cannot mean G-d’s very essence; it refers to His light enclothed at the root of the emanated levels, Atik.


והרי לגבי דבר שאינו בגדר מספר שוין הרבבות עם האחרים
For relative to something that is not within the bounds of number, the myriads are equal with the others.
Compared with something outside number altogether, a myriad is no more than the other, smaller numbers.


וזהו ועתיק יומין יתיב83 כו׳ אלף אלפי׳ [אלפים / אלפין] ישמשוניה ורבו רבוון קדמוהי יקומון84 כו׳ וזהו ענין אות הוא בתוך רבבות קדש. ברבות בשה״ש [בשיר השירים] שם.
And this is [the meaning of] “And the Ancient of Days sat,” etc., “a thousand thousands served Him, and myriads of myriads stood before Him,” etc. And this is the meaning of “He is a sign within the holy myriads.” [So it is] in the Midrash Rabbah on Song of Songs, there.
That is the meaning of Daniel’s vision: the “thousand thousands” and “myriads of myriads” before the Ancient of Days are all alike before Him, and He is “a sign” distinct within them, as the Midrash on Song of Songs says.


ועיין עוד מענין ואתה מרבבות8586 בזח״ב [בזהר חלק ב׳] שמות ג׳ א׳ תרומה קל״א א׳:
And see further on the subject of “And He came from the myriads” in the Zohar, Part II, Shemos 3a, Terumah 131a.
The Alter Rebbe closes with two Zohar passages on “And He came from the myriads”: on Shemos, where the angels ask for the Torah and are answered, and on Terumah, where the revelation at Sinai begins from the “holy myriads,” the root of all the levels.



In one’s avodah
Through Torah and mitzvos a Jew draws down a light far higher than the life-force that sustains the worlds: from the holy myriads, the inner union of Chochmah and Binah rooted in the Infinite One itself, into physical objects like a sukkah and tefillin. This is the holiness of “Who has sanctified us with His commandments,” which the angels can say only together with Israel.
Questions for discussion
	Why does the maamar insist that a lower level receives only a “tenth” of the level above it? Where do you see this in your own mind and feelings?
	How can the Torah’s very high source be the reason it can reach down into physical objects like tefillin?
	What is the difference between the “hundred” drawn by blessings and the “myriads” drawn by the Torah and mitzvos?
	Why is the Torah’s present revelation called ve’asa, “the back,” and “hair”? What will change in the Time to Come?
	What does it mean that before the One beyond number, myriads and units are equal?

For children · ages 9–13
For the children at the table
The Torah comes from the holy myriads

The big idea
The Torah comes from a place far higher than the life that keeps the world going, and so when we learn it and do mitzvos we bring that very high light into ordinary things like a sukkah and tefillin.


The verse says G-d came to give the Torah “from the holy myriads.” A myriad means ten thousand, the highest number that has its own name in the Holy Tongue. The maamar builds a ladder of numbers: ones, tens, hundreds, thousands and myriads. Each step receives only a tenth of the step above it. Our feelings are like ones, our understanding is like tens, and what is above understanding is like a hundred. Higher still is will, which is “thousands,” and highest is delight, which is “myriads.” The life that G-d gives all the worlds comes from the level of a hundred, and we draw it down with the hundred blessings we say each day. But the Torah’s root is in the myriads, far above the hundred. That is why Torah and mitzvos can bring such a lofty light into physical things. For now we receive only the outside of the Torah; its inner reasons will be revealed in the Time to Come. And above even the myriads is G-d Himself, who is One, beyond all numbers.

The mashal
Hair grows from the head, yet it is not the brain itself: when it is cut, a person feels nothing. So too, the Torah as we have it now is like the hair, the outer part of G-d’s wisdom. Its inside, which the verse calls “the kisses of His mouth,” will be revealed in the Time to Come.

Questions for the Shabbos table
	Why can the Torah bring G-d’s light into physical things like a sukkah and tefillin?
	What does the ladder of ones, tens, hundreds, thousands and myriads teach about how each level receives from the one above it?
	Which mitzvah with a physical object can you do this week with the thought that it brings a very high light into the world?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ואתה מרבבות קדש
The note dates this maamar to 5569 and says the Mitteler Rebbe’s transcript (hanachah) of it is printed there: a parallel record of the same teaching.
Kehot’s noteמשנת תקס״ט. הנחת כ״ק אדמו״ר האמצעי נדפס בסה״מ תקס״ח ע׳ תקכו.
2ואתה מרבבות קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברים לכ, ב.
3אי״ק בכ״ר
The note points to the Tzemach Tzedek’s discussions of the Ayak Bechar scale of units, tens and hundreds, which this paragraph relies on.
Kehot’s noteראה בד״ה להבין . . דכל פרוטה ופרוטה באוה״ת ענינים ע׳ מב ואילך. אוה״ת פ׳ בא ע׳ שלד.
4היי לאלפי רבבה
Rivkah’s family blesses her as she leaves to marry Yitzchak: “Our sister, may you become thousands of myriads.” The myriad stands as the great number. (context: Steinsaltz Tanakh)
Genesis 24:60בראשית כ״ד:ס׳
וַיְבָרְכוּ אֶת־רִבְקָה וַיֹּאמְרוּ לָהּ אֲחֹתֵנוּ אַתְּ הֲיִי לְאַלְפֵי רְבָבָה וְיִירַשׁ זַרְעֵךְ אֵת שַׁעַר שֹׂנְאָיו:
And they blessed Rebekah, and said unto her: ‘Our sister, be thou the mother of thousands of ten thousands, and let thy seed possess the gate of those that hate them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, ס.
5ומאה מכם רבבה ירדפו
Among the blessings for keeping the Torah: “five of you shall pursue a hundred, and a hundred of you shall pursue a myriad.” Again the myriad is the top of the count. (context: Steinsaltz Tanakh)
Leviticus 26:8ויקרא כ״ו:ח׳
וְרָדְפוּ מִכֶּם חֲמִשָּׁה מֵאָה וּמֵאָה מִכֶּם רְבָבָה יִרְדֹּפוּ וְנָפְלוּ אֹיְבֵיכֶם לִפְנֵיכֶם לֶחָרֶב:
And five of you shall chase a hundred, and a hundred of you shall chase ten thousand; and your enemies shall fall before you by the sword.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ח.
6רבבות אלפי ישראל
When the Ark came to rest, Moshe would say, “Return, Havayah, [to] the myriads of the thousands of Israel.” A number past ten thousand is said as a combination of myriads and thousands. (context: Steinsaltz Tanakh)
Numbers 10:36במדבר י׳:ל״ו
וּבְנֻחֹה יֹאמַר שׁוּבָה ה׳ רִבְבוֹת אַלְפֵי יִשְׂרָאֵל: ׆
And when it rested, he said: ‘Return, O L-RD, unto the ten thousands of the families of Israel.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר י, לו.
7הרבה משתים עשרה רבו אדם
G-d’s closing words to Yonah about Nineveh, a city of “more than twelve myriads (ribbo) of people”: 120,000 is said as twelve myriads, since there is no higher name. (context: Steinsaltz Tanakh)
Jonah 4:11יונה ד׳:י״א
וַאֲנִי לֹא אָחוּס עַל־נִינְוֵה הָעִיר הַגְּדוֹלָה אֲשֶׁר יֶשׁ־בָּהּ הַרְבֵּה מִשְׁתֵּים־עֶשְׂרֵה רִבּוֹ אָדָם אֲשֶׁר לֹא־יָדַע בֵּין־יְמִינוֹ לִשְׂמֹאלוֹ וּבְהֵמָה רַבָּה:
and should not I have pity on Nineveh, that great city, wherein are more than sixscore thousand persons that cannot discern between their right hand and their left hand, and also much cattle?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ויהיו חיי שרה מאה שנה
The Torah gives Sarah’s lifespan as “a hundred years and twenty years and seven years,” with the singular “year” for 100 and 20 and the plural “years” for 7. The Alter Rebbe reads the three numbers as three ranks: what is above intellect, the intellect, and the emotive attributes. (context: Steinsaltz Tanakh)
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)
Kehot’s noteבראשית כג, א. קטע מכאן באוה״ת דרושים לשמע״צ כרך ז ע׳ ב׳תקלד. אוה״ת ענינים ע׳ מב ואילך.
9ויהיו חיי שרה מאה שנה ועשרים שנה ושבע שנים
Rabbi Shimon asks why the verse says “year” for 100 and 20 but “years” for 7, and answers that each of the first two is one: the hundred, through the secret of the hundred daily blessings, and the twenty, because Thought and the Jubilee (Chochmah and Binah) never part.
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
AND THE LIFE OF SARAH WAS A HUNDRED YEARS AND TWENTY YEARS AND SEVEN YEARS. Each of these periods was marked by its own peculiar degree of virtue. R. Simeon said: “‘There is an inner significance in the fact that with the other numbers the word for “years” (shanah) is in the singular, whereas with the number seven it is in the plural (shanim).
The Zohar; London, Soncino Press, 1933 (Public Domain)
10תרין רעין דלא מתפרשין
At the opening of Re’eh (“See, I set before you today”) the Alter Rebbe teaches that the self-nullification of Chochmah and the contemplation of Binah must always be together in a person’s service of G-d, “for the Zohar says they are two companions that never part.”
Kehot’s noteר״פ ראה. וש״נ. [כ].
11ועיין בזהר פ׳ חיי שרה
the passage shares nothing with the note
Kehot’s noteראה ביאוה״ז לאדה״א יב, ג. קלא, סע״א. וראה הלשון באוה״ת ענינים ע׳ מב. וראה לעיל פ׳ מסעי צא, ג. ופ׳ ראה כב, ג.
12לך ה׳ הגדולה
David blesses G-d before the whole assembly, after the gifts for the Temple: “Yours, Havayah, is the greatness, and the might, and the beauty, and the victory, and the splendor, for all that is in heaven and earth; Yours, Havayah, is the kingdom.” Its seven terms are the classic source for the seven emotive Sefiros. (context: Steinsaltz Tanakh)
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.
13G-d tells Moshe to instruct the Levites: from the tithe they receive from Israel they must set aside a “tithe from the tithe” as a gift to Havayah. Each stage is a tenth of the one before, the pattern of units, tens and hundreds. (context: Steinsaltz Tanakh)
Numbers 18:26במדבר י״ח:כ״ו
וְאֶל־הַלְוִיִּם תְּדַבֵּר וְאָמַרְתָּ אֲלֵהֶם כִּי־תִקְחוּ מֵאֵת בְּנֵי־יִשְׂרָאֵל אֶת־הַמַּעֲשֵׂר אֲשֶׁר נָתַתִּי לָכֶם מֵאִתָּם בְּנַחֲלַתְכֶם וַהֲרֵמֹתֶם מִמֶּנּוּ תְּרוּמַת ה׳ מַעֲשֵׂר מִן־הַמַּעֲשֵׂר:
’Moreover thou shalt speak unto the Levites, and say unto them: When ye take of the children of Israel the tithe which I have given you from them for your inheritance, then ye shall set apart of it a gift for the L-RD, even a tithe of the tithe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14The Mishnah varies the wording of the invitation to Grace after Meals with the size of the company, from three through ten, a hundred and a thousand, up to ten thousand, and goes no higher.
Mishnah Berakhot 7:3משנה ברכות ז׳:ג׳
כֵּיצַד מְזַמְּנִין, בִּשְׁלשָׁה אוֹמֵר נְבָרֵךְ. בִּשְׁלשָׁה וְהוּא, אוֹמֵר בָּרְכוּ. בַּעֲשָׂרָה, אוֹמֵר נְבָרֵךְ לֵאלֹקֵינוּ. בַּעֲשָׂרָה וָהוּא, אוֹמֵר בָּרְכוּ. אֶחָד עֲשָׂרָה וְאֶחָד עֲשָׂרָה רִבּוֹא. בְּמֵאָה אוֹמֵר, נְבָרֵךְ לַייָ אֱלֹקֵינוּ. בְּמֵאָה וְהוּא, אוֹמֵר בָּרְכוּ. בְּאֶלֶף, אוֹמֵר נְבָרֵךְ לַייָ אֱלֹקֵינוּ אֱלֹקֵי יִשְׂרָאֵל. בְּאֶלֶף וְהוּא, אוֹמֵר בָּרְכוּ. בְּרִבּוֹא, אוֹמֵר, נְבָרֵךְ לַייָ אֱלֹקֵינוּ אֱלֹקֵי יִשְׂרָאֵל אֱלֹקֵי הַצְּבָאוֹת יוֹשֵׁב הַכְּרוּבִים עַל הַמָּזוֹן שֶׁאָכָלְנוּ. בְּרִבּוֹא וְהוּא, אוֹמֵר בָּרְכוּ. כְּעִנְיָן שֶׁהוּא מְבָרֵךְ, כָּךְ עוֹנִין אַחֲרָיו, בָּרוּךְ יְיָ …
How do they invite [one another to recite the Birkat Hamazon]? If there are three, he [the one saying Birkat Hamazon] says, “Let us bless [Him of whose food we have eaten].” If there are three and him he says, “Bless [Him of whose food we have eaten]” If there are ten, he says, “Let us bless our G-d [of whose food we have eaten].” If there are ten and he says, “Bless.” It is the same whether there are ten or ten myriads (ten ten thousands). If there are …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
15Moshe, blessing Israel before his death, describes the giving of the Torah: Havayah came from Sinai, shone forth from Se’ir, appeared from Mount Paran, “and He came from the holy myriads” (the angels), with a fiery law from His right hand. The maamar asks why the Torah’s source is called “myriads”; it reads ve’asa as the Aramaic “came,” and the Talmud reads it as os, “a sign.” (context: Steinsaltz Tanakh)
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
16בד״ה באתי לגני
There the Alter Rebbe explains that Chochmah enclothed within the attributes, hidden in them, bears no comparison to the revelation of Chochmah itself, which is far above them and from which they are drawn: the point of this paragraph, that the essence of the intellect is beyond what enters the emotions.
Kehot’s noteלקמן שה״ש לב, א.
17ובפסוק את קרבני לחמי
There the Alter Rebbe explains that if all of the mind’s comprehension were enclothed in the emotions of the heart, they could not hold it; what enters them is only a contracted glimmer, a tiny part of the understanding in the mind, and these are the “sinews and veins that join the bones with the flesh.”
Kehot’s noteלעיל פ׳ פנחס עז, ד.
18נהירו דחכמתא
On the Name Eloah, the Zohar on Lech Lecha explains that Kel is “the radiance of Chochmah,” the vav the male and the hei the female.
Zohar, Lech Lecha 35:402–415ספר הזהר, לך לך ל״ה:ת״ב-תט״ו
19שם אל שהעוא נהירו דחכמתא
Another Zohar passage the Kehot note gives for the Name Kel as the radiance of Chochmah.
Zohar, Tzav 11:84–12:93ספר הזהר, צו י״א:פ״ד-י״ב:צ״ג
20שם אל שהעוא נהירו דחכמתא
A further Zohar passage cited by the Kehot note for the same idea.
Zohar, Achrei Mot 24:153–26:164ספר הזהר, אחרי מות כ״ד:קנ״ג-כ״ו:קס״ד
21שם א-ל שהוא נהירו דחכמתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (צד, א). ובח״ג (ל, ב. לא, א. סה, א). [כ].
22שו״ה קנה — יש
The note points to this lexicon’s entry on “Yesh” for the equation of the two words kneh with yesh (310).
Kehot’s noteע׳ במאו״א אות י׳ מערכת יש סל״ה. [כ].
23קנה חכמה קנה בינה
A father’s counsel to his son: “Acquire wisdom, acquire understanding.” The word kenei, “acquire” (155), twice is 310, the value of yesh. (context: Steinsaltz Tanakh)
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ה.
24לפני לא נוצר אל
G-d tells Israel, through Isaiah, that they are His witnesses: “before Me no god (el) was formed, and after Me there shall be none.” The Alter Rebbe refers to his explanation of this verse elsewhere, where Kel is Malchus within Chochmah. (context: Steinsaltz Tanakh)
Isaiah 43:10ישעיהו מ״ג:י׳
אַתֶּם עֵדַי נְאֻם־ה׳ וְעַבְדִּי אֲשֶׁר בָּחָרְתִּי לְמַעַן תֵּדְעוּ וְתַאֲמִינוּ לִי וְתָבִינוּ כִּי־אֲנִי הוּא לְפָנַי לֹא־נוֹצַר אֵל וְאַחֲרַי לֹא יִהְיֶה:
Ye are My witnesses, saith the L-RD, and My servant whom I have chosen; that ye may know and believe Me, and understand That I am He; before Me there was no G-d formed, neither shall any be after Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25לפני לא נוצר אל
The Zohar on Kedoshim expounds “Before Me no Kel was formed,” noting that the Holy One called Yaakov “Kel” (Genesis 33:20).
Zohar, Kedoshim 17:104–18:108ספר הזהר, קדושים י״ז:ק״ד-י״ח:ק״ח
1The first 6 lines of the Hebrew text are not found in our translation.They then rose, and as they went along R. Eleazar cited the verse: THOU SHALT NOT GO UP AND DOWN AS A TALE-BEARER AMONG THY PEOPLE, ETC. All these rules’, he said, ‘have been commented on by the Companions. Let us, however, also give some exposition of this section. It is written: YE SHALL KEEP MY STATUTES. THOU SHALT NOT LET THY CATTLE GENDER WITH A DIVERSE KIND, ETC. It is written: “Ye are my witnesses said …
The Zohar; London, Soncino Press, 1933 (Public Domain)
26קומתו של אדה״ר הי׳ מאה אמה
The Talmud teaches that Adam’s original stature reached from earth to heaven and was reduced after his sin; the Kehot note lists it among the sources for his stature.
Chagigah 12aחגיגה י״ב א
Sanhedrin 100a:9סנהדרין ק׳ א:ט׳
מֵיתִיבִי: ״וָאוֹלֵךְ אֶתְכֶם קוֹמְמִיּוּת״ – רַבִּי מֵאִיר אוֹמֵר: מָאתַיִם אַמָּה, כִּשְׁתֵּי קוֹמוֹת שֶׁל אָדָם הָרִאשׁוֹן. רַבִּי יְהוּדָה אוֹמֵר: מֵאָה אַמָּה, כְּנֶגֶד הֵיכָל וּכְתָלָיו, שֶׁנֶּאֱמַר: ״אֲשֶׁר בָּנֵינוּ כִּנְטִעִים מְגֻדָּלִים בִּנְעוּרֵיהֶם בְּנוֹתֵינוּ כְזָוִיּוֹת מְחֻטָּבוֹת תַּבְנִית הֵיכָל וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 12:6בראשית רבה י״ב:ו׳
… כי עפר אתה. קומתו מנין? שנאמר: ויתחבא האדם ואשתו. אמר רבי אבהו: באותו השעה גזעה קומתו של אדם הראשון ונעשית של מאה אמה. פרי האילן ופרי הארץ מנין? שנאמר: ארורה האדמה בעבורך. מאורות? רבי שמעון ב״ר יהודה איש כפר עכו אמר משם ר״מ: אע״פ שנתקללו המאורות מערב שבת, לא לקו עד מוצאי שבת. אתיא כרבנן, ולא אתיא כרבי יוסי. דאמר רבי יוסי: אדם הראשון לא לן כבודו עמו. מאי טעמיה? (תהלים מט): אדם ביקר בל ילין וגו׳. ורבנן אמרי: במוצאי שבת ניטל זיוו ממנו וטרדו מגן עדן, הדא הוא …
The outgrowths [toledot]” – Rabbi Shmuel bar Naḥman said: All toledot that are stated in the Torah are written defectively388 may be written in full form, with two vavs, but usually it is written missing one or both of the vavs. except for two: “These are the offspring [toledot] of Peretz…” (Ruth 4:18), and this one. Why are those [others] defective?] of Adam” (Genesis 5:1), where toledot is missing one vav. Rabbi Yudan said in the name of Rabbi Avin: They are corresponding to the six things that were taken …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה חגיגה יב, א. סנהדרין ק, א. ב״ר יב, ו. וש״נ. ספרא בחקותי ([כו, יג] סופ״א). סי׳ יז קוממיות רי״א מאה אמה כאדה״ר. וע׳ ב״ב (עה, א). [כ].
27קומתו של אדה״ר הי׳ מאה אמה
The same teaching on “upright” (komemiyus): Rabbi Meir’s two hundred cubits are “two statures of Adam,” so Adam’s stature was a hundred cubits.
Bava Batra 75a:12–13בבא בתרא ע״ה א:י״ב-י״ג
מֵיתִיבִי: ״וָאוֹלֵךְ אֶתְכֶם קוֹמְמִיּוּת״ – רַבִּי מֵאִיר אוֹמֵר: מָאתַיִם אַמָּה, כִּשְׁתֵּי קוֹמוֹת שֶׁל אָדָם הָרִאשׁוֹן. רַבִּי יְהוּדָה אוֹמֵר: מֵאָה אַמָּה, כְּנֶגֶד הֵיכָל וּכְתָלָיו – שֶׁנֶּאֱמַר: ״אֲשֶׁר בָּנֵינוּ כִּנְטִעִים מְגֻדָּלִים בִּנְעוּרֵיהֶם, בְּנוֹתֵינוּ כְזָוִיֹּת מְחֻטָּבוֹת תַּבְנִית הֵיכָל״! כִּי קָאָמַר רַבִּי יוֹחָנָן – לְכַוֵּוי דְּבֵי זִיקָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
28חסד א-ל
David rebukes Doeg, the warrior who boasts of evil: “the kindness of Kel [endures] all day.” The Name Kel is linked with Chesed. (context: Steinsaltz Tanakh)
Psalms 52:3תהילים נ״ב:ג׳
מַה־תִּתְהַלֵּל בְּרָעָה הַגִּבּוֹר חֶסֶד אֵל כׇּל־הַיּוֹם:
Why boastest thou thyself of evil, O mighty man? The mercy of G-d endureth continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נב, ג.
Paragraph 3
29נרנח״י
The Midrash lists five names of the soul: nefesh, ruach, neshamah, chayah and yechidah.
Zohar I, 81aזח״א פא, א
Bereshit Rabbah 14:9בראשית רבה י״ד:ט׳
חמשה שמות נקראו לה: נפש, רוח, נשמה, יחידה, חיה. נפש, זה הדם, שנאמר (דברים יב): כי הדם הוא הנפש. רוח, שהיא עולה ויורדת, שנאמר (קהלת ג): מי יודע רוח בני האדם העולה היא למעלה. נשמה, זו האופיה, דברייתא אמרין האופיתא טבא. חיה, שכל האברים מתים והיא חיה בגוף. יחידה, שכל האברים משנים שנים והיא יחידה בגוף, הדא הוא דכתיב (איוב לד) אם ישים אליו לבו רוחו ונשמתו אליו יאסוף. רבי יהושע בר נחמיה ורבנן. רבי יהושע בר נחמיה אמר: אם ישים אלקים לבו על האדם הזה, רוחו כבר היה בידו, …
It [man’s soul] is called by five names: nefesh (Genesis 2:7), ruaḥ (Ezekiel 37:14), neshama (Genesis 2:7), yeḥida (Psalms 22:21), ḥaya (Psalms 143:3). Nefesh – this refers to blood, as it is stated: “For blood is the soul [nefesh]” (Deuteronomy 12:23). Ruaḥ – because it ascends and descends, as it is stated: “Who knows the spirit of the sons of man? Does it ascend upward?” (Ecclesiastes 3:21). also means wind, which ascends and descends. Neshama – this refers to man’s intellect, as people say: Intellect is good. Ḥaya – because …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Devarim Rabbah 2:37דברים רבה ב׳:ל״ז
Kehot’s noteזח״א פא, א. רו, א. ב״ר יד, ט. דב״ר ב, לז.
30בד״ה מה טובו אוהליך
There the Alter Rebbe explains the letters beis, kaf, reish as units, tens and hundreds, matching Nefesh, Ruach and Neshamah and the worlds of Asiyah, Yetzirah and Beriah: in Asiyah each Sefirah is a single point, in Yetzirah it includes ten, and in Beriah ten of ten, a hundred.
Kehot’s noteלעיל פ׳ בלק עד, ב.
31שתוק כך עלה במחשבה
When Moshe was shown Rabbi Akiva’s cruel death and asked why, G-d answered, “Be silent; thus it arose in My thought”: a will above reason.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
Paragraph 4
32ואהיה אצלו אמון
The Torah, as Wisdom, speaks: before the world was made “I was beside Him as a nursling (amon), a delight day by day.” The Torah as G-d’s delight. (context: Steinsaltz Tanakh)
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)
33ונוצר חסד לאלפים
Among the Thirteen Attributes of Mercy proclaimed to Moshe: “preserving kindness for thousands” [of generations]. The Alter Rebbe reads notzer as ratzon and “thousands” as a rank. (context: Steinsaltz Tanakh)
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ז.
34נוצר אותיות רצון
There the Alter Rebbe explains the heads of the tribes as the will above Binah and Daas, and says that notzer has the letters of ratzon, the supernal will that precedes Atzilus; he refers in turn to Torah Ohr, Yisro, on notzer as the letters of tzinor (“channel”) and of ratzon. (Kehot: Matos 23a)
Kehot’s noteע״ל מטות (כג, א). וש״נ.
35אאלפך חכמה
Elihu to Iyov: “be silent, and I will teach you (a’alefcha) wisdom.” The verb from alef links “thousands” (alafim) with teaching wisdom. (context: Steinsaltz Tanakh)
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36התורה קדמה אלפים שנה לעולם
The Midrash states that the Torah preceded the world by two thousand years.
Midrash Tehillim 90:4מדרש תהילים צ׳:ד׳
דבר אחר אמר רבי יהודא בר׳ סימון בשם ריש לקיש למה נקרא שמו איש האלקים מה האיש אם מבקש להפר נדרי אשתו מפר ואם מבקש מקיים שנאמר (במדבר ל יד) אישה יפירנו וגו׳. כך כביכול משה אומר להקב״ה (שם י לה-לו) קומה ה׳. שובה ה׳:
OYW (Public Domain)
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar II, 49aזח״ב מט, א
Kehot’s noteראה מדרש תהלים צ, ד. ב״ר פ״ח, ב. תנחומא וישב ד. וש״נ. זח״ב מט, א.
37התורה קדמה אלפים שנה לעולם
Another source for the Torah preceding the world by two thousand years, cited in the Kehot note.
Midrash Tanchuma, Vayeshev 4:2מדרש תנחומא, וישב ד׳:ב׳
… אַף כָּךְ, אָמַר אָדָם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם, עַל שֶׁלֹּא בָרָאתָ עוֹלָמְךָ קֹדֶם שְׁנֵי אֲלָפִים שָׁנָה, הָיְתָה תוֹרָה אֶצְלְךָ אָמוֹן, שֶׁכָּךְ כְּתִיב: וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם (משלי ח, ל), שְׁנֵי אֲלָפִים שָׁנָה, וּכְתִיב בָּהּ, זֹאת הַתּוֹרָה אָדָם כִּי יָמוּת בְּאֹהֶל (במדבר יט, יד). אִלּוּלֵי שֶׁהִתְקַנְתָּ מָוֶת לַבְּרִיּוֹת, הָיִיתָ כּוֹתֵב בָּהּ כָּךְ. אֶלָּא בָּאתָ לִתְלוֹת בִּי אֶת הָעֲלִילָה. הֱוֵי, נוֹרָא עֲלִילָה עַל בְּנֵי אָדָם.
Adam was created on the sixth day, and He informed him in a roundabout way that He had brought death into the world, as it is said: For in the day that thou eatest thereof, thou shalt surely die (Gen. 2:12). To what may this be compared? It may be compared to a man who wished to divorce his wife. Before he enters his home, he writes out the divorce document and then enters the house with the divorce document in his hand. He then seeks a circuitous way to …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
38בד״ה מראיהם ומעשיהם
There the Alter Rebbe explains that notzer has the letters of tzinor (“channel”) and of ratzon, and that “for thousands” means thousands of levels, contraction after contraction, all rooted in the letter alef: a yud above, a yud below and a vav between them.
Kehot’s noteתו״א פ׳ יתרו.
Paragraph 5
39ומוטב דלדייני׳
When Acher (Elisha ben Avuyah) died, it was said he should neither be judged nor enter the World to Come; Rabbi Meir said, “Better that he be judged, and then come to the World to Come.” The delight there is worth passing through judgment.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
40ועתיק יומין יתיב
Daniel describes his night vision: thrones were set, and the Ancient of Days sat, His garment white as snow. In Kabbalah, Atik Yomin is the inner level of Keser, the source of delight. (context: Steinsaltz Tanakh)
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
41אלף אלפים ישמשוני׳
“A thousand thousands served Him, and myriads of myriads stood before Him”: the angels about the throne. Even the glimmer of Atik reaches the rank of myriads. (context: Steinsaltz Tanakh)
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
42וכמ״ש באד״ר
Kehot’s note points to Zohar III, 128b for these words.
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteזח״ג קכח, ב.
43בגלגלתא יתבין תליסר אלפי רבוא עלמין
The Idra Rabba: in the skull (gulgalta) of the Ancient One dwell thirteen thousand myriads of worlds, which rest upon it (the Kehot note gives Zohar III, 128b).
Zohar, Idra Rabba 4:16ספר הזהר, האדרא רבא ד׳:ט״ז
44הללוהו כרוב גודלו
The last psalm calls for praise “according to the abundance (rov) of His greatness.” Rov, “abundance,” shares its root with revavah, the myriad. (context: Steinsaltz Tanakh)
Psalms 150:2תהילים ק״נ:ב׳
הַלְלוּהוּ בִגְבוּרֹתָיו הַלְלוּהוּ כְּרֹב גֻּדְלוֹ:
Praise Him for His mighty acts; Praise Him according to His abundant greatness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ב.
45שרי . . שרה לכל העולם
“Sarai is Sarah”: at first she was a princess to her own nation, and in the end a princess to the whole world. The Alter Rebbe reads this as Malchus spreading out.
Berakhot 13a:7–8ברכות י״ג א:ז׳-ח׳
בַּתְּחִלָּה נַעֲשֵׂית שָׂרַי לְאוּמָּתָהּ, וּלְבַסּוֹף נַעֲשֵׂית שָׂרָה לְכָל הָעוֹלָם כּוּלּוֹ. תָּנֵי בַּר קַפָּרָא: כָּל הַקּוֹרֵא לְאַבְרָהָם ״אַבְרָם״ — עוֹבֵר בַּעֲשֵׂה. שֶׁנֶּאֱמַר: ״וְהָיָה שִׁמְךָ אַבְרָהָם״. רַבִּי אֱלִיעֶזֶר אוֹמֵר: עוֹבֵר בְּלָאו, שֶׁנֶּאֱמַר: ״וְלֹא יִקָּרֵא עוֹד [אֶת] שִׁמְךָ אַבְרָם״.
At first she was made princess of her own people, but subsequently princess of all the universe Bar Kappara taught : Whoever calls Abraham " Abram " transgresses a command ; as it is said, "Thy name shall be Abraham" (Gen. xvii. 5). R. Eliezer says: He transgresses a prohibition ; as it is said, "Thy name shall no more be called Abram" (ibid.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Bereshit Rabbah 47:1בראשית רבה מ״ז:א׳
… ויקרא משה להושע בן נון יהושע. אמר רבי מנא: לשעבר, היתה שרי לעצמה, עכשיו, תהא היא שרה לכל באי העולם:
“G-d said to Abraham: Sarai your wife, you shall not call her name Sarai, as Sarah is her name” (Genesis 17:15). “G-d said to Abraham: Sarai your wife…” – it is written: “A woman of valor is her husband’s crown” (Proverbs 12:4). Rabbi Aḥa said: Her [Sarah’s] husband was crowned with her, but she was not crowned with her husband. The Rabbis say: She was her husband’s superior. Everywhere the man gives the orders; here, however, “Everything that Sarah says to you, heed her voice” (Genesis 21:12). Rabbi Yehoshua ben …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteברכות יג, א. רש״י ד״ה שרי. וראה תוספתא ברכות פ״א. ב״ר פמ״ז, א.
46מלכותך מלכות כל עולמים
David’s alphabetic psalm: “Your kingdom is a kingdom of all eternities (olamim).” The maamar reads olamim as “worlds”: Malchus is the source of life for all the worlds. (context: Steinsaltz Tanakh)
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47On “I am black but comely,” the Zohar says that Malchus, in her great love, makes herself small until only a single point is seen, a yud; then her Beloved comes to her, and she is built up and made in her form, a hei as before.
Zohar, Balak 6:113–122ספר הזהר, בלק ו׳:קי״ג-קכ״ב
He then cited the verse: “I am black but comely, O ye daughters of Jerusalem” (S.S. 1, 5). ‘This means that when she (the Moon) is very lovesick for her Beloved, she shrinks to nothing until only a dot is left of her, and she is hidden from all her hosts and camps. Then she says, I am black, like the letter yod, in which there is no white space, and I have no room to shelter you under my wings; therefore “do not look at me”, for ye cannot …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 6
48חייב אדם לברך מאה ברכות בכל יום
Rabbi Meir: “A person is obligated to recite a hundred blessings every day,” from the verse “And now, Israel, what (mah) does Havayah your G-d ask of you” (Deuteronomy 10:12), read as me’ah, “a hundred.”
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)
Paragraph 7
49מרבבות קדש
“He came from the holy myriads”: the Alter Rebbe now explains it as the Torah’s root above the “hundred.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ראה ריח בני כריח שדה
Yitzchak, smelling the garments of Yaakov, who came to him dressed as Eisav, blesses him: “See, the fragrance of my son is like the fragrance of a field.” It opens a maamar the Alter Rebbe refers to. (context: Steinsaltz Tanakh)
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51האזינו השמים
“Give ear, O heavens”: the opening of Moshe’s song, the title of a maamar the Alter Rebbe refers to.
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)
52תזל כטל כו׳ וכרביבים עלי עשב
Moshe opens his song: “My lesson shall drop as the rain, my speech shall flow as the dew, as showers (revivim) upon the grass.” The Alter Rebbe hears in revivim the word revavos, myriads. (context: Steinsaltz Tanakh)
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53ואתה מחיה את כולם
The Levites’ prayer in the days of Ezra and Nechemiah: “You alone are Havayah; You made the heavens … and You give life to them all.” Here it is the life-force of the worlds, “the life of Sarah.” (context: Steinsaltz Tanakh)
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54מה רב טובך אשר צפנת
David: “How abundant (rav) is Your goodness, which You have hidden away for those who fear You.” Rav, “abundant,” is linked to revavah, the myriad. (context: Steinsaltz Tanakh)
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55רב פעלים
Among David’s mighty men: Benayahu son of Yehoyada, “abundant in deeds” (rav pe’alim). The Alter Rebbe reads rav here in the same sense. (context: Steinsaltz Tanakh)
II Samuel 23:20שמואל ב כ״ג:כ׳
וּבְנָיָהוּ בֶן־יְהוֹיָדָע בֶּן־אִישׁ־[חַיִל] (חי) רַב־פְּעָלִים מִקַּבְצְאֵל הוּא הִכָּה אֵת שְׁנֵי אֲרִאֵל מוֹאָב וְהוּא יָרַד וְהִכָּה אֶת־[הָאֲרִי] (האריה) בְּתוֹךְ הַבֹּאר בְּיוֹם הַשָּׁלֶג:
And Benaiah the son of Jehoiada, the son of a valiant man of Kabzeel, who had done mighty deeds, he smote the two altar-hearths of Moab; he went down also and slew a lion in the midst of a pit in time of snow;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56זכר רב טובך יביעו
“They shall utter the remembrance of Your abundant goodness”: elsewhere explained as the Yesod of Arich Anpin.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57והיו ימיו מאה ועשרים שנה
Before the Flood G-d says: “My spirit shall not abide in man forever … and his days shall be a hundred and twenty years.” After the long-lived early generations, life is set at the rank of the “hundred.” (context: Steinsaltz Tanakh)
Genesis 6:3בראשית ו׳:ג׳
וַיֹּאמֶר ה׳ לֹא־יָדוֹן רוּחִי בָאָדָם לְעֹלָם בְּשַׁגַּם הוּא בָשָׂר וְהָיוּ יָמָיו מֵאָה וְעֶשְׂרִים שָׁנָה:
And the L-RD said: ‘My spirit shall not abide in man for ever, for that he also is flesh; therefore shall his days be a hundred and twenty years.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ויהיו חיי שרה מאה שנה
Sarah’s hundred years, the rank of the “hundred” that sustains the worlds.
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)
59ורב שלום בניך
Isaiah’s prophecy of Zion redeemed: “All your children shall be taught of Havayah, and abundant (rav) shall be the peace of your children.” Peace “in abundance,” from the level of the myriads. (context: Steinsaltz Tanakh)
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)
60מלכותך מל׳ כל עולמים
“Your kingdom is a kingdom of all worlds”: Malchus as the life of the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
61On “And his days shall be a hundred and twenty years,” the Zohar says that in the early generations the supernal spirit was drawn from the Tree of Life, so men lived many days, until they sinned; and it reads the hundred and twenty years as an allusion to Moshe, through whom the Torah was given.
Zohar, Bereshit 48:470–49:479ספר הזהר, בראשית מ״ח:ת״ע-מ״ט:תע״ט
R. Eleazar said that the word beshagam (for that he) signifies Moses, who caused the moon to shine, and this enabled men to abide in the world for great length of days. AND HIS DAYS SHALL BE A HUNDRED AND TWENTY YEARS. This is an allusion to Moses, through whose agency the Law was given and who thus bestowed life on men from the tree of life. And in truth had Israel not sinned, they would have been proof against death, since the tree of life had been brought down …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 8
62ישקני מנשיקות פיהו
The Song opens with the beloved’s wish, “Let him kiss me with the kisses of his mouth”; the Sages read the Song as the love of G-d and Israel. Here it is a longing for the revelation of the Torah’s inner dimension. (context: Steinsaltz Tanakh)
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63התדבקות רוחא ברוחא
The Zohar on Yaakov and Moshe, each of whose spirit “cleaved, spirit to spirit,” to the supernal levels; the Kehot note cites it for the phrase.
Zohar, Bereshit 13:153–14:164ספר הזהר, בראשית י״ג:קנ״ג-י״ד:קס״ד
64התדבקות רוחא ברוחא
Another Zohar passage the Kehot note gives for the kiss as the cleaving of spirit with spirit.
Zohar, Mishpatim 25:549–27:558ספר הזהר, משפטים כ״ה:תקמ״ט-כ״ז:תקנ״ח
R. Judah referred to the verse: “And Jacob kissed Rachel and lifted up his voice and wept” (Gen. 29, 11). Why did he weep?.Because the intensity of his attachment to her overpowered him, and he found relief in tears. It is true, it also says of Esau that “he kissed him (Jacob) and they wept” (Gen. 34, 4); but as has been said, the word wa-yishakehu (and he kissed him) has (masoretic) dots on it, to indicate the insincerity of Esau’s kisses,1Cf. Aboth de r. Nathan, xxxiii. for there was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
65תורה צוה
Moshe’s blessing: “Moshe commanded us the Torah, a heritage of the congregation of Yaakov.” The next maamar explains this theme at length on this verse. (context: Steinsaltz Tanakh)
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66וזרח משעיר למו
“And He shone forth from Se’ir to them”: Se’ir is read as se’aros, hairs, the outer extension of wisdom.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67נובלות חכמה שלמעלה תורה
Rabbi Avin: “the fallen fruit of the supernal wisdom is the Torah,” beside the Sages’ list of sleep as the fallen fruit of death and Shabbos of the World to Come.
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)
68ואתה מחי׳ את כולם
“And You give life to them all”: blessing as the flow of life into the worlds.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו .
69אנת הוא חד ולא בחושבן
In Eliyahu’s opening prayer (Patach Eliyahu): “You are One, but not in number,” G-d’s oneness beyond 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)
70ונגלה כבוד ה׳
Isaiah’s prophecy of comfort: “The glory of Havayah shall be revealed, and all flesh together shall see.” The future revelation, the level of union. (context: Steinsaltz Tanakh)
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71עין בעין יראו
Isaiah: Zion’s watchmen sing together, “for eye to eye they shall see Havayah’s return to Zion.” The open vision of the Time to Come. (context: Steinsaltz Tanakh)
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ובר״מ פ׳ משפטים (דקי״ו סע״א
The Ra’aya Mehemna on Mishpatim, cited by the Alter Rebbe for the levels of blessing, holiness and union.
Zohar, Mishpatim 11:414–12:424ספר הזהר, משפטים י״א:תי״ד-י״ב:תכ״ד
73ובפ׳ פקודי (דרס״ב א׳)
The Zohar on Pekudei, cited by the Alter Rebbe on the same theme.
Zohar, Pekudei 52:829–53:838ספר הזהר, פקודי נ״ב:תתכ״ט-נ״ג:תתל״ח
74אבל קדוש לא אתמסר לון בלחודייהו אלא בהדי ישראל
The Zohar on Balak: blessing was given to the angels on their own, as to Israel, but “holy” was given to them only together with Israel; they do not say the sanctification until Israel says it below.
Zohar, Balak 6:103–113ספר הזהר, בלק ו׳:ק״ג-קי״ג
The highest term of praise which has been entrusted to the ministering angels-not by themselves, but only in conjunction with Israel-is “Holy”, but benediction is committed to them when alone, as also to Israel. Not so “holy”, for they say the sanctification only in conjunction with Israel. Before Israel sanctify below they cannot sanctify above;
The Zohar; London, Soncino Press, 1933 (Public Domain)
75Rabbi Yochanan reads “ve’asa me’rivevos kodesh” as “He is a sign (os) among His myriad”; Rabbi Abahu reads “preeminent among a myriad” (Song of Songs 5:10) as “He is an example among His myriad.”
Chagigah 16a:1חגיגה ט״ז א:א׳
מַאי דְּרַשׁ? אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: ״וְאָתָא מֵרִבְבוֹת קֹדֶשׁ״ — אוֹת הוּא בָּרְבָבָה שֶׁלּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
76קדושים תהיו
G-d tells Moshe to say to all Israel: “You shall be holy, for I, Havayah your G-d, am holy.” The Midrash reads it as “My holiness is above your holiness.” (context: Steinsaltz Tanakh)
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77קדושים תהיו יכול כמוני
On Pharaoh’s “only in the throne shall I be greater than you,” the Midrash adds: “You shall be holy”: could it be like Me? The verse says, “for I am holy”: My holiness is above yours.
Bereshit Rabbah 90:2בראשית רבה צ׳:ב׳
… ואנו למדים אותה מפרעה הרשע, אתה תהיה יכול כמוני?! ת״ל רק גדולתי למעלה מגדולתך. והדין (ויקרא יט): דבר אל כל עדת בני ישראל ואמרת אליהם קדושים תהיו. יכול כמוני? ת״ל: כי קדוש אני ה׳ אלקיכם, קדושתי למעלה מקדושתכם. ואנו למדים אותה מפרעה הרשע. אני פרעה, יכול כמוני?! ת״ל: אני פרעה, גדולתי למעלה מגדולתך. ר׳ יהושע דסכנין בשם ר׳ לוי אמר: מן אני של בשר ודם, את למד אני של הקב״ה. מה אני של בשר ודם, על ידי שאמר פרעה הרשע ליוסף: אני פרעה! היה לו כל הכבוד הזה, לכשיבא …
“Pharaoh said to Joseph: Since G-d has disclosed all this to you, there is no one as insightful and wise as you” (Genesis 41:39). “You will be in charge of my house, and my entire people will be sustained at your directive; only the throne will I make greater than you” (Genesis 41:40). “Pharaoh said to Joseph…You will be in charge of my house…” – there will be no person who will kiss me other than you.; see there and Maharzu for additional interpretations). “And my entire people will be …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
78ברכו ה׳ מלאכיו
The psalmist calls on the angels: “Bless Havayah, His angels, mighty in strength, who do His word.” The Zohar expounds it on the angels and blessing. (context: Steinsaltz Tanakh)
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)
Paragraph 9
79מרבבות קדש
The maamar’s verse, now read on two levels: “from the holy myriads” and, with the Talmud, “a sign among His myriad.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80קדושים תהיו
“You shall be holy”: the holiness a person draws down through the Torah.
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81אנת הוא חד ולא בחושבן
“You are One, but not in number” (Patach Eliyahu): the level above even the holy myriads.
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)
82ולתבונתו אין מספר
The psalmist praises G-d, “great and abundant in power; His understanding is beyond number.” G-d is outside the category of number. (context: Steinsaltz Tanakh)
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ועתיק יומין יתיב
The Ancient of Days seated on the throne.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84אלף אלפי׳ ישמשוניה ורבו רבוון קדמוהי יקומון
The thousands and myriads before Him are all alike before the One beyond number.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ואתה מרבבות
The Zohar on Shemos on “And He came from the holy myriads”: when G-d was about to give the Torah, the angels asked for it, and He answered that it speaks of death, theft and desire, which they do not know.
Zohar, Shemot 3:14–5:24ספר הזהר, שמות ג׳:י״ד-ה׳:כ״ד
86ואתה מרבבות
The Zohar on Terumah: G-d revealed Himself at Sinai through several levels, Sinai, Se’ir and Paran, and “He came from the holy myriads” is the highest praise: the revelation began from the root of all, the supernal levels; it calls Se’ir “the shell that lies upon the brain.”
Zohar, Terumah 10:81–88ספר הזהר, תרומה י׳:פ״א-פ״ח
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תורה צוה לנו משה מורשה קהלת יעקב
The Torah that Moshe commanded us is the inheritance of the congregation of Yaakov
The Torah’s bond with Israel is a marriage in stages: betrothal through the mitzvos, the chuppah on the festivals, and on Shemini Atzeres the inner union of the Written and Oral Torah. On that day even a Jew at the level of a servant receives the essence of the Torah as an unearned inheritance.
The maamar in brief
The Sages read morashah, “inheritance,” as me’orasah, “betrothed,” making the Torah a bride, yet they also call Sinai a wedding at which Israel is the bride. To resolve this, the Alter Rebbe explains two stages of marriage. The Written Torah, rooted in Supernal Chochmah, is the groom; the Oral Torah, which is Malchus, is the bride. In betrothal the groom gives only an outer glimmer, through the “fire” of contraction, and it is Israel, through self-nullification and the mitzvos, who draw it down; so toward the Oral Torah they are the groom. In marriage both partners rise to the chuppah, “the most hidden of all hidden,” before which Chochmah and Malchus are equal. This is revealed on the three festivals, when the prayer asks “Vehasi’enu,” a word of the same root as nisuin, marriage. Shemini Atzeres is the union after the chuppah: the inner dimension of the Written Torah flows into the Oral Torah and down to every Jew. The level of Yaakov, the servant, becomes one with Yisrael, the son, so all receive the essence of the Torah as an inheritance, prepared by the deep teshuvah of the Ten Days of Teshuvah.

Outline
	1Bride or groom?The Sages call the Torah a bride (me’orasah) but also call Israel the bride at Sinai; a first resolution is tested, and the answer begins with the two stages of marriage, betrothal and marriage.¶1–3
	2Heaven and earth: the two TorahsThe Oral Torah (Malchus) explains the Written Torah, which is rooted in Supernal Chochmah but reveals only a “pitcher” from its sea, from its “back,” like hair.¶4
	3Betrothal: fire, children and buildersChochmah reaches the Oral Torah only through the “fire” of contraction, aroused by Israel’s fiery self-nullification; as “children” with no will but G-d’s, Israel become “builders,” giving life to the Oral Torah, and so are its groom.¶5–8
	4Marriage: the chuppah of the festivalsAbove Chochmah is “the most hidden of all hidden,” which surrounds groom and bride equally like a chuppah; it is revealed on the festivals, while Shemini Atzeres is the inner union after the chuppah.¶9–11
	5An inheritance for the servantOn Shemini Atzeres the flow reaches as an unearned inheritance even the servant, the level of Yaakov, and so the joy of Simchas Torah is greatest for him.¶12
	6Yaakov becomes one with YisraelInheritance means receiving the essence: on Shemini Atzeres Yaakov is joined to Yisrael, the son, and all receive the hidden light of Chochmah, not only its “testimony”; betrothal and marriage also apply to prayer.¶13–15
	7From teshuvah to Shemini AtzeresThe deep teshuvah of the Ten Days of Teshuvah and Yom Kippur (the light of Imma, “your children”) prepares the union of Shemini Atzeres (the light of Abba, “your builders”), the “house” built after Sukkos for all the house of Yaakov.¶16


Key concepts
	Betrothal (erusin)אירוסין
	The first stage of marriage, made with the ring: the groom gives the bride a small, outer measure of life-force and sets her apart for himself. Here, the Oral Torah receiving from the outer dimension of the Written Torah.

	Marriage (nisuin)נשואין
	The second stage, under the chuppah, which surrounds groom and bride alike. It prepares the inner union in which the groom gives from his innermost self.

	The Written Torah and the Oral Torahתורה שבכתב ותורה שבעל פה
	The groom and the bride of the maamar: the Written Torah rooted in Supernal Chochmah (“heaven”), and the Oral Torah, which is Malchus, speech and revelation (“earth”).

	The most hidden of all hiddenסתימו דכל סתימין
	The level above Chochmah, the Supernal Will, before which Chochmah and Malchus are equal. It is the chuppah over groom and bride, revealed on the festivals.

	Son and servantבן ועבד
	The son has no will but his father’s; the servant has his own will and sets it aside. On Shemini Atzeres the inheritance reaches even the servant, Yaakov.

	Inheritance (morashah)מורשה
	What an heir receives without toil, and in its essence. The Torah’s essence comes to every Jew on Shemini Atzeres.

	The fallen fruit of Chochmahנובלות חכמה
	The outer glimmer of the Supernal Wisdom, called “testimony,” as distinct from its essence, the hidden light within Z’eir Anpin.

	Your children, your buildersבניך — בוניך
	The light of Imma received in the Ten Days of Teshuvah makes Israel “children”; through it, on Shemini Atzeres, they become “builders,” drawing down the light of Abba.


Section 1 · ¶1–3
Bride or groom?
1תורה צוה1 לנו משה2 מורשה345 קהלת יעקב.678 (פסוק זה הובא בגמרא ברכות פ״ט נ״ז א׳ פסחים פ״ג [פרק ג׳] מ״ט ב׳. סוטה פ״ג [פרק ג׳] מ״ב.
“The Torah that Moshe commanded us is the inheritance (morashah) of the congregation of Yaakov.” (This verse is cited in the Gemara: Berachos, chapter 9, 57a; Pesachim, chapter 3, 49b; Sotah, chapter 3, 42;
The maamar opens with a verse from Moshe’s blessing before his passing (Deuteronomy 33:4), read in the portion of V’zos HaBerachah on Simchas Torah. The parenthesis lists where the verse is quoted in the Talmud, Midrash and Zohar. The printed “Sotah, chapter 3, 42” must be Sukkah 42a, in chapter 3 of Sukkah, where this verse is the “Torah” a father first teaches a child who can speak.


סנהדרין פי״א [פרק י״א] צ״א סע״ב [סוף עמוד ב] מכות פ״ג [פרק ג׳] כ״ג סע״ב [סוף עמוד ב]. רבות תרומה ס״פ ל״ג תשא פ״מ צו פ״ט. בשה״ש [בשיר השירים] בפסוק ישקני מנשיקות פיהו.9 זח״ב [זהר חלק ב׳] יתרו פ״ג [דף פ״ג] ב׳)
Sanhedrin, chapter 11, at the end of 91b; Makkos, chapter 3, at the end of 23b; [in Midrash] Rabbah: Terumah, at the end of chapter 33; Tisa, chapter 40; Tzav, chapter 9; in Shir HaShirim [Rabbah] on the verse “Let him kiss me with the kisses of his mouth”; Zohar II, Yisro, 83b.)
The list continues. In Sanhedrin 91b the verse teaches that the Torah is an inheritance for all Israel, so that withholding a teaching from a student is like robbing him of his ancestral inheritance; in Makkos 23b the word “Torah” is counted as 611 in gematria, the commandments given through Moshe. The Zohar on Yisro (83b) quotes it too: the Torah was given to be an inheritance for all.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] בפסחים שם10 אל תקרי מורשה אלא מאורסה שהתורה נק׳ כלה וכ״ה ברבות11 תרומה שם וצ״ל
Now, our Sages, of blessed memory, said in Pesachim there: “Do not read morashah (inheritance) but me’orasah (betrothed),” for the Torah is called a bride; and so it is in Rabbah, Terumah, there. And this needs to be understood,
The Talmud reads morashah, “inheritance,” as if it were me’orasah, “betrothed”: the two words sound alike, and the Torah becomes Israel’s betrothed. That makes the Torah the bride and Israel the groom. The Alter Rebbe now raises a difficulty with this picture.


דהא ארז״ל [אמרו רבותינו זכרונם לברכה] במשנה ספ״ד [סוף פרק ד׳] דתענית12 ביום חתונתו זו מתן תורה. ופי׳ ביום חתונתו משמע שכנס״י [שכנסת ישראל] נק׳ כלה. וא״כ התורה נקרא חתן.
for our Sages, of blessed memory, said in the Mishnah at the end of chapter 4 of Taanis: “‘On the day of his wedding’ — this is the Giving of the Torah.” And the meaning of “on the day of his wedding” implies that the Community of Israel is called the bride; and if so, the Torah is called the groom.
The Mishnah applies “the day of his wedding” (Song of Songs 3:11) to the Giving of the Torah at Sinai. If Israel is the bride in that wedding, the Torah, which Israel receive, would be the groom. So the two teachings seem to contradict each other.


(הן אמת כי ברבות סדר אחרי ספ״כ מבואר משל למלך שהיה משיא בתו כו׳ בתו זו התורה הה״ד [הדא הוא דכתיב] ביום חתונתו וכ״ה בסדר במדבר ספ״ב [סוף פרק ב׳].
(It is true that in Rabbah, on the portion of Acharei, at the end of chapter 20, a parable is set out of a king who was marrying off his daughter, etc.: “His daughter — this is the Torah,” as it is written, “on the day of his wedding”; and so it is in the portion of Bamidbar, at the end of chapter 2.
In a parenthesis the Alter Rebbe first notes the other side: the Midrash tells a parable of a king marrying off his daughter, and the daughter is the Torah. There the Torah is clearly the bride.


א״כ לפ״ז [לפי זה] י״ל [יש לומר] דגם בפי׳ ביום חתונתו היינו שישראל הם החתן והתורה שהיא בתו היא הכלה.
If so, according to this one may say that in the meaning of “on the day of his wedding” as well, Israel is the groom, and the Torah, which is His daughter, is the bride.
On that reading, even “the day of his wedding” could mean that Israel is the groom and the Torah, G-d’s daughter, is the bride, which would agree with “betrothed.”


אך באמת בכמה דוכתי משמע ג״כ דפי׳ ביום חתונתו היינו שישראל הם הכלה וכדפירש״י [וכדפירש רש״י] ע״פ ה׳ מסיני בא13 יצא לקראתם כו׳ כחתן היוצא להקביל פני כלה14 והוא מהמכילתא פ׳ יתרו.
But in truth, in several places it is also implied that the meaning of “on the day of his wedding” is that Israel is the bride, as Rashi explains on the verse “Havayah came from Sinai”: “He went out toward them, etc., like a groom who goes out to greet the bride”; and this is from the Mechilta on the portion of Yisro.
But other sources plainly make Israel the bride at Sinai. Rashi on “Havayah came from Sinai” says that G-d went out to meet the people like a groom going out to greet his bride, and Rashi takes this from the Mechilta (the early halachic Midrash on Exodus) on the portion of Yisro.


וכ״מ [וכן משמע] ג״כ ברבות נשא פי״ב ביום חתונתו זה סיני חיתונין היו שנאמר וקדשתם היום15 כו׳ משמע שישראל הם מקבלים הקדושין. וע׳ זח״ב [זהר חלק ב׳]) (נ״ח א׳ פ״ד א׳ כ״ב א׳) ח״ג [חלק ג׳] (ס״א ב׳)16 בענין בעטרה שעטרה17 כו׳.
And so it is also implied in Rabbah, Naso, chapter 12: “‘On the day of his wedding’ — this is Sinai; it was a wedding, as it is said, ‘And sanctify them today, etc.’” — which implies that Israel are the ones who receive the kiddushin [betrothal]. And see Zohar II) (58a, 84a, 22a), [and Zohar] III (61b), on the subject of “with the crown with which [she] crowned [him],” etc.
The Midrash on Naso also calls Sinai a wedding, hearing in “sanctify them” (vekidashtam) the word kiddushin, the betrothal that the bride receives. The Zohar passages he cites discuss “the crown with which his mother crowned him” from the same verse in Song of Songs; in one of them (Zohar III, 61b) the son is crowned at that hour and inherits the estate of his father and mother.


גם ברבות ס״פ ואתחנן איתא א״ר [אמר רבי] ברכיה בעשר מקומות קרא הקב״ה לישראל כלה כו׳. ויש מתרצים דלגבי הקב״ה נק׳ ישראל כלה.
Also in Rabbah, at the end of Va’eschanan, it says: “Rabbi Berechyah said: In ten places the Holy One, blessed be He, called Israel ‘bride,’ etc.” And some resolve [this by saying] that in relation to the Holy One, blessed be He, Israel is called the bride,
The Midrash counts ten verses that call Israel a bride. Some resolve the contradiction by distinguishing relationships: toward the Holy One, blessed be He, Israel is the bride.


ולגבי התורה נק׳ ישראל חתן ועד״ז יש לפרש הפסוק ולא תתורו אחרי לבבכם וגו׳ אשר אתם זונים אחריהם למען תזכרו1819 כו׳
and in relation to the Torah, Israel is called the groom. And in this way one can interpret the verse, “And you shall not wander after your heart, etc., after which you go astray (zonim), so that you will remember, etc.”
Toward the Torah, however, Israel is the groom. The Alter Rebbe shows that this reading fits the verses of tzitzis (Numbers 15:39–40), where “go astray” is zonim, the word used for an unfaithful woman (zonah), and “remember” is tizkeru, which sounds like zecharim, “males.”


פי׳ ע״י ולא תתורו ולא תהיו בבחי׳ זונה ח״ו [חס ושלום] כי אם ואל אישך תשוקתך20 ביום ההוא תקראי אישי.2122232425262728293031323334353637383940
Meaning: through “you shall not wander,” you will not be in the state of a zonah [a faithless woman], G-d forbid, but rather [in the state of] “and your desire shall be to your husband,” [and] “on that day you shall call [Me] ‘my Husband.’”
“You shall not wander” means not being a zonah, an unfaithful wife, but a faithful bride to G-d, whose desire is for her husband alone and who calls Him “my Husband” (Genesis 3:16; Hosea 2:18). This is the “bride” side of Israel’s relationship to G-d.




2והיינו שיהיו בבחי׳ כלה לגבי הקב״ה להיות כלתה נפשי41 כלה שארי ולבבי42 אזי למען תזכרו43 שתהיו בחי׳ הזכרים ומשפיעים לגבי התורה וזהו ועשיתם את כל מצותי.
That is, that they be in the state of a bride (kallah) in relation to the Holy One, blessed be He, to be [in the state of] “my soul pines (kalsah)” [and] “my flesh and my heart pine away (kalah)”; then, “so that you will remember (tizkeru)” — that you will be in the state of males (zecharim) and givers in relation to the Torah. And this is “and you shall do all My commandments.”
Being a bride toward G-d means utter longing for Him; the Hebrew kalsah and kalah, “pine away,” echo kallah, “bride” (Psalms 84:3; 73:26). Toward the Torah, though, Israel are zecharim, “males,” read into tizkeru, “you will remember”: the givers, who act upon the Torah by doing its mitzvos.


אך עכ״ז [עם כל זה] אינו מיושב עם המאמר תלת קשרין מתקשרין דא בדא קודשא ב״ה אורייתא וישראל44 בזח״ג [בזהר חלק ג] פ׳ אחרי (דע״ג א׳) משמע דישראל הם מקבלים מהתורה וא״כ התורה היא החתן המשפיע כו׳.
Yet even so, this does not sit well with the saying “Three bonds are bound one to the other: the Holy One, blessed be He, the Torah, and Israel,” in Zohar III, the portion of Acharei (73a), which implies that Israel receive from the Torah; and if so, the Torah is the groom, the one who gives, etc.
The Zohar’s “three bonds” links Israel to G-d through the Torah, which suggests that Israel receive from the Torah. In that case the Torah is the giver, the groom, and the first resolution does not hold.


וכן משמע ממארז״ל [ממאמר רבותינו זכרונם לברכה] פ״ק [פרק קמא] דברכות (דף ו׳ ע״ב) לענין המשמח את החתן שעי״ז זוכה לתורה45 שניתנה בחמשה קולות
And so, too, it is implied by the saying of our Sages, of blessed memory, in the first chapter of Berachos (folio 6b), concerning one who gladdens the groom, that through this he merits the Torah, which was given with five voices.
A second difficulty comes from the Talmud (Berachos 6b): one who gladdens a groom merits the Torah, which was given with five “voices”; the account of Sinai speaks of “voices” five times.


משמע דהוא מדה כנגד מדה לפי שהתורה נק׳ חתן וכתיב ביה ג״כ ה׳ קולות והגם שיש לדחות. עכ״ז [עם כל זה] כאן יתבאר בתירוץ מרווח יותר.
This implies that it is measure for measure, because the Torah is called a groom, and regarding it, too, five “voices” are written. And although one could deflect [this proof], nevertheless, here it will be explained with a more satisfying resolution.
A wedding has five voices too, as the Talmud there cites, “the voice of joy and the voice of gladness, the voice of the groom and the voice of the bride, the voice of those who say ‘Give thanks’” (Jeremiah 33:11). So the reward is measure for measure only if the Torah itself is a groom. The Alter Rebbe grants that this proof could be deflected but promises a fuller answer.




3ויובן זאת בהקדים ענין אירוסין ונשואין ומה שייכות זאת להתורה. אך הנה אירוסין הוא46 מה שהחתן נותן להכלה הטבעת קדושין47
This will be understood by first introducing the matter of erusin (betrothal) and nisuin (marriage), and what connection this has to the Torah. Now, erusin is when the groom gives the bride the ring of kiddushin,
Jewish marriage has two stages: erusin (betrothal, also called kiddushin), made when the groom gives the bride a ring, and nisuin (marriage proper), under the chuppah. The Alter Rebbe will map these two stages onto the Torah.


ובזה הוא ממשיך לה חיות מועט48 להיות מקודשת לשון הפרשה לו כמ״ש הרי את מקודשת לי.49
and through this he draws to her a small measure of life-force, so that she becomes mekudeshes, a term meaning “set apart” for him, as it is said: “Behold, you are consecrated to me.”
Through the ring the groom gives the bride only a small measure of life-force, enough to make her mekudeshes, “set apart” for him. A later maamar quoted in the Kehot notes (Sefer HaMaamarim 5635) adds that betrothal forbids her to all the world, while marriage binds her wholly to her husband. This limited, outward giving will be the key to what “betrothal” means with regard to the Torah.




Section 2 · ¶4
Heaven and earth: the two Torahs
4וכמ״כ [וכמו כן] למעלה הנה יש תורה שבכתב ותורה שבע״פ [שבעל פה] ונק׳ שמים וארץ כמשי״ת [כמו שיתבאר]. כי הנה תושבע״פ הוא הפירוש על תורה שבכתב
And similarly Above: there is the Written Torah and the Oral Torah, and they are called heaven and earth, as will be explained. For the Oral Torah is the explanation of the Written Torah,
The human picture of betrothal is now applied to the Torah above. The Written Torah and the Oral Torah are called “heaven” and “earth,” and the Oral Torah is first described as the explanation of the Written Torah.


כי בתשב״כ [בתורה שבכתב] אינו מפורש היטב פרטי המצות רק התשבע״פ [התורה שבעל פה] מבאר ומפרש כל פרטי תשב״כ [תורה שבכתב] כידוע שעל כל דבר ודבר שבתורה יש ששים רבוא פירושים בפשט
since in the Written Torah the details of the mitzvos are not clearly spelled out; only the Oral Torah clarifies and explains all the details of the Written Torah. As is known, on each and every matter in the Torah there are six hundred thousand interpretations in pshat (the plain meaning),
The Written Torah states the mitzvos briefly; how they are actually done is spelled out only in the Oral Torah. The Alter Rebbe adds the known teaching that every matter in the Torah has six hundred thousand interpretations on the plain level (pshat).


וכן ברמז ובדרוש וכן בסוד והם ד׳ פעמים ששים רבוא (ע׳ [עיין] מענין פשט רמז דרוש סוד בהרמ״ז [בהרב משה זכות] בפ׳ בראשית)50 (בדף ד׳ ע״ב ודף ה׳ ע״א) ור״פ שמיני
and likewise in remez (allusion) and in drush (homiletic interpretation), and likewise in sod (the esoteric meaning); and these are four times six hundred thousand. (See on the subject of pshat, remez, drush and sod in the Ramaz (Rabbi Moshe Zacuto) on the portion of Bereishis (folio 4b and folio 5a), and at the beginning of the portion of Shemini.)
The same number holds on each of the four levels of interpretation: pshat (plain meaning), remez (allusion), drush (homiletic reading) and sod (the esoteric meaning), often called PaRDeS. The Ramaz (Rabbi Moshe Zacuto) discusses them in his commentary on the Zohar; as Likkutei Torah, Tzav, quotes him, sod rectifies the World of Atzilus, while pshat, remez and drush, taken together, rectify the three lower worlds, Beriah, Yetzirah and Asiyah.


ולזאת נקרא תשבע״פ [תורה שבעל פה] בחי׳ מלכות כמאמר מלכות פה תשבע״פ [תורה שבעל פה]5152 כו׳
Therefore the Oral Torah is called the level of Malchus, as in the saying, “Malchus is the mouth, the Oral Torah,” etc.
Because the Oral Torah reveals and expresses what is hidden in the Written Torah, it corresponds to Malchus, the Sefirah of expression and speech. The Tikkunei Zohar says: “Malchus is the mouth, and we call it the Oral Torah.”


והיינו בחי׳ דבור שבא בהתגלות לבחי׳ דבור כמארז״ל [כמאמר רבותינו זכרונם לברכה] דבר ה׳ זו הלכה53 (שבת קל״ח ב׳)
That is, the level of speech, which comes out into revelation at the level of speech, as our Sages, of blessed memory, said: “‘The word of Havayah’ — this is halachah [Torah law]” (Shabbos 138b),
Malchus is speech that comes out into the open. The Sages read “the word of Havayah” (Amos 8:12) as halachah, the practical ruling of the Oral Torah: it is G-d’s word in revealed form.


ודבר מלך שלטון54 וישראל הם הממשיכים בחי׳ מלוכה עליהם ע״י שהם מקבלים עליהם עול מלכות שמים כמ״ש שום תשים עליך מלך55 כו׳.
and “the word of the king is sovereign.” And Israel are the ones who draw the level of kingship down upon themselves, by accepting upon themselves the yoke of the kingdom of Heaven, as it is written, “You shall surely set a king over yourself, etc.”
A king rules by his word, so speech and kingship go together. Israel draw G-d’s kingship upon themselves when they accept the yoke of Heaven, as in the commandment to set a king over oneself.


אך כ״ז [כל זה] הוא במצות התורה שבתורה שבכתב אינו מפורש היטב ובתורה שבע״פ [שבעל פה] באה לידי גילוי על כל דבר ודבר ד״פ ס״ר.
But all this concerns the mitzvos of the Torah, which in the Written Torah are not clearly spelled out, and in the Oral Torah come into revelation, four times six hundred thousand [interpretations] on each and every matter.
This revealing role of the Oral Torah applies to the mitzvos, whose details are hidden in the Written Torah and fully laid out in the Oral Torah.


אך יש עוד טנת״א [טעמים נקודות תגין אותיות] שבתושב״כ [שבתורה שבכתב] דהיינו תמונת האותיות שהם הלמ״מ [הלכה למשה מסיני] (כ״ה בפסקי מהרא״י [מורנו הרב רבי איסרלין] סי׳ מ״ה) שנפסלו בשנוי התמונה ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] ואפילו כתב אחד מעכבן5657 לא נצרכה אלא לקוצו של יו״ד כו׳
But there are, besides, the cantillation marks, vowels, crowns and letters (ta’amim, nekudos, tagin, osiyos) of the Written Torah, that is, the form of the letters, which is a law given to Moshe at Sinai (so it is in the Rulings of the Maharai [Rabbi Yisrael Isserlein], section 45), for [the letters] are invalidated by a change in their form, in the manner of what our Sages, of blessed memory, said: “‘And even one letter holds them back’ — this was needed only for the thorn of the yud, etc.”
But part of the Written Torah is never unpacked by the Oral Torah: the cantillation marks, vowels, crowns and letters (by their Hebrew initials, TaNTA), including the exact shapes of the letters, which are a law given to Moshe at Sinai, as the Rulings of the Maharai (Rabbi Yisrael Isserlein) state. A letter whose shape is changed is invalid: of the passages of tefillin and mezuzah the Mishnah says “even one letter holds them back,” and the Talmud explains that this was needed for the tiny “thorn” of the yud.


וכל תמונה ותמונה מרמז לרבוא רבבות עולמות כידוע וגם הטעמים והנקודות והתגין כו׳
And each and every form alludes to myriads upon myriads of worlds, as is known; and also the cantillation marks, the vowels, the crowns, etc.,
Each letter-shape alludes to countless worlds, and the same is true of the cantillation marks, vowels and crowns.


שכולם אינם באים כלל לידי גילוי בתורה שבעל פה והם הנק׳ עלמין סתימין דלא אתגליין58 (ועמ״ש מזה בפ׳ אמור בד״ה והניף הכהן אותם כו׳)
none of which come into revelation at all in the Oral Torah; and they are what are called “hidden worlds that are not revealed.” (And see what is explained on this in the portion of Emor, in the maamar beginning “And the kohen [priest] shall wave them, etc.”)
These aspects of the Written Torah are never revealed in the Oral Torah; the Tikkunei Zohar calls such levels “hidden worlds that are not revealed.” In Likkutei Torah, Emor (“And the kohen shall wave them”), the two loaves of Shavuos stand for the Written and the Oral Torah, and the Written Torah holds what the Oral Torah lacks: the cantillation marks, a song of delight that the Oral Torah never explains.


והנה תורה שבכתב שרשה מבחי׳ ח״ע [חכמה עילאה] כי אורייתא מחכמה נפקת59 שנקרא ים עילאה כי חכים ולא בחכמה ידיעא60 שהוא בבחי׳ א״ס כו׳
Now, the Written Torah is rooted in the level of Supernal Chochmah, for “the Torah comes forth from Chochmah,” which is called the Supernal Sea, for “He is wise, but not with a knowable wisdom,” which is at the level of the Infinite One (Ein Sof), etc.
Now he turns to the root of the Written Torah: Supernal Chochmah, from which, the Zohar says, the Torah comes forth. Supernal Chochmah is called the “Supernal Sea” because it is beyond grasp, “wise, but not with a knowable wisdom,” at the level of the Infinite One (Ein Sof).


ומשם נמשכה התושב״כ [התורה שבכתב] ולזאת נקרא תושב״כ [תורה שבכתב] שמים פי׳ שם מים6162 שנמשכה מבחי׳ ח״ע [חכמה עילאה] (וע׳ מ״ש בפ׳ יתרו בד״ה וכל העם רואים)63
And from there the Written Torah was drawn down; and therefore the Written Torah is called shamayim, “heaven,” meaning sham mayim, “there is water,” for it was drawn down from the level of Supernal Chochmah. (And see what is explained in the portion of Yisro, in the maamar beginning “And all the people saw.”)
The Talmud reads shamayim, “heaven,” as sham mayim, “there is water.” The Written Torah is called “heaven” because it flows from the “sea” of Supernal Chochmah. In the maamar the text cites, Torah Ohr, Yisro (“And all the people saw”), the Torah is water that descends from a high place to a low one, and its upper waters are the sea of Chochmah, from which “the Torah comes forth.”


אך אינו אלא הארה בעלמא ולזאת הם כ״ד ספרים דאורייתא שנקרא כ״ד שהוא כמו למשל שלוקחין כד מים מים הגדול שאינו אלא מעט מזעיר נגד הים הגדול.
But it is only a mere glimmer; and therefore there are the twenty-four books of the Torah, called kad (twenty-four), which is, by way of analogy, like drawing a kad, a pitcher, of water from the great sea, which is only a tiny bit compared to the great sea.
Yet the Written Torah holds only a glimmer of that sea. Scripture has twenty-four books, and twenty-four is written כ״ד, spelled like kad, “a pitcher”: a pitcher of water drawn from the ocean, a tiny amount compared with the sea itself.


כמ״כ [כמו כן] כל כ״ד ספרים דאורייתא אינן אלא הארה בעלמא מבחי׳ ח״ע [חכמה עילאה] (ועמ״ש ע״פ ושמתי כדכד64 כ״ד כ״ד כו׳)
So too, all twenty-four books of the Torah are only a mere glimmer from the level of Supernal Chochmah. (And see what is explained on the verse “And I will make your windows of kadkod [a precious stone],” kad kad, twenty-four twenty-four, etc.)
All of Scripture, then, is only a glimmer of Supernal Chochmah. In Likkutei Torah, Re’eh, Isaiah’s “windows of kadkod” is read as kad kad, twice twenty-four: the twenty-four letters of “Blessed be the name of the glory of His kingdom forever,” said morning and evening.


וגם זאת אינו אלא מבחי׳ אחוריים כמ״ש וכד״ה על שכמה65 שכמה הוא בחי׳ אחוריים וזהו וזרח משעיר למו.
And even this is only from the level of the back (achorayim), as it is written, “with her pitcher (kadah) on her shoulder”: the shoulder is the level of the back. And this is “and He shone forth from Seir to them.”
Worse still, the glimmer comes only from the “back” (achorayim) of Chochmah, its external side, not its face. Rivkah carried her kad, her pitcher, “on her shoulder,” and the shoulder is on the back. The same idea is found in “He shone forth from Seir.”


שעיר הוא לשון שערות שהוא כמשל שערות שנמשכין מהראש שאין נמשך בהם רק הארה מועטת מאד עד שאינו מרגיש שום כאב בחתיכת השערכ כידוע
Seir is related to se’aros, hairs: that is, by way of analogy, the hairs that grow out from the head, into which only a very small glimmer [of life] is drawn, so much so that one feels no pain at all when a hair is cut, as is known,
Seir is read as se’ar, “hair.” Hair grows from the head but receives so little of its life that cutting it causes no pain.


מפני שהם חיצוניות מאד כמ״כ [כמו כן] כל בחי׳ תשב״כ [תורה שבכתב] מה שנתלבש בתורה גשמיות שלנו אינו אלא בחי׳ אחוריים וחיצוניות דח״ע [דחכמה עילאה] ונקרא בחי׳ שערות אך בתוך השערות מאיר הארה מבחי׳ ח״ע [חכמה עילאה].
because they are very external. So too, the whole level of the Written Torah, as it is clothed in our physical Torah, is only the level of the back and the outer dimension of Supernal Chochmah, and is called the level of hairs; yet within the hairs there shines a glimmer from the level of Supernal Chochmah.
This is because hair is very external. So too the Written Torah, as it is clothed in our physical scroll, is only the back and outer dimension of Supernal Chochmah, like hair; still, within that “hair” a glimmer of Supernal Chochmah shines.


וזהו היו״ד שבתוך שעיר. וזהו וזרח משעיר. שער י׳ כו׳ (ע׳ [עיין] בלק״ת [בלקוטי תורה (להאריז״ל)] ר״פ תולדות) ואתה מרבבות קדש ואתא הוא לשון בא רק שהוא בלשון תרגום שהוא בחי׳ אחוריים כו׳.
And this is the yud inside שעיר (Seir). And this is “and He shone forth from Seir”: se’ar (hair) [and] yud, etc. (See the Likkutei Torah of the Arizal, beginning of Toldos.) “And He came (ve’asa) from the myriads of holiness”: asa means “came,” only it is in the language of the Targum [the Aramaic translation], which is the level of the back, etc.
The word שעיר (Seir) is se’ar, “hair,” with a yud inside it; the yud, the letter of Chochmah, stands for the glimmer of Chochmah within the hair, as the text notes from the Arizal’s Likkutei Torah on Toldos. The word asa, “came,” in the next phrase is the Targum’s Aramaic, and so it too points to the “back”: translation is an outer form of the holy tongue.


והיינו כשבא לידי גילוי בתשבע״פ [בתורה שבעל פה] שנמשכה מתשב״כ [מתורה שבכתב] שהם רבבות הנמשכים מבחי׳ קדש שהוא בחי׳ ח״ע [חכמה עילאה] הנקרא קדש [וע׳ מענין מסיני בא וזרח משעיר666768 בגמרא פ״ה דברכות (ל״ג א׳).
That is, when it comes into revelation in the Oral Torah, which is drawn from the Written Torah: these are the myriads drawn from the level of kodesh, which is the level of Supernal Chochmah, called kodesh (holiness). [And see on the subject of “from Sinai He came, and He shone forth from Seir” in the Gemara, chapter 5 of Berachos (33a),
The “myriads” are the countless interpretations of the Oral Torah, drawn from the Written Torah, whose root is Supernal Chochmah, called kodesh, “holiness.” The bracket then lists sources on “from Sinai He came, and He shone forth from Seir”; in Berachos 33a, for one, Ulla cites “He appeared from Mount Paran,” from the same verse, as a divine appearance for good.


ור״פ לפני אידיהן (ב׳ ב׳) רבות נשא ר״פ י״א (רמ״ג א׳) פי״ד [פרק י״ד / פרשה י״ד] בקרבן עשתי עשר (ר״ס ד׳).
and the beginning of [the chapter] Lifnei Eideihen [in Avodah Zarah] (2b); Rabbah, Naso, beginning of chapter 11 (243a), [and] chapter 14, on the offering of the eleventh [day] (260d);
The list continues: the opening of Avodah Zarah (2b), where the Talmud reads the verse as G-d offering the Torah to the other nations, at Seir and Paran, before giving it to Israel, and the Midrash on Naso, on the offerings of the princes.


שה״ש [שיר השירים] בפסוק אפריון עשה69. באיכה בפסוק אני הגבר70. זח״ב [זהר חלק ב׳] קל״א א׳ ח״ג [חלק ג׳] קצ״ב]:717273
Shir HaShirim [Rabbah], on the verse “He made a palanquin”; in Eichah [Rabbah], on the verse “I am the man”; Zohar II, 131a; III, 192.]
The list ends with the Midrash on Song of Songs and Lamentations and with passages in the Zohar. In one of them (Zohar II, 131a) “from Sinai He came, and shone forth from Seir” describes G-d revealing Himself to Israel through levels within levels, one more hidden and one more revealed, like a shell over its kernel.




Section 3 · ¶5–8
Betrothal: fire, children and builders
5ב והנה ההמשכה מתשב״כ [מתורה שבכתב] שהוא בחי׳ חכמה לבחי׳ תשבע״פ [תורה שבעל פה] שהוא בחי׳ מלכות שאין ערוך כו׳
2. Now, the drawing down from the Written Torah, which is the level of Chochmah, to the level of the Oral Torah, which is the level of Malchus — there being no comparison [between them], etc. —
Section 2 opens. Chochmah (the source of the Written Torah) and Malchus (the Oral Torah) are so far apart that no direct flow from one to the other is possible.


א״א כ״א ע״י גבורות וצמצומים לצמצם אור הנמשך מבחינת חכמה כו׳ וזהו מימינו אש דת74757677787980 כו׳
is impossible except through gevuros and tzimtzumim (restraints and contractions), to contract the light drawn from the level of Chochmah, etc. And this is “from His right hand, a fiery law (esh das), etc.”
The bridge is restraint: gevuros and tzimtzumim, powers that contract and limit the light of Chochmah so that it can be received below. Moshe’s blessing calls the Torah esh das, “a fiery law,” from G-d’s right hand.


ד״ת [דת] שהוא בחי׳ תשבע״פ [תורה שבעל פה] שנמשכה מתשב״כ [מתורה שבכתב] ע״י אש שהוא בחי׳ צמצום כווץ בהמים שהוא בחי׳ ים החכמה כמו שטבע האש לכווץ המים שטבע המים להתפשט והאש מכווץ כו׳
Das (law), which is the level of the Oral Torah, is drawn from the Written Torah through fire, which is the level of tzimtzum: a contracting of the water, which is the level of the sea of Chochmah; just as it is the nature of fire to contract water, for the nature of water is to spread out, and fire contracts [it], etc.,
Das, “law,” is the Oral Torah, and it comes from the Written Torah by means of “fire.” Chochmah is like water, which by nature spreads without limit; fire is the force that contracts it, so the boundless sea of Chochmah is “condensed” into defined laws.


כמאמר גליד ברוחא וכביש באשא8182 [וע׳ בגמרא ביצה (כ״ה ב׳) וע׳ עוד מענין מימינו אש דת בגמרא ברכות (ס״ב א׳) יומא (נ״ג ב׳).
as in the saying, “It congeals by wind and is pressed by fire.” [And see in the Gemara, Beitzah (25b); and see further on the subject of “from His right hand, a fiery law” in the Gemara, Berachos (62a), Yoma (53b),
The Idra Zuta’s phrase “it congeals by wind and is pressed by fire” (said there of one of the letters) is borrowed for fire’s power to give the fluid “water” of Chochmah a firm shape. The bracket then begins a list of places that discuss “a fiery law”; in Beitzah 25b, for one, the Torah was given to Israel because they are bold, fit for “a law of fire.”


סוטה (ד׳ סע״ב [סוף עמוד ב]) רבות כי תשא פמ״א [פרק מ״א / פרשה מ״א] (קנ״ה ד׳) ויקרא רפ״ד (קס״ט א׳) נשא רפי״ב (רמ״ו ד׳) שופטים (רצ״ה ג׳). ס״פ מטות.
Sotah (end of 4b); Rabbah, Ki Sisa, chapter 41 (155d); Vayikra, beginning of chapter 4 (169a); Naso, beginning of chapter 12 (246d); Shoftim (295c); end of Matos;
The list continues with further Talmudic and Midrashic passages on the verse.


שה״ש [שיר השירים] בפסוק לסוסתי. ס״פ ראשו כתם פז. קהלת ס״פ מה שהיה
Shir HaShirim [Rabbah], on the verse “To my mare”; end of “His head is finest gold”; Koheles [Rabbah], end of “What has been”;
More passages are listed in the Midrash on Song of Songs and Koheles.


זח״א [זהר חלק א] רמ״ג א׳ ח״ב [חלק ב׳] פ״א א׳ פ״ד א׳. צ״ב קל״ה א׳ קס״ו ב׳ ח״ג [חלק ג׳] קע״ו א׳ קפ״ב א׳]
Zohar I, 243a; II, 81a, 84a, 92, 135a, 166b; III, 176a, 182a.]
The list ends with passages in the Zohar. In one of them (Zohar II, 81a) Rabbi Yehudah says the Torah was given from the side of Gevurah, and Rabbi Yosi answers that it turned to the right: “from His right hand, a fiery law.”


אך מי הם המעוררים האש שלמעלה להיות כווץ וצמצום בבחי׳ ח״ע [חכמה עילאה] הם נשמות ישראל ע״י בחי׳ רשפי אש83 מלמטה בביטול הרצון ועי״ז מעוררים למעלה ג״כ בחי׳ אש שהוא בחי׳ גבורות וצמצומים
But who are the ones who arouse the fire Above, so that there be contraction and tzimtzum in the level of Supernal Chochmah? It is the souls of Israel, through the level of “flashes of fire” from below, in self-nullification (bittul) of the will; and through this they arouse Above as well the level of fire, which is the level of gevuros and tzimtzumim.
Now the Alter Rebbe asks what sets this fire above in motion, causing Chochmah to be contracted into the Oral Torah. The answer is the souls of Israel: when a person sets aside his own will before G-d, a fiery yearning burns in him, the “flashes of fire” of Song of Songs, and this fire below arouses the fire above, the contracting forces that shape Chochmah into Oral Torah.


שהוא כדוגמת אש שעל המזבח שאף שאש בא84 מלמעלה מצוה להביא מן ההדיוט כמ״ש ונתנו בני אהרן הכהנים85 אש על המזבח מזבח נקרא כללות נשמות ישראל כל אחד זובח את יצרו להיות אתכפייא ואתהפכא כו׳
This is like the fire on the altar: although fire came down from Above, it is a mitzvah to bring [fire] from an ordinary source, as it is written, “And the sons of Aharon the kohanim shall put fire on the altar.” The altar (mizbe’ach) is the collective of the souls of Israel, each of whom slaughters (zove’ach) his [evil] inclination, so that there be subjugation and transformation (iskafya and is’hapcha), etc.
The Talmud teaches that although fire descended from heaven onto the altar, there is still a mitzvah to bring ordinary, human fire. The altar (mizbe’ach) stands for the souls of Israel, each of whom “slaughters” (zove’ach) his own evil inclination, first subduing it (iskafya) and then transforming it (is’hapcha). The Kehot note points out that the verse reads “the kohen,” not “the kohanim,” as the text quotes it correctly further on.


והוא כמו שהיו מקריבין ע״ג [על גבי] המזבח פרים שהוא בהמה לעלות למעלה כמ״כ [כמו כן] בכל נפש מישראל להיות ביטול ואתכפייא של הנפש הבהמית ע״י רשפי אש ועי״ז מעוררים האש למעלה כו׳
It is like the bulls they used to offer upon the altar, which are animals (behemah), to go up on high; so too in every soul of Israel, that there be self-nullification and subjugation of the animal soul through “flashes of fire,” and through this they arouse the fire Above, etc.
Offering a bull, an animal (behemah), on the altar parallels subduing the animal soul (nefesh habahamis) through fiery devotion. That inner fire is what calls forth the fire above.


אך התעוררות בחי׳ רשפי אש בכל נפש מישראל הי׳ [היה] ע״י אהרן כמ״ש ונתנו בני אהרן הכהן אש86 כו׳
But the arousal of the level of “flashes of fire” in every soul of Israel was through Aharon, as it is written, “And the sons of Aharon the kohen shall put fire, etc.”
The power to kindle this fire in every Jew came through Aharon the kohen, whose sons placed the fire on the altar.


(ויקרא א׳ ז׳) (ועמ״ש בד״ה והיה לכם לציצית גבי לזאת יקרא אשה87 אש ה׳ כי מאיש אש יו״ד לוקחה) כמ״כ [כמו כן] כתיב וימינו תחבקני88 שהוא בחי׳ המשכת מקיפים שנמשכו בסוכות להיות תחבקני.
(Leviticus 1:7). (And see what is explained in the maamar beginning “And it shall be for you as tzitzis [fringes],” regarding “This one shall be called ishah (woman), for from ish (man) she was taken”: [ishah is] esh (fire) [and] hei; for from ish, esh [and] yud, she was taken.) So too it is written, “And His right hand embraces me,” which is the level of the drawing down of the encompassing lights (makifim), drawn down on Sukkos, so that there be “embraces me.”
The Alter Rebbe refers to another maamar on ishah (woman) and ish (man), both read as esh, fire, one with a hei and one with a yud: in Likkutei Torah, Shelach (“And it shall be for you as tzitzis”), the Community of Israel is ishah, esh hei, for the souls’ fiery longing to be absorbed in G-d’s light, a power “taken from ish,” esh yud, the yud of Supernal Chochmah. He then adds a second source of strength: “His right hand embraces me,” the encompassing lights (makifim) drawn down on Sukkos.


כמו שחובקין את האדם ואין מניחין אותו להפוך לאחוריו כמ״כ [כמו כן] ההמשכת המקיפים מלמעלה נעשה כח לכל נפש מישראל לאכפייא לסט״א [לסטרא אחרא] כו׳.
Just as one embraces a person and does not let him turn backward, so too the drawing down of the encompassing lights from Above becomes a power for every soul of Israel to subdue the sitra achra, etc.
An embrace holds a person so that he cannot turn away; so too the encompassing light of Sukkos surrounds each Jew and gives him the strength to subdue the sitra achra, the side opposed to holiness.




6וזהו אל תקרי בניך אלא בוניך89 כו׳ בניך הם ישראל כמ״ש בנים אתם90 לה׳ אלקיכם כו׳
And this is “Do not read banayich (your children) but bonayich (your builders), etc.” “Your children” are Israel, as it is written, “You are children to Havayah your G-d, etc.”
The Talmud reads Isaiah’s “all your children (banayich) shall be taught of Havayah” as bonayich, “your builders.” The Alter Rebbe explains why Israel as “children” become “builders.”


כי ברא כרעא דאבוהי9192 שהוא כמשל הרגל שבטלה בתכלית להראש ואין לה רצון אחר כלל. כמ״כ [כמו כן] הבן אין לו רצון אחר כלל רק עושה רצון אביו.
For “a son is his father’s leg”: that is, like the leg, which is utterly nullified to the head and has no other will at all. So too, the son has no other will at all; he only does his father’s will.
The saying “a son is his father’s leg” means that a son is as completely at one with his father as a leg is with the head: the leg has no will of its own and simply does what the head wants. Likkutei Torah, Va’eschanan, adds that the leg does not resist even when the head causes it pain in order to heal it.


משא״כ העבד יש לו רצון אחר ג״כ רק שמבטל רצונו ולזאת נקרא הבן כרעא דאבוהי כו׳
Not so the servant: he has another will as well, only he sets his will aside. Therefore the son is called “his father’s leg,” etc.
A servant, by contrast, has a will of his own and only sets it aside to obey. The son has no separate will at all; this is the difference between the two kinds of service that returns later in the maamar.


(ועמ״ש מזה בד״ה שיר המעלות ממעמקים) כמ״כ [כמו כן] למעלה כללות נשמות ישראל כשהם בבחי׳ ביטול רצון לגמרי כמ״ש ועמך לא חפצתי93 כו׳
(And see what is explained on this in the maamar beginning “A song of ascents: From the depths.”) So too Above: the collective of the souls of Israel, when they are in the state of complete nullification of the will, as it is written, “And besides You I desire nothing, etc.,”
He points to the maamar “A song of ascents: From the depths” (Likkutei Torah, Rosh Hashanah), which speaks of the soul’s two levels, Yaakov and Yisrael. The souls of Israel are “children” when they want nothing besides G-d, as the Psalmist says, “besides You I desire nothing.”


שאין להם רצון אחר כלל נקראו בנים כו׳ ואזי על ידי זה נעשים בונים כמשל הרגל אף שבטלים בתכלית להראש עכ״ז [עם כל זה] הם מוליכים את הראש מלמטה למעלה ומלמעלה למטה.
so that they have no other will at all, are called children, etc.; and then, through this, they become builders. As in the analogy of the leg: although [the legs] are utterly nullified to the head, nevertheless they carry the head from below to above and from above to below.
Having no will of their own, they become “builders.” Legs are wholly subordinate to the head, yet they are what carry the head from place to place, up and down.


כמ״כ [כמו כן] כללות נש״י [נשמות ישראל] ע״י ביטול הרצון שנק׳ בנים נעשים בונים שהם מוליכים וממשיכים את הראש שהוא בחי׳ ח״ע [חכמה עילאה] שנק׳ ראש מלמעלה למטה ומלמטה למעלה
So too the collective of the souls of Israel, called children through the nullification of the will, become builders: they carry and draw the head, which is the level of Supernal Chochmah, called the head, from above to below and from below to above;
So too the souls of Israel, by their total self-nullification, “carry” the Head, Supernal Chochmah, drawing it down and raising it up.


והיינו לעלות בחי׳ תורה שבעל פה שהוא בחי׳ מלכות שנקרא כלה לבחי׳ תורה שבכתב שהוא ח״ע [חכמה עילאה] שנק׳ חתן.
that is, to raise the level of the Oral Torah, which is the level of Malchus, called the bride, to the level of the Written Torah, which is Supernal Chochmah, called the groom.
Raising means lifting the Oral Torah (Malchus, the bride) up to the Written Torah (Supernal Chochmah, the groom). Israel’s role is to bring the two together.




7וכן להמשיך מלמעלה למטה מבחי׳ תוררה שבכתב לבחי׳ תורה שבעל פה כו׳. וזהו שנק׳ תורה שבעל פה מאורסה
And likewise to draw down from above to below, from the level of the Written Torah to the level of the Oral Torah, etc. And this is why the Oral Torah is called me’orasah, “betrothed”:
Israel’s service works both ways: raising the Oral Torah up and drawing the Written Torah down into it. This is why the Oral Torah is called me’orasah, “betrothed.”


שהיא בחי׳ כלה שהחתן נותן הטבעת קדושין ובזה ממשיך לה חיות להיות מקודשת לשון הבדלה והפרשה אליו.
for it is the level of the bride, to whom the groom gives the ring of kiddushin, and through this he draws life-force to her, so that she becomes mekudeshes, a term meaning separation and setting apart for him.
It is the bride, and the groom’s ring draws life-force to her and makes her mekudeshes, “set apart” for him. The human picture of paragraph 3 is now applied to the Torah.


כמ״כ [כמו כן] כתיב אלה המצות אשר יעשה אותם האדם94 וחי בהם היינו שממשיכים חיות לבחי׳ תורה שבעל פה
So too it is written, “These are the commandments which a person shall do and live in them”: that is, they draw life-force to the level of the Oral Torah,
Plainly the verse (Leviticus 18:5) says that a person lives by keeping the mitzvos; the maamar reads “live in them” as giving life to them: by doing the mitzvos, people draw life-force into the Oral Torah. The Kehot note observes that the verse in Leviticus does not actually begin “These are the commandments.”


שהוא בחי׳ מלכות בחי׳ כלה להעלותה למעלה לבחי׳ תורה שבכתב שהוא בחי׳ קדש העליון שהוא בחי׳ ח״ע [חכמה עילאה].
which is the level of Malchus, the level of the bride, to raise her upward to the level of the Written Torah, which is the level of Supernal Kodesh, the level of Supernal Chochmah.
The life-force given to the Oral Torah (Malchus, the bride) raises her to the Written Torah, Supernal Kodesh, which is Supernal Chochmah.




8וזהו מאורסה כו׳ שבחינת תשבע״פ [תורה שבעל פה] שנק׳ כלה מאורסת ומקודשת לבחי׳ תשב״כ [תורה שבכתב] בחי׳ ח״ע [חכמה עילאה] שהוא בחי׳ חתן כנ״ל ע״י החיות שנמשך לה כנ״ל
And this is me’orasah, etc.: that the level of the Oral Torah, called the bride, is betrothed and consecrated to the level of the Written Torah, the level of Supernal Chochmah, which is the level of the groom, as explained above, through the life-force drawn to her, as explained above.
This sums up the reading of me’orasah: the Oral Torah, the bride, is betrothed to the Written Torah, Supernal Chochmah, the groom, through the life-force drawn into her.


והוא דוגמת בחי׳ אירוסין שהחתן נותן להכלה הטבעת ולפי שישראל ממשיכים הקדושין ע״כ נק׳ חתן לגבי תשבע״פ [תורה שבעל פה] שנק׳ כלה:
And this is like the level of erusin, in which the groom gives the bride the ring. And because Israel draw down the kiddushin, they are therefore called the groom in relation to the Oral Torah, which is called the bride.
This answers the question of the opening: because it is Israel who draw down the kiddushin through their service, they are the groom in relation to the Oral Torah, the bride.




Section 4 · ¶9–11
Marriage: the chuppah of the festivals
9ג אך כל זה הוא בחי׳ אירוסין שהוא בבחי׳ חיצוניות לבד שהחתן שהוא בחי׳ תשב״כ [תורה שבכתב] ממשיך חיות להכלה שהיא בחי׳ תשבע״פ [תורה שבעל פה] בבחי׳ חיצוניות
3. But all this is the level of erusin, which is in the outer dimension alone: the groom, who is the level of the Written Torah, draws life-force to the bride, who is the level of the Oral Torah, in the outer dimension.
Section 3 opens with a limitation: all that has been described is only betrothal, a connection on the outer level. What reaches the Oral Torah is only the external flow of the Written Torah.


אך כדי שיומשך מבחינת חתן לכלה מבחי׳ פנימיות תשב״כ [תורה שבכתב] לזה צריך מקודם בחי׳ נשואין כי אחר אירוסין הוא בחי׳ נשואין
But in order that there be drawn from the level of the groom to the bride from the inner dimension of the Written Torah, for this there must first be the level of nisuin; for after erusin comes the level of nisuin.
For the inner dimension of the Written Torah to flow into the Oral Torah, there must first be marriage (nisuin), the second stage that follows betrothal.


והיינו בחי׳ חופה שהחתן והכלה שניהם עומדים תחת החופה והחופה מקפת שניהם וזהו שאנו אומרים בתפלת יו״ט [יום טוב] והשיאנו שהוא בחי׳ נשואין95 להחתן והכלה
That is, the level of the chuppah [wedding canopy], where the groom and the bride both stand under the chuppah, and the chuppah surrounds them both. And this is what we say in the Yom Tov [festival] prayer, “Vehasi’enu” (“bestow upon us”), which is the level of nisuin (marriage) of the groom and the bride.
Marriage is made under the chuppah, which surrounds groom and bride together. The festival prayer’s “Vehasi’enu” (“bestow upon us”) shares its root, nun-sin-alef, with nisuin, marriage, and so the festivals are a time of “marriage”; the Kehot note points to Or HaTorah for this reading.


כי הנה מבואר למעלה שבחי׳ אירוסין היינו שבחי׳ תשבע״פ [תורה שבעל פה] שהיא בחי׳ מל׳ שנקרא כלה מקבלת מהארת בחי׳ ח״ע [חכמה עילאה] שהוא בחי׳ תשב״כ [תורה שבכתב] שנק׳ חתן שנק׳ שמים שהוא בחי׳ ים החכמה.
For it was explained above that the level of erusin is that the level of the Oral Torah, which is the level of Malchus, called the bride, receives from the glimmer of the level of Supernal Chochmah, which is the level of the Written Torah, called the groom, called heaven, which is the level of the sea of Chochmah.
A recap: in betrothal the Oral Torah (Malchus, the bride) receives only a glimmer of Supernal Chochmah (the Written Torah, the groom, “heaven,” the sea of Chochmah).


אך יש עוד למעלה מן החכמה והוא הנק׳ סתימו דכל סתימין96 שהוא בחי׳ ישת חשך סתרו97
But there is yet [a level] higher than Chochmah, which is called “the most hidden of all hidden,” which is the level of “He made darkness His hiding place,”
But there is a level higher than Chochmah, which the Zohar calls “the most hidden of all hidden” and the Psalmist describes as “He made darkness His hiding place.”


עד שבחי׳ חכמה אינה נחשבת רק בחי׳ הארה בעלמא ונחשבת לעשי׳ [לעשיה] גשמיות לגבי בחי׳ סתיטמו דכל סתימין הנ״ל כמ״ש כולם בחכמה עשית98 כו׳.
so much so that the level of Chochmah is considered only a mere glimmer, and is considered physical asiyah (making) in relation to the level of “the most hidden of all hidden” mentioned above, as it is written, “You made (asisa) them all with Chochmah, etc.”
Compared to it, Chochmah is only a small glimmer and counts as mere physical “making” (asiyah); this is why the Psalmist says “You made (asisa) them all with Chochmah.” From that height, Chochmah and Malchus stand on the same plane.




10ושם בחי׳ חכמה עילאה שהוא בחי׳ חתן ובחי׳ מל׳ שהיא בחי׳ כלה שניהם שוים בתכלית מאחר שגם בחי׳ חכמה נחשבת לעשייה גשמיות
And there, the level of Supernal Chochmah, which is the level of the groom, and the level of Malchus, which is the level of the bride, are both entirely equal, since the level of Chochmah too is considered physical asiyah.
At the level of “the most hidden of all hidden,” Supernal Chochmah (the groom) and Malchus (the bride) are completely equal, because from that height even Chochmah counts only as physical “making.”


ולכן נקרא בחי׳ זו בחי׳ חופה שכמו שחופה מקפת על החתן והכלה בשוה כמ״כ [כמו כן] בחי׳ סתימו דכל סתימין הנ״ל הוא בחי׳ מקיף על בחי׳ ח״ע [חכמה עילאה] ובחי׳ מלכות בשוה.
Therefore this level is called the level of the chuppah: just as the chuppah surrounds the groom and the bride equally, so too the level of “the most hidden of all hidden” mentioned above is the level of an encompassing [light] over the level of Supernal Chochmah and the level of Malchus equally.
This is why that level is the “chuppah”: the wedding canopy covers groom and bride alike, and this hidden level encompasses Chochmah and Malchus alike. An encompassing light (makif) is one that relates to everything beneath it equally.


וזהו והשיאנו שהוא בחי׳ נשואין להחתן והכלה אחר בחי׳ ארוסין שהכלה מתעלית לבחי׳ חתן אח״כ מתעלים שניהם לבחי׳ חופה הנ״ל.
And this is “Vehasi’enu,” which is the level of nisuin of the groom and the bride: after the level of erusin, in which the bride is raised to the level of the groom, afterward both of them are raised to the level of the chuppah mentioned above.
Now the two stages are clear. In betrothal the bride is raised to the level of the groom; in marriage both are raised together to the chuppah, and this is what the festival prayer’s “Vehasi’enu” asks for.


(ועמ״ש מענין חופה ע״פ] כי על כל כבוד חופה99100 ובד״ה והיה כמשוש חתן על כלה).101
(And see what is explained on the subject of the chuppah on the verse “For over all the glory, a chuppah,” and in the maamar beginning “And it shall be as the rejoicing of a groom over a bride.”)
The Alter Rebbe refers to two other maamarim on the chuppah. In the first, Likkutei Torah, Shir HaShirim (“For over all the glory, a chuppah”), the groom (chassan, read as “coming down a step”) is light that descends like water and the bride (kallah, as in “my soul pines”) is longing that rises like fire; these opposites can unite only through the chuppah, an encompassing light above them both. The second is the maamar “And it shall be as the rejoicing of a groom over a bride.”


וזהו שאומרים ברגל זמן שמחתנו שהוא בחי׳ שמחה ע״י גילוי בחי׳ סתימו דכל סתימין הנ״ל שמעלה ומטה שוים ממש
And this is why we say on the festival, “the season of our rejoicing”: this is the level of joy through the revelation of the level of “the most hidden of all hidden” mentioned above, where above and below are truly equal.
The festivals are called “the season of our rejoicing” because on them this hidden level, at which high and low are equal, is revealed. Joy comes from that revelation.


והוא כמשל שמחת המלך שבשעת השמחה יוצא המלך מהעלם לגילוי ומגלה ומשפיל עצמו לכל השרים והעבדים בשוה.
It is like the analogy of the king’s rejoicing: at the time of the celebration the king goes out from concealment to revelation, and reveals himself and lowers himself to all the ministers and servants equally.
At a celebration a king comes out of his seclusion and shows himself to everyone, ministers and servants alike, stepping down to their level. So too at the chuppah, the hidden level reveals itself equally to all.


כמ״כ [כמו כן] בחי׳ חופה הנ״ל הוא בחי׳ שמחה (ועמ״ש מענין שמחה בד״ה ביום השמע״צ [השמיני עצרת] גבי אשר קדשנו כו׳ אשר נשבעת כו׳).
So too the level of the chuppah mentioned above is the level of joy. (And see what is explained on the subject of joy in the maamar beginning “On the eighth day, an atzeres [a day of assembly],” regarding “Who sanctified us, etc., as You swore, etc.”)
The chuppah, then, is joy. In the maamar the text cites (Likkutei Torah, Shemini Atzeres, “On the eighth day, an atzeres”), “Who sanctified us” is the delight drawn through the mitzvos, and “as You swore” is the inner delight drawn through teshuvah, like a king’s joy when his son comes back from far away.


וזהו כאשר רצית ואמרת כו׳ רצית היינו בחי׳ רצון העליון שהוא מקיף הנ״ל
And this is “As You desired and said, etc.”: “You desired” means the level of the Supernal Will, which is the encompassing [level] mentioned above.
The festival prayer says “as You desired and said, to bless us.” “You desired” refers to the Supernal Will, the encompassing level above Chochmah.


ולהיות כי סוף מעשה במחשבה תחלה102 נעוץ סופן בתחלתן103 לזה אומרים כאשר רצית כו ואמרת היינו שבא אז מהעלם לגילוי בבחי׳ אמירה והתגלות כנ״ל להיות כי נעוץ תחלתן בסופן.104
And because “the end of the deed was first in thought,” [and] “their end is wedged in their beginning,” therefore we say “As You desired, etc.” And “said” means that it then comes from concealment into revelation, at the level of saying and revelation, as mentioned above, since “their beginning is wedged in their end.”
Because “the end of the deed was first in thought” (from the Lecha Dodi hymn) and “their end is wedged in their beginning” (Sefer Yetzirah, the ancient Book of Formation), the highest Will is bound to the lowest level; so we say “as You desired.” “Said” is its coming out into revelation, like speech, for “their beginning is wedged in their end.”


וזהו כאשר רצית ואמרת כו׳ לברכנו היינו שיהי׳ [שיהיה] תוספת ברכה והתגלות כנ״ל את ברכת מועדיך.
And this is “As You desired and said, etc., to bless us”: that is, that there be an added blessing and revelation, as mentioned above, [of] “the blessing of Your appointed festivals.”
“To bless us” is the extra blessing and revelation that the festivals bring, “the blessing of Your appointed festivals.”




11והנה בכל שלש רגלים אומרים והשיאנו וזמן שמחתנו להיות בכל הרגלים הוא בחי׳ גילוי בחי׳ סתימו דכל סתימין הנ״ל.
Now, on all three pilgrim festivals we say “Vehasi’enu” and “the season of our rejoicing,” because on all the festivals there is the level of the revelation of “the most hidden of all hidden” mentioned above.
The Alter Rebbe speaks of all three pilgrim festivals (Pesach, Shavuos and Sukkos) as times of “Vehasi’enu” and of rejoicing (the festival prayer calls them all “appointed times for joy”), because on each of them the hidden level of the chuppah is revealed.


וזהו שנק׳ רגלים שגם הרגלים שהוא בחי׳ ומדריגה היותר תחתונה מתעלה ועולה בשוה כמו הראש לפי ששם מעלה ומטה שום ממש כנ״ל ונחלקים לג׳ רגלים
And this is why they are called regalim (literally, “feet”): for even the feet, which are the lowest level and rung, are raised and ascend equally with the head, since there above and below are truly equal, as mentioned above. And they are divided into three festivals,
The festivals are called regalim, “feet.” On them even the feet, the lowest level, are raised to be equal with the head, because at the level of the chuppah high and low are the same. They are three, for a reason given next.


שהוא בחי׳ ג׳ קוין ימין ושמאל ואמצע שהם תורה ועבודה וגמ״ח [וגמילות חסדים]105 שתורה הוא בחי׳ קו האמצעי שמבריח מן הקצה אל הקצה106107
which are the level of the three lines, right, left and middle, which are Torah, avodah (divine service) and gemilus chassadim (acts of kindness); Torah is the level of the middle line, which “runs through from end to end.”
The three festivals match the three “lines” of the Sefiros: right, left and middle, which correspond in man’s service to Torah, avodah (prayer and divine service) and acts of kindness, the three things on which the world stands. Torah is the middle line, which “runs through from end to end” like the central bar of the Mishkan; the Kehot note gives the Zohar at the end of Terumah (II, 175b), and Likkutei Torah, Shir HaShirim, citing it, says that the middle line rises all the way to Keser.


(וע׳ בד״ה מזמור שיר חנוכת הבית וע׳ בלקת ס״פ תשא בד״ה מצות ראי׳ [ראיה] בג׳ רגלים). והנה כ״ז [כל זה] הוא בכל השלשה רגלים שהוא בחי׳ נשואין.
(And see the maamar beginning “A psalm, a song for the dedication of the House,” and see the Likkutei Torah of the Arizal, end of [Ki] Sisa, in the section beginning “The mitzvah of appearing on the three festivals.”) Now, all this is on all three festivals, which are the level of nisuin.
He points to the maamar “A psalm, a song for the dedication of the House” (Likkutei Torah, later in this portion), where the inner bowing of the self, like the son who is his father’s leg, came to Israel through appearing at the Temple on the three festivals, and to the Arizal’s Likkutei Torah on Ki Sisa, on that mitzvah of appearing. All three festivals, he concludes, are “marriage,” the chuppah.


אך שמיני עצרת הוא ענין היחוד חתן וכלה שאחר החופה שהחתן משפיע להכלה מבחי׳ פנימיות ועיין בזח״א [בזהר חלק א] ויגש (דר״ח ע״ב).
But Shemini Atzeres is the matter of the union of groom and bride after the chuppah, in which the groom gives to the bride from the inner dimension. And see Zohar I, Vayigash (208b).
Shemini Atzeres goes further. After the chuppah comes the union of groom and bride, in which the groom gives from his innermost self; so on Shemini Atzeres the inner dimension of the Written Torah flows into the Oral Torah. The Zohar on Vayigash (208b), which he cites, speaks there of the holy union above from which the souls come forth.


כמ״כ [כמו כן] למעלה אחר שהחתן והכלה שהם בחי׳ תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] שניהם עולים עד בחי׳ סתימו דכל סתימין כו׳ הנ״ל שמתגלה עליהם
So too Above: after the groom and the bride, which are the level of the Written Torah and the Oral Torah, both ascend to the level of “the most hidden of all hidden,” etc., mentioned above, which is revealed over them,
Applied above: first the Written Torah and the Oral Torah, groom and bride, both rise to “the most hidden of all hidden,” which is revealed over them.


אזי אח״כ נמשך ההשפעה מבחי׳ פנימי׳ [פנימיות / פנימית] תשב״כ [תורה שבכתב] לבחי׳ תשבע״פ [תורה שבעל פה] שהוא בחי׳ מלכולת דאצי׳
then afterward the flow is drawn from the level of the inner dimension of the Written Torah to the level of the Oral Torah, which is the level of Malchus of Atzilus.
Then the inner flow of the Written Torah comes down into the Oral Torah, which is Malchus of Atzilus, the lowest Sefirah of the highest world.


ואזי ממילא ממשיכין אח״כ מבחי׳ מל׳ לבי״ע להיות גילוי למטה בכ״א [בכל אחד / בכל אחת] מישראל ע״י שמקבלים עליהם עול מלכות שמים וממשיכים עליהם בחינה זו ועמ״ש סד״ה ביום השמיני שלח.
And then, as a matter of course, they afterward draw [it] from the level of Malchus to Beriah, Yetzirah and Asiyah, so that there be revelation below in each and every one of Israel, through their accepting upon themselves the yoke of the kingdom of Heaven and drawing this level upon themselves. And see what is explained at the end of the maamar beginning “On the eighth day he sent.”
From Malchus Israel then draw it, as a matter of course, into the lower worlds of Beriah, Yetzirah and Asiyah, so that it is revealed in every Jew who accepts the yoke of Heaven. At the end of the maamar the text cites (Likkutei Torah, Shemini Atzeres, “On the eighth day he sent the people”), “he sent the people” is linked with “there is no king without a people.”




Section 5 · ¶12
An inheritance for the servant
12והיינו אף מי שאינו בבחי׳ בן שהוא בחי׳ ביטול הרצון בתכלית שאין לו רצון אחר כלל רק הוא בבחי׳ עבד שהוא בחי׳ קבלת עול בבחי׳ סור מרע ועשה טוב108 ג״כ יכולים להמשיך השפע מלמעלה.
That is, even one who is not at the level of a son, which is the level of complete nullification of the will, having no other will at all, but is only at the level of a servant, which is the level of accepting the yoke, in “turn away from evil and do good” — they too can draw down the flow from Above.
The flow of Shemini Atzeres reaches even someone who is not a “son,” who has not reached complete nullification of his own will: even a “servant,” whose service is accepting the yoke of Heaven, turning from evil and doing good while still having a will of his own, can draw down the flow from above.


וזהו תורה צוה לנו משה מורשה קהלת109 יעקב110 מורשה הוא לשון ירושה
And this is “The Torah that Moshe commanded us is the inheritance (morashah) of the congregation of Yaakov.” Morashah is related to yerushah, inheritance:
This is the meaning of the opening verse: morashah is related to yerushah, inheritance.


כמו אדם היורש את אביו שלא טרח ויגע רק בא לו ממילא בירושה שכבר הכין אביו
like a person who inherits his father, who did not toil and labor, but it came to him of itself by inheritance, for his father had already prepared it.
An heir receives without toil what his father has already prepared.


כמ״כ [כמו כן] בשמ״ע [בשמיני עצרת] הוא בחי׳ ירידת והמשכת השפע בבחי׳ ירושה לכל א׳ מישראל (ע׳ [עיין] בסנהדרין דצ״א סע״ב [סוף עמוד ב] וברבות סדר צו פ״ט)
So too on Shemini Atzeres there is the level of the descent and drawing down of the flow, in the manner of an inheritance, to every one of Israel (see Sanhedrin, at the end of 91b, and Rabbah, the portion of Tzav, chapter 9)
So on Shemini Atzeres the flow comes down to every Jew as an inheritance. The Talmud in Sanhedrin 91b likewise reads the verse as meaning that the Torah is an inheritance for all Israel.


שמקבלים עליהם עול מלכות שמים אף שהוא בבחי׳ עבד כנ״ל מאחר שכבר הוכן ונמשך מבחי׳ תשב״כ [תורה שבכתב] שהוא בחי׳ ח״ע [חכמה עילאה].
who accept upon themselves the yoke of the kingdom of Heaven, even though one is at the level of a servant, as mentioned above, since it has already been prepared and drawn down from the level of the Written Torah, which is the level of Supernal Chochmah.
It reaches everyone who accepts the yoke of Heaven, even at the level of a servant, because it has already been prepared and drawn down from the Written Torah, Supernal Chochmah.


וזהו קהלת יעקב שבא השפע גם לבחי׳ עקביים שהוא בחי׳ עבד שמתחלה היה נמשך רק בבחי׳ ישראל שהוא בחי׳ בן ואח״כ נמשך גם למי שהוא בחי׳ עבד שהוא בחי׳ יעקב.
And this is “the congregation of Yaakov”: that the flow comes even to the level of the heels (akeivayim), which is the level of a servant. For at first it was drawn only to the level of Yisrael, which is the level of a son, and afterward it is drawn also to one who is at the level of a servant, which is the level of Yaakov.
“The congregation of Yaakov”: the name Yaakov contains akev, “heel,” the lowest part of the body, and stands for the servant. Yisrael, the higher name, stands for the son; the flow that first reached only the “son” now reaches the “servant” too.


וזהו עצרת תהיה לכם שנמשך לכם דוקא וזהו שמחת תורה שכולם הם בשמחה הנ״ל מי שהוא בחי׳ עבד לבד השמחה אצלו גדולה ביותר:111
And this is “It shall be an atzeres for you”: that it is drawn “for you” specifically. And this is Simchas Torah, when all are in the joy mentioned above; and for one who is only at the level of a servant, the joy is all the greater.
“It shall be an atzeres for you”: the flow is drawn “for you” specifically, to every one of Israel. This is the joy of Simchas Torah, shared by all; and the servant, who receives what he could not have reached on his own, rejoices most of all.




Section 6 · ¶13–15
Yaakov becomes one with Yisrael
13ד (והנה ענין פי׳ מורשה לשון ירושה יש לפרש עוד בענין אחר והוא ע״ד מ״ש בזהר אמור)
4. (Now, the interpretation of morashah as a term of yerushah, inheritance, can be explained further in another way, and it is along the lines of what is said in the Zohar, Emor)
Section 4 opens with a second, deeper reading of morashah as “inheritance,” based on a passage in the Zohar on the portion of Emor.


(דף צ״ד) גבי שבת ירותא דקדש הוא ירית ולאו זמינו כו׳ לברא דעאל לביתיה דאו״א [דאבא ואימא] כו׳
(folio 94), concerning Shabbos: “It is an inheritance of holiness; he inherits it, and not by invitation, etc., like a son who enters the house of his father and mother, etc.”
The Zohar says Shabbos is an “inheritance of holiness”: a Jew receives it not as a guest who is invited but as a son who comes into his parents’ home by right.


והיינו כי ירושה שייך לבחי׳ בן דייקא והוא בחי׳ שבת וע״ש במק״מ [במקדש מלך] דשבת היינו שז״א הנקרא ישראל מלביש לעצמיות אבא וז״ש [וזהו שכתוב] ירותא ממש שיורש עצמות אבא משא״כ ביו״ט [ביום טוב] שהוא רק הארת אבא לא נק׳ ירותא כו׳
That is, inheritance belongs specifically to the level of a son, and this is the level of Shabbos. And see there in the Mikdash Melech [a commentary on the Zohar], that Shabbos means that Z’eir Anpin, called Yisrael, clothes the very essence of Abba; and this is why it says “an inheritance” in the full sense, for he inherits the essence of Abba — which is not so on Yom Tov, which is only a glimmer of Abba, [and] is not called an inheritance, etc.
That is, inheritance belongs only to a son. The Mikdash Melech, a commentary on the Zohar, explains that on Shabbos Z’eir Anpin (the emotive attributes, called Yisrael) takes in the very essence of Abba (Chochmah), and so “inherits” it; on Yom Tov it receives only a glimmer of Abba, which is not called inheritance.


ע״ש וכמ״ש במ״א ועד״ז פי׳ בספר112 מאורי אור אות יו״ד סכ״ט ענין ירושה ועד״ז יובן כאן בפי׳ מורשה דתורה שבשמע״צ [שבשמיני עצרת] זוכים כל נש״י [נשמות ישראל] לקבל מעצמיות בחינת התורה
See there; and as is explained elsewhere. And along these lines the matter of inheritance is explained in the book Me’orei Or, letter yud, section 29. And along these lines one can understand here the interpretation of morashah [said] of the Torah: that on Shemini Atzeres all the souls of Israel merit to receive from the very essence of the level of the Torah;
The Kabbalistic lexicon Me’orei Or explains inheritance in the same way: as the Kehot note quotes it, an heir is one who “enters in another’s place,” so the rise of one partzuf (a full configuration of Sefiros) into the place of another is also called inheritance. Applied here, morashah said of the Torah means that on Shemini Atzeres every Jewish soul receives from the very essence of the Torah, not just a glimmer.


והיינו שגם בחי׳ יעקב הוא מתאחד ממש עם בחי׳ ישראל שנק׳ בן והיו לאחדים ממש וכמ״ש בנים אתם113 להיות בחי׳ מורשה גם לבחי׳ יעקב כו׳
that is, that even the level of Yaakov becomes truly united with the level of Yisrael, called a son, and they become truly one, as it is written, “You are children,” so that there be the level of morashah even for the level of Yaakov, etc.
This happens because on that day Yaakov, the lower level, becomes truly one with Yisrael, the “son.” As they are one, the inheritance of the son reaches Yaakov too, as in “You are children.”


והענין דאיתא בלק״ת [בלקוטי תורה (להאריז״ל)]114 (בתהלים סי׳ ע״ח) ע״פ ויקם עדות ביעקב115 כו׳ שבחי׳ יעקב מקבל מבחי׳ נובלות חכמה שלמעלה תורה116117 שהוא הנקרא עדות שאינו ממשות ועצמיות התורה שהיא יסוד אבא
And the matter is [as] it says in the Likkutei Torah of the Arizal (on Tehillim, section 78), on the verse “He established a testimony in Yaakov, etc.”: that the level of Yaakov receives from the level of “the fallen fruit of the Supernal Wisdom is Torah,” which is called testimony (edus), for it is not the substance and essence of the Torah, which is Yesod of Abba,
The Arizal’s Likkutei Torah, on “He established a testimony in Yaakov” (Psalm 78), teaches that Yaakov receives from the “fallen fruit” (novlos, fruit that drops before it ripens) of the Supernal Wisdom, which the Midrash identifies as the Torah: a testimony, not the essence of Torah, which is Yesod of Abba, the channel through which Chochmah’s essence flows.


אלא עדות לבד דהיינו הארה בעלמא כמו העדות על הדבר שאינו מהות הדבר ועצמיותו ממש.
but only a testimony, that is, a mere glimmer, like testimony about a thing, which is not the actual substance and essence of the thing.
Testimony about something is not the thing itself; it only tells of it. So Yaakov’s level receives only a glimmer.


אך תורה שהיא עצמיות יסוד אבא הוא בפנימיות ז״א הנקרא ישראל זהו תוכן הדברים בשינוי לשון לתוספת ביאור וכ״ה עוד בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וזאת הברכה ע״פ תורה צוה כו׳ ע״ש
But the Torah that is the essence of Yesod of Abba is in the inner dimension of Z’eir Anpin, called Yisrael. This is the gist of the words, with a change of wording for added explanation. And so it is also in the Likkutei Torah of the Arizal, the portion of V’zos HaBerachah, on the verse “The Torah that [Moshe] commanded, etc.”; see there.
The essential Torah, Yesod of Abba, is found within the inner dimension of Z’eir Anpin, called Yisrael. The author notes that he has paraphrased the Arizal for clarity and that the Arizal says the same on this very verse in the portion of V’zos HaBerachah.


וביאור הדברים מובן ממש״ל [ממה שכתוב לעיל] בענין ההפרש בין ההמשכה לתשבע״פ [לתורה שבעל פה] מבחינת חיצוניות דתשב״כ [דתורה שבכתב] שהמשכה זו היא מבחי׳ נובלות חכמה לבד כנ״ל ונק׳ אירוסין ובין ההמשכה מבחי׳ פנימי׳ [פנימיות / פנימית] תשב״כ [תורה שבכתב] לתשבע״פ [לתורה שבעל פה]
And the explanation of the matter is understood from what was explained above on the difference between the drawing down to the Oral Torah from the outer dimension of the Written Torah — this drawing down being from the level of the fallen fruit of Chochmah alone, as explained above, and called erusin — and the drawing down from the inner dimension of the Written Torah to the Oral Torah,
This fits the earlier distinction. The Oral Torah’s receiving from the outer dimension of the Written Torah is the “fallen fruit” of Chochmah, and it is betrothal; its receiving from the inner dimension of the Written Torah is another matter.


שהיא עצמיות חכמה עלאה הגנוז בז״א ועיין ממעלת בחי׳ זו הנק׳ אור הגנוז בהרמ״ז [בהרב משה זכות] פ׳ פקודי118 (דר״כ ע״ב) שע״ז נאמר מה רב טובך119 כו׳ וע״ש
which is the very essence of Supernal Chochmah, hidden in Z’eir Anpin. And see on the superiority of this level, called the hidden light, in the Ramaz on the portion of Pekudei (folio 220b), of which it is said, “How great is Your goodness, etc.”; see there.
The inner dimension is the very essence of Supernal Chochmah, hidden within Z’eir Anpin. The Ramaz (on the Zohar, Pekudei) calls it the “hidden light” and describes its greatness, and of it the Psalmist says, “How great is Your goodness, which You have hidden away for those who fear You.”


והנה בחי׳ זו הוא הנמשך ומתגלה במל׳ דאצילות בשמע״צ [בשמיני עצרת].
And this level is what is drawn down and revealed in Malchus of Atzilus on Shemini Atzeres.
On Shemini Atzeres this hidden light is drawn down and revealed in Malchus of Atzilus, the level of the Oral Torah.


וכמ״ש בזח״ג [בזהר חלק ג] פ׳ פנחס (דרי״ד ע״ב) לבתר ביומא תמינאה חדותא דאורייתא היא120 כו׳ למהוי כולא חד כו׳ דישראל הוא עכ״ל [עד כאן לשונו].
As it is said in Zohar III, the portion of Pinchas (folio 214b): “Afterward, on the eighth day, it is the joy of the Torah, etc., so that all be one, etc., which is Yisrael’s,” end of quote.
The Zohar on Pinchas confirms this: the eighth day is “the joy of the Torah,” when the union is the union of all, “so that all be one,” and this is Israel’s.


ופי׳ הרמ״ז [הרב משה זכות] שם שאז מקבלת המל׳ אור החכמה כו׳ ובחי׳ יעקב וישראל נעשים אחד כו׳ עכ״ל [עד כאן לשונו] ועיין עוד בהרמ״ז [בהרב משה זכות] (פ׳ אמור דק״ד ע״ב) בד״ה ביום השמיני כו׳ ע״ש.
And the Ramaz explains there that then Malchus receives the light of Chochmah, etc., and the levels of Yaakov and Yisrael become one, etc., end of quote. And see further in the Ramaz (portion of Emor, folio 104b), in the passage beginning “On the eighth day, etc.”; see there.
The Ramaz explains that on that day Malchus receives the light of Chochmah, and Yaakov and Yisrael become one.


וזהו ענין מורשה קהלת יעקב שהרי בחי׳ יעקב וישראל נעשים אחד ממש בשמע״צ [בשמיני עצרת] כנ״ל ולכן גם למטה בנש״י [בנשמות ישראל] מקבלים כולם מבחי׳ עצמיות התורה. ולכן נקרא מורשה לשון ירושה דייקא ולא מאורסה לבד.
And this is the meaning of “the inheritance (morashah) of the congregation of Yaakov”: for the levels of Yaakov and Yisrael become truly one on Shemini Atzeres, as explained above; and therefore below as well, among the souls of Israel, all receive from the level of the essence of the Torah. And therefore it is called morashah, specifically a term of inheritance, and not only me’orasah.
This is “the inheritance of the congregation of Yaakov”: since Yaakov and Yisrael are one on Shemini Atzeres, all Jewish souls receive from the essence of the Torah. So the verse says morashah, a true inheritance, and not only me’orasah, a betrothal.




14ועל דרך זה יש לפרש מ״ש בזהר אמור שם והאי יומא יעקב הוא רישא לחדותא כו׳.
And along these lines one can interpret what is said in the Zohar, Emor, there: “And this day, Yaakov is the head of the joy, etc.”
The same idea explains the Zohar’s saying that on this day “Yaakov is the head of the joy”: on Shemini Atzeres the lower level, Yaakov, is joined to Yisrael and leads the rejoicing.


וע׳ עוד מענין אירוסין ונשואין בביאור שע״פ כי על כל כבוד חופה121 כו׳ וס״פ ויגש.122
And see further on the subject of erusin and nisuin in the explanation on the verse “For over all the glory, a chuppah, etc.,” and at the end of Vayigash.
The text points to other discussions of betrothal and marriage. In the explanation (biur) of “For over all the glory, a chuppah” (Likkutei Torah, Shir HaShirim), Sinai was only betrothal, the bride receiving only the round ring of kiddushin, and marriage awaits the time to come; Torah Ohr, at the end of Vayigash, likewise says that this era is betrothal, as in “do not read morashah but me’orashah.”




15ובד״ה וארשתיך לי123 כו׳ ובד״ה טוב לחסות124 וע׳ עוד ע״פ לריח שמניך125 כו׳ וע״פ עיני כל אליך126 כו׳
And in the maamar beginning “And I will betroth you to Me, etc.,” and in the maamar beginning “It is better to take refuge”; and see further on the verse “For the fragrance of your oils, etc.,” and on the verse “The eyes of all look to You, etc.”
More references, all in Likkutei Torah: the maamarim on “I will betroth you to Me” (Bamidbar; Hosea’s verse of betrothal between G-d and Israel), “It is better to take refuge” (Shemini Atzeres), “For the fragrance of your oils” (Shir HaShirim) and “The eyes of all look to You” (Matos).


ומשם יובן דכמ״כ [דכמו כן] בעבודת ה׳ באדם בעבודה שבלב זו תפלה127 שייך ב׳ בחי׳ אלו דאירוסין ונשואין
And from there it will be understood that likewise, in a person’s service of G-d, in the service of the heart, which is prayer, these two levels of erusin and nisuin apply,
From those places one learns that betrothal and marriage also apply to a person’s own service in prayer, which the Sages call “the service of the heart.”


שהרי גם נש״י [נשמות ישראל] נק׳ כלה כו׳ ע״ש ובפ׳ מטות ע״פ ואשה כי תדור נדר בנעוריה128 כו׳.
for the souls of Israel too are called a bride, etc.; see there. And in the portion of Matos, on the verse “And if a woman vows a vow in her youth, etc.”
This is because each Jewish soul is also called a bride in relation to G-d. The text adds the maamar in Matos on the vows of a young woman, which reads the “woman” as the Community of Israel.




Section 7 · ¶16
From teshuvah to Shemini Atzeres
16ועפ״ז [ועל פי זה] יובן היטב מה שבשמיני עצרת דייקא ממשיכי׳ [ממשיכים / ממשיכין] נש״י [נשמות ישראל] בחי׳ יחוד דחתן וכלה תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] שזהו ענין בוניך.
And according to this, it will be well understood why specifically on Shemini Atzeres the souls of Israel draw down the level of the union of groom and bride, the Written Torah and the Oral Torah, which is the matter of bonayich (your builders).
The last paragraph asks why the union of groom and bride, the Written Torah and the Oral Torah, happens precisely on Shemini Atzeres, and what it has to do with “your builders.”


והענין שזהו ע״י התשובה דעשי״ת [דעשרת ימי תשובה] ממעמקים קראתיך129 עומקא דליבא שזהו ענין שנמשך התפעלות האלקית בבחי׳ פנימי׳ [פנימיות / פנימית] ותוכיות הלב שבחי׳ זו היא הנק׳ נשואין בעבודה שבלב וידעת את130 הוי׳
And the matter is that this is through the teshuvah of the Ten Days of Teshuvah, [of] “From the depths I call You,” the depth of the heart: this is the matter of the G-dly arousal being drawn into the inner dimension and innermost core of the heart; and this level is what is called nisuin in the service of the heart, [as in] “And you shall know Havayah.”
It is prepared by the teshuvah of the Ten Days of Teshuvah, which comes “from the depths,” the depth of the heart, when the G-dly arousal reaches a person’s innermost core. That is “marriage” in the service of the heart; Hosea’s “you shall know Havayah” concludes his verses of betrothal, and “knowing” means intimate union.


וכמ״ש במ״א ע״פ כי תצא כו׳ וראית בשביה אשת יפ״ת [יפת תאר]131 כו׳ דקאי על הנשמה עד ואח״כ תבוא אליה ובעלתה132 זהו בחי׳ נעילה דיוהכ״פ [דיום הכפורים] ודרך פרט בכל יום הו״ע [הוא ענין] נפילת אפים
And as is explained elsewhere on the verse “When you go out, etc.,” [and] “and you see among the captives a woman of beautiful form, etc.,” which refers to the soul, until “and afterward you shall come to her and be her husband”: this is the level of Ne’ilah [the closing prayer] of Yom Kippur; and in particular, every day, it is the matter of nefilas apayim (falling on the face),
Another maamar (Likkutei Torah, Ki Teitzei, in the explanation of “When you go out”) reads the Torah’s law of the “beautiful captive” as a parable of the soul, held captive in the body. Its last stage, “afterward you shall come to her and be her husband,” is self-sacrifice: Ne’ilah, the closing prayer of Yom Kippur, and in daily prayer nefilas apayim, the prayer said with the face lowered.


והיינו לומר שזהו כשנמשך ההתפעלות מגדולת ה׳ בעומק הלב וכמ״ש בכל בלי דרשתיך והיינו להיות אליך ה׳ נפשי אשא133 כו׳ תשובה עילאה כו׳
that is to say, this is when the arousal from the greatness of G-d is drawn into the depth of the heart, as it is written, “With all my heart I have sought You”; that is, to be [in the state of] “To You, Havayah, I lift up my soul, etc.,” the higher teshuvah, etc.
This is when contemplating G-d’s greatness stirs the depth of the heart, “with all my heart I have sought You,” and the soul is given over entirely, “To You, Havayah, I lift up my soul” (the psalm said at nefilas apayim). This is the higher teshuvah.


וכיון שכן לכן עי״ז יש בכח נש״י [נשמות ישראל] להמשיך אח״כ בסוכות ושמע״צ [ושמיני עצרת] ג״כ בחי׳ נשואין ויחוד פנימי׳ [פנימיות / פנימית] תשב״כ [תורה שבכתב] בתשבע״פ [בתורה שבעל פה] ועמ״ש מזה בד״ה והיה כמשוש חתן על כלה ע״ש ועמש״ל [ועיין מה שכתוב לעיל] בפי׳ ולא תתורו כו׳ למען תזכרו כו׳
And since this is so, therefore, through this, the souls of Israel have the power to draw down afterward, on Sukkos and Shemini Atzeres, the level of nisuin as well, and the union of the inner dimension of the Written Torah with the Oral Torah. And see what is explained on this in the maamar beginning “And it shall be as the rejoicing of a groom over a bride”; see there. And see what was explained above in the interpretation of “And you shall not wander, etc., so that you will remember, etc.”
Because of this teshuvah, Israel have the power on Sukkos and Shemini Atzeres to draw down “marriage” and the inner union of the Written Torah with the Oral Torah. The text refers to the maamar “And it shall be as the rejoicing of a groom over a bride” and back to its own reading of “you shall not wander … so that you will remember” at the opening.


ויחוד זה הוא בחי׳ גילוי אור אבא כו׳ וגילוי זה דאור אבא נמשך ג״כ בכל נש״י [נשמות ישראל] כנ״ל
And this union is the level of the revelation of the light of Abba, etc.; and this revelation of the light of Abba is drawn also into all the souls of Israel, as explained above.
This union is the revelation of the light of Abba (Chochmah), and it reaches every Jewish soul.


וזהו אל תקרי בניך אלא בוניך כי מתחלה בעשי״ת [בעשרת ימי תשובה] קבלו מאור אימא וכנודע מענין שמאלו תחת לראשי134 קו השמאל בג״ה [בינה גבורה הוד]
And this is “Do not read banayich (your children) but bonayich (your builders)”: for at first, in the Ten Days of Teshuvah, they received from the light of Imma, as is known from the matter of “His left hand is under my head,” the left line, Binah, Gevurah, Hod;
Now “do not read banayich but bonayich” is explained in these terms. During the Ten Days of Teshuvah the souls received from the light of Imma (Binah): the left side, the line of Binah, Gevurah and Hod, as in “His left hand is under my head.”


וכן ביוהכ״פ [ביום הכפורים] כל העליות ע״י אימא135 כו׳ (עיין בזהר אמור ד״ק ע״ב)
and likewise on Yom Kippur all the ascents are through Imma, etc. (see Zohar, Emor, folio 100b).
On Yom Kippur too, according to the Zohar on Emor, all the ascents come through Imma: the light of Supernal Imma shines, and the union then comes “from the house of Imma, not from the house of Abba.”


וזהו בחינת בניך כי בינה בן136137 י״ה וכענין תשובה תשוב138139 ה׳ במילוי יו״ד וכו׳ וגם בינה ליבא140141 היינו להיות עומקא דליבא וזהו ג״כ בניך ע״ד ברא כרעא כו׳
And this is the level of banayich (your children), for Binah is ben yah (son of Yah), and as in the matter of teshuvah, tashuv hei (the hei returns), with the milui [spelling-out] of yud, etc.; and also “Binah is the heart,” that is, to be [in] the depth of the heart; and this too is banayich, in the manner of “a son is [his father’s] leg, etc.,”
This stage is banayich, “your children”: the name Binah contains ben yah, “son of Yah,” so Binah is the level of the “son”; and the Zohar reads teshuvah as tashuv hei, “the hei returns,” the hei that stands for Binah (the Kehot note finds in Me’orei Or the hei returning “to the yud”). The Tikkunei Zohar says “Binah is the heart,” so it is the depth of the heart, and it is also the son who is like his father’s leg.


להיות בטל כביטול הרגל לגבי הראש כו׳ ועי״ז אח״כ בשמע״צ [בשמיני עצרת] בוניך והיינו המשכת אור אבא כמ״ש בחכמה יבנה בית.142
to be nullified as the leg is nullified to the head, etc.; and through this, afterward, on Shemini Atzeres, [comes] bonayich, that is, the drawing down of the light of Abba, as it is written, “With Chochmah a house is built (yibaneh).”
The “son” is nullified before the Father as the leg is before the head. Through this, on Shemini Atzeres, comes bonayich, “your builders”: the light of Abba, Chochmah, as “with Chochmah a house is built (yibaneh),” a word from the same root as bonayich.


ועמ״ש מזה בד״ה וכל בניך וזהו ויעקב נסע סכותה143 ועי״ז אח״כ ויבן לו בית הוא בחי׳ תשבע״פ [תורה שבעל פה] שנק׳ בית שבשמ״ע [שבשמיני עצרת] ממשיכים בה מעצמיות ח״ע [חכמה עילאה] כנ״ל ועיין בזח״א [בזהר חלק א] וישלח (דקע״ב)
And see what is explained on this in the maamar beginning “And all your children.” And this is “And Yaakov journeyed to Sukkos,” and through this, afterward, “and he built himself a house”: this is the level of the Oral Torah, called a house, into which on Shemini Atzeres they draw from the essence of Supernal Chochmah, as explained above. And see Zohar I, Vayishlach (folio 172),
In the maamar the text cites (Likkutei Torah, Re’eh, “And all your children”), “your children” is the son, and the servant who takes on the yoke of Torah is “your builders.” Here, “Yaakov journeyed to Sukkos” and then “built himself a house”: the place bears the festival’s name, and after Sukkos comes the “house,” the Oral Torah (Malchus), into which the essence of Supernal Chochmah is drawn on Shemini Atzeres.


ושם פי׳ ויבן לו בית כד״א [כמה דאת אמר] בית יעקב. דהיינו שגילוי זה נמשך ג״כ בכל נש״י [נשמות ישראל] שמקבלים כולם מגילוי אור זה כו׳.
and there it explains “and he built himself a house” as in “the house of Yaakov”; that is, this revelation is drawn also into all the souls of Israel, who all receive from the revelation of this light, etc.
The Zohar reads Yaakov’s “house” as “the house of Yaakov,” all of Israel: this revelation reaches every Jewish soul.


וזהו מורשה קהלת יעקב ועיין באדרא (דק״ל ע״א) ע״פ בית יעקב לכו ונלכה144 באור ה׳ ועייחן מ״ש עוד מענין נובלות חכמה שלמעלה תורה145 באגה״ק [באגרת הקודש] בד״ה עוטה אור כשלמה בשם הלק״ת [הלקוטי תורה (להאריז״ל)] פ׳ כי תשא
And this is “the inheritance of the congregation of Yaakov.” And see in the Idra [of the Zohar] (folio 130a) on the verse “House of Yaakov, come, let us walk in the light of Havayah.” And see further what is explained on the subject of “the fallen fruit of the Supernal Wisdom is Torah” in Iggeres HaKodesh, in the section beginning “He wraps Himself in light as a garment,” in the name of the Likkutei Torah of the Arizal, the portion of Ki Sisa;
This brings the maamar back to its verse: “the inheritance of the congregation of Yaakov.” It also points to the Idra, a section of the Zohar, on “House of Yaakov, come, let us walk in the light of Havayah,” and to Iggeres HaKodesh 19 in the Tanya (“He wraps Himself in light as a garment”), which, citing the Arizal’s Likkutei Torah on Ki Sisa, says that Moshe’s prophecy grasped not the inner dimension of Supernal Chochmah but its “back,” clothed in Binah and Z’eir Anpin: the secret of “the fallen fruit of the Supernal Wisdom is Torah.”


וע״ש דהוא בענין אחר קצת ממשנ״ת [ממה שנתבאר] לעיל ע״פ הלק״ת [הלקוטי תורה (להאריז״ל)] (בתהלים סי׳ ע״ח) ובפ׳ וזאת הברכה. אך קרובים הדברים ועולים בסגנון א׳ וע׳ לקמן עוד מענין זה:146
And see there, that it is on a matter somewhat different from what was explained above according to the Likkutei Torah [of the Arizal] (on Tehillim, section 78) and in the portion of V’zos HaBerachah. But the matters are close and run along the same lines. And see below further on this subject.
The author notes that Iggeres HaKodesh uses the idea in a somewhat different sense from the one taken above from the Arizal on Tehillim and V’zos HaBerachah, but the two are close and point the same way.



In one’s avodah
A Jew draws the Written Torah into the Oral Torah by nullifying his own will before G-d and by the fiery devotion this kindles, as a son who wants nothing but his Father’s will. Prayer too has its betrothal and its marriage, when the arousal from G-d’s greatness reaches the depth of the heart, as in the teshuvah of the Ten Days of Teshuvah and the Ne’ilah of Yom Kippur. And one who is only a servant, who accepts the yoke of Heaven and turns from evil and does good, should know that on Shemini Atzeres the Torah’s essence comes to him too as an inheritance, and his joy on Simchas Torah should be all the greater.
Questions for discussion
	Why does the maamar need both images, the Torah as bride and the Torah as groom? What does each say about who gives and who receives?
	What is the difference between betrothal and marriage, and why does the inner flow of the Written Torah need the chuppah first?
	How can a leg, wholly subordinate to the head, be the one that “carries” the head? What does this say about the power of self-nullification?
	Why should the joy of Simchas Torah be greatest for one who is only at the level of a servant?
	How do the Ten Days of Teshuvah and Yom Kippur prepare for Shemini Atzeres, according to the last paragraph?

For children · ages 9–13
For the children at the table
The Torah is every Jew’s inheritance

The big idea
On Shemini Atzeres and Simchas Torah, the deepest part of the Torah comes to every Jew as an inheritance, a gift we receive without having earned it.


The verse says, “The Torah that Moshe commanded us is the inheritance of the congregation of Yaakov.” The maamar describes the bond between G-d’s Torah and the Jewish people like a wedding in two stages. First comes betrothal, when a ring is given: through the mitzvos we draw a little life from the Written Torah into the Oral Torah, which explains it. Then comes the chuppah, which covers both sides equally. On the festivals, “the season of our rejoicing,” G-d reveals a level so high that everyone stands equal before it. On Shemini Atzeres the inner part of the Torah flows down to every Jew. A son who wants only what his father wants is called Yisrael. A servant, who must set aside his own wishes to do what he is told, is called Yaakov. On Shemini Atzeres the gift reaches even the servant, like an inheritance: a child who inherits does not work for it, because the parent already prepared it. That is why the joy of Simchas Torah is greatest for one who is only a servant. The deep teshuvah, returning to G-d, of the Ten Days of Teshuvah prepares us for this gift.

The mashal
When a king makes a great celebration, he comes out of his palace and shows himself to all his ministers and servants alike. So too on the festivals, G-d reveals Himself to everyone equally. And on Shemini Atzeres the Torah comes to each Jew like an inheritance, which a child receives without working for it, because the parent already prepared it.

Questions for the Shabbos table
	Why is the Torah called an inheritance and not a prize we earn?
	What does the image of the king coming out to all his servants at a celebration teach about the festivals?
	How can you dance and learn on Simchas Torah knowing that the whole Torah belongs to you?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1תורה צוה
Or HaTorah on V’zos HaBerachah has a further explanation of this verse, besides the explanation (biur) printed after this maamar in Likkutei Torah, and a gloss on that printed explanation.
Kehot’s noteאודות תאריך אמירת מאמר זה — ראה להלן בהוספות ברשימת הכתבי-יד. ראה ביאור נוסף (מלבד הנדפס להלן) באוה״ת ברכה ע׳ א׳תתמה. שם ע׳ א׳תתמז הגהה על הביאור הנדפס להלן. לד״ה זה ראה ד״ה ביום השמיני שלח תרל״ה כרך ב ע׳ תמז. מענין תושב״כ ותושבע״פ ראה גם ד״ה חייב אדם לברך — תרל״ח פרק כו.
2תורה צוה לנו משה
Moshe, blessing the people before his passing, speaks of himself in the third person: the Torah he commanded is the inheritance of the congregation of Yaakov. The whole maamar interprets this verse, and especially the word morashah. (context: Steinsaltz Tanakh)
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ד.
3Rabbi Chiya reads the verse there “Do not read morashah but me’orasah”: the Torah is Israel’s betrothed. This is the teaching the maamar sets out to explain.
Pesachim 49b:10פסחים מ״ט ב:י׳
תָּנֵא רַבִּי חִיָּיא: כׇּל הָעוֹסֵק בַּתּוֹרָה לִפְנֵי עַם הָאָרֶץ, כְּאִילּוּ בּוֹעֵל אֲרוּסָתוֹ בְּפָנָיו, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה״. אַל תִּקְרֵי: ״מוֹרָשָׁה״, אֶלָּא: מְאוֹרָסָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4תורה צוה לנו משה מורשה
The Talmud notes that “Torah” has the numerical value 611, the commandments Moshe commanded, besides the first two heard directly from G-d, making 613.
Makkot 23b:18מכות כ״ג ב:י״ח
דָּרַשׁ רַבִּי שִׂמְלַאי: שֵׁשׁ מֵאוֹת וּשְׁלֹשׁ עֶשְׂרֵה מִצְוֹת נֶאֶמְרוּ לוֹ לְמֹשֶׁה, שְׁלֹשׁ מֵאוֹת וְשִׁשִּׁים וְחָמֵשׁ לָאוִין כְּמִנְיַן יְמוֹת הַחַמָּה, וּמָאתַיִם וְאַרְבָּעִים וּשְׁמוֹנָה עֲשֵׂה כְּנֶגֶד אֵיבָרָיו שֶׁל אָדָם. אָמַר רַב הַמְנוּנָא: מַאי קְרָא – ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה״, ״תּוֹרָה״ בְּגִימַטְרִיָּא
William Davidson, Vocalized Aramaic (CC-BY-NC)
5תורה צוה לנו משה מורשה
The Zohar on Yisro, at the Giving of the Torah, says the Torah was given “to be an inheritance for all,” quoting this verse.
Zohar, Yitro 20:343–355ספר הזהר, יתרו כ׳:שמ״ג-שנ״ה
and the word lemor (saying), that it was a heritage of all.
The Zohar; London, Soncino Press, 1933 (Public Domain)
6תורה צוה לנו משה מורשה קהלת יעקב
In its discussion of dreams the Talmud quotes this verse and reads it “do not read morashah but me’orashah, betrothed,” linking a dream of a betrothed maiden with Torah.
Berakhot 57a:4ברכות נ״ז א:ד׳
הַבָּא עַל אִמּוֹ בַּחֲלוֹם — יְצַפֶּה לְבִינָה, שֶׁנֶּאֱמַר: ״כִּי אִם לַבִּינָה תִקְרָא״. הַבָּא עַל נַעֲרָה מְאוֹרָסָה — יְצַפֶּה לְתוֹרָה, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב״, אַל תִּקְרֵי ״מוֹרָשָׁה״ אֶלָּא ״מְאוֹרָשָׂה״. הַבָּא עַל אֲחוֹתוֹ בַּחֲלוֹם — יְצַפֶּה לְחׇכְמָה, שֶׁנֶּאֱמַר: ״אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ״. הַבָּא עַל אֵשֶׁת אִישׁ בַּחֲלוֹם — מוּבְטָח לוֹ שֶׁהוּא בֶּן הָעוֹלָם הַבָּא. וְהָנֵי מִילֵּי דְּלָא יָדַע לַהּ וְלָא הַרְהַר בַּהּ מֵאוּרְתָּא.
Who dreams of having intercourse with his mother may hope for understanding; as it is said, "Yea, thou wilt call understanding 'mother'" (Prov. ii. 3). [Who dreams] of having intercourse with a betrothed maiden may hope for Torah, as it is said, "Moses commanded us a law [Torah], an inheritance of the congregation of Jacob" (Deut. xxxiii. 4) — read not morashah "an inheritance" but me'orasah "betrothed maiden." Who dreams of having had intercourse with his sister may hope for wisdom ; as it is said, "Say unto wisdom, thou …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
7תורה צוה לנו משה מורשה קהלת יעקב
When a child can speak, his father teaches him Torah, and Rav Hamnuna says that this verse is that first Torah. The print reads “Sotah, chapter 3, 42,” but the passage is in Sukkah, chapter 3, folio 42a.
Sukkah 42a:11–12סוכה מ״ב א:י״א-י״ב
תּוֹרָה מַאי הִיא? אָמַר רַב הַמְנוּנָא: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב״. קְרִיאַת שְׁמַע מַאי הִיא? פָּסוּק רִאשׁוֹן. הַיּוֹדֵעַ לִשְׁמוֹר גּוּפוֹ — אוֹכְלִין עַל גּוּפוֹ טְהָרוֹת. לִשְׁמוֹר אֶת יָדָיו — אוֹכְלִין עַל יָדָיו טְהָרוֹת. הַיּוֹדֵעַ לִישָּׁאֵל, בִּרְשׁוּת הַיָּחִיד — סְפֵיקוֹ טָמֵא, בִּרְשׁוּת הָרַבִּים — סְפֵיקוֹ טָהוֹר. הַיּוֹדֵעַ לִפְרוֹס כַּפָּיו — חוֹלְקִין לוֹ תְּרוּמָה בְּבֵית הַגֳּרָנוֹת.
What [in this context] could be meant by Torah? R. Hamnuna said: Moses commanded us the Torah, an inheritance of the congregation of Jacob. What [in this context] is meant by the Shema? The first verse. If [the minor] knows how to take care of his body we may eat food that has been prepared in ritual purity though his body [touched it]; If he knows how to take care of hands, we may eat food that has been prepared in ritual purity even though his hands [touched it]. If …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
8תורה צוה לנו משה מורשה קהלת יעקב
The Talmud derives from the verse that the Torah is an inheritance for all Israel, so that withholding a halachah from a student is like robbing him of his ancestral inheritance.
Sanhedrin 91b:18סנהדרין צ״א ב:י״ח
אָמַר רַב יְהוּדָה אָמַר רַב: כׇּל הַמּוֹנֵעַ הֲלָכָה מִפִּי תַלְמִיד, כְּאִילּוּ גּוֹזְלוֹ מִנַּחֲלַת אֲבוֹתָיו, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב״. מוֹרָשָׁה הִיא לְכׇל יִשְׂרָאֵל מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית. אָמַר רַב חָנָא בַּר בִּיזְנָא אָמַר רַבִּי שִׁמְעוֹן חֲסִידָא: כׇּל הַמּוֹנֵעַ הֲלָכָה מִפִּי תַּלְמִיד, אֲפִילּוּ עוּבָּרִין שֶׁבִּמְעֵי אִמָּן מְקַלְּלִין אוֹתוֹ, שֶׁנֶּאֱמַר: ״מֹנֵעַ בָּר
William Davidson, Vocalized Aramaic (CC-BY-NC)
9ישקני מנשיקות פיהו
The bride’s opening plea in Song of Songs: “Let him kiss me with the kisses of his mouth.” The text points to the Midrash on this verse (Shir HaShirim Rabbah), which also quotes “Torah tzivah lanu Moshe.”
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ב.
10בפסחים שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמט, ב.
11וכ״ה ברבות שה״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ה, ט.
12ספ״ד דתענית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכו, ב.
13ה׳ מסיני בא
Moshe opens his final blessing with the revelation at Sinai: “Havayah came from Sinai.” Rashi reads it as G-d going out to meet Israel like a groom.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14יצא לקראתם כו׳ כחתן היוצא להקביל פני כלה
Rashi explains that G-d went out toward Israel like a groom going to greet his bride, which makes Israel the bride.
Rashi on Deuteronomy 33:3–4רש"י על דברים ל״ג:ג׳-ד׳
אף חבב עמים. גַּם חִבָּה יְתֵרָה חָבַב אֶת הַשְּׁבָטִים; כָּל אֶחָד וְאֶחָד קָרוּי עַם, שֶׁהֲרֵי בִנְיָמִין לְבַדּוֹ הָיָה עָתִיד לְהִוָּלֵד כְּשֶׁאָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיַעֲקֹב (בראשית ל״ה), ”גּוֹי וּקְהַל גּוֹיִם יִהְיֶה מִמֶּךָּ": כל קדשיו בידך. נַפְשׁוֹת הַצַּדִּיקִים גְּנוּזוֹת אִתּוֹ, כָּעִנְיָן שֶׁנֶּאֱמַר (שמואל א כ״ה) ”וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֵיךָ" (ספרי): והם תכו לרגלך. וְהֵם רְאוּיִם לְכָךְ, שֶׁהֲרֵי תִּוְּכוּ עַצְמָן לְתוֹךְ תַּחְתִּית הָהָר לְרַגְלֶךָ בְּסִינַי: תכו. לְשׁוֹן פֻּעֲלוּ, הֻתַּוְּכוּ לְתוֹךְ מַרְגְּלוֹתֶיךָ: ישא מדברתיך. נָשְׂאוּ …
אף חבב עמים YEA, HE LOVED THE PEOPLES — Also He loved the tribes with exceeding love. — Each individual tribe may be termed עם (or גוי), “a people”, for, you see, Benjamin alone was yet to be born when the Holy One, blessed be He, said to Jacob, (Genesis 25:11, see Rashi thereon) “A nation and a congregation of nations shall be of you." כל קדשיו בידך ALL HIS SAINTS ARE IN THY HAND — the souls of the righteous are stored up with Him, just as it is …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
15וקדשתם היום
G-d tells Moshe to go to the people and sanctify them today and tomorrow, before the revelation. The Midrash hears in vekidashtam the word kiddushin, betrothal: Israel receive the kiddushin at Sinai.
Exodus 19:10שמות י״ט:י׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה לֵךְ אֶל־הָעָם וְקִדַּשְׁתָּם הַיּוֹם וּמָחָר וְכִבְּסוּ שִׂמְלֹתָם:
And the L-RD said unto Moses: ‘Go unto the people, and sanctify them to-day and to-morrow, and let them wash their garments,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16וע׳ זח״ב . . ס״א ב׳
This passage, from “And see Zohar II” to “61b,” is quoted there, in the commentary on Song of Songs, where the verse “on the day of his wedding” is discussed.
Kehot’s noteהלשון נעתק באוה״ת שה״ש כרך ב ע׳ שפג ואילך.
17בעטרה שעטרה
The Zohar on Acharei reads “the crown with which his mother crowned him” as the hour when the son is crowned with all the crowns and inherits the estate of his father and mother.
Zohar, Achrei Mot 14:94–15:102ספר הזהר, אחרי מות י״ד:צ״ד-ט״ו:ק״ב
R. Hiya took as his text: “That which is hath been already and that which is to be”, etc. (Eccl. 3, 15). ‘This is explained by what we have learnt, that before G-d created this world He created others and destroyed them, until He consulted the Torah, and through it made the proper adjustments and became crowned. Thus all that was to be in this world was before Him fully prepared. We have learnt, too, that all men of all generations stood before Him in their likenesses before they came …
The Zohar; London, Soncino Press, 1933 (Public Domain)
18ולא תתורו אחרי לבבכם . . למען תזכרו
In the passage of tzitzis G-d tells Israel, through Moshe, not to stray after their heart and eyes, “after which you go astray (zonim),” the language of unfaithfulness. The maamar reads it as Israel remaining a faithful bride.
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)
Kehot’s noteבמדבר טו, לט-מ.
19למען תזכרו
“So that you will remember and do all My commandments.” In the next paragraph tizkeru is read as zachar, male: Israel as the groom toward the Torah.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ואל אישך תשוקתך
Said to Chavah after the sin: “your desire shall be for your husband.” The maamar borrows the words for Israel’s single-minded longing for G-d.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
21התדבקות רוחא ברוחא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ סש״ב ח״א (פמ״ה). ובלקו״ת מהר״ש בתחלתו (א, ב-ג) [אוה״ת בראשית ח״ו תתרכד, א]. והוא בזח״א (כב, א. מב, א. קפד, א). ובח״ב (קכד, ב. רנו, ב). [כ].
22באריכות ע״פ תורה צוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן צד, ב.
23התגלות פנימית טעמי תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י שם.
24נובלות חכמה שלמע׳ תורה
The words here quote Bereshit Rabbah 17:5; the passage is shown below.
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)
Kehot’s noteב״ר יז, [ה] ופמ״ד [יז] [כ].
25ברכה קדושה יחוד
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה אוה״ת סוכות ע׳ א׳תשז שזהו בסדר ”בקי” מלמטה למעלה ע״ש.
26אנת הוא חד ולא בחושבן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
27ונגלה כבוד ה׳
The words here quote Isaiah 40:5; the passage is shown below.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
28עין בעין יראו
The words here quote Isaiah 52:8; the passage is shown below.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
29בפרדס ערך יבק
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה גם אוה״ת משפטים ע׳ א׳שה ”יחוד מת״ת” ביאוה״ז להצ״צ כרך ב ע׳ תשטז.
30ובמאורי אור אות ב׳ סעיף ס״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s note”בקי נק׳ הקב״ה . . שהוא סוד יב״ק כללות כל האצילות”.
31ובאות יו״ד סעי׳ כ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל סכ״ד.
32וברע״מ פ׳ משפטים (דקי״ו סע״א
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”יחוד קדושה וברכה וזהו ענין בקי” — אוה״ת סוכות ע׳ א׳תשז.
33ובהרמ״ז פ׳ תצא (דרע״ז א׳)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”בד״ה ומברך בה שכ׳ ה״ס יחוד היכל הרצון בקה״ק וברכה בינה וקדושה חכמה ויחוד בכתר עכ״ל. אוה״ת סוכות ע׳ א׳תשז. וראה גם באוה״ת פ׳ משפטים ע׳ א׳שה.
34ע״פ מ״ש בזח״ג פ׳ בלק
Kehot’s note points to where this is explained further: Biurei HaZohar.
Kehot’s noteביאוה״ז לאדה״א.
35קדושתי למעלה מקדושתכם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״ל ליוהכ״פ (עא, א). [כ].
36לתבונתו אין מספר
The words here quote Psalms 147:5; the passage is shown below.
Psalms 147:5תהילים קמ״ז:ה׳
גָּדוֹל אֲדוֹנֵינוּ וְרַב־כֹּחַ לִתְבוּנָתוֹ אֵין מִסְפָּר:
Great is our L-rd, and mighty in power; His understanding is infinite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, ה.
37ביום ההוא תקראי אישי
G-d’s promise through Hosea: on that day Israel will call Him Ishi, “my Husband,” and no longer Baali, “my master.” The prophet’s image of Israel as G-d’s faithful wife.
Hosea 2:18הושע ב׳:י״ח
וְהָיָה בַיּוֹם־הַהוּא נְאֻם־ה׳ תִּקְרְאִי אִישִׁי וְלֹא־תִקְרְאִי־לִי עוֹד בַּעְלִי:
And it shall be at that day, saith the L-RD, That thou shalt call Me Ishi, And shalt call Me no more Baali.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, יח.
38The daughters of Zion are called to go out and see King Shlomo “with the crown with which his mother crowned him on the day of his wedding.” The Mishnah reads the King as G-d and the wedding as Sinai.
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)
39Kehot’s note points to Mishnah Sotah 3:2 for these words.
Mishnah Sotah 3:2משנה סוטה ג׳:ב׳
הֵנִיף וְהִגִּישׁ, קָמַץ וְהִקְטִיר, וְהַשְּׁאָר נֶאֱכָל לַכֹּהֲנִים. הָיָה מַשְׁקָהּ וְאַחַר כָּךְ מַקְרִיב אֶת מִנְחָתָהּ. רַבִּי שִׁמְעוֹן אוֹמֵר, מַקְרִיב אֶת מִנְחָתָהּ וְאַחַר כָּךְ הָיָה מַשְׁקָהּ, שֶׁנֶּאֱמַר (במדבר ה) וְאַחַר יַשְׁקֶה אֶת הָאִשָּׁה אֶת הַמָּיִם. אִם הִשְׁקָהּ וְאַחַר כָּךְ הִקְרִיב אֶת מִנְחָתָהּ, כְּשֵׁרָה:
He waves it, he brings it near [the altar], he takes a handful and he turns it into smoke, and then the remainder is eaten by the priests. He [first] gives [her the water] to drink, and then sacrifices her meal-offering. Rabbi Shimon says: he sacrifices her meal-offering and then gives her to drink, as it is said, “And afterward he shall make the woman drink the water” (Numbers 5:26), but if he gave her to drink and then sacrificed her meal-offering it is valid.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
40The Mishnah reads “the day of his wedding” as the Giving of the Torah. The Alter Rebbe infers from it that Israel is the bride.
Mishnah Ta'anit 4:8משנה תענית ד׳:ח׳
אָמַר רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל, לֹא הָיוּ יָמִים טוֹבִים לְיִשְׂרָאֵל כַּחֲמִשָּׁה עָשָׂר בְּאָב וּכְיוֹם הַכִּפּוּרִים, שֶׁבָּהֶן בְּנוֹת יְרוּשָׁלַיִם יוֹצְאוֹת בִּכְלֵי לָבָן שְׁאוּלִין, שֶׁלֹּא לְבַיֵּשׁ אֶת מִי שֶׁאֵין לוֹ. כָּל הַכֵּלִים טְעוּנִין טְבִילָה. וּבְנוֹת יְרוּשָׁלַיִם יוֹצְאוֹת וְחוֹלוֹת בַּכְּרָמִים. וּמֶה הָיוּ אוֹמְרוֹת, בָּחוּר, שָׂא נָא עֵינֶיךָ וּרְאֵה, מָה אַתָּה בוֹרֵר לָךְ. אַל תִּתֵּן עֵינֶיךָ בַנּוֹי, תֵּן עֵינֶיךָ בַמִּשְׁפָּחָה. שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי, אִשָּׁה יִרְאַת ה׳ הִיא תִתְהַלָּל (משלי לא). וְאוֹמֵר, תְּנוּ לָהּ מִפְּרִי יָדֶיהָ, וִיהַלְלוּהָ בַשְּׁעָרִים …
Rabbon Simeon hen Gamaliel says, "Never were more joyous festivals in Israel than the 15th of Ab and the day of atonement, for on them the maidens of Jerusalem used to go out dressed in white garments—borrowed ones, in order not to cause shame to those who had them not of their own;—these clothes were also to be previously immersed, and thus they went out and danced in the vineyards, saying, Young men, look and observe well whom you are about to choose [as a spouse]; regard not beauty [alone], …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 2
41כלתה נפשי
The psalmist, of the sons of Korach, longs for the Temple: “My soul longs, even pines (kalsah) for the courts of Havayah.” Kalsah, “pines,” is heard as kallah, the bride’s longing.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
42כלה שארי ולבבי
Asaf: “My flesh and my heart fail (kalah); G-d is the rock of my heart and my portion forever.” Plainly kalah is wasting away; the maamar hears in it kallah, the bride’s yearning.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
43למען תזכרו
Tizkeru, “remember,” is read as zachar, male: toward the Torah Israel is the giver.
Numbers 15:40במדבר ט״ו:מ׳
לְמַעַן תִּזְכְּרוּ וַעֲשִׂיתֶם אֶת־כׇּל־מִצְוֺתָי וִהְיִיתֶם קְדֹשִׁים לֵאלֹקֵיכֶם:
that ye may remember and do all My commandments, and be holy unto your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44תלת קשרין מתקשרין דא בדא קודשא ב״ה אורייתא וישראל
The Zohar on Acharei: the Holy One, blessed be He, the Torah and Israel are bound together. Israel are joined to G-d through the Torah, which suggests that they receive from it.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
45Rabbi Yehoshua ben Levi: whoever gladdens a groom merits the Torah, which was given with five voices (Exodus 19:16–19); and one who enjoys the wedding meal without gladdening him violates the five voices of Jeremiah 33:11. The measure-for-measure reward suggests that the Torah is a groom.
Berakhot 6b:30ברכות ו׳ ב:ל׳
וְאִם מְשַׂמְּחוֹ מַה שְּׂכָרוֹ? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זוֹכֶה לַתּוֹרָה שֶׁנִּתְּנָה בַּחֲמִשָּׁה קוֹלוֹת, שֶׁנֶּאֱמַר: ״וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיוֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל הָהָר וְקֹל שׁוֹפָר וְגוֹ׳. וַיְהִי קוֹל הַשֹּׁפָר וְגוֹ׳ וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״.
If he does felicitate him, what is his reward ? R. Joshua b. Levi said : He is worthy of Torah which was given amidst five "voices"; as it is said, "And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud... and when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice" (Exod. xix. 16 ff.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 3
46אך הנה אירוסין הוא
A parallel discussion of betrothal (erusin) in the commentary on Tehillim.
Kehot’s noteראה יהל אור ע׳ תנט. בסה״מ — תרל״ה ח״ב ע׳ תמט.
47הטבעת קדושין
It adds that through the ring “he forbids her to the whole world.”
Kehot’s noteבסה״מ תרל״ה שם מוסיף ”ועי״ז אוסרה לכל העולם”.
48ממשיך לה חיות מועט
It explains that betrothal forbids her to all the world so that she is separated and set apart for him, while through marriage she is bound entirely to her husband.
Kehot’s noteבסה״מ תרל״ה שם מפרש שע״י אירוסין אוסרה לכל העולם ותהי׳ מופרשת ומובדלת לו. וע״י נשואין ה״ה משועבדת לגמרי לבעלה. וראה בסידור קלח, ד.
49הרי את מקודשת לי
The Talmud gives the groom’s words of betrothal: he gives her money or its worth and says “Behold, you are consecrated (mekudeshes) to me.”
Kiddushin 5b:10קידושין ה׳ ב:י׳
תָּנוּ רַבָּנַן: כֵּיצַד בְּכֶסֶף? נָתַן לָהּ כֶּסֶף אוֹ שָׁוֶה כֶּסֶף, וְאָמַר לָהּ: ״הֲרֵי אַתְּ מְקוּדֶּשֶׁת לִי״, ״הֲרֵי אַתְּ מְאוֹרֶסֶת לִי״, ״הֲרֵי אַתְּ לִי לְאִינְתּוּ״ – הֲרֵי זוֹ מְקוּדֶּשֶׁת. אֲבָל הִיא שֶׁנָּתְנָה, וְאָמְרָה הִיא: ״הֲרֵינִי מְקוּדֶּשֶׁת לְךָ״, ״הֲרֵינִי מְאוֹרֶסֶת לְךָ״, ״הֲרֵינִי לְךָ לְאִינְתּוּ״ – אֵינָהּ מְקוּדֶּשֶׁת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 4
50בהרמ״ז בפ׳ בראשית
That passage quotes the Ramaz: PaRDeS rectifies the four worlds; sod rectifies Atzilus, and pshat, remez and drush together rectify Beriah, Yetzirah and Asiyah, the “worlds of separation,” so that they too become nullified before G-d as Atzilus is.
Kehot’s noteהלשון נעתק לעיל בפ׳ צו יז, ג. ובאוה״ת בראשית כרך א יא, א.
51מלכות פה תושבע״פ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
52מלכות פה תשבע״פ
The opening of Patach Eliyahu in the introduction to Tikkunei Zohar: “Malchus is the mouth, and we call it the Oral Torah.” The source of the pairing of the Oral Torah with Malchus.
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)
53The Talmud reads “the word of Havayah” that people will seek and not find (Amos 8:12) as halachah. Used here to show that the Oral Torah is G-d’s word in revealed form.
Shabbat 138b:11שבת קל״ח ב:י״א
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54ודבר מלך שלטון
Koheles: “Since the king’s word is sovereign, who may say to him, ‘What are you doing?’” Speech is the instrument of kingship, linking the Oral Torah to Malchus.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ד.
55שוך תשים עליך מלך
Moshe’s command for when Israel enter the land: “You shall surely set over yourself a king whom Havayah your G-d chooses.” Read here as Israel taking G-d’s kingship upon themselves.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
56ואפי׳ כתב אחד מעכבן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמנחות (כט, א. לד, א). [כ].
57ואפילו כתב אחד מעכבן
The Mishnah says that the passages of tefillin and mezuzah hold each other back, “and even one letter holds them back”; Rav adds that this was needed only for the thorn of the yud. So the exact form of each letter is essential.
Menachot 29a:16–18מנחות כ״ט א:ט״ז-י״ח
שתי פרשיות שבמזוזה מעכבות זו את זו ואפילו כתב אחד מעכבן: פשיטא אמר רב יהודה אמר רב לא נצרכה אלא לקוצה של יוד והא נמי פשיטא אלא לכאידך דרב יהודה אמר רב דאמר רב יהודה אמר רב כל אות שאין גויל מוקף לה מארבע רוחותיה פסולה אמר אשיאן בר נדבך משמיה דרב יהודה ניקב תוכו של ה״י כשר יריכו פסול א״ר זירא לדידי מפרשה לי מיניה דרב הונא ורבי יעקב אמר לדידי מפרשה לי מיניה דרב יהודה ניקב תוכו של ה״י כשר יריכו אם נשתייר בו כשיעור אות קטנה כשר …
Wikisource Talmud Bavli (CC-BY-SA)
58עלמין סתימין דלא אתגליין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז שם.
59אורייתא מחכמה נפקת
The Zohar says the Torah comes forth from Chochmah, the root of the Written Torah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
60חכים ולא בחכמה ידיעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז שם.
61שמים פי׳ שם מים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחגיגה יב, סע״א.
62שמים פי׳ שם מים
The Talmud reads shamayim as sham mayim, “there is water.” The Written Torah, from the sea of Chochmah, is “heaven.”
Chagigah 12a:5–6חגיגה י״ב א:ה׳-ו׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: עֲשָׂרָה דְּבָרִים נִבְרְאוּ בְּיוֹם רִאשׁוֹן, וְאֵלּוּ הֵן: שָׁמַיִם וָאָרֶץ, תֹּהוּ וָבֹהוּ, אוֹר וָחֹשֶׁךְ, רוּחַ וּמַיִם, מִדַּת יוֹם וּמִדַּת לַיְלָה. שָׁמַיִם וָאָרֶץ — דִּכְתִיב: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, תֹּהוּ וָבֹהוּ — דִּכְתִיב: ״וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ״, אוֹר וָחֹשֶׁךְ, חֹשֶׁךְ — דִּכְתִיב: ״וְחֹשֶׁךְ עַל פְּנֵי תְהוֹם״, אוֹר — דִּכְתִיב: ״וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר״, רוּחַ וּמַיִם — דִּכְתִיב: ״וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל פְּנֵי הַמָּיִם״, מִדַּת יוֹם וּמִדַּת לַיְלָה — דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
63בד״ה וכל העם רואים
There the Torah is water that descends from a high place to a low one: its upper waters are the sea of Chochmah, from which “the Torah comes forth,” and its lower waters are the physical doing of the mitzvos.
Kehot’s noteתו״א עג, ד.
64ושמתי כדכד
G-d’s promise to afflicted Jerusalem: “I will make your windows of kadkod,” a precious stone, and your gates of carbuncle. The maamar reads kadkod as kad kad, twenty-four twenty-four.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65וכד״ה על שכמה
Rivkah came out “with her pitcher on her shoulder” while Avraham’s servant was still praying at the well. The pitcher (kad, twenty-four) on the shoulder, the back, shows that Scripture comes from the back of Chochmah; the Kehot note points to the Arizal’s Likkutei Torah on this verse.
Genesis 24:15בראשית כ״ד:ט״ו
וַיְהִי־הוּא טֶרֶם כִּלָּה לְדַבֵּר וְהִנֵּה רִבְקָה יֹצֵאת אֲשֶׁר יֻלְּדָה לִבְתוּאֵל בֶּן־מִלְכָּה אֵשֶׁת נָחוֹר אֲחִי אַבְרָהָם וְכַדָּהּ עַל־שִׁכְמָהּ:
And it came to pass, before he had done speaking, that, behold, Rebekah came out, who was born to Bethuel the son of Milcah, the wife of Nahor, Abraham’s brother, with her pitcher upon her shoulder.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, טו. וראה לקו״ת להאריז״ל על פסוק זה.
66Moshe describes the revelation at Sinai: G-d shone forth to Israel from Seir, the land of Eisav. The maamar reads Seir as se’ar, “hair,” with a yud inside it.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67In the time to come the nations will claim they were never offered the Torah; the Talmud answers from this verse that G-d offered it at Seir and at Paran, to every nation, and only Israel accepted it at Sinai.
Avodah Zarah 2b:12עבודה זרה ב׳ ב:י״ב
אוֹמְרִים לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, כְּלוּם נָתַתָּ לָנוּ וְלֹא קִיבַּלְנוּהָ? וּמִי מָצֵי לְמֵימַר הָכִי? וְהָכְתִיב: ״וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ״, וּכְתִיב: ״אֱלוֹהַּ מִתֵּימָן יָבוֹא וְגוֹ׳״. מַאי בָּעֵי בְּשֵׂעִיר, וּמַאי בָּעֵי בְּפָארָן?
William Davidson, Vocalized Aramaic (CC-BY-NC)
68מסיני בא וזרח משעיר
The Zohar on Terumah reads “from Sinai He came, and He shone forth from Seir” as G-d revealing Himself to Israel through levels within levels, one more hidden and one more revealed, “a shell upon the kernel,” with “the myriads of holiness” the source of them all.
Zohar, Terumah 10:81–88ספר הזהר, תרומה י׳:פ״א-פ״ח
In the same manner the Holy One, blessed be He, revealed Himself to Israel: “He came from Sinai”-this was the most hidden grade of revelation; “He rose up from Seir unto them”-this was a second, a more open revelation, the shell nearest to the brain; “He shined forth from Mount Paran”-this was still another aspect of revelation. Then it says, “He came with ten thousands of holy beings” (cf. Deut. Ibid.). This is the highest praise, that, although He revealed Himself in all these grades, yet the commencement of the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
69“King Shlomo made himself a palanquin of the wood of the Levanon.” The text points to the Midrash on this verse (Shir HaShirim Rabbah) for “from Sinai He came.”
Song of Songs 3:9שיר השירים ג׳:ט׳
אַפִּרְיוֹן עָשָׂה לוֹ הַמֶּלֶךְ שְׁלֹמֹה מֵעֲצֵי הַלְּבָנוֹן:
King Solomon made himself a palanquin Of the wood of Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70“I am the man who has seen affliction by the rod of His wrath.” The text points to the Midrash on this verse (Eichah Rabbah) for the same subject.
Lamentations 3:1איכה ג׳:א׳
אֲנִי הַגֶּבֶר רָאָה עֳנִי בְּשֵׁבֶט עֶבְרָתוֹ:
I am the man that hath seen affliction By the rod of His wrath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ח״ע הנק׳ קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמא״א אות ק, ס״ז.
72[וע׳ מענין מסיני . . ח״ג קצ״ב]
Most of the sources listed in this bracket are copied there, in the commentary on V’zos HaBerachah.
Kehot’s noteראה אוה״ת פ׳ ברכה ע׳ א׳תתמב ואילך דשם נעתקו רוב המ״מ.
73Kehot’s note points to Berakhot 33a for these words.
Berakhot 33aברכות ל״ג א
Paragraph 5
74The school of Rabbi Shila speaks of Moshe as the one “of whom it is written, ‘from His right hand, a fiery law for them.’”
Sotah 4b:16סוטה ד׳ ב:ט״ז
אֶלָּא אָמְרִי דְּבֵי רַבִּי שֵׁילָא: אֲפִילּוּ קִיבֵּל תּוֹרָה כְּמֹשֶׁה רַבֵּינוּ, דִּכְתִיב בֵּקהּ ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״ — לֹא יִנָּקֶה מִדִּינָהּ שֶׁל גֵּיהִנָּם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
75The Talmud cites the verse in the laws of taking leave at the end of prayer, to show the importance of the right side.
Yoma 53b:3יומא נ״ג ב:ג׳
תַּנְיָא נָמֵי הָכִי: הַמִּתְפַּלֵּל, צָרִיךְ שֶׁיַּפְסִיעַ שָׁלֹשׁ פְּסִיעוֹת לַאֲחוֹרָיו וְאַחַר כָּךְ יִתֵּן שָׁלוֹם, וְאִם לֹא עָשָׂה כֵּן רָאוּי לוֹ שֶׁלֹּא הִתְפַּלֵּל. וּמִשּׁוּם שְׁמַעְיָה אָמְרוּ: שֶׁנּוֹתֵן שָׁלוֹם לְיָמִין, וְאַחַר כָּךְ לִשְׂמֹאל, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, וְאוֹמֵר: ״יִפּוֹל מִצִּדְּךָ אֶלֶף וּרְבָבָה מִימִינֶךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
76Rava: one does not wipe with the right hand, because the Torah was given with the right, as it says “from His right hand, a fiery law.”
Berakhot 62a:4ברכות ס״ב א:ד׳
מִפְּנֵי מָה אֵין מְקַנְּחִין בְּיָמִין אֶלָּא בִּשְׂמֹאל? אָמַר רָבָא: מִפְּנֵי שֶׁהַתּוֹרָה נִיתְּנָה בְּיָמִין, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״. רַבָּה בַּר בַּר חָנָה אָמַר: מִפְּנֵי שֶׁהִיא קְרוֹבָה לַפֶּה. וְרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ אָמַר: מִפְּנֵי שֶׁקּוֹשֵׁר בָּהּ תְּפִילִּין. רַב נַחְמָן בַּר יִצְחָק אָמַר: מִפְּנֵי שֶׁמַּרְאֶה בָּהּ טַעֲמֵי תוֹרָה.
Why should we not wipe with the right hand but only with the left? Raba said : Because the Torah was given with the right hand ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2). Rabbah b. Bar Hannah said : Because it is near the mouths. R. Simeon b. Lakish said : Because he binds the Tefillin with it. Rab Nahman b. Isaac said: Because he points to the accents of the Torah with it.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
77Why was the Torah given to Israel? Because they are bold. The school of Rabbi Yishmael reads “from His right hand, a fiery law for them”: they are fit to be given a law of fire.
Beitzah 25b:7ביצה כ״ה ב:ז׳
תָּנָא מִשְּׁמֵיהּ דְּרַבִּי מֵאִיר: מִפְּנֵי מָה נִתְּנָה תּוֹרָה לְיִשְׂרָאֵל — מִפְּנֵי שֶׁהֵן עַזִּין. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: רְאוּיִין הַלָּלוּ שֶׁתִּנָּתֵן לָהֶם דָּת אֵשׁ. אִיכָּא דְּאָמְרִי: דָּתֵיהֶם שֶׁל אֵלּוּ — אֵשׁ. שֶׁאִלְמָלֵא (לֹא) נִתְּנָה תּוֹרָה לְיִשְׂרָאֵל — אֵין כׇּל אוּמָּה וְלָשׁוֹן יְכוֹלִין לַעֲמוֹד בִּפְנֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
78מימינו אש דת
Moshe describes the Torah given at Sinai: “from His right hand, a fiery law (esh das) for them.” Read here as the Oral Torah (das) drawn from Chochmah through fire, the power of contraction.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79מימינו אש דת
Rabbi Yehudah says the Torah was given from the side of Gevurah; Rabbi Yosi answers that it turned to the right, as it says “from His right hand, a fiery law,” the left included in the right.
Zohar, Yitro 17:286–19:297ספר הזהר, יתרו י״ז:רפ״ו-י״ט:רצ״ז
R. Judah said that the Torah was given from the side of Power. Said R. Jose: ‘In that case, it must have been given from the left side.’ ‘No,’ replied R. Judah: ‘the left was turned for the time into the right, for it is written: “From his right hand a fiery law to them” (Deut. 33, 2). Contrariwise we read concerning Egypt’s judgement: “Thy right hand, O L-rd, glorified in power” (Ex. 15, 6); where the right hand has turned into the left (judgement).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
80מימינו אש דת
The Zohar on Korach: the Torah is the power of the right, as it says “from His right hand, a fiery law,” and the left is included in the right.
Zohar, Korach 1:1–5ספר הזהר, קרח א׳:א׳-ה׳
Now Aaron represented the right and the Levites the left, and Korah sought to make the right and the left change places, and therefore he was punished. Further, the evil tongue was also found in him, and for that also he was punished.
The Zohar; London, Soncino Press, 1933 (Public Domain)
81גליד ברוחא וכביש באשא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג באדר״ז (רצה, ב). שם הל׳ ”כביש באשא גליד ברוחא”. וצ״ל כי לפני א׳ הל׳ כמ״ש כאן [כ].
82גליד ברוחא וכביש באשא
In the Idra Zuta the phrase describes the letter ches among the letters of the throat; there the words come in the reverse order, “pressed by fire, congealed by wind,” and the Kehot note suggests the Alter Rebbe had a text that read as here. It illustrates how fire gives the fluid “water” of Chochmah a fixed form.
Zohar, Idra Zuta 36:172–39:183ספר הזהר, האדרא זוטא ל״ו:קע״ב-ל״ט:קפ״ג
83רשפי אש
The bride asks her beloved to set her as a seal upon his heart, “for love is strong as death … its flashes are flashes of fire.” The fiery love of the soul below that arouses the fire above.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84שאף שאש בא מלמע׳ מצוה להביא מן ההדיוט
Rabbi Eliezer: from “the sons of Aharon the kohen shall put fire on the altar” the Sages learned that although fire comes down from heaven, it is a mitzvah to bring ordinary fire as well. A model of the human effort that draws the response from above.
Eruvin 63a:15עירובין ס״ג א:ט״ו
וְשֶׁלֹּא בְּפָנָיו לָא? וְהָא תַּנְיָא: רַבִּי אֱלִיעֶזֶר אוֹמֵר: לֹא מֵתוּ בְּנֵי אַהֲרֹן עַד שֶׁהוֹרוּ הֲלָכָה בִּפְנֵי מֹשֶׁה רַבָּן. מַאי דְּרוּשׁ: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אָמְרוּ: אַף עַל פִּי שֶׁהָאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סג, א.
85ונתנו בני אהרן הכהנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteויקרא (א, ז) וצ״ל ”הכהן” ולא הכהנים — וכמ״ש כאן בשורה ששית שורה הכהן]. [כ].
86In the law of the burnt offering G-d tells Moshe that “the sons of Aharon the kohen shall put fire on the altar” and arrange wood on it. The fire kindled in every Jew comes through Aharon.
Leviticus 1:7ויקרא א׳:ז׳
וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל־הַמִּזְבֵּחַ וְעָרְכוּ עֵצִים עַל־הָאֵשׁ:
And the sons of Aaron the priest shall put fire upon the altar, and lay wood in order upon the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87לזאת יקרא אשה
Adam names his wife: “This one shall be called ishah, for from ish she was taken.” The cited maamar reads both words as esh, fire, with a hei or a yud.
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)
88וימינו תחבקני
The bride: “His left hand is under my head, and his right hand embraces me.” Read as the encompassing light of Sukkos that holds the soul fast.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
Paragraph 6
89א״ת בניך אלא בוניך
Rabbi Elazar in the name of Rabbi Chanina: Torah scholars increase peace in the world, as it says “all your children shall be taught of Havayah, and great shall be the peace of your children”; do not read banayich, “your children,” but bonayich, “your builders.”
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א. וש״נ.
90בנים אתם לה״א
Moshe to Israel: “You are children to Havayah your G-d; you shall not cut yourselves” in mourning. The proof that Israel are called “children.”
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
91ברא כרעא דאבוהי
The Kehot note gives this Kabbalistic work as a source for the saying “a son is his father’s leg.”
Yevamot 3a:2–4יבמות ג׳ א:ב׳-ד׳
דְּאָמַר רָבָא: אֲמַר לִי רַב יִצְחָק בַּר אַבְדִּימִי: אָתְיָא ״הֵנָּה״ ״הֵנָּה״, אָתְיָא ״זִמָּה״ ״זִמָּה״. הַשְׁתָּא דְּאָמְרַתְּ כׇּל מִלְּתָא דְּאָתְיָא מִדְּרָשָׁא חַבִּיבָא לֵקהּ, לִיתְנֵי לַאֲחוֹת אִשָּׁה לְבַסּוֹף! אַיְּידֵי דְּאַיְירִי בְּאִיסּוּר אַחְווֹתָא, תְּנָא אֲחוֹת אִשְׁתּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיונת אלם רפ״ב. וראה יבמות ג, א תוד״ה מקמי. ע״ל דברים (יב, ג). וש״נ. [כ].
92ברא כרעא דאבוהי
Tosafos there states in passing that “a son is his father’s leg,” an extension of his father. The Kehot note points here for the saying.
Tosafot on Yevamot 3aתוספות על יבמות ג׳ א
93ועמך לא חפצתי
Asaf: “Whom do I have in heaven but You? And besides You I desire nothing on earth.” The complete nullification of will that makes Israel “children.” (Kehot: Psalms 73:24)
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, כד.
Paragraph 7
94אלה המצות אשר יעשה אותם האדם
G-d tells Israel, through Moshe, to keep His statutes and laws, “which a person shall do and live by them.” The maamar reads “and live in them” as drawing life into the mitzvos, the Oral Torah.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי ה׳
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה. ושם לא כתיב ”אלה המצוות” בתי׳ אלו. [כ].
Paragraph 9
95והשיאנו שהוא בחי׳ נישואין
The note refers there for the reading of “Vehasi’enu” as nisuin, marriage.
Kehot’s noteראה אוה״ת פ׳ וישלח רמח, ב. דברים ע׳ כה.
96סתימו דכל סתימין
The Zohar speaks of “the most hidden of all hidden,” the concealed level above Chochmah. Here it is the chuppah over groom and bride.
Zohar I, 2aזח״א ב, א
Kehot’s noteזח״א ב, א. ובכ״מ.
97ישת חשך סתרו
David, in his song of deliverance, describes G-d coming down in a storm: “He made darkness His hiding place.” The level so concealed that even Chochmah is only a glimmer of it.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
98כולם בחכמה עשית
“How many are Your works, Havayah! You made them all with wisdom.” Read as Chochmah itself counting only as “making” beside the level above it.
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)
Kehot’s noteתהלים קד, כד.
Paragraph 10
99ע״פ כי על כל כבוד חופה
That maamar, on “For over all the glory, a chuppah,” explains that the groom is light that descends, like water, and the bride is longing that rises, like fire (kallah, as in “my soul pines”); two opposites that can join only through the chuppah, an encompassing light above them both.
Kehot’s noteלקמן שה״ש מז, ב ואילך.
100כי על כל כבוד חופה
Isaiah’s vision of the purified Zion, with a cloud by day and fire by night: “for over all the glory there shall be a canopy (chuppah).” The subject of another maamar on the chuppah as an encompassing level.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101כמשוש חתן על כלה
Isaiah’s promise to Zion: “as a groom rejoices over a bride, so will your G-d rejoice over you.” The words of another maamar on the chuppah.
Isaiah 62:5ישעיהו ס״ב:ה׳
כִּי־יִבְעַל בָּחוּר בְּתוּלָה יִבְעָלוּךְ בָּנָיִךְ וּמְשׂוֹשׂ חָתָן עַל־כַּלָּה יָשִׂישׂ עָלַיִךְ אֱלֹקָיִךְ:
For as a young man espouseth a virgin, So shall thy sons espouse thee; And as the bridegroom rejoiceth over the bride, So shall thy G-d rejoice over thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102סוף מעשה במחשבה תחלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
103נעוץ סופן בתחלתן
“Their end is wedged in their beginning, and their beginning in their end.” Used to show that the highest Will is revealed in the lowest level.
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)
104נעוץ סופן בתחלתן . . תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
Paragraph 11
105תור ה ועבודה וגמ״ח
Shimon HaTzaddik: “The world stands on three things: on Torah, on avodah and on acts of kindness.” Here they are the three lines, matching the three festivals.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
106שמבריח מן הקצה אל הקצה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (קעה, רע״ב). [כ].
107שמבריח מן הקצה אל הקצה
In the building of the Mishkan, the middle bar inside the boards “runs through from end to end.” Applied to Torah as the middle line.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
108סור מרע ועשה טוב
David: “Turn away from evil and do good; seek peace and pursue it.” The service of the servant, who accepts the yoke of Heaven.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109The Talmud reads the verse as the Torah being an inheritance for all Israel, so that withholding a teaching from a student robs him of it.
Sanhedrin 91b:18סנהדרין צ״א ב:י״ח
אָמַר רַב יְהוּדָה אָמַר רַב: כׇּל הַמּוֹנֵעַ הֲלָכָה מִפִּי תַלְמִיד, כְּאִילּוּ גּוֹזְלוֹ מִנַּחֲלַת אֲבוֹתָיו, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב״. מוֹרָשָׁה הִיא לְכׇל יִשְׂרָאֵל מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית. אָמַר רַב חָנָא בַּר בִּיזְנָא אָמַר רַבִּי שִׁמְעוֹן חֲסִידָא: כׇּל הַמּוֹנֵעַ הֲלָכָה מִפִּי תַּלְמִיד, אֲפִילּוּ עוּבָּרִין שֶׁבִּמְעֵי אִמָּן מְקַלְּלִין אוֹתוֹ, שֶׁנֶּאֱמַר: ״מֹנֵעַ בָּר
William Davidson, Vocalized Aramaic (CC-BY-NC)
110תורה צוה לנו משה מורשה קהלת יעקב
The opening verse, now read as the Torah coming as an inheritance even to the “congregation of Yaakov.”
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111עצרת תהי׳ לכם
G-d’s command for the festival offerings: “On the eighth day there shall be an atzeres for you; you shall do no work.” “For you” is read as the flow reaching every Jew.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
Paragraph 13
112ועד״ז פי׳ בספר מאו״א אות י׳ סכ״ט
Or HaTorah quotes Me’orei Or: inheritance is Chochmah and Binah of Z’eir Anpin; an heir “enters in his place,” and so the rise of one partzuf into the place of another is also called inheritance.
Kehot’s note”ירושה נק׳ חו״ב דז״א, ירושה נק׳ הנכנס תחתיו ויורש מקומו, וכן עליית פרצוף במקום חבירו נק׳ ירושה כו׳ עכ״ל, ומ״ש שירושה נק׳ חו״ב דז״א עיין באדר״ז דרצ״א ע״א” — אוה״ת דברים ע׳ כו. וראה פ׳ ראה ע׳ תרסב. במדבר ע׳ עב.
113בנים אתם
Moshe to Israel: “You are children to Havayah your G-d.” All Israel, Yaakov included, share the son’s inheritance.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114והענין דאיתא בלק״ת
Or HaTorah discusses the Arizal’s teaching on “He established a testimony in Yaakov,” and quotes part of this passage in Devarim.
Kehot’s noteלהאריז״ל. ראה אוה״ת ויצא ריד, ב. נעתק באוה״ת ויקהל ע׳ ב׳קכה. וראה גם אוה״ת בלק ע׳ א׳לו. קטע מכאן מובא באוה״ת דברים ע׳ לז.
115ויקם עדות ביעקב
Asaf: “He established a testimony in Yaakov and set a Torah in Yisrael, which He commanded our fathers to make known to their children.” The Arizal reads “testimony” as a mere glimmer, given to Yaakov, and “Torah” as the essence, given to Yisrael.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116נובלות חכמה שלמעלה תורה
Rabbi Avin lists the novlos, the lesser, fallen forms, of higher things: the sun is the novelet of the supernal light, and the Torah is the novelet of the supernal wisdom.
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)
117נובלות חכמה שלמעלה תורה
The same list appears again here, on Avraham’s deep sleep at the Covenant between the Parts; the Kehot note gives both places.
Bereshit Rabbah 44:17בראשית רבה מ״ד:י״ז
… נובלות מיתה - שינה, נובלות נבואה - חלום, נובלות העוה״ב - שבת. ר׳ אבין מוסיף תרתין: נובלות אורה של מעלה - גלגל חמה, נובלות חכמה של מעלה - תורה. והנה אימה חשיכה גדולה נופלת עליו אימה, זו בבל, דכתיב (דניאל ג): באדין נבוכדנצר התמלי חמא. חשיכה, זו מדי, שהחשיכה עיניהם של ישראל, בצום ובתענית. גדולה, זו יון. ר׳ סימון ורבנן רבי סימון אמר: מאה ועשרים דוכסים, מאה ועשרים אפרכון, מאה ועשרים אסטרטליטין. ורבנן אמרי: משישים שישים, דכתיב (דברים א): נחש שרף ועקרב. נחש, זו בבל. שרף, זו מדי. עקרב, …
“It was as the sun was setting, and a slumber fell upon Abram, and, behold, dread, a great darkness, fell upon him” (Genesis 15:12). “It was as the sun was setting, [and a slumber fell]” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall is sleep, as when one sleeps one does not toil in Torah study, when one sleeps one does not do any work. Rav said: There are three kinds of slumber – the slumber of sleep, the slumber of prophecy, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
118בהרמ״ז פ׳ פקודי
The content of the Ramaz on the hidden light is set out there.
Kehot’s noteראה באוה״ת פ׳ בלק ע׳ א׳לו תוכן דבריו. וראה גם אוה״ת ויקרא כרך ב ע׳ תרעט. נזכר גם לעיל פ׳ ואתחנן ג, א.
119מה רב טובך
David: “How great is Your goodness, which You have hidden away for those who fear You.” Applied to the hidden light, the essence of Chochmah revealed on Shemini Atzeres.
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120לבתר ביומא תמינאה חדותא דאורייתא היא
The Zohar on Pinchas: on the eighth day is the joy of the Torah, for then the union is the union of all, so that all be one; and this day is Israel’s alone, a portion in which no other has a share.
Zohar, Pinchas 7:26–9:34ספר הזהר, פנחס ז׳:כ״ו-ט׳:ל״ד
Paragraph 14
121כי על כל כבוד חופה
Isaiah’s vision of the purified Zion: “for over all the glory there shall be a canopy (chuppah).” The subject of another maamar on betrothal and marriage.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122The Zohar says that on this day Yaakov is at the head of the joy. Explained here by Yaakov becoming one with Yisrael.
Zohar, Emor 45:289ספר הזהר, אמור מ״ה:רפ״ט
On this day Jacob is at the head of the rejoicing. Therefore it is written: “Happy art thou, O Israel, who is like unto thee? (Deut. 33, 29).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 15
123וארשתיך לי
G-d to Israel through Hosea: “I will betroth you to Me forever.” The subject of another maamar on betrothal.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124טוב לחסות
“It is better to take refuge in Havayah than to trust in man.” The opening words of another maamar cited here.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125לריח שמניך
“For the fragrance of your good oils.” The opening words of another maamar cited here.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126עיני כל אליך
“The eyes of all look to You, and You give them their food in its time.” The opening words of another maamar cited here.
Psalms 145:15תהילים קמ״ה:ט״ו
עֵינֵי־כֹל אֵלֶיךָ יְשַׂבֵּרוּ וְאַתָּה נוֹתֵן־לָהֶם אֶת־אׇכְלָם בְּעִתּוֹ:
The eyes of all wait for Thee, And Thou givest them their food in due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127בעבודה שבלב זו תפלה
The Sages call prayer “the service of the heart.” Here betrothal and marriage are applied to prayer.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א.
128ואשה כי תדור נדר בנעוריה
The law of a young woman’s vow in her father’s house, which her father may annul. The maamar on it in Matos reads the woman as the Community of Israel.
Numbers 30:4במדבר ל׳:ד׳
וְאִשָּׁה כִּי־תִדֹּר נֶדֶר לַה׳ וְאָסְרָה אִסָּר בְּבֵית אָבִיהָ בִּנְעֻרֶיהָ:
Also when a woman voweth a vow unto the L-RD, and bindeth herself by a bond, being in her father’s house, in her youth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
129ממעמקים קראתיך
A song of ascents: “From the depths I call You, Havayah.” Read as prayer from the depth of the heart, the teshuvah of the Ten Days of Teshuvah, when this psalm is said.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130וידעת את הוי׳
G-d to Israel through Hosea: “I will betroth you to Me with faithfulness, and you shall know Havayah.” Knowing as the intimate bond of marriage.
Hosea 2:22הושע ב׳:כ״ב
וְאֵרַשְׂתִּיךְ לִי בֶּאֱמוּנָה וְיָדַעַתְּ אֶת־ה׳
And I will betroth thee unto Me in faithfulness; And thou shalt know the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131וראית בשביה אשת יפ״ת
The Torah’s law of a soldier who sees “among the captives a woman of beautiful form.” Read in another maamar as the soul held captive in the body.
Deuteronomy 21:11דברים כ״א:י״א
וְרָאִיתָ בַּשִּׁבְיָה אֵשֶׁת יְפַת־תֹּאַר וְחָשַׁקְתָּ בָהּ וְלָקַחְתָּ לְךָ לְאִשָּׁה:
and seest among the captives a woman of goodly form, and thou hast a desire unto her, and wouldest take her to thee to wife;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132ואח״כ תבוא אליה ובעלתה
After her month of mourning, “afterward you shall come to her and be her husband.” Read as the stage of marriage: Ne’ilah and nefilas apayim.
Deuteronomy 21:13דברים כ״א:י״ג
וְהֵסִירָה אֶת־שִׂמְלַת שִׁבְיָהּ מֵעָלֶיהָ וְיָשְׁבָה בְּבֵיתֶךָ וּבָכְתָה אֶת־אָבִיהָ וְאֶת־אִמָּהּ יֶרַח יָמִים וְאַחַר כֵּן תָּבוֹא אֵלֶיהָ וּבְעַלְתָּהּ וְהָיְתָה לְךָ לְאִשָּׁה:
and she shall put the raiment of her captivity from off her, and shall remain in thy house, and bewail her father and her mother a full month; and after that thou mayest go in unto her, and be her husband, and she shall be thy wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133אליך ה׳ נפשי אשא
David: “To You, Havayah, I lift up my soul,” the psalm of nefilas apayim. The soul given over entirely, the higher teshuvah.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, א.
134שמאלו תחת לראשי
The bride: “His left hand is under my head.” The left side, the light of Imma, in the Ten Days of Teshuvah.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135ביוהכ״פ כל העליות ע״י אימא
The Zohar on Emor: on Yom Kippur the light of Supernal Imma shines, and the union then comes “from the house of Imma, not from the house of Abba.”
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
136בינה בן י-ה
A Kabbalistic lexicon, cited by the note with the Zohar as a source for reading Binah as ben yah, “son of Yah.”
Kehot’s noteמא״א אות ב, סי״ט. זח״ג (קכג, סע״א). [כ].
137בינה בן י״ה
Binah is read as ben yah, “son of Yah.” The level of the “son” in teshuvah.
Zohar, Nasso 4:38–49ספר הזהר, נשא ד׳:ל״ח-מ״ט
138תשובה תשוב ה׳
The Zohar reads teshuvah as tashuv hei, “the hei returns.”
Zohar III, 122aזח״ג קכב, א
Kehot’s noteזח״ג קכב, א.
139תשובה תשוב ה׳ במילוי יו״ד
It speaks of tashuv hei in relation to the yud; the note says the wording given here was not found there.
Kehot’s noteע׳ במאו״א מערכת תשובה (ס״ס) תשוב ה׳ לגבי יו״ד, והל׳ כמ״ש כאן ל״מ. וע׳ ס״פ בלק (עה, ב). וש״נ. [כ].
140בינה ליבא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה בד״ה פתח אלי׳.
141בינה ליבא
Patach Eliyahu: “Binah is the heart.” The depth of the heart as the level of Binah.
Tikkunei Zohar 17a:17–19תקוני הזהר י״ז א:י״ז-י״ט
מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו. כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו.
Constantinople, 1740 (CC-BY-NC)
142בחכמה יבנה בית
Shlomo: “With wisdom a house is built (yibaneh), and with understanding it is established.” Yibaneh shares its root with bonayich: the light of Abba (Chochmah) builds the “house,” the Oral Torah, on Shemini Atzeres.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ג.
143ויעקב נסע סכותה
After parting from Eisav, “Yaakov journeyed to Sukkos and built himself a house” and made booths (sukkos) for his cattle, so the place was called Sukkos. Read here as the festival of Sukkos and then the “house” of Shemini Atzeres.
Genesis 33:17בראשית ל״ג:י״ז
וְיַעֲקֹב נָסַע סֻכֹּתָה וַיִּבֶן לוֹ בָּיִת וּלְמִקְנֵהוּ עָשָׂה סֻכֹּת עַל־כֵּן קָרָא שֵׁם־הַמָּקוֹם סֻכּוֹת:
And Jacob journeyed to Succoth, and built him a house, and made booths for his cattle. Therefore the name of the place is called Succoth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לג, יז.
144בית יעקב לכו ונלכה
Isaiah calls to the people: “House of Yaakov, come, let us walk in the light of Havayah.” The light reaching the whole “house of Yaakov.”
Isaiah 2:5ישעיהו ב׳:ה׳
בֵּית יַעֲקֹב לְכוּ וְנֵלְכָה בְּאוֹר ה׳
O house of Jacob, come ye, and let us walk In the light of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, ה.
145נובלות חכמה שלמעלה תורה
The Midrash calls the Torah the “fallen fruit” of the Supernal Wisdom. Discussed in Iggeres HaKodesh.
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)
146בכל לבי דרשתיך
“With all my heart I have sought You” (the print has בלי for לבי). The arousal that reaches the depth of the heart.
Psalms 119:10תהילים קי״ט:י׳
בְּכׇל־לִבִּי דְרַשְׁתִּיךָ אַל־תַּשְׁגֵּנִי מִמִּצְוֺתֶיךָ:
With my whole heart have I sought Thee; O let me not err from Thy commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, י.

Likkutei Torah · V’Zos HaBerachah · Maamar 3
ביאור ע״פ תורה צוה
An explanation of “The Torah that Moshe commanded us”
The Torah we ordinarily study comes only from the “unripe fruit,” the outer side, of G-d’s hidden wisdom, and the Oral Torah receives just a glimmer of it, like a betrothal. On Shemini Atzeres and Simchas Torah, prepared by the prayer and teshuvah of Tishrei, the Written and Oral Torah are joined in a full “marriage” that draws down the very essence of the wisdom above, and every Jew shares in it.
The maamar in brief
The maamar opens with the Midrash that the Torah is the “unripe fruit of the wisdom above.” Supernal Chochmah comes from hidden Chochmah (Keser) not by a chain of cause and effect but across a leap, like hair growing from the brain. So the Written Torah comes from the “hairs,” read into the verse “He shone forth from Se’ir.” The Oral Torah, in turn, is built from the letters of the Written Torah through the “fire” of the Gevuros, and receives only a glimmer of it: Eliezer’s “little water from your pitcher.” All this is only betrothal. On Shemini Atzeres, after the “chuppah” of the encompassing light and the seven days of Sukkos, comes the union itself, drawing from the essence of hidden Chochmah, like the drop that carries the very essence of the father’s intellect. So the Torah itself rejoices, and rain is first mentioned then. Israel, rooted in G-d’s inner “thought,” builds this union; the “servants” inherit it. Daily prayer does the same in miniature, so Torah after prayer is higher. Finally, Yitzchak and Rivkah stand for the Gevuros and teshuvah, which in the future will surpass Chesed, and the heartfelt “conversation” of Tishrei’s prayer outweighs the “Torah of the children.”

Outline
	1The Torah as the “unripe fruit” of the wisdom aboveThe Written Torah comes from the outer side of supernal Chochmah, and the Oral Torah reveals only the outer side of the Written Torah; its inner dimension, as the Arizal’s story shows, cannot be put into words.¶1–4
	2Cause and effect versus a leapFrom Chochmah down, the Sefiros unfold as a chain; but Chochmah comes from hidden Chochmah as something from nothing, like hair from the brain.¶5–8
	3The hairs and “He shone forth from Se’ir”The Thirteen Attributes are the “vegetative” hairs of hidden Chochmah, the source of Chochmah of Atzilus; Se’ir is read as “the hair of yud.”¶9–10
	4The fire that forms the lettersThe letters latent in the intellect are brought out by the “fire” of the Gevuros, like earth separated from boiling water; from those letters the Oral Torah is drawn, while the twenty-four books are only Rivkah’s “pitcher on her shoulder.”¶11–16
	5A little water from your pitcherThe Oral Torah, Eliezer the servant, receives only a little water from the Written Torah, through the “hands,” the emotive attributes.¶17
	6Betrothal and marriage: Shemini AtzeresThe year’s flow is only betrothal; on Shemini Atzeres, after the chuppah of the encompassing light and the seven days of Sukkos, the union draws from the essence of hidden Chochmah and the Torah itself rejoices.¶18–21
	7He causes the rain to fallRain is the image of the union’s flow; it depends on the “wind” drawn by Torah and mitzvos, and Israel, rooted in G-d’s thought, are the “builders” who bring it about.¶22
	8Children and servants; Torah after prayerThe “children” draw down the union, from betrothal to marriage, and the “servants” inherit it; daily prayer is a daily union, so Torah after prayer carries the essence of Chochmah and is studied for the Torah’s own sake.¶23–25
	9Yitzchak, Rivkah and the future ascendancy of GevurahG-d’s greatest delight comes from turning darkness into light through the Gevuros of teshuvah; now Chesed leads, but in the future Gevurah will rise higher, and Eliezer’s mission to Rivkah brought about the union of Mah and Ban.¶26–32
	10The conversation of the servants in TishreiThe prayer of the Ten Days of Teshuvah, even as “servants,” draws down the essence of the wisdom above and makes possible the union of Simchas Torah.¶33


Key concepts
	The unripe fruit of the wisdom above (novlos chochmah shel maalah)נובלות חכמה שלמעלה
	The Midrash’s description of the Torah as a lesser offshoot of G-d’s higher wisdom; the maamar identifies it with the “back” of Chochmah and the “hairs.”

	Hidden Chochmah (Chochmah Stima’ah)חכמה סתימאה
	The level above revealed Chochmah, a reason too hidden to be grasped, from which Chochmah emerges as something from nothing.

	Cause and effect versus a leap of levelעילה ועלול / דילוג הערך
	In a chain, the cause is present inside the effect; across a leap, as with hair and the brain, the source’s essence does not pass into what comes from it.

	Hairs (se’aros)שערות
	The Thirteen Attributes of Mercy, pictured as the beard of the higher configuration: a thin, remote channel that carries only a trace of the source.

	Compressed by fireדכביש באשא
	The Zohar’s phrase for the Gevuros that bring the letters out of the intellect, like fire separating earth from water.

	Betrothal and marriage (kiddushin, nisuin)קדושין ונשואין
	The ordinary flow from the Written to the Oral Torah is only betrothal; Shemini Atzeres is the full union, drawing from the essence.

	Chuppahחופה
	The ascent of both Torahs into the light that encompasses all worlds (Keser), drawn during Sukkos and daily through “with all your might,” which makes the union possible.

	Laughter (tzechok)צחוק
	G-d’s delight at something new and surprising: darkness turned into light, the source of the future superiority of Gevurah.

	Mah and Banמ״ה וב״ן
	The giving and receiving aspects, Yitzchak and Rivkah, which are also the Written and Oral Torah.


Section 1 · ¶1–4
The Torah as the “unripe fruit” of the wisdom above
1ביאור ע״פ תורה צוה12
An explanation of [the verse] “The Torah [that Moshe] commanded [us]…”
The heading: this is a biur, a further explanation, on the verse “The Torah that Moshe commanded us is the heritage of the congregation of Yaakov” (Deuteronomy 33:4), which opens the Torah’s closing parshah. It builds on the preceding maamar on the same verse, where the Written Torah and the Oral Torah were described as groom and bride.




2הנה תורה שבכתב הוא בחי׳ חכמה כי אורייתא מחכמה עילאה נפקת. והנה איתא בבראשית רבה פרשה י״ז3 ג׳ נובלות הן כו׳ נובלות חכמה שלמעלה תורה4 כו׳
Now, the Written Torah is the level of Chochmah (wisdom), for “the Torah issues from supernal Chochmah.” And it is stated in Bereishis Rabbah, parshah 17: “Three are unripe fruits (novlos), etc.… the unripe fruit of the wisdom above is the Torah, etc.”
The Written Torah is rooted in Chochmah, G-d’s supernal wisdom. The Midrash says certain things are novlos, the unripe or fallen fruit of something higher: Torah is only the “fallen fruit” of the wisdom above, a lesser offshoot of it. In Torah Ohr, Lech Lecha, the Alter Rebbe reads the same Midrash: supernal Chochmah, beyond all grasp, can be held only as it is enclothed in the Torah’s physical matters, so that taking an esrog is like taking hold of supernal Chochmah itself.


פי׳ כי חכמה עילאה דאצילות חכים ולא בחכמה ידיעא5 למעלה מן השגה ונקרא בחי׳ אין שהוא בחי׳ ביטול בתכלית שלזאת התלבשות אור א״ס בבחי׳ קירוב בחכמה דוקא כמבואר בלק״א [בלקוטי אמרים].6
This means: the supernal Chochmah of Atzilus is “wise, but not with a knowable wisdom,” above comprehension, and it is called the level of “Ayin” (nothing), which is the level of utter self-nullification (bittul); for this reason the Infinite Light (Or Ein Sof) is enclothed, in a manner of closeness, specifically in Chochmah, as explained in Likkutei Amarim.
Supernal Chochmah is beyond all grasp: it is “wise, but not with a knowable wisdom,” in the words of Eliyahu’s prayer in the Tikkunei Zohar. Because it is utter self-nullification, called “Ayin” (nothing), the Infinite Light rests in it closely; the gloss in Tanya, chapter 35, gives the reason in the name of the Alter Rebbe’s teacher: Ein Sof is the true One, besides whom there is nothing, and that is the level of Chochmah.


ומה שנמשך מבחי׳ חכמה עילאה הנ״ל להתהוות אותיות התורה אינו אלא מבחי׳ אחוריים וחיצוניות החכמה7 שהוא נובלות חכמה כמשי״ת [כמו שיתבאר] (וע׳ בד״ה וכל העם רואים ובאגה״ק [ובאגרת הקודש] ד״ה עוטה אור)
And what is drawn from the aforementioned level of supernal Chochmah to bring the letters of the Torah into being is only from the level of the back (achorayim) and the outer dimension (chitzoniyus) of Chochmah, which is “the unripe fruit of wisdom,” as will be explained (and see the discourse beginning “And all the people saw,” and in Iggeres HaKodesh, the discourse beginning “He wraps [Himself] in light”).
The letters of the Torah do not come from the core of Chochmah but from its “back,” its outer side; that outer side is what the Midrash means by “the unripe fruit of wisdom.” The parenthesis points to two discourses on the same theme: “And all the people saw” and the letter in Iggeres HaKodesh that begins “He wraps Himself in light.”


והנה תורה שבעל פה הוא פי׳ וביאור על תשב״כ [תורה שבכתב]
Now, the Oral Torah is the interpretation and explanation of the Written Torah.
A new step: the Oral Torah, the teaching of the Mishnah and Talmud, is the interpretation and explanation of the Written Torah.


שבתשב״כ [שבתורה שבכתב] אינו מפורש היטב כל המצות לפי שנמשכה מבחי׳ ח״ע [חכמה עילאה] שלמעלה מהשגה רק בתושבע״פ [בתורה שבעל פה] בא לידי גילוי לפרש כל פרטי המצות ולכן נקרא תשבע״פ [תורה שבעל פה] בחי׳ דבור מלכות פה8 כו׳.
For in the Written Torah not all the mitzvos are clearly spelled out, since it is drawn from the level of supernal Chochmah, which is above comprehension; only in the Oral Torah does it come to revelation, to explain all the details of the mitzvos. And therefore the Oral Torah is called the level of speech: “Malchus [is called] mouth,” etc.
The Written Torah states the mitzvos without spelling out their details, because it comes from a wisdom beyond comprehension; the Oral Torah makes the details explicit. So the Oral Torah is linked with speech and with Malchus, as Eliyahu’s prayer in the Tikkunei Zohar says: “Malchus is the mouth; we call it the Oral Torah.”


אך אינו בא לידי גילוי בתשבע״פ [בתורה שבעל פה] אלא בחי׳ אחוריים וחיצוני׳ תשב״כ [תורה שבכתב] בחינת הארה בעלמא שהם גוף המצות אבל פנימית תשב״כ [תורה שבכתב] שהם טנת״א [טעמים נקודות תגין אותיות] אינם באים לידי גילוי כלל.
However, what comes to revelation in the Oral Torah is only the level of the back and the outer dimension of the Written Torah, the level of a mere glimmer, which is the body of the mitzvos; but the inner dimension of the Written Torah, namely the cantillation marks, vowels, crowns and letters (taamim, nekudos, tagin, osiyos), does not come to revelation at all.
Even the Oral Torah reveals only the outer layer of the Written Torah: the practical body of the mitzvos. The Written Torah’s inner dimension, carried by its cantillation marks, vowels, crowns on the letters and the letters themselves, never becomes explicit.




3והם הנקראים עלמין סתימין דלא אתגליין שאינם באים לידי גילוי כלל.
And these are what are called “the hidden worlds that are not revealed,” for they do not come to revelation at all.
The inner layers of the Written Torah are what the Zohar calls “hidden worlds that are not revealed”: they never come out into revelation. A story about the Arizal shows how vast they are.


וכאשר מבואר בפע״ח [בפרי עץ חיים] שט״ז פ״א על האריז״ל [האר״י זכרונו לברכה] שהיה ישן בשבת והיו שפתותיו מרחשין וכשניער שאלו אותו מה שלמד והשיב שאם היה דורש שמונים שנים9 רצופים יומם ולילה לא ישלים לפרש מה ששמע בשעות ההחם.
And as is explained in Pri Etz Chaim, Sha’ar 16, chapter 1, about the Arizal: that he was sleeping on Shabbos and his lips were moving, and when he awoke they asked him what he had learned, and he answered that if he were to expound for eighty consecutive years, day and night, he would not finish explaining what he had heard in those hours.
The Arizal was seen murmuring in his sleep on Shabbos; afterwards he said that eighty years of teaching day and night could not convey what he had heard in those few hours (the printed ההחם apparently reads ההם, “those”). In Likkutei Torah, Tzav, the Alter Rebbe explains the story: the Arizal grasped the essence of Chochmah by “seeing” it, above its enclothement in understanding and words, so that what he saw in an hour would take eighty years to put into letters.




4והיינו מפני שראה והשיג בפנימית התורה שא״א לבוא לידי גילוי כלל בדבור ועמ״ש מזה בביאור המתחיל לבאר ענין קי״ס [קריעת ים סוף] ובביאור ע״פ ואתחנן.
That is, because he saw and grasped, in the inner dimension of the Torah, what cannot come to revelation at all in speech. And see what is written about this in the explanation that begins “To explain the matter of the Splitting of the Sea,” and in the explanation on “Va’eschanan.”
What the Arizal saw was the Torah’s inner dimension, which by its nature cannot be put into speech. The Alter Rebbe refers to two other explanations on this point: one on the Splitting of the Sea and one on “Va’eschanan.”


וזהו ואתא10 שהוא בלשון תרגום לפי שאינו נמשך אלא בחי׳ אחוריים והארה בעלמא שהם רבבות צמצומים להעלים את עצם החכמה שנקרא קדש שלא יומשך רק הארה חיצוני׳ בעלמא.11
And this is [the word] “ve’asa” [and He came], which is in the language of the Targum, because what is drawn down is only the level of the back and a mere glimmer, which are myriads of contractions (tzimtzumim) to conceal the essence of Chochmah, which is called “kodesh” (holiness), so that only a mere external glimmer is drawn down.
The verse’s word ve’asa (ואתה), “and He came,” is Aramaic, the language of the Targum, the translation, rather than Hebrew. The Alter Rebbe reads this as a sign that only the “back,” a mere glimmer, comes through, veiled by “myriads” of contractions that hide the essence of Chochmah, which is called kodesh: so “And He came from myriads of holiness.”




Section 2 · ¶5–8
Cause and effect versus a leap
5וזהו ואתה מרבבות קדש כנ״ל. ועתה יובן מ״ש וזרח משעיר למו12 שנאמר על תשב״כ [תורה שבכתב] שהוא בחי׳ ח״ע [חכמה עילאה] שנמשכה מלמעלה מן החכמה רק בבחי׳ שערות.
And this is [the meaning of] “And He came from myriads of holiness,” as [explained] above. And now it will be understood what is written, “And He shone forth to them from Se’ir,” which is said about the Written Torah, which is the level of supernal Chochmah, drawn from above Chochmah only by way of the level of hairs (se’aros).
The verse also says “He shone forth to them from Se’ir,” plainly from Mount Se’ir, Eisav’s land. Se’ir (שעיר) is read here as se’ar, hair: the Written Torah, supernal Chochmah, is drawn from the level above Chochmah only through “hairs,” a thin and remote channel.


כי הנה ידוע דבחי׳ חכמה עילאה דאצילות הוא ראשית הגילוי שהוא ראשית ההשתלשלות לבחינת בינה ומדות דאצילות עד בחי׳ מלכות דאצילות
For, as is known, the level of the supernal Chochmah of Atzilus is the beginning of revelation, which is the beginning of the chain of descent (hishtalshelus) to the level of Binah and the emotive attributes (middos) of Atzilus, down to the level of Malchus of Atzilus,
Chochmah of Atzilus is the first revealed level, the beginning of the chain (hishtalshelus) in which the Sefiros unfold step by step: Binah, the emotive attributes, and finally Malchus.


שהוא מקור להתהוות יש מאין שהם מלאכים ונשמות דבי״ע ונקרא השתלשלות עילה ועלול13 כמו מחכמה לבינה שהם ערך זה לזה.
which is the source for bringing into being something from nothing — namely, the angels and souls of [the worlds of] Beriah, Yetzirah and Asiyah. And this is called the chain of cause and effect, as from Chochmah to Binah, which are comparable to one another.
Malchus of Atzilus is the source from which the created worlds, their angels and souls, come into being from nothing. Within Atzilus, from Chochmah down, each level causes the next and is comparable to it: a chain of cause and effect. In Likkutei Torah, Rosh Hashanah, the Alter Rebbe describes two such chains: in one the effect stays included in its cause, as a student’s understanding within his teacher’s; in the other the effect stands out and the cause is hidden inside it, as intellect within the emotions.




6וכן מבינה למדות דאצי׳ וכו׳. ויובן כל זה יותר בפרטות ע״פ משל מבשרי אחזה14 כו׳ מכחות הנפש
And likewise from Binah to the emotive attributes of Atzilus, and so on. And all this will be understood in greater detail through an analogy, [in the spirit of] “From my flesh I behold, etc.,” from the powers of the soul.
The same comparability holds from Binah to the emotive attributes. To make this concrete the Alter Rebbe uses the human soul as a model, following Job’s words “From my flesh I behold [G-d].”


כי הנה אנו רואים שהולדת המדות הם מהשכל שלפי ערך גילוי השכל כן יהיה המדות ושלכן התינוק ששכלו קטן מאד מדותיו הם ג״כ לדברים קטנים
For we see that the emotions are born from the intellect, so that according to the measure of the intellect’s revelation, so will the emotions be. And therefore a small child, whose intellect is very small, has emotions that are also for small things;
Our emotions are born from our understanding and match its size. A small child, with little understanding, gets excited about small things.


משא״כ הגדול ששכלו גדול לכן המדות שלו הם ג״כ לדברים גדולים ונמצא שהתהוות המדות הם מהכל ונקרא מוחין למדות והוא בחי׳ עילה ועלול
whereas with an adult, whose intellect is great, his emotions are therefore also for great things. Thus it emerges that the coming-into-being of the emotions is from the intellect, and [the intellect] is called the mochin of the emotions; and this is the level of cause and effect
An adult, whose understanding is greater, is moved by greater things. So intellect is the cause of the emotions and is called their mochin, their “brains.” The printed מהכל (“from everything”) apparently reads מהשכל, “from the intellect,” and is translated so.


(שהם קרובים בערך זה לזה היינו שאין ביניהם דילוג הערך ממש וזהו נקרא השתלשלות כשלשלת העשויה מטבעות רבות שראשה של זו נקשר ונתחבר בסופה של זו כן המדות מתחלה כלולים בשכל ואח״כ נמשכים בגילוי והשכל מתלבש בהם נמצא בחינה אחרונה שבשכל מלובש ממש בהמדה)
(for they are close in measure to one another, that is, between them there is no real leap of level; and this is called hishtalshelus, like a chain (shalsheles) made of many rings, where the head of one is tied and joined to the end of the other. So too the emotions are at first included in the intellect and afterwards are drawn forth into revelation, and the intellect enclothes itself in them; so it emerges that the last level of the intellect is actually enclothed in the emotion).
Intellect and emotion are close enough that one flows into the other with no real leap between them, like the links of a chain. The emotions first exist within the intellect, and afterwards the lowest level of the intellect is actually present inside the emotion.


משא״כ התהוות השכל מלמעלה מהשכל אינו ע״ד הנ״ל שהרי כח השכל שבנפש שממנו נמשך גילוי בהשכלות אינו מושג כלל מהו והוא למעלה ממהות שכל
Whereas the coming-into-being of the intellect from what is above intellect is not in the manner described above; for the power of intellect in the soul, from which revelation in [particular] concepts is drawn forth, cannot be grasped at all [as to] what it is, and it is above the essence of intellect.
The power of intellect itself, the soul’s capacity to think, is different: we cannot grasp what it is at all, since it is above intellect as such.


ולכן זה שיתהוה ממנו שכל הוא נקרא יש מאין היינו התהוות חדש ולא ע״ד עילה ועלול לבד.
And therefore the fact that intellect comes into being from it is called “something from nothing,” that is, a new coming-into-being, and not merely in the manner of cause and effect.
So when a thought emerges from that capacity, it is like something coming from nothing: a genuinely new existence, not just a cause producing an effect.




7ועמ״ש בד״ה מי מנה עפר יעקב15 בפי׳ בראתיו יצרתיו16 כו׳ ויותר מכן הוא בהנמשל למעלה דהנה מחכמה ואילך הוא בחי׳ השתלשלות עילה ועלול הנזכר בספרים.
And see what is written in the discourse beginning “Who can count the dust of Yaakov,” in the explanation of “I created him, I formed him, etc.” And even more so is it in the analogue Above: for from Chochmah onward is the level of the chain of cause and effect mentioned in the books [of Kabbalah].
After a cross-reference to the discourse “Who can count the dust of Yaakov,” the Alter Rebbe applies the analogy to the levels Above, where the gap is greater still: from Chochmah down, the Sefiros unfold as cause and effect, as the Kabbalah books describe.


אבל התהוות החכמה מלמעלה מהחכמה אינו בבחי׳ עילה ועלול רק יש מאין כמ״ש והחכמה מאין תמצא17 כי מה שלמעלה מהחכמה אינו ממהות חכמה כלל.
But the coming-into-being of Chochmah from what is above Chochmah is not by way of cause and effect, but rather something from nothing, as it is written, “And Chochmah is found from Ayin (nothing),” for what is above Chochmah is not of the essence of Chochmah at all.
But Chochmah itself comes from what is above it as something from nothing, as the verse is read: “Chochmah comes from Ayin.” What is above Chochmah is not a kind of wisdom at all.




8ונקרא חכמה סתימאה פי׳ שאינו מושג כלל וזהו ענין שתוק כך עלה במחשבה.18 ואין הענין שאין לזה טעם ח״ו [חס ושלום] דא״כ הל״ל [הוה ליה למימר] כך עלה ברצון.
And it is called “hidden Chochmah” (Chochmah Stima’ah), meaning that it is not grasped at all; and this is the meaning of “Be silent — thus it arose in thought.” And the matter is not, G-d forbid, that there is no reason for it, for if so it should have said, “thus it arose in will.”
The level above Chochmah is called “hidden Chochmah” because it cannot be grasped. When Moshe asked about Rabbi Akiva’s fate, G-d answered “Be silent, thus it arose in thought”; the Alter Rebbe notes that it says “thought,” not “will,” so there is a reason, only a hidden one.


אך בחי׳ מחשבה היינו בחי׳ ח״ס [חכמה סתימאה] טעם הכמוס שא״א להיות מושג כך נדמה כאלו הוא רצון בלי טעם
Rather, the level of “thought” is the level of hidden Chochmah, a concealed reason that cannot be grasped, so that it seems as though it were will without reason
That “thought” is hidden Chochmah: a reason so concealed that, from below, it looks like will without reason. In Likkutei Torah, Bechukosai, the Alter Rebbe adds that the word “arose” fits, because hidden Chochmah is far above the Chochmah of Atzilus that Moshe grasped.


(ועמ״ש מזה בביאור ע״פ כי על כל כבוד חופה19 וע״פ עפ בחקתי ובביאור ע״פ אלה מסעי20 כו׳ ויכתוב משה כו׳ ובפ׳ ואתחנן ד״ה ענין ק״ש [קריאת שמע])21 ונקרא חכמה ע״ש [על שם] שהוא מקור החכמה.
(and see what is written about this in the explanation on “For over all the glory there shall be a canopy,” and on “If in My statutes,” and in the explanation on “These are the journeys, etc.… And Moshe wrote, etc.,” and in Parshas Va’eschanan, the discourse beginning “The matter of the Shema”). And it is called Chochmah because it is the source of Chochmah.
Several parallel discussions are cited. The printed עפ is apparently אם, as in the verse “If (im) in My statutes,” and the Kehot note reads it so. The hidden level is still called Chochmah because it is the source of Chochmah.


אך אין התהוות החכמה מבחי׳ ח״ס [חכמה סתימאה] ע״י עילה ועלול רק דילוג הערך.22 וזהו הנקרא בע״ח [בעץ חיים] ובאדר״ז [ובאדרא זוטא] (דרצ״ב ע״א) או״א [אבא ואימא] במזלא אתכלילן וביה תליין23 כו׳
However, the coming-into-being of Chochmah from the level of hidden Chochmah is not by way of cause and effect, but [by] a leap of level. And this is what is said in Etz Chaim and in the Idra Zuta (292a): “Abba and Imma are included in the mazal [the flowing hairs of the beard] and depend on it, etc.,”
Even so, Chochmah does not come from it by cause and effect but by a leap. The Kabbalah expresses this by saying that Abba and Imma (Chochmah and Binah) are included in and depend on the mazal, the flowing hairs of the supernal beard (from נזל, “to flow”).


היינו שאו״א [שאבא ואימא] יונקים מבחי׳ שערות דת״ד [דתיקוני דיקנא] הנמשכים ממו״ס [ממוחא סתימאה]
that is, Abba and Imma draw nourishment from the level of the hairs of the configurations of the beard (tikkunei dikna), which are drawn from the hidden brain (mocha stima’ah).
In the Kabbalistic image, Abba and Imma are nourished by the hairs of the beard (the tikkunei dikna), which grow from the “hidden brain.”


כמו עד״מ למטה דאע״פ [דאף על פי] שהשערה נמשכה מהמוח. עכ״ז [עם כל זה] היא רק מותרי מוחין ואינה ערוך לעצם המוחין כי ניקב קרום המוח טריפה2425 שבזה תלוי החיות והשערות יכולים לגוזזן לגמרי בלי שום כאב.
Just as, by way of analogy, below: although the hair is drawn from the brain, nevertheless it is only the surplus of the brain and is not comparable to the essence of the brain; for if the membrane of the brain is pierced, [the animal] is treifah [fatally defective], since life depends on it, whereas the hairs can be shorn off entirely without any pain.
So too below: hair grows from the brain, yet it is only the brain’s surplus. A pierced brain membrane makes an animal treifah, unfit, in halachah, but hair can be cut without pain: hair carries a trace of the brain’s life but nothing of its essence.


כך עד״מ המשכת והתהוות החכמה דאצילות מחכמה סתימאה נמשל לבחי׳ שערות שזהו דילוג הערך ולא כמו עילה ועלול שמהות ועצם העילה מתלבש בהעלול כנ״ל ממשל השלשלת.2627
So too, by way of analogy, the drawing-forth and coming-into-being of the Chochmah of Atzilus from hidden Chochmah is likened to the level of hairs, which is a leap of level, and not like cause and effect, where the essence and substance of the cause is enclothed in the effect, as [explained] above in the analogy of the chain.
So Chochmah of Atzilus comes from hidden Chochmah like hair from the brain: across a leap, not like the links of a chain where the cause itself is present in the effect.




Section 3 · ¶9–10
The hairs and “He shone forth from Se’ir”
9והנה פי׳ השערות ידוע ג״כ שהם י״ג מדות ונוצר חסד28 כו׳. והענין כי יש דצח״מ [דומם צומח חי מדבר]
Now, the meaning of the hairs is also known: they are the Thirteen Attributes [of Mercy], and “Notzer chesed” (He preserves kindness), etc. And the matter is that there are [the categories of] inanimate, vegetative, animal and speaking.
In Kabbalah the “hairs” of the supernal beard are the Thirteen Attributes of Mercy, among them “Notzer chesed” (Exodus 34:7), the eighth, which is the mazal. To explain why they are called hairs, the Alter Rebbe uses the four kinds of creation: inanimate, vegetative, animal and speaking (human).


והנה במדבר יש ג״כ כלול דצ״ח [דומם צומח חי] כי העצמות הם בחי׳ דומם29 ושערות בחי׳ צומח כו׳.
And within the speaking [being] as well, the inanimate, vegetative and animal are included: for the bones are the level of the inanimate and the hairs the level of the vegetative, etc.
Even within a human being all four are present: the bones are like the inanimate, and the hair, which grows, is like the vegetative. In Likkutei Torah, Chukas, the Alter Rebbe makes the same point: the bones of an animal are inanimate in themselves, and a human being includes inanimate, vegetative and animal, since he lives and grows.


וכן ג״כ יש דצח״מ [דומם צומח חי מדבר] רוחני בכחות הנפש המדברת האותיות הם בחינת דומם
And likewise there are also a spiritual inanimate, vegetative, animal and speaking in the powers of the speaking soul: the letters are the level of the inanimate;
The same four exist spiritually within the soul’s powers. The letters of speech are the “inanimate” level.


והמדות הם בחי׳ צומח שיש בהם גידול שמתחלה ההתפעלות קטנה ואח״כ מתגדלת והשכל הוא בחי׳ חי כמ״ש והחכמה תחיה30 ומקור השכל שהוא בחי׳ ח״ס [חכמה סתימאה] הוא בחי׳ מדבר
and the emotive attributes are the level of the vegetative, for they have growth — at first the arousal is small and afterwards it grows; and the intellect is the level of the animal, as it is written, “Wisdom gives life”; and the source of the intellect, which is the level of hidden Chochmah, is the level of the speaking,
Emotions are “vegetative” because they grow from a small stirring to a large one. Intellect is “animal,” alive, as the verse says “wisdom gives life,” and the source of intellect, hidden Chochmah, is the “speaking” level, the highest.


כי שרש התהוות הדבור שהוא האותיות נלקח מקדמות השכל שבנפש שלמעלה מהשכל הגלוי כנזכר בד״ה ויעש דוד שם (ואף שהאותיות הן בחי׳ דומם הרי נעוץ סופן בתחלתן31 כו׳)
for the root of the coming-into-being of speech, which is the letters, is taken from the primordial [stage] of the intellect in the soul, which is above the revealed intellect, as mentioned in the discourse beginning “And David made a name.” (And though the letters are the level of the inanimate, [nevertheless] “their end is embedded in their beginning,” etc.)
Speech is placed with the highest level because the letters are rooted in the soul’s first stirrings, above revealed thought. Though letters are the lowest level, “their end is embedded in their beginning,” a phrase from Sefer Yetzirah: the lowest is rooted in the highest.


והנה בבחי׳ מדבר עצמו שהוא ח״ס [חכמה סתימאה] כלול ג״כ ד׳ בחי׳ כנ״ל במשל נפש המדברת הכלולה מד׳ בחי׳
Now, within the level of the speaking itself, which is hidden Chochmah, four levels are also included, as above in the analogy of the speaking soul, which is comprised of four levels,
Hidden Chochmah, the “speaking” level above, itself also contains all four levels, just as the soul does.


וכן גוף האדם המדבר כלול מד׳ בחי׳ ובחי׳ המדות דח״ס [דחכמה סתימאה] נקרא צומח ולכן נקרא שערות שהן בחי׳ צומח שבגוף
and likewise the body of the speaking human being is comprised of four levels. And the level of the emotive attributes of hidden Chochmah is called “vegetative,” and therefore it is called “hairs,” which are the vegetative level in the body.
The emotive attributes within hidden Chochmah (the Thirteen Attributes) are its “vegetative” level, and that is why they are called hairs, the vegetative part of the body.


והנה במשל גשמי מובן שדומם וצומח הן קרובים זה לזה ומובדלין בערך מבחי׳ חי שיש בו נפש החיוני׳ [החיונית] וכש״כ [וכל שכן] מבחי׳ מדבר כו׳
Now, in the physical analogy it is understood that the inanimate and the vegetative are close to one another, and are separated in measure from the level of the animal, which has a vital soul, and all the more so from the level of the speaking, etc.
In nature, the inanimate and the vegetative are close to each other, but far removed from the animal, which has a living soul, and even further from the human being.


וכמו שבגוף האדם ג״כ אינן ערוך השערות שהן בחי׳ צומח לגבי אברי הגוף שבהן מלובש נפש החיונית והשכלי׳ [והשכלית] כמו הלב ומוח ואפילו לגבי שאר האברים.
And just as in the human body, too, the hairs, which are the vegetative level, are not comparable to the limbs of the body in which the vital and intellectual soul is enclothed, such as the heart and brain, and not even to the other limbs,
In the body, too, hair bears no comparison to the organs that house the soul, like the heart and brain, or even to the other limbs.


כך אין ערוך בחי׳ מדות ונוצר חסד לגבי עצם הח״ס [החכמה סתימאה] ולכן נמשלו לשערות שהוא בחי׳ צומח הכלול במדבר כו׳
so the level of the attributes and “Notzer chesed” is not comparable to the essence of hidden Chochmah; and therefore they are likened to hairs, which are the vegetative level included in the speaking, etc.,
So the Thirteen Attributes bear no comparison to the essence of hidden Chochmah; they are only its “hair,” the vegetative part within the speaking.


שאינו ערוך אפילו לגבי נפש החיונית שבמדבר כש״כ [כל שכן] לגבי נפש השכלית ובחי׳ שערות אלו הן הן מקור ושרש להתהוות החכמה דאצילות וא״כ אין זה בחי׳ השתלשלות עילה ועלול רק דילוג הערך.
which is not comparable even to the vital soul in the speaking [being], and all the more so to the intellectual soul. And these very hairs are the source and root of the coming-into-being of the Chochmah of Atzilus; and if so, this is not the level of a chain of cause and effect, but a leap of level.
Yet these “hairs” are exactly the source of Chochmah of Atzilus. So Chochmah does not come from hidden Chochmah by a continuous chain but across a leap.




10וזהו שנאמר במ״ת [במתן תורה] וזרח משעיר למו.32 פי׳ שעיר היינו שער יו״ד כי התורה שהיא חכמה דאצילות נמשכת מבחי׳ חכמה סתימאה ע״י שערות לבד.33
And this is what is said at the Giving of the Torah: “And He shone forth to them from Se’ir.” The meaning of “Se’ir” is se’ar yud (the hair of yud), for the Torah, which is the Chochmah of Atzilus, is drawn from the level of hidden Chochmah through hairs alone.
The word Se’ir (שעיר) is read as se’ar (שער, hair) plus a yud (י). The Torah, Chochmah of Atzilus, comes from hidden Chochmah only through the “hairs.”


והנה השערה היא בחי׳ ו׳ והאור שבתוך השערה הוא בחי׳ יו״ד וכנודע שהשערה חלולה ומלובש בתוכה יניקה מהמוח
Now, the hair is the level of vav, and the light within the hair is the level of yud, as it is known that the hair is hollow and within it is enclothed nourishment from the brain
A hair is shaped like the letter vav (a line), and the light running inside it is a yud. Hair is described as hollow, carrying nourishment from the brain.


(ועיין מזה בלק״ת [בלקוטי תורה (להאריז״ל)] ר״פ תולדות34 הביאו הרמ״ז [הרב משה זכות] בפ׳ אמור דף צ״ד) ומה שנקרא יו״ד להיות כי נודע שיש בחי׳ עשירי׳ [עשיריות] מאות אלפים רבבות.
(and see about this in the Likkutei Torah of the Arizal, at the beginning of Parshas Toldos, which the Ramaz cites on Parshas Emor, page 94). And the reason it is called yud is that, as is known, there are the levels of tens, hundreds, thousands and myriads.
The Likkutei Torah cited here is the Arizal’s book of that name, as the Kehot note says, quoted by the Ramaz, Rabbi Moshe Zacuto, a seventeenth-century Kabbalist whose glosses on the Zohar the Alter Rebbe often cites. The light is called yud (ten) because divine light is counted in tens, hundreds, thousands and myriads.


והנה אלפים ורבבות הם בא״א וגם לפעמים מאות כנזכר במאמר מאה ועשרים ושבע שנים דשני חיי שרה.35
Now, the thousands and myriads are in Arich Anpin [the “Long Countenance,” a level of Keser], and sometimes also the hundreds, as mentioned in the maamar on “One hundred and twenty and seven years” of “the years of the life of Sarah.”
The higher counts, thousands and myriads and sometimes hundreds, belong to Arich Anpin, the “Long Countenance,” the outer level of Keser; a maamar on the verse of Sarah’s years discusses this.


אך מה שיוכל להתלבש בהשערה הוא רק בחי׳ עשירית שזהו בחי׳ יו״ד לבד (צ״ע [צריך עיון] ע׳ [עיין] לקמן)
But what can be enclothed in the hair is only the level of tens, which is the level of yud alone (this needs examination; see below).
Only the “tens,” the yud, can pass through a hair. The Alter Rebbe adds that the point needs further examination.


וזהו ענין משארז״ל [מה שאמרו רבותינו זכרונם לברכה] נובלות חכמה של מעל׳ [מעלה / מעלת] תורה36 פי׳ חש״מ [חכמה של מעלה] היינו ח״ס [חכמה סתימאה] דא״א שנקרא חכים ולא בחכמה ידיעא כידוע ואורייתא שהיא חכמה דאצילות נמשכת מח״ס [מחכמה סתימאה] רק מבחי׳ הנובלות שבה
And this is the meaning of what our Sages, of blessed memory, said: “The unripe fruit of the wisdom above is Torah.” “The wisdom above” means the hidden Chochmah of Arich Anpin, which is called “wise, but not with a knowable wisdom,” as is known; and the Torah, which is the Chochmah of Atzilus, is drawn from hidden Chochmah only from the level of its unripe fruit,
Now the Midrash is clear: “the wisdom above” is the hidden Chochmah of Arich Anpin, beyond knowing. The Torah, Chochmah of Atzilus, comes only from its novlos, its lesser offshoot.


דהיינו בחי׳ שערות לבד וזהו וזרח משעיר למו כנ״ל
that is, the level of hairs alone; and this is [the meaning of] “And He shone forth to them from Se’ir,” as above.
That offshoot is the “hairs,” and this is what “He shone forth to them from Se’ir” means.


(ולעיל נתבאר דנובלות חכמה הוא בחי׳ אחוריים דאבא וי״ל [ויש לומר] דהכל א׳ לפמ״ש [לפי מה שכתוב] הרמ״ז [הרב משה זכות] בפ׳ אמור) (דצ״ד שם) דמציאות אבא הוא מאור הפנימי שבדיקנא שלמעלה מהשערות עצמן ע״ש וע׳ בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פט״ו [פרק ט״ו / פרשה ט״ו]37 שפנימי׳ [שפנימיות / שפנימית] אבא כו׳
(And above it was explained that the unripe fruit of wisdom is the level of the back of Abba; and one may say that it is all one, according to what the Ramaz writes on Parshas Emor) (page 94 there): that the existence of Abba is from the inner light in the beard, which is above the hairs themselves; see there. And see in Pri Etz Chaim, Sha’ar Krias Shema, chapter 15, that the inner dimension of Abba, etc.
A gloss reconciles this with what was said above, that the “unripe fruit” is the back of Abba (Chochmah): according to the Ramaz, Abba comes from the inner light in the beard, above the hairs themselves, and Pri Etz Chaim says the inner dimension of Abba is regarded like Atik. In Likkutei Torah, Nitzavim, the Alter Rebbe quotes that Pri Etz Chaim passage and adds that the hidden brain, the source of Abba, is higher still; there the thirteen tikkunim of the beard are the brain’s “surplus,” rooted in the hidden brain.


א״כ בחי׳ נובלות חש״מ [חכמה של מעלה] דהיינו בחי׳ אחוריים דאבא כו׳ הוא לא רחוק מבחי׳ השערות דדיקנא כו׳ והבן:
If so, the level of “the unripe fruit of the wisdom above,” namely the level of the back of Abba, etc., is not far from the level of the hairs of the beard, etc. And understand [this].
So the “back of Abba” and the “hairs of the beard” are close to each other, and both describe the novlos from which the Torah is drawn.




Section 4 · ¶11–16
The fire that forms the letters
11ב ואח״כ אמר ואתה מרבבות קדש מימינו אש דת למו38 והוא להיות המשכה מתשב״כ [מתורה שבכתב] לתשבע״פ [לתורה שבעל פה]
2. And afterwards it says, “And He came from myriads of holiness; from His right hand, a fiery law for them.” And this is so that there be a drawing-down from the Written Torah to the Oral Torah,
Section 2 begins. The verse goes on: “from His right hand, a fiery law (esh das) for them,” plainly the Torah given amid fire; the maamar reads it as the way the Written Torah is drawn into the Oral Torah.


שהוא ע״י בחי׳ אש דכביש באשא.3940 והנה פי׳ ואתה היינו בחי׳ התהוות האותיות שבתשב״כ [שבתורה שבכתב] שזהו ע״י דכביש באשא כו׳.
which is through the level of fire, “compressed by fire.” And the meaning of “ve’asa” [and He came] is the level of the coming-into-being of the letters of the Written Torah, which is through “compressed by fire,” etc.
That drawing happens through “fire,” in the Zohar’s phrase “compressed by fire,” said in the Idra Zuta of one of the letters. The word ve’asa, “and He came,” refers to how the letters of the Written Torah come into being through this fire.




12והענין יובן עד״מ ממה שאנו רואים במהות השכל שבאדם כשישכיל אדם איזה סברא חדשה שנופלת לו במוחו אינו נרגש בה עדיין אותיות כלל
And the matter will be understood by way of analogy from what we see in the nature of the intellect in a person: when a person conceives some new idea that occurs to him in his mind, no letters at all are yet sensed in it;
An analogy from the mind: when a new idea first flashes into a person’s mind, it has no words yet.


אך מיד כשיתבונן בה במוח הבינה ימצאו בחי׳ אותיות באותו השכל והסברא מורגשים האותיות ממש ויש להבין מהיכן נמצאו ונולדו האותיות בהשכל
but as soon as he contemplates it in the mind of Binah, the level of letters will be found in that intellect and idea — the letters are actually sensed. And one must understand from where the letters came to be and were born in the intellect.
Once he thinks it through with Binah, the faculty that develops ideas, it takes the form of words. The question is where those words came from.


אך הענין כי באמת היו האותיות כלולים תחלה ג״כ בהשכל רק שלא היו ניכרים למהות בפ״ע [בפני עצמו] ואח״כ במוח הבינה באו לגילוי להיות נרגשים ג״כ.41
But the matter is that in truth the letters were already included in the intellect at first as well, only they were not discernible as an entity in their own right; and afterwards, in the mind of Binah, they came to revelation so as to be sensed as well.
The answer: the words were already present in the idea, but not as something distinct. Binah only brings them out so that they can be felt.




13והמשל בזה הנה המים כלולים ג״כ42 מד׳ יסודות וא״כ יש גם כן עפר ממש כלול בהמים.
And the analogy for this: water, too, is composed of the four elements, and if so there is also actual earth included in the water.
A physical analogy: in the old view of the four elements (fire, air, water, earth), every substance contains all four, so water too contains some earth. As the Kehot note’s quotation from Pardes Rimonim puts it, earth is a composite of the other three elements.


אך אינו ניכר ונרגש כלל שיש שם עפר רק כאלו אין רק מים לבד. אבל ע״י בישול שיבשלו המים באש יתפרדו חלקי העפר ויהי׳ [ויהיה] ניכרים ונרגשים.
Yet it is not discernible or sensed at all that there is earth there; rather, it is as if there were only water alone. But through cooking, when the water is boiled over fire, the particles of earth separate and become discernible and sensed.
That earth is invisible until the water is boiled, when the fire makes the earthy particles separate out and appear as sediment.




14והנה עפר הוא בחי׳ אותיות הכלולים בהשכל הנק׳ מים וע״י דכביש באשא הוא בחי׳ ה״ג [חמש גבורות] נעשה מציאת האותיות בגילוי ממש. רק שצ״ל ג״כ המתקת הגבורות שלא להיות צמצום גמור. וזהו דגליד ברוחא43 כו׳.
Now, the earth is the level of the letters included in the intellect, which is called water; and through “compressed by fire,” which is the level of the five Gevuros, the existence of the letters comes into actual revelation. Only, there must also be a sweetening of the Gevuros, so that it not be a complete contraction. And this is [the meaning of] “which congealed by wind,” etc.
Applying the analogy: the letters are the “earth” within the “water” of the intellect, and the “fire,” the five Gevuros (powers of restraint), brings them out. But the Gevuros must be sweetened so that the letters are not wholly constricted, and that is the meaning of “which congealed by wind”: in the Zohar’s passage, “compressed by fire” is paired with “engraved by wind.”




15והנה מאותיות דתשב״כ [דתורה שבכתב] נמשך בתשבע״פ [בתורה שבעל פה] כמו פרק השואל במס׳ ב״מ [בבא מציעא]44 נלקח מוי״ו דוכי ישאל איש4546 כו׳וי״ו מוסיף על ענין ראשון47 משא״כ טעמים נקודות תגין לא באו בגילוי בתשבע״פ [בתורה שבעל פה].
Now, from the letters of the Written Torah [teaching] is drawn into the Oral Torah; for example, the chapter HaSho’el in Tractate Bava Metzia is derived from the vav of “And if a man borrows,” etc. — the vav adds to the preceding matter; whereas the cantillation marks, vowels and crowns did not come to revelation in the Oral Torah.
The Oral Torah is drawn from the letters of the Written Torah: for example, a whole chapter of Bava Metzia derives laws from the extra letter vav (“and”) in “And if a man borrows.” But the cantillation marks, vowels and crowns yield nothing explicit in the Oral Torah.


וזהו שנאמר ואתה כו׳ מימינו אש כו׳ היינו התהוות אותיות דתשב״כ [דתורה שבכתב] ע״י דכביד באשא ומזה נמשך התשבע״פ [התורה שבעל פה].
And this is what is said, “And He came, etc., from His right hand, fire, etc.”: that is, the coming-into-being of the letters of the Written Torah through “compressed by fire,” and from this the Oral Torah is drawn forth.
So “from His right hand, fire” means the letters of the Written Torah are formed through “fire,” and from them the Oral Torah comes. The printed דכביד apparently reads דכביש, as earlier in the passage, and is translated so.




16ועמ״ש בד״ה ועשית ציץ48 גבי ופתחת עליו פתוחי חותם.49 ובזה יובן מ״ש וכדה על שכמה ואח״כ כתיב ותורד כדה על ידה5051 כי פי׳ כדה היינו כ״ד ספרין דאורייתא5253
And see what is written in the discourse beginning “And you shall make a tzitz [headplate],” on “and you shall engrave upon it engravings of a signet.” And through this will be understood what is written, “and her pitcher (kadah) on her shoulder,” and afterwards it is written, “and she lowered her pitcher onto her hand”: for the meaning of “kadah” is the twenty-four (kaf-dalet) books of the Torah.
After a cross-reference to the discourse on the tzitz, the High Priest’s golden headplate, the Alter Rebbe turns to Rivkah at the well, with her pitcher (kadah) first on her shoulder and then lowered onto her hand. Kadah (כדה) is read as kaf-dalet (כ״ד), twenty-four, the books of the Written Torah, as the Tikkunei Zohar reads it. In Torah Ohr, Tetzaveh, the “engravings of a signet” are the letters of the Torah: like letters engraved in wax, they are not of the substance of letters in thought and speech, yet they are those very letters given form.


ולפי שנובלות חש״מ [חכמה של מעלה] תורה היינו מבחי׳ שערות ולכן נאמר וכדה על שכמה שהוא בחי׳ אחוריים דרק מבחי׳ אחוריים ונובלות חש״מ [חכמה של מעלה] נמשכו הכ״ד ספרי׳ [ספרים / ספרין] דאורייתא וכמשל ביטול כד א׳ לגבי הים או המעין.
And since “the unripe fruit of the wisdom above is Torah,” that is, from the level of hairs, therefore it is said, “and her pitcher on her shoulder,” which is the level of the back: for only from the level of the back and the unripe fruit of the wisdom above were the twenty-four books of the Torah drawn — like the analogy of the nullity of a single pitcher compared to the sea or the spring.
Since the Torah comes from the “hairs,” the “unripe fruit” of the wisdom above, the pitcher is carried on her shoulder, on her back: the Torah’s source is the “back” of Chochmah. All twenty-four books are no more than a pitcher of water next to the sea or spring of the wisdom above.




Section 5 · ¶17
A little water from your pitcher
17וז״ש [וזהו שכתוב] במשה רבינו ע״ה [עליו השלום] ופני לא יראו54 כו׳ אך כדי שיומשך עוד מתשב״כ [מתורה שבכתב] לבחי׳ תשבע״פ [תורה שבעל פה] שאינה אלא הארה מועטת מבחי׳ תשב״כ [תורה שבכתב] לפי שאינה פירוש אלא רק על עצם המצות שבתשב״כ [שבתורה שבכתב]
And this is what is said about Moshe our teacher, peace be upon him: “But My face shall not be seen,” etc. However, in order that there be a further drawing-down from the Written Torah to the level of the Oral Torah — which is only a small glimmer of the level of the Written Torah, since it is an interpretation only of the mitzvos themselves in the Written Torah,
G-d told Moshe, “You shall see My back, but My face shall not be seen”: even the Written Torah that Moshe received is the “back.” The Oral Torah is a further step down, a small glimmer of the Written Torah, explaining only the mitzvos themselves.


אבל תנת״א [טעמים נקודות תגין אותיות] שבתשב״כ [שבתורה שבכתב] שכל אחד ואחד מרמז על ריבוא רבבות עלמין אינה באה לידי גילוי כלל.
but the cantillation marks, vowels, crowns and letters of the Written Torah, each and every one of which alludes to myriads upon myriads of worlds, do not come to revelation at all.
The deeper layers of the Written Torah, its cantillation marks, vowels, crowns and letters, each point to countless spiritual worlds, and these never become explicit.


רק ר״ע [רבי עקיבא] הי׳ [היה] דורש על כל קוץ וקוץ55 תילי תילים של הלכות56 כו׳ (וע׳ במנחות דכ״ט ע״ב)
Only Rabbi Akiva would expound upon each and every thorn [of the letters] heaps upon heaps of laws, etc. (and see Menachos 29b);
The Talmud tells that Rabbi Akiva derived heaps of laws from every crown (“thorn”) on the letters: he alone could reach that far, but this is the exception.


אבל בתשבע״פ [בתורה שבעל פה] אינה באה לידי גילוי כלל הטנת״א [הטעמים נקודות תגין אותיות] שבתשב״כ [שבתורה שבכתב] (ומה שנת׳ [שנתבאר] לעיל דמבחי׳ אותיות דתשב״כ [דתורה שבכתב] הוא בנין התשבע״פ [התורה שבעל פה] היינו רק מענין הפשט המלובש בהתיבות והאותיות ומיתור או חסר האותיות מו וי״ו מוסיף כו׳
but in the Oral Torah the cantillation marks, vowels, crowns and letters of the Written Torah do not come to revelation at all. (And what was explained above, that the Oral Torah is built from the level of the letters of the Written Torah, refers only to the plain meaning enclothed in the words and letters, and to extra or missing letters, as in “the vav adds,” etc.;
In the Oral Torah as it stands these layers remain hidden. The Alter Rebbe clarifies what he said earlier: the Oral Torah draws on the letters only for their plain sense and for extra or missing letters. The printed מו apparently reads כמו, “as in.”


אבל טעם תמונת האותיות למה הוי״ו בתמונה זו ועל מה מרמז לא בא לידי גילוי בתשבע״פ [בתורה שבעל פה]) רק הפי׳ לבד שאינו אלא הארה בעלמא מתשב״כ [מתורה שבכתב].
but the reason for the shape of the letters — why the vav has this shape, and what it alludes to — has not come to revelation in the Oral Torah) — only the interpretation alone, which is but a mere glimmer of the Written Torah.
Why a vav is shaped as it is, and what the shape alludes to, is never revealed in the Oral Torah. The Oral Torah gives only interpretation, a mere glimmer of the Written Torah.


וזהו ויאמר העבד הגמיאיני נא מעט מים מכדך57 שהעבד הוא בחי׳ מל׳ בחי׳ תשבע״פ [תורה שבעל פה]58 ולזאת נקרא עבדו זקן ביתו59 דבחי׳ ח״ע [חכמה עילאה] תשב״כ [תורה שבכתב] המושל בכל אשר לו
And this is [the meaning of] “And the servant said, ‘Let me sip, please, a little water from your pitcher’”: for the servant is the level of Malchus, the level of the Oral Torah; and therefore he is called “his servant, the elder of his house” — [the servant] of the level of supernal Chochmah, the Written Torah — “who ruled over all that he had,”
Now the story of Eliezer and Rivkah: Eliezer, “the servant,” stands for Malchus and the Oral Torah. He is “the elder of the house” of Avraham, who here stands for supernal Chochmah, the Written Torah.


היינו כל ההשתלשלות דבי״ע שנמשך מבחי׳ העבד כמ״ש מלכותך מלכות כל עולמים60
that is, the whole chain of descent of [the worlds of] Beriah, Yetzirah and Asiyah, which is drawn from the level of the servant, as it is written, “Your kingship is a kingship over all worlds.”
“Who ruled over all that he had” is the whole chain of the lower worlds, which is governed through Malchus, as in “Your kingship is a kingship over all worlds.”


וזהו הגמיאיני נא מעט מים מכדך שהגילוי שבתשבע״פ [שבתורה שבעל פה] הנמשך בה ממים דכ״ד ספרים דאוריי׳ [דאורייתא] הוא רק מעט מים מכד זה שרק הארה בעלמא נמשך בגילוי בתשבע״פ [בתורה שבעל פה] ולא כל המים שבכד דתשב״כ [דתורה שבכתב] דהא טנת״א [טעמים נקודות תגין אותיות] לא באו בגילוי כנ״ל
And this is [the meaning of] “Let me sip, please, a little water from your pitcher”: that the revelation in the Oral Torah, which is drawn into it from the water of the twenty-four books of the Torah, is only a little water from this pitcher, for only a mere glimmer is drawn into revelation in the Oral Torah, and not all the water in the pitcher of the Written Torah, since the cantillation marks, vowels, crowns and letters did not come into revelation, as above.
Eliezer’s request for “a little water” describes what the Oral Torah receives from the twenty-four books: a glimmer, not the whole content of the Written Torah, since its cantillation marks, vowels, crowns and letters stay hidden.


וזהו ותמהר ותורד כדה על ידה61 שא״א להיות המשכה זו כ״א ע״י שתוריד הכד על ידה
And this is [the meaning of] “And she hurried and lowered her pitcher onto her hand”: for this drawing-down is possible only by her lowering the pitcher onto her hand,
Rivkah lowering her pitcher from her shoulder onto her hand shows how even this little can be passed on.


היינו שיתלבש החכמה בבחי׳ מדות62 שנקרא ידים שאז יכול אח״כ לבוא השפע עד בחי׳ מל׳ שהוא בחי׳ תשבע״פ [תורה שבעל פה] שמקבלת מבחי׳ ידים דוקא:
that is, that Chochmah be enclothed in the level of the emotive attributes, which are called “hands”; for then the flow can afterwards come down to the level of Malchus, which is the level of the Oral Torah, which receives specifically from the level of the hands.
The “hands” are the emotive attributes. Chochmah must first come down into the attributes, and only through them can it reach Malchus, the Oral Torah, which receives specifically from the “hands.”


(ואפשר שזהו ענין כדכד63 ב׳ בחינות כד היינו בחי׳ כדה שעל שכמה וכדה שעל ידה):64
(And perhaps this is the meaning of “kadkod” (ruby): two levels of kad (pitcher), namely the level of the pitcher on her shoulder and the pitcher on her hand.)
A suggestion: kadkod, a precious stone in Isaiah’s vision of the rebuilt Jerusalem, is “kad-kad,” two pitchers: the pitcher on her shoulder and the pitcher on her hand.




Section 6 · ¶18–21
Betrothal and marriage: Shemini Atzeres
18ג והנה מבואר למעלה דתשב״כ [דתורה שבכתב] ותשבע״פ [ותורה שבעל פה] נקרא חתן וכלה וכל הנ״ל זהו בחי׳ קדושין ואירוסין.
3. Now, it was explained above that the Written Torah and the Oral Torah are called groom and bride, and all the above is the level of kiddushin and erusin (betrothal).
Section 3 begins. In the preceding maamar on this verse the Written and Oral Torah were called groom and bride; everything described so far, the small glimmer passed from one to the other, is only the stage of betrothal (kiddushin, erusin).


כמו שקדושין הם רק נתינת טבעת קדושין עד״מ שהוא דבר מועט כך ענין המשכה הנ״ל מתשב״כ [מתורה שבכתב] שהיא רק הארה בעלמא ממנה מעט מים מכדך הנמשך לתשבע״פ [לתורה שבעל פה] נקרא קדושין
Just as kiddushin is only the giving of a betrothal ring, for example, which is a small thing, so the aforementioned drawing-down from the Written Torah, which is only a mere glimmer of it — “a little water from your pitcher” — drawn to the Oral Torah, is called kiddushin.
In Jewish law a betrothal can be made with a ring, a small thing. So too the small flow from the Written to the Oral Torah, “a little water from your pitcher,” is like betrothal.


אבל בשמע״צ [בשמיני עצרת] שעושים שמחת תורה הוא בחי׳ יחוד שאחר הנשואין.
But on Shemini Atzeres, when Simchas Torah is celebrated, there is the level of the union that follows the marriage (nisuin).
Shemini Atzeres, when Simchas Torah is celebrated, is a higher stage: the union that follows the full marriage (nisuin).




19וזהו שאומרים מוריד הגשם65 המשכת טפת מ״ד [מיין דוכרין] וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גבי גשמים66 משיצא חתן לקראת כלה67 כדפי׳ בערוך.
And this is why we say “He causes the rain to fall”: the drawing-down of the drop of mayin duchrin (the masculine waters), as our Sages, of blessed memory, said concerning rain, “once the groom goes out to meet the bride,” as the Aruch explains.
On Shemini Atzeres we begin to say “He causes the rain to fall” in the Amidah. Rain is likened to the “masculine waters” of the union; the Talmud describes the first rainfall with the phrase “once the groom goes out to meet the bride,” as the Aruch explains. In Likkutei Torah, Shemini Atzeres, the Alter Rebbe explains that what is drawn down on this day is called “He causes the rain to fall”: as rain brings out the earth’s hidden power to grow, it brings out the love hidden in every soul.


אך קודם יחוד זה צ״ל חופה והוא עליית שניהם תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] בבחי׳ סובב כל עלמין דקמיה חכמה ועשייה שוין
However, before this union there must be a chuppah (canopy), which is the ascent of both of them, the Written Torah and the Oral Torah, into the level of the light that encompasses all worlds (sovev kol almin), before which wisdom and action are equal
Before the union comes the chuppah, the wedding canopy. Here that means both Torahs rise to the light that encompasses all worlds, before which the highest wisdom and the lowest action are equal.


(וע׳ בזהר בראשית דף ח׳ ע״א68 בפי׳ הרמ״ז [הרב משה זכות] שם69 וסוד החופה כו׳ ונלע״ד [ונראה לעניות דעתי] כו׳ ע״ש ועמ״ש בביאור ע״פ כי על כל כבוד חופה).
(and see the Zohar, Bereishis, page 8a, in the commentary of the Ramaz there: “And the secret of the chuppah,” etc., “and it seems to my humble opinion,” etc.; see there. And see what is written in the explanation on “For over all the glory there shall be a canopy”).
The Alter Rebbe cites the Zohar and the Ramaz’s commentary on the secret of the chuppah, and another explanation on “a canopy over all the glory.” In that explanation (Likkutei Torah, Shir HaShirim) the chuppah over the supernal “glory,” Abba and Imma, is the supernal will above Chochmah, and the Ramaz is quoted: the chuppah is Abba and Imma covered by the beard of Arich Anpin.


וזהו מה שאנו אומרים ברגלים והשיאנו כו׳ אז עי״ז יכול להיות אח״כ יחוד זה שהוא המשכה פנימית ממש ולא הארה בעלמא כמו הקדושין הנ״ל.
And this is what we say on the festivals: “And bestow upon us (vehasi’enu),” etc. Then, through this, there can afterwards be this union, which is an actual inward drawing-down and not a mere glimmer like the kiddushin mentioned above.
On the festivals we pray “Vehasi’enu,” “Bestow upon us” the blessing of Your festivals; the word shares its root with nisuin, marriage. Through that “chuppah,” a real inner flow can follow, not the mere glimmer of betrothal.


והענין כי בחי׳ היחוד עד״מ הוא המשכה שלמעלה מבחי׳ נובלות חש״מ [חכמה של מעלה] כ״א מבחי׳ חכמה שלמעלה ממש היינו מעצמותה ומהותה.
And the matter is that the level of the union, by way of analogy, is a drawing-down that is above the level of “the unripe fruit of the wisdom above”: [it is not from that,] but rather from the level of the wisdom above itself, that is, from its essence and being.
The union draws from above the “unripe fruit” level, from the essence of the wisdom above itself.


דהנה מבואר למעלה מה שנקרא נובלות הוא לפי שהתהוות החכמה דאצי׳ הנקרא תורה מח״ס [מחכמה סתימאה] הנקרא חכמה שלמעלה היא בבחי׳ דילוג גדול מבחי׳ שערות לבד ולא ממהות ועצם הח״ס [החכמה סתימאה]
For it was explained above that what is called “novlos” is so because the coming-into-being of the Chochmah of Atzilus, called Torah, from hidden Chochmah, called “the wisdom above,” is by way of a great leap, from the level of hairs alone, and not from the essence and substance of hidden Chochmah.
As explained earlier, Chochmah of Atzilus, the Torah, comes from hidden Chochmah across a great leap, only through the “hairs,” and not from its essence.


ועד״מ באדם השכל לגבי כח השכל הוא יש מאין שאין עצם כח השכל מתגלה ונמשך כלל בבחי׳ השכל המתגלה ולא כמו השכל לגבי המדות שמהות השכל מתלבש בהמדות כנ״ל
And by way of analogy, in a person, intellect relative to the power of intellect is something from nothing, for the essence of the power of intellect is not revealed or drawn at all into the revealed intellect; and [it is] not like intellect relative to the emotions, where the essence of the intellect is enclothed in the emotions, as above.
Likewise in a person, a thought relates to the power of thinking as something from nothing: that power itself never appears in the thought. It is not like intellect and emotion, where the intellect itself is present inside the emotion.


אמנם המשכת הטפה מהאב הנמשכת ג״כ מהמוח כנודע הנה אע״פ [אף על פי] שהוא גשמיות מ״מ מלובש בה ממהות ועצם כח המוחין ולא הארה בעלמא
However, the drawing-forth of the drop from the father, which is also drawn from the brain, as is known — although it is physical, nevertheless there is enclothed in it [something] of the essence and substance of the power of the brain, and not a mere glimmer.
The drop from the father is different: it too comes from the brain, and though physical, it carries something of the very essence of the father’s mental powers, not a mere glimmer.


שהרי יולד ממנה ולד בשכל ומדות שיהיה בדמיון האב ויש בו מהות כח השכל ממש כמו באב ולא הארה בעלמא כמו בגילוי השכלה פרטית
For from it a child is born, with intellect and emotions, who will resemble the father, and he has in him the actual essence of the power of intellect, as in the father, and not a mere glimmer as in the revelation of a particular idea.
The proof is the child born from it, with a mind and character like the father’s: he has the father’s actual capacity for thought, not just a glimmer, as when the father shares a single idea.


וכמבואר באגה״ק [באגרת הקודש] בסופו70 ועוד זאת שהרי הדבור כו׳ והטפה שנמשכה כו׳ ע״ש.
And [so it] is explained in Iggeres HaKodesh, near its end: “And moreover, for speech, etc., and the drop that was drawn, etc.”; see there.
The Alter Rebbe points to the end of Iggeres HaKodesh; the Kehot note identifies the place as the essay printed near the end of the Tanya (Kuntres Acharon, essay 4). There he writes that speech, even of words of supernal wisdom, does not beget, while the drop carries the essence of the soul enclothed in the brain, and so begets one like itself.




20וכך יובן הנמשל למעלה דבחי׳ נובלות חש״מ [חכמה של מעלה] היינו עד״מ כמו גילוי השכל ממקור השכל שאינו אלא הארה
And so will the analogue Above be understood: the level of “the unripe fruit of the wisdom above” is, by way of analogy, like the revelation of intellect from the source of intellect, which is only a glimmer;
Applying the analogy: the “unripe fruit of the wisdom above” is like a thought emerging from the power of thought, only a glimmer.


ומזה נמשך בתשב״כ [בתורה שבכתב] ואח״כ הארה מזה נמשך בתשבע״פ [בתורה שבעל פה] כנ״ל וזה נקרא קדושין המשכה מבחי׳ ח״ע [חכמה עילאה] הנק׳ קדש כמ״ש ואתה מרבבות קדש.71
and from this [a glimmer] is drawn into the Written Torah, and afterwards a glimmer of this is drawn into the Oral Torah, as above; and this is called kiddushin, a drawing-down from the level of supernal Chochmah, which is called “kodesh” (holiness), as it is written, “And He came from myriads of holiness.”
A glimmer passes into the Written Torah, and a glimmer of that into the Oral Torah. This is kiddushin, and fittingly so, since kiddushin shares its root with kodesh, the name of supernal Chochmah (“myriads of holiness”).


אבל בחי׳ יחוד חתן וכלה הנה הטפה שרש שרשה ממקור ועצמיות הח״ס [החכמה סתימאה] ולא מבחי׳ נובלות לבד.
But in the level of the union of groom and bride, the drop — the root of its root is from the source and essence of hidden Chochmah, and not from the level of the unripe fruit alone.
But in the union of groom and bride, the drop is rooted in the very essence of hidden Chochmah, not merely in its “unripe fruit.”




21וכמ״ש בע״ח [בעץ חיים] שער הנסירה ספ״ג [סוף פרק ג׳]72 וכן זה המוח עילאה דא״א כו׳ ואח״כ לוקחים הטפה או״א [אבא ואימא]73 כו׳ ע״ש
And as is written in Etz Chaim, Sha’ar HaNesirah, at the end of chapter 3: “And so too this supernal brain of Arich Anpin, etc., and afterwards Abba and Imma take the drop, etc.”; see there.
The Arizal’s Etz Chaim describes the supernal brain of Arich Anpin being aroused and Abba and Imma receiving the drop from it, which they then pass on as mochin to Z’eir Anpin and Nukva.


אלא דלכאורה אינו מובן כיון דהתהוות תשב״כ [תורה שבכתב] הנקרא חתן הוא רק מבחי׳ נובלות חש״מ [חכמה של מעלה] א״כ איך שייך לומר שהיחוד נמשך מפנימית ח״ס [חכמה סתימאה].
Except that, at first glance, this is not understood: since the coming-into-being of the Written Torah, which is called the groom, is only from the level of the unripe fruit of the wisdom above, if so, how can one say that the union is drawn from the inner dimension of hidden Chochmah?
A question: if the Written Torah, the “groom,” comes only from the “unripe fruit” of the wisdom above, how can its union draw from the inner dimension of hidden Chochmah?


אך הענין דזהו ענין החופה שצ״ל קודם היחוד שהוא בחי׳ סוכ״ע בחי׳ כתר שלמעלה מהחכמה ואז עי״ז נמשך גילוי מפנימית מו״ס [מוחא סתימאה] בתשב״כ [בתורה שבכתב] הנקרא חתן וממנו לתשבע״פ [לתורה שבעל פה]
But the matter is that this is the meaning of the chuppah that must precede the union, which is the level of the light that encompasses all worlds, the level of Keser, which is above Chochmah; and then, through this, a revelation from the inner dimension of the hidden brain (mocha stima’ah) is drawn into the Written Torah, which is called the groom, and from it to the Oral Torah.
The answer is the chuppah: it is the encompassing level of Keser, above Chochmah. Through it, a revelation from the inner dimension of the hidden brain enters the Written Torah and from there the Oral Torah.


ולכך קדמו ז׳ ימי החג לשמע״צ [לשמיני עצרת] שהם עד״מ ז׳ ימי המשתה שאחר החופה ונמשכים אורות מקיפים מבחי׳ סוכ״ע
And therefore the seven days of the festival precede Shemini Atzeres; they are, by way of analogy, the seven days of feasting after the chuppah, and encompassing lights are drawn down from the level of the light that encompasses all worlds.
This is why the seven days of Sukkos come before Shemini Atzeres: they are like the seven days of feasting after a wedding, and in them encompassing lights are drawn down.


וגם הלולב ומיניו הוא המשכת הדעת כי קטן אינו מוליד74 והטפה נמשכת מבחי׳ הדעת דוקא כמ״ש וידע האדם75 כו׳
And also the lulav and its species are the drawing-down of Daas; for a minor does not beget, and the drop is drawn specifically from the level of Daas, as it is written, “And Adam knew,” etc.
The lulav and the other species draw down Daas, and the union needs Daas: the Talmud says a minor cannot beget, and the verse describes union as “Adam knew.”


ואז עי״ז יוכל להיות אח״כ היחוד בשמע״צ [בשמיני עצרת] שזהו המשכה פנימית ממש ולא בחי׳ נובלות לבד ולכן הוא שמחת תורה שהתורה עצמו שמחה מגילוי זה כו׳:
And then, through this, there can afterwards be the union on Shemini Atzeres, which is an actual inward drawing-down and not the level of the unripe fruit alone; and therefore it is Simchas Torah, for the Torah itself rejoices in this revelation, etc.
After this preparation, the union on Shemini Atzeres is a real inner flow. That is why the day is Simchas Torah: the Torah itself rejoices in this revelation.




Section 7 · ¶22
He causes the rain to fall
22ד וזהו ענין מוריד הגשם שמתחילים לומר בשעמ״צ [בשמיני עצרת] כי בחי׳ השפע׳ הגשם בארץ הוא כמשל המשכת הטפה
4. And this is the meaning of “He causes the rain to fall,” which we begin to say on Shemini Atzeres: for the flow of rain upon the earth is like the analogy of the drawing-forth of the drop.
Section 4 begins. On Shemini Atzeres we start to mention rain in the Amidah, and the flow of rain onto the earth is likened to the drop from which a child is born.


שכמו שמהטפה נולד ולד כך הגשם76 מרוה את הארץ והולידה77 כו׳
For just as from the drop a child is born, so the rain “waters the earth and makes it give birth,” etc.
As a child is born from the drop, so rain “waters the earth and makes it give birth,” in Isaiah’s words.


וגם דכמו שהגשם נמשך טיפין טיפין והיינו ע״י שיורדין בגבורה שממנה בא ההתחלקות ולכן נמשל המטר לשערות כמ״ש כשעירים עלי דשא78 שכן הוא ג״כ שערות הראש79 כל א׳ גומא בפ״ע [בפני עצמו] כמ״ש בגמרא
And also, just as the rain is drawn down drop by drop — and that is through their descending with Gevurah (might), from which comes the division [into drops] — therefore the rain is likened to hairs, as it is written, “like showers (se’irim) upon the grass”; for so too the hairs of the head, each one [has] its own follicle, as stated in the Gemara.
Rain falls in separate drops, and the Talmud speaks of rains coming down “with might” (Gevurah), the power that divides. So the Torah likens rain to se’irim, a word that sounds like se’aros, hairs: each hair, the Gemara says, grows from its own follicle, just as each raindrop is separate.


ואע״פ [ואף על פי] שבחי׳ המשכת טפת מ״ד [מיין דוכרין] הנ״ל נמשכה מבחי׳ פנימית חש״מ [חכמה של מעלה] שלמעלה מבחי׳ נובלות ושערות מ״מ היא נמשכת ויורדת דרך בחי׳ השערות מזל ונוצר ונקה רק ששרשה למעלה מהשתלשלות כמ״ש במ״א ע״פ והנצח כו׳
And although the level of the drawing-down of the drop of the masculine waters mentioned above is drawn from the level of the inner dimension of the wisdom above, which is above the level of the unripe fruit and the hairs, nevertheless it is drawn and descends by way of the level of the hairs — the mazal: “Notzer” and “Venakeh” [and He clears] — only that its root is above the chain of descent, as is written elsewhere on “And the Netzach,” etc.
The union’s flow comes from the inner dimension of the wisdom above, higher than the “hairs”; yet it still passes down through them, through the mazal, the parts of the supernal beard called “Notzer [chesed]” and “Venakeh,” the eighth and thirteenth of the Thirteen Attributes. Only its root is above the chain of worlds.


(ועיין זח״ג [זהר חלק ג] נשא) (קל״ד א׳) בהאי מזלא תליין80 ועמ״ש הרמ״ז [הרב משה זכות]81 בפ׳ בא (ד״מ סע״ב [סוף עמוד ב]) שמזל ונוצר חסד כו׳ ובתוך פנימיותו כו׳ ועיין מ״ש מזה בביאור ע״פ שוש אשיש כו׳.
(And see Zohar III, Naso (134a): “On this mazal [all] depend”; and see what the Ramaz writes on Parshas Bo (40b, at the bottom), that the mazal “Notzer chesed,” etc., and within its inner dimension, etc.; and see what is written about this in the explanation on “I will greatly rejoice,” etc.)
Supporting references: the Zohar says everything “depends on this mazal,” and the Ramaz explains that the mazal Notzer chesed has an inner dimension, within which is something higher still.


ועוד זאת דכמו הגשמים יורדים בגבורה כך ג״כ המשכה הנ״ל דכביש באשא כו׳ בחי׳ גבורה דע״י [דעתיק יומין] המלובשת במו״ס [במוחא סתימאה]
And furthermore, just as the rains descend with Gevurah, so too the aforementioned drawing-down, “compressed by fire,” etc., is the level of the Gevurah of Atik Yomin [the “Ancient of Days,” the inner level of Keser], which is enclothed in the hidden brain.
A second parallel: rain comes with Gevurah, and this flow too is “compressed by fire,” the Gevurah of Atik Yomin (the innermost level of Keser) that is enclothed in the hidden brain.


ועוד זאת דכמו התהוות הגשם הנה אד יעלה מן הארץ82 ונעשה עב וענן ובו יורד הגשם. (עיין בראשית רבה פ׳ י״ג ובסוכה די״ב א׳ בתוספות) כך האתעדל״ת [האתערותא דלתתא] והתשובה עולה למעלה מעלה לבחי׳ ישת חשך סתרו83 ונמשך משם להיות מוריד הגשם המשכת הטפה כו׳.
And furthermore, just as in the formation of rain, “a mist rises from the earth” and becomes thick cloud and cloud, and in it the rain descends (see Bereishis Rabbah, parshah 13, and Sukkah 12a, in Tosafos), so the arousal from below and teshuvah ascend higher and higher, to the level of “He made darkness His hiding place,” and from there it is drawn down to become “He causes the rain to fall,” the drawing-down of the drop, etc.
A third parallel: rain forms when “a mist rises from the earth,” gathers into clouds, and falls. So too our arousal from below and our teshuvah rise to the highest hidden level, “He made darkness His hiding place,” and from there the flow comes down as “rain,” the drop.


גם י״ל [יש לומר] המשל מענין ואד יעלה באופן אחר היינו עד״מ שמתחלה היו האידים דקים מאד ומתגשמים אח״כ ונעשים עב וענן להוריד מטר כמ״כ [כמו כן] המשכת הטפה הנ״ל מהמוח ומתגשמת כו׳
One may also explain the analogy of “and a mist rose” in another way: that is, by way of analogy, at first the vapors were very fine, and afterwards they become coarse and turn into thick cloud and cloud to bring down rain; so too the aforementioned drawing-down of the drop from the brain becomes physical, etc.
Another reading of the mist: vapor starts out very fine and thickens into rain clouds, just as the drop drawn from the brain becomes physical.


ומכל טעמים הנ״ל נקרא המשכה זו בחי׳ מוריד הגשם
And for all the reasons above, this drawing-down is called the level of “He causes the rain to fall.”
For all these reasons the union’s flow is called “He causes the rain to fall.”


(ופירוש משיב הרוח ומוריד הגשם יובן ע״ד מ״ש בפ׳ מקץ סד״ה נר חנוכה84 כו׳ מזוזה מימין כו׳ אך אין אור התורה עולה בשם אור אלא ע״י נר מצוה כו׳ אויר סביב האור כו׳ גורם להאיר אור כו׳. ואויר היינו בחי׳ רוח ע״ש
(And the meaning of “He causes the wind to blow and the rain to fall” will be understood along the lines of what is written in Parshas Mikeitz, at the end of the discourse beginning “The Chanukah lamp, etc., [with] the mezuzah on the right,” etc.: “However, the light of the Torah does not rise to be called light except through the lamp of a mitzvah, etc.; the air around the light, etc., causes the light to shine,” etc. And “air” is the level of wind (ruach); see there.
A gloss explains the words that come before it in the prayer, “He causes the wind to blow,” through the Chanukah discourse in Torah Ohr, Mikeitz: the light of Torah shines only through the “lamp” of a mitzvah, as a flame shines only with air around it, and air is “wind” (ruach). There air (אויר) is “light” (אור) with a hidden yud, the concealed source from which the light comes out.


ועיין בזהר הרקיע בפי׳ הזח״א [הזהר חלק א] פ׳ בראשית) (דט״ו ע״א) אוירא דיליה לא אתיידע כלל85 עד כו׳ נהיר נקודא חדא סתימא עילאה ע״ש.
And see in Zohar HaRakia, in the commentary on Zohar I, Parshas Bereishis) (15a): “Its air was not known at all, until, etc., one hidden supernal point shone forth”; see there.
The Zohar, with the commentary Zohar HaRakia, speaks of a supernal “air” that cannot be known at all until one hidden supernal point shines forth from it.


וזהו ענין שלהיות מוריד הגשם המשכת התורה ממו״ס [ממוחא סתימאה] הוא ע״י משיב הרוח אוירא דע״ג [דעל גבי] קרומא כו׳ שבו הדעת דעתיק
And this is the meaning: for there to be “He causes the rain to fall” — the drawing-down of the Torah from the hidden brain — it is through “He causes the wind to blow,” “the air that is upon the membrane,” etc., in which is the Daas of Atik.
So for the Torah to “rain” down from the hidden brain there must first be “wind”: the “air upon the membrane” of the supernal skull, in the Zohar’s imagery, which holds the Daas of Atik, the hidden knowledge at the highest level.


ועיין באדרא דנשא (קל״ד ב׳) וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] ס״פ בראשית86 ע״פ לא ידון רוחי כו׳ ובזח״א [ובזהר חלק א] (דל״ז סע״ב [סוף עמוד ב]87 דנ״ח א׳) ובזהר הרקיע שם ובזח״ב [ובזהר חלק ב׳] (דקע״ח סע״ב [סוף עמוד ב])
And see the Idra of Naso (134b); and see the Likkutei Torah of the Arizal, at the end of Parshas Bereishis, on “My spirit shall not contend,” etc.; and Zohar I (37b, at the bottom; 58a), and Zohar HaRakia there, and Zohar II (178b, at the bottom).
Further references follow. In Likkutei Torah, Emor, the Alter Rebbe quotes the Zohar on “My spirit shall not contend with man”: the supernal river drew “spirit” (ruach) from the Tree of Life into the tree in which death dwells, so that spirits came into people, until evil grew and the supernal spirit departed. The Likkutei Torah named here is the Arizal’s, as the Kehot note says.


אבל ע״י התורה ומצות עץ חיים היא88 כו׳ משיב הרוח ועמ״ש ע״פ ואתה מרבבות קדש.
But through the Torah and mitzvos — “It is a tree of life,” etc. — [comes] “He causes the wind to blow.” And see what is written on “And He came from myriads of holiness.”
It is through the Torah and the mitzvos, which the verse calls “a tree of life,” that this “wind” is brought about.


וזהו א״ת [אל תקרי] בניך אלא בוניך8990 שישראל בונין וממשיכין תשבע״פ [תורה שבעל פה] מבחי׳ תשב״כ [תורה שבכתב]
And this is [the meaning of] “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich)”: for Israel build and draw down the Oral Torah from the level of the Written Torah.
The Sages read “your children” (banayich) as “your builders” (bonayich): the Jewish people build the Oral Torah out of the Written Torah.


והכח הזה בהם לפי שהם בוניך ששרשם ג״כ מבחי׳ זיווג גופני שהוא הטפה הנמשכת מפנימית המוחי׳ [המוחין] וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ישראל עלו במחשבה91 וכבר נתבאר לעיל מהו במחשבה
And they have this power because they are “your builders,” since their root, too, is from the level of a bodily union, which is the drop drawn from the inner dimension of the brain, as our Sages, of blessed memory, said, “Israel arose in thought”; and it was already explained above what “in thought” means.
They can do so because their own souls are rooted in a union, like the drop drawn from the inner brain: “Israel arose in thought,” and “thought” was explained above as hidden Chochmah. In Likkutei Torah, Matos, the Alter Rebbe likewise says that Knesses Yisrael, the source of all Jewish souls, comes from a very high place, as “Israel arose in thought.”


לכן ביכולתם הוא להמשיך המשכה זו מבחי׳ פנימית ח״ס [חכמה סתימאה] בתשב״כ [בתורה שבכתב] ותשבע״ פ כנ״ל.92
Therefore it is in their power to draw down this flow from the level of the inner dimension of hidden Chochmah into the Written Torah and the Oral Torah, as above.
So they can draw the inner dimension of hidden Chochmah into both Torahs.




Section 8 · ¶23–25
Children and servants; Torah after prayer
23וזהו תורה צוה לנו משה מורשה קהלת יעקב93 והנה מורשה ג״כ לשון ירושה. והענין כי יש בחי׳ נשמות הנקראים בנים למקום.9495
And this is [the meaning of] “The Torah that Moshe commanded us is the heritage (morashah) of the congregation of Yaakov.” Now, “morashah” is also an expression of inheritance (yerushah). And the matter is that there is a level of souls who are called “children of the Omnipresent.”
Now back to the maamar’s verse. Morashah, “heritage,” also means yerushah, inheritance. Some souls are called “children of the Omnipresent,” as the Mishnah in Avos says.


וזהו בחי׳ ישראל בחי׳ כי שרית96 כו׳ ויש נשמות שנקראים עבד וזהו בחי׳ יעקב עבדי.97
And this is the level of Yisrael, the level of “for you have striven (sarisa),” etc. And there are souls that are called “servant,” and this is the level of “Yaakov My servant.”
These are the souls at the level of “Yisrael,” the name Yaakov received “for you have striven (sarisa) with G-d”: Yisrael is drawn from sarisa. Other souls are at the level of “servant,” as in “Yaakov My servant.”


וזהו ענין ברא כרעא דאבוה9899 שבטל ממש כביטול הרגל לגבי ראש ואין לו רצון אחר כלל ופי׳ ברא כרעא היינו נה״י [נצח הוד יסוד] דאו״א [דאבא ואימא] מוחין לז״א כו׳.
And this is the meaning of “a son is his father’s leg”: for he is truly nullified, like the nullification of the foot relative to the head, and has no other will at all. And the meaning of “a son is [his father’s] leg” is Netzach, Hod and Yesod of Abba and Imma, [which are] the mochin of Z’eir Anpin, etc.
The Aramaic saying “a son is his father’s leg” means the son is completely given over to the father, as a foot follows the head, with no will of its own. In Kabbalistic terms this “leg” is Netzach, Hod and Yesod of Abba and Imma, which enter Z’eir Anpin as its mochin. In Likkutei Torah, Va’eschanan, the Alter Rebbe develops the image: the foot does not resist the head even when the head subjects it to painful treatment for its healing, so complete is its bittul.




24והנה כמו שהרגל נושא הראש עד״מ כך ביכולת בחי׳ ישראל להמשיך יחוד הנ״ל להיות מאירוסין נשואין כו׳ ועמש״ל [ועיין מה שכתוב לעיל] מזה.
Now, just as the foot carries the head, by way of analogy, so it is in the power of the level of Yisrael to draw down the aforementioned union, so that from betrothal there be marriage, etc. And see what was written above about this.
This returns to “a son is his father’s leg”: as the foot carries the head, so the souls called Yisrael, the “children,” have the power to draw this union down, turning betrothal into full marriage.


אבל הנשמות הנקרא יעקב מקבלים יחוד זה דרך ירושה דכיון שנמשך השפעה זו בבחי׳ מל׳ תשבע״פ [תורה שבעל פה] מקבלים ג״כ הנשמות דבי״ע הנקרא עבד להיות נקלט ונמשך בכל א׳ אור ה׳ בבחי׳ פנימית הלב
But the souls that are called Yaakov receive this union by way of inheritance: for since this flow is drawn into the level of Malchus, the Oral Torah, the souls of [the worlds of] Beriah, Yetzirah and Asiyah, which are called “servant,” also receive [it], so that the light of G-d be absorbed and drawn into each one, in the inner dimension of the heart.
The souls called Yaakov, the “servants,” receive the union as an inheritance: once it flows into Malchus, the Oral Torah, it reaches the souls of the lower worlds too, and G-d’s light settles into each one’s inner heart.


ועמ״ש במ״א ע״פ כי הוא יברך הזבח100101 ואח״כ יאכלו הקרואים כו׳. ולכן תגדל השמחה בש״ת [בשמחת תורה] בכל ישראל מגדולם עד קטנם כו׳
And see what is written elsewhere on “For he blesses the offering, and afterwards the invited ones eat,” etc. And therefore the joy on Simchas Torah is great in all Israel, from the greatest of them to the least, etc.
The verse about Shmuel, “he blesses the offering, and afterwards the invited eat,” fits this: one level brings about the blessing, and others then partake of it. That is why the joy of Simchas Torah belongs to every Jew, great and small.


(הג״ה [הגהה] ועפ״ז [ועל פי זה] יובן ג״כ מה שאמר אבא בנימין102 על תפלתי שתהא סמוכה למטתי ומבואר בפרש״י [בפירש רש״י / בפירוש רש״י] שגם ללמוד לא רצה קודם התפלה אלא להתפלל תיכף
(Gloss: And according to this will also be understood what Abba Binyamin said, “…over my prayer, that it be close to my bed”; and it is explained in Rashi’s commentary that he did not want even to study before prayer, but to pray immediately.
A gloss applies this to daily life. Abba Binyamin in the Talmud said he was concerned that his prayer be close to his bed; Rashi explains that he did not want even to study before praying.


ובתוס׳ [ובתוספות] פ״ק [פרק קמא] דברכות) (דף ה׳ ע״ב) לא ידעתי מנא ליה דאסור בלימוד קודם103
And Tosafos, in the first chapter of Berachos) (page 5b), [write]: “I do not know from where he derives that it is forbidden to study beforehand.”
Tosafos question Rashi’s reading: they do not know his source for forbidding study before prayer, and they bring proof that it is permitted. The Alter Rebbe answers that it is not a matter of prohibition.


אבל באמת אין זה משום איסור אלא שמעלת העסק בתורה שאחר התפלה הוא גבוה יותר מתורה שקודם התפלה104 אם כבר הגיע זמן תפלה
But in truth this is not because of a prohibition, but because the level of engaging in Torah after prayer is higher than Torah before prayer, if the time for prayer has already arrived.
It is not a prohibition but a matter of level: once the time for prayer has come, Torah studied after praying is on a higher level than Torah studied before it.


והענין דאע״פ [דאף על פי] שנת׳ [שנתבאר] שהיחוד הוא בשמ״ע [בשמיני עצרת] היינו דרך כלל כי כל היו״ט [היום טוב] הם כלליים לכל השנה כמ״ש במ״א.
And the matter is that although it was explained that the union is on Shemini Atzeres, that is in a general way, for all the festivals are general, [encompassing] the whole year, as is written elsewhere.
The union described for Shemini Atzeres is its general, yearly form: each festival is a general time that encompasses the whole year.


אבל דרך פרט נודע בפע״ח [בפרי עץ חיים]105 שבתפלה דכל יום הוא בחי׳ היחוד דזו״נ [דזעיר אנפין ונוקבא] שהם בחי׳ תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה]
But in a particular way, it is known from Pri Etz Chaim that in the prayer of every day there is the level of the union of Z’eir Anpin and Nukva, which are the levels of the Written Torah and the Oral Torah;
In detail, the Arizal’s teaching in Pri Etz Chaim is that each day’s prayer brings about the union of Z’eir Anpin and Nukva, which are the Written and Oral Torah.


והיינו ע״י קדימת בחי׳ בכל מאדך106 בק״ש [בקריאת שמע] שזהו המעורר בחי׳ גילוי חופה עליונה כמ״ש על פסוק כי על כל כבוד חופה107
and this is through first [reaching] the level of “with all your might” in the Shema, which is what arouses the level of the revelation of the supernal chuppah, as is written on the verse “For over all the glory there shall be a canopy (chuppah).”
That daily union depends on first reaching “with all your might” in the Shema, which awakens the supernal chuppah, the “canopy over all the glory.”


ויחוד זה מתחדש בכל יום כי בכל יום נעשה האדם בריה חדשה וצ״ל העלאת מ״נ [מיין נוקבין] מבירורים דק״נ [דקליפת נוגה] ע״י מאדך רשפי אש דס״ג [דשם ס״ג] כו׳ ועמ״ש ע״פ ואלה שמות בני ישראל מענין ליבון הלכתא וע״פ ששים המה מלכות כו׳
And this union is renewed every day, for every day a person becomes a new creature, and there must be an elevation of the feminine waters (mayin nukvin) from the refinements of kelipas nogah [the husk that mixes good and evil] through “your might,” the “fiery sparks” of the Name Sag (63), etc. And see what is written on “And these are the names of the children of Israel,” on the matter of the clarification of the halachah, and on “There are sixty queens,” etc.
Each day a person is a new creation, so each day the union is renewed and the “feminine waters” must be raised anew, by refining the sparks in kelipas nogah, the realm that mixes good and evil, through the fiery love of “with all your might,” which comes from the Gevuros of the Name Sag. Related discussions are cited.


ולכן אם הגיע זמן תפלה ואינו מתפלל וממשיך החופה והיחוד א״כ לימוד התורה שלומד הוא רק מבחי׳ נובלות חש״מ [חכמה של מעלה] הנמשך בתשב״כ [בתורה שבכתב] מצד עצמו וממנו לתשבע״פ [לתורה שבעל פה] בבחי׳ קדושין לבד
And therefore, if the time for prayer has arrived and he does not pray and draw down the chuppah and the union, then the Torah that he studies is only from the level of “the unripe fruit of the wisdom above,” which is drawn into the Written Torah on its own account, and from it to the Oral Torah, in the manner of kiddushin alone.
So if the time for prayer has come and one studies without praying, the Torah he studies draws only from the “unripe fruit,” at the level of betrothal.


אבל כשהקדים ק״ש [קריאת שמע] ותפלה108 ונעשה היחוד א״כ עסק התורה שאח״כ יש ונמשך בזה גילוי חש״מ [חכמה של מעלה] ממש ולא נובלות לבד.
But when he has first [said] the Shema and prayed, and the union has been effected, then in the Torah study afterwards there is, and there is drawn down in it, a revelation of the wisdom above itself, and not only the unripe fruit.
But after the Shema and prayer have brought about the union, the Torah studied afterwards carries a revelation of the wisdom above itself.




25וזהו ענין עוסק בתורה לשמה109110 פי׳ לשם התורה עצמה ברכו בתורה תחלה111
And this is the meaning of “one who engages in Torah lishmah (for its sake)”: that is, for the sake of the Torah itself — “blessing over the Torah first.”
The Mishnah in Avos praises “one who engages in Torah lishmah,” for its own sake. The Alter Rebbe reads it as “for the sake of the Torah itself,” linked with the Talmud’s complaint that people did not bless over the Torah first.


וכמ״ש במ״א ע״פ כי קולך ערב112 כו׳ שאז יש עריבות ומתיקות גילוי תענוג העליון המלובש בחש״מ [בחכמה של מעלה] כנודע ועמ״ש ע״פ ואתחנן כו׳ וממש״כ [וממה שכתוב] יובן לשם בתוספת ביאור:
And as is written elsewhere on “For your voice is sweet (arev),” etc.: for then there is the pleasantness (arevus) and sweetness of the revelation of the supernal delight enclothed in the wisdom above, as is known. And see what is written on “Va’eschanan,” etc.; and from what is written there, “lishmah” will be understood with additional explanation.
The verse “for your voice is sweet (arev)” is explained elsewhere through the arevus, the sweetness, of the supernal delight enclothed in the wisdom above, which such study reveals. Other discourses explain lishmah further.




Section 9 · ¶26–32
Yitzchak, Rivkah and the future ascendancy of Gevurah
26ה ועפ״ז [ועל פי זה] יובן ענין פ׳ דאליעזר עבד אברהם113 שנאמר ויאמר העבד הגמיאיני נא מעט מים מכדך114 שיומשך השפע זו אפי׳ [אפילו] לבחי׳ נשמות הבאים מסטרא דעבד
5. And according to this will be understood the matter of the passage of Eliezer, the servant of Avraham, in which it is said, “And the servant said, ‘Let me sip, please, a little water from your pitcher’”: that this flow be drawn even to the level of the souls who come from the side of the servant
Section 5 begins. Eliezer’s request for “a little water” now also means that the flow reaches even the souls from the side of the “servant.”


(וע׳ ברע״מ [ברעיא מהימנא] פ׳ פנחס) (דף רט״ו סע״א [סוף עמוד א]) ובפי׳ הרמ״ז [הרב משה זכות] שם וע׳ בזח״א [בזהר חלק א] וישב (דקפ״א ב׳)
(and see the Raaya Mehemna [a section of the Zohar], Parshas Pinchas (page 215a, at the bottom), and the commentary of the Ramaz there; and see Zohar I, Vayeshev (181b)).
References to the Zohar (the Raaya Mehemna on Pinchas, and Vayeshev) and to the Ramaz, where the “servant” is discussed.


ולעיל פי׳ עבד על תשבע״פ [תורה שבעל פה] וכמה פנים כו׳ וצ״ל למה נאמר כ״ז [כל זה] גבי רבקה ומה ענין רבקה לזה.
And above, “servant” was explained as the Oral Torah — and there are several facets, etc. And it needs to be understood why all this is said in connection with Rivkah, and what Rivkah has to do with this.
Earlier, the servant stood for the Oral Torah; there are several ways to read the story. But why is this told about Rivkah in particular?


אך הענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] שלע״ל [שלעתיד לבוא] יאמרו ליצחק כי אתה אבינו115 כי אברהם לא ידענו.
But the matter is that our Sages, of blessed memory, said that in the time to come they will say to Yitzchak, “For you are our father,” “for Avraham did not know us.”
The Talmud says that in the future the Jewish people will say to Yitzchak, “You are our father,” since “Avraham did not know us.” Yitzchak and Rivkah therefore represent something that will be revealed in the future.




27והענין כי אברהם הוא חסד ושרשו מחסד דע״י [דעתיק יומין] ויצחק הוא בחי׳ גבורה ושרשו מגבורה דע״י [דעתיק יומין] ולע״ל [ולעתיד לבוא] יהיו הגבורות גבוהים יותר כמעלת הזהב על הכסף וכמ״ יהיו הלוים כהנים כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)]116 ובלק״א [ובלקוטי אמרים].117
And the matter is that Avraham is Chesed, and his root is from the Chesed of Atik Yomin; and Yitzchak is the level of Gevurah, and his root is from the Gevurah of Atik Yomin. And in the time to come the Gevuros will be higher, like the superiority of gold over silver, and as [it is said], “the Levites will be kohanim [priests],” as is written in the Likkutei Torah of the Arizal and in Likkutei Amarim.
Avraham embodies Chesed (kindness) and Yitzchak Gevurah (restraint), each rooted in Atik Yomin, the innermost level of Keser. Now Chesed is primary, but in the future Gevurah will be higher, as gold is above silver, and the Levites (associated with Gevurah) will be raised to the kohanim’s rank. In Tanya, chapter 50, the Alter Rebbe calls the love that comes from the supernal Gevuros the love “like the superiority of gold over silver,” the root of the Levites, and cites the Arizal that the Levites of now will be the kohanim of the future.




28והטעם לכל זה הוא כי הנה יצחק הוא לשון צחוק כמ״ש צחוק עשה לי אלקים118 כו׳.
And the reason for all this is that “Yitzchak” is an expression of laughter (tzechok), as it is written, “Elokim has made laughter for me,” etc.
The reason: the name Yitzchak means “he will laugh,” as Sarah said at his birth.


פי׳ צחוק הוא בחי׳ התענוג הנולד מדבר חידוש ופלא
The meaning of laughter is the level of the delight born of something novel and wondrous.
Laughter is the delight at something new and surprising.


עד״מ כשעושין צחוק מקניגי שהוא מלחמת ב׳ חיות כדי שישחק המלך כך בחי׳ הבירורים דרפ״ח כאשר אתהפכא חשוכא לנהורא ומרירו למיתקא יהיה מזה בחי׳ צחוק אצלו ית׳ להיות דבר חידוש שבחי׳ הרע דק״נ [דקליפת נוגה] יתהפך לטוב ויעלה לבחי׳ קדושה.
By way of analogy, when they make an amusement (tzechok) of a kinigi, which is a fight between two beasts, so that the king may laugh: so the level of the refinements of the 288 [sparks], when “darkness is transformed into light and bitterness into sweetness” — there will come from this the level of laughter before Him, may He be blessed, because it is something novel that the evil of kelipas nogah be transformed to good and rise to the level of holiness.
As a king laughs at a kinigi, a staged fight between two beasts, so G-d has “laughter” at the refining of the 288 sparks of holiness that fell, in the Arizal’s teaching, into the realm of kelipah at the shattering of the vessels. When darkness is turned into light and bitter into sweet, that surprising reversal, evil becoming good, is His greatest delight.




29וזהו צחוק עשה לי אלקים דדוקא מבחי׳ שם אלקים המסתיר נמשך הצחוק כאשר אתהפכא חשוכא והסתר זה כו׳.
And this is [the meaning of] “Elokim has made laughter for me”: for specifically from the level of the Name Elokim, which conceals, the laughter is drawn, when the darkness and this concealment are transformed, etc.
The verse says “Elokim” made laughter: the Name Elokim is the divine power that conceals, and the laughter comes precisely from turning that concealment into light.


וזהו צחוק עשה לי לשון עבר כל השומע יצחק לי119 לשון עתיד כי הבירורים הם בשית אלפי שני דהוי עלמא120 וזהו לשון עבר.
And this is [why] “has made laughter for me” is in the past tense, [while] “whoever hears will laugh (yitzchak) with me” is in the future tense: for the refinements are during the six thousand years that the world exists, and this is the past tense.
Sarah’s words use both tenses: “has made” (past) and “will laugh” (future), and the future verb, yitzchak, is Yitzchak’s very name. The refining is done during the six thousand years of the world’s history, and that is the past tense.


אך גילוי התענוג מזה הוא לע״ל [לעתיד לבוא] כשישלימו כל הבירורים וזהו לשון עתיד.
But the revelation of the delight from this is in the time to come, when all the refinements are completed, and this is the future tense.
The delight it brings will be revealed in the future, when all the refining is complete: the future tense.




30והנה ענין בירור ניצוצות דרפ״ח הנ״ל נק׳ העלאת מ״ן [מיין נוקבין] וכל העלאה הוא ע״י בחי׳ גבורות דאו״ח [דאור חוזר] דוקא
Now, the matter of the refinement of the 288 sparks mentioned above is called the elevation of the feminine waters (mayin nukvin), and every elevation is specifically through the level of the Gevuros of returning light (or chozer),
Raising the fallen sparks is called raising the “feminine waters,” an ascent from below. Every ascent comes through Gevuros, the “returning light” that rises from below upward.


וכמו ענין בע״ת [בעלי תשובה] בחילא יתיר121 שהוא ע״י צעקת הלב בכל לב ונפש ומאד וכעין ר׳ [רבי] אליעזר ב״ד [בן דורדיא] שיצתה נשמתו בבכייה122 וארז״ל [ואמרו רבותינו זכרונם לברכה] יש קונה עולמו שעה א׳
like the matter of baalei teshuvah [those who return], [who are] “of greater strength,” which is through the cry of the heart, with all the heart and soul and might; and like Rabbi Eliezer ben Durdaya, whose soul departed in weeping, and our Sages, of blessed memory, said, “There is one who acquires his world in a single hour”;
So the Zohar says baalei teshuvah (penitents) are “of greater strength”: they rise through the heart’s cry. Rabbi Eliezer ben Durdaya repented so intensely that his soul left him in weeping, and of him the Sages said one can acquire one’s world in a single hour.


והיא בחי׳ או״ח [אור חוזר] (משא״כ בחי׳ אברהם זקן בא בימים123 מדרגא לדרגא כנזכר בזהר124 על פסוק זה)125
and this is the level of returning light (whereas the level of Avraham is “old, coming with days,” from level to level, as mentioned in the Zohar on this verse),
That is “returning light.” Avraham, by contrast, was “old, coming with days,” plainly advanced in years; the Zohar reads it as advancing gradually, from level to level.


עד שעולה לבחי׳ גבורה דעתיק מקור כל הגבורות והיא המתלבשת במו״ס [במוחא סתימאה] שהיא למעלה מבחי׳ מו״ס [מוחא סתימאה]
until it rises to the level of the Gevurah of Atik, the source of all the Gevuros, which is what is enclothed in the hidden brain, and it is above the level of the hidden brain;
This returning light rises all the way to the Gevurah of Atik, the source of all Gevuros, which is above even the hidden brain, though enclothed in it.


כי בחי׳ ע״י [עתיק יומין] הוא בחי׳ תחתונה שבמאציל כו׳ רק שמתלבשת ויורדת במו״ס [במוחא סתימאה] כדי להיות שרש הנאצלים כו׳
for the level of Atik Yomin is the lowest level in the Emanator, etc., only it enclothes itself and descends into the hidden brain in order to be the root of the emanated [levels], etc.
Atik Yomin is the lowest aspect of the Emanator, G-d Himself, which enters the hidden brain to become the root of everything that is emanated.


והנה אברהם הוא בחי׳ אבר מה126 שהוא בחי׳ המשכת גילוי אלקות מלמעלה למטה בבחי׳ או״י [אור ישר]
Now, Avraham is the level of “ever mah” (the limb of mah), which is the level of drawing down the revelation of G-dliness from above to below, in the manner of direct light (or yashar),
Avraham’s name (אברהם) is read as ever mah (אבר מ״ה), “the limb of Mah”: Mah is a Name of G-d, the Name Havayah spelled out so that its letters total 45. He represents the drawing down of G-dliness from above, “direct light”; the Kehot note traces this reading to the Arizal’s Likkutei Torah, beginning of Lech Lecha.


וכמו בחי׳ צדיקים גמורים צדיק שהוא משפיע וממשיך מלמעלה למטה והוא בחי׳ חסד127 ועכשיו בזה״ג [בזמן הגלות] שעדיין לא נתברר כל בחי׳ ק״נ [קליפת נוגה] עיקר העבודה היא דוקא בהמשכות אלקות ולכן השוב צ״ל יותר מהרצוא.
like the level of the completely righteous — “a tzaddik,” who bestows and draws down from above to below; and this is the level of Chesed. And now, in the time of exile, when not all of kelipas nogah has yet been refined, the main service is specifically in drawing down G-dliness, and therefore the “return” (shov) must be greater than the “running” (ratzo).
He is like the perfect tzaddik who draws down blessing, and that is Chesed. In the present exile, while the refining is incomplete, the main service is drawing G-dliness down, so “return” (shov, bringing it down) must outweigh “running” (ratzo, rising up).




31וכמ״ש לשבת יצרה128 והיינו כי מבחי׳ הגבורות יש שרש יניקה לחיצונים יותר מבחי׳ החסדים כידוע המאמר דרישי׳ [דרישיה] דעשו בעטפוי דיצחק129130 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] ובחרת בחיים זו אומנות131132 ובע״כ [ובעל כרחך] אתה חי133134 להמשיך האור למטה דוקא.
As it is written, “He formed it to be inhabited.” That is, from the level of the Gevuros there is a root of nourishment for the external forces more than from the level of the Chasadim, as the known saying goes, “the head of Eisav [rests] in the bosom of Yitzchak.” And therefore our Sages, of blessed memory, said, “‘And you shall choose life’ — this is a craft,” and “against your will you live,” to draw the light down below specifically.
“He did not create it for emptiness; He formed it to be inhabited”: the world was made to be settled. In the present, the Gevuros are riskier, since the external forces draw more nourishment from them, as in the saying that Eisav’s head rests in Yitzchak’s bosom; in Torah Ohr, Toldos, Eisav is the dross of Yitzchak’s Gevuros, like the dross of gold. So the Sages call choosing life a craft and say “against your will you live”: the soul must stay in the body to draw light down into the world. In its own setting the saying reads “choose life” as learning a trade to earn a living; the maamar takes it as a sign that a Jew’s task lies within the settled world, where the light is to be drawn down.




32וזהו שעכשיו הכהנים הם העיקר והלוים טפלים להם כמ״ש נתונים המה לאהרן135 כי החשוב הוא העיקר
And this is why now the kohanim are the main ones and the Levites are secondary to them, as it is written, “They are given to Aharon”: for the “return” (shov) is the main thing.
The kohanim embody Chesed and the Levites Gevurah. Today the kohanim lead and the Levites serve under them, “given to Aharon,” because drawing G-dliness down (the “return”) is the main service now.


אבל לע״ל [לעתיד לבוא] שיבוררו כל הבירורים ויזדכך כל העולם ובלע המות לנצח136 ואין שטן ואין פגע137 כו׳ אזי אדרבה יהיו הגבורות יותר נעלים מבחי׳ החסדים
But in the time to come, when all the refinements are refined and the whole world is purified, and “He will swallow up death forever,” and “there is no adversary and no mishap,” etc., then, on the contrary, the Gevuros will be more exalted than the level of the Chasadim,
In the future, all the sparks will have been refined, the world purified, death abolished and every evil force gone; then, on the contrary, the Gevuros will rank above the Chasadim.


מטעם הנ״ל דעיקר הצחוק והתענוג העליון הוא דוקא מבחי׳ בירורי הרפ״ח בהתהפכות מדות הנפש הבהמית שזהו בחי׳ העלאת מ״ן [מיין נוקבין] והוא הדבר חידוש ועמ״ש בענין ציון במשפט תפדה.138
for the reason mentioned above: that the main laughter and supernal delight is specifically from the level of the refinements of the 288 [sparks], in the transformation of the attributes of the animal soul, which is the level of the elevation of the feminine waters, and this is the novel thing. And see what is written on the matter of “Zion shall be redeemed through justice.”
The reason: G-d’s deepest delight, His “laughter,” comes from the transformation of the animal soul’s traits, the surprising turn of lower into higher.


ולכן יהיו הלוים כהנים ויאמרו ליצחק כי אתה אבינו בחי׳ גבורות דא״ח [דאור חוזר] שהוא בחי׳ בע״ת [בעלי תשובה] זהו הגורם עיקר התענוג העליון כו׳
And therefore the Levites will be kohanim, and they will say to Yitzchak, “For you are our father”: the level of the Gevuros of returning light, which is the level of baalei teshuvah — this is what brings about the main supernal delight, etc.,
That is why the Levites will become kohanim, and why Israel will call Yitzchak “our father”: the Gevuros of returning light, the path of the baal teshuvah, produce the highest delight.


וכענין נקבה תסובב גבר139 א״ח [אשת חיל] עט״ב [עטרת בעלה]140 (ועמ״ש בפ׳ תולדות ע״פ אלה תולדות יצחק). וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] אם עושין תשובה נגאלין141 דהא בהא תליא.
like the matter of “a female shall encompass a male” — “a woman of valor is the crown of her husband.” (And see what is written in Parshas Toldos on “These are the generations of Yitzchak.”) And this is what our Sages, of blessed memory, said: “If they do teshuvah, they are redeemed,” for one depends on the other.
Jeremiah’s “a female shall encompass a male” and Proverbs’ “a woman of valor is the crown of her husband” express the same reversal: the receiving side (Gevurah, Malchus) will rise above and around the giving side, as a crown encircles the head. So the Sages linked redemption with teshuvah.


והנה יצחק ורבקה142 הם בחי׳ א׳ ששרשם בגבורה דע״י [דעתיק יומין] רק שיצחק בחי׳ מ״ה [שם מ״ה] ורבקה בחי׳ ב״ן [שם ב״ן] ונודע דכל גילוי הוא מבחי׳ שם ב״ן [שם ב״ן] שהוא בחי׳ מלכות שזהו בחי׳ הגילוי
Now, Yitzchak and Rivkah are one level, for their root is in the Gevurah of Atik Yomin; only, Yitzchak is the level of the Name Mah (45) and Rivkah is the level of the Name Ban (52); and it is known that all revelation is from the level of the Name Ban, which is the level of Malchus, which is the level of revelation.
Yitzchak and Rivkah share one root, the Gevurah of Atik Yomin. Yitzchak is the Name Mah and Rivkah the Name Ban, two spellings of the Name Havayah whose letters total 45 and 52: Mah the giving side, Ban the receiving side, Malchus, and all revelation comes through Ban.


לכן נאמר ברבקה ותרד העינה143 להתלבש במו״ס [במוחא סתימאה] ולכן אמר לה העבד הגמיאיני ותורד כדה על ידה כו׳ כמשנת״ל [כמו שנתבאר לעיל].
Therefore it is said of Rivkah, “And she went down to the spring,” to be enclothed in the hidden brain; and therefore the servant said to her, “Let me sip,” and “she lowered her pitcher onto her hand,” etc., as explained above.
Because all revelation comes through Ban, of Rivkah it says “she went down to the spring”: her root, the Gevurah of Atik, comes down to be enclothed in the hidden brain, the spring of all that follows. That is why the servant asked her for a drink and she lowered her pitcher onto her hand, as explained above.


וגם לגמליך אשאב144 להריק ברכה ג״כ למטה ע׳ [עיין] בזח״א [בזהר חלק א] וישב (דקפ״א סע״ב [סוף עמוד ב])145 ובמק״מ [ובמקדש מלך] שם ועמ״ש במ״א בפי׳ אל עליון גומל חסדים טובים.
And also “I will draw for your camels (gemalecha),” to pour out blessing below as well; see Zohar I, Vayeshev (181b, at the bottom), and in Mikdash Melech there; and see what is written elsewhere on the meaning of “G-d Most High, who bestows (gomel) good kindnesses.”
Her offer to draw water for his camels as well means the blessing reaches down still further. The Hebrew for camels (gemalim) is linked with gomel, “bestows,” in the prayer “who bestows good kindnesses.”


ובמ״א נת׳ [נתבאר] דיצחק ורבקה שהם146 מ״ה [שם מ״ה] וב״ן [ושם ב״ן] היינו תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] וזה היה ענין שליחות דאליעזר לברר ולהמשיך יחוד זה.
And elsewhere it is explained that Yitzchak and Rivkah, who are Mah and Ban, are the Written Torah and the Oral Torah; and this was the purpose of Eliezer’s mission: to refine and draw down this union.
Yitzchak and Rivkah (Mah and Ban) are the Written and Oral Torah, and Eliezer’s mission to bring them together was to bring about their union.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] בב״ר [בבראשית רבה]147 חיי שרה פ׳ סמ״ך אמר רבי אחא יפה שיחתן של עבדי אבות148 מתורתן של בנים149 כי תורתן של בנים עכשיו הוא רק מבחי׳ אירוסין נובלות חכמה כו׳
And therefore our Sages, of blessed memory, said in Bereishis Rabbah, Chayei Sarah, parshah 60: “Rabbi Acha said: The conversation of the servants of the patriarchs is finer than the Torah of the children”; for the Torah of the children now is only from the level of betrothal, “the unripe fruit of wisdom,” etc.,
So the Midrash says the conversation of the patriarchs’ servants (Eliezer’s long retelling) is finer than the Torah of the children (laws later learned from brief hints); the children’s Torah now is only betrothal, the “unripe fruit of wisdom.” In Likkutei Torah, Nitzavim, the Alter Rebbe explains the same saying: the servants’ “conversation” stands for the flow through the hairs and the unripe fruit, yet it is finer because the patriarchs are rooted in Atik, the source of the light in the thirteen tikkunim of the beard.


אבל שיחתן של עבדי אבות גרם להמשיך בחי׳ היחוד ממש שהוא בחי׳ נשואין ופנימיות כו׳.
but the conversation of the servants of the patriarchs brought about the drawing-down of the level of the actual union, which is the level of marriage and the inner dimension, etc.
Eliezer’s conversation, by contrast, brought about the actual union, marriage and the inner dimension.




Section 10 · ¶33
The conversation of the servants in Tishrei
33וגם עכשיו י״ל [יש לומר] בחינה זו דהנה תשרי נק׳ ירח האיתנים150 שבו נולדו האבות151152 וע״י התשובה בעשי״ת [בעשרת ימי תשובה] נקראו נש״י [נשמות ישראל] עבדי אבות עכ״פ [על כל פנים]
And now too, one may say [that there is] this level: for Tishrei is called “the month of the mighty ones (eisanim),” in which the patriarchs were born; and through the teshuvah of the Ten Days of Teshuvah, the souls of Israel are called at least “servants of the patriarchs,”
The same holds today. Tishrei is called “the month of the mighty ones,” the patriarchs, who according to Rabbi Eliezer in the Talmud (Rosh Hashanah 11a) were born in Tishrei. Through teshuvah in the Ten Days of Teshuvah, every Jew becomes at least a “servant of the patriarchs.” The Sages relate that when Rabbi Chanina ben Dosa’s prayer was answered where Rabban Yochanan ben Zakkai’s would not have been, Rabban Yochanan explained that Chanina was like a servant before the king, who comes and goes freely, while he himself was like a minister. So the maamar shows that the humble “servant” can have a closeness that greater rank lacks.


כמאמר אם כבנים אם כעבדים153 וגם שיש בחי׳ עבד שגבוה מבחי׳ שר כמו שרבי חנינא בן דוסא נק׳ כעבד154 לפני המלך155 כו׳ והתפלה נק׳ שיחה כמ״ש תפלה לעני156 כו׳ ישפוך שיחו
as the saying [goes], “whether as children or as servants.” And also, there is a level of servant that is higher than the level of a minister, as Rabbi Chanina ben Dosa was called “like a servant before the king,” etc. And prayer is called “conversation” (sichah), as it is written, “A prayer of the poor man…, [when] he pours out his conversation,”
In the Rosh Hashanah prayer we say “whether as children or as servants.” And a servant can stand higher than a minister, as the Talmud says of Rabbi Chanina ben Dosa. Prayer is called sichah, “conversation,” as in “he pours out his conversation.”


וזהו ענין ויצא יצחק לשוח157 ועמ״ש בד״ה ע״כ יאמרו המושלים גבי עיר סיחון וכבר נת׳ [נתבאר] שע״י התפלה בעשי״ת [בעשרת ימי תשובה] נמשך אח״כ בחי׳ הנשואין והיחוד בשמחת תורה
and this is the meaning of “And Yitzchak went out to converse (lasuach)”; and see what is written in the discourse beginning “Therefore the rulers say,” regarding “the city of Sichon.” And it was already explained that through the prayer of the Ten Days of Teshuvah, the level of marriage and union is afterwards drawn down on Simchas Torah.
So Yitzchak “went out lasuach,” which the Sages read as prayer; a discourse on “the city of Sichon” is also cited. As explained, the prayer of the Ten Days of Teshuvah draws down the marriage and union of Simchas Torah.


א״כ יפה שיחתן ותפלתן גם של בחי׳ עבדי אבות דהיינו אפי׳ [אפילו] בחי׳ אם כעבדים מה שמשברין לבן בעשי״ת [בעשרת ימי תשובה] ושופכים שיח לפני ה׳ יותר מתורתן של בנים שהיא רק בחי׳ נובלות חכמה ולכן ניתנו רק ברמיזה
If so, “the conversation” and prayer “of the servants of the patriarchs is finer” — that is, even of the level of “as servants”: that we break our hearts in the Ten Days of Teshuvah and pour out conversation before G-d — than “the Torah of the children,” which is only the level of the unripe fruit of wisdom; and therefore they were given only by allusion.
So the “conversation” of the servants is finer: even when we stand as “servants,” breaking our hearts and pouring out our prayer in these days, it surpasses the “Torah of the children,” which now is only the unripe fruit of wisdom and was given only by allusion.


אבל ע״י שיחה ותפלה בעשי״ת [בעשרת ימי תשובה] ממשיכים בחי׳ עצמיות חכמה שלמעלה ולכן נכפלה פרשתו ובאה בביאור רב להורות על גילוי והמשכה מעצמיות חכמה שלמעלה:
But through conversation and prayer in the Ten Days of Teshuvah, we draw down the level of the essence of the wisdom above; and therefore his passage is repeated and comes with much elaboration, to indicate a revelation and drawing-down from the essence of the wisdom above.
Prayer in these days draws down the essence of the wisdom above. That is why Eliezer’s story is told twice and at such length: to show that it draws from the essence of the wisdom above.



In one’s avodah
Pray before studying once the time for prayer has come: prayer that reaches “with all your might” forms the chuppah, so the Torah studied afterwards draws from the essence of G-d’s wisdom and not only from its “unripe fruit.” And in the Ten Days of Teshuvah, pour out the heart even as a “servant”: that prayer brings about the joy of Simchas Torah, which belongs to every Jew, great and small.
Questions for discussion
	Why does the maamar insist that Chochmah comes from what is above it by a “leap” rather than by cause and effect, and how does the analogy of hair and the brain make this clear?
	In what sense is the Oral Torah only “a little water from your pitcher,” and why must Rivkah lower the pitcher “onto her hand” before Eliezer can drink?
	What is the difference between the betrothal of the whole year and the union of Shemini Atzeres, and what role do Sukkos and the lulav play in preparing for it?
	Why is Torah studied after prayer higher than Torah studied before it, according to the gloss, and how does this change the way you might order your morning?
	Why will the Gevuros, Yitzchak and the baal teshuvah, surpass Chesed in the future, and why does Chesed lead for now?

For children · ages 9–13
For the children at the table
From a little water to the whole spring

The big idea
All year we receive only a small taste of G-d’s wisdom in the Torah, but on Shemini Atzeres and Simchas Torah, after the prayers and teshuvah of Tishrei, the very heart of that wisdom comes down to every Jew.


The Sages say the Torah is like “unripe fruit” that falls from G-d’s hidden wisdom above. The Torah we learn is holy and true, yet it holds only the outside of that wisdom, the way hair grows from the head but is not the brain itself. The Written Torah is compared to Rivkah’s pitcher, and the Oral Torah, which explains it, to Eliezer the servant, who asked her for “a little water from your pitcher.” A pitcher is tiny next to the sea it comes from. All year long, the Torah gives only this small taste, like a ring given at a betrothal. On Shemini Atzeres comes the full wedding, when the inner part of G-d’s wisdom flows down. That is why it is Simchas Torah, the joy of the Torah itself, and why we begin to pray for rain. Even a Jew who serves G-d simply, like a servant, receives this gift. The maamar adds a lesson for every day: Torah learned after davening, once the time to pray has come, is higher, because prayer opens the heart to the Torah’s depth.

The mashal
Eliezer met Rivkah at the spring and asked her, “Let me sip, please, a little water from your pitcher.” A pitcher holds very little compared to the sea or the spring it is filled from. So too, the Torah we learn all year is only a small pitcher drawn from G-d’s endless wisdom, and on Shemini Atzeres we are given from the spring itself.

Questions for the Shabbos table
	Why is the joy of Simchas Torah the Torah’s own joy, and not only ours?
	What does Eliezer’s request for “a little water from your pitcher” teach about the Torah we learn all year?
	This week, how can you daven with your whole heart before you sit down to learn?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ביאור ע״פ תורה צוה
Or HaTorah preserves this maamar without the glosses that were added in Likkutei Torah, as part of a discourse on Rivkah going out to draw water, which this maamar develops in its last sections.
Kehot’s noteהמאמר בלי הגהות נדפס באוה״ת בראשית כרך ז תתתט, ב בד״ה ורבקה יוצאת משנת תקפ״ט. באוה״ת כאן ע׳ א׳תתמה נמצא עוד ביאור בכותרת ”ביאור ע״פ תורה צוה הנדפס בלק״ת ובאופן אחר מהביאור שנדפס שם”. שם א׳תתמז נמצא הוספה לסעי׳ ד. לענין מה שמבואר כאן ראה ד״ה משה קבל תורה — תר״מ (הנחת כ״ק אדמו״ר מוהרש״ב . . קונטרס שיצא לאור תשנ״ח).
2תורה צוה
“The Torah that Moshe commanded us is the heritage of the congregation of Yaakov.” The whole maamar explains how this Torah passes from its hidden source to the Oral Torah and to every Jew.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3בבראשית רבה פרשה י״ז
There the Alter Rebbe explains the same Midrash: the Torah, enclothed in physical matters, comes from the level of “wise, but not with a knowable wisdom.” Supernal Chochmah can be grasped only as it is enclothed in physical things, so that taking an esrog, in which it is enclothed, is like taking hold of supernal Chochmah; the next passage (1:11) adds that this drawing-down comes through the light of Keser.
Kehot’s noteיז, ה. וראה גם תו״א יא, ג.
4איתא בבראשית רבה פרשה י״ז ג׳ נובלות הן כו׳ נובלות חכמה שלמעלה תורה
In the Midrash Rabbi Chanina bar Yitzchak names three things that are the “unripe fruit” (novlos) of something higher: sleep of death, a dream of prophecy, Shabbos of the World to Come. Rabbi Avin adds two more, the last being “the unripe fruit of the wisdom above is the Torah.” The Alter Rebbe reads this as saying that the Torah we have comes from the outer side of supernal Chochmah.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… אף תרדמה של שטות, דכתיב (ישעיה כט:ט): כי נסך עליכם ה׳ רוח תרדמה. רבי חנינא בר יצחק אמר: שלושה נובלות הן: 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)
5חכים ולא בחכמה ידיעא
In Eliyahu’s prayer that opens the second introduction to the Tikkunei Zohar (Patach Eliyahu), G-d is addressed: “You are wise, but not with a knowable wisdom.” The maamar applies it to supernal Chochmah, which is beyond comprehension.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
6כמבואר בלק״א
The gloss in Tanya, chapter 35, gives what the Alter Rebbe heard from his teacher: Etz Chaim says the Infinite Light unites even with Atzilus only by first enclothing itself in Chochmah, because Ein Sof is the true One, He alone with nothing besides Him, and that is the level of Chochmah.
Kehot’s noteפרק לה בהגהה.
7אלא מבחי׳ אחוריים וחיצוניות החכמה
The note points to a later discourse that also discusses how the Torah is drawn from the outer side, the “back,” of Chochmah.
Kehot’s noteראה סה״מ פר״ת ע׳ צח.
8מלכות פה
The same prayer matches each Sefirah to a part of the body and ends: “Malchus is the mouth; we call it the Oral Torah.” Hence the Oral Torah is the level of speech.
Tikkunei Zohar 17aתקוני הזהר י״ז א
Paragraph 3
9דורש שמונים שנים
There the same story is cited from Pri Etz Chaim (Sha’ar Krias Shema She’al HaMitah, chapter 1): on Shabbos the Arizal heard things in the heavenly academy that could not be explained in eighty years.
Kehot’s noteוע״ל פ׳ צו ד״ה והניף, ספ״ב (יז, ב). וש״נ. [כ].
Paragraph 4
10וזהו ואתא
Moshe, blessing Israel before his death, describes the Giving of the Torah: Havayah came from Sinai, shone forth from Se’ir, appeared from Mount Paran, “and came from myriads of holiness,” plainly the holy myriads of angels. The maamar reads ve’asa (“and He came”) as an Aramaic word, the sign of a veiled revelation, and the “myriads” as the many contractions that hide Chochmah, called kodesh.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11Kehot’s note points to Deuteronomy 3:23–7:11 for these words.
Deuteronomy 3:23–7:11דברים ג׳:כ״ג-ז׳:י״א
Paragraph 5
12“And He came from myriads of holiness”: explained in the previous paragraph as the many contractions that veil Chochmah.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13השתלשלות עילה ועלול
There the Alter Rebbe explains two kinds of hishtalshelus: in the first, called “cause and effect” in the Pardes, the effect is wholly included in its cause, as a student’s understanding is encompassed by his teacher’s; in the second the effect emerges as a thing in its own right and the cause is hidden within it, like the power of intellect in a thought or the intellect in the emotions.
Kehot’s noteע״ל ח׳ דברים (נו, א). וש״נ. [כ].
Paragraph 6
14מבשרי אחזה
Job, answering his friends in his suffering, says that from his own flesh he will see G-d. In Chassidus the verse justifies learning about the divine levels from the structure of the human soul, as is done here.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
Paragraph 7
15מי מנה עפר יעקב
Bilaam, hired to curse Israel, blesses them instead: “Who can count the dust of Yaakov?” Here it is the opening of the discourse referred to.
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)
16בראתיו יצרתיו
Havayah says of all that is called by His name: “For My glory I created it, I formed it, indeed I made it.” The discourse referred to explains this verse.
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)
17והחכמה מאין תמצא
Job asks, “But where can wisdom be found?”, since no one knows its place. Chassidus reads מאין as “from ayin (nothing)”: Chochmah comes from a level that is not wisdom at all.
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.
Paragraph 8
18שתוק כך עלה במחשבה
When Moshe was shown Rabbi Akiva’s martyrdom and asked “This is Torah and this its reward?”, G-d answered, “Be silent, thus it arose in thought.” The Alter Rebbe reads “thought” as a hidden reason, hidden Chochmah.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
19בביאור ע״פ כי על כל כבוד חופה
There the Alter Rebbe explains that “Be silent” does not mean there is no reason: the will stems from mocha stima’ah, a reason so exalted that it cannot come down into revelation, so to others it appears to be will alone.
Kehot’s noteלקמן שה״ש מח, א.
20ובביאור ע״פ אלה מסעי
There the Torah is the inner dimension and the mitzvos the outer dimension, but a supernal outer dimension of which only the outside can be revealed, like “Be silent, thus it arose in thought.”
Kehot’s noteלעיל פ׳ מסעי צב, ד.
21ובפ׳ ואתחנן ד״ה ענין ק״ש
It distinguishes a will below reason from a will above reason and explains “Be silent” in the same way: there is a reason, but it is too hidden even for the angels.
Kehot’s noteלעיל יב, א.
22אך אין התהוות החכמה . . רק דילוג הערך
The note points to a long series of discourses that discusses at length how Chochmah emerges from what is above it by a leap and not by gradual cause and effect.
Kehot’s noteראה המשך תער״ב פרק רד ואילך, פרק רח ואילך.
23או״א במזלא אתכלילן וביה תליין
The Idra Zuta, cited by the text itself: Abba and Imma came out of the hidden brain, “are included in the mazal and depend on it.” The maamar uses it to show that Chochmah derives from the “hairs” above it.
Zohar, Idra Zuta 23:105–24:113ספר הזהר, האדרא זוטא כ״ג:ק״ה-כ״ד:קי״ג
24ניקב קרום המוח טריפה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחולין רפ״ג.
25ניקב קרום המוח טריפה
The Mishnah lists a pierced brain membrane among the injuries that make an animal treifah. The Alter Rebbe contrasts it with hair, which can be cut without harm.
Mishnah Chullin 3:1משנה חולין ג׳:א׳
אֵלּוּ טְרֵפוֹת בַּבְּהֵמָה. נְקוּבַת הַוֶּשֶׁט, וּפְסוּקַת הַגַּרְגֶּרֶת, נִקַּב קְרוּם שֶׁל מֹחַ, נִקַּב הַלֵּב לְבֵית חֲלָלוֹ, נִשְׁבְּרָה הַשִּׁדְרָה וְנִפְסַק הַחוּט שֶׁלָּהּ, נִטַּל הַכָּבֵד וְלֹא נִשְׁתַּיֵּר הֵימֶנּוּ כְלוּם, הָרֵאָה שֶׁנִּקְּבָה, אוֹ שֶׁחָסְרָה, רַבִּי שִׁמְעוֹן אוֹמֵר, עַד שֶׁתִּנָּקֵב לְבֵית הַסִּמְפּוֹנוֹת. נִקְּבָה הַקֵּבָה, נִקְּבָה הַמָּרָה, נִקְּבוּ הַדַּקִּין, הַכֶּרֶס הַפְּנִימִית שֶׁנִּקְּבָה, אוֹ שֶׁנִּקְרַע רֹב הַחִיצוֹנָה, רַבִּי יְהוּדָה אוֹמֵר, הַגְּדוֹלָה טֶפַח, וְהַקְּטַנָּה בְּרֻבָּהּ. הַמְסֵס וּבֵית הַכּוֹסוֹת שֶׁנִּקְּבוּ לַחוּץ, נָפְלָה מִן הַגַּג, נִשְׁתַּבְּרוּ רֹב …
The following internal wounds or defects render animals Terefá: when the œsophagus is perforated; when the trachea is split or torn across in its width; when the membrane or thin skin [which is innermost and nearest] to the brain is perforated; when the heart is perforated till within the cavity of its two ventricles; when the spine is broken, and the spinal chord is severed; when the liver is wanting, and not a vestige thereof remains; when there is a perforation through the two membranes covering the lungs; when the …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
26וע״פ אם בחקותי
There the Alter Rebbe explains “Be silent, thus it arose in thought”: Moshe’s grasp was of supernal Chochmah, from which the Written Torah comes only as its “unripe fruit” and back; the answer came from hidden Chochmah in Keser, and “arose” is said because it is higher, like the power of intellect above revealed intellect, from which a new idea suddenly comes.
Kehot’s noteלעיל פ׳ בחקותי מו, ג.
27וזהו הנק׳ בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ הולדת או״א וזו״ן רפ״ו מאדר״ז (רפט, ב).
Paragraph 9
28ונוצר חסד
Among the Thirteen Attributes of Mercy that Havayah proclaims to Moshe: “He keeps kindness (notzer chesed) for thousands.” Kabbalah matches the thirteen attributes to the thirteen tikkunim of the supernal beard; notzer chesed is the eighth, the mazal.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29כי העצמות הם בחי׳ דומם
There the Alter Rebbe shows that each level includes those below it: the vegetative includes the inanimate; the bones of an animal are inanimate in themselves, yet they grow and live with it; and the human being, with his speaking soul, includes inanimate, vegetative and animal, since he lives and the small one grows.
Kehot’s noteראה גם לעיל פ׳ חקת נח, א.
30והחכמה תחי׳
Koheles compares wisdom with wealth: both protect, but the advantage of knowledge is that “wisdom gives life to those who have it.” The maamar uses it to place intellect at the “animal,” living level; the verse itself reads without the opening vav, as the Kehot note remarks.
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. ושם בלא ו׳ [כ].
31נעוץ סופןבתחלתן
Sefer Yetzirah says of the ten Sefiros: “their end is embedded in their beginning, and their beginning in their end.” The maamar applies it to the letters: though they are the lowest level, they are rooted in 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)
Paragraph 10
32וזרח משעיר למו
“He shone forth to them from Se’ir”; the Alter Rebbe reads שעיר as שער י׳, “the hair of yud.”
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
33מבחי׳ חכמה סתימאה ע״י שערות לבד
The note points to a later discourse that takes up this idea, that the Torah is drawn from hidden Chochmah only through the “hairs.”
Kehot’s noteראה סה״מ פר״ת ע׳ צח.
34בלקו״ת ר״פ תולדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
35מאה ועשרים ושבע שנים דשני חיי שרה
The Torah counts Sarah’s life as “one hundred years and twenty years and seven years.” A maamar on this verse is cited for the hundreds, thousands and myriads in Arich Anpin.
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)
36נובלות חכמה של מעל׳ תורה
“The unripe fruit of the wisdom above is Torah”; here the “wisdom above” is identified with hidden Chochmah and its “unripe fruit” with the hairs.
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)
37וע׳ בפע״ח שער הק״ש פט״ו
There the wording of Pri Etz Chaim is quoted: the inner dimension of Abba is regarded like the inner dimension of Atik, and all the more so the hidden brain, the source and root of Abba.
Kehot’s noteראה לעיל פ׳ נצבים מט, ד הלשון.
Paragraph 11
38ואתה מרבבות קדש מימינו אש דת למו
Plainly, Moshe describes the Torah given at Sinai from Havayah’s right hand amid fire. The “fire” is read here as the force that brings out the letters of the Written Torah.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39דכביש באשא
The note points to an explanation there of the Zohar’s phrase “compressed by fire.”
Zohar III, 295bזח״ג רצה, ב
Kehot’s noteזח״ג רצה, ב. וראה ביאורו באוה״ת שמות כרך ז ע׳ ב׳תרפו. וראה גם הלשון בד״ה פתח אלי׳ — תרנ״ח ע׳ כד.
40דכביש באשא
The Idra Zuta on the letters of the throat says of the letter ches: “compressed by fire, engraved by wind.” The Alter Rebbe uses “compressed by fire” for the Gevuros that make the letters distinct.
Zohar, Idra Zuta 36:172–39:183ספר הזהר, האדרא זוטא ל״ו:קע״ב-ל״ט:קפ״ג
Paragraph 12
41והענין יובן עד״מ . . להיות נרגשים ג״כ
Or HaTorah quotes this whole analogy and prefaces it with a passage from Pardes Rimonim: Sefer Yetzirah names only air, water and fire because the element of earth is a composite of the other three.
Kehot’s noteבאוה״ת יתרו כרך ז ע׳ ב׳תרפה מביא כל המשל ומוסיף: ”והמשל לזה יובן בהקדים הקדמה אחת המבואר בפרדס שער יא פ״ג וז״ל ועתה יש לשאול אחר שאמ״ש ר״ל אויר מים אש למה לא נזכר בכל ספר יצירה יסוד העפר שהוא יסוד ד׳ של הבריאה. והדבר הזה יובן במה שפי׳ חכמי המחקר שיסוד העפר עם היותו יסוד רביעי הוא כלל שלשה יסודות הראשונים שהם מים אש אויר ומהם נתהוה יסוד הד׳” ומאריך בהמשל שמביא להלן. ראה ד״ה בראשית ברא תרנ״ה ע׳ יא. ד״ה בראשית ברא תש״ב ע׳ 44.
Paragraph 13
42המים כלולים ג״כ ד׳ יסודות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס שער המאריכין פ״ג.
Paragraph 14
43דגליד ברוחא
The Idra Zuta’s phrase for the letter ches, “compressed by fire, engraved by wind,” of which the maamar quotes the second half (as “congealed by wind”): the Gevuros must be sweetened so that the letters are not wholly constricted.
Zohar, Idra Zuta 36:172–39:183ספר הזהר, האדרא זוטא ל״ו:קע״ב-ל״ט:קפ״ג
Paragraph 15
44פרק השואל במס׳ ב״מ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדף צה ע״א.
45וכי ישאל איש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמשפטים כב, יג.
46וכי ישאל איש
The Torah’s law of the borrower: “And if a man borrows from his fellow, and it is injured or dies…, he must pay.” Its opening vav (“and”) ties it to the passage before it, and the Talmud learns laws from that connection.
Exodus 22:13שמות כ״ב:י״ג
וְכִי־יִשְׁאַל אִישׁ מֵעִם רֵעֵהוּ וְנִשְׁבַּר אוֹ־מֵת בְּעָלָיו אֵין־עִמּוֹ שַׁלֵּם יְשַׁלֵּם:
And if a man borrow aught of his neighbour, and it be hurt, or die, the owner thereof not being with it, he shall surely make restitution.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47The chapter HaSho’el, whose laws of a borrowed animal build on the vav of “And if a man borrows”; an example of the Oral Torah drawn from a single letter of the Written Torah.
Bava Metzia 95a:13בבא מציעא צ״ה א:י״ג
אֶלָּא, אָמַר קְרָא ״וְכִי יִשְׁאַל״ – וָיו מוֹסִיף עַל עִנְיָן רִאשׁוֹן, וְיִלְמַד עֶלְיוֹן מִתַּחְתּוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 16
48ועמ״ש בד״ה ועשית ציץ
There “and you shall engrave upon it engravings of a signet” refers to the letters of the Torah: the Torah before us, enclothed in physical matters, is like letters engraved in wax, which are not of the substance of the letters in thought or speech, yet are those very letters given form.
Kehot’s noteתו״א פג, ג. ”והנראה דאותיות דתושב״כ שנמשכים בתושבע״פ הן מבחי׳ בינה ואין זה כמו עצמיות האותיות דתושב״כ. וכן מובן ממה שציין לד״ה ועשית ציץ בענין ופתחת פתוחי חותם ושם מבואר עד״מ אותיות הנחקקים בשעוה שאינם מערך ומהות האותיות שבמח׳ או דבור רק מ״מ הן אותיות עצמן שנצטיירו ונתגשמו — ד״ה הרעשת ארץ — פר״ת ע׳ צח. וראה באוה״ת פנחס ע׳ א׳קיט שמציין לד״ה הנ״ל בתו״א ומוסיף ”שהאותיות מתהווים בבינה”.
49ופתחת עליו פתוחי חותם
Havayah commands Moshe: “You shall make a tzitz (headplate) of pure gold and engrave upon it, engravings of a signet, Holy to Havayah.” The discourse referred to reads the engraved letters as the letters of the Torah.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50וכדה על שכמה . . ותורד כדה על ידה
As Eliezer, Avraham’s servant, finishes praying at the well for a sign, Rivkah comes out “with her pitcher on her shoulder.” The maamar reads the pitcher (kad, twenty-four) as the Written Torah, carried on the shoulder, the “back.”
Genesis 24:15בראשית כ״ד:ט״ו
וַיְהִי־הוּא טֶרֶם כִּלָּה לְדַבֵּר וְהִנֵּה רִבְקָה יֹצֵאת אֲשֶׁר יֻלְּדָה לִבְתוּאֵל בֶּן־מִלְכָּה אֵשֶׁת נָחוֹר אֲחִי אַבְרָהָם וְכַדָּהּ עַל־שִׁכְמָהּ:
And it came to pass, before he had done speaking, that, behold, Rebekah came out, who was born to Bethuel the son of Milcah, the wife of Nahor, Abraham’s brother, with her pitcher upon her shoulder.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, טו. יח.
51ותורד כדה על ידה
Rivkah answers Eliezer, “Drink, my lord,” and hurries to lower her pitcher from her shoulder onto her hand to give him a drink. Developed later in the maamar: the Written Torah flows into the Oral Torah through the “hands.”
Genesis 24:18בראשית כ״ד:י״ח
וַתֹּאמֶר שְׁתֵה אֲדֹנִי וַתְּמַהֵר וַתֹּרֶד כַּדָּהּ עַל־יָדָהּ וַתַּשְׁקֵהוּ:
And she said: ‘Drink, my lord’; and she hastened, and let down her pitcher upon her hand, and gave him drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52כדה . . כ״ד ספרין דאורייתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (תכ״א) מז, א. יד, א. [כ].
53כדה היינו כ״ד ספרין דאורייתא
The Tikkunei Zohar (Tikkun 21) reads כדה as the twenty-four (כ״ד) books of the Torah; the Kehot note also refers to 14a.
Tikkunei Zohar 47a:12–14תקוני הזהר מ״ז א:י״ב-י״ד
כ״ד ספרין דאורייתא ודאי אינון כ״ד דאתמלי מן ימא עלאה דאורית׳ דאיהי כלילא דחמשין אתוון דיחודא דאינון כ״ה וכ״ה דמיחדין בהון לקב״ה ב׳ זמנין. וכד סליק י״ם חמשין. דא איהו ישאו נהרות דכים בהפוך אתוון דך ואיהו כ״ד. ודך איהו צדיק בהאי כד. בגין דאיהו תבירא בגלותא. שכינתא דאיהי כד עליה אתמר לב נשבר ונדכה אלקים לא תבזה.
Constantinople, 1740 (CC-BY-NC)
Paragraph 17
54ופני לא יראו
Havayah answers Moshe’s plea to see His glory: “You shall see My back, but My face shall not be seen.” The Written Torah given through Moshe comes from the “back” of Chochmah.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
55The Talmud says Rabbi Akiva would derive heaps of laws from every crown on the letters; the maamar treats this as an exception, since such layers do not appear in the Oral Torah.
Menachot 29b:3מנחות כ״ט ב:ג׳
אמר רב יהודה אמר רב בשעה שעלה משה למרום מצאו להקב״ה שיושב וקושר כתרים לאותיות אמר לפניו רבש״ע מי מעכב על ידך אמר לו אדם אחד יש שעתיד להיות בסוף כמה דורות ועקיבא בן יוסף שמו שעתיד לדרוש על כל קוץ וקוץ תילין תילין של הלכות
Wikisource Talmud Bavli (CC-BY-SA)
56רק ר״ע היה דורש על כל קוץ וקוץ  . . של הלכות
The parallel text there adds that Rabbi Akiva alone knew this, and that he was named Akiva as “ekev Yah” (the heel of yud-hei), because he drew even the level of yud-hei down into the heel.
Kehot’s note”שהוא לבדו היה יודע ולזאת נק׳ שמו עקיבה עקב י״ה שהי׳ ממשיך ומחבר אף בחי׳ י״ה בבחי׳ עקב (וכך עד״ז האריז״ל כדלעיל . . .) — אוה״ת בראשית כרך ז תתתיא, א.
57ויאמר העבד הגמיאיני נא מעט מים מכדך
Eliezer runs toward Rivkah and asks her for “a little water from your pitcher”; read as the Oral Torah receiving only a glimmer of the Written Torah. The verse says “the servant ran toward her and said,” so the words “the servant said” are not together in it, as the Kehot note remarks.
Genesis 24:17בראשית כ״ד:י״ז
וַיָּרׇץ הָעֶבֶד לִקְרָאתָהּ וַיֹּאמֶר הַגְמִיאִינִי נָא מְעַט־מַיִם מִכַּדֵּךְ:
And the servant ran to meet her, and said: ‘Give me to drink, I pray thee, a little water of thy pitcher.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, יז. ושם לי׳ תי׳ ”העבד”. [כ].
58שהעבד הוא בחי׳ מל׳ בחי׳ תושבע״פ
The note points to this lexicon’s entry for the Kabbalistic identification of “servant” with Malchus.
Kehot’s noteראה מא״א אות ע׳, ס״ב. ת״ז בהקדמה (פתח אלי׳).
59עבדו זקן ביתו
Avraham speaks to “his servant, the elder of his house, who ruled over all that he had,” sending him to find a wife for Yitzchak. Here the servant is Malchus, which rules over all the worlds below.
Genesis 24:2בראשית כ״ד:ב׳
וַיֹּאמֶר אַבְרָהָם אֶל־עַבְדּוֹ זְקַן בֵּיתוֹ הַמֹּשֵׁל בְּכׇל־אֲשֶׁר־לוֹ שִׂים־נָא יָדְךָ תַּחַת יְרֵכִי:
And Abraham said unto his servant, the elder of his house, that ruled over all that he had: ‘Put, I pray thee, thy hand under my thigh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, ב.
60מלכותך מל׳ כל עולמים
In David’s psalm of praise: “Your kingship is a kingship of all olamim.” Plainly an everlasting kingship, over all ages; read here as Malchus ruling over all the worlds (olamos), all of which are drawn from it.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
61ותמהר ותורד כדה על ידה
Rivkah hurries to lower her pitcher onto her hand: Chochmah must come down into the attributes, the “hands,” to reach the Oral Torah.
Genesis 24:18בראשית כ״ד:י״ח
וַתֹּאמֶר שְׁתֵה אֲדֹנִי וַתְּמַהֵר וַתֹּרֶד כַּדָּהּ עַל־יָדָהּ וַתַּשְׁקֵהוּ:
And she said: ‘Drink, my lord’; and she hastened, and let down her pitcher upon her hand, and gave him drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62בבחי׳ מדות שנק׳ ידים
The note points to this lexicon’s entry for the identification of “hands” with the emotive attributes.
Kehot’s noteראה מא״א אות י, ס״ה.
63כדכד
Havayah promises the rebuilt Zion: “I will make your windows of kadkod,” a precious stone. The Alter Rebbe suggests the word hints at two pitchers (kad-kad).
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64(ואפשר . . שעל ידה)
In the earlier text in Or HaTorah, this parenthesis reads differently: it refers to the “cup of blessing,” which is Malchus resting on the five fingers of the right hand, as mentioned at the beginning of the Zohar.
Kehot’s noteבאוה״ת בראשית שם תתתיא, א נמצא במקום מוסגר זה: ”כנז׳ אצלינו בענין כוס של ברכה שהוא בחי׳ מל׳ דיתבא על ה׳ אצבען יד ימין הנז׳ בזהר בתחלת הספר ע״ש)”.
Paragraph 19
65שזהו שאומרים מוריד הגשם
There the Alter Rebbe explains that the revelation drawn from above during Sukkos is encompassing, and on Shemini Atzeres it becomes inward; this drawing-down is called “He causes the rain to fall,” for as rain from above brings out the earth’s hidden power to grow, so this revelation brings out the love hidden in every soul.
Kehot’s noteראה לעיל צב, ד.
66וכמארז״ל גבי גשמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתענית (ו, ב). וש״נ. [כ].
67וכמארז״ל גבי גשמים משיצא חתן לקראת כלה
The Talmud discusses the first rainfall of the season; following the Aruch’s explanation, the Alter Rebbe reads it through the image of a groom going out to meet the bride, and applies it to the rain mentioned from Shemini Atzeres.
Taanit 6b:15–16תענית ו׳ ב:ט״ו-ט״ז
אָמַר רַבִּי אֲבָהוּ: מֵאֵימָתַי מְבָרְכִין עַל הַגְּשָׁמִים — מִשֶּׁיֵּצֵא חָתָן לִקְרַאת כַּלָּה. מַאי מְבָרֵךְ? אָמַר רַב יְהוּדָה אָמַר רַב: ״מוֹדִים אֲנַחְנוּ לָךְ ה׳ אֱלֹקֵינוּ עַל כׇּל טִפָּה וְטִפָּה שֶׁהוֹרַדְתָּ לָנוּ״. וְרַבִּי יוֹחָנָן מְסַיֵּים בַּהּ הָכִי: ״אִילּוּ פִינוּ מָלֵא שִׁירָה כַּיָּם וּלְשׁוֹנֵנוּ רִנָּה כַּהֲמוֹן גַּלָּיו כּוּ׳״, עַד ״אַל יַעְזְבוּנוּ רַחֲמֶיךָ ה׳ אֱלֹקֵינוּ וְלֹא עֲזָבוּנוּ, בָּרוּךְ רוֹב הַהוֹדָאוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
68וע׳ בזהר בראשית דף ח׳ ע״א
The Zohar passage that the text itself cites, together with the Ramaz’s commentary on “the secret of the chuppah.”
Zohar, Introduction 13:123–14:132ספר הזהר, הקדמה י״ג:קכ״ג-י״ד:קל״ב
69בזהר בראשית . . בפי׳ הרמ״ז שם ועמ״ש בביאור ע״פ כי על כל כבוד חופה
There the Alter Rebbe explains the chuppah over the supernal “glory” (Abba and Imma) as the supernal will above Chochmah, referring to the discourse “Torah tzivah,” and cites the Ramaz on Zohar, Bereishis 8a: the chuppah is Abba and Imma being covered by the beard of Arich Anpin.
Kehot’s noteבענין חופה לקמן שה״ש מח, א.
70וכמבואר באגה״ק בסופו
The note identifies the place as the essay beginning “Lehavin mah shekasuv bePri Etz Chaim” (157a), printed near the end of the Tanya.
Kehot’s noteד״ה להבין מ״ש בפע״ח קנז, א. [כ]. וראה לעיל ויקרא ד, ג. אוה״ת ויקרא כרך ד ע׳ תתקי.
Paragraph 20
71ואתה מרבבות קדש
“Myriads of holiness (kodesh)”: kodesh is a name for supernal Chochmah, which links it to kiddushin, betrothal.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
72בע״ח שער הנסירה ספ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער כט: ”וכן זה המוחא עילאה דא״א מתעורר ע״י יסוד המל׳ הנ״ל . . ואח״כ לוקחים הטפה או״א ואח״כ הם מורידין הטפה בסוד מוחין לבניהן זו״ן”.
73ואח״כ לוקחים הטפה או״א
Etz Chaim, Sha’ar HaNesirah, end of chapter 3: the supernal brain of Arich Anpin gives through its Daas, the eighth mazal to the thirteenth, “and afterwards Abba and Imma take the drop” and bring it down as mochin to Z’eir Anpin and Nukva.
Sefer Etz Chaim 29:3עץ חיים כ״ט:ג׳
… אמנם אין כח מוחא עלאה עצמו יורד עד או״א כי גדלה מעלתו עד מאד אבל זה המוח דא״א כל גילויו הוא בדיקנא דא״א כמ״ש במקומו ושם נתבאר כי שו בו (בו) ב׳ מזלות זל הח׳ ומזל י״ג והם זכר ונקבה ומהח׳ שהוא זכר נשפע כח באבא ומי״ג שהוא נקבה משם נשפע כח באמא ולכן זה המוח העליון משפיע ע״י הדעת שבו שהוא מזל ח׳ אל מזל י״ג ואחר כך לוקחים הטפה או״א ואח״כ הם מורידין הטפה בסוד מוחין לבניהן זו״ן נמצא כי מתעורר המזל הנ״ל בהתלבשות או״א ואז מורישין …
Sefer Etz Chaim (Public Domain)
74קטן אינו מוליד
The Talmud’s principle that a minor cannot beget; here, the union requires mature Daas.
Sanhedrin 68b:8–10סנהדרין ס״ח ב:ח׳-י׳
וְאֵימָא: כּוּלֵּיהּ לְהָכִי הוּא דַּאֲתָא? אִם כֵּן, נֵימָא קְרָא ״בֶּן אִישׁ״. מַאי ״לְאִישׁ בֵּן״? שְׁמַע מִינַּהּ תַּרְתֵּי. וּפְלִיגָא דְּרַבָּה, דְּאָמַר רַבָּה: קָטָן אֵינוֹ מוֹלִיד, שֶׁנֶּאֱמַר: ״וְאִם אֵין לָאִישׁ גֹּאֵל״. וְכִי יֵשׁ לְךָ אָדָם בְּיִשְׂרָאֵל שֶׁאֵין לוֹ גּוֹאֵל? אֶלָּא, בְּגֶזֶל הַגֵּר הַכָּתוּב מְדַבֵּר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין סח, ב.
75וידע האדם
After the death of Hevel, “Adam knew his wife again,” and Shes was born. Union is called “knowing,” so it depends on Daas; the verse reads “Adam” without the definite article, as the Kehot note remarks.
Genesis 4:25בראשית ד׳:כ״ה
וַיֵּדַע אָדָם עוֹד אֶת־אִשְׁתּוֹ וַתֵּלֶד בֵּן וַתִּקְרָא אֶת־שְׁמוֹ שֵׁת כִּי שָׁת־לִי אֱלֹקִים זֶרַע אַחֵר תַּחַת הֶבֶל כִּי הֲרָגוֹ קָיִן:
And Adam knew his wife again; and she bore a son, and called his name Seth: ‘for G-d hath appointed me another seed instead of Abel; for Cain slew him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, כה. ושם בלא ה׳. [כ].
Paragraph 22
76שכמו שמהטפה נולד ולד כך הגשם
The note says the comparison between rain and the drop from which a child is born is explained there.
Kehot’s noteנתבאר באוה״ת פ׳ בשלח ע׳ תקנה.
77והולידה
Havayah compares His word to rain and snow, which do not return until they have watered the earth “and made it give birth and sprout.” The Alter Rebbe uses it for the union’s flow, which brings new life like the drop.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, י.
78כשעירים עלי דשא
Moshe opens his song: “My teaching shall drop like rain… like showers (se’irim) upon the grass.” Plainly se’irim are driving rains; the word sounds like se’aros, hairs, so rain, falling in separate drops, is likened to hairs.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ב.
79שערות הראש כ״א גומא בפ״ע
The Gemara says G-d created a separate follicle for each hair, so that no two draw from the same source; each raindrop too falls separately.
Bava Batra 16aבבא בתרא ט״ז א
Kehot’s noteב״ב טז, א.
80בהאי מזלא תליין
The Idra passage, cited by the text itself, on the mazal on which everything depends.
Zohar, Idra Rabba 17:147–21:157ספר הזהר, האדרא רבא י״ז:קמ״ז-כ״א:קנ״ז
81ועמ״ש הרמ״ז פ׳ בא (ד״מ סע״ב)
It quotes the Ramaz: the mazal Notzer chesed has an inner and an outer dimension, and within its inner dimension is the inner dimension of Atik.
Kehot’s note”דבמזל ונוצר חסד יש בו פנימי׳ וחיצוני׳ ובתוך פנימיותו הוא פנימי׳ עתיק” — המשך תער״ב פרק רח.
82אד יעלה מן הארץ
Before there was rain, “a mist would rise from the earth and water the whole face of the ground.” The model for how what rises from below, our arousal and teshuvah, brings the flow down from above.
Genesis 2:6בראשית ב׳:ו׳
וְאֵד יַעֲלֶה מִן־הָאָרֶץ וְהִשְׁקָה אֶת־כׇּל־פְּנֵי הָאֲדָמָה:
but there went up a mist from the earth, and watered the whole face of the ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ו.
83ישת חשך סתרו
In David’s song of deliverance, Havayah comes down hidden in storm clouds: “He made darkness His hiding place,” the dark rain clouds around Him. Here it is the hidden level to which teshuvah rises, and from which the “rain” comes down.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84סד״ה נר חנוכה
There the Alter Rebbe writes that the light of the Torah is called light only through the lamp of a mitzvah, and that a flame shines only when there is air around it: air (אויר) is “light” (אור) with a hidden yud, the concealed source from which the light comes out into revelation.
Kehot’s noteתו״א מב, ג.
85אוירא דיליה לא אתיידע כלל
The Zohar, cited by the text itself, on the supernal “air” that is not known at all until one hidden supernal point shines forth from it.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
86בלקו״ת ס״פ בראשית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
87ובזח״א (דל״ז סע״ב
There the Alter Rebbe quotes the Zohar on “My spirit shall not contend with man forever”: the river that flows forth drew “spirit” (ruach) from the Tree of Life and poured it into the tree in which death dwells, so that spirits were drawn into people for many days, until evil arose and the supernal spirit departed.
Kehot’s noteראה לעיל פ׳ אמור לו, ד.
88עץ חיים היא
Shlomo says of the Torah’s wisdom: “It is a tree of life to those who hold fast to it.” Through the Torah and mitzvos the “wind” is brought about.
Proverbs 3:18משלי ג׳:י״ח
עֵץ־חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ וְתֹמְכֶיהָ מְאֻשָּׁר:
She is a tree of life to them that lay hold upon her, And happy is every one that holdest her fast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יח.
89א״ת בניך אלא בוניך
Havayah promises the restored Zion: “All your children (banayich) shall be taught of Havayah.” The Sages read banayich as bonayich, “your builders,” and the Alter Rebbe applies it to Israel building the Oral Torah.
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)
90א״ת בניך אלא בוניך
The Talmud’s closing teaching: Torah scholars increase peace in the world, as it says “All your children shall be taught of Havayah, and great shall be the peace of your children”; “do not read banayich, your children, but bonayich, your builders.”
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
91ישראל עלו במחשבה
The Midrash says Israel preceded the world in G-d’s thought; here “thought” is hidden Chochmah, the root of Jewish souls.
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)
Kehot’s noteב״ר א, ד. ע״ל מטות (פג, ג). וש״נ. [כ].
92The Midrash’s chapter on “a mist rose from the earth” discusses how rain forms: the waters that rise from below are sweetened in the clouds and come down as rain, and Rabbi Berechiah reads ed as “calamity”: when people are humbled and return, the rain falls at once.
Bereshit Rabbah 13:9בראשית רבה י״ג:ט׳
(קהלת א) כל הנחלים הולכים אל הים וגו׳. מעשה בר׳ אליעזר ורבי יהושע, שהיו מפרישין לים הגדול ונכנסה ספינתן לים, למקום שאין המים מהלכין. אמר לו ר׳ אליעזר לרבי יהושע: לא באנו לכאן, אלא לנסיון. מלאו משם חבית מלא מים, כיון שעלו לרומי, אמר להם אדרינוס שחיק עצמות: מי אוקיינוס מה הינון? אמר לו: מים בולעין מים. אמר להן: הבו לי מנהון, יהבון ליה מלא לקינייאתה, והוו יהבין בגווה מים והיא בלעה להון. על דעתיה דר׳ אליעזר: משם הם שואבים. על דעתיה דרבי יהושע: לשם הם שבים ללכת. כיצד היתה …
“All the streams go to the sea, [yet the sea is not full; to the place that the streams go, there they go again]” (Ecclesiastes 1:7) – there was an incident involving Rabbi Eliezer and Rabbi Yehoshua, who set sail in the Great Sea, and their ship entered a place in the sea where the water was not moving. Rabbi Eliezer said to Rabbi Yehoshua: ‘We came here only for some test.’ They filled a barrel of water from that place. When they arrived in Rome, Hadrian, may his bones …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 23
93תורה צוה לנו משה מורשה קהלת יעקב
The maamar’s opening verse; the word morashah is read here as inheritance.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94הנק׳ בנים למקום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יד.
95בנים למקום
“Beloved are Israel, for they are called children of the Omnipresent”; the source for souls at the level of “children.”
Pirkei Avot 3:14משנה אבות ג׳:י״ד
הוּא הָיָה אוֹמֵר, חָבִיב אָדָם שֶׁנִּבְרָא בְצֶלֶם. חִבָּה יְתֵרָה נוֹדַעַת לוֹ שֶׁנִּבְרָא בְצֶלֶם, שֶׁנֶּאֱמַר (בראשית ט) כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת הָאָדָם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם, שֶׁנֶּאֱמַר (דברים יד) בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה שֶׁבּוֹ נִבְרָא הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם, תּוֹרָתִי אַל תַּעֲזֹבוּ:
He used to say: Beloved is man for he was created in the image [of G-d]. Especially beloved is he for it was made known to him that he had been created in the image [of G-d], as it is said: “for in the image of G-d He made man” (Genesis 9:6). Beloved are Israel in that they were called children to the All-Present. Especially beloved are they for it was made known to them that they are called children of the All-Present, as it is said: “you are children …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
96כי שרית
The angel tells Yaakov: “No longer Yaakov shall your name be, but Yisrael, for you have striven (sarisa) with G-d and with men and prevailed.” The name Yisrael is drawn from sarisa; here it is the level of the “children.”
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.
97יעקב עבדי
Havayah comforts His people: “Now hear, Yaakov My servant, and Yisrael whom I have chosen.” The name Yaakov is linked here with the level of the “servant.”
Isaiah 44:1ישעיהו מ״ד:א׳
וְעַתָּה שְׁמַע יַעֲקֹב עַבְדִּי וְיִשְׂרָאֵל בָּחַרְתִּי בוֹ:
Yet now hear, O Jacob My servant, And Israel, whom I have chosen;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, א.
98ברא כרעא דאבוה
There “You are children to Havayah your G-d” is explained by “a son is his father’s leg”: like the foot that is nullified to the head and does not resist even when the head subjects it to painful treatment for its healing, out of its bittul in unity with the head; that is why Israel can say “our G-d,” as one says of every limb that it is his own.
Kehot’s noteע״ל ח׳ דברים (יב, ג). וש״נ. [כ].
99ברא כרעא דאבוה
The Talmud asks whether an heir counts as “his father’s leg,” standing in his father’s place. The maamar reads the saying as the son’s complete bittul to his father, like a foot to the head.
Eruvin 70b:2–3עירובין ע׳ ב:ב׳-ג׳
אוֹ דִּלְמָא: יוֹרֵשׁ כַּרְעֵיהּ דַּאֲבוּהּ הוּא? אֲמַר לֵקהּ: אֲנִי אוֹמֵר מְבַטֵּל, וְהָנֵי דְּבֵי שְׁמוּאֵל תָּנוּ אֵין מְבַטֵּל. אֵיתִיבֵיהּ: זֶה הַכְּלָל, כׇּל שֶׁמּוּתָּר לְמִקְצָת שַׁבָּת — הוּתַּר לְכׇל הַשַּׁבָּת, וְכׇל שֶׁנֶּאְסַר לְמִקְצָת שַׁבָּת — נֶאְסַר לְכׇל הַשַּׁבָּת חוּץ מִמְּבַטֵּל רְשׁוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 24
100ע״פ כי הוא יברך הזבח
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5565.
Kehot’s noteאולי הכוונה להנדפס בסה״מ תקס״ה ע׳ קסב. ובדרך מצותיך ע׳ 180 ואילך.
101כי הוא יברך הזבח
The maidens going out to draw water tell Shaul that the seer, Shmuel, has come: the people will not eat until he arrives, “for he blesses the offering; afterwards the invited eat.” Used for the way the union effected by some souls is then shared by others.
I Samuel 9:13שמואל א ט׳:י״ג
כְּבֹאֲכֶם הָעִיר כֵּן תִּמְצְאוּן אֹתוֹ בְּטֶרֶם יַעֲלֶה הַבָּמָתָה לֶאֱכֹל כִּי לֹא־יֹאכַל הָעָם עַד־בֹּאוֹ כִּי־הוּא יְבָרֵךְ הַזֶּבַח אַחֲרֵי־כֵן יֹאכְלוּ הַקְּרֻאִים וְעַתָּה עֲלוּ כִּי־אֹתוֹ כְהַיּוֹם תִּמְצְאוּן אֹתוֹ:
As soon as ye are come into the city, ye shall straightway find him, before he go up to the high place to eat; for the people will not eat until he come, because he doth bless the sacrifice; and afterwards they eat that are bidden. Now therefore get you up; for at this time ye shall find him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102מה שאמר אבא בנימין
Abba Binyamin said he was concerned all his life that his prayer be close to his bed; Rashi explains that he would not study before praying.
Berakhot 5b:21ברכות ה׳ ב:כ״א
תַּנְיָא אַבָּא בִּנְיָמִין אוֹמֵר: עַל שְׁנֵי דְבָרִים הָיִיתִי מִצְטַעֵר כׇּל יָמַי — עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי, וְעַל מִטָּתִי שֶׁתְּהֵא נְתוּנָה בֵּין צָפוֹן לְדָרוֹם. ״עַל תְּפִלָּתִי שֶׁתְּהֵא לִפְנֵי מִטָּתִי״, מַאי ״לִפְנֵי מִטָּתִי״? אִילֵּימָא ״לִפְנֵי מִטָּתִי״ מַמָּשׁ, וְהָאָמַר רַב יְהוּדָה, אָמַר רַב, וְאִיתֵּימָא רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מִנַּיִן לַמִּתְפַּלֵּל שֶׁלֹּא יְהֵא דָּבָר חוֹצֵץ בֵּינוֹ לְבֵין הַקִּיר — שֶׁנֶּאֱמַר: ״וַיַּסֵּב חִזְקִיָּהוּ פָּנָיו אֶל הַקִּיר וַיִּתְפַּלֵּל״? לָא תֵּימָא, ״לִפְנֵי מִטָּתִי״, אֶלָּא אֵימָא ״סָמוּךְ לְמִטָּתִי״.
There is a teaching : Abba Benjamin said : Throughout my life I was most anxious about two things, viz., that my Tefillah should be recited before my bed, and that my bed should be placed between North and South. "That my Tefillah should be recited before my bed." What means "before my bed" ? Is it to be supposed that it was actually in front of the bed? But Rab Judah has said in the name of Rab (another version : R. Joshua b. Levi): Whence do we learn …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, ב. וראה בד״ה אם בחוקותי תשמ״א: ואין זה שייך רק ליחידי סגולה כאבא בנימין, אלא כמובן מלקו״ת שם שזה שייך בעבודת כאו״א, אלא שאבא בנימין הי׳ מתפלל ע״ז, ע״ש.
103לא ידעתי מנא ליה דאסור בלימוד קודם
Tosafos on Abba Binyamin’s words: Rashi explains that it is forbidden even to study before prayer, “and I do not know his source”; they prove from Rav’s practice that study before the Shema is permitted. The Alter Rebbe answers that it is a matter of level, not of prohibition.
Tosafot on Berakhot 5b:21:2תוספות על ברכות ה׳ ב:כ״א:ב׳
אלא אימא סמוך למטתי - שלא היה עושה מלאכה עד שיתפלל. ורש״י פירש אפילו ללמוד שאסור ללמוד קודם תפלה. ולא ידעתי מנא ליה. אבל ראיה דשרי ללמוד קודם דלקמן בפרק שני (ברכות דף יד ב) אמרינן דרב מקדים ומשי ידיה ומברך ומתני פרקיה וקרי ק״ש כי מטא זמן ק״ש וכו׳:
Vilna Edition (Public Domain)
104שו״ה קודם — שמעלת העסק בתורה שאחר התפלה הוא גבוה יותר מתורה שקודם התפלה
The note points to a comment of the Rebbe on this point, the superiority of Torah studied after prayer, printed in the edition’s additions.
Kehot’s noteראה הערת כ״ק אדמו״ר שנעתקה להלן בהוספות להערות וציונים.
105נודע בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ התפלה (פ״ז). וש׳ הק״ש (פי״ב). [כ].
106בכל מאדך
In the Shema Moshe commands: “You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” Its love without limit raises the feminine waters and awakens the supernal chuppah.
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)
107כי על כל כבוד חופה
Isaiah foretells that over Mount Zion Havayah will create a cloud by day and fire by night, “for over all the glory there shall be a canopy (chuppah).” Here it is the supernal chuppah that precedes the union.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108אבל כשהקדים ק״ש ותפלה
The note points to the Siddur’s commentary for a parallel discussion of Torah study after the Shema and prayer.
Berakhot 5bברכות ה׳ ב
Kehot’s noteראה ברכות ה, ב. סידור נו, א. סד״ה מי כמוכה — תרפ״ח.
Paragraph 25
109עוסק בתורה לשמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ו.
110עוסק בתורה לשמה
“Whoever engages in Torah lishmah merits many things”; lishmah is read here as for the sake of the Torah itself.
Pirkei Avot 6:1משנה אבות ו׳:א׳
שָׁנוּ חֲכָמִים בִּלְשׁוֹן הַמִּשְׁנָה, בָּרוּךְ שֶׁבָּחַר בָּהֶם וּבְמִשְׁנָתָם: רַבִּי מֵאִיר אוֹמֵר כָּל הָעוֹסֵק בַּתּוֹרָה לִשְׁמָהּ, זוֹכֶה לִדְבָרִים הַרְבֵּה. וְלֹא עוֹד אֶלָּא שֶׁכָּל הָעוֹלָם כֻּלּוֹ כְדַי הוּא לוֹ. נִקְרָא רֵעַ, אָהוּב, אוֹהֵב אֶת הַמָּקוֹם, אוֹהֵב אֶת הַבְּרִיּוֹת, מְשַׂמֵּחַ אֶת הַמָּקוֹם, מְשַׂמֵּחַ אֶת הַבְּרִיּוֹת. וּמַלְבַּשְׁתּוֹ עֲנָוָה וְיִרְאָה, וּמַכְשַׁרְתּוֹ לִהְיוֹת צַדִּיק וְחָסִיד וְיָשָׁר וְנֶאֱמָן, וּמְרַחַקְתּוֹ מִן הַחֵטְא, וּמְקָרַבְתּוֹ לִידֵי זְכוּת, וְנֶהֱנִין מִמֶּנּוּ עֵצָה וְתוּשִׁיָּה בִּינָה וּגְבוּרָה, שֶׁנֶּאֱמַר (משלי ח) לִי עֵצָה וְתוּשִׁיָּה אֲנִי …
The sages taught in the language of the Mishnah. Blessed be He who chose them and their teaching. Rabbi Meir said: Whoever occupies himself with the Torah for its own sake, merits many things; not only that but he is worth the whole world. He is called beloved friend; one that loves G-d; one that loves humankind; one that gladdens G-d; one that gladdens humankind. And the Torah clothes him in humility and reverence, and equips him to be righteous, pious, upright and trustworthy; it keeps him far from sin, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
111ברכו בתורה תחלה
The land was lost because “they did not bless over the Torah first”; the Alter Rebbe connects it with studying for the Torah’s own sake.
Bava Metzia 85b:1בבא מציעא פ״ה ב:א׳
אָמְרוּ חֲכָמִים וְלֹא פֵּירְשׁוּהוּ, אָמְרוּ נְבִיאִים וְלֹא פֵּירְשׁוּהוּ, עַד שֶׁפֵּירְשׁוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא בְּעַצְמוֹ, שֶׁנֶּאֱמַר: ״וַיֹּאמֶר ה׳ עַל עׇזְבָם אֶת תּוֹרָתִי אֲשֶׁר נָתַתִּי לִפְנֵיהֶם״. אָמַר רַב יְהוּדָה אָמַר רַב: שֶׁלֹּא בֵּרְכוּ בַּתּוֹרָה תְּחִילָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ב״מ פה, ב.
112כי קולך ערב
The beloved calls to his dove hidden in the clefts of the rock: “Let me hear your voice, for your voice is sweet (arev).” It is the opening of a discourse cited for the sweetness (arevus) of the supernal delight in Torah study.
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)
Paragraph 26
113ועפ״ז יובן ענין פ׳ דאליעזר עבד אברהם
That talk explains why the marriage of Yitzchak and Rivkah is explained here, at the end of the Torah, and not in Torah Ohr on Parshas Chayei Sarah, and how it connects with the opening of Likkutei Torah on Vayikra.
Kehot’s noteבסה״ש תשנ״ב ח״א ע׳ 106 מבאר למה מבאר ענין נישואי יצחק ורבקה כאן ולא בתו״א פ׳ חיי שרה, וכן הקשר להתחלת הלקו״ת בפ׳ ויקרא ע״ש.
114ויאמר העבד הגמיאיני נא מעט מים מכדך
Eliezer’s request for “a little water”; read now as the flow reaching the souls called “servants.”
Genesis 24:17בראשית כ״ד:י״ז
וַיָּרׇץ הָעֶבֶד לִקְרָאתָהּ וַיֹּאמֶר הַגְמִיאִינִי נָא מְעַט־מַיִם מִכַּדֵּךְ:
And the servant ran to meet her, and said: ‘Give me to drink, I pray thee, a little water of thy pitcher.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115לע״ל יאמרו ליצחק כי אתה אבינו
The Talmud describes how in the future Israel will turn to Yitzchak and say, “For you are our father.”
Shabbat 89b:4–5שבת פ״ט ב:ד׳-ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
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)
Kehot’s noteשבת פט, ב. ישעי׳ סג, טז.
Paragraph 27
116הלוים כהנים כמ״ש בלק״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל. תחלת יחזקאל.
117ובלק״א
There the Alter Rebbe describes a love that surpasses all others, “like the superiority of gold over silver”: a love like flames of fire, from the supernal Gevuros of Binah.
Kehot’s noteפרק נ.
Paragraph 28
118צחוק עשה לי אלקים
At Yitzchak’s birth Sarah says: “Elokim has made laughter for me; whoever hears will laugh (yitzchak) with me,” sharing her joy. The source of Yitzchak’s name.
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.
Paragraph 29
119צחוק עשה לי לשון עבר כל השומע יצחק לי
The verse moves from past (“has made laughter”) to future (“will laugh,” yitzchak), read as the present work of refinement and its future delight.
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)
120בשית אלפי שני דהוי עלמא
The Talmud speaks of the six thousand years that the world exists.
Rosh Hashanah 31a:8–9ראש השנה ל״א א:ח׳-ט׳
וְקָמִיפַּלְגִי בִּדְרַב קַטִּינָא, דְּאָמַר רַב קַטִּינָא: שִׁיתָּא אַלְפֵי שְׁנֵי הָוֵה עָלְמָא וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בְּיוֹם הַהוּא״. אָמַר אַבָּיֵי: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיּוֹמָיִם״. בְּמוּסְפֵי דְשַׁבְּתָא מָה הָיוּ אוֹמְרִים? אָמַר רַב עָנָן בַּר רָבָא אָמַר רַב: ״הַזִּיו לָךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לא, א. סנהדרין צז, א.
Paragraph 30
121בע״ת בחילא יתיר
The Zohar says baalei teshuvah draw near with greater strength than the completely righteous; here, the power of returning light.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב.
122ר׳ אליעזר ב״ד שיצתה נשמתו בבכי׳
Rabbi Eliezer ben Durdaya wept until his soul departed, and Rabbi said, “There is one who acquires his world in a single hour.”
Avodah Zarah 17a:15עבודה זרה י״ז א:ט״ו
אָמַר: אֵין הַדָּבָר תָּלוּי אֶלָּא בִּי. הִנִּיחַ רֹאשׁוֹ בֵּין בִּרְכָּיו וְגָעָה בִּבְכִיָּה עַד שֶׁיָּצְתָה נִשְׁמָתוֹ. יָצְתָה בַּת קוֹל וְאָמְרָה: רַבִּי אֶלְעָזָר בֶּן דּוּרְדְּיָא מְזֻומָּן לְחַיֵּי הָעוֹלָם הַבָּא! [וְהָא הָכָא בַּעֲבֵירָה הֲוָה וּמִית], הָתָם נָמֵי, כֵּיוָן דַּאֲבִיק בַּהּ טוּבָא, כְּמִינוּת דָּמְיָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יז, א.
123ואברהם זקן בא בימים
“And Avraham was old, advanced in years (ba bayamim)”; plainly a statement of his age. The Zohar reads ba bayamim as “coming with his days,” rising day by day, level by level.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, א.
124כנזכר בזהר ע״פ זה
Kehot’s note points to Zohar I, 129a for these words.
Zohar I, 129aזח״א קכט, א
Kehot’s noteזח״א קכט, א.
125כנזכר בזהר על פסוק זה
The Zohar on “coming with days” explains it as rising from level to level, in contrast with the sudden ascent of teshuvah.
Zohar, Chayei Sara 19:183–190ספר הזהר, חיי שרה י״ט:קפ״ג-ק״צ
126אברהם הוא בחי׳ אבר מה
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteלקו״ת להאריז״ל ר״פ לך.
127צדיק שהוא משפיע . . חסד
The note points to this lexicon’s entry for “tzaddik” as the one who bestows from above.
Kehot’s noteראה מא״א אות צ, ס״ו. וראה פרדס בעה״כ ערך צדיק.
Paragraph 31
128לשבת יצרה
Havayah, Creator of heaven and earth, “did not create it for emptiness; He formed it to be inhabited.” The world’s purpose requires drawing the light down into it.
Isaiah 45:18ישעיהו מ״ה:י״ח
כִּי כֹה אָמַר־ה׳ בּוֹרֵא הַשָּׁמַיִם הוּא הָאֱלֹקִים יֹצֵר הָאָרֶץ וְעֹשָׂהּ הוּא כוֹנְנָהּ לֹא־תֹהוּ בְרָאָהּ לָשֶׁבֶת יְצָרָהּ אֲנִי ה׳ וְאֵין עוֹד:
For thus saith the L-RD that created the heavens, He is G-d; That formed the earth and made it, He established it, He created it not to be empty or chaotic, He established it to be settled and inhabited: I am the L-RD, and there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, יח.
129דרישי׳ דעשו בעטפוי דיצחק
There the Alter Rebbe cites “Eisav’s head in Yitzchak’s bosom” to show that even opposite Atzilus there are kelipos, which draw their life from Atzilus; Eisav is the Z’eir Anpin of that kelipah.
Kehot’s noteת״י בן עוזיאל לבראשית נ, יג. ראה גם לעיל פ׳ תזריע כא, א. ע׳ תו״א ד״ה ראה ריח בני. ובשל״ה הק׳ מס׳ פסחים במצה שמורה רד״ה מתחלה עובדי ע״ז היו אבותינו [קס, א]. והמקור הוא מת״י פ׳ ויחי (נ, יג). [כ].
130דרישי׳ דעשו בעטפוי דיצחק
The Targum relates that Eisav’s head rolled into Yitzchak’s bosom at the Cave of Machpelah; Chassidus reads it as Eisav’s root in Yitzchak’s Gevuros.
Targum Jonathan on Genesis 50:13תרגום יונתן על בראשית נ׳:י״ג
… דְעֵשָו רַשִׁיעָא וַהֲוָה רֵישֵׁיהּ דְעֵשָו מִתְגַלְגַל עַד דְעַל לְגוֹ מְעַרְתָּא וְאַתְנַח בְּגוֹ עִיטְפֵיהּ דְיִצְחָק אָבוֹי וְגוּפֵיהּ קְבָרוּ בְּנוֹ דְעֵשָו בַּחֲקַל כְּפֵילְתָּא וּבָתַר כֵּן קְבָרוּ יָתֵיהּ בְּנוֹי לְיַעֲקב בִּמְעָרַת חֲקַל כָּפֵילְתָּא דִיזְבַן אַבְרָהָם יַת חַקְלָא לְאַחֲסָנַת קְבוּרְתָּא מִן עֶפְרוֹן חִתָּאָה עַל אַנְפֵּי מַמְרֵא
But when his sons had brought him into the land of Kenaan, and the thing was heard by Esau the Wicked, he journeyed from the mountain of Gebala with many legions, and came to Hebron, and would not suffer Joseph to bury his father in the Double Cave. Then forthwith went Naphtali and ran, and went down to Mizraim, and came in that day, and brought the Instrument that Esau had written for Jakob his brother in the controversy of the Double Cave. And immediately he beckoned to Hushim the …
Targum Jonathan on Genesis (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
131ובחרת בחיים זו אומנות
The Bavli’s discussion of a father’s duty to teach his son a craft, which the Kehot note cites alongside the Yerushalmi.
Kiddushin 30bקידושין ל׳ ב
Kehot’s noteירוש׳ פאה רפ״א. וראה ג״כ קידושין ל, ב.
132ובחרת בחיים זו אומנות
“‘And you shall choose life’ — this is a craft”; here, the task of living in the world to draw light down.
Jerusalem Talmud Peah 1:1תלמוד ירושלמי פאה א׳:א׳
133ובע״כ אתה חי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ספ״ד.
134ובע״כ אתה חי
“Against your will you live”; the soul is sent into the body, against its wish to rise, to draw light down.
Pirkei Avot 4:22משנה אבות ד׳:כ״ב
הוּא הָיָה אוֹמֵר, הַיִּלּוֹדִים לָמוּת, וְהַמֵּתִים לְהֵחָיוֹת, וְהַחַיִּים לִדּוֹן. לֵידַע לְהוֹדִיעַ וּלְהִוָּדַע שֶׁהוּא אֵל, הוּא הַיּוֹצֵר, הוּא הַבּוֹרֵא, הוּא הַמֵּבִין, הוּא הַדַּיָּן, הוּא עֵד, הוּא בַעַל דִּין, וְהוּא עָתִיד לָדוּן. בָּרוּךְ הוּא, שֶׁאֵין לְפָנָיו לֹא עַוְלָה, וְלֹא שִׁכְחָה, וְלֹא מַשּׂוֹא פָנִים, וְלֹא מִקַּח שֹׁחַד, שֶׁהַכֹּל שֶׁלּוֹ. וְדַע שֶׁהַכֹּל לְפִי הַחֶשְׁבּוֹן. וְאַל יַבְטִיחֲךָ יִצְרְךָ שֶׁהַשְּׁאוֹל בֵּית מָנוֹס לְךָ, שֶׁעַל כָּרְחֲךָ אַתָּה נוֹצָר, וְעַל כָּרְחֲךָ אַתָּה נוֹלָד, וְעַל כָּרְחֲךָ אַתָּה חַי, וְעַל כָּרְחֲךָ אַתָּה מֵת, וְעַל כָּרְחֲךָ אַתָּה עָתִיד לִתֵּן …
He used to say: the ones who were born are to die, and the ones who have died are to be brought to life, and the ones brought to life are to be judged; So that one may know, make known and have the knowledge that He is G-d, He is the designer, He is the creator, He is the discerner, He is the judge, He the witness, He the complainant, and that He will summon to judgment. Blessed be He, before Whom there is no iniquity, nor forgetting, nor …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 32
135נתונים המה לאהרן
The Levites are “given to Aharon and his sons”; the Kehot note remarks that the word “hemah” is not in that verse (compare 8:16).
Numbers 8:16במדבר ח׳:ט״ז
כִּי נְתֻנִים נְתֻנִים הֵמָּה לִי מִתּוֹךְ בְּנֵי יִשְׂרָאֵל תַּחַת פִּטְרַת כׇּל־רֶחֶם בְּכוֹר כֹּל מִבְּנֵי יִשְׂרָאֵל לָקַחְתִּי אֹתָם לִי:
For they are wholly given unto Me from among the children of Israel; instead of all that openeth the womb, even the first-born of all the children of Israel, have I taken them unto Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Numbers 8:19במדבר ח׳:י״ט
וָאֶתְּנָה אֶת־הַלְוִיִּם נְתֻנִים לְאַהֲרֹן וּלְבָנָיו מִתּוֹךְ בְּנֵי יִשְׂרָאֵל לַעֲבֹד אֶת־עֲבֹדַת בְּנֵי־יִשְׂרָאֵל בְּאֹהֶל מוֹעֵד וּלְכַפֵּר עַל־בְּנֵי יִשְׂרָאֵל וְלֹא יִהְיֶה בִּבְנֵי יִשְׂרָאֵל נֶגֶף בְּגֶשֶׁת בְּנֵי־יִשְׂרָאֵל אֶל־הַקֹּדֶשׁ:
And I have given the Levites— they are given to Aaron and to his sons from among the children of Israel, to do the service of the children of Israel in the tent of meeting, and to make atonement for the children of Israel, that there be no plague among the children of Israel, through the children of Israel coming nigh unto the sanctuary.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה במדבר ח, טז. יט. במדבר ח, יט ותי׳ (המה) לי׳. [כ].
136ובלע המות לנצח
Isaiah’s vision of the feast of the end of days: Havayah “will swallow up death forever.” The future, when all is refined.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ח.
137ואין שטן ואין פגע
Shlomo writes to Chiram that G-d has given him rest on every side: “there is no adversary and no evil mishap.” Used for the world to come, when every evil force is gone.
I Kings 5:18מלכים א ה׳:י״ח
וְעַתָּה הֵנִיחַ ה׳ אֱלֹקַי לִי מִסָּבִיב אֵין שָׂטָן וְאֵין פֶּגַע רָע:
But now the L-RD my G-d hath given me rest on every side; there is neither adversary, nor evil occurrence.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ציון במשפט תפדה
Isaiah’s promise: “Zion shall be redeemed through justice, and her returnees through righteousness.” The opening words of a discourse referred to for this theme.
Isaiah 1:27ישעיהו א׳:כ״ז
צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה:
Zion shall be redeemed with justice, And they that return of her with righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139נקבה תסובב גבר
Calling the wayward daughter of Israel home, the prophet says Havayah has created something new in the land: “a female shall encompass a male,” the woman going around the man. Read here as the feminine side, Gevurah and Malchus, rising above the masculine in the future. (Kehot: Jeremiah 31:21)
Jeremiah 31:22ירמיהו ל״א:כ״ב
עַד־מָתַי תִּתְחַמָּקִין הַבַּת הַשּׁוֹבֵבָה כִּי־בָרָא ה׳ חֲדָשָׁה בָּאָרֶץ נְקֵבָה תְּסוֹבֵב גָּבֶר:
How long wilt thou turn away coyly, O thou backsliding daughter? For the L-RD hath created a new thing in the earth: A woman shall court a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כא.
140א״ח עט״ב
Shlomo’s proverb: “A woman of valor is the crown of her husband.” A crown sits above the head, so the receiving side becomes the higher.
Proverbs 12:4משלי י״ב:ד׳
Kehot’s noteמשלי יב, ד.
141אם עושין תשובה נגאלין
“If Israel do teshuvah, they are redeemed”: redemption, when Gevurah is revealed as higher, depends on the Gevurah of teshuvah.
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, ב.
142יצחק ורבקה . . ששרשם בגבורה
The note points to this lexicon for Yitzchak and Rivkah as rooted in Gevurah.
Kehot’s noteראה מא״א אות ר׳, ס״ח. פרדס ערה״כ ערך יצחק, רבקה.
143ותרד העינה
Eliezer, retelling the scene to Rivkah’s family, says she came out with her pitcher on her shoulder “and went down to the spring and drew.” Read as her root, the Gevurah of Atik, coming down into the hidden brain.
Genesis 24:45בראשית כ״ד:מ״ה
אֲנִי טֶרֶם אֲכַלֶּה לְדַבֵּר אֶל־לִבִּי וְהִנֵּה רִבְקָה יֹצֵאת וְכַדָּהּ עַל־שִׁכְמָהּ וַתֵּרֶד הָעַיְנָה וַתִּשְׁאָב וָאֹמַר אֵלֶיהָ הַשְׁקִינִי נָא:
And before I had done speaking to my heart, behold, Rebekah came forth with her pitcher on her shoulder; and she went down unto the fountain, and drew. And I said unto her: Let me drink, I pray thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, מה.
144וגם לגמליך אשאב
After Eliezer drinks, Rivkah offers: “I will also draw for your camels, until they have finished drinking.” The blessing is drawn down further still; gemalecha (your camels) is linked with gomel (bestows).
Genesis 24:19בראשית כ״ד:י״ט
וַתְּכַל לְהַשְׁקֹתוֹ וַתֹּאמֶר גַּם לִגְמַלֶּיךָ אֶשְׁאָב עַד אִם־כִּלּוּ לִשְׁתֹּת:
And when she had done giving him drink, she said: ‘I will draw for thy camels also, until they have done drinking.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145וע׳ בזח״א וישב (דקפ״א סע״ב)
The note points there for a discussion of this Zohar passage in connection with Rivkah drawing water for the camels.
Kehot’s noteראה אוה״ת פ׳ חיי שרה קכח, א.
146ובמ״א נת׳ דיצחק ורבקה שהם בחי׳ מ״ה וב״ן
One of the places where Yitzchak and Rivkah are explained as Mah and Ban.
Kehot’s noteראה סה״מ תקס״ג ע לו ואילך. תו״ח פ׳ חיי שרה קלה, א ואילך. אוה״ת פ׳ ח״ש קכז, ב. סה״מ תר״ס ע׳ ל׳ ואילך. סה״ש תשנ״ב ח״ב ע׳ 102 הערה 54.
147ולכן ארז״ל בב״ר
There the Alter Rebbe reads the same Midrash: “conversation” is a parable for the flow drawn through the hairs and the unripe fruit, yet the servants’ conversation is finer because the patriarchs are rooted in Chesed, Gevurah and Tiferes of Atik, the source of the light drawn into the thirteen tikkunim of the beard.
Kehot’s noteראה לעיל פ׳ נצבים נג, א.
148יפה שיחתן של עבדי אבות
An extended explanation of Rabbi Acha’s saying about the conversation of the patriarchs’ servants.
Kehot’s noteראה תו״ח ח״ש קלה, א. קלז, א ואילך. אוה״ת שם קכז, ב ואילך. ד״ה אמר ר׳ אחא תשל״ט (ע׳ לד).
149יפה שיחתן של עבדי אבות מתורתן של בנים
Rabbi Acha: Eliezer’s story is repeated at length, while many laws are learned only from hints; the Alter Rebbe explains the conversation drew down the union itself.
Bereshit Rabbah 60:8בראשית רבה ס׳:ח׳
… אין הוון קדמאין מלאכין, אנן בני נש! ואין הוון בני נשי, אנן חמרין, ולית אנן כחמרתיה דר׳ פנחס בן יאיר, חמרתיה דר׳ פנחס בן יאיר יהבון לה שערי דטיבלא, לא אכלת יתהון, ואנן אכלינן תאנייא דטבילין. ויתן תבן ומספוא לגמלים אמר רבי אחא: יפה שיחתן של עבדי בתי אבות מתורתן של בנים. פרשתו של אליעזר שנים ושלושה דפים. הוא אומרה ושונה, ושרץ מגופי תורה ואין דמו מטמא כבשרו, אלא מריבוי המקרא. ר׳ שמעון בן יוחאי אומר: טמא הטמא. ר׳ אליעזר בן יוסי אומר: זה וזה. ומים לרחוץ רגליו, ורגלי …
“The man came to the house and unfastened the camels. He gave straw and feed for the camels, and water to wash his feet and the feet of the men who were with him” (Genesis 24:33). “The man came to the house [and unfastened the camels]…” – he untied their muzzles. Rabbi Huna and Rabbi Yirmeya asked Rabbi Ḥiyya bar Rabba: Were the camels of Abraham our patriarch not like the donkey of Rabbi Pinḥas ben Yair? Robbers once took the donkey of Rabbi Pinḥas ben Yair. It spent three …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 33
150תשרי נק׳ ירח האיתנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ח, ב.
151שבו נולדו האבות
The words here quote Rosh Hashanah 10b:10; the passage is shown below.
Rosh Hashanah 10b:10ראש השנה י׳ ב:י׳
תַּנְיָא, רַבִּי אֱלִיעֶזֶר אוֹמֵר: בְּתִשְׁרִי נִבְרָא הָעוֹלָם, בְּתִשְׁרִי נוֹלְדוּ אָבוֹת, בְּתִשְׁרִי מֵתוּ אָבוֹת, בַּפֶּסַח נוֹלַד יִצְחָק, בְּרֹאשׁ הַשָּׁנָה נִפְקְדָה שָׂרָה רָחֵל וְחַנָּה, בְּרֹאשׁ הַשָּׁנָה יָצָא יוֹסֵף מִבֵּית הָאֲסוּרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה י, ב. יא, א.
152שבו נולדו האבות
Rabbi Eliezer’s view that the patriarchs were born in Tishrei, derived from “the month of the mighty ones.”
Rosh Hashanah 11a:2ראש השנה י״א א:ב׳
רַבִּי יְהוֹשֻׁעַ אוֹמֵר: בְּנִיסָן נִבְרָא הָעוֹלָם, בְּנִיסָן נוֹלְדוּ אָבוֹת, בְּנִיסָן מֵתוּ אָבוֹת, בְּפֶסַח נוֹלַד יִצְחָק, בְּרֹאשׁ הַשָּׁנָה נִפְקְדָה שָׂרָה רָחֵל וְחַנָּה, בְּרֹאשׁ הַשָּׁנָה יָצָא יוֹסֵף מִבֵּית הָאֲסוּרִין, בְּרֹאשׁ הַשָּׁנָה בָּטְלָה עֲבוֹדָה מֵאֲבוֹתֵינוּ בְּמִצְרַיִם, בְּנִיסָן נִגְאֲלוּ בְּנִיסָן עֲתִידִין לִיגָּאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
153כמאמר אם כבנים אם כעבדים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתפלת היום הרת עולם במוסף דר״ה.
154שרבי חנינא בן דוסא נק׳ כעבד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות לד, סע״ב.
155שרבי חנינא בן דוסא נק׳ כעבד לפני המלך
Rabbi Chanina ben Dosa is “like a servant before the king,” with free access, while Rabban Yochanan ben Zakkai is “like a minister”; a servant can stand higher.
Berakhot 34b:28ברכות ל״ד ב:כ״ח
וְשׁוּב מַעֲשֶׂה בְּרַבִּי חֲנִינָא בֶּן דּוֹסָא שֶׁהָלַךְ לִלְמוֹד תּוֹרָה אֵצֶל רַבִּי יוֹחָנָן בֶּן זַכַּאי, וְחָלָה בְּנוֹ שֶׁל רַבִּי יוֹחָנָן בֶּן זַכַּאי. אָמַר לוֹ: חֲנִינָא בְּנִי, בַּקֵּשׁ עָלָיו רַחֲמִים וְיִחְיֶה. הִנִּיחַ רֹאשׁוֹ בֵּין בִּרְכָּיו וּבִקֵּשׁ עָלָיו רַחֲמִים, וְחָיָה. אָמַר רַבִּי יוֹחָנָן בֶּן זַכַּאי: אִלְמָלֵי הֵטִיחַ בֶּן זַכַּאי אֶת רֹאשׁוֹ בֵּין בִּרְכָּיו כׇּל הַיּוֹם כּוּלּוֹ — לֹא הָיוּ מַשְׁגִּיחִים עָלָיו. אָמְרָה לוֹ אִשְׁתּוֹ: וְכִי חֲנִינָא גָּדוֹל מִמְּךָ? אָמַר לָהּ: לָאו, אֶלָּא הוּא דּוֹמֶה כְּעֶבֶד לִפְנֵי הַמֶּלֶךְ, וַאֲנִי דּוֹמֶה כְּשַׂר לִפְנֵי הַמֶּלֶךְ.
It also happened with R. Hannina b. Dosa that he went to Torah with Rabban Johanan b. Zakkai. The son of Rabban Johanan b. Zakkai fell ill, and he said to him, "Hannina, my son ! Pray on his behalf that he may live" R. Hannina laid his head between his knees, and prayed on his behalf, and he recovered. Rabban Johanan b. Zakkai said, "Were Ben Zakkai to press his head between his knees all the day long, no notice would be taken of him." His wife said to …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
156תפלה לעני
The psalm’s heading: “A prayer of the poor man when he is faint, and pours out his conversation (sicho) before Havayah.” Prayer is called sichah, conversation.
Psalms 102:1תהילים ק״ב:א׳
תְּפִלָּה לְעָנִי כִי־יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ:
A Prayer of the afflicted, when he fainteth, and poureth out his complaint before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קב, א.
157ויצא יצחק לשוח
As evening falls, “Yitzchak went out lasuach in the field,” and sees the camels returning with Rivkah. Plainly to walk or meditate in the field, perhaps among the shrubs (sichim); the Sages read lasuach as prayer, from sichah. (context: Steinsaltz Tanakh)
Genesis 24:63בראשית כ״ד:ס״ג
וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב וַיִּשָּׂא עֵינָיו וַיַּרְא וְהִנֵּה גְמַלִּים בָּאִים:
And Isaac went out to meditate in the field at the eventide; and he lifted up his eyes, and saw, and, behold, there were camels coming.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, סג.
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והיה מדי חדש בחדשו ומדי שבת בשבתו יבא…
“And it shall be, every New Moon on its New Moon and every Shabbos on its Shabbos”
The weekdays are divine wisdom descending into the world of action so that the world can be lifted back up; Shabbos is that ascent, revealed as delight, and Rosh Chodesh draws from wisdom itself, before creation. Beyond both lie “the Shabbos of Shabbos” and “the New Moon of the New Moon,” a level above all the worlds that will be revealed with Mashiach, when “all flesh” will bow before G-d.
The maamar in brief
Isaiah foresees all flesh bowing before G-d “every New Moon on its New Moon and every Shabbos on its Shabbos,” and the Alter Rebbe asks why Rosh Chodesh, on which work is permitted, is not called “the day of work.” First, the week: the six days are called “days of Bereishis” because divine Chochmah descends through them into Beriah, Yetzirah and Asiyah so that the energy of that labor can rise again through prayer. Shabbos is the ascent itself, as delight; divine speech returns to its source, so weekday speech stops. But ascent needs help from above (Kabbalas Shabbos, “Draw me, we will run”). Through the week the soul is “sick with love,” like the Ofanim’s “great noise” or a villager dazzled by the king; on Shabbos it is healed by “the sun of righteousness,” like a city-dweller at home with the king. Rosh Chodesh is speech receiving from Chochmah itself, “before the work of creation”: work is allowed, but the day is elevated. Finally, “its Shabbos” and “its New Moon” are levels beyond the whole chain of worlds, revealed in the days of Mashiach, when the fiery element, “all flesh,” will reach true bowing, and G-d’s “face” will be revealed.

Outline
	1Weekdays and ShabbosThe question about Rosh Chodesh. The six days are Chochmah descending into action for the sake of ascent; Shabbos is the ascent as delight, which is why weekday speech and affairs stop.¶1–3
	2Ascent needs help from aboveKabbalas Shabbos and “Draw me”; the daily ascent of prayer and the drawing down of the Amidah; the villager and the city-dweller; the lovesick soul healed by “the sun on Shabbos.”¶4–6
	3Rosh ChodeshYechezkel’s east gate opens on Rosh Chodesh. Divine speech receives on weekdays through the emotions, on Rosh Chodesh from Chochmah itself, “from before creation”; so work is permitted, yet it is not counted among the days of work.¶7–9
	4The Shabbos of Shabbos and the future bowing of all flesh“Its Shabbos” and “its New Moon” are beyond the whole chain of worlds and will be revealed with Mashiach. “All flesh,” the element of fire, will then bow; bowing “before Me” is drawing G-d’s revealed “face” down into the world.¶10–11


Key concepts
	Days of Bereishisששת ימי בראשית
	The six weekdays, named for reishis, “beginning,” which is Chochmah: the days are divine wisdom clothed in the emotive attributes and descending into physical action.

	Descent for the sake of ascentירידה לצורך עלייה
	The divine light descends into the lower worlds so that, through a person’s labor and prayer, the world of action itself can be lifted up and included in G-d’s oneness.

	Sick with loveחולת אהבה
	The weekday state of Knesses Yisrael and of the Torah scholar: a longing for the Infinite that can never be satisfied within the worlds; healed on Shabbos by revealed delight.

	Villager and city-dwellerבן כפר ובן כרך
	The weekday ascent is the excited awe of one who sees the king rarely; the Shabbos ascent is the calm delight of one who lives near the king.

	Divine speechדבור, דבר הוי׳
	The level of Malchus and Knesses Yisrael, the “revealed world”; on weekdays it descends, on Shabbos it returns to its source, and on Rosh Chodesh it receives from Chochmah itself.

	Shabbos of Shabbosשבתו של שבת
	A level beyond the whole chain of descent, compared to which even Shabbos is like a weekday; it will be revealed in the days of Mashiach.

	Bowingהשתחואה
	Self-nullification (bittul) that is also a drawing down: it brings the level beyond the worlds into revelation, G-d’s “face.”


Section 1 · ¶1–3
Weekdays and Shabbos
1והיה מדי חדש בחדשו123 ומדי שבת בשבתו יבא כל בשר להשתחוות לפני אמר ה׳.
“And it shall be, every New Moon on its New Moon and every Shabbos on its Shabbos, all flesh shall come to bow down before Me, says Havayah.”
The maamar opens with the next-to-last verse of Isaiah, where G-d promises that in the end of days “all flesh,” all mankind, will come to bow before Him. Plainly “every New Moon on its New Moon” means “from one New Moon to the next”; in section 4 the maamar will read the doubled words as “the New Moon of the New Moon” and “the Shabbos of Shabbos,” levels higher than the ordinary New Moon and Shabbos.


(ועיין מזה ברבות בא ספט״ו בגמרא פ״ק [פרק קמא] דסוטה דף ה׳ ע״א זח״א [זהר חלק א] קי״ו א׳ קפ״א א׳ ח״ב [חלק ב׳] קנ״ו ב׳ קנ״ז א׳ ח״ג [חלק ג׳] ע״ז א׳ ע״ט ב׳ קמ״ה4 א׳)
(And see on this Rabbah on Bo, end of chapter 15; in the Gemara, first chapter of Sotah, page 5a; Zohar I, 116a, 181a; II, 156b, 157a; III, 77a, 79b, 145a.)
The Alter Rebbe lists places in the Midrash, the Talmud and the Zohar that discuss this verse. At the end of the Midrash on Parshas Bo, for example, the mouth that said “your New Moons… My soul hates” is the one that promised “every New Moon on its New Moon,” since the months are G-d’s gift to Israel; and in Sotah 5a Chizkiyah learns from “all flesh shall come to bow” that a person’s prayer is heard only if his heart is soft like flesh.


הנה כתיב כל הנק׳ בשמי ולכבודי בראתיו5 יצרתיו6 אף עשיתיו78 (בישעיה מ״ג ז׳) (ועיין מזה בב״ב [בבבא בתרא]9 דע״ה ב׳ יומא ל״ח א׳ רבות כי תשא ספמ״ו זח״א [זהר חלק א] צ״ו ב׳ רכ״א ח״ב [חלק ב׳] מ״ב ב׳ ח״ג [חלק ג׳] רכ״ה א׳ רכ״ח א׳)
Now it is written, “Everyone that is called by My Name, and for My glory, I have created him, I have formed him, indeed I have made him” (in Isaiah 43:7). (And see on this Bava Basra, page 75b; Yoma 38a; Rabbah on Ki Sisa, end of chapter 46; Zohar I, 96b, 221; II, 42b; III, 225a, 228a.)
A second verse sets the framework: “Everyone that is called by My Name… I have created him, I have formed him, indeed I have made him.” In Chassidus the three verbs are the three lower worlds, Beriah (creation), Yetzirah (formation) and Asiyah (action, “made”); among the places listed, Yoma 38a learns from it that all G-d created He created for His glory, and Bava Basra 75b that in the future the righteous will be called by His Name, a point the maamar returns to in paragraph 11.


פי׳ שכדי להיות נקרא בשמי וכמ״ש נעשה אדם בצלמנו10 כדמותנו ירד ונשתלשל בבחי׳ בי״ע להיות לו גם בחי׳ המעשה.
This means: in order to be called by My Name, as it is written, “Let us make man in our image, after our likeness,” [it] descended and came down step by step into the level of Beriah, Yetzirah and Asiyah, so as to have also the level of action.
This is what the verse means: so that what is “called by My Name,” man made “in our image,” could exist, it had to descend step by step through Beriah, Yetzirah and Asiyah until it had the level of action as well, “indeed I have made him.” The rest of the maamar explains why that descent into action is needed.


והנה ראש חודש אע״פ [אף על פי] שמותר בעשיית מלאכה מ״מ אינו נקרא בלשון הפסוק יום המעשה
Now Rosh Chodesh [the New Moon], although doing work is permitted on it, is nevertheless not called, in the language of the verse, “the day of work.”
Now the maamar raises its question. Work is permitted on Rosh Chodesh, the New Moon, yet Scripture does not call it “the day of work.”


וכמ״ש מחר חודש11 וגו׳ ובאת אל המקום אשר נסתרת שם ביום המעשה12131415 (בשמואל א׳ סימן כ׳ י״ט) (וע״ש בת״י [בתרגום יונתן] ובפרש״י [ובפירש רש״י / ובפירוש רש״י] והרד״ק [והרבי דוד קמחי])16
As it is written, “Tomorrow is the New Moon…,” “and you shall come to the place where you hid on the day of work” (in I Samuel, chapter 20, [verse] 19). (And see there in Targum Yonasan, in Rashi’s commentary and in the Radak.)
Before Rosh Chodesh, Yehonasan tells David, who is hiding from Shaul, “Tomorrow is the New Moon,” and that he should then wait at the place where he hid “on the day of work (yom hamaaseh).” Plainly this may mean “the day of the deed,” and Radak first explains it as the day of Shaul’s oath about David; but Targum Yonasan renders it “the weekday,” and Rashi explains it as a day on which work is done. Radak adds that it seems they did not work on Rosh Chodesh, as women still refrain from work on it, so Rosh Chodesh is not counted as a working day.


והענין כי ששת ימי המעשה נק׳ ששת ימי בראשית לפי שנמשכו מבחי׳ ראשית זו חכמה1718 וכמ״ש כולם בחכמה עשית19
The explanation is that the six days of work are called “the six days of Bereishis” because they are drawn from the level of reishis (beginning), which is Chochmah, as it is written, “You made them all with wisdom,”
To answer, the Alter Rebbe first explains the six weekdays. They are called “the six days of Bereishis” (“In the beginning”) because they flow from reishis, “beginning,” which is Chochmah: the Targum Yerushalmi renders Bereishis as “with wisdom,” and the Psalm says, “You made them all with wisdom.”


וכמאמר עושה בראשית20 והמחדש בטובו21 בכל יום תמיד מעשה בראשית
And as in the words “Who makes Bereishis” and “Who in His goodness renews each day, continually, the work of Bereishis.”
The prayers say the same: in Baruch She’amar G-d “makes Bereishis,” and in the Yotzer blessing He “renews each day, continually, the work of Bereishis.” Creation was not finished once; it is renewed from Chochmah every day.


ותכלית ירידת החכמה בששת ימי המעשה ול״ט מלאכות החורש הזורע22 כו׳ הוא לצורך עלייה שיתעלו כל בחי׳ המעשה ג״כ לקשרם בה׳ אחד שהמלאכות הם לצורך האדם וחיותו וקיומו
And the purpose of the descent of Chochmah into the six days of work and the thirty-nine labors, plowing, sowing and so on, is for the sake of ascent: that all the levels of action, too, be elevated, to bind them to the One G-d. For the labors are for the needs of man, his life and his sustenance.
Why does divine wisdom descend into the week and into the thirty-nine labors (plowing, sowing and the rest, the Mishnah’s categories of work forbidden on Shabbos)? So that the world of action can rise with it. Every labor serves a person’s life and sustenance. (The printing’s בשתת is an evident misprint for בששת, “into the six.”)


וכאשר האדם נושא את נפשו בתפלתו לה׳ אחד בק״ש [בקריאת שמע] ואהבת כו׳ ובתפלה ברוך אתה כו׳ הרי גם כל כחות החיונית שבמלאכות שמהם חיותו וקיומו מתעלים עמו ונכללים באחד כי בהם ועל ידם ניתן הכח לאדם להעלות ולקשר נפשו באלהים חיים בק״ש [בקריאת שמע] ותפלה
And when a person lifts up his soul in his prayer to the One G-d, in the Shema, “And you shall love…,” and in the prayer, “Blessed are You…,” then all the vital powers that are in the labors, from which come his life and sustenance, are also elevated with him and included in the One. For in them and through them the strength is given to a person to elevate and bind his soul to the living G-d in the Shema and prayer.
When that person gives his soul over to G-d in the Shema (“And you shall love…”) and in the Shemoneh Esreh (“Blessed are You…”), all the life-energy he drew from that labor rises with him and is included in G-d’s oneness. It was that very energy that gave him the strength to pray, so the week’s work is lifted up through his prayer. (The printing’s הככח is an evident misprint for הכח, “the strength.”)


(והעלאה זו היא ע״י החכמה שהיא בחינת ביטול ולכן ע״י החכמה יוכל להיות ביטול היש וזהו שהששת ימי המעשה נק׳ ששת ימי בראשית שהוא בחי׳ חכמה שבכח החכמה הנמשך בהמדות יומשך להיות ביטול היש
(This elevation is through Chochmah, which is the level of self-nullification (bittul); therefore through Chochmah there can be the nullification of the yesh (independent existence). And this is why the six days of work are called the six days of Bereishis, which is the level of Chochmah: by the power of Chochmah drawn into the emotive attributes (middos), the nullification of the yesh will be drawn forth.
A parenthesis: this lifting works through Chochmah, whose nature is self-nullification (bittul), the sense of being nothing before G-d. Drawn into the emotive attributes of the week, Chochmah brings the nullification of the yesh, a creature’s sense of being a separate, self-standing thing; that is the deeper reason the weekdays are named for Chochmah.


ועיין בזח״א [בזהר חלק א] בראשית) (דל״א סע״א [סוף עמוד א]) אינון שיתא יומין נפקין מן בראשית23 וע״ש במק״מ [במקדש מלך] הטעם שהחכמה נק׳ ראשית ועמ״ש במ״א גבי ענין יין המשומר בענביו24 מששת ימי בראשית
And see Zohar I, Bereishis (page 31, end of side a): “Those six days go forth from Bereishis”; and see there in the Mikdash Melech (a commentary on the Zohar) the reason Chochmah is called reishis. And see what is explained elsewhere on the matter of the wine preserved in its grapes since the six days of Bereishis.)
The Zohar says that “those six days go forth from Bereishis,” as cedars come forth from Lebanon, and the Mikdash Melech (Rabbi Shalom Buzaglo’s commentary on the Zohar) explains there why Chochmah is called reishis. The Gemara’s “wine preserved in its grapes since the six days of Bereishis,” the hidden reward of the righteous, is the subject of another discourse the text points to.


והנה ששת ימי המעשה הם בחינת המשכות מלמעלה למטה והשתלשלות אור א״ס ב״ה להתלבש בבי״ע להיות כח המעשה
Now the six days of work are the level of drawings-down from above to below, and the chain of descent (hishtalshelus) of the Infinite Light (Or Ein Sof), blessed be He, to be clothed in Beriah, Yetzirah and Asiyah, so as to be the power of action.
Summing up: the six days are a movement from above to below, the Infinite Light descending through the chain of worlds until it is clothed in Beriah, Yetzirah and Asiyah and becomes the power behind physical action.


(ועמ״ש בד״ה לא הביט און ביעקב25 ומ״ש בד״ה בחודש השלישי26 גבי כל כל שבח מעשה ידיך)
(And see what is explained in the discourse beginning “He has not beheld iniquity in Yaakov,” and what is explained in the discourse beginning “In the third month,” on “all the praise of Your handiwork.”)
In Torah Ohr, Yisro (“In the third month”), the Alter Rebbe explains “all the praise of Your handiwork”: all the worlds are only G-d’s “handiwork,” the outermost power of action, as a craftsman’s work holds only his skill and not his self. In Likkutei Torah, Balak (“He has not beheld iniquity”), the weekday is the Zohar’s “small king”: G-d’s kingship clothed in Beriah, Yetzirah and Asiyah through contractions.


משא״כ השבת הוא בחי׳ העלאה ממטה למעלה בבחי׳ ענג וכמ״ש אז תתענג על27 ה׳ וכמאמר ישמחו במלכותך ישבעו ויתענגו28 מטובך כו׳
Shabbos, however, is the level of ascent from below to above, in the mode of delight, as it is written, “Then you shall delight in Havayah,” and as in the words “They shall rejoice in Your kingship…; they shall be satisfied and delight in Your goodness…”
Shabbos is the opposite movement: an ascent from below to above, in the mode of delight (oneg). Isaiah promises the one who honors Shabbos, “Then you shall delight in Havayah,” and the Shabbos prayer says those who keep it “delight in Your goodness.”


(עיין בהרמ״ז [בהרב משה זכות] ר״פ פקודי) (דף ר״כ ע״ב) גבי ולכן שבת נקרא טוב להודות29 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אימתי גדול כשהוא בעיר אלקינו30 כו׳
(See the Ramaz at the beginning of Pekudei) (page 220b) on “therefore Shabbos is called ‘It is good to give thanks’”; and as our Sages of blessed memory said, “When is He [called] great? When He is in the city of our G-d…”
The Ramaz (Rabbi Moshe Zacuto, a seventeenth-century Kabbalist who wrote glosses on the Zohar) is cited on the words “therefore Shabbos is called ‘It is good to give thanks,’” the opening of the Psalm for the Shabbos day. “When is He called great? When He is in the city of our G-d” is the Zohar’s reading of Psalm 48: the Holy One is called “great” when Knesses Yisrael is with Him.


[ועמ״ש בד״ה וכל בניך] וכמ״ש בזח״א [בזהר חלק א] ויחי (דרל״ט)31 משל למלכא דהוה יתיב בכורסייא וכתרא דמלכותא עליה אקרי מלך עילאה. כד נחית ואזיל לבי עבדיה מלך זוטא אקרי כך קב״ה [קודשא בריך הוא] כו׳ ע״ש
[And see what is explained in the discourse beginning “And all your children.”] And as it is written in Zohar I, Vayechi (page 239): “A parable of a king who was sitting on his throne with the crown of kingship upon him: he is called a supreme king. When he goes down and goes to his servant’s house, he is called a small king. So too the Holy One, blessed be He…”; see there.
The Zohar’s parable: a king sitting on his throne, wearing his crown, is called “a supreme king”; when he goes down to a servant’s house, he is called “a small king.” In Likkutei Torah, Shir HaShirim, the Alter Rebbe applies the same parable to the rising of Malchus and refers back to this maamar: on Shabbos speech rises to the supernal delight.


והיינו שבימות החול כשמתלבש בבי״ע נק׳ מלך זוטא
That is: on the weekdays, when He is clothed in Beriah, Yetzirah and Asiyah, He is called a small king.
So it is with G-d: on the weekdays, when His light is clothed in the lower worlds, He is “a small king.”


משא״כ בשבת הוא בחי׳ התגלות ענג ה׳ ומעין עולם הבא תענוג הנשמות שנהנין מזיו השכינה32 ובחינת קיבול שכרן. אבל בימות החול הוא לעשותם.333435
On Shabbos, however, there is the level of the revelation of the delight of G-d, a semblance of the World to Come: the delight of the souls, who enjoy the radiance of the Shechinah, and the level of receiving their reward. But the weekdays are [for] doing them.
On Shabbos His delight is revealed, a foretaste of the World to Come, where, the Gemara says, the righteous “enjoy the radiance of the Shechinah,” the time of receiving reward. The weekdays are for “doing them,” as the Sages say: “Today to do them, and tomorrow to receive their reward.”




2ולכן כתיב בשבת ממצוא חפצך ודבר דבר36 דבור אסור3738 כי דבור הוא לשון הנהגה והמשכה39 מלמעלה למטה וכמ״ש וידבר הוי׳ אל משה לאמר
Therefore it is written about Shabbos, “[refraining] from attending to your affairs and speaking words”: speech is forbidden. For speech (dibbur) is a term of leadership and of drawing down from above to below, as it is written, “And Havayah spoke to Moshe, saying.”
Isaiah tells Israel to honor Shabbos by refraining “from attending to your affairs and speaking words,” and the Gemara derives from it that one’s speech on Shabbos should not be like weekday speech. The reason: dibbur, “speech,” is also a term of leading, as in “He leads (yadber) nations under us”; in Torah Ohr, Va’eira, the Alter Rebbe explains that through the Torah, “And Havayah spoke to Moshe,” speech draws G-d’s own oneness down below.


וזהו בימות החול שהוא בחי׳ השתלשלות והמשכה מלמעלה למטה להתלבש גם בבחי׳ עשייה גשמיות
And this is [so] on the weekdays, which are the level of the chain of descent and drawing down from above to below, to be clothed even in the level of physical Asiyah.
That downward flow is the character of the weekdays, when G-d’s light descends even into the physical world of Asiyah. (The printing’s התשלשלות and למלטה are evident misprints for השתלשלות and למטה.)


וכמ״ש מלכותך מלכות כל עולמים40 אפילו בעולם עשייה וכמ״ש אף עשיתיו41 משא״כ בשבת ודבר דבר שהדבור חוזר למקורו ושרשו למעלה [ועמ״ש מזה בד״ה שובה ישראל עד]:
As it is written, “Your kingship is a kingship of all worlds,” even in the World of Asiyah, and as it is written, “indeed I have made him.” On Shabbos, however, “and speaking words” [is forbidden], for speech returns to its source and root above. [And see what is explained on this in the discourse beginning “Return, O Israel, unto.”]
The Psalm says His “kingship is a kingship of all worlds,” reaching even Asiyah, and Isaiah’s “indeed I have made him” is the same descent into action. On Shabbos divine speech goes back up to its source, so weekday speech is set aside; the discourse “Return, O Israel” (Likkutei Torah, Shabbos Shuvah) is mentioned as a further discussion.




3קיצור. ששת ימי המעשה42 הם ששה מדות עליונות והם בבחי׳ המשכה והשתלשלות להתלבש בבי״ע כמ״ש אף עשיתיו43 והירידה לצורך עלייה וביטול היש
Summary. The six days of work are the six supernal emotive attributes, and they are in the mode of drawing down and chain of descent, to be clothed in Beriah, Yetzirah and Asiyah, as it is written, “indeed I have made him”; and the descent is for the sake of ascent and the nullification of the yesh.
The “Summary” (kitzur) paragraphs restate each section briefly. The six weekdays are the six supernal emotive attributes (Chesed through Yesod), which descend and are clothed in the lower worlds, down to “I have made him”; that descent is for the sake of ascent and of the nullification of the yesh.


ולכן נקראים ימי בראשית היא בחי׳ חכמה דבחכמה הוא הבירור ובשבת הוא העלייה מבחי׳ עשייה עד לבחינת העונג ויתענגו מטובך ולכן נאמר בשבת ממצוא חפצך ודבר דבר:44
Therefore they are called the days of Bereishis, which is the level of Chochmah, for in Chochmah is the refinement (birur). And on Shabbos there is the ascent from the level of Asiyah up to the level of delight, “and they shall delight in Your goodness.” Therefore it is said about Shabbos, “from attending to your affairs and speaking words.”
They are called “days of Bereishis” because they come from Chochmah, and Chochmah is what sorts out and refines (birur) the world, separating the holy from the unholy. Shabbos is the ascent from action up to delight, and that is why weekday affairs and weekday speech are set aside on Shabbos.




Section 2 · ¶4–6
Ascent needs help from above
4ב אך אין דבר שירד למטה עולה למעלה עד שנותנים לו כח ועוז מלמעלה להעלותו
2. However, nothing that has descended below rises up above until strength and might are given to it from above to raise it.
Section 2 begins with a principle: what has gone down cannot lift itself back up on its own; it needs strength and might given to it from above.


וע״ז נתקן ענין קבלת שבת לכה דודי45 שיהא הארה מלמעלה לקראת כלה היא כנסת ישראל כדי שפני שבת נקבלה
For this, the matter of receiving Shabbos, “Come, my Beloved,” was instituted: that there be an illumination from above “to greet the bride,” who is Knesses Yisrael (the Community of Israel), so that “we may receive the face of Shabbos.”
That is why the Friday-night welcome of Shabbos, the hymn “Come, my Beloved” (Lecha Dodi), was instituted: a light comes from above “to greet the bride,” Knesses Yisrael, the collective soul of Israel, so that she can “receive the face of Shabbos.”


וזהו משכני אחריך נרוצה46 שבכל ימות החול הוא בחינת אחריך וצריך להיות משכני כדי שנרוצה ועד״ז הוא ענין כל שיר השירים ליתן כח ועוז לכנסת ישראל כו׳ אך מי שטרח בערב שבת47 וכו׳
And this is [the meaning of] “Draw me, we will run after you”: all the weekdays are the level of “after you,” and there must be “draw me” so that “we will run.” And in this way is the theme of the whole Song of Songs: to give strength and might to Knesses Yisrael, etc. However, “one who toiled on the eve of Shabbos, etc.”
The same idea is in “Draw me, we will run after you”: through the week Israel is only “after” G-d, following at a distance, and must first be drawn before she can run; the whole Song of Songs, the love song between G-d and Israel, is about this strength given from above. Yet “one who toiled on the eve of Shabbos will eat on Shabbos”: in Likkutei Torah, Balak, the Alter Rebbe explains that one reaches the level of Yisrael, which is Shabbos, only through the weekday toil of Yaakov.


וצריך להיות בכל יום מעין העלאת שבת והוא ענין העלאה שבתפלה מויברך דוד עד ש״ע [שמונה עשרה] שכל הענינים המדוברים שם מדברים בענין העלאה ממטה למעלה להתכלל באור ה׳ ובברכת יוצר איך המלאכים מקדישים והאופנים ברעש גדול כו׳
And every day there must be something like the ascent of Shabbos. This is the ascent in prayer from “And David blessed” until the Shemoneh Esreh, for all the matters spoken of there speak of ascent from below to above, to be included in the light of G-d. And in the blessing of Yotzer [“Who forms light”]: how the angels sanctify, “and the Ofanim [an order of angels] with a great noise…”
Something of Shabbos’s ascent must also happen every day, in the morning prayer. From “And David blessed” (near the end of Pesukei deZimra) until the Shemoneh Esreh, the prayers speak of rising from below to above; and in Yotzer, the first blessing before the Shema, we tell how the angels sanctify G-d and how the Ofanim rise “with a great noise.”


והרעש הוא ענין תשוקתם וחפצם בכלות הנפש אך השרפים עומדים48 מפני שבחי׳ התכללות וביטול זה הוא הנתפס במהותם ועצמותם
The noise is their longing and desire, with the expiring of the soul (kelos hanefesh). The Seraphim [a higher order of angels], however, stand, because this level of inclusion and self-nullification is what is grasped in their very being and essence.
The Ofanim’s “noise” is their longing to dissolve into G-d, a love so intense that the soul “expires” (kelos hanefesh). The Seraphim, a higher order of angels, “stand,” as in Yeshayahu’s vision, because that inclusion in G-d is part of their very being; they do not have to strain toward it.


אבל האופנים הם במדרגה שלמטה מהם רק שהם משיגים בהיות בחי׳ התכללות רחוק מהם שהוא קדוש ומובדל כו׳ ואינו בגדר עלמין לא בגדר ממלא ולא בגדר סובב כו׳
But the Ofanim are on a level below them; they only perceive that the level of inclusion is far from them, for it is holy and set apart… and is not within the category of worlds, neither in the category of the light that fills all worlds (memalei) nor in the category of the light that encompasses all worlds (sovev)…
The Ofanim are lower: all they grasp is that such inclusion is far from them, because G-d is “holy,” utterly set apart. He is not within the category of worlds at all, neither the light that fills them nor even the light that encompasses them.


ואי לזאת כל חפצם וכל ישעם שתכלה אליו נפשם מה שלמעלה מיכולתם
And therefore all their desire and all their salvation is that their soul expire toward Him, [something] beyond their capacity.
So all their desire is for something beyond their capacity: that their soul expire toward Him.


ולכן הרעש גדול וכן כל הענינים שמויברך דוד עד ש״ע [שמונה עשרה] הכל הוא בחי׳ העלאה ממטה למעלה בק״ש [בקריאת שמע] שימסור נפשו באחד ואהבת וגו׳
Therefore the noise is great. So too all the matters from “And David blessed” until the Shemoneh Esreh are all the level of ascent from below to above, in the Shema, where one gives over his soul in “One,” and “And you shall love…,”
That distance is why their noise is so great. In the same way the whole order of morning prayer, from “And David blessed” through the Shema, where one gives over one’s soul in the word “One” and then loves G-d “with all your soul,” is a movement upward.


עד שמונה עשרה שאומרים ברוך אתה שהוא בחי׳ המשכה מלמעלה למטה שיהיה בחי׳ גילוי הוי׳ וכמ״ש ברוך הוי׳ אלהי ישראל מן העולם ועד העולם49 פי׳ מעלמא דאתכסיא לעלמא דאתגליא
until the Shemoneh Esreh, where we say “Blessed are You,” which is the level of drawing down from above to below, so that there be a revelation of the level of Havayah, as it is written, “Blessed is Havayah, the G-d of Israel, from the world and to the world,” meaning: from the hidden world to the revealed world;
The Shemoneh Esreh reverses direction: its “Blessed are You” is a drawing down from above, so that the Name Havayah is revealed. Plainly, “Blessed is Havayah… from the world and to the world (min haolam ve’ad haolam)” means “from everlasting to everlasting”; the maamar reads olam as “world”: from the hidden world to the revealed world.


דהיינו שיהיה גילוי בחי׳ ההעלם מה שלמעלה מגדר עלמין ולית מחשבה תפיסא ביה50 בחי׳ אני הוי׳ לא שניתי ואתה הוא עד שלא נברא העולם5152 כו׳ (ועמ״ש מזה בד״ה אז ישיר53 משה ובני ישראל)
that is, that there be a revelation of the level of the hidden, which is beyond the category of worlds, and “no thought can grasp Him”: the level of “I, Havayah, have not changed,” and “You were [the same] before the world was created…” (And see what is explained on this in the discourse beginning “Then Moshe and the Children of Israel sang.”)
What is drawn into revelation is the hidden level beyond all worlds, which “no thought can grasp”: the unchanging G-d of “I, Havayah, have not changed,” the same “before the world was created” as after. In Torah Ohr, Beshalach (“Then Moshe sang”), the Alter Rebbe reads “from the world to the world” the same way, and explains baruch as drawing down from concealment into revelation, so that He is “You,” present before us.


ועיקר הגלוי הוא בכל יום על ידי מעשה המצות ותלמוד תורה כנגד כולם5455 שהם כולם המשכת גילוי ההעלם כמ״ש במ״א
And the main revelation is every day, through the performance of the mitzvos, and the study of Torah, which is equal to them all; for they are all the drawing down of the revelation of the hidden, as is explained elsewhere.
Yet the main daily revelation of the hidden comes through doing the mitzvos and studying Torah, which the Mishnah says “is equal to them all”: each of them draws the hidden into revelation.


אך ההפרש שבין העלאה56 שבשבת להעלאה שבחול שבשעת תפלה כי אינו דומה בן כפר שראה את המלך לבן כרך57 שראה כו׳
However, the difference between the ascent on Shabbos and the ascent on the weekday, at the time of prayer, is that “a villager who saw the king is not like a city-dweller who saw…”
Now he distinguishes the weekday ascent of prayer from the ascent of Shabbos, with the Gemara’s image: Yechezkel and Yeshayahu saw the same vision of the King, but Yechezkel described it at length, like a villager who saw the king once, and Yeshayahu briefly, like a city-dweller used to the king.


והענין כי הנה58 והאופנים ברעש גדול כו׳ על ידי השגתם בחי׳ קדוש ומובדל למעלה מבחי׳ סובב וממלא כל עלמין הוא דומה לבן כפר שראה עד״מ שביטולו מפני המלך מחמת חידוש רוממותו למעלה מגדר השגתו
And the explanation is that “the Ofanim with a great noise…,” through their perceiving the level of “holy and set apart,” beyond the level of sovev and memalei kol almin, are like a villager who saw [the king], by way of analogy: his self-nullification before the king is because of the novelty of his exaltedness, beyond the bounds of his grasp.
The Ofanim’s “great noise” is the villager’s response: they are overwhelmed by G-d’s holiness because it is new to them and beyond their grasp, and their self-nullification comes from that astonishment.


וזהו בחי׳ ימי החול מה שאין כן בשבת הוא בחי׳ התגלות ענג העליון ישמחו במלכותך ישבעו ויתענגו מטובך אז הוא דומה לבן כרך עד״מ שאין חידוש בעיניו רוממות המלך אלא מתענג ונהנה מזיו יקר תפארת גדולתו
This is the level of the weekdays. On Shabbos, however, there is the level of the revelation of the supernal delight, “They shall rejoice in Your kingship; they shall be satisfied and delight in Your goodness”; then it is like a city-dweller, by way of analogy, in whose eyes the exaltedness of the king is no novelty, but rather he delights in and enjoys the radiance of the preciousness and beauty of his greatness.
That is the weekday. On Shabbos the supernal delight is revealed (“they shall delight in Your goodness”), and one is like the city-dweller: the king’s greatness is no novelty to him, so instead of being overwhelmed he enjoys the radiance of the king’s glory.


ועל זה אמרו שמש בשבת צדקה59 לעניים60
And on this they said, “The sun on Shabbos is charity (tzedakah) for the poor.”
On this the Gemara says, “The sun on Shabbos is charity for the poor”: plainly, sunshine on Shabbos is a kindness to the poor. Rabbi Yitzchak learns it there from Malachi’s “sun of tzedakah,” and the maamar now explains it.


והענין כדכתיב שמש צדקה ומרפא בכנפיה61 כי שמש ומגן62 הוי׳ הוא המרפא בחי׳ רופא חולים ולכן הוא צדקה לעניים דלית לון מגרמייהו כלום.6364
And the explanation is as it is written, “a sun of tzedakah (righteousness), with healing in its wings,” for “Havayah is a sun and a shield”; it is the healing, the level of “Healer of the sick.” And therefore it is charity for the poor, who have nothing of their own at all.
In Malachi’s “a sun of tzedakah with healing in its wings,” tzedakah means righteousness; in the Sages’ saying it means charity. The “sun” is G-d’s own light (“Havayah is a sun and a shield”), and it is itself the healing, as the Shemoneh Esreh praises Him as “Healer of the sick”; so it is charity for the poor, who have nothing of their own.




5וביאור הדבר65 כי הנה כל ימות החול כנסת ישר אל הוא בבחי׳ חולת אהבה כמ״ש סמכוני באשישות66 רפדוני בתפוחים כי חולת אהבה אני
The explanation of the matter: throughout all the weekdays Knesses Yisrael is in the state of “sick with love,” as it is written, “Sustain me with flasks [of wine], spread apples around me, for I am sick with love.”
Now he explains the healing. Throughout the week Knesses Yisrael is “sick with love,” like the bride in the Song of Songs who asks to be sustained because she is faint with love.


והיינו מפני שהיא בבחי׳ עני דלית ליה מגרמיה כלום67686970 ונכספה וגם כלתה נפשה71 לעלות אל דודה להתכלל באור72 ה׳ אין סוף ב״ה שהוא למעלה מגדר ממלא וסובב73
That is, because she is in the state of a poor man, who has nothing of his own at all, and her soul “longs and even expires” to go up to her Beloved, to be included in the light of G-d, the Infinite One (Ein Sof), blessed be He, which is beyond the category of the light that fills all worlds and the light that encompasses them (memalei and sovev).
She is like “a poor man, who has nothing of his own,” as the Zohar says of the moon, which has no light of its own and only reflects the sun; the Kehot note adds that this is why King David, a “chariot” for Malchus, called himself “poor and needy.” Her soul “longs and even expires” (Psalm 84) to rise to her Beloved and be included in the Infinite One, beyond both the light that fills the worlds and the light that encompasses them.


ואהבה בכלות הנפש כזו הוא בחי׳ חולה מפני תוחלת ממושכה74 אשר תמיד נכספה וגם כלתה ולא תגיע לזה כל ימי חייה
And love with such expiring of the soul is the state of sickness, because of “hope deferred,” for she always longs and even expires, and she will not attain it all the days of her life.
Since what she longs for is beyond anything the worlds can hold, her longing is never fulfilled in this life; that is the “hope deferred” which, Proverbs says, “makes the heart sick.”


ולכן נקראו תלמידי חכמים בעולם הזה קצירי ומריעי7576 מפני שתלמידי חכמים הם המקבלים מבחי׳ חכמה שרואין את הנולד77 מאין ליש ורואין שכל השתלשלות של בחי׳ יש הוא היפוך מבחי׳ אין
Therefore Torah scholars in this world are called “weak and ailing,” because Torah scholars are those who receive from the level of Chochmah, who see what is born, from nothing to something, and see that the whole chain of descent of the level of yesh (something) is the opposite of the level of ayin (nothing).
This is why the Gemara calls the Sages “ailing”: Torah scholars receive from Chochmah, and “the wise man is one who sees what is born,” read here as one who sees how things are born from nothing (ayin) into something (yesh). They see that the whole created yesh is the opposite of G-d’s ayin.


לזאת תכלה נפשם בבחי׳ חולת אהבה להשתפך נפשם ממש78
Therefore their soul expires in the state of being sick with love, their soul pouring itself out, literally.
So their soul expires with lovesick longing and pours itself out.


(בלק״ת [בלקוטי תורה (להאריז״ל)] פרשה וירא פי׳ חולה הוא כשחסר ממנו שער החמשים יש לפרש כי שער החמשים דבינה הוא המחבר חכמה שהיא אין עם הבינה שנקרא יש דהיינו להמשיך הביטול דחכמה גם בבחי׳ היש כמ״ש בביאור ע״פ וספרתם לכם.
(In the Likkutei Torah of the Arizal, Parshas Vayeira, it explains that “sick” is when the fiftieth gate is missing from him. It may be explained that the fiftieth gate of Binah is what joins Chochmah, which is ayin, with Binah, which is called yesh; that is, to draw the self-nullification of Chochmah also into the level of yesh, as is explained in the explanation on the verse “And you shall count for yourselves.”
A parenthesis: the Likkutei Torah of the Arizal on Vayeira (in his Ta’amei HaMitzvos, on the mitzvah of visiting the sick, the Kehot note says) explains “sickness” as the lack of the fiftieth gate; the word choleh, “sick” (חולה), has the numerical value 49 (8+6+30+5), one short of fifty. The Alter Rebbe suggests that the fiftieth gate of Binah is what joins Chochmah (“nothing,” pure bittul) to Binah (“something,” developed understanding), carrying Chochmah’s bittul into the level of yesh.


והנה באצילות הוא חיבור חכמה ובינה בבחי׳ תרין רעין.79 אבל בבריאה אין מאיר80 בחינת חכמה עילאה רק בחי׳ הבינה ועל כן הבריאה בחי׳ יש.
Now in Atzilus there is the joining of Chochmah and Binah in the manner of “two companions.” But in Beriah the level of supernal Chochmah does not shine, only the level of Binah; and therefore Beriah is the level of yesh.
In Atzilus, Chochmah and Binah are joined as “two companions” who never part. In Beriah only Binah shines, not supernal Chochmah, which is why Beriah is the first world of separate existence (yesh); for this the Kehot note gives Tikkunei Zohar, Tikkun 6.


ולזאת בימות החול שהמל׳ יורדת לבי״ע על כן היא בבחי׳ חולת אהבה מזה שבחי׳ יש הוא היפוך האין. ובשבת הוא בחי׳ מרפא כי עולה באצילות חיבור האין ביש כו׳)
Hence on the weekdays, when Malchus descends into Beriah, Yetzirah and Asiyah, she is therefore in the state of being sick with love because of this: that the level of yesh is the opposite of ayin. And on Shabbos there is the level of healing, for she rises into Atzilus, the joining of ayin with yesh…)
So on the weekdays, when Malchus (Knesses Yisrael) descends into Beriah, Yetzirah and Asiyah, she is lovesick at the gulf between yesh and ayin. On Shabbos she rises into Atzilus, where “nothing” and “something” are joined, and that is her healing.


וכך צריך האדם לעורר אהבה זו בתפלה כדכתיב חלו נא פני81 אל ופי׳ חלו כמ״ש ויחל משה82 מלמד שהחלה83 כו׳ והוא בחי׳ והאופנים כו׳ ברעש גדול כו׳
And so a person must arouse this love in prayer, as it is written, “Now entreat (chalu) the face of G-d”; and chalu is explained as in “And Moshe entreated (vayechal),” [of which the Sages say,] “This teaches that he became ill…”; and this is the level of “and the Ofanim… with a great noise…”
The same love must be aroused in prayer. Malachi’s “entreat (chalu) the face of G-d” shares its root with choleh, “sick,” and the Gemara says of “Moshe entreated (vayechal)” that he prayed until he became ill; this is the longing “great noise” of the Ofanim.


אבל בשבת הוא בחי׳ רופא חולים כי שמש צדקה ומרפא בכנפיה84 כי ישבעו ויתענגו מטובך85 ואז תתענג על86 ה׳
But on Shabbos there is the level of “Healer of the sick,” for “a sun of tzedakah with healing in its wings,” because “they shall be satisfied and delight in Your goodness,” and then “you shall delight in Havayah.”
On Shabbos, G-d is the “Healer of the sick”: the “sun of tzedakah with healing” shines, because “they shall delight in Your goodness” and “you shall delight in Havayah.” The longing is answered with delight.


ולכן שמש בשבת צדקה לעניים דלית להון מגרמייהו אשר נכספה וגם כלתה נפשם כי השמש מרפא (ועמ״ש בד״ה תקעו בחודש87 בענין לעתיד הקב״ה מוציא חמה מנרתקה צדיקים מתרפאין בה)88
Therefore “the sun on Shabbos is charity for the poor,” who have nothing of their own, whose soul longs and even expires; for the sun heals. (And see what is explained in the discourse beginning “Blow the shofar on the New Moon,” on the matter that in the future the Holy One, blessed be He, will take the sun out of its sheath and the righteous will be healed by it.)
So “the sun on Shabbos is charity for the poor”: for those who have nothing of their own and whose soul longs, the sun heals. In Likkutei Torah, Rosh Hashanah (“Blow the shofar on the New Moon”), the Alter Rebbe explains the Sages’ “in the future the Holy One will take the sun out of its sheath” as Havayah, the sun itself, revealed without Elokim, the shield that now screens it.


הוא בחינת שמש ומגן89 הוי׳ אור אין סוף ב״ה בחי׳ חכמה עילאה
It is the level of “Havayah is a sun and a shield”: the Infinite Light (Or Ein Sof), blessed be He, the level of supernal Chochmah.
This “sun” is “Havayah is a sun and a shield”: the Infinite Light as supernal Chochmah.


אשר הארתה ירדה ונתלבשה בבי״ע בששת ימי החול ובשבת חוזרת ועולה למקורה ושרשה וכמ״ש ושמרתם את השבת כי קדש היא90 וגו׳ (עמ״ש מזה בד״ה שבת שבתון):91
Its illumination descended and was clothed in Beriah, Yetzirah and Asiyah during the six weekdays, and on Shabbos it returns and rises to its source and root, as it is written, “And you shall keep the Shabbos, for it is holy…” (See what is explained on this in the discourse beginning “A Shabbos of complete rest.”)
Through the week its light descends and is clothed in the lower worlds, and on Shabbos it returns and rises to its source: “keep the Shabbos, for it is holy,” holy meaning set apart and above. The discourse “A Shabbos of complete rest” is mentioned for more on this.




6קיצור. ענין קבלת שבת ומי שטרח בע״ש [בערב שבת]92 והוא ענין ההעלאה שבפסוד״ז [שבפסוקי דזמרה] וק״ש [וקריאת שמע] ושמו״ע [ושמונה עשרה] בא״י [ברוך אתה ה׳] המשכה.
Summary. The matter of receiving Shabbos, and “one who toiled on the eve of Shabbos”; and this is the matter of the ascent in Pesukei deZimra (the Verses of Praise) and the Shema; and in the Shemoneh Esreh, “Blessed are You, Havayah” is drawing down.
Summary of section 2: Shabbos is received with help from above, and it rests on the week’s effort (“one who toiled on the eve of Shabbos”). Each day’s prayer holds a smaller version of this: an ascent through Pesukei deZimra and the Shema, and then, in the Shemoneh Esreh, a drawing down in “Blessed are You, Havayah.”


וההפרש שבין ההעלאה דחול ובין ההעלאה דשבת כמו בן כפר שראה את המלך לגבי בן כרך93 וענין שמש צדקה ומרפא94:
And the difference between the ascent of the weekday and the ascent of Shabbos is like a villager who saw the king compared with a city-dweller; and the matter of “a sun of tzedakah with healing.”
The weekday ascent is like a villager overwhelmed at seeing the king; Shabbos is like the city-dweller who calmly enjoys the king’s glory. And Shabbos is the “sun of tzedakah with healing” for the lovesick soul.




Section 3 · ¶7–9
Rosh Chodesh
7ג וכל זה הוא בחי׳ שבת נגד ימות החול אך בחי׳ ראש חודש הוא ענין אחר שהרי מותר בעשיית מלאכה ואעפ״כ [ואף על פי כן] אינו נחשב מששת ימי המעשה.
3. And all this is the level of Shabbos as against the weekdays. The level of Rosh Chodesh, however, is another matter: for work is permitted on it, and nevertheless it is not counted among the six days of work.
Section 3 returns to the opening question. Everything so far contrasted Shabbos with the weekdays; Rosh Chodesh is a third kind of day, since work is permitted on it, yet it is not counted as one of the six working days.


והנה כתיב כה אמר95 ה׳ שער החצר הפנימית הפונה קדים יהיה סגור ששת ימי המעשה וביום השבת יפתח וביום החודש יפתח שיום החודש אינו בכלל ימי המעשה להיות סגור בו השער.
Now it is written, “Thus says Havayah: The gate of the inner courtyard that faces east shall be closed the six days of work, and on the Shabbos day it shall be opened, and on the day of the New Moon it shall be opened”: [this shows] that the day of the New Moon is not included among the days of work, such that the gate would be closed on it.
In Yechezkel’s vision of the future Temple, G-d commands that the east gate of the inner court be shut on the six working days and opened on Shabbos and on Rosh Chodesh. Since it opens on Rosh Chodesh, Rosh Chodesh is not one of “the days of work.”




8והענין יובן על דרך משל ומבשרי אחזה96 אלוה שהדבור מקבל מב׳ בחינות שלפעמים מקבל מבחי׳ המדות שלפי שאוהב את הדבר מדבר עבורו או מפני שכועס כו׳ ולפעמים מקבל מבחי׳ השכל וההבנה שמדבר מה שמבין בשכלו.
The matter will be understood by way of analogy, and [as] “from my flesh I behold G-d”: speech receives from two levels. Sometimes it receives from the level of the emotive attributes: because one loves the thing, one speaks on its behalf, or because one is angry…; and sometimes it receives from the level of intellect and understanding: one speaks what one understands with one’s mind.
The answer comes through a human analogy, following Job’s “from my flesh I behold G-d”: what we see in ourselves teaches us about G-d. A person’s speech can come from two places: from emotion (we speak up for what we love, or speak out of anger), or from intellect (we say what we understand).


כך עד״מ יובן למעלה למשכיל כי הנה אף על פי שלא מחשבותי מחשבותיכם97 כו׳ אף על פי כן נאמר למעלה בחי׳ דבור ודבר הוי׳ שהיא בחי׳ עלמא דאתגלי והוא מקו בחי׳ כנסת ישראל
So too, by way of analogy, it will be understood above by one who contemplates: for although “My thoughts are not your thoughts…,” nevertheless the level of speech is spoken of above, and “the word of Havayah,” which is the level of the revealed world (alma d’isgalya); and it is the source of the level of Knesses Yisrael.
The same is true, so to speak, above. G-d’s thoughts are not like ours, yet Scripture speaks of divine “speech” and “the word of Havayah”: this is “the revealed world” (alma d’isgalya), the level of Malchus, the source of Knesses Yisrael. (The printing’s מקו is evidently מקור, “source.”)


ולפעמים אשר כנסת ישראל מקבלת בחי׳ זו מבחינת המדות
And at times Knesses Yisrael receives this level from the level of the emotive attributes,
Sometimes Knesses Yisrael receives this speech by way of the emotive attributes.


דהיינו בחי׳ אהבה מסותרת בכל ששת ימי החול אחר התפלה להיות סור מרע ועשה טוב98 בקש שלום מחמת אהבה הטבעית המסותרת בלב כל ישראל
that is, the level of the hidden love, throughout all the six weekdays after prayer, to “turn from evil and do good, seek peace,” out of the natural love hidden in the heart of every Jew.
That is the “hidden love,” the natural love for G-d latent in every Jewish heart, which through the six weekdays, after prayer, moves a person to “turn from evil and do good, seek peace.”


ופי׳ בקש שלום להיות התקשרות שני99 הפרים שכל מה שלמעלה מעלה הוא בחי׳ אין וכל מה שלמטה מטה הוא בחי׳ יש כו׳
And “seek peace” means that there be a bonding of the two opposites: for whatever is higher and higher is the level of ayin (nothing), and whatever is lower and lower is the level of yesh (something)…
“Seek peace” is read as making peace between two opposites: whatever is higher is closer to ayin (“nothing,” self-nullification), and whatever is lower is more yesh (“something,” self-assertion); peace joins them. (The printed text reads הפרים; the Kehot note’s lemma reads הפכים, “opposites,” which is apparently the correct reading.)


מה שאין כן בראש חודש היא מקבלת מבחי׳ השכל וההבנה שאז הוא שעת הכושר למעלה להמשיך לו ההשכלה וההבנה בהתחדשות מעשה בראשית מאין ליש
On Rosh Chodesh, however, she receives from the level of intellect and understanding, for then is an opportune time above to draw down to it insight and understanding in the renewal of the work of Bereishis from nothing to something,
On Rosh Chodesh, however, Knesses Yisrael receives from intellect and understanding: it is an opportune time above (the text’s שעת הושר apparently reads שעת הכושר) for insight into how creation is renewed from nothing to something to be drawn down.


ולהיות האהבה בבחי׳ ביטול וכמ״ש ודברי אשר שמתי בפיך100 וכתיב ואשים דברי בפיך101 דברי ממש (ועמ״ש בביאור ע״פ והיה מספר בני ישראל ובד״ה בחודש השלישי)
and that the love be in the state of self-nullification (bittul), as it is written, “And My words which I have put in your mouth,” and it is written, “And I have put My words in your mouth”: My words, literally. (And see what is explained in the explanation on the verse “And the number of the Children of Israel shall be,” and in the discourse beginning “In the third month.”)
The resulting love is not emotional excitement but bittul, self-nullification. Then speech is truly G-d’s own, as Isaiah says, “My words which I have put in your mouth”: “My words,” literally. Two parallel discussions are mentioned.


ובחינה זו נק׳ שער החצר הפנימית הפונה קדים102103 מקדם למעשה בראשית (כי מעשה בראשית היינו בחי׳ החכמה כמו שמתלבשת בהמדות כשמ״ל [כמו שכתוב לעיל] בפי׳ ששת ימי בראשית.
And this level is called “the gate of the inner courtyard that faces east (kadim)”: from before (mikedem) the work of Bereishis. (For the work of Bereishis is the level of Chochmah as it is clothed in the emotive attributes, as explained above on the meaning of “the six days of Bereishis.”
This is Yechezkel’s “gate that faces east (kadim)”: the word kadim is read as mikedem, “from before,” meaning from before the work of creation. For “the work of Bereishis” means Chochmah as already clothed in the emotive attributes, as explained in paragraph 1.


מה שאין כן בראש חודש מקבל הדבור מבחינת החכמה עצמה ואינו דומה בחי׳ החכמה המלובשת במדות שהיא בתוכם בהעלם לבחי׳ גילוי החכמה עצמה שהיא רמה ונשגבה למעלה מעלה מן המדות כמ״ש מזה בד״ה באתי לגני.
On Rosh Chodesh, however, speech receives from the level of Chochmah itself. And the level of Chochmah clothed in the emotive attributes, where it is within them in concealment, is not like the level of the revelation of Chochmah itself, which is lofty and exalted far above the emotive attributes, as is explained on this in the discourse beginning “I have come into My garden.”
On Rosh Chodesh speech receives from Chochmah itself, not from Chochmah hidden inside the emotions. Chochmah hidden within the attributes cannot compare with Chochmah revealed in its own right, far above them; this is discussed in the discourse “I have come into My garden.”


ועמ״ש בד״ה וידבר אלקים אל משה כו׳ וארא אל אברהם כו׳ שעל בחינה זו נאמר ושמי הוי׳ לא נודעתי להם104 ועמ״ש עוד מענין הפונה קדים בד״ה ויקהל משה105 וע׳ בזח״א [בזהר חלק א] פ׳ נח דע״ה ב׳)106
And see what is explained in the discourse beginning “And G-d spoke to Moshe… and I appeared to Avraham…,” that about this level it is said, “but by My Name Havayah I did not make Myself known to them.” And see what is explained further on the matter of “that faces east” in the discourse beginning “And Moshe assembled”; and see Zohar I, Parshas Noach, page 75b.)
Further parallels: in the discourse “And G-d spoke to Moshe,” this is the level of which G-d says, “but by My Name Havayah I did not make Myself known to them” (the Patriarchs). In Torah Ohr, Vayakhel (“And Moshe assembled”), the Alter Rebbe explains “that faces east (kadim)” as kedem, the level above Chochmah, above reishis itself, revealed on Shabbos as the supernal will and delight; and the Zohar on Noach expounds the same gate.


והוא ענין מחדש חדשים107 מקור ההתחדשות וכנסת ישראל מתעלית בבחי׳ זו שביום החודש יפתח כמו ביום השבת
And this is the matter of “He renews the months,” the source of renewal; and Knesses Yisrael is elevated into this level, so that “on the day of the New Moon it shall be opened,” as on the Shabbos day.
This is the meaning of G-d as “He who renews the months,” in the blessing over the new moon: He is the source of renewal itself. Knesses Yisrael rises into that source, and so the gate “shall be opened on the day of the New Moon” as on Shabbos.


אך לפי שהוא בחי׳ דבור ודבר ה׳ בחינת עלמא דאתגליא שהיא עצמה המתחדשת לכן מותר בעשיית מלאכה בראש חודש אבל אינו נחשב מכלל ימי המעשה לפי שהיא נתעלית למקורם וראשיתם
But since it is the level of speech and “the word of Havayah,” the level of the revealed world, which is itself what is renewed, therefore work is permitted on Rosh Chodesh; but it is not counted among the days of work, because it is elevated to their source and beginning.
But Rosh Chodesh is still the level of speech, “the revealed world,” and that very level (Malchus, like the moon) is what is renewed, so work is permitted. Yet it is not counted among the days of work, because on it speech rises to the source and beginning of those days. (The printing’s ברא חודש is evidently בראש חודש.)


(ועיין עוד בסש״ב [בספר של בינונים] ח״א [חלק א׳] פט״ז108 בענין מחשבה טובה הקב״ה מצרפה למעשה109 כו׳ גבהו דרכיהם למעלה מעלה מבחי׳ המעשה110 כו׳ ע״ש.
(And see further in Sefer Shel Beinonim (Tanya), Part I, chapter 16, on the matter of “a good thought the Holy One, blessed be He, joins to deed…”: “their ways are exalted” far above the level of deed…; see there.
The Tanya offers a parallel: love and awe that live in the mind’s understanding and the depths of the heart are “exalted far above the level of deed,” and G-d joins such “good thought” to deed (Tanya, chapter 16).


ועוד דוגמא לדבר ממשארז״ל [ממה שאמרו רבותינו זכרונם לברכה] רפ״ו דברכות בזמן שישראל עושין רצונו של מקום מלאכתן נעשית ע״י אחרים111 הרי מצינו שא״צ [שאין צריך / שאינו צריך] לבחי׳ המעשה אף שמותר בעשיית מלאכה וכמ״ש מזה במ״א בד״ה מקושש עצים):112
And another example of this is from what our Sages of blessed memory said at the beginning of chapter 6 of Berachos: “When Israel does the will of the Omnipresent, their work is done by others.” Thus we find that there is no need for the level of deed, even though work is permitted; and as is explained on this elsewhere, in the discourse beginning “Gathering wood.”)
Another parallel: the Gemara says that when Israel does G-d’s will, their work is done by others. In Likkutei Torah, Sh’lach (“Gathering wood”), the Alter Rebbe brings this with “strangers shall stand and pasture your flocks”: Israel, serving G-d fully, need not lower themselves to that work; so a day can permit work without needing it.




9קיצור. והנה שבת הוא שהדבור חוזר למקומו אבל ר״ח [ראש חודש] הוא בחינת דבור ולכן מותר בעשיית מלאכה ואעפ״כ [ואף על פי כן] אינו נקרא יום המעשה לפי שבר״ח [שבראש חודש] מקבל הדבור מקדם למעשה בראשית:
Summary. Now Shabbos is that speech returns to its place; but Rosh Chodesh is the level of speech, and therefore work is permitted, and nevertheless it is not called a day of work, because on Rosh Chodesh speech receives from before the work of Bereishis.
Summary of section 3: on Shabbos divine speech returns to its source, so work stops. Rosh Chodesh is still speech, so work is permitted; but its speech draws from “before the work of creation,” from Chochmah itself, so it is not called a working day.




Section 4 · ¶10–11
The Shabbos of Shabbos and the future bowing of all flesh
10ד והנה כ״ז [כל זה] הוא בחי׳ שבת וחודש. שאחר יומין דחול אך והיה מדי חודש בחדשו ומדי שבת בשבתו113114 דהיינו חדשו של חודש ושבתו של שבת אז יבוא כל בשר וגו׳.
4. Now all this is the level of the Shabbos and the New Moon that come after the weekdays. But “And it shall be, every New Moon on its New Moon and every Shabbos on its Shabbos” means the New Moon of the New Moon and the Shabbos of Shabbos; then “all flesh shall come…”
Section 4 finally explains the opening verse. Everything so far concerned the ordinary Shabbos and New Moon, which come after weekdays. The verse’s doubled phrases point higher: “its New Moon” of the New Moon and “its Shabbos” of Shabbos, a Shabbos above Shabbos and a renewal above renewal, and only then will “all flesh come.”


וביאור הענין כי הנה שבת שאחר ששת ימי המעשה הוא כי בו שבת מכל מלאכתו115
The explanation of the matter: the Shabbos that comes after the six days of work is because “on it He rested from all His work.”
First, the ordinary Shabbos: it follows the six days of work because on it G-d “rested from all His work.”


והוא עד״מ כאדם הממשיך שכלו ומורידו בתחבולות מעשיו כמו בענין הכתיבה שמתחכם איך לכתוב ואחר שכותב חוזר שלו למקורו ושרשו
This is, by way of analogy, like a person who draws his intellect and brings it down into the devices of his actions, as in writing, where he applies his wisdom to how to write; and after he writes, his intellect returns to its source and root.
The analogy is a person writing: while he writes, his intellect is lowered into the mechanics of forming letters; when he finishes, his mind returns to its own source. (The printing’s שלו is evidently שכלו, “his intellect.”)


כך הענין כי ששת ימים עשה116 ה׳ את השמים ואת הארץ שירדה ונשתלשלה הארת חכמתו ית׳ אפילו בעשייה גשמיות וכמ״ש כולם בחכמה עשית117
So too is the matter that “in six days Havayah made the heavens and the earth”: the illumination of His wisdom, blessed be He, descended and came down step by step even into physical Asiyah, as it is written, “You made them all with wisdom.”
So too with creation: in the six days G-d’s wisdom descended step by step even into the physical world, as “You made them all with wisdom.”


אך ביום השבת חוזר למנוחתו ולמקורו העליון אבל שבתו של שבת הוא שגם יום השבת נחשב אצלו כימי החול
But on the Shabbos day it returns to its rest and to its supernal source. The Shabbos of Shabbos, however, is that even the Shabbos day is considered before Him like the weekdays;
On Shabbos that wisdom returns to rest in its source. But “the Shabbos of Shabbos” is a level so high that, compared to it, even Shabbos is like a weekday.


שהוא בחינה מה שלמעלה מגדר ההשתלשלות להיות נמשך זיו והארה ממנו לחיות העולמות ולקיומם שא״כ היו העולמות בטלים והיו כלא היו
for it is the level of what is beyond the bounds of the chain of descent (hishtalshelus), from which radiance and illumination are drawn to give life to the worlds and sustain them, for otherwise the worlds would be nullified and would be as if they were not;
It is the level beyond the whole chain of descent (hishtalshelus). From it, only a glow and reflection is drawn to give the worlds life, since if more than that were revealed the worlds would dissolve and be as if they never existed.


שהוא למעלה מעלה מגדר סובב וממלא כו׳ (ועמ״ש בד״ה שבת שבתון ובד״ה האזינו השמים ועד״ז יש להבין קצת ענין שבת בשבתו.
for it is far above the bounds of sovev and memalei… (And see what is explained in the discourse beginning “A Shabbos of complete rest” and in the discourse beginning “Listen, O heavens”; and in this way something of the matter of “Shabbos on its Shabbos” can be understood.
It is far beyond both the encompassing light (sovev) and the indwelling light (memalei). (Parallel discussions are listed: “A Shabbos of complete rest” and “Listen, O heavens.”)


ועמ״ש בד״ה מים רבים בפ׳ נח118 ובמשנה ספ״ב [סוף פרק ב׳] דעדיות פי׳ מדי שבת בשבתו מפסח עד העצרת והיינו לפי שבחג השבועות התגלות שער החמשים התגלות הכתר כמ״ש במ״א) וכן חדשו של חודש מקור ראשית ההתחדשות כנ״ל
And see what is explained in the discourse beginning “Many waters” in Parshas Noach. And in the Mishnah at the end of chapter 2 of Eduyos, “every Shabbos on its Shabbos” is explained as from Pesach to Atzeres; that is because on the festival of Shavuos there is the revelation of the fiftieth gate, the revelation of Keser, as is explained elsewhere.) And so too the New Moon of the New Moon is the source of the beginning of renewal, as mentioned above.
The Mishnah in Eduyos reads “every Shabbos on its Shabbos” as the seven weeks from Pesach to Atzeres (Shavuos), shabbos meaning “week.” That fits: on Shavuos the “fiftieth gate” is revealed, which is the revelation of Keser, the level above intellect; and in Torah Ohr, Noach (“Many waters”), the Alter Rebbe speaks of a lower Shabbos and a higher Shabbos to come, “the day that is entirely Shabbos.” Likewise “the New Moon of the New Moon” is the very source of renewal.


אך גילוי בחינות אלו בימות המשיח שנאמר עליו הנה ישכיל עבדי119 ירום120 ונשא וגבה מאד (בישעיה סי׳ נ״ב) (עיין זח״א [זהר חלק א] וישב דקפ״א ע״ב ח״ג [חלק ג׳] רמ״ו ב׳)
But the revelation of these levels is in the days of Mashiach, of whom it is said, “Behold, My servant shall prosper; he shall be exalted and lifted up and be very high” (in Isaiah, chapter 52). (See Zohar I, Vayeishev, page 181b; III, 246b.)
These levels will be revealed in the days of Mashiach, of whom Isaiah says, “My servant shall prosper (yaskil); he shall be exalted and lifted up and be very high.” The Zohar on Vayeishev reads this verse of the moon, Malchus, whose light will then be renewed.


שאז יתנוצץ אור וגילוי א״ס ב״ה מה שלמעלה מגדר ההשתלשלות ואזי יבא כל בשר להשתחוות וגו׳
For then the light and revelation of the Infinite One (Ein Sof), blessed be He, which is beyond the bounds of hishtalshelus, will shine forth; and then “all flesh shall come to bow down…”
Then the Infinite Light, beyond the chain of descent, will shine openly, and that is when “all flesh shall come to bow down.”


כי הנה ענין כל בשר הוא יסוד האש121 כי בחי׳ החי הוא יסוד האש ולכן נקרא פני אריה פני שור כו׳ מראיהם כגחלי אש122123 מפני שהם שרפים כיסוד האש
For the matter of “all flesh” is the element of fire, since the level of the animate is the element of fire. And therefore [they] are called “the face of a lion, the face of an ox…”; “their appearance was like coals of fire,” because they are burning ones (seraphim), like the element of fire.
Now he explains “all flesh”: flesh is the element of fire, since what is animate is fiery. So Yechezkel’s holy Chayos, “living creatures” with the faces of a lion and an ox, look “like coals of fire”: they are seraphim, “burning ones.” In Likkutei Torah, Nasso, the Alter Rebbe likewise says that flesh is the element of fire and stands for love.


ולכן אמרו בגמרא עם הארץ אסור לאכול בשר124 כי תכלית אכילת האדם שאוכל המאכל ונהפך לדם ונעשה בשר כבשרו שעי״ז יש להמאכל כח להתעלות בעילוי האדם
And therefore they said in the Gemara that an unlearned person (am haaretz) is forbidden to eat meat (basar). For the purpose of a person’s eating is that he eats the food and it turns into blood and becomes flesh like his own flesh, so that thereby the food has the power to rise in the elevation of the person.
This is why the Gemara, among its sayings about the unlearned, brings Rebbi’s teaching that an unlearned person (am haaretz) may not eat meat: from “This is the law (torah) of the animal and the bird” he learns that only one who engages in Torah may eat it. Basar means both “flesh” and “meat.” Food becomes blood and then flesh like the eater’s own, and so it can be raised with him to the level of a human being.


וכאשר האדם נושא את נפשו לה׳ הרי גם כח המאכל כלול בו ומתעלה עמו ג״כ לפי שנעשה ג״כ בחי׳ אדם.
And when a person lifts up his soul to G-d, the power of the food too is included in him and rises with him as well, because it has also become the level of man.
When the person then gives himself over to G-d in prayer, the energy of the food, now part of him, rises with him.




11והנה ת״ח [תלמיד חכם / תלמידי חכמים] הם בחי׳ קצירי ומריעי שהם בחי׳ חולת אהבה מיסוד האש וצמאון כו׳ מפני שמקבלים מבחי׳ חכמה והשגה שרואין את הנולד מאין ליש ועי״ז תגדל רשפי אש אהבתם125 כו׳
Now Torah scholars are in the state of “weak and ailing,” which is the state of being sick with love, from the element of fire, and thirst…, because they receive from the level of Chochmah and comprehension, seeing what is born from nothing to something; and through this the fiery flames of their love grow…
Torah scholars are “weak and ailing,” lovesick with the fire and thirst of longing, because they receive from Chochmah and see how all things come from nothing; this makes the flames of their love burn higher (the Song of Songs’ “its flames are flames of fire”).


ולכך רשאים לאכול בשר שהוא מיסוד האש שכאשר נהפך והיה כבשרו נכלל בבחי׳ אדם להעלות ולקשר נפשו בה׳ ברשפי אש האהבה.
Therefore they are permitted to eat meat, which is from the element of fire: when it is transformed and becomes like his flesh, it is included in the level of man, to elevate and bind his soul to G-d with the fiery flames of love.
So they may eat meat: the meat, itself fiery, becomes part of their flesh and is lifted with them when they bind their soul to G-d with that fiery love.


משא״כ ע״ה [עם הארץ] שהם מבחי׳ האהבה מסותרת לבד ואין בהם שום התפעלות רשפי אש הנ״ל
As for the unlearned, however, who have only the hidden love, and in whom there is no stirring at all of the fiery flames mentioned above,
The unlearned person has only the “hidden love” latent in every Jew, with none of that burning excitement.


אין כח הבשר מתעלה עמו ואדרבה גורם להורידו למטה ח״ו [חס ושלום] (עמ״ש מזה בד״ה כי תצא126 ובד״ בהעלותך127 ובד״ה ראשי המטות128 גבי נדרים סייג לפרישות)129
the power of the meat does not rise with him; on the contrary, it causes him to be brought down below, G-d forbid. (See what is explained on this in the discourse beginning “When you go out,” in the discourse [beginning] “When you kindle,” and in the discourse beginning “The heads of the tribes,” on “vows are a fence for abstinence.”)
So the meat’s energy does not rise with him; it drags him down. In Likkutei Torah, Ki Seitzei, the Alter Rebbe says the same, that the meat lowers him, unlike “the righteous, who eats to satisfy his soul”; and in Beha’aloscha he explains that the unlearned cannot lift the meat up. (The printing’s ובד״ בהעלותך is evidently ובד״ה.) “Vows are a fence for abstinence” is Rabbi Akiva’s saying in Avos 3:13: a person may vow to keep away from something the Torah permits, as a safeguard. The Mattos discourse is cited here because it treats the same idea: one who cannot lift a permitted pleasure up does better to hold back from it.


והנה כל בשר שהוא יסוד האש יבא ויגיע למדרגת השתחואה וביטול (וי״ל [ויש לומר] שזהו ענין כל הנקרא בשמי130 ועיין בפרשב״ם [בפירוש רשב״ם] בב״ב [בבבא בתרא]) (ע״ה ב׳) בפירוש עתידים צדיקים להיות נקראים על שמו131 של הקב״ה132 כשיהיה בחי׳ גילוי שבתו וחדשו
Now “all flesh,” which is the element of fire, will come and reach the level of bowing and self-nullification (bittul) (and it may be said that this is the matter of “everyone that is called by My Name”; and see the Rashbam on Bava Basra (75b), on the explanation of “In the future the righteous will be called by the name of the Holy One, blessed be He”) when there will be the level of the revelation of “its Shabbos” and “its New Moon.”
In the future “all flesh,” the fiery element, will reach bowing and self-nullification, when “its Shabbos” and “its New Moon” are revealed. The Alter Rebbe suggests that this is “everyone that is called by My Name”: the Gemara in Bava Basra says that in the future the righteous will be called by the name of the Holy One, and the Rashbam there explains that their name will be the Name Havayah itself.


כי הנה מה שעכשיו הוא בחי׳ יסוד האש והתפעלות ההרגשה הוא מפני בחי׳ חולת אהבה והאופנים ברעש גדול כו׳
For what is now the level of the element of fire and the stirring of feeling is because of the state of being sick with love, and “the Ofanim with a great noise…”;
For now, the fiery excitement of feeling comes from lovesickness, like the “great noise” of the Ofanim.


כי רם ונשא מהם התכללות וביטול באא״ס [באור אין סוף] ב״ה מחמת שהם למטה
for inclusion and self-nullification in the Infinite Light (Or Ein Sof), blessed be He, is high and exalted beyond them, because they are below.
They make that noise because inclusion in the Infinite Light is beyond them; they are below it.


משא״כ כשיהיה בחי׳ גילוי שבתו ודשו שלמעלה מהשתלשלות אז יגיעו ויבואו להשתחוות.
But when there will be the level of the revelation of “its Shabbos” and “its New Moon,” which is beyond hishtalshelus, then they will reach and come to bow down.
When the level above the chain of descent, “its Shabbos” and “its New Moon,” is revealed, they will be able to reach true bowing. (The printing’s ודשו is evidently וחדשו, “and its New Moon.”)


וביאור ענין להשתחוות לפני כי הנה בחינת השתחואה גם שהיא בחינת ביטול היא בחי׳ המשכה ג״כ
And the explanation of “to bow down before Me”: the level of bowing, although it is the level of bittul, is also the level of drawing down,
Why “bow” in particular? Bowing is bittul, but it is also a drawing down.


שהיא המשכה מבחי׳ ביטול בחינת מה שלמעלה מגדר ההשתלשלות (ועיין ברבות פ׳ וירא פנ״ו גבי ונשתחוה ונשובה אליכם)133134
for it is a drawing down from the level of bittul, the level of what is beyond the bounds of hishtalshelus. (And see Rabbah, Parshas Vayeira, chapter 56, on “and we will bow down and return to you.”)
It draws into the world the bittul of the level beyond hishtalshelus. The Midrash says on Avraham’s “we will bow down and return to you” that he came back from Mount Moriah in peace only in the merit of bowing, and that Israel was redeemed and the Torah given in its merit.


וע״ד זה הוא ענין השתחוואה שבתפלת שמו״ע [שמונה עשרה] כמ״ש סד״ השמים כסאי שהוא המשכת ענין הביטול כמאמר ברוך אתה שיהא ברוך ונמשך להיות בבחי׳ אתה בחי׳ גילוי.
And in this way is the matter of the bowing in the prayer of Shemoneh Esreh, as is explained at the end of the discourse beginning “The heavens are My throne”: it is the drawing down of the matter of bittul, as in the saying “Blessed are You,” that it be blessed (baruch) and drawn down to be in the level of “You,” the level of revelation.
So too the bowing in the Shemoneh Esreh, which comes at “Blessed are You”: baruch, “blessed,” is read as “drawn down,” into “You,” the second person, the level of revealed presence. (The printing’s סד״ השמים is evidently סד״ה, “at the end of the discourse beginning.”)


וזהו להשתחוות לפני כלומר שיהיה בחי׳ פנים הוא בחינת גילוי וכמו צהבו פניו135 כו׳ והוא ענין יאר ה׳ פניו אליך וגו׳ יאר פניו136 אתנו סלה137
And this is “to bow down before Me (lefanai)”: that is, that there be the level of “face” (panim), which is the level of revelation, as in “his face beamed…” And this is the matter of “May Havayah make His face shine upon you…,” “may He make His face shine with us, Selah.”
So “to bow down before Me” (lefanai, from panim, “face”) means that G-d’s “face,” His revelation, be present, as the Gemara’s “his face beamed” uses “face” for open expression. This is the Priestly Blessing, “May Havayah make His face shine upon you,” and the Psalm’s “may He make His face shine with us.”


וזהו אמר ה׳ שיהיה בחי׳ אמירה והמשכה מלמעלה למטה בגילוי בחי׳ זו:
And this is “says Havayah”: that there be the level of saying and drawing down from above to below, in the revelation of this level.
Finally, “says Havayah” (amar) at the end of the verse means “saying” in the sense of drawing down from above: this level will be drawn down and revealed.



In one’s avodah
Each day’s prayer should hold a taste of Shabbos: rising through Pesukei deZimra and the Shema to give oneself over to G-d, and then drawing G-d’s presence down in “Blessed are You.” A person’s work and eating are meant to be lifted up by that prayer, and the love for G-d that makes this possible must be aroused, not left as a hidden love; the Shabbos that crowns the week rests on the week’s toil.
Questions for discussion
	Why is Rosh Chodesh a day on which work is permitted, yet not counted as a “day of work”? How does the maamar’s distinction between speech that comes from emotion and speech that comes from intellect answer this?
	What is the difference between the Ofanim’s “great noise” and the Seraphim’s quiet standing, and how does it map onto the villager and the city-dweller?
	In what sense is the weekday soul “sick with love,” and why is Shabbos its healing?
	Why may a Torah scholar eat meat while an unlearned person may not, according to the maamar? What does this say about the purpose of eating?
	How can bowing, an act of self-nullification, also be a “drawing down”?

For children · ages 9–13
For the children at the table
Weekdays, Shabbos and Rosh Chodesh

The big idea
During the week G-d’s wisdom comes down into the world so that we can lift the world back up, and on Shabbos that lifting is revealed as delight and closeness to G-d.


The prophet Yeshayahu says that “every New Moon” and “every Shabbos,” all people will come to bow before G-d. The maamar explains that in the six days of the week, G-d’s wisdom comes down step by step into the physical world. It comes down so that the world can be lifted back up. On Shabbos that lifting happens, and so on Shabbos we stop our weekday work and weekday talk. Still, nothing that has come down can rise by itself; it needs strength from above. That is why we greet Shabbos with “Come, my Beloved,” and say “Draw me, we will run after you.” Every day our davening is a small Shabbos: we rise through the Shema, giving ourselves over to G-d, and then in “Blessed are You” we draw G-d’s light down. Rosh Chodesh is special in its own way. Work is allowed, yet it is not called “a day of work,” because on Rosh Chodesh the world receives from G-d’s wisdom itself, as it was before creation. And in the days of Mashiach there will be an even higher Shabbos and Rosh Chodesh, beyond all the worlds.

The mashal
A villager who sees the king for the first time is overwhelmed by how great he is, and bows in awe. Someone who lives in the king’s city is used to seeing him, so instead of being startled, they enjoy the beauty of the king’s greatness. During the week our closeness to G-d is like the villager’s longing; on Shabbos it is like the city-dweller’s calm delight.

Questions for the Shabbos table
	Why does the maamar say that G-d’s light comes down during the week so that the world can be lifted back up?
	How is the villager who sees the king different from the person who lives in the king’s city?
	How can your davening on one weekday this week feel a little like Shabbos?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1והיה מידי חדש בחדשו
The note says a transcript of this very maamar by the Mitteler Rebbe is printed in the Siddur; it is a parallel record of the same teaching, also quoted in Derech Mitzvosecha.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסידור ריא, א. ונו״א נמצא בס׳ מאמרי אדה״ז — נ״ך ע׳ קצז מגוכתי״ק הצ״צ. בתוספות הגהות באוה״ת דברים כרך ו ע׳ ב׳תקנט. וראה שם ע׳ ב׳תקסז ואילך. קיצורים והערות נדפסו באוה״ת בראשית כרך א כה, א. ראה עוד ע״פ זה במאמרי אדה״ז — הקצרים ע׳ קסא ואילך. ועוד קיצורים וביאורים באוה״ת ברכה ע׳ א׳תתצט. א׳תתקד. וראה שם ע׳ ב׳תקסז ואילך. וראה גם בסה״מ תרל״ב כרך א ע׳ נט. מאמר זה (הנחת כ״ק אדה״א בסידור) מובא בדרך מצותיך מצות קידוש החודש סט, א. מאמר זה נאמר בש״פ וארא ר״ח שבט תקס״ד — ראה רשימת המאמרים בסו״ס תקס״ד ע׳ שמה. ולהלן ברשימת הכתבי-יד.
2והי׳ מדי חודש בחדשו
G-d’s promise near the end of Isaiah: in the end of days all mankind will come to bow before Him, plainly “from one New Moon to the next and from one Shabbos to the next.” The maamar reads the doubled words as “the New Moon of the New Moon” and “the Shabbos of Shabbos” (paragraph 10).
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כג.
3והיה מדי חדש בחדשו
At the end of the Midrash on Parshas HaChodesh: the mouth that said “your New Moons and festivals My soul hates” is the one that said “every New Moon on its New Moon,” for the months are a gift to Israel.
Shemot Rabbah 15:29שמות רבה ט״ו:כ״ט
… גם כי תרבו תפלה אינני שמע, הוא הפה שאמר (שם סה, כד): והיה טרם יקראו ואני אענה. הפה שאמר (שם א, יד): חדשיכם ומועדיכם שנאה נפשי. הוא שאמר (שם סו, כג): והיה מדי חדש בחדשו. למה אמר חדשיכם? לפי שחדשים מתנה הם לישראל, שנאמר: החדש הזה לכם:
Another interpretation: “This month shall be for you” (Exodus 12:2) – the ways of the Holy One blessed be He is not like the ways of flesh and blood. The way of flesh and blood is that two stand before the king; one prosecutes him [the accused] and one defends him. Not everyone who prosecutes defends, and one who defends does not prosecute. But the Holy One blessed be He is not so; He defends and He prosecutes. The mouth that said: “Alas, a sinful nation” (Isaiah 1:4), is the …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4(ועיין מזה ברבות . . קמ״ה א׳)
The Tzemach Tzedek there adds several more places that discuss this verse.
Kehot’s noteראה באוה״ת ברכה ע׳ א׳תתקה שמציין לעוד כמה מקומות.
5The Sages say there that all the Holy One created in His world, He created for His glory, citing this verse.
Yoma 38a:8יומא ל״ח א:ח׳
כְּשֶׁשָּׁמְעוּ חֲכָמִים בַּדָּבָר, אָמְרוּ: כֹּל מַה שֶּׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא לִכְבוֹדוֹ בְּרָאוֹ, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו״. וְחָזְרוּ בֵּית גַּרְמוּ לִמְקוֹמָן. שָׁלְחוּ לָהֶם חֲכָמִים — וְלֹא בָּאוּ, כָּפְלוּ לָהֶם שְׂכָרָן וּבָאוּ. בְּכׇל יוֹם הָיוּ נוֹטְלִין שְׁנֵים עָשָׂר מָנֶה, וְהַיּוֹם עֶשְׂרִים וְאַרְבָּעָה. רַבִּי יְהוּדָה אוֹמֵר: בְּכׇל יוֹם עֶשְׂרִים וְאַרְבָּעָה, וְהַיּוֹם אַרְבָּעִים וּשְׁמוֹנָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6G-d promises to gather His scattered sons and daughters from every direction, “everyone that is called by My Name,” whom He created for His glory. The maamar reads the three verbs, created, formed and made, as the worlds Beriah, Yetzirah and Asiyah. (context: Steinsaltz Tanakh)
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)
7Rabbah in the name of Rabbi Yochanan: in the future the righteous will be called by the name of the Holy One, blessed be He, as it says, “Everyone that is called by My Name.” The maamar returns to this in paragraph 11.
Bava Batra 75b:3בבא בתרא ע״ה ב:ג׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים.
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
8כל הנק׳ בשמי ולכבודי בראתיו יצרתיו אף עשיתיו
At the end of the Midrash on Ki Sisa, G-d says that although everything is His handiwork, He shows Himself as Father and Maker only to one who does His will, citing this verse.
Shemot Rabbah 46:5שמות רבה מ״ו:ה׳
… ואין קורא בשמך מתעורר להחזיק בך כי הסתרת פניך ממנו ותמוגנו ביד עונינו, כיון שראיתם עצמכם בצרה, אתם באים ואומרים אבינו אתה?! אלא, אע״פ שהכל מעשי ידי הן, איני מבקש להראות אב ויוצר, אלא למי שהוא עושה רצוני, שנאמר (שם מג): כל הנקרא בשמי ולכבודי בראתיו יצרתיו אף עשיתיו. דבר אחר: ועתה ה׳ אבינו אתה אמר להם הקב״ה: הנחתם אבותיכם אברהם יצחק ויעקב, ולי אתם קוראים אב?! אמרו לו: לך אנו מכירים כאב. משל ליתומה, שהיתה מתגדלת אצל אפוטרופוס, והיה אדם טוב ונאמן. גדלה ושמרה כראוי, בקש להשיאה, עלה …
Another matter: “But now, L-rd, You are our Father” (Isaiah 64:7) – the Holy One blessed be He said to them: ‘What did you see that led you to seek Me now? Above it is written: “There is no one calling Your name, rousing himself to hold on to You, because You concealed Your face from us and melted us because of our iniquities” (Isaiah 64:6). Now that you see yourselves in distress, you come to Me and say: “You are our Father”? Even though everything is My handiwork, I …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
9(ועיין מזה בב״ב רכ״ח א)
On the verse “Everyone that is called by My Name,” where the Tzemach Tzedek copies many passages about it.
Kehot’s noteראה באוה״ת נ״ך כרך א ע׳ רמ על הפסוק שמעתיק הרבה לשונות.
10נעשה אדם בצלמנו
G-d says at the climax of creation, “Let us make man in our image”: man, made in the divine image, is what is “called by My Name.”
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
11מחר חודש
Yehonasan to David, who is hiding from Shaul: “Tomorrow is the New Moon,” and your empty seat at the king’s table will be noticed.
I Samuel 20:18שמואל א כ׳:י״ח
וַיֹּאמֶר־לוֹ יְהוֹנָתָן מָחָר חֹדֶשׁ וְנִפְקַדְתָּ כִּי יִפָּקֵד מוֹשָׁבֶךָ:
And Jonathan said unto him: ‘To-morrow is the new moon; and thou wilt be missed, thy seat will be empty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12Yehonasan tells David to come to the place where he hid “on the day of the deed (yom hamaaseh)”: plainly the day of an earlier incident, or, as the Targum and Rashi read it, the weekday, as against Rosh Chodesh, when work was not done. The maamar takes the second reading: Scripture does not call Rosh Chodesh “the day of work.” (context: Steinsaltz Tanakh)
I Samuel 20:19שמואל א כ׳:י״ט
וְשִׁלַּשְׁתָּ תֵּרֵד מְאֹד וּבָאתָ אֶל־הַמָּקוֹם אֲשֶׁר־נִסְתַּרְתָּ שָּׁם בְּיוֹם הַמַּעֲשֶׂה וְיָשַׁבְתָּ אֵצֶל הָאֶבֶן הָאָזֶל:
And in the third day thou shalt hide thyself well, and come to the place where thou didst hide thyself in the day of work, and shalt remain by the stone Ezel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ביום המעשה
The Targum renders “on the day of work” as “on the weekday” (beyoma dechula).
Targum Jonathan on I Samuel 20:19תרגום יונתן על שמואל א כ׳:י״ט
וּבִתְלָתוּת יוֹמַיָא תִּתְבָּעֵי לַחֲדָא וּתְהַךְ לְאַתְרָא דְאִטַמַרְתָּא תַמָן בְּיוֹמָא דְחוֹלָא וְתִתֵּיב בִּסְטַר אֶבֶן אָתָא:
Mikraot Gedolot (Public Domain)
14ביום המעשה
Rashi: the day on which David hid was a day on which work is done, and so Targum Yonasan renders it “the weekday.”
Rashi on I Samuel 20:19רש"י על שמואל א כ׳:י״ט
וְשִׁלַּשְׁתָּ. שְׁלֹשֶׁת יָמִים, וְאָז תֵּרֵד מְאֹד, כְּלוֹמַר לִכְשֶׁתַּגִּיעַ הַיּוֹם הַשְּׁלִישִׁי, תֵּרֵד בִּמְקוֹם סֵתֶר וְתִתְחַבֵּא הַרְבֵּה, כִּי אָז יְבַקְּשׁוּךָ, וּבָאתָ אֶל הַמָּקוֹם הַסֵּתֶר הַזֶּה אֲשֶׁר אַתָּה נִסְתָּר בּוֹ הַיּוֹם, שֶׁהוּא יוֹם מַעֲשֵׂה מְלָאכָה וְכֵן תִּרְגֵּם יוֹנָתָן: ״בְּיוֹמָא דְחוֹלָא״, שֶׁאוֹתוֹ הַיּוֹם נִסְתָּר, כְּמָה שֶׁנֶּאֱמַר (פסוק כד): ״וַיִּסָּתֵר דָּוִד בַּשָּׂדֶה״ מִיָּד, ״וַיְהִי הַחֹדֶשׁ״ מָחָר: הָאֶבֶן הָאָזֶל. אֶבֶן שֶׁהָיְתָה אוֹת לְהוֹלְכֵי דְרָכִים: הָאָזֶל. הוֹלְכֵי הַדֶּרֶךְ, וְכֵן תִּרְגֵּם יוֹנָתָן: ״אֶבֶן אָתָא״, אֶבֶן הָאוֹת:
For three days. You shall triple the days, and then you should go down very much, i.e., when the third day arrives, you should go down into a secret place, and hide very well, because they will seek you then. And you shall come to this secret place, where you are hiding today, which is a work day. And similarly Targum Yonoson renders, on a week day, for he hid on that day, as it is stated, 'and Dovid hid in the field,' and immediately, 'it was the New Moon' …
Vocalized Edition (CC0) · The Metsudah Tanach series, Lakewood, N.J (CC-BY)
15ביום המעשה
Radak first explains “the day of the deed” as the day of the oath Shaul swore to Yehonasan that David would not be killed; then, with the Targum, as a weekday, since David was now hiding on Rosh Chodesh, and it seems they did not work on Rosh Chodesh, as women still refrain, perhaps because many came with its offering to bow before G-d, as in Yechezkel’s prophecy.
Radak on I Samuel 20:19רד"ק על שמואל א כ׳:י״ט
16וע״ש בת״י ובפרש״י והרד״ק
On the custom, mentioned by Radak, that women do not do work on Rosh Chodesh.
Kehot’s noteהתרגום: ביומא דחולא. ובפרש״י: שהוא יום מעשה מלאכה וכן תרגם יונתן ביומא דחולא. והרד״ק: והוא אותו יום שהיה מעשה השבועה שנשבע שאול ליהונתן שלא יומת דוד שהיה שם נסתר דוד בשדה. וי״ת ובתלתות יומי תתבעי לחדא כלומר ביום החדש ומחרתו תפקד שישאל עליך אבי . . ותרגם ביום המעשה ביומא דחולא כלומר ביום חול שעושין בו מלאכה לפי שהיה נסתר עתה ביום ראש חדש כי נראה שהיה מנהגם שלא לעשות מלאכה בראש חדש כמו שהוא מנהג הנשים היום, ואפשר כי מפני קרבן ראש חדש היו רבים פנויים ממלאכה ובאים להשתחות לפני ה׳ וכן נראה בנבואת יחזקאל לעתיד עכ״ל. בענין שאין הנשים עושות מלאכה ראה באוה״ת בראשית כרך א כד, א.
17ראשית זו חכמה
The psalmist: “The beginning (reishis) of wisdom is the fear of Havayah.” The Kehot note gives this verse, which joins reishis to wisdom, for “reishis is Chochmah.”
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קיא, י. ת״י על בראשית ברא. מא״א אות ב, סנ״ח.
18ראשית זו חכמה
The Targum Yerushalmi renders the Torah’s first words, “Bereishis bara,” as “With wisdom (bechuchma) G-d created”: reishis is Chochmah.
Targum Jerusalem, Genesis 1:1תרגום ירושלמי, בראשית א׳:א׳
בראשׁית בְּחוּכְמָא בְּרָא יְיָ:
In wisdom (be-hukema) the L-rd created.
Targum Jerusalem on Torah (Public Domain) · Targum Jerusalem, trans. J. W. Etheridge, London, 1862 (Public Domain)
19כולם בחכמה עשית
The psalmist marvels at creation: “How manifold are Your works, Havayah; You made them all with wisdom.”
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)
Kehot’s noteתהלים קד, כד.
20וכמאמר עושה בראשית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ברוך שאמר.
21המחדש בטובו בכי״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
22ול״ט מלאכות החורש הזורע
The Mishnah’s list of the thirty-nine principal labors forbidden on Shabbos, beginning with sowing and plowing.
Shabbat 73a:6–7שבת ע״ג א:ו׳-ז׳
מַתְנִי׳ אֲבוֹת מְלָאכוֹת אַרְבָּעִים חָסֵר אַחַת: הַזּוֹרֵעַ, וְהַחוֹרֵשׁ, וְהַקּוֹצֵר, וְהַמְעַמֵּר, וְהַדָּשׁ, וְהַזּוֹרֶה. הַבּוֹרֵר, הַטּוֹחֵן, וְהַמְרַקֵּד, וְהַלָּשׁ, וְהָאוֹפֶה. הַגּוֹזֵז אֶת הַצֶּמֶר, הַמְלַבְּנוֹ, וְהַמְנַפְּצוֹ, וְהַצּוֹבְעוֹ, וְהַטּוֹוֶה, וְהַמֵּיסֵךְ, וְהָעוֹשֶׂה שְׁתֵּי בָתֵּי נִירִין, וְהָאוֹרֵג שְׁנֵי חוּטִין, וְהַפּוֹצֵעַ שְׁנֵי חוּטִין. הַקּוֹשֵׁר, וְהַמַּתִּיר, וְהַתּוֹפֵר שְׁתֵּי תְפִירוֹת, הַקּוֹרֵעַ עַל מְנָת לִתְפּוֹר [שְׁתֵּי תְפִירוֹת].
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עג, א.
23אינון שיתא יומין נפקין מן בראשית
Rabbi Yosi asks what “the six days of Bereishis” are; the answer: as cedars come forth from Lebanon, “those six days go forth from Bereishis,” and they are the six supernal attributes of “Yours, Havayah, is the greatness.”
Zohar, Bereshit 32:330–35:339ספר הזהר, בראשית ל״ב:ש״ל-ל״ה:של״ט
R. Jose propounded the question: ‘What are the “six days of Bereshith” of which the Rabbis speak so often?’ R. Simeon answered: ‘These are, in truth, “the cedars of Lebanon which he has planted״. As the cedars spring from Lebanon, so these six days spring from Bereshith.
The Zohar; London, Soncino Press, 1933 (Public Domain)
24יין המשומר בענביו משי״ב
Rabbi Yehoshua ben Levi explains “no eye has seen” (the reward of the World to Come) as “the wine preserved in its grapes since the six days of Creation.”
Berakhot 34b:24–25ברכות ל״ד ב:כ״ד-כ״ה
מַאי ״עַיִן לֹא רָאָתָה״? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זֶה יַיִן הַמְשׁוּמָּר בַּעֲנָבָיו מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית. רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר: זֶה עֵדֶן, שֶׁלֹּא שָׁלְטָה בּוֹ עֵין כׇּל בְּרִיָּה. שֶׁמָּא תֹּאמַר: אָדָם הָרִאשׁוֹן הֵיכָן הָיָה? בַּגָּן.
What is the significance of "No eye hath seen" etc.? R. Joshua b. Levi said : It refers to the wine preserved in the grape from the six days of creation. R. Samuel b. Nahmani said : It refers to Eden, upon which the eye of no creature has gazed. Perhaps thou wilt ask : Where, then, was Adam ? In the Garden.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב.
25בד״ה לא הביט און ביעקב
On that page the Zohar’s parable is applied to G-d’s kingship: on the weekdays, clothed in Beriah, Yetzirah and Asiyah, it is “a small king,” a descent made through gevuros and contractions; on Shabbos it rises and unites with its root in Atzilus, through the revelation of the supernal delight.
Kehot’s noteלעיל פ׳ בלק עב, ב.
26בד״ה בחודש השלישי
There “all the praise of Your handiwork” is explained: the heavens and the earth are only “the work of Your hands,” the power of action, which in a person is the outermost garment of the soul and does not touch his essence; so the life clothed in all the worlds is only an outer glow.
Kehot’s noteתו״א פ׳ יתרו.
27אז תתענג על ה׳
After telling Israel how to honor Shabbos, the prophet promises, “then you shall delight in Havayah.” The maamar takes this delight as the character of Shabbos itself.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־ה׳ וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי ה׳ דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יד.
28ישמחו במלכותך ישבעו ויתענגו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת שבת.
29טוב להודות
The Psalm “for the Shabbos day” opens, “It is good to give thanks to Havayah.”
Psalms 92:2תהילים צ״ב:ב׳
טוֹב לְהֹדוֹת לַה׳ וּלְזַמֵּר לְשִׁמְךָ עֶלְיוֹן:
It is a good thing to give thanks unto the L-RD, And to sing praises unto Thy name, O Most High;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30בעיר אלקינו
The sons of Korach: “Great is Havayah and much praised in the city of our G-d, His holy mountain.”
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31וכמ״ש בזח״א ויחי דרל״ט
In the Shir HaShirim discourse the parable is applied to the rising of Malchus (speech), and it refers back to this maamar: the difference between Shabbos and the weekday is that on Shabbos speech rises to the supernal delight and supernal Chochmah, which is why Isaiah 58:13 forbids “speaking words.” The Balak discourse uses the same parable (Likkutei Torah, Balak 3:41).
Kehot’s noteמובא גם לקמן שה״ש נא, ב ושם מציין לכאן. ולעיל פ׳ בלק עב, ב.
32שנהנין מזיו השכינה
Rav’s saying: in the World to Come there is no eating or drinking; the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
33אימתי אקרי גדול כשהוא בעיר אלקינו
The Zohar on the praise of the sons of Korach, “Great is Havayah… in the city of our G-d”: when is the Holy One called great? When Knesses Yisrael is with Him.
Zohar III, 5aזח״ג ה, א
Zohar II, 235aזח״ב רלה, א
Kehot’s noteזח״ג ה, א. ועייג״כ זח״ב רלה, א. ז״ח תשא. חקת.
34קיבול שכרן אבל בימות החול הוא לעשותם
Rabbi Yehoshua ben Levi: “Today to do them,” and tomorrow to receive their reward: this world is for doing the mitzvos, the next for reward.
Avodah Zarah 3a:4–5עבודה זרה ג׳ א:ד׳-ה׳
אֶלָּא כָּךְ אוֹמְרִים הַגּוֹיִם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, יִשְׂרָאֵל שֶׁקִּיבְּלוּהָ הֵיכָן קִיְּימוּהָ? אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא: אֲנִי מֵעִיד בָּהֶם שֶׁקִּיְּימוּ אֶת הַתּוֹרָה כּוּלָּהּ. אוֹמְרִים לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, כְּלוּם יֵשׁ אָב שֶׁמֵּעִיד עַל בְּנוֹ? דִּכְתִיב: ״בְּנִי בְּכוֹרִי יִשְׂרָאֵל״. אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא: שָׁמַיִם וָאָרֶץ יָעִידוּ בָּהֶם שֶׁקִּיְּימוּ אֶת הַתּוֹרָה כּוּלָּהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ע״ז ג, א. עירובין כב, א.
35Chizkiyah learns from this verse that a person’s prayer is heard only if he makes his heart [soft] like flesh: “all flesh shall come to bow.”
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 2
36ממצוא חפצך ודבר דבר
The prophet tells Israel how to honor Shabbos: refrain from pursuing your affairs and from speaking [weekday] words, and call Shabbos a delight.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג.
37דבור אסור
The Gemara derives from “speaking words” that one’s speech on Shabbos should not be like one’s weekday speech: speech is forbidden, thought permitted.
Shabbat 113b:1שבת קי״ג ב:א׳
שֶׁלֹּא יְהֵא דִּבּוּרְךָ שֶׁל שַׁבָּת כְּדִבּוּרְךָ שֶׁל חוֹל. דִּבּוּר אָסוּר, הִרְהוּר — מוּתָּר. בִּשְׁלָמָא כּוּלְּהוּ — לְחַיֵּי, אֶלָּא שֶׁלֹּא יְהֵא הִילּוּכְךָ שֶׁל שַׁבָּת כְּהִילּוּכְךָ שֶׁל חוֹל מַאי הִיא? כִּי הָא דְּאָמַר רַב הוּנָא אָמַר רַב, וְאָמְרִי לֵקהּ אָמַר רַבִּי אַבָּא אָמַר רַב הוּנָא: הָיָה מְהַלֵּךְ בְּשַׁבָּת וּפָגַע בְּאַמַּת הַמַּיִם, אִם יָכוֹל לְהַנִּיחַ אֶת רַגְלוֹ רִאשׁוֹנָה קוֹדֶם שֶׁתֵּעָקֵר שְׁנִיָּה — מוּתָּר, וְאִם לָאו — אָסוּר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיג, ב. וש״נ. שו״ע או״ח סש״ו, א.
38דבור אסור
The halachah that certain speech about weekday matters is forbidden on Shabbos.
Shulchan Arukh, Orach Chayim 306:1שולחן ערוך, אורח חיים ש״ו:א׳
באיזה חפצים מותר לדבר בשבת. ובו יד סעיפים: ממצוא חפציך חפציך אסורים אפי׳ בדבר שאינו עושה שום מלאכה כגון שמעיין נכסיו לראות מה צריך למחר או לילך לפתח המדינה כדי שימהר לצאת בלילה למרחץ וכן אין מחשיכים על התחום לשכור פועלים אבל מחשיך על התחום להביא בהמתו וי״א שאם אין הבהמה יכולה לילך ברגלים כגון שהוא טלה קטן אינו רשאי להחשיך דאינו רשאי להביא דאסור לטלטל ב״ח שהם מוקצים: הגה וה״ה דאסור לטייל למצוא סוס או ספינה או קרון לצאת בו. (מרדכי סוף פרק מי שהחשיך):
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
39דבור הוא לשון הנהגה והמשכה
There the Alter Rebbe derives dibbur from “He leads (yadber) nations under us,” a term of leadership and drawing down: through the Torah, of which it says “And Havayah spoke to Moshe,” G-d’s own singular essence is drawn down to be revealed below, and one who speaks a law of Torah is like a king who commands.
Kehot’s noteראה תו״א נו, א.
40מלכותך מלכות כל עולמים
David’s praise: “Your kingship is a kingship of all worlds (olamim), and Your dominion is in every generation.” Plainly olamim means “all ages”; the maamar reads it as all worlds, down to Asiyah.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
41אף עשיתיו
“Indeed I have made him”: the descent into the world of action (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)
Paragraph 3
42Kehot’s note points to Ezekiel 46:1 for these words.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43אף עשיתיו
“Indeed I have made him”: the final stage of descent, into 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.
44ממצוא חפצך ודבר דבר
The Shabbos restriction on weekday affairs and speech, now explained as the result of Shabbos’s ascent.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
45וע״ז נתקן ענין קבלת שבת לכה דודי
The note says Kabbalas Shabbos and Lecha Dodi are explained there according to Chassidus.
Kehot’s noteראה מאמרי אדה״ז תפלה ע׳ תנה ואילך, שמבאר שם ע״פ חסידות. וראה בהגהות כ״ק אדמו״ר מהורש״ב לסידור (נדפס בסידור עם דא״ח בהוספות שיט, ד). אוה״ת סוכות ע׳ א׳תשמא.
46משכני אחריך נרוצה
The bride to her beloved, the king: “Draw me; we will run after you.” In the allegory Israel asks G-d to draw her; the maamar reads “after you” as the weekday distance, which needs G-d’s drawing before Israel can run.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ד.
47מי שטרח בערב שבת
In the Gemara’s account of the future, those who ask for the Torah only then are told, “One who toiled on the eve of Shabbos will eat on Shabbos”: the reward rests on the effort made before.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א. ראה לעיל פ׳ בלק עב, ב.
48השרפים עומדים
In Yeshayahu’s vision of the Throne, “Seraphim stood above Him.” The maamar takes their standing as the calm of beings for whom inclusion in G-d is their nature.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ברוך הוי׳ אלהי ישראל מן העולם ועד העולם
The same words close the fourth book of Psalms, the second place the Kehot note gives.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ולית מחשבה תפיסא ביה
From Eliyahu’s prayer that opens the Tikkunei Zohar: “no thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
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. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
51עד שלא נברא העולם
That passage speaks of the essence of the Infinite Light, above even being the source of Chochmah, and of “the higher Shabbos,” when Chochmah rises and is included in its source: the unchanging level beyond the worlds that this part mentions.
Kehot’s noteפדר״א פ״ג. וראה לעיל פ׳ בהר מג, ב ובמ״מ לשם.
52ואתה הוא עד שלא נברא העולם
Pirkei DeRabbi Eliezer opens its account of creation: “Before the world was created, there was only the Holy One, blessed be He, and His great Name.” The Kehot note gives it as the source of the prayer’s “You were [the same] before the world was created.”
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
53בד״ה אז ישיר
There “Blessed is Havayah… from the world to the world” is read as from the hidden world to the revealed world, from the light that encompasses the worlds to the light that fills them, and baruch as drawing down from concealment into revelation, to be “You,” present before us: the drawing down of the hidden that this part describes.
Kehot’s noteתו״א סב, ב.
54ות״ת כנגד כולם
The Gemara’s version of the same list, ending “and the study of Torah is equal to them all.”
Shabbat 127a:15שבת קכ״ז א:ט״ו
אִינִי?! וְהָא אֲנַן תְּנַן: אֵלּוּ דְּבָרִים שֶׁאָדָם עוֹשֶׂה אוֹתָם וְאוֹכֵל פֵּירוֹתֵיהֶן בָּעוֹלָם הַזֶּה, וְהַקֶּרֶן קַיֶּימֶת לוֹ לָעוֹלָם הַבָּא, וְאֵלּוּ הֵן: כִּיבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם שֶׁבֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כּוּלָּם [הָנֵי — אִין, מִידֵּי אַחֲרִינָא — לָא]!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteריש פאה. שבת קכז, א.
55ותלמוד תורה כנגד כולם
“The study of Torah is equal to them all”: Torah study outweighs the other mitzvos listed there.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
56אך ההפרש שבין העלאה
The note says the substance of this passage (the difference between the weekday and Shabbos ascent) is quoted there.
Kehot’s noteתוכן הדברים מובא באוה״ת מג״א (הוצאת תש״נ) ע׳ ערה. ובסה״מ תרכ״ט (הוצאת תשכ״ט ע׳ תשנ״ב) ע׳ פג ואילך.
57אינו דומה בן כפר . . לבן כרך
Rava: all that Yechezkel saw, Yeshayahu saw; Yechezkel is like a villager who saw the king, and Yeshayahu like a city-dweller who saw the king.
Chagigah 13b:5חגיגה י״ג ב:ה׳
אָמַר רָבָא: כׇּל שֶׁרָאָה יְחֶזְקֵאל, רָאָה יְשַׁעְיָה. לְמָה יְחֶזְקֵאל דּוֹמֶה — לְבֶן כְּפָר שֶׁרָאָה אֶת הַמֶּלֶךְ, וּלְמָה יְשַׁעְיָה דּוֹמֶה — לְבֶן כְּרַךְ שֶׁרָאָה אֶת הַמֶּלֶךְ. אָמַר רֵישׁ לָקִישׁ: מַאי דִּכְתִיב: ״אָשִׁירָה לַה׳ כִּי גָאֹה גָּאָה״ — שִׁירָה לְמִי שֶׁמִּתְגָּאֶה עַל הַגֵּאִים. דְּאָמַר מָר: מֶלֶךְ שֶׁבַּחַיּוֹת — אֲרִי, מֶלֶךְ שֶׁבַּבְּהֵמוֹת — שׁוֹר, מֶלֶךְ שֶׁבָּעוֹפוֹת — נֶשֶׁר, וְאָדָם מִתְגָּאֶה עֲלֵיהֶן, וְהַקָּדוֹשׁ בָּרוּךְ הוּא מִתְגָּאֶה עַל כּוּלָּן וְעַל כׇּל הָעוֹלָם כּוּלּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יג, ב.
58כי הנה כל ימות החול
A passage from this maamar (the explanation of Knesses Yisrael as “sick with love” through the week) is brought there.
Kehot’s noteקטע באוה״ת פ׳ וירא פח, ב. וראה באוה״ת נ״ך כרך א ע׳ תקלז, ושם ע׳ תכו שמציין לכאן.
59שמש בשבת צדקה . . כי הנה כל ימות החול
The note points there for a further discussion of “the sun on Shabbos is charity for the poor.”
Kehot’s noteראה המשך בששה״ק תער״ב ח״ג ע׳ א׳תסב. ח״ב ע׳ תשע ואילך.
60שמש בשבת צדקה לעניים
Rabbi Yitzchak: “The sun on Shabbos is charity (tzedakah) for the poor,” as it says, “a sun of tzedakah and healing.”
Taanit 8b:12תענית ח׳ ב:י״ב
וְאָמַר רַבִּי יִצְחָק: שֶׁמֶשׁ בְּשַׁבָּת — צְדָקָה לַעֲנִיִּים, שֶׁנֶּאֱמַר: ״וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא״. וְאָמַר רַבִּי יִצְחָק: גָּדוֹל יוֹם הַגְּשָׁמִים, שֶׁאֲפִילּוּ פְּרוּטָה שֶׁבַּכִּיס מִתְבָּרֶכֶת בּוֹ, שֶׁנֶּאֱמַר: ״לָתֵת מְטַר אַרְצְךָ בְּעִתּוֹ וּלְבָרֵךְ אֵת כׇּל מַעֲשֵׂה יָדֶךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ח, ב.
61שמש צדקה ומרפא בכנפי׳
G-d promises through Malachi that for those who fear His Name “a sun of righteousness (tzedakah) will shine, with healing in its wings.” The Gemara reads tzedakah as charity, and the maamar reads the sun’s healing as Shabbos healing the lovesick soul.
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, כ.
62כי שמש ומגן ה׳
The psalmist, longing for G-d’s courts: “For Havayah, G-d, is a sun and a shield.” In Likkutei Torah (Rosh Hashanah) Havayah is the sun itself and Elokim the shield that screens it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
63ברוך ה׳ אלקי ישראל
The close of the song of thanks David gave when the Ark was brought to Jerusalem: “Blessed is Havayah, the G-d of Israel, from everlasting to everlasting (min haolam ve’ad haolam).” The maamar reads olam as “world”: from the hidden world to the revealed world.
I Chronicles 16:36דברי הימים א ט״ז:ל״ו
בָּרוּךְ ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעֹלָם וַיֹּאמְרוּ כׇל־הָעָם אָמֵן וְהַלֵּל לַה׳
Blessed be the L-RD, the G-d of Israel, From everlasting even to everlasting. And all the people said: ‘Amen, ‘and praised the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א טז, לו. תילים סו״ס קו. [כ].
64אני ה׳ לא עשיתי
G-d through Malachi: “For I, Havayah, have not changed, and you, children of Yaakov, have not perished.” The maamar cites it for the G-d beyond the worlds, unchanged by creating them.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 5
65וביאור הדבר
The note points to this series of maamarim for a longer treatment of this passage on Knesses Yisrael’s lovesickness.
Kehot’s noteראה המשך וככה תרל״ז פרק סג ואילך. אוה״ת נ״ך ע׳ עז. ראה גם ע׳ תרס.
66סמכוני באשישות
The bride, faint with love, asks to be sustained and refreshed, “for I am sick with love.” The maamar reads her as Knesses Yisrael through the week.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ה.
67דלית ליה מגרמיה כלום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (קסח, ב. קעט, ב. קע, א. קפא, א). [כ].
68בחי׳ עני דלית ליה מגרמיה כלום
Quoted in the note: Knesses Yisrael says this verse because Israel counts by the moon, which has nothing of its own; so David, though a king, called himself “poor and needy” as a chariot for Malchus, and so is the collective of Israel in itself.
Kehot’s noteפי׳ שפסוק זה אומרת כנס״י בהיות כי ישראל מונים ללבנה שלית לה מגרמא כלום שזהו מ״ש דהע״ה כי עני ואביון אני כו׳, והיינו גם בהיותו מלך עכ״ז להיות כי הי׳ מרכבה למדת המל׳ אמר ע״ע אני ואביון כי מצד עצמו לית לי׳ מג״כ, וכן כלליות כנס״י מצד עצמם הם ג״כ בבחי׳ לית לי׳ מגרמי׳ כלום — וככה תרל״ז סעי׳ סג.
69דלית ליה מגרמיה כלום
The Zohar on “a prayer of the poor”: the poor man clings to his poverty, as “one who has nothing of his own,” and his prayer comes before G-d first.
Zohar, Vayishlach 3:55–66ספר הזהר, וישלח ג׳:נ״ה-ס״ו
The reason why the prayer of the poor is admitted first into the presence of the Almighty is indicated in the verse: “For he hath not despised nor abhorred the lowliness of the poor, etc.” (Ibid. 22, 25).
The Zohar; London, Soncino Press, 1933 (Public Domain)
70דלית ליה מגרמיה כלום
When the Holy One created the world He made the moon and diminished its light, “for it has nothing of its own,” and it shines only through the sun.
Zohar, Vayeshev 3:34–5:44ספר הזהר, וישב ג׳:ל״ד-ה׳:מ״ד
71ונכספה וגם כלתה נפשה
The psalmist longs for the Temple: “My soul longs, and even expires, for the courts of Havayah.”
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ תהלים פד, ג.
72להתכלל באור ה׳
A passage from this maamar is quoted there.
Kehot’s noteקטע מובא באוה״ת שה״ש כרך א ע׳ ריב.
73שהוא למעלה מגדר ממלא וסובב
The note records a gloss there on the phrase “beyond the category of memalei and sovev.”
Kehot’s noteבוככה תרל״ז ע׳ צח יש הגהה.
74תוחלת ממושכה
“Hope deferred makes the heart sick, and desire fulfilled is a tree of life”: unfulfilled longing is a sickness.
Proverbs 13:12משלי י״ג:י״ב
תּוֹחֶלֶת מְמֻשָּׁכָה מַחֲלָה־לֵב וְעֵץ חַיִּים תַּאֲוָה בָאָה:
Hope deferred maketh the heart sick; But desire fulfilled is a tree of life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75שו״ה חכמים — ומריעי
Kehot’s note points to Nedarim 49a for these words.
Nedarim 49aנדרים מ״ט א
Kehot’s noteנדרים מט, א. [כ].
76קצירי ומריעי
On the prayer “for the weak and the ailing” (ktzirei umri’ei), the Gemara explains the “weak” as the actually sick and the “ailing” as the Sages. (Kehot: Nedarim 49a)
Nedarim 49b:1–2נדרים מ״ט ב:א׳-ב׳
כְּמַאן מְצַלִּינַן עַל קְצִירֵי וְעַל מְרִיעֵי [כְּמַאן — כְּרַבִּי יוֹסֵי]. מִדְּאָמַר קְצִירֵי וּמְרִיעֵי, שְׁמַע מִינַּהּ: קְצִירֵי — קְצִירֵי מַמָּשׁ, מְרִיעֵי — רַבָּנַן. וּמוּתָּר בְּעָבָה. מַתְנִיתִין דְּלָא כְּבַבְלָאֵי, דְּאָמַר רַבִּי זֵירָא: בַּבְלָאֵי טַפְשָׁאֵי, דְּאָכְלִי לַחְמָא בְּלַחְמָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
77מבחי׳ חכמה שרואין את הנולד
Asked who is called wise, the Sages answer, “One who sees what is born,” what will come of things; the maamar reads it as seeing creation come into being from nothing.
Tamid 32aתמיד ל״ב א
Kehot’s noteראה תמיד לב, א.
78להשתפך נפשם ממש
A further discussion of the soul’s “pouring out” in love.
Kehot’s noteראה אוה״ת ויקרא כרך ג ע׳ תשפא. ספר החקירה פד, ב.
79חו״ב בבחי׳ תרין רעין
Kehot’s note points to Zohar III, 4a for these words.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א.
80בבריאה אין מאיר בחי׳ ח״ע רק בחי׳ הבינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ו.
81חלו נא פני א-ל
Malachi rebukes the priests who offer blemished animals: “Now entreat (chalu) the face of G-d, that He may be gracious to us; this has come from your hand.” The maamar takes chalu from the root of illness: prayer as lovesick longing. (context: Steinsaltz Tanakh)
Malachi 1:9מלאכי א׳:ט׳
וְעַתָּה חַלּוּ־נָא פְנֵי־אֵל וִיחׇנֵּנוּ מִיֶּדְכֶם הָיְתָה זֹּאת הֲיִשָּׂא מִכֶּם פָּנִים אָמַר ה׳ צְבָאוֹת:
And now, I pray you, entreat the favour of G-d That He may be gracious unto us!— This hath been of your doing.— Will He accept any of your persons? Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ט.
82ויחל משה
After the golden calf, “Moshe entreated (vayechal) Havayah his G-d” for the people.
Exodus 32:11שמות ל״ב:י״א
וַיְחַל מֹשֶׁה אֶת־פְּנֵי ה׳ אֱלֹקָיו וַיֹּאמֶר לָמָה ה׳ יֶחֱרֶה אַפְּךָ בְּעַמֶּךָ אֲשֶׁר הוֹצֵאתָ מֵאֶרֶץ מִצְרַיִם בְּכֹחַ גָּדוֹל וּבְיָד חֲזָקָה:
And Moses besought the L-RD his G-d, and said: ‘L-RD, why doth Thy wrath wax hot against Thy people, that Thou hast brought forth out of the land of Egypt with great power and with a mighty hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, יא.
83מלמד שהחלה
Rabbi Elazar: Moshe stood in prayer before the Holy One until he grew ill (hecheluhu); and Rabbi Eliezer the Great: until he was seized by a “fire in the bones.”
Berakhot 32a:21–23ברכות ל״ב א:כ״א-כ״ג
אָמַר רָבָא אָמַר רַב יִצְחָק: מְלַמֵּד שֶׁהֻחֲלָה עֲלֵיהֶם מִדַּת רַחֲמִים. וְרַבָּנַן אָמְרִי: מְלַמֵּד שֶׁאָמַר מֹשֶׁה לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם! חוּלִּין הוּא לְּךָ מֵעֲשׂוֹת כַּדָּבָר הַזֶּה. ״וַיְחַל מֹשֶׁה אֶת פְּנֵי ה׳״, תַּנְיָא, רַבִּי אֱלִיעֶזֶר הַגָּדוֹל אוֹמֵר: מְלַמֵּד שֶׁעָמַד מֹשֶׁה בִּתְפִלָּה לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא עַד שֶׁאֲחָזַתּוּ אֲחִילוּ. מַאי אֲחִילוּ? אָמַר רַבִּי אֶלְעָזָר: אֵשׁ שֶׁל עֲצָמוֹת. מַאי אֵשׁ שֶׁל עֲצָמוֹת? אָמַר אַבָּיֵי: אִשָּׁתָא דְגַרְמֵי.
Raba said in the name of Rab Isaac: It teaches that he called into play [hal] the attribute of mercy upon them. The Rabbis say : It teaches that Moses spake before the Holy One, blessed be He, "L-rd of the universe ! It would be profanation [hullin] for Thee to do such a thing." "And Moses besought the L-rd." There is a teaching : R. Eliezer the Elder said : This teaches that Moses stood in prayer before the Holy One, blessed be He, until ahilu seized him. What …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לב, א.
84שמש צדקה ומרפא בכנפיה
The sun of righteousness (tzedakah) with healing in its wings.
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85וכך צריך האדם לעורר אהבה זו . . ויתענגו מטובך
The note points there for the lovesick prayer of the weekday and its healing on Shabbos.
Kehot’s noteראה אוה״ת וישלח כרך ה ע׳ תתעח.
86ואז תתענג על ה׳
“Then you shall delight in Havayah”: the delight of Shabbos.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־ה׳ וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי ה׳ דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87בד״ה תקעו בחדש
There “a sun and a shield” is explained: Havayah is the sun itself and Elokim the shield that hides it so that only its glow is seen; in the future G-d “takes the sun out of its sheath,” revealing Havayah without a shield.
Kehot’s noteלעיל נה, א.
88הקב״ה מוציא חמה מנרתקה צדיקים מתרפאין בה
Reish Lakish: in the future the Holy One will take the sun out of its sheath; the righteous will be healed by it, and the wicked judged by it.
Nedarim 8b:6נדרים ח׳ ב:ו׳
וּפְלִיגָא דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר: אֵין גֵּיהִנָּם לָעוֹלָם הַבָּא, אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹצִיא חַמָּה מִנַּרְתִּיקָהּ, צַדִּיקִים מִתְרַפְּאִין בָּהּ וּרְשָׁעִים נִידּוֹנִין בָּהּ. שֶׁנֶּאֱמַר: ״וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ וְגוֹ׳״. וְלֹא עוֹד, אֶלָּא שֶׁמִּתְעַדְּנִין בָּהּ, שֶׁנֶּאֱמַר: ״וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
89שמש ומגן הוי׳
“For Havayah, G-d, is a sun and a shield.”
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ושמרתם את השבת כי קדש היא
G-d to Moshe: “You shall keep the Shabbos, for it is holy to you.” The maamar reads “holy” as set apart and above, the source to which the light returns.
Exodus 31:14שמות ל״א:י״ד
וּשְׁמַרְתֶּם אֶת־הַשַּׁבָּת כִּי קֹדֶשׁ הִוא לָכֶם מְחַלְלֶיהָ מוֹת יוּמָת כִּי כׇּל־הָעֹשֶׂה בָהּ מְלָאכָה וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מִקֶּרֶב עַמֶּיהָ:
Ye shall keep the sabbath therefore, for it is holy unto you; every one that profaneth it shall surely be put to death; for whosoever doeth any work therein, that soul shall be cut off from among his people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, יד.
91בלק״ת פ׳ וירא
The note says Yahel Or brings this teaching on “sickness” as the lack of the fiftieth gate, in the name of the book Me’orei Or; the original is the Arizal’s Ta’amei HaMitzvos, on the mitzvah of visiting the sick.
Kehot’s noteלהאריז״ל בטעהמ״צ בד״ה מצות ביקור חולים. ראה גם ביהל אור ע׳ קנח שמביא זה בשם ספר מאו״א. וראה גם אוה״ת שה״ש ע׳ רד.
Paragraph 6
92מי שטרח בע״ש
“One who toiled on the eve of Shabbos will eat on Shabbos.”
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
93כמו בן כפר שראה את המלך לגבי בן כרך
The villager and the city-dweller who saw the king.
Chagigah 13b:5חגיגה י״ג ב:ה׳
אָמַר רָבָא: כׇּל שֶׁרָאָה יְחֶזְקֵאל, רָאָה יְשַׁעְיָה. לְמָה יְחֶזְקֵאל דּוֹמֶה — לְבֶן כְּפָר שֶׁרָאָה אֶת הַמֶּלֶךְ, וּלְמָה יְשַׁעְיָה דּוֹמֶה — לְבֶן כְּרַךְ שֶׁרָאָה אֶת הַמֶּלֶךְ. אָמַר רֵישׁ לָקִישׁ: מַאי דִּכְתִיב: ״אָשִׁירָה לַה׳ כִּי גָאֹה גָּאָה״ — שִׁירָה לְמִי שֶׁמִּתְגָּאֶה עַל הַגֵּאִים. דְּאָמַר מָר: מֶלֶךְ שֶׁבַּחַיּוֹת — אֲרִי, מֶלֶךְ שֶׁבַּבְּהֵמוֹת — שׁוֹר, מֶלֶךְ שֶׁבָּעוֹפוֹת — נֶשֶׁר, וְאָדָם מִתְגָּאֶה עֲלֵיהֶן, וְהַקָּדוֹשׁ בָּרוּךְ הוּא מִתְגָּאֶה עַל כּוּלָּן וְעַל כׇּל הָעוֹלָם כּוּלּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
94“A sun of righteousness with healing in its wings.”
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
95כה אמר ה׳ שער החצר הפנימית
G-d’s instructions to Yechezkel for the future Temple: the east gate of the inner court is closed on the six working days and opened on Shabbos and on the New Moon.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל מו, א.
Paragraph 8
96ומבשרי אחזה אלו-ה
Job in his suffering: “from my flesh I shall behold G-d.” Chassidus reads it: from the workings of my own self I can understand G-d.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
97שלא מחשבותי מחשבותיכם
G-d, through Isaiah, calling sinners to return: “For My thoughts are not your thoughts, nor are your ways My ways.” The maamar cites it so that the analogy is not taken literally.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
98סור מרע ועשה טוב
David’s counsel for a good life: “Turn from evil and do good; seek peace and pursue it.” The maamar reads “peace” as joining two opposites, ayin and yesh.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו.
99ופי׳ בקש שלום להיות התקשרות שני הפכים
The explanation of “seek peace” as bonding two opposites is quoted there, with further references.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ תקנד ומציין לכמה מקומות בדא״ח.
100ודברי אשר שמתי בפיך
G-d’s covenant with Israel: “My spirit that is upon you and My words that I have put in your mouth shall not depart from your mouth.” The maamar reads “My words” literally: speech that is G-d’s own.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
101ואשים דברי בפיך
G-d to Israel: “I have put My words in your mouth, and covered you in the shadow of My hand.”
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
102שער החצר הפנימית הפונה קדים
The east gate of the inner court; the maamar reads kadim, “east,” as kedem, “before” Creation.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103שער החצר הפנימית הפונה קדים
Rabbi Shimon expounds Yechezkel’s gate: it is shut on the six weekdays so that the holy not serve the profane, and opened on Shabbos and the New Moon, when the moon shines to join the sun and the world is nourished from holiness.
Zohar, Noach 43:361–44:373ספר הזהר, נח מ״ג:שס״א-מ״ד:שע״ג
R. Simeon began his discourse with the verse: Thus saith the L-rd G-d: The gate of the inner court that looketh towards the east shall be shut the six working days; but on the Sabbath day it shall be opened, and in the day of the new moon it shall be opened (Ezek. 46, 1). He said: ‘If this verse is attentively considered, it is found to contain an allusion with which we are familiar. The reason why the gate is to be shut on the six working days is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
104ושמי הוי׳ לא נודעתי להם
G-d to Moshe: “I appeared to Avraham, to Yitzchak and to Yaakov…, but by My Name Havayah I did not make Myself known to them”: a level beyond what the Patriarchs knew.
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)
105בד״ה ויקהל משה
There the Alter Rebbe explains that the six days are called “of Bereishis” because they receive from reishis, supernal Chochmah, and that “that faces east (kadim)” is kedem, the level above Chochmah, above reishis itself, “for the first has a second”: on Shabbos this gate opens, the revelation of supernal will and delight.
Kehot’s noteתו״א פז, ד.
106וע׳ בזח״א פ׳ נח דע״ה ב׳
The note points there for a discussion of the Zohar passage on Noach referred to in the text.
Kehot’s noteראה אוה״ת נ״ך כרך א ע׳ תכד.
107מחדש חדשים
The blessing over the new moon ends, “Blessed are You, Havayah, who renews the months.”
Sanhedrin 42a:4–5סנהדרין מ״ב א:ד׳-ה׳
מָרִימָר וּמָר זוּטְרָא מְכַתְּפִי אַהֲדָדֵי וּמְבָרְכִי. אֲמַר לֵקהּ רַב אַחָא לְרַב אָשֵׁי: בְּמַעְרְבָא מְבָרְכִי ״בָּרוּךְ מְחַדֵּשׁ חֳדָשִׁים״. אֲמַר לֵקהּ: הַאי נְשֵׁי דִּידַן נָמֵי מְבָרְכִי. אֶלָּא כִּדְרַב יְהוּדָה, דְּאָמַר רַב יְהוּדָה: ״בָּרוּךְ [וְכוּ׳] אֲשֶׁר בְּמַאֲמָרוֹ בָּרָא שְׁחָקֵים, וּבְרוּחַ פִּיו כׇּל צְבָאָם. חֹק וּזְמַן נָתַן לָהֶם שֶׁלֹּא יְשַׁנּוּ אֶת תַּפְקִידָם, שָׂשִׂים וּשְׂמֵחִים לַעֲשׂוֹת רְצוֹן קוֹנָם. פּוֹעֲלֵי אֱמֶת שֶׁפְּעוּלָּתָן אֱמֶת. וְלַלְּבָנָה אָמַר שֶׁתִּתְחַדֵּשׁ עֲטֶרֶת תִּפְאֶרֶת לַעֲמוּסֵי בָטֶן, שֶׁהֵן עֲתִידִין לְהִתְחַדֵּשׁ כְּמוֹתָהּ וּלְפָאֵר לְיוֹצְרָם עַל …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין מב, א.
108ועיין בסש״ב ח״א פט״ז
A further discussion of the idea from Tanya ch. 16 used here as a parallel.
Kehot’s noteראה באוה״ת בראשית כרך א כג, ב.
109מחשבה טובה הקב״ה מצרפה למעשה
“A good thought is joined to deed”: if one intended to do a mitzvah and was prevented, Scripture credits him as if he had done it.
Kiddushin 40a:12–13קידושין מ׳ א:י״ב-י״ג
מַחְשָׁבָה טוֹבָה מְצָרְפָהּ לְמַעֲשֶׂה, שֶׁנֶּאֱמַר: ״אָז נִדְבְּרוּ יִרְאֵי ה׳ אִישׁ אֶל רֵעֵהוּ וַיַּקְשֵׁב ה׳ וַיִּשְׁמָע וַיִּכָּתֵב סֵפֶר זִכָּרוֹן לְפָנָיו לְיִרְאֵי ה׳ וּלְחֹשְׁבֵי שְׁמוֹ״. מַאי: ״ולְחֹשְׁבֵי שְׁמוֹ״? אָמַר רַב אַסִּי: אֲפִילּוּ חָשַׁב אָדָם לַעֲשׂוֹת מִצְוָה וְנֶאֱנַס וְלֹא עֲשָׂאָהּ – מַעֲלֶה עָלָיו הַכָּתוּב כְּאִילּוּ עֲשָׂאָהּ. מַחְשָׁבָה רָעָה אֵין הַקָּדוֹשׁ בָּרוּךְ הוּא מְצָרְפָהּ לְמַעֲשֶׂה, שֶׁנֶּאֱמַר: ״אָוֶן אִם רָאִיתִי בְלִבִּי לֹא יִשְׁמַע ה׳״. וְאֶלָּא מָה אֲנִי מְקַיֵּם: ״הִנְנִי מֵבִיא אֶל הָעָם הַזֶּה רָעָה פְּרִי מַחְשְׁבוֹתָם״? מַחְשָׁבָה שֶׁעוֹשָׂה פְּרִי הַקָּדוֹשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
110גבהו דרכיהם למעלה מעלה מבחי׳ המעשה
Love and awe in the mind and hidden in the heart “are exalted far above the level of deed” and cannot clothe themselves in it unless the Holy One joins them to deed; this is “a good thought.”
Tanya, Likkutei Amarim 16:8תניא, חלק ראשון; ליקוטי אמרים ט״ז:ח׳
אַךְ הַדְּחִילוּ וּרְחִימוּ שֶׁבִּתְבוּנוֹת מוֹחוֹ וְתַעֲלוּמוֹת לִבּוֹ הַנִּזְכָּרוֹת לְעֵיל – גָּבְהוּ דַרְכֵיהֶם לְמַעְלָה מַּעְלָה מִבְּחִינַת הַמַּעֲשֶׂה, וְאִי אֶפְשָׁר לָהֶם לְהִתְלַבֵּשׁ בִּבְחִינַת מַעֲשֵׂה הַמִּצְוֹת לִהְיוֹת לָהֶם בְּחִינַת מוֹחִין וְחַיּוּת לְהַעֲלוֹתָן לְפָרְחָא לְעֵילָא, אִם לֹא שֶׁהַקָּדוֹשׁ־בָּרוּךְ־הוּא מְצָרְפָן וּמְחַבְּרָן לִבְחִינַת הַמַּעֲשֶׂה; וְהֵן נִקְרָאוֹת בְּשֵׁם ״מַחֲשָׁבָה טוֹבָה״, כִּי אֵינָן דְּחִילוּ וּרְחִימוּ מַמָּשׁ בְּהִתְגַּלּוּת לִבּוֹ, כִּי אִם בִּתְבוּנַת מוֹחוֹ וְתַעֲלוּמוֹת לִבּוֹ כַּנִּזְכָּר לְעֵיל.
Kehot Publication Society (CC-BY-NC)
111בזמן שישראל עושין רצונו של מקום מלאכתן נעשית ע״י אחרים
Rabbi Shimon bar Yochai: when Israel does the will of the Omnipresent, their work is done by others, as it says, “Strangers shall stand and pasture your flocks.”
Berakhot 35b:7ברכות ל״ה ב:ז׳
… אֶפְשָׁר אָדָם חוֹרֵשׁ בִּשְׁעַת חֲרִישָׁה, וְזוֹרֵעַ בִּשְׁעַת זְרִיעָה, וְקוֹצֵר בִּשְׁעַת קְצִירָה, וְדָשׁ בִּשְׁעַת דִּישָׁה, וְזוֹרֶה בִּשְׁעַת הָרוּחַ, תּוֹרָה מַה תְּהֵא עָלֶיהָ? אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי אֲחֵרִים, שֶׁנֶּאֱמַר: ״וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וְגוֹ׳״, וּבִזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי עַצְמָן, שֶׁנֶּאֱמַר: ״וְאָסַפְתָּ דְגָנֶךָ״. וְלֹא עוֹד אֶלָּא שֶׁמְּלֶאכֶת אֲחֵרִים נַעֲשֵׂית עַל יָדָן, שֶׁנֶּאֱמַר: ״וְעָבַדְתָּ אֶת אוֹיְבֶךָ וְגוֹ׳״.
R. Simeon b. Johai says : Is it possible for a man to plough at the time of ploughing, sow at seed-time, reap at harvest-time, thresh at the time of threshing, and winnow at the time of wind — what is to become of Torah? But when Israel perform the will of the All-present, their work is done by others; as it is said, "And strangers shall stand and feed your flocks," etc. (Is. Ixi. 5) ; and at the time when Israel perform not the will of the All-present, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
112בד״ה מקושש עצים
That discourse brings the same Gemara (Berachos 35b) with “strangers shall stand and pasture your flocks”: when Israel serves G-d fully, others do the plowing and sowing, and Israel need not lower themselves to that work of refinement; its explanation later refers back to this maamar on why Rosh Chodesh is not called “the day of work.”
Kehot’s noteלעיל פ׳ שלח מב, ג שבזמן שישראל עושין רצש״מ כתיב ועמדו זרים ורעו כו׳ שלא יצטרכו ישראל להשפיל עצמן לברר בירורים — אוה״ת בראשית כרך א כד, ב.
Paragraph 10
113Among things that last twelve months the Mishnah lists the judgment of the wicked, learned from “every New Moon on its New Moon”; Rabbi Yochanan ben Nuri says from Pesach to Atzeres, learning from “every Shabbos on its Shabbos,” that is, seven weeks.
Mishnah Eduyot 2:10משנה עדיות ב׳:י׳
אַף הוּא הָיָה אוֹמֵר, חֲמִשָּׁה דְבָרִים שֶׁל שְׁנֵים עָשָׂר חֹדֶשׁ. מִשְׁפַּט דּוֹר הַמַּבּוּל, שְׁנֵים עָשָׂר חֹדֶשׁ. מִשְׁפַּט אִיּוֹב, שְׁנֵים עָשָׂר חֹדֶשׁ. מִשְׁפַּט הַמִּצְרִיִּים, שְׁנֵים עָשָׂר חֹדֶשׁ. מִשְׁפַּט גּוֹג וּמָגוֹג לֶעָתִיד לָבֹא, שְׁנֵים עָשָׂר חֹדֶשׁ. מִשְׁפַּט רְשָׁעִים בְּגֵיהִנֹּם, שְׁנֵים עָשָׂר חֹדֶשׁ, שֶׁנֶּאֱמַר (ישעיה סו), וְהָיָה מִדֵּי חֹדֶשׁ בְּחָדְשׁוֹ. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר, מִן הַפֶּסַח וְעַד הָעֲצֶרֶת, שֶׁנֶּאֱמַר וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ:
Also he used to say that there are five things that last twelve months:The judgment of the generation of the flood [continued] twelve months; The judgment of Job [continued] twelve months; The judgment of the Egyptians [continued] twelve months; The judgment of Gog and Magog in the time to come [will continue] twelve months; The judgment of the wicked in gehinom [continues] twelve months, for it is said, and “It will be from one month until its [same] month” (Isaiah 66:23). Rabbi Yohanan ben Nuri says: “[As long as] from …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
114והיה מדי חודש בחדשו ומדי שבת בשבתו
The maamar’s opening verse, now explained: plainly “every New Moon and every Shabbos,” read here as “the New Moon of the New Moon” and “the Shabbos of Shabbos.”
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115כי בו שבת מכל מלאכתו
After the six days, G-d “blessed the seventh day and made it holy, for on it He rested from all His work”: the ordinary Shabbos.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
116כי ששת ימים עשה ה׳
The Ten Commandments give the reason for Shabbos: “For in six days Havayah made the heavens and the earth… and rested on the seventh day.”
Exodus 20:11שמות כ׳:י״א
כִּי שֵׁשֶׁת־יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֶת־הַיָּם וְאֶת־כׇּל־אֲשֶׁר־בָּם וַיָּנַח בַּיּוֹם הַשְּׁבִיעִי עַל־כֵּן בֵּרַךְ ה׳ אֶת־יוֹם הַשַּׁבָּת וַיְקַדְּשֵׁהוּ:
for in six days the L-RD made heaven and earth, the sea, and all that in them is, and rested on the seventh day; wherefore the L-RD blessed the sabbath day, and hallowed it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יא.
117כולם בחכמה עשית
“You made them all with wisdom.”
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)
118בד״ה מים רבים בפ׳ נח
the passage shares nothing with the note
Kehot’s noteבתו״א.
119הנה ישכיל עבדי
The Zohar on Vayeishev reads this verse of the moon: it was diminished, having “nothing of its own,” and when the time comes for the moon to shine, “Behold, My servant shall prosper.”
Zohar, Vayeshev 5:44–57ספר הזהר, וישב ה׳:מ״ד-נ״ז
The time, however, will come for the moon to resume her primordial light, and in allusion to this it is written: “Behold, my servant will prosper.” That is to say, there will be a stirring in the upper realms as of one who catches a sweet odour and stands alert. “He shall be exalted”, from the side of the most exalted luminaries;
The Zohar; London, Soncino Press, 1933 (Public Domain)
120הנה ישכיל עבדי ירום
G-d, through Isaiah: “Behold, My servant shall prosper (yaskil); he shall be exalted and lifted up and be very high.” Yaskil also means “shall understand”; the maamar reads the verse of Mashiach, through whom the level beyond the worlds is revealed. (context: Steinsaltz Tanakh)
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121בשר הוא יסוד האש
There too “flesh is the element of fire”: after the bittul of will, a person comes to the level of “flesh and sinews,” which is love.
Kehot’s noteראה לעיל נשא כ, ד.
122פני ארי׳ פני שור . . מראיהם כגחלי אש
Yechezkel’s vision of the Chariot: each of the four living creatures (Chayos) has the face of a man, a lion, an ox and an eagle.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י. יג.
123מראיהם כגחלי אש
Of the same Chayos: “their appearance was like burning coals of fire.”
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124ע״ה אסור לאכול בשר
Rebbi: an unlearned person may not eat the meat of animals or birds, for it says, “This is the law (torah) of the animal and the bird”; one who engages in Torah may eat meat.
Pesachim 49b:3פסחים מ״ט ב:ג׳
תַּנְיָא, רַבִּי אוֹמֵר: עַם הָאָרֶץ אָסוּר לֶאֱכוֹל בְּשַׂר, (בְּהֵמָה) שֶׁנֶּאֱמַר: ״זֹאת תּוֹרַת הַבְּהֵמָה וְהָעוֹף״: כׇּל הָעוֹסֵק בַּתּוֹרָה מוּתָּר לֶאֱכוֹל בְּשַׂר בְּהֵמָה וָעוֹף, וְכֹל שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה אָסוּר לֶאֱכוֹל בָּשָׂר בְּהֵמָה וָעוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים מט, ב.
Paragraph 11
125רשפי אש אהבתם
The bride: love is strong as death, “its flashes are flashes of fire”: love’s fiery intensity.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126בד״ה כי תצא
There “an unlearned person is forbidden to eat meat” is explained: the meat lowers him and pulls him down, unlike the tzaddik, of whom it says, “the righteous eats to satisfy his soul.” That is this paragraph’s point about the unlearned.
Kehot’s noteלעיל לו, ג.
127ובד״ה בהעלותך
There the Alter Rebbe explains “an unlearned person is forbidden to eat meat” as meaning that he cannot elevate the meat, which shows that a person raises and lifts up the food he eats: exactly the point of this paragraph.
Kehot’s noteלעיל פ׳ בהעלותך לא, ג.
128ובד״ה ראשי המטות
There the vow to abstain from meat is explained: meat is rooted higher than man and fell in the breaking of the vessels, and since it gives man life it should not be dragged down into gross pleasure; one who sees he cannot raise it does better to abstain, so “vows are a fence for abstinence.”
Kehot’s noteלעיל פ׳ מטות פב, ב.
129נדרים סייג לפרישות
Rabbi Akiva: “Vows are a fence for abstinence.”
Pirkei Avot 3:13משנה אבות ג׳:י״ג
רַבִּי עֲקִיבָא אוֹמֵר, שְׂחוֹק וְקַלּוּת רֹאשׁ, מַרְגִּילִין לְעֶרְוָה. מָסֹרֶת, סְיָג לַתּוֹרָה. מַעַשְׂרוֹת, סְיָג לָעשֶׁר. נְדָרִים, סְיָג לַפְּרִישׁוּת. סְיָג לַחָכְמָה, שְׁתִיקָה:
Rabbi Akiva said: Merriment and frivolity accustom one to sexual licentiousness; Tradition is a fence to the Torah; Tithes a fence to wealth, Vows a fence to abstinence; A fence to wisdom is silence.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
130כל הנקרא בשמי
“Everyone that is called by My Name,” from paragraph 1.
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)
131נקראים על שמו
On “they are called by His name,” the Rashbam explains: their name will be the Name Havayah.
Rashbam on Bava Batra 75bרשב"ם על בבא בתרא ע״ה ב
132עתידים צדיקים להיות נקראים על שמו של הקב״ה
Rabbah in the name of Rabbi Yochanan: “In the future the righteous will be called by the name of the Holy One, blessed be He.”
Bava Batra 75b:3בבא בתרא ע״ה ב:ג׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים.
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
133ונשתחוה ונשובה אליכם
Rabbi Yitzchak on “we will bow down and return to you”: everything comes in the merit of bowing; Avraham returned from Mount Moriah in peace only in its merit, and so Israel was redeemed and the Torah was given.
Bereshit Rabbah 56:2בראשית רבה נ״ו:ב׳
… כה א״ר יהושע בן לוי נלך ונראה מה יהיה בסופו של כה ונשתחוה ונשובה אליכם בשרו שהוא חוזר מהר המוריה בשלום א״ר יצחק הכל בזכות השתחויה ואברהם לא חזר מהר המוריה בשלום אלא בזכות השתחויה ונשתחוה ונשובה אליכם ישראל לא נגאלו אלא בזכות השתחויה שנאמר (שמות ד) ויאמן העם וגו׳ ויקדו וישתחוו התורה לא נתנה אלא בזכות השתחויה שנאמר (שם כד) והשתחויתם מרחוק חנה לא נפקדה אלא בזכות השתחויה שנאמר (שמואל א) וישתחו שם לה׳ הגליות אינן מתכנסות אלא בזכות השתחויה שנאמר (ישעיה כז) והיה ביום ההוא יתקע בשופר …
“Abraham said to his young men: You stay here with the donkey, and I and the lad will go to there; we will prostrate ourselves, and we will return to you” (Genesis 22:5). He said to Isaac: ‘Do you see what I see?’ He said to him: ‘Yes.’ He said to his two young men [his attendants]: ‘Do you see what I see?’ They said to him: ‘No.’ He said: ‘Since the donkey does not see it and you do not see it: “You stay here with the donkey.”’ From …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
134ונשתחוה ונשובה אליכם
Avraham to his young men, on the way to the Akeidah: “I and the lad will go yonder; we will bow down and return to you.”
Genesis 22:5בראשית כ״ב:ה׳
וַיֹּאמֶר אַבְרָהָם אֶל־נְעָרָיו שְׁבוּ־לָכֶם פֹּה עִם־הַחֲמוֹר וַאֲנִי וְהַנַּעַר נֵלְכָה עַד־כֹּה וְנִשְׁתַּחֲוֶה וְנָשׁוּבָה אֲלֵיכֶם:
And Abraham said unto his young men: ‘Abide ye here with the ass, and I and the lad will go yonder; and we will worship, and come back to you.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135צהבו פניו
One of the places the Kehot note gives for the Talmud’s expression “his face beamed.”
Pesachim 113b:1פסחים קי״ג ב:א׳
תָּנֵי תַּנָּא קַמֵּיהּ דְּרָבָא וְרַב סָפְרָא, צָהֲבוּ פָּנָיו דְּרַב סָפְרָא. אָמַר לוֹ רָבָא: לָאו כְּגוֹן מָר, אֶלָּא כְּגוֹן רַב חֲנִינָא וְרַב אוֹשַׁעְיָא דַּהֲווֹ אוּשְׁכָּפֵי בְּאַרְעָא דְיִשְׂרָאֵל, וַהֲווֹ יָתְבִי בְּשׁוּקָא דְזוֹנוֹת, וְעָבְדִי לְהוּ מְסָאנֵי לְזוֹנוֹת, וְעָיְילִי לְהוּ. אִינְהוּ מִסְתַּכְּלִי בְּהוּ, וְאִינְהוּ לָא מַדְלָן עֵינַיְיהוּ לְאִיסְתַּכּוֹלֵי בְּהוּ. וּמוֹמָתַיְיהוּ הָכִי: בְּחַיֵּיהֶן רַבָּנַן קַדִּישֵׁי דִּבְאַרְעָא דְיִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Chullin 7b:4–5חולין ז׳ ב:ד׳-ה׳
שמע רבי נפק לאפיה אמר ליה רצונך סעוד אצלי אמר לו הן צהבו פניו של רבי אמר לו כמדומה אתה שמודר הנאה מישראל אני ישראל קדושים הן יש רוצה ואין לו ויש שיש לו ואינו רוצה וכתיב (משלי כג, ו) אל תלחם [את] לחם רע עין ואל תתאו למטעמותיו כי כמו שער בנפשו כן הוא אכול ושתה יאמר לך ולבו בל עמך ואתה רוצה ויש לך
Wikisource Talmud Bavli (CC-BY-SA)
Menachot 18a:5–6מנחות י״ח א:ה׳-ו׳
אמר לו כשר ערבית אמר לו כשר שחרית אמר לו כשר צהרים אמר לו כשר מנחה אמר לו כשר אלא שר׳ אליעזר פוסל צהבו פניו של יוסף הבבליא אמר לו יוסף כמדומה אני שלא כיווננו שמועתינו עד עתה אמר לו רבי הן אלא שר׳ יהודה פסול שנה לי וחזרתי על כל תלמידיו ובקשתי לי חבר ולא מצאתי עכשיו ששנית לי פסול החזרת לי אבידתי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteפסחים קיג, ב. חולין ז, ב. מנחות יח, א. וראה ירוש׳ פ״ח, ה״א.
136יאר ה׳ פניו אליך
The Priestly Blessing G-d gives Aharon and his sons: “May Havayah make His face shine upon you and be gracious to you.”
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר ה׳ פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
137יאר פניו אתנו סלה
The psalmist echoes the Priestly Blessing: “May G-d be gracious to us and bless us; may He make His face shine with us, Selah.”
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סז, ב.
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מזמור שיר חנוכת הבית כו׳ ולא שמחת אויבי לי
“A psalm, a song for the dedication of the House…, and You did not let my enemies rejoice over me”
The angels who objected to man’s creation were silenced by the dedication of the Beis HaMikdash, because the human soul, though it descends into a physical body, surpasses the angels: it has no body of its own, its source is higher, and it shares its root with the Torah, so only souls can be nullified into G-d like a candle into a torch and become a dwelling for the Shechinah below.
The maamar in brief
The maamar reads the “enemies” of Psalm 30 as the angels who said “What is man?” at creation, conceded at Sinai, rejoiced at the Golden Calf, and were silenced by the Mishkan and the Beis HaMikdash. Why are souls higher? Angels have bodies of refined air and fire; they occupy space and time, their song is audible and sung at set times, and they can appear to the eye. Souls have no bodies; their song is pure understanding, unceasing, and unheard. The angels objected only to the soul’s descent into a body, but that descent is the purpose: through it G-d has a dwelling below. The Beis HaMikdash revealed the Shechinah, which gave Israel inner bowing, self-nullification like a candle before a torch; a glimmer of it remains in the synagogue at prayer, and only souls, not angels, can be nullified in this way. The dedication drew down extra lights, as the princes’ twelve offerings did for each tribe. “Psalm” is the angels’ song through a vessel, “song” the souls’ song without one, and both were revealed at the dedication. Finally, dilisani’s three meanings name the soul’s three advantages.

Outline
	1The angels’ accusationThe “enemies” of the psalm are the angels who opposed man’s creation and rejoiced at the Calf, silenced by the Mishkan and the Beis HaMikdash; man is higher than the angels.¶1
	2Angels and souls: song, sight, space and timeSouls sing too, but without sound; angels have bodies of air and fire, so their song is audible, they can be seen, and they sing at fixed times, while souls praise without interruption.¶2–5
	3The descent of the soul and the SanctuaryThe angels objected to the soul’s descent into a body, but that descent makes a dwelling for G-d below; the Shechinah rests in Israel through the physical Sanctuary, and now through the synagogue.¶6
	4Two kinds of bowingOuter bowing subdues behavior; inner bowing dissolves the self like a candle into a torch. It came from appearing at the Beis HaMikdash, continues faintly in prayer with ten, and is possible only for souls.¶7–8
	5Dedication and the princes’ offeringsDedication is initiation with an added gift, drawing down extra lights; the princes’ identical offerings are repeated twelve times so that each tribe, itself a torch, draws down its own self-nullification like a candle before a torch, for all generations and on Chanukah.¶9–10
	6Psalm and songMizmor is music through an instrument, the angels’ song through a vessel; shir is the voice, the souls’ song without a vessel; the order of the words shows ascent from below or descent from above.¶10–12
	7Dilisani: the soul’s three advantagesExaltation, poverty and drawing water: the soul’s source is higher, it has no body of its own, and it is drawn from Chochmah together with the Torah, so it is fitter than the angels for the Shechinah and the Torah.¶13–15


Key concepts
	self-nullification (bittul)ביטול
	Setting aside one’s own sense of self before G-d; its highest form is the candle whose flame merges into a torch.

	the Shechinah (Divine Presence)שכינה
	G-d’s presence as it dwells openly in the lower realms; it is Knesses Yisrael, the source of the souls of Israel.

	inner and outer bowingהשתחוואה בבחינת פנימיות וחיצוניות
	Outer bowing subdues the body while the self remains; inner bowing leaves no will but G-d’s.

	mizmor and shirמזמור ושיר
	Instrumental music and song of the voice: the angels’ song clothed in a vessel and the souls’ song without one.

	a dwelling place among the lower realmsדירה בתחתונים
	The purpose of creation, achieved only when the soul descends into a physical body.

	dedication as initiationחנוכה מלשון חינוך
	A beginning marked by an addition beyond the regular, which draws down extra supernal lights.


Section 1 · ¶1
The angels’ accusation
1מזמור שיר חנוכת1 הבית כו׳ ולא שמחת2 אויבי לי.3 הנה בשעת בריאת האדם קטרגו מלאכי השרת לפני הקב״ה ואמרו מה אנוש4 כי תזכרנו כמ״ש ברבות בראשית פרשה ח׳5
“A psalm, a song for the dedication of the House…, and You did not let my enemies rejoice over me.” Now, at the time of the creation of man, the ministering angels brought an accusation before the Holy One, blessed be He, and said, “What is man, that You should remember him?” as is written in Midrash Rabbah on Bereishis, section 8.
The maamar opens with Psalm 30, “A psalm, a song for the dedication of the House, of David,” and asks who the “enemies” are whose rejoicing G-d did not allow. The Midrash (Bereishis Rabbah 8) relates that when G-d was about to create man, the ministering angels objected with the words of Psalm 8, “What is man, that You should remember him?” Midrash Tehillim on Psalm 8, to which a Kehot note points, names three places where the angels contended with G-d, over man, the Mishkan and the Torah, but tells them in the order the maamar follows: man, then the Torah (where the angels rejoiced when the tablets were broken after the Calf), then the Mishkan.


ואח״כ בשעת מתן תורה כשהקדימו ישראל נעשה לנשמע6 הודו7 ואח״כ בשעת חטא העגל שמחו שנמצא כדבריהם שבעוד מ׳ יום אחר מ״ת [מתן תורה] שהיה פב״פ [פנים בפנים] כו׳ הפך לבם כ״כ [כל כך].
Afterwards, at the time of the giving of the Torah, when Israel put “we will do” before “we will hear,” they conceded. And afterwards, at the time of the sin of the Golden Calf, they rejoiced that it had turned out as they had said: that within forty days after the giving of the Torah, which had been face to face, etc., their heart had turned so far.
At Sinai, when Israel said “we will do” before “we will hear,” committing themselves before knowing what they would be told, the angels conceded; the Gemara (Shabbos 88a) tells that a heavenly voice asked who had revealed to Israel this secret of the ministering angels. But when, only forty days after G-d had spoken with them “face to face,” Israel made the Golden Calf, the angels rejoiced that their first objection had been proved right.


אך בשעת מעשה המשכן ערבה שחחתם לפי שמלאכת המשכן מכפר על מעשה העגל שלכן היה זהב במשכן לכפר על הזהב שבעגל
But at the time of the making of the Mishkan [the Tabernacle] their rejoicing grew dark, because the work of the Mishkan atones for the making of the Calf; that is why there was gold in the Mishkan, to atone for the gold of the Calf.
The Mishkan (the portable Sanctuary in the desert) atoned for the Calf, gold for gold, and so the angels’ rejoicing was spoiled. The printed word שחחתם apparently reads שמחתם, “their rejoicing,” and the phrase echoes Yeshayahu’s “all joy has grown dark (ערבה).”


ולכן אמר דוד על בנין בהמ״ק [בית המקדש]8 מזמור שיר חנוכת הבית כו ולא שמחת אויבי לי הם המלאכים שקטרגו
Therefore David said concerning the building of the Beis HaMikdash [the Holy Temple], “A psalm, a song for the dedication of the House…, and You did not let my enemies rejoice over me”: these are the angels who had accused.
So the “enemies” in David’s psalm are not human foes but the accusing angels. The dedication of the House silenced them, because it showed that man, for all his failings, could become a dwelling for G-d. The Siddur’s version of this maamar reads “when David prepared the building of the Beis HaMikdash,” since David prepared it and Shlomo built it.


והיינו שבנין בהמ״ק [בית המקדש] הוא ענין אחד עם מעשה המשכן (וכה״ג [וכהאי גוונא] הביא בספר ערכי הכינויים שחיבר בעה״מ [בעל המחבר] סדר הדורות בערך אויב ועיין בגמרא בקדושין) (דף ע״ב) מאי את אויבים בשער910 כו׳ ועיין בבראשית רבה פנ״ד.
That is, the building of the Beis HaMikdash is one matter with the making of the Mishkan. (Something similar is brought in the book Erchei HaKinuyim, composed by the author of Seder HaDoros, under the entry “enemy”; and see the Gemara in Kiddushin) (folio 72): “What is [meant by] ‘with enemies in the gate’…”; and see Bereishis Rabbah, section 54.
Although the psalm speaks of the Beis HaMikdash and the angels’ disappointment came at the Mishkan, the two are one theme, so the verse fits. The parenthesis gives places where “enemies” is read as something other than plain foes: Erchei HaKinuyim, a lexicon of terms by Rabbi Yechiel Heilprin, the author of Seder HaDoros; the Gemara, which reads Psalm 127’s “enemies in the gate” as a father and son, or a teacher and student, who argue over Torah until they love each other; and Bereishis Rabbah 54, which reads “even his enemies” as one’s wife, the snake or the evil inclination. That Gemara is on Kiddushin 30b; the printed “(folio 72)” does not hold it.


ולהבין ענין קטרוג הזה של המלאכים11 שאמרו מה אנוש כו׳ שאמרו המלאכים שהמה במדרגה עליונה יותר מן האדם. והתשובה היתה שהאדם הוא יותר נעלה.12131415
And to understand this accusation of the angels, who said “What is man…”: the angels said that they are on a higher level than man. And the answer was that man is more exalted.
Here the real question of the maamar is set: the angels claimed to stand higher than man, yet G-d answered that man is more exalted. The rest of the maamar explains in what way the human soul surpasses the angels, and why the angels could still object.




Section 2 · ¶2–5
Angels and souls: song, sight, space and time
2ולביאור זה צריך להבין ענין מלאכים ונשמות כי הנה מצינו שהמלאכים אומרים שירה16171819 ולא מצינו כן בנשמות
To explain this, one must understand the matter of angels and souls. For we find that the angels sing song, but we do not find this of the souls.
To answer, one must first know how angels and souls differ. Scripture often describes the angels singing, as when Yeshayahu hears the Serafim call “Holy, holy, holy,” but it never speaks of the souls singing.


ובאמת גם הנשמות אומרים שירה202122 תמיד שהרי יש להם עליות וירידות תמיד מחיל אל חיל וכמ״ש והיה מדי חודש בחדשו2324 כו׳ ואח״כ חוזרים לג״ע [לגן עדן] התחתון וחוזרים ומתעלים לג״ע [לגן עדן] העליון כו׳
In truth, however, the souls too sing song constantly, for they constantly have ascents and descents, “from strength to strength,” as it is written, “And it shall be, from New Moon to New Moon…”; and afterwards they return to the lower Gan Eden [the Garden of Eden], and again ascend to the upper Gan Eden, etc.
The Alter Rebbe answers that the souls do sing, and constantly, since in the afterlife they keep rising “from strength to strength.” On each New Moon and Shabbos (as Yeshayahu says, “from New Moon to New Moon and from Shabbos to Shabbos”) they rise from the lower Gan Eden to the upper Gan Eden, then return, and rise again. Among the sources in the Kehot note, the Gemara (Chullin 91b) says that the ministering angels do not sing above until Israel sings below.


וידוע דכל הילוך ועלייה היינו ע״י שיר דוקא25 כענין כל בעלי השיר יוצאין בשיר26 ונמשכין בשיר כמבואר בלק״א [בלקוטי אמרים הגדול] הגדול.2728 אלא שלא מצינו מפורש כן במקרא.2930
And it is known that every going and ascent is specifically through shir (song), as in the matter of “All that have a shir [a collar] go out with a shir and are drawn by a shir,” as is explained in the great Likkutei Amarim. Only, we do not find this stated explicitly in Scripture.
The Mishnah rules that animals wearing a shir (a collar or ring) may go out with it on Shabbos and be led by it; read as “song,” it says that every going out and rising is carried by song. In Torah Ohr, Bereishis (on Yuval, “the father of all who play the lyre”), the Alter Rebbe explains it so: every ascent from level to level, as from the lower to the upper Gan Eden, comes through song, which is self-nullification. This is explained in the great Likkutei Amarim, the teachings of the Maggid of Mezritch; what remains is only why Scripture never says it of the souls outright.




3והטעם מפני ששירת המלאכים נשמעת באזני הנביא וכמ״ש ואשמע אחרי קול רעש גדול3132 כו׳ בבחי׳ קול ממש וכמ״ש ואשמע את קול כנפיהם33 כקול מים רבים כו׳
The reason is that the song of the angels is heard in the ears of the prophet, as it is written, “And I heard behind me the sound of a great noise…,” in the form of actual sound; and as it is written, “And I heard the sound of their wings, like the sound of many waters…”;
The difference is that the angels’ song is audible: Yechezkel heard it as a real sound, “a great noise” proclaiming “Blessed be the glory of Havayah from His place,” and the wings of the Chayos like “the sound of many waters.”


ומשמיעים ביראה יחד בקול כו׳ והאופנים ברעש גדול34 כו׳ והיינו לפי שיש להם גופים כמ״ש עושה מלאכיו רוחות. משרתיו אש לוהט35
and “they proclaim in awe, in unison, aloud…,” and “the Ofanim [an order of angels] with a great noise…”. That is because they have bodies, as it is written, “He makes His angels winds, His ministers flaming fire.”
The morning blessing before the Shema describes the angels proclaiming “in unison, aloud” and the Ofanim (an order of angels) “with a great noise.” This is because angels have bodies, as Psalms says, “He makes His angels winds, His ministers flaming fire.”


דלא קאי על הנשמות שלהם שהנשמות הם בעלי שכל והשגות וכמו נשמת האדם שהיא המשכלת ומשגת ולא שייך לקרוא אותם בשם רוחות ואש לוהט אלא דקאי על הגופים שלהם
This does not refer to their souls, for the souls are possessed of intellect and comprehension, like the soul of man, which reasons and comprehends, and it would not be fitting to call them by the name “winds” and “flaming fire”; rather, it refers to their bodies.
The Alter Rebbe argues that the verse cannot mean the angels’ souls, since a soul is a thinking, understanding being and would not be called “wind” or “fire.” The words must therefore describe their bodies.


וכמ״ש הרמב״ן [הרבי משה בן נחמן]36 שהמלאכים37 יש להם גוף383940 מיסוד הרוח הפשוט ומיסוד האש הפשוט
As the Ramban writes, the angels have a body of the simple element of air and of the simple element of fire.
The Ramban, at the end of his Sha’ar HaGemul, writes that angels have bodies made of the simple, spiritual elements of air and fire, not of physical matter; the Hebrew for the element air, ruach, is the very word the verse uses for “winds.” In Torah Ohr, Bereishis, the Alter Rebbe brings the same Ramban: some angels’ bodies are of air, like the camp of Michael, and some of fire, like the camp of Gavriel, while human bodies are of the four physical elements.


ולכן המלאכים תופסים מקום שיש מלאך גדול41 מהלך ת״ק שנה42 ויש מלאך בשליש העולם כו׳ והיינו הגוף שלהם גדול כ״כ [כל כך] שהוא בחי׳ מקום.
Therefore the angels occupy space: there is a great angel [the size of] a journey of five hundred years, and there is an angel [that is] a third of the world, etc. That is, their body is so large that it is in the category of space.
Having bodies, angels occupy space: the Gemara (Chagigah 13b) says the angel Sandalfon is taller than his fellow by a journey of five hundred years (the printed מלך reads מהלך, “journey”), and the Midrash (Bereishis Rabbah 68:12) says that an angel is a third of the world. In Likkutei Torah, Ha’azinu, the Alter Rebbe draws the consequence: because the angels are clothed in such bodies, even when they bow and are nullified there remains someone who is nullified, a separate existence.




4ולכן השירה שלהם מתלבשת בחי׳ קול עד שנשמעת לאזני הנביא.43 משא״כ שירת המלאכים אינן נשמעות לפי שאינן בבחי׳ התלבשות הגוף כלל.
Therefore their song is clothed in the form of sound, until it is heard by the ears of the prophet. The song of the angels [apparently: souls], however, is not heard, because they are not in a state of being clothed in a body at all.
Because angels have bodies, their song takes on sound and a prophet can hear it. The second sentence, as printed, speaks of “the song of the angels,” but the argument requires “the song of the souls,” which is not heard because souls have no body.


ולכן אין השירה מתלבשת בבחי׳ קול רק היא בבחי׳ שכל והשגה ולכן לא דיברו הנביאים ממנה.
Therefore their song is not clothed in the form of sound; it is only in the form of intellect and comprehension. That is why the prophets did not speak of it.
The souls’ song is pure understanding and grasp of G-dliness, not sound. That is why the prophets, who heard sounds from on high, never describe it.




5וכיוצא בזה מצינו לענין ראיה שהמלאכים נראים ונגלים לעיני בשר זכי הראות כמו באברהם וירא והנה שלשה4445 כו׳ לפי שיש להם גופים ויכולים להתלבש עד שיתגלו ויתראו משא״כ הנשמות46
Similarly we find regarding sight: the angels are seen and revealed to eyes of flesh whose vision is pure, as with Avraham, “And he saw, and behold, three…,” because they have bodies and can be clothed until they are revealed and become visible; which is not so of the souls.
The same holds for sight: angels can appear to people whose vision is pure, as the three angels appeared to Avraham as men. Souls cannot, since they have no body to clothe themselves in. The Arizal (Etz Chaim 50:8) gives this very example: the pure of soul can see an angel clothed in its refined garment, as Avraham saw “three men.”


וזהו ענין שאומרים בש״ע [בשמונה עשרה] וקדושים בכל יום יהללוך סלה שמתחלה אומרים סדר קדושה47 של המלאכים איך שאומרים קדוש וברוך48 וימלוך4950 ואח״כ אומרים עוד וקדושים בכל יום כו׳ על הנשמות
This is the meaning of what we say in the Shemoneh Esreh [the standing prayer], “And holy ones praise You every day, selah”: first we say the order of Kedushah [the Sanctification] of the angels, how they say “Holy,” “Blessed,” and “He shall reign,” and afterwards we say further, “And holy ones every day…,” concerning the souls.
The Kedushah of the Amidah first quotes the angels’ praises, “Holy” (Yeshayahu), “Blessed” (Yechezkel) and “He shall reign” (Psalms), and then adds “And holy ones praise You every day, selah.” The Alter Rebbe reads the second phrase as the praise of the souls.


ואומרים כסדר ממטה למעלה תחלה קדושת המלאכים שהם בבחי׳ מקום וזמן שמאחר שהם בבחי׳ מקום מהלך ת״ק שנ ושליש העולם כו׳ הרי הם ג״כ בבחי׳ זמן שהמקום והזמן שניהם הם נבראים בבחינה אחד.
We say them in order, from below upward: first the Kedushah of the angels, who are within space and time; for since they are within space, [the extent of] a journey of five hundred years and a third of the world, etc., they are also within time, for space and time are both created in a single aspect.
The order goes from lower to higher: first the angels, then the souls. Angels exist in space, and since space and time are created together as one, they exist in time as well.


ולכן יש להם עת קבוע לומר שיר51 כידוע משא״כ הנשמות אין להם בחי׳ זמן ומקום אלא בכל יום תמיד יהללוך וגם סלה בלי הפסק:5253
Therefore they have a fixed time to say song, as is known; whereas the souls have no aspect of time and space, but rather “every day” they constantly “praise You,” and also “selah,” without interruption.
So the angels sing only at set times: the Gemara (Chullin 91b) says once a day, or by other opinions once a week, a month, a year, or even once in all time. Souls, beyond space and time, praise “every day,” and selah, which the Sages read as “without interruption” (Eruvin 54a), means that their praise never stops.




Section 3 · ¶6
The descent of the soul and the Sanctuary
6ב אך המלאכים שאמרו מה אנוש54 כו׳ עם היות שידעו שמעלת ומדרגת הנשמות היא מאד נעלה ממעלתם ומדרגתם כנ״ל עכ״ז [עם כל זה] הרי הנשמה כמות שהיא היא בלי התלבשות גוף כלל.
2. But the angels who said “What is man…”: although they knew that the stature and level of the souls is very much higher than their own stature and level, as said above, nevertheless, the soul as it is [in itself] is not clothed in a body at all.
The second section returns to the angels’ accusation. The angels knew the soul is higher than they are, but that is true of the soul in itself, before it enters a body.


אך על ירידתה להתלבש בגוף בעוה״ז אמרו מה אנוש כי מצד הגוף מוכן האדם לחטא וע״כ אמרו שתנתן להם התורה שיש להם ג״כ גוף ונפש והגוף רוחני.
But concerning its descent to be clothed in a body in this world, they said “What is man,” for because of the body man is prone to sin. Therefore they said that the Torah should be given to them, for they too have a body and a soul, and the body is spiritual.
Their objection was to the soul’s descent into a physical body, which makes a person liable to sin. They argued that the Torah belonged with them, who also have body and soul but whose body is spiritual and does not drag them down. In the Gemara (Shabbos 89a) Moshe answers the angels with the same point: “Is there an evil inclination among you?”


ותשובת הקב״ה היה שנצרך להיות הנשמה שמפנימית העולמות שהיא מצד עצמה מופשטת מחומר גופני לגמרי ושתרד דוקא בגוף גשמי ממש שעי״ז יהיה דירה בתחתונים55565758 משא״כ במלאכים.59
And the answer of the Holy One, blessed be He, was that it was necessary that the soul, which is from the inner dimension (pnimiyus) of the worlds and which in itself is utterly abstract from bodily matter, should descend specifically into an actual physical body, so that through this there would be a dwelling place among the lower realms; which is not so with the angels.
G-d’s answer: the whole point is that the soul, drawn from the innermost level of the worlds and itself free of all matter, must come down into a truly physical body. Only in this way does G-d have “a dwelling place among the lower realms,” which angels, with their refined bodies, cannot provide.


(ועמ״ש מזה בד״ה וייצר60 ה׳ אלקים את האדם עפר61 כו׳ והבהמ״ק [והבית המקדש] נעשה ג״כ מדברים גשמיים והיה בו גילוי62 מבחינה שלמעלה מהשתלשלות ועמ״ש בדבור השני שע״פ מזמור שיר חנוכת)
(And see what is written on this in the discourse beginning “And Havayah Elokim formed man, dust…”. And the Beis HaMikdash too was made of physical things, and in it there was a revelation from a level that is above the chain of descending worlds (hishtalshelus). And see what is written in the second discourse on “A psalm, a song for the dedication.”)
The parenthesis refers to the Torah Ohr discourse on “And Havayah Elokim formed man, dust” (Torah Ohr, Bereishis 4), which explains why man’s body, unlike the plants and animals, was first formed as lifeless dust and only then received its soul: the highest soul is clothed in the lowest matter so that it can raise everything with it. It adds that the Beis HaMikdash likewise was built of physical materials and yet revealed a level above the whole chain of descending worlds, and refers to a second discourse on this psalm.


והנה כאשר נבנה בהמ״ק [בית המקדש] אז נאמר ולא שמחת כו׳ כי הנה כתיב ועשו לי מקדש ושכנתי בתוכם63
Now, when the Beis HaMikdash was built, then it was said, “And You did not let [my enemies] rejoice….” For it is written, “And they shall make Me a Sanctuary, and I will dwell in their midst.”
This is why the building of the Beis HaMikdash silenced the angels: G-d’s dwelling below is in people of flesh, and the Sanctuary served it. The verse says, “They shall make Me a Sanctuary, and I will dwell in their midst.”


בתוכו לא נאמר אלא בתוכם שהשראת השכינה היתה בתוך ישראל עצמם אלא שאעפ״כ [שאף על פי כן] היה צריך לבנות בית מעצים ואבנים כדי שעי״ז יהיה גילוי השכינה בישראל
It does not say “in its midst,” but “in their midst,” for the resting of the Shechinah (Divine Presence) was within Israel themselves. Yet even so, it was necessary to build a house of wood and stones, so that through this there would be a revelation of the Shechinah in Israel.
It does not say “in its midst,” in the Sanctuary, but “in their midst,” in the people: the Shechinah rested in Israel themselves. Yet a physical house of wood and stone was still needed for that presence to be revealed in them.


וכן עכשיו משחרב בהמ״ק [בית המקדש] נתפשטה הקדושה בכל בהכ״נ [בית הכנסת] ובהמ״ד [ובית המדרש] וכמ״ש ואהי להם למקדש מעט6465 כו׳.
And so too now, since the Beis HaMikdash was destroyed, the holiness has spread into every synagogue and house of study, as it is written, “And I have been to them a small sanctuary….”
After the Destruction that holiness spread to every synagogue and study hall, which the Sages (Megillah 29a) find in Yechezkel’s “small sanctuary.” This prepares the next section on what the resting of the Shechinah is.




Section 4 · ¶7–8
Two kinds of bowing
7ולהבין זה צריך להבין ענין השראת השכינה מה היא והנה אנו אומרים ואין אנו יכולים לעלות ולראות ולהשתחוות לפניך.
To understand this, one must understand what the resting of the Shechinah (Divine Presence) is. Now, we say, “And we are unable to go up and appear and bow down before You.”
To explain how the Beis HaMikdash brought the Shechinah into Israel, the Alter Rebbe starts from a line of the festival Musaf prayer: since the Destruction “we are unable to go up, appear and bow down before You.”


וצריך להבין מהו ולהשתחוות. ולמה אין אנו יכולים
One must understand what “and bow down” is. And why are we unable [to bow]?
The question is what “and bow down” means here, and why we should be unable to do it.


בשלמא לעלות ולראות א״א מפני היד כו׳ אבל ההשתחואה אפשר להיות בכל מקום לפניו ית׳ כמו ואנחנו כורעים ומשתחוים כו׳. ולמה צריך לזה בהמ״ק [בית המקדש] דוקא.
Granted, to go up and appear is impossible because of “the hand…”; but bowing can take place in any place before Him, may He be blessed, as in “And we bend the knee and bow down….” Why, then, is the Beis HaMikdash specifically needed for this?
Going up to Jerusalem and appearing in the Temple are plainly impossible now, “because of the hand” that was sent against the Sanctuary, as the same prayer continues. But one can bow to G-d anywhere, as we do daily in the Aleinu prayer, “we bend the knee and bow down”; so why does the prayer say that bowing needs the Beis HaMikdash?


אך הנה יש שני בחינות בהשתחוואה כי הנה ענין ההשתחוואה הוא שמבטל ומכניע א״ע [את עצמו] לפניו ית׳ כמו שמבטל א״ע [את עצמו] לפני המלך ומקבל עליו לעבדו ולשמועו בקולו.
But there are two levels of bowing. For the meaning of bowing is that one nullifies and subdues oneself before Him, may He be blessed, as one nullifies oneself before the king and accepts upon oneself to serve him and to obey his voice.
The answer begins by defining bowing: to set oneself aside and submit to G-d, as a subject bows to a king and accepts his service and his command. There are, however, two kinds of such submission.




8והנה יש השתחוואה בבחי׳ חיצוניות שמכניע את הגוף שלא ימרוד אבל עיקר רצון ופנימית הנפש אינה מבוטלת שאעפ״כ [שאף על פי כן] הוא דבר בפ״ע [בפני עצמו] ויש לו רצון אחר ומחשבה אחרת בפ״ע [בפני עצמו] זולת ענין ההכנעה.
Now, there is a bowing on the level of the outer dimension (chitzoniyus), in which one subdues the body so that it will not rebel; but the core of the will and the inner dimension of the soul are not nullified, for even so one is a thing unto oneself and has another will and another thought of one’s own, apart from the matter of submission.
Outer bowing subdues the body and its behavior, but the person remains a separate self with desires and thoughts of his own. He submits, but he is still there.


משא״כ בחי׳ ההשתחוואה בבחי׳ פנימי׳ [פנימיות / פנימית] הוא בחי׳ בטל רצונך מפני66 רצונו67 שאין לו רצון וחפץ אחר כלל וכמו ברא כרעא כו׳ שהרגל היא בטלה ממש כו׳
Whereas bowing on the level of the inner dimension (pnimiyus) is the level of “Nullify your will before His will,” in which one has no other will or desire at all, as in “a son is the leg [of his father]…,” for the leg is utterly nullified, etc.
Inner bowing is the Mishnah’s “Nullify your will before His will” (Avos 2:4): no will of one’s own remains at all. The Aramaic saying “a son is his father’s leg” pictures this (the Talmud, Eruvin 70b, has “an heir is his father’s leg”): a leg has no will of its own and simply goes where the body goes.


והוא השתחוואות הנפש והשתחוואה זו היו מקבלים ישראל ע״י ראיה שלש רגלים בשנה בבהמ״ק [בבית המקדש] ששם היה גילוי שכינה פי׳ שכינה מה ששוכן בתחתונים בבחי׳ גילוי (וקב״ה [וקודשא בריך הוא] קדוש ומובדל כו׳)
This is the bowing of the soul. And this bowing Israel would receive through appearing on the three festivals a year in the Beis HaMikdash, where there was a revelation of the Shechinah (Divine Presence); the meaning of “Shechinah” is that which dwells (shochen) in the lower realms in a revealed manner (while the Holy One, blessed be He, is holy and separate, etc.).
This inner bowing Israel received on the three pilgrimage festivals, when they came to “appear” in the Temple where the Shechinah was revealed. The word Shechinah comes from shochen, “dwells”: G-d’s presence as it dwells openly among the lower realms, while the Holy One, blessed be He, as He is in Himself, is holy and set apart.


שעי״ז כל הנשמות מתבטלים כנר בפני האבוקה
Through this all the souls are nullified like a candle before a torch.
Through that revelation all the souls were nullified like a candle before a torch, the image that runs through the rest of the maamar.


פי׳ כשדולקת אבוקה גדולה מאד אזי כל נר יחידי הדולק בסמוך לה הולך אורו ונכלל באור האבוקה והיו לאחדים ממש.
That is: when a very great torch is burning, then the light of every single candle that burns near it goes and is absorbed into the light of the torch, and they become truly one.
When a small flame burns beside a great torch, its light no longer shows as a separate light; it merges into the torch’s light and they become one. So the soul, in the presence of the revealed Shechinah, merged into its source.


וזהו ולא יראו פני ריקם68 כדרך שבא לראות69 שהיה ראיה והתגלות פנימית וכתיב פני היינו בחי׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע בחינת יחוד קוב״ה [קודשא בריך הוא] ושכינתיה
This is [the meaning of] “And they shall not appear before My face (panai) empty-handed”: in the way that one came to see, for there was a seeing and an inner revelation. And it is written panai, “My face,” that is, the level of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), the level of the union of the Holy One, blessed be He, and His Shechinah.
The word yera’u, “they shall appear” (literally “be seen”), can also be read yir’u, “they shall see”: as the Gemara (Chagigah 2a) puts it, “as one comes to see, so one comes to be seen,” an inner revelation in both directions. Panai, “My face,” here means both G-d’s light that fills all worlds and His light that encompasses them, united as the Holy One and His Shechinah. In Kabbalistic and Chassidic usage, “the Holy One, blessed be He” names the light that encompasses all worlds, and His Shechinah, the indwelling Presence, names the light that fills them. The “face” seen in the Beis HaMikdash was the union of the two, the transcendent light shining openly within the immanent.


ועוד שכל אחד ואחד מישראל לפום שיעורא דיליה היה מקבל גילוי זה כשהיו עולין לרגל שכולן חייבין בראיה לכך נאמר פני הוי׳ לשון רבים שלכל אחד היה הגילוי לפי ערכו ועיקר הראיה היא ההשתחוואה שהיה משתחווה ויוצא (אלא דכתיב ולא יראו פני ריקם)
Moreover, each and every one of Israel would receive this revelation according to his measure when they went up for the festival, for all are obligated in appearing. Therefore it says pnei Havayah, “the face of Havayah,” in the plural, for each one received the revelation according to his level. And the essence of the appearing is the bowing: that one would bow and fulfil [the obligation] (except that it is written, “And they shall not appear before My face empty-handed”).
Each Jew received the revelation according to his own capacity, which is why the verse says pnei, “the face of,” a plural form (panim). The heart of the mitzvah of appearing was the bowing, and by bowing alone one would in principle fulfil the obligation, were it not for the verse’s demand that one not come “empty-handed,” which adds the offering.


ומשלש רגלים אלו היה מקבל בחי׳ השתחוואה להיות כל השנה בחי׳ ביטול זה כי מכל רגל ויו״ט [ויום טוב] היה נמשך הביטול עד הרגל הבא אחריו.
And from these three festivals one would receive the quality of bowing so that all year there would be this state of self-nullification, for from each festival and Yom Tov the self-nullification would continue until the next festival after it.
The self-nullification of each festival carried a person through until the next, so that the whole year was lived in that bittul.


ומשחרב בהמ״ק [בית המקדש] הגם שאין אנו יכולים להשתחוות עכ״פ [על כל פנים] נתפשטה קדושת הארה זו אפס קצהו במקדש מעט בהכ״נ [בית הכנסת] ובהמ״ד [ובית המדרש]
And since the Beis HaMikdash was destroyed, although we are unable to bow, nevertheless the holiness of this illumination, a tiny fraction of it, has spread into the “small sanctuary,” the synagogue and the house of study.
Since the Destruction we cannot bow in the Temple, but a faint glimmer of its holiness has passed to the synagogue and study hall, the “small sanctuary.” This is why the prayer says we are unable to bow: the full inner bowing belonged to the Beis HaMikdash.


והיינו בשעת התפלה שאז האדם מדבק א״ע [את עצמו] לקונו ורוצה לבטל א״ע [את עצמו] נגד המלך מלכו של עולם
This is at the time of prayer, when a person cleaves to his Maker and wishes to nullify himself before the King, the King of the world.
The glimmer is felt in prayer, when a person clings to his Creator and wants to set himself aside before the King of the world.


כל חד לפום שיעורא דיליה יש בבחי׳ חיצוניות מצד ההכרח שמכריח א״ע [את עצמו] כו׳ ואין תפלתו של אדם נשמעת אלא70 בבהכ״נ [בבית הכנסת] כו׳
Each one [does so] according to his measure: there is [self-nullification] on the level of the outer dimension, through the compulsion with which one compels oneself, etc. And a person’s prayer is heard only in the synagogue, etc.
Each does so according to his capacity: for some it is only outer bowing, a matter of forcing oneself. The Gemara teaches (Berachos 6a) that a person’s prayer is heard only in the synagogue.


שע״י התפשטות השראת השכינה אשר שם (ולכן אכל בי עשרה שכינתא שריא71 ואומרים דבר שבקדושה כשיש עשרה72 שע״י קיבוץ עשרה שורה כנס״י [כנסת ישראל] דלעילא שהוא בחי׳ כניסות וקיבוץ הנשמות ומקורם) נעשה בחי׳ השתחואה וביטול כנר בפני האבוקה.
For through the spreading of the resting of the Shechinah that is there (and therefore, “in every [gathering of] ten the Shechinah rests,” and we say a matter of holiness when there are ten; for through the gathering of ten there rests the Knesses Yisrael (the Congregation of Israel) above, which is the level of the gathering and assembly of the souls and their source), there comes about a bowing and self-nullification like a candle before a torch.
The reason is that the Shechinah’s presence spreads there. The Gemara’s saying that the Shechinah rests on every gathering of ten (Sanhedrin 39a), and the law that Kaddish, Kedushah and other “matters of holiness” need ten men, reflect that ten gathered together draw down Knesses Yisrael above, the “gathering” of all the souls and their source; through this presence a person comes to bow and be nullified like the candle before the torch. (The printed אכל apparently reads כל, “every.”)


והנה ביטול זה הוא בנשמות דוקא שהם מיוחדים ממש כנר באבוקה שנפרד מן הפתילה ונכלל שהרי השכינה היא כנס״י [כנסת ישראל] מקור נש״י [נשמות ישראל] בנים אתם לה׳ אלקיכם73 ברא כרעא דאבוה כו׳
Now this self-nullification is specifically in souls, which are truly united like a candle in a torch, which separates from the wick and is absorbed; for the Shechinah is Knesses Yisrael, the source of the souls of Israel: “You are children to Havayah your G-d”; “a son is the leg of his father…”.
Only souls can merge like this, as a flame leaves its wick and is absorbed in the torch, because the Shechinah, Knesses Yisrael, is the very source of the souls of Israel. Israel are “children to Havayah your G-d,” and like a son who is his father’s leg they are part of Him.


משא״כ המלאכים הם בחי׳ נפרדים שהרי הם מתלבשים בבחי׳ כלים המגבילים וכ״ש [וכל שכן] כשיורדים למטה הרי היו הנפילים74 כו׳:75
Whereas the angels are in a state of separateness, for they are clothed in limiting vessels; and all the more so when they descend below: behold, “the Nefilim [the fallen ones] were…”.
Angels, clothed in limiting vessels, remain separate beings, and when they come down into this world they can even fall. The sources in the Kehot note read the Nefilim (“the fallen ones”) of Bereishis as such angels: in the Yalkut, two angels who had objected “What is man?” came down to earth and were overcome by the evil inclination, and the Zohar (1:23a) says that Aza and Azael, who accused man, fell through that very accusation.




Section 5 · ¶9–10
Dedication and the princes’ offerings
9ג והנה כדי להיות השראת השכינה בבהמ״ק [בבית המקדש] ה׳ אמר לשכון7677 כו׳ הקדים דוד ושלמה ענין חנוכת הבית.
3. Now, in order for there to be the resting of the Shechinah in the Beis HaMikdash, “Havayah said He would dwell…,” David and Shlomo first carried out the dedication (chanukah) of the House.
The third section explains why a special dedication came first. For G-d to “dwell” in the Beis HaMikdash, as Shlomo said at its dedication, David and Shlomo first held a chanukas habayis, a dedication of the House.


וענין חנוכה זו הוא מלשון חינוך78 כמו חנוך לנער ע״פ דרכו79 שכשמחנכין אותו ללימוד אין מחנכין אותו בלימוד בלבד שזהו דבר ההוה לו תמיד אלא שמחנכין אותו באיזה תוספת כמו איזה התקרבות או איזה מתנה
The meaning of this dedication is from the term chinuch (training), as in “Train a youth according to his way.” When one trains him for study, one does not train him with the study alone, which is something he has constantly, but one trains him with some addition, such as some drawing close or some gift.
Chanukah, dedication, is from the same root as chinuch, training or initiation, as in the verse “Train a youth according to his way.” When one initiates a child into learning, one does not give him only the learning, which will now be his every day, but adds something extra, some sign of closeness or a gift, to mark the beginning. In Likkutei Torah, Nasso, the Alter Rebbe uses this same picture for the dedication of the altar: every beginning is hard, so it needs an addition beyond the regular.


וכך הענין בחנוכת בהמ״ק [בית המקדש] ומשכן היה דבר נוסף על התמידים שני כבשים כהלכתם80 שבמשכן התנדבו הנשיאים פר בן בקר כו׳ ולזבח השלמים81 כו׳
And so it is with the dedication of the Beis HaMikdash and the Mishkan: there was something added to the daily offerings, “two lambs” as prescribed. For in the Mishkan the princes donated “a young bull…, and for the peace-offering…”.
So too at the dedication of the Mishkan and the Beis HaMikdash there was something beyond the regular daily offering of two lambs: in the Mishkan each prince brought his own great offering of burnt-offerings and peace-offerings.


ובבהמ״ק [ובבית המקדש] ויזבח שלמה מאה ועשרים אלף צאן8283 כו׳ והוא ענין תוספת אורות עליונים שירדו בגילוי השכינה
And in the Beis HaMikdash, “And Shlomo slaughtered a hundred and twenty thousand sheep….” This is the matter of an addition of supernal lights that descended with the revelation of the Shechinah.
At the dedication of the Beis HaMikdash Shlomo offered a hundred and twenty thousand sheep. These extra offerings stand for extra supernal lights that came down together with the revelation of the Shechinah at the start.


שלא השכינה בלבד ירדה אלא עם תוספת אורות עליונים שירדו עמה ועיין מזה סד״ה זאת חנוכת המזבח84 ובד״ה בכ״ה בכסלו.85868788
For it was not the Shechinah alone that descended, but [it came] with an addition of supernal lights that descended with it. And see on this at the end of the discourse beginning “This is the dedication of the altar,” and in the discourse beginning “On the twenty-fifth of Kislev.”
Not only the Shechinah came down, which would remain, but with it an additional, higher revelation. The text refers to the discourse on “This is the dedication of the altar” in Likkutei Torah, Nasso, where the princes’ one-time incense offering on the outer altar drew down an encompassing light, and to the Chanukah discourse in Torah Ohr, where the princes’ great gift gave the daily offerings the power to draw down light each day.




Section 6 · ¶10–12
Psalm and song
10והנה פרשת הנשיאים מפורש בתורה קרבן של כל נשיא ונשיא זה קרבן נחשון89 זה קרבן נתנאל90 כו׳
Now, the section of the princes states explicitly in the Torah the offering of each and every prince: “this is the offering of Nachshon,” “this is the offering of Nesanel,” etc.
The Torah’s account of the Mishkan’s dedication lists the offering of each of the twelve princes of the tribes separately, day by day, beginning with Nachshon of Yehudah and Nesanel of Yissachar.


ובכולם כתיב מה היו קרבנותיו עם היות שכולם הקריבו בענין אחד והל״ל [והוה ליה למימר] כן עשה נתנאל כו׳91 וכן עשה כו׳
And for all of them it is written what their offerings were, even though they all offered in the same way. It should have said, “Nesanel did likewise…,” “and likewise did…”.
All twelve offerings were identical, so the Torah could have written the first in full and then said “Nesanel did likewise.” Why does it repeat the same list twelve times?


ולמה צריך לכפול י״ב פעמים את הקרבנות שהיו שוים אלא הענין שנכתב לדורות שגלוי וידוע היה לפניו שעתיד בהמ״ק [בית המקדש] ליחרב וצריך להיות ונשלמה פרים שפתינו92 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל העוסק בתורת עולה93 כו׳
Why was it necessary to repeat twelve times the offerings, which were identical? Rather, the matter is that it was written for the generations, for it was revealed and known before Him that the Beis HaMikdash would in the future be destroyed, and there would have to be “And we will render [for] bulls [the offering of] our lips,” as our Sages, of blessed memory, said, “Whoever occupies himself with the teaching of the burnt-offering…”.
The answer: these verses were written for all generations. G-d knew that the Beis HaMikdash would be destroyed and the offerings would cease, and that then the words of our lips would take the place of bulls, as Hoshea says, and as the Sages teach that studying the laws of an offering counts as bringing it.


וכמו שקורין בחנוכה ענין קרבנות הנשיאים9495 לפי שבחנוכה היתה ג״כ חנוכת המזבח
And so too on Chanukah we read the matter of the offerings of the princes, because on Chanukah too there was a dedication of the altar.
That is also why on Chanukah we read the princes’ offerings: Chanukah too was a dedication of the altar.


שהעובדי כוכבים פרצו י״ג פרצות96 וכשגברה מלכות בית חשמונאי ונצחום הוצרכו לחינוך לחזור הקדושה ליושנה שבשעת פרצות העובדי כוכבים נסתלקה וע״י קריאת התורה פרשת הנשיאים ממשיכים להיות השראת השכינה כנודע מענין קורא בתורה
For the idolaters had made thirteen breaches, and when the kingdom of the house of the Hasmoneans prevailed and defeated them, they needed a dedication (chinuch) to restore the holiness to its former state, for at the time of the idolaters’ breaches it had departed. And through the reading of the Torah section of the princes we draw down the resting of the Shechinah, as is known concerning the matter of one who reads the Torah.
The Greeks had made thirteen breaches in the Temple’s lattice wall (the soreg), as the Mishnah in Middos records, and the holiness had left; when the Hasmoneans won they had to dedicate it anew. Reading the princes’ section of the Torah draws down the resting of the Shechinah, by the known power of the Torah reading.


ולכן נכפלו הקרבנות י״ב פעמים לכל הי״ב שבטים להמשיך הביטול כנר בפני האבוקה שיש י״ב אבוקות כנגד י״ב שבטים שכל שבט הוא ענין אבוקה בפ״ע [בפני עצמו]
Therefore the offerings were repeated twelve times, for all twelve tribes, to draw down the self-nullification (bittul) like a candle before a torch, for there are twelve torches corresponding to the twelve tribes, each tribe being a torch in its own right.
The twelve repetitions are one for each tribe: each tribe has its own “torch,” its own root above, into which its souls are to be nullified like candles. Each needed its own drawing-down.


(ועד״ז בקי״ס [בקריעת ים סוף] נקרע הים לי״ב גזרים9798 בכדי שכל שבט ושבט במסילתו יכוון כל חד לפום שיעורא דיליה כמ״ש בבמ״א וע״ש ברבות פ׳ נשא99 אמרו בקרבנות הנשיאים על קרבן של כל נשיא ענין וכוונה בפני עצמה ע״ש באריכות גדול).
(And similarly, at the splitting of the Sea, the sea was split into twelve parts, so that each and every tribe on its own path might direct [its intention], each according to his measure, as is written elsewhere. And see in Midrash Rabbah, Parshas Nasso: they said concerning the offerings of the princes that each prince’s offering had a meaning and intention of its own; see there at great length.)
In the same way, the Sea split into twelve paths so that each tribe, on its own path, could direct its intention, each according to its measure. And the Midrash on Nasso gives each prince’s identical offering its own distinct meaning and intention.


והנה פי׳ מזמור שיר דהוא כפל לשון. אך הנה יש הפרש בין מזמור לשיר שהזמר והנגון שמזמר בכלי זמר בנבל וכנור100 כו׳ נקרא הניגון ההוא קול זמרה מצד שהוא הקול זמרה היוצא מן הכלי זמר.
Now, as for the explanation of “A psalm, a song,” which is a doubled expression: there is, however, a difference between mizmor (psalm) and shir (song). The music and melody that one plays on a musical instrument, on the harp and lyre, etc., that melody is called “the sound of music” (kol zimrah), because it is the sound of music that comes out of the musical instrument.
Now the maamar returns to “A psalm, a song,” which seems to say the same thing twice. Mizmor comes from zemer, instrumental music: the sound that comes out of a harp or lyre.




11ושיר הוא בפה הקול היוצא מהפה שאינו מלובש בכלי. וזהו מזמור שיר פי׳ מזמור101 הוא שירת המלאכים העומדים ברומו של עולם שהם מחיצוניות העולמות שהם בבחי׳ חומר וצורה אור וכלי
And shir is [song] in the mouth: the voice that comes out of the mouth, which is not clothed in an instrument. This is [the meaning of] “A psalm, a song”: mizmor is the song of the angels who stand at the heights of the world, who are from the outer dimension (chitzoniyus) of the worlds, who are of matter and form, light and vessel.
Shir is song of the voice, not clothed in an instrument. So mizmor, instrumental music, stands for the song of the angels “who stand at the heights of the world,” as the morning prayer describes them: they belong to the outer dimension of the worlds and are composed of “matter and form,” light and vessel.


שהשיר שלהן שמזמרים ומשבחים ומפארים את שם כבוד מלכותו ית׳ בתודה וקול זמרה102 נקרא בחי׳ מזמור מצד שהוא הזמר המלובש בהכלי שהם בבחי׳ חומר וצורה
Their song, in which they sing and praise and glorify the Name of the glory of His kingship, may He be blessed, “with thanksgiving and the sound of music,” is called the level of mizmor, because it is music clothed in the vessel, for they are of matter and form.
Their song is like music sounding through an instrument: it is carried by a vessel, because they are of matter and form. The phrase “with thanksgiving and the sound of music” is from Yeshayahu.


ולכך לא ימצא בהם ב חי׳ הביטול האמיתי להכלל במקורו כנר בפני האבוקה שהכלי שלהם מעכב ולזאת גם הביטול שלהם נרגש בקול ורעש גדול הכל מסיבת הכלי
Therefore the true self-nullification (bittul), to be absorbed in their source like a candle before a torch, is not found in them, for their vessel holds them back. For this reason their self-nullification too is felt in sound and great noise, all because of the vessel.
Because their vessel holds them back, angels cannot reach the complete bittul of a candle absorbed in a torch. That is why their self-nullification is felt as sound and “great noise”: the vessel makes it audible.


ובשיר הוא בחי׳ השיר של הנשמות שבג״ע [שבגן עדן] שיוצאין בשיר ונמשכין בשיר בביטול האמיתי כביטול הנר בפני אבוקה מצד שאינם מלובשים בחומר וכלי כנ״ל ולכך נק׳ השיר שלהם בחי׳ שיר מצד שאינו מלובש בכלי כי אין להם חומריות וכלים כנ״ל
And shir is the level of the song of the souls in Gan Eden, who go out with song and are drawn by song in true self-nullification, like the nullification of a candle before a torch, since they are not clothed in matter and vessel, as said above. Therefore their song is called the level of shir, since it is not clothed in a vessel, for they have no materiality and vessels, as said above.
Shir, song of the voice alone, is the song of the souls in Gan Eden, who ascend by song in complete self-nullification because they have no matter or vessel. (The printed ובשיר apparently reads ושיר, “and shir.”)


(ועמ״ש ע״פ שיר השירים103 וע״פ ובלילה שירה עמי104 בד״ה ויהי מקץ.
(And see what is written on “The Song of Songs” and on “And at night His song is with me,” in the discourse beginning “And it came to pass at the end.”)
The parenthesis sends the reader to Likkutei Torah on the Song of Songs, where shir is the rising of every level and its absorption in its source, and to the Torah Ohr discourse “Vayehi Mikeitz” (Torah Ohr, Mikeitz 2), where “at night His song is with me” is the song of the Torah’s inner meaning, G-d’s own delight.


ועיין בזח״א [בזהר חלק א] ויצא) (קמ״ח ב׳)105 בענין ההפרש בין שיר הלוים לבחי׳ וחסידיך ירננו106107 דכהנים שהיא בחי׳ עליונה יותר. ועד״ז יובן מעלת בחי׳ שיר על בחי׳ מזמור.
(And see the Zohar, part 1, Vayeitzei) (148b), concerning the difference between the song of the Levites and the level of “and Your pious ones shall sing for joy” of the Kohanim [the priests], which is a higher level. In the same way the superiority of the level of shir over the level of mizmor will be understood.
The Zohar (1:148b) asks why the verse says “Your pious ones shall sing for joy” and not “Your Levites,” who are the singers of the King. In Likkutei Torah, Va’eschanan, the Alter Rebbe explains that the Levites’ song is sung aloud with the mouth, while the Kohanim’s is in the will of the heart, for the Kohen’s service is done in silence; he adds that the difference between mizmor and shir is the same, so here too shir stands above mizmor.


גם בפרדס בעה״כ [בערכי הכינויים] ערך שיר פי׳ כי שיר הוא בחכמה
Also in the Pardes [Rimonim of Rabbi Moshe Cordovero], in [the Gate of] Erchei HaKinuyim, under the entry shir, it explains that shir is in Chochmah (wisdom).
The Pardes of Rabbi Moshe Cordovero, in its gate of Kabbalistic terms (Erchei HaKinuyim), says under shir that shir is in Chochmah, the level of wisdom.


אך הנה במקדש היה גילוי שכינה מקור הנשמות והמלאכים כמ״ש מלכותך מלכות כל עולמים וגו׳.108
Now, in the Sanctuary there was a revelation of the Shechinah, the source of the souls and of the angels, as it is written, “Your kingship is a kingship over all worlds….”
In the Beis HaMikdash was revealed the Shechinah, G-d’s kingship, which is the source of both souls and angels: “Your kingship is a kingship over all worlds.”


לכך נאמר בחנוכת הבית מזמור שיר שהיה מתגלה שם שניהם בחינת המזמור של המלאכים והשיר של הנשמות מצד שמקור כולם הוא גילוי שכינה ב״ה שנתגלה במקדש כנ״ל
Therefore it says of the dedication of the House, “A psalm, a song,” for both were revealed there, the level of the mizmor of the angels and the shir of the souls, since the source of them all is the revelation of the Shechinah, blessed be He, which was revealed in the Sanctuary, as said above.
So the psalm of the dedication says both “psalm” and “song”: at the source of both angels and souls, both kinds of song were revealed together.


וכן היה למטה במקדש בשיר של הלוים שנתחלקו לב׳ חלקים מהם היו המשוררים בפה ומהם המזמרים בכלי וכדאיתא פלוגתא בגמרא אם עיקר שירה בפה109 או כלי כו׳ יעו״ש [יעויין שם].
And so it was below, in the Sanctuary, in the song of the Levites, who were divided into two groups: some of them were singers with the mouth and some of them players on instruments; as there is a dispute in the Gemara whether the essence of song is with the mouth or with an instrument, etc.; see there.
This was mirrored in the Levites’ service: some sang with the voice, some played instruments. The Gemara (Arachin 11a) weighs whether the essence of the Temple song is vocal, with the instruments serving only to sweeten the voice, or instrumental.




12ומ״ש לפעמי׳ [לפעמים] להיפוך שיר מזמור לבני קרח110 כו׳ היינו בהיות המזמור הוא בחיצוניות המלובש בכלי והשיר בפנימית שבלתי כלי
As for what is written sometimes the other way round, “A song, a psalm, of the sons of Korach…”: that is because the mizmor is in the outer dimension, clothed in a vessel, and the shir in the inner dimension, without a vessel.
Some psalms reverse the order, “A song, a psalm.” The reason lies in what each is: mizmor is outer and clothed in a vessel, shir inner and without one, and the order shows which way they meet.


ולכך כשמצטרכים להתחבר יחד הוא בב׳ פנים או שהעליון יורד למטה או התחתון מתעלה למעלה ולכך כשנאמר מזמור שיר הוא בחי׳ ההעלאה של המזמור ליכלל בהשיר ולהתחבר בו.
Therefore, when they need to join together, it is in two ways: either the higher descends below, or the lower rises above. Therefore, when it says “A psalm, a song,” it is the level of the elevation of the mizmor to be absorbed in the shir and to join with it.
Higher and lower can join in two ways: the higher comes down, or the lower rises up. “A psalm, a song” is the lower, the angels’ mizmor, rising to be absorbed in the higher shir.


ושיר מזמור הוא כשהעליון השיר יורד למטה להתחבר אליו (ובזח״ג [ובזהר חלק ג] ר״פ אחרי) (דנ״ח ע״ב) מאי שיר מזמור כו׳ שיר דאיהו כפול111 כו׳. וכן מזמור שיר ליום השבת.112
And “A song, a psalm” is when the higher, the shir, descends below to join with it. (And in Zohar, part 3, beginning of Parshas Acharei) (folio 58b): “What is ‘A song, a psalm’?… a song that is doubled….” And so too “A psalm, a song for the Shabbos day.”
“A song, a psalm” is the higher shir coming down to the mizmor. The Zohar (3:56b; the text prints 58b) asks about “A song, a psalm, of the sons of Korach” (Psalm 48) and answers that it is “a song that is doubled,” a song praised above other songs, and that so too is “A psalm, a song for the Shabbos day.”


ופי׳ במק״מ [במקדש מלך] שם בשם הרח״ו [הרבי חיים ויטאל] דפי׳ שיר דאיהו כפול היינו יחוד זו״נ [זעיר אנפין ונוקבא]
And the Mikdash Melech [a commentary on the Zohar] there explains in the name of Rabbi Chaim Vital that the meaning of “a song that is doubled” is the union of Z’eir Anpin and Nukva.
The Mikdash Melech, a commentary on the Zohar, quotes Rabbi Chaim Vital that the “doubled song” is the union of Z’eir Anpin and Nukva, the divine masculine and feminine.


וע״ש ס״פ (דע״ט ב׳) מענין מזמור שיר ליום השבת113 ובמק״מ [ובמקדש מלך] שם דהמזמור שיר הוא כמ״ש במשנה סוף תמיד ליום שכולו שבת כו׳ ואליו מזמרים בחי׳ מזמור שיר והבן
And see there, at the end of the parsha (folio 79b), concerning “A psalm, a song for the Shabbos day”; and in the Mikdash Melech there, that the “psalm, song” is as it says in the Mishnah at the end of [tractate] Tamid, “for the day that is entirely Shabbos…,” and to it they sing the level of “a psalm, a song”; and understand this.
The Zohar takes up the Shabbos psalm again at the end of the parsha (3:79b), and the Mikdash Melech links its “A psalm, a song” to the Mishnah’s closing words in Tamid: a song “for the time to come, for the day that is entirely Shabbos.” Toward that higher Shabbos the lower rises, so to it one sings “a psalm, a song,” in that order.


ועד״ז הוא ענין מזמור שיר דחנוכת הבית כו׳
And in the same way is the matter of “A psalm, a song” of the dedication of the House, etc.
The same is true of “A psalm, a song” at the dedication of the House: the order shows the angels’ mizmor rising to join the souls’ shir.


גם מזמור הוא לשון זמר והתחלקות כמ״ש וכרמך לא תזמור114 שהוא לשון פירוד והתחלקות של הניגון שנחתך לחלקים קטנים בתוך הכלי זמר משא״כ השיר וכמ״כ [וכמו כן] הוא למעלה.115
Also, mizmor is a term of pruning (zemer) and division, as it is written, “and your vineyard you shall not prune (sizmor),” which is a term of separation and division of the melody, which is cut into small parts within the musical instrument; which is not so with shir. And so too it is above.
A second meaning: zemer also means pruning, as in “you shall not prune (sizmor) your vineyard.” Pruning cuts into pieces, as an instrument divides the melody into small separate notes, while the voice’s shir flows undivided; and the same contrast holds above between angels and souls.




Section 7 · ¶13–15
Dilisani: the soul’s three advantages
13ופי׳ כי דליתני116 שהטעם לכל זה הוא יתרון ומעלות הנשמות על המלאכים ויתרון הזה הוא נרמז במלת דליתני שיש בו ג׳ פירושים.117 הא׳ מלשון התרוממות והתנשאות בבחי׳ למעלה מעלה. והב׳ מלשון דלות ועניות.
And the meaning of “for You have lifted me up (dilisani)”: the reason for all this is the advantage and superiority of the souls over the angels, and this advantage is hinted at in the word dilisani, which has three meanings. The first is from the term of exaltation and elevation, on the level of the very highest. The second is from the term of poverty (dalus) and neediness.
Psalm 30 opens “I will exalt You, Havayah, for You have lifted me up (dilisani).” The Alter Rebbe reads dilisani as hinting at why souls surpass angels, and gives it three meanings: raising up, poverty (dal, poor), and, as the next paragraph says, drawing water.




14והג׳ מלשון דלה דלה118 לשון שאיבה וכל הג׳ פירושים הם אמת והם ג׳ מעלות שיש לנשמה על המלאכים.
The third is from the term “he drew, he drew (dalah dalah),” a term of drawing [water]. And all three meanings are true, and they are three advantages that the soul has over the angels.
The third meaning comes from the account Yisro’s daughters gave of Moshe: “he even drew (dalah dalah) water for us.” All three readings are true, and each names an advantage of the soul over the angels.


הא׳ מלשון התרוממות והתנשאות כי הנשמה היא רמה ונשאה במקורה למעלה שהיא מבחינת פנימית משא״כ המלאכים כו׳ ולזאת השתחוואת הנשמה וביטולה במקורה הוא ביתר שאת כנר בפני האבוקה ממש.
The first, from the term of exaltation and elevation: for the soul is high and exalted in its source above, being from the level of the inner dimension, which is not so of the angels, etc. Therefore the bowing of the soul and its self-nullification in its source are with greater excellence, truly like a candle before a torch.
First, exaltation: the soul’s source is the inner dimension, higher than the angels’. So its bowing and self-nullification in its source are complete, truly a candle merging into a torch.




15והב׳ מלשון דלות ועניות דהיינו שהנשמה היא ערומה בלי לבוש שאין לה התלבשות גוף וכלי המגביל כלל משא״כ המלאכים שיש להם גופים שהן רוחות ואש לוהט.119
The second, from the term of poverty and neediness: that is, the soul is naked, without a garment, for it has no clothing of a body and a limiting vessel at all; which is not so of the angels, who have bodies, which are winds and flaming fire.
The second advantage, from dal, “poor”: the soul is “naked,” with no body or limiting vessel of its own. The angels, by contrast, have bodies, the “winds” and “flaming fire” of the verse discussed at the start.


והג׳ מלשון שאיבה שהנשמות נשאבו ממקור חוצבם מבחינת חכמה ותמלא כדה120 כד מן ים החכמה כ״ד ספרי דאורייתא
The third, from the term of drawing [water]: the souls were drawn from the source from which they were hewn, from the level of Chochmah (wisdom); “and she filled her jug (kadah)”: a jug (kad) from the sea of Chochmah, the twenty-four (kad) books of the Torah.
The third advantage, from dalah, “drawing water”: souls were drawn from their source in Chochmah, the “sea of wisdom.” Rivkah’s “she filled her jug (kad)” is read as a jug drawn from that sea, and kad has the numerical value twenty-four, the number of books of Scripture.


והיינו שיסודתה בהררי קדש121 היא חכמה עילאה מקור התורה שהתורה נשאבה משם כד מן הים
That is, “its foundation is in the holy mountains,” which is the supernal Chochmah, the source of the Torah, for the Torah was drawn from there, a jug from the sea.
The soul’s foundation is “in the holy mountains,” supernal Chochmah, which is also where the Torah was drawn from, “a jug from the sea.” Torah and souls come from the same source.


וכמ״ש ותורה שם בישראל122 וכתיב וזאת לפנים בישראל123 ואין זאת אלא תורה124 שהיא מושרשת בנש״י [בנשמות ישראל] במקורם ובפנימיותם ולזאת ראויים הם להשראת השכינה ולקבלת התורה יותר מהמלאכים:
As it is written, “and He set a Torah in Israel,” and it is written, “And this was formerly (lefanim) in Israel,” and “this” is nothing other than Torah, which is rooted in the souls of Israel, in their source and in their inner dimension (pnimiyus). Therefore they are more fitting than the angels for the resting of the Shechinah (Divine Presence) and for receiving the Torah.
Two verses show it: “He set a Torah in Israel,” and “And this was formerly (lefanim) in Israel,” where “this” is Torah, as the Sages say. In Torah Ohr, Mikeitz, the Alter Rebbe explains this verse as the Torah that is in the inner dimension (pnimiyus) of every Jewish soul, hearing in lefanim, “formerly,” the sense “within.” That is why souls are more fitting than angels for the Shechinah to rest among them and to receive the Torah: the answer to the angels’ accusation with which the maamar began.



In one’s avodah
In prayer, and especially in the synagogue and with ten, a person can reach a glimmer of the Beis HaMikdash’s inner bowing: not only to subdue his behavior but to set aside his own will entirely before the King, each according to his measure, like a candle absorbed in a torch.
Questions for discussion
	If the angels knew the soul was higher than they are, what exactly was their objection to man, and how does G-d’s answer turn their objection into the very reason for man’s creation?
	Why does having a body, even a spiritual one, make the angels’ song audible and bound to time, while the souls’ song is silent and unceasing?
	What is the difference between outer and inner bowing, and what in your own prayer corresponds to each?
	Why were the princes’ identical offerings written out twelve times, and what does that say about each tribe’s, and each person’s, own path?
	How do the three meanings of dilisani together explain why souls, not angels, received the Torah and the Shechinah?

For children · ages 9–13
For the children at the table
Why a soul in a body is higher than an angel

The big idea
G-d sent the soul down into a physical body so that it could make a home for Him in this world, something the angels cannot do.


King David wrote a psalm for the dedication of the Beis HaMikdash: “You did not let my enemies rejoice over me.” The maamar says these “enemies” are the angels who asked G-d, when man was created, “What is man?” The angels sing, and their song can be heard, because they have bodies of fire and air. Souls also sing, but their song is pure understanding, without sound, and they praise G-d all the time. The angels objected only to the soul coming down into a body, where it can make mistakes. But that is the whole purpose: through the soul in a body, G-d has a dwelling in this lower world. In the Beis HaMikdash, G-d’s Presence, the Shechinah, was openly revealed. Jews who came there learned to bow inwardly, to set aside their own will completely before G-d. The angels cannot bow this way. Even today, when we daven in shul, especially with a minyan, we can feel a glimmer of that bowing. The souls are also closer to the Torah than the angels are, because both come from the same source in G-d’s wisdom.

The mashal
When a great torch is burning, every small candle brought near it has its light swallowed up in the torch’s light, and they become one. So too, in the Beis HaMikdash, where G-d’s Presence shone openly, every soul’s own will melted into G-d like a candle into a torch.

Questions for the Shabbos table
	Why did G-d want the soul to come down into a body, even though the angels thought it was a mistake?
	What is the difference between bowing with our body and bowing the way a candle is swallowed up in a torch?
	When you daven in shul this week, how can you try to set aside your own wishes before G-d, even for a moment?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1מזמור שיר חנוכת
The note says a transcript of this maamar by the Mitteler Rebbe is printed in the Siddur; it is a parallel record of the same discourse.
Kehot’s noteהנחת כ״ק אדהאמ״צ בסידור ערה, ב. הנחה נוספת בסה״מ תקס״ו ע׳ ק. המאמר שבסידור נאמר ג״כ בשנת תקנ״ט — ראה סה״מ תש״ט ע׳ 91. באוה״ת פ׳ פנחס כרך ו ע׳ א׳תתקמז מציין למאמר זה ”ובתורת חנוכת בהמ״ד דלאדי ע״פ מזמור שיר חנוכת”. קטע מהמאמר ראה ד״ה כל שמעשיו מרובים תרל״ג ע׳ רסח.
2מזמור שיר חנוכת הבית . . ולא שמחת
The heading of Psalm 30, “A psalm, a song for the dedication of the House, of David.” The House is generally taken to be the Beis HaMikdash, though the psalm itself thanks G-d for rescue from danger; the whole maamar explains its opening verses (context: Steinsaltz Tanakh).
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ל, א-ג. בסה״מ תרל״ג ע׳ רסח מציין למדרש תלים סי׳ ח ע״פ מה אנוש כי תזכרנו שבשלשה מקומות היו המלאכים מדיינים כנגד הקב״ה באדם ובמשכן ובתורה.
3ולא שמחת אויבי לי
David to G-d: “I will exalt You, Havayah, for You have lifted me up, and You did not let my enemies rejoice over me.” Plainly, G-d raised him from his distress so that his foes could not gloat; the maamar reads the “enemies” as the accusing angels, and later reads “You have lifted me up (dilisani)” three ways.
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)
4קטרגו מלאכי השרת לפני הקב״ה ואמרו מה אנוש
The Kehot note cites Midrash Tehillim on Psalm 8, which says the angels contended with G-d in three places: over man, over the Mishkan and over the Torah. This is the framework of the maamar’s opening.
Midrash Tehillim 8:2מדרש תהילים ח׳:ב׳
… באותה שעה אמר הקב״ה למשה (שם כז) כתב לך את הדברים האלה. עד שאין להם מענה ותשובה. וכשביקש הקב״ה לשרות במשכן אמרו מלאכי השרת לפניו מה אנוש כי תזכרנו. רבי יהודה בשם ר׳ איבו ורבי יהודה ברבי סימון אמרו שניהם מפסוק אחד פיתקין היו משליכין שנאמר (תהלים סח יג) מלכי צבאות ידודון ידודון ונות בית תחלק וגו׳. כענין שנאמר (יואל ד ג) ועל עמי ידו גורל. ר׳ יודן ברבי איבו אמר אמר להן הקב״ה חייכם אני עושה שנאמר (חבקוק ג ג) כסה שמים הודו. תדע לך שכן הוא אומר …
OYW (Public Domain)
5כמ״ש ברבות בראשית פרשה ח׳
The Midrash on “Let us make man”: the ministering angels said before G-d, “What is man, that You should remember him?” The Alter Rebbe cites it for the angels’ accusation.
Bereshit Rabbah 8:5בראשית רבה ח׳:ה׳
אמר רבי סימון: בשעה שבא הקב״ה לבראת את אדם הראשון, נעשו מלאכי השרת כיתים כיתים, וחבורות חבורות, מהם אומרים: אל יברא, ומהם אומרים: יברא, הדא הוא דכתיב (תהלים פה): חסד ואמת נפגשו צדק ושלום נשקו. חסד אומר: יברא, שהוא גומל חסדים. ואמת אומר: אל יברא, שכולו שקרים. צדק אומר: יברא, שהוא עושה צדקות. שלום אומר: אל יברא, דכוליה קטטה. מה עשה הקדוש ברוך הוא? נטל אמת והשליכו לארץ, הדא הוא דכתיב (דניאל ח): ותשלך אמת ארצה. אמרו מלאכי השרת לפני הקב״ה: רבון העולמים! מה אתה מבזה תכסיס אלטיכסייה שלך? תעלה …
Rabbi Simon said: When the Holy One blessed be He came to create Adam the first man, the ministering angels divided into various factions and various groups. Some of them were saying: ‘Let him not be created,’ and some of them were saying: ‘Let him be created.’ That is what is written: “Kindness and truth met; righteousness and peace touched” (Psalms 85:11). Kindness said: ‘Let him be created, as he performs acts of kindness.’ Truth said: ‘Let him not be created, as he is all full of lies.’ Righteousness said: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
6כשהקדימו ישראל נעשה לנשמע
The Gemara: when Israel put “we will do” before “we will hear,” a heavenly voice asked, “Who revealed to My children this secret that the ministering angels use?”, and angels crowned every Jew; when Israel sinned with the Calf, the crowns were taken away.
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)
7כשהקדימו ישראל נעשה לנשמע הודו
The Gemara (88b–89a): when Moshe went up to receive the Torah, the ministering angels asked what one born of woman was doing among them and quoted “What is man…”; Moshe answered that the Torah’s commands are for those who have parents, dealings and an evil inclination, and the angels conceded (hodu). The Kehot note cites it for the angels’ claim at Sinai.
Shabbat 89a:7שבת פ״ט א:ז׳
אֲמַר לֵקהּ הָהוּא מֵרַבָּנַן לְרַב כָּהֲנָא: מִי שְׁמִיעַ לָךְ מַאי ״הַר סִינַי״? אֲמַר לֵקהּ: הַר שֶׁנַּעֲשׂוּ בּוֹ נִסִּים לְיִשְׂרָאֵל. ״הַר נִיסַּאי״ מִיבְּעֵי לֵקהּ! אֶלָּא: הַר שֶׁנַּעֲשָׂה סִימָן טוֹב לְיִשְׂרָאֵל. ״הַר סִימָנַאי״ מִיבְּעֵי לֵקהּ! אֲמַר לֵקהּ: מַאי טַעְמָא לָא שְׁכִיחַתְּ קַמֵּיהּ דְּרַב פָּפָּא וְרַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ דִּמְעַיְּינִי בְּאַגָּדְתָּא? דְּרַב חִסְדָּא וְרַבָּה בְּרֵיהּ דְּרַב הוּנָא דְּאָמְרִי תַּרְוַויְיהוּ: מַאי ״הַר סִינַי״? הַר שֶׁיָּרְדָה שִׂנְאָה לְאֻמּוֹת הָעוֹלָם עָלָיו. וְהַיְינוּ דְּאָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: חֲמִשָּׁה שֵׁמוֹת יֵשׁ לוֹ: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבסה״מ תרל״ג מציין לגמ׳ שבת פט, א. וראה בד״ה בשעה שעלה משה תשכ״א שיש לומר דזה שאיתא במדרש שהמלאכים היו מדיינים בשלשה מקומות הו״ע אחד עם מאמר הגמרא במס׳ שבת שטענת המלאכים היתה במ״ת, אלא שבמדרש מבואר הענין בפרטיות יותר, ע״ש [נדפס בקונטרס חג השבועות תשנ״ג].
8ולכן אמר דוד על בנין בהמ״ק
The Siddur’s version reads “when David prepared the building of the Beis HaMikdash,” since David prepared it and Shlomo built it.
Kehot’s noteבסידור עם דא״ח ערה, ב: ”כשהכין דוד בנין בהמ״ק”. וראה באוה״ת נ״ך כרך ב ע׳ תתקלא.
9מאי את אויבים בשער
A psalm of Shlomo on the blessing of sons: “They shall not be ashamed when they speak with enemies in the gate.” Plainly, a man with many sons can face his foes at the city gate; the Gemara the Alter Rebbe cites reads the verse as scholars who argue over Torah (context: Steinsaltz Tanakh).
Psalms 127:5תהילים קכ״ז:ה׳
אַשְׁרֵי הַגֶּבֶר אֲשֶׁר מִלֵּא אֶת־אַשְׁפָּתוֹ מֵהֶם לֹא־יֵבֹשׁוּ כִּי־יְדַבְּרוּ אֶת־אוֹיְבִים בַּשָּׁעַר:
Happy is the man that hath his quiver full of them; They shall not be put to shame, When they speak with their enemies in the gate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10מאי את אויבים בשער
The Gemara asks what “enemies in the gate” means: even a father and son, or a teacher and student, who study Torah together become like enemies, and do not leave until they love each other. (Kehot: Kiddushin 72)
Kiddushin 30b:2קידושין ל׳ ב:ב׳
מַאי ״אֶת אוֹיְבִים בַּשָּׁעַר״? אָמַר רַבִּי חִיָּיא בַּר אַבָּא: אֲפִילּוּ הָאָב וּבְנוֹ, הָרַב וְתַלְמִידוֹ שֶׁעוֹסְקִין בַּתּוֹרָה בַּשָּׁעַר אֶחָד – נַעֲשִׂים אוֹיְבִים זֶה אֶת זֶה. וְאֵינָם זָזִים מִשָּׁם עַד שֶׁנַּעֲשִׂים אוֹהֲבִים זֶה אֶת זֶה שֶׁנֶּאֱמַר: ״אֶת וָהֵב בְּסוּפָה״, אַל תִּקְרֵי ״בְּסוּפָה״ אֶלָּא ״בְּסוֹפָהּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
11ולהבין ענין קטרוג הזה של המלאכים
A later discourse that reproduces this section of the maamar from here on.
Kehot’s noteקטע מכאן בסה״מ תרנ״ג ע׳ ריח. ובסה״מ תרנ״ד ע׳ רנג. וראה ד״ה בשעה שעלה משה — תשכ״א.
12שהאדם הוא יותר נעלה
There the words “as is written in Midrash Tehillim there” are added, pointing to the Midrash as the source that man is more exalted.
Kehot’s noteבסה״מ שם נוסף: כמ״ש במד״ת שם.
13David, looking at the heavens, asks G-d: “What is man, that You should remember him, and the son of man, that You should take note of him?” Plainly, he wonders that G-d cares for so small a creature; the Midrash puts the words in the mouths of the angels who objected to the creation of man (context: Steinsaltz Tanakh).
Psalms 8:5תהילים ח׳:ה׳
מָה־אֱנוֹשׁ כִּי־תִזְכְּרֶנּוּ וּבֶן־אָדָם כִּי תִפְקְדֶנּוּ:
What is man, that Thou art mindful of him? And the son of man, that Thou thinkest of him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14Kehot’s note points to Kiddushin 72 for these words.
Kiddushin 72קידושין ע״ב
15The Midrash on “When Havayah favors a man’s ways, even his enemies He makes at peace with him” (Proverbs 16:7), which the Sages read as his wife, the snake or the evil inclination. It is cited as another place where “enemies” is read in an unexpected way.
Bereshit Rabbah 54בראשית רבה נ״ד
Paragraph 2
16כי הנה מצינו שהמלאכים אומרים שירה
Or HaTorah quotes this section of the maamar.
Kehot’s noteקטע מובא באוה״ת בראשית כרך ג תקנו, א.
17שהמלאכים אומרים שירה
At the end of Kedoshim (Likkutei Torah, Kedoshim 1:28) the Alter Rebbe explains that the creatures’ Perek Shirah and the angels’ song (“all that have a shir go out with a shir”) reach only “the praise of the work of Your hands,” the lowest aspect of G-d’s glory.
Kehot’s noteע׳ חגיגה (יג, ב) ובתוד״ה מזיעתן, ובחולין (צא, ב). ובס׳ עמק המלך ש׳ קרית ארבע (פ״ה). ובש׳ שבע תיקונים (פי״א). ובחדא״ג חולין (שם ד״ה לא הגיע). וע״ע חגיגה (יב, ב) מלאכי השרת שאומרות שירה בלילה. ובחדא״ג (שם) העיר מע״ז (ג, ב) יושב ושומע שירה מפי חיות. וע״ל ס״פ קדושים (ל, ג) שירה של הנבראים ומלאכים, יעו״ש. ושם באמור רד״ה והניף [לו, א] ב׳ מיני מלאכים, יעו״ש. [כ]. ראה אוה״ת בראשית כרך ג תתקנז, א.
18שהמלאכים אומרים שירה
The Gemara describes the heaven Ma’on, where companies of ministering angels sing at night and are silent by day in honor of Israel. Cited in the note for the angels’ song.
Chagigah 12bחגיגה י״ב ב
19שהמלאכים אומרים שירה
At night G-d “sits and hears song from the mouth of the Chayos,” cited in the note as another reference to the angels’ song.
Avodah Zarah 3bעבודה זרה ג׳ ב
20הנשמות אומרים שירה
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteוע׳ בשה״ק להרח״ו ח״ג ש״ב. ע׳ ת״ז (תכ״ב) סה, ב. דיוקנו של יעקב חקוקה בכסא הכבוד וכ״ה בלקח טוב ויצא (כח, יג). ובמ׳ אגדה (שם). ובב״ר (פע״ח [ג]). ובמדב״ר (רפ״ד). ואיכ״ר (ב, א [ב]). ובתנחומא [במדבר יט] במדבר עה״פ כל בכור זכר. ופדר״א (פל״ה). ובתרג׳ דה״א (כא, טו). וע׳ רש״י חולין (צא, ב). ד״ה בדיוקנו. שם בפי׳ רגמ״ה. וע׳ שבת (קנב, ב) נשמתן של צדיקים גנוזות תחת כסה״כ. וכ״ה אדר״נ (פי״ב). ובזח״ג (כט, ב) אי׳ כל הנשמות ”גזורות”. וכ״ה להלן (קכג, ב) ”גזורות”. ובפרדס לרמ״ק ז״ל ש׳ עשר ולא תשע (פ״ז) ושם אי׳ חצובות. ועיין חולין (שם) שאין מ״ה או׳ שירה למע׳ עד שיאמרו ישראל למטה. וראה ב״ב (עה, ב) עתידי׳ צדיקים שיאמרו לפניהם קדוש, וברש״י שם. [כ].
21הנשמות אומרים שירה
The Gemara teaches that the ministering angels do not sing above until Israel sings below. The note cites it on the song of the souls.
Chullin 91b:15חולין צ״א ב:ט״ו
מיתיבי חביבין ישראל לפני הקב״ה יותר ממלאכי השרת שישראל אומרים שירה בכל שעה ומלאכי השרת אין אומרים שירה אלא פעם אחת ביום ואמרי לה פעם אחת בשבת ואמרי לה פעם אחת בחודש ואמרי לה פעם אחת בשנה ואמרי לה פעם אחת בשבוע ואמרי לה פעם אחת ביובל ואמרי לה פעם אחת בעולם
Wikisource Talmud Bavli (CC-BY-SA)
22הנשמות אומרים שירה
The souls of the righteous are stored beneath the Throne of Glory; the note cites it on the source of the souls.
Shabbat 152b:13שבת קנ״ב ב:י״ג
אֲמַר לֵקהּ הָהוּא מִינָא לְרַבִּי אֲבָהוּ: אָמְרִיתוּ נִשְׁמָתָן שֶׁל צַדִּיקִים גְּנוּזוֹת תַּחַת כִּסֵּא הַכָּבוֹד. אוֹבָא טַמְיָא, הֵיכָא אַסְּקֵיהּ לִשְׁמוּאֵל בִּנְגִידָא? אֲמַר לֵקהּ: הָתָם בְּתוֹךְ שְׁנֵים עָשָׂר חֹדֶשׁ הֲוָה, דְּתַנְיָא: כׇּל שְׁנֵים עָשָׂר חֹדֶשׁ גּוּפוֹ קַיָּים, וְנִשְׁמָתוֹ עוֹלָה וְיוֹרֶדֶת. לְאַחַר שְׁנֵים עָשָׂר חֹדֶשׁ הַגּוּף בָּטֵל
William Davidson, Vocalized Aramaic (CC-BY-NC)
23והי׳ מדי חודש בחדשו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ סוס״י סו.
24והיה מדי חודש בחדשו
Yeshayahu’s closing prophecy: “And it shall be, from New Moon to New Moon and from Shabbos to Shabbos, all flesh shall come to bow before Me,” says Havayah. Plainly, all mankind will come to worship; Chassidus reads it of the souls’ ascent on New Moons and Shabbosos from the lower to the upper Gan Eden.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25שו״ה שיר — דוקא
There the Alter Rebbe explains the Mishnah “all that have a shir go out with a shir”: every ascent from one level to another, as from the lower to the upper Gan Eden, comes through song, which is the self-nullification of one’s own existence.
Kehot’s noteע׳ תו״א ד״ה ושם אחיו יובל. ובד״ה שה״ש הא׳ פ״ג. [כ].
26כל בעלי השיר יוצאין בשיר
The Mishnah rules that animals wearing a collar or ring (shir) may go out with it and be led by it on Shabbos. The Alter Rebbe reads shir as song: every ascent is by song.
Shabbat 51b:8–10שבת נ״א ב:ח׳-י׳
וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִין בְּשֵׁיר וְנִמְשָׁכִין בְּשֵׁיר. וּמַזִּין עֲלֵיהֶן, וְטוֹבְלָן בִּמְקוֹמָן. גְּמָ׳ מַאי ״נָאקָה בַּחֲטָם״? אָמַר רַבָּה בַּר בַּר חָנָה: נָאקְתָּא חִיוָּרְתִּי בִּזְמָמָא דְפַרְזְלָא. ״וְלוּבְדְּקִים בִּפְרוּמְבְּיָא״ — אָמַר רַב הוּנָא: חֲמָרָא לוּבָא בְּפַגֵּי דְפַרְזְלָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נא, ב.
27בלק״א הגדול
The editors suggest that the reference is to what is written at the end of that book, in its section of new collected teachings.
Kehot’s noteאפ״ל כוונתו הק׳ מ״ש לבסוף הס׳ בליקוטים חדשים. [כ].
28כמבואר בלק״א הגדול
It suggests that “the possessors of a shir” are the angels: their ascent is a going out of the limits of their body, while the souls, who have no body (as this maamar explains), need to ascend only because their comprehension is limited.
Kehot’s noteבד״ה באתי לגני תש״ל סעיף ח (נדפס בסה״מ מלוקט ח״ו ע׳ צה) מביא זה, וראה שם בהערה 48 שכאן מבאר (לקמן) שגם עליית הנשמות היא ע״י שיר: ”ואולי יש לומר דזה שארז״ל ”בעלי השיר יוצאין בשיר” ד”בעלי השיר” הם המלאכים [—ראה שם הערה בשולי העמוד] (שנק׳ בשם בהמות וחיות). הוא — כי העלי׳ דמלאכים היא שהם יוצאים מההגבלה דהגוף שמגביל אותם, משא״כ נשמות [שאין להם גוף, כמבואר בלקו״ת ברכה שם] [— כאן]. זה שהם צריכין לעלי׳ הוא לפי שההשגה שלהם מצד עצמה היא בהגבלה. וכמארז״ל הנ״ל שאומר ”יוצאין בשיר” מדבר ביציאה מההגבלה דהגוף [כדוגמת יציאה כפשוטה, שהיא יציאה מהמקום שהי׳ שם (ולא שיוצא מעצמותו)], ועלי׳ זו ד”יוצאין בשיר” היא רק במלאכים (”בעלי השיר”). ולא בנשמות”. עכ״ל שם. מובא גם בד״ה שירו לה׳ שיר חדש — תשל״ה (הנחה בלתי מוגה).
29בסידור ערה, ד
The Siddur’s version reads “on the Mishnah, All that have a shir go out with a shir,” naming the source.
Kehot’s note”על ענין המשנה כל בעלי השיר יוצאין בשיר”. וראה בהמ״מ לסה״מ תרל״ג ע׳ רסט.
30A psalm of the sons of Korach on the pilgrims to Zion: “They go from strength to strength; [each] appears before G-d in Zion.” Plainly, the pilgrims grow stronger as they go; Chassidus reads it as the endless ascent of the souls (context: Steinsaltz Tanakh).
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
31ואשמע אחרי קול רעש גדול
Kehot’s note points to Ezekiel 1:12 for these words.
Ezekiel 1:12יחזקאל א׳:י״ב
Kehot’s noteיחזקאל א, יב.
32Yechezkel, describing his prophecy: “A wind lifted me, and I heard behind me the sound of a great noise: ‘Blessed be the glory of Havayah from His place.’” The prophet hears the angels’ praise as actual sound. (Kehot: Ezekiel 1:12)
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ואשמע את קול כנפיהם
Yechezkel in his vision of the Chariot: “I heard the sound of their wings, like the sound of many waters,” the wings of the Chayos as they moved. Another angelic sound a prophet heard.
Ezekiel 1:24יחזקאל א׳:כ״ד
וָאֶשְׁמַע אֶת־קוֹל כַּנְפֵיהֶם כְּקוֹל מַיִם רַבִּים כְּקוֹל־שַׁ־דַּי בְּלֶכְתָּם קוֹל הֲמֻלָּה כְּקוֹל מַחֲנֶה בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
And when they went, I heard the noise of their wings like the noise of great waters, like the voice of the Almighty, a noise of tumult like the noise of a host; when they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כד.
34ומשמיעים ביראה . . ברעש גדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
35עושה מלאכיו רוחות משרתיו אש לוהט
The psalmist praising G-d’s works: “He makes His angels winds, His ministers flaming fire.” Plainly it may also mean that He makes the winds His messengers and the flames His servants (malach is both “messenger” and “angel”); the Alter Rebbe, with the Ramban, reads it as saying that the angels’ bodies are made of wind and fire (context: Steinsaltz Tanakh).
Psalms 104:4תהילים ק״ד:ד׳
עֹשֶׂה מַלְאָכָיו רוּחוֹת מְשָׁרְתָיו אֵשׁ לֹהֵט:
Who makest winds Thy messengers, the flaming fire Thy ministers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ד. וע׳ לק׳ שה״ש ד״ה שניך פ״ג (לו, ב-ג). [כ].
36וכמ״ש הרמב״ן
There the Alter Rebbe brings the Ramban on “He makes His angels winds”: the angels’ bodies are made of the spirituality of the two elements fire and air, some of air like the camp of Michael and some of fire like the camp of Gavriel, while human bodies are of the four physical elements.
Kehot’s noteבסוף שער הגמול. מובא גם בתו״א ד, א. ראה תניא פרק מ. ראה לשון הרמב״ן באוה״ת בראשית כרך ג תקנו, סע״ב.
37המלאכים . . לפי שיש להם גופים . . וכמ״ש הרמב״ן
There the Alter Rebbe writes that the bodies of the angels of Atzilus were created from the outer dimension of the vessels of Atzilus and are a separate existence (yesh), not wholly nullified.
Kehot’s noteאפילו דאצילות (אגה״ק ס״ך). ראה ע״ח ש״נ פ״ח. וראה ג״כ פרדס שער כד פי״א. פט״ו. וכמש״כ הרמב״ן — (הובא בתו״א ד, ב. לקו״ת צח, א). ומש״כ הרמב״ם בהל׳ יסוה״ת פ״ב, ה״ג (הובא ברמב״ן סוף שער הגמול) ובמו״נ ח״א פמ״ט, עכצ״ל ששולל גוף גשמי. וראה מורה נבוכים ח״ב פ״ו. ובפרדס שער ו, פ״ו. ועדיין צ״ע. — לקו״ש ח״ט ע׳ 405. באוה״ת בראשית כרך ג תקנו, א ומציין לסידור שער הק״ש בד״ה להבין ההפרש בין ק״ש לשמו״ע ”כי כל מלאך יש לו חומר וצורה כמו נפש וגוף, וגם נתבאר ששרש התהוותן הוא מבחי׳ כלים דזו״נ דאצי׳ שנעשי׳ נשמה לע״ס דבי״ע” ע״ש.
38המלאכים יש להם גוף
Cited in the Kehot note: the Arizal writes that angels too are matter and form, only their matter is very refined, and the pure of soul can see an angel clothed in that garment, which is how Avraham saw “three men.”
Sefer Etz Chaim 50:9–10עץ חיים נ׳:ט׳-י׳
… דאופני קודש דעשיה ואחר הי״ג שנה נכנסים הטו״ר שברוח דיצירה הנקרא עולם המלאכים לכן היצ״ט ויצה״ר נקרא מלאכים ממש שהם רוח טוב ורוח רע כמ״ש עושה מלאכיו רוחות כי האדם עצמו הוא נפש הטוב מאופנים הנ״ל השורה על הגוף דאדמה דד׳ יסודין לכן נק׳ אדם לשון אדמה אך הרוח נקרא יצה״ט שהוא מעולם היצירה מהטוב שבהם שהם רקיעים של היצירה ורוח רע של יצה״ר משמרי היצירה נמצא כי האדם הוא הנפש דאופנים והתחלת יצה״ר הנכנס כשנולד הוא נפש היסודין והיצה״ט שהוא רוח טוב דיצירה נכנס אחר י״ג שנים ואז …
Sefer Etz Chaim (Public Domain)
39המלאכים יש להם גוף
Cited in the Kehot note, with chapter 15 of the same gate, on the nature of the angels’ “body”: Rabbi Moshe Cordovero writes there that the angel is to the soul of the righteous as a body is to a soul.
Pardes Rimmonim 24:15–16פרדס רמונים כ״ד:ט״ו-ט״ז
… עוד בארו המפרשים שכל מלאך שסוף שמו אל כמו מיכאל יניקתו מצד ספי׳ החסד, וכל שם שסופו י״ה יניקתו מצד הת״ת, וכל שם שסופו ן׳ פשוטה יניקתו מצד הגבורה ואין לחפש אחריהם שכולם יוצאים מהפסוקים. אמנם יש להם סמך בפסוק ע״ד המספר וכיוצא בו. ושאר שמות שאין להם סימן מאלו הג׳ יוצאים מהפסוקים עכ״ל. עוד למדנו בתקונים שיניקת המלאכים מספירות ידועות ופעולתם כפעולות הספירות ושמם על שם הספי׳ כמו גבריאל על שם הגבורה וכן חסדיאל ע״ש החסד וכן אהביא״ל ע״ש החסד הנקרא אהבה. וכן ע״ש כל שאר הפעולות. והטעם …
Pardes Rimonim (Public Domain)
40המלאכים יש להם גוף
The Rambam writes that angels are form without matter; the Kehot note says he must mean that they have no physical body.
Mishneh Torah, Foundations of the Torah 2:3משנה תורה, הלכות יסודי התורה ב׳:ג׳
… וְאֵין גָּלְמָם כִּשְׁאָר גְּלָמִים וְלֹא צוּרָתָם כִּשְׁאָר צוּרוֹת. וּמֵהֶן בְּרוּאִים צוּרָה בְּלֹא גּלֶם כְּלָל וְהֵם הַמַּלְאָכִים. שֶׁהַמַּלְאָכִים אֵינָם גּוּף וּגְוִיָּה אֶלָּא צוּרוֹת נִפְרָדוֹת זוֹ מִזּוֹ:
All that which the Holy One, blessed is He! created in His world, is divided into three types: (a) Composite creatures of matter and form; they are beings which undergo constant changes, as the bodies of man, beasts, plants and minerals; (b) Composite beings of matter and form which do not undergo changes of either body or form as the former, but their forms remain forever set in their body unchanged; they are: the planets and the stars around them; their matter is unlike other matter and their forms are …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
41שיש מלאך גדול מהלך ת״ק שנה ויש מלאך בשליש העולם
The Gemara measures the heavens, each a journey of five hundred years from the next, and the Chayos above them, each part of whose body equals all those distances. The Kehot note cites it for the angels’ size.
Chagigah 13aחגיגה י״ג א
Chullin 91bחולין צ״א ב
Kehot’s noteראה חגיגה יג, א. וראה ג״כ חולין צא, ב. ע׳ לעיל האזינו (עד, ד). וש״נ. [כ].
42שיש מלאך גדול מלך ת״ק שנ
The Gemara: the angel Sandalfon “is taller than his fellow by a journey of five hundred years.” In Likkutei Torah, Ha’azinu, the Alter Rebbe names Sandalfon as this “great angel.”
Chagigah 13bחגיגה י״ג ב
Paragraph 4
43ולכן השירה שלהם . . שנשמעת לאזני הנביא
It adds that the angels are rooted in the Name Elokim, the level of vessels, which are measured and limited, whereas souls are rooted in the Name Havayah, the lights, which are not.
Kehot’s noteבד״ה בשעה שעלה תשכ״א מוסיף תוספות ביאור: ”לפי שהמלאכים שרשם משם אלקים בחי׳ הכלים, הרי הכלים הם במדידה והגבלה, משא״כ הנשמות ששרשם משם הוי׳ בחי׳ האורות הרי האורות אינם במדידה והגבלה” ע״ש. ובסה״מ תרנ״ג ותרנ״ד שם.
Paragraph 5
44וירא והנה שלשה
The Torah on Avraham at his tent: “He lifted his eyes and saw, and behold, three men were standing over him.” They were angels who appeared as men to Avraham’s pure eyes.
Genesis 18:2בראשית י״ח:ב׳
וַיִּשָּׂא עֵינָיו וַיַּרְא וְהִנֵּה שְׁלֹשָׁה אֲנָשִׁים נִצָּבִים עָלָיו וַיַּרְא וַיָּרׇץ לִקְרָאתָם מִפֶּתַח הָאֹהֶל וַיִּשְׁתַּחוּ אָרְצָה:
and he lifted up his eyes and looked, and, lo, three men stood over against him; and when he saw them, he ran to meet them from the tent door, and bowed down to the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, ב. וראה ברש״י שם.
45ו ירא והנה שלשה
Rashi explains that the three were angels, each sent on one mission: to tell Sarah of Yitzchak’s birth, to overturn Sedom and to heal Avraham, for one angel does not carry out two missions. The Kehot note points to it.
Rashi on Genesis 18:2רש"י על בראשית י״ח:ב׳
והנה שלשה אנשים. אֶחָד לְבַשֵּׂר אֶת שָׂרָה וְאֶחָד לַהֲפֹךְ אֶת סְדוֹם וְאֶחָד לְרַפְּאוֹת אֶת אַבְרָהָם, שֶׁאֵין מַלְאָךְ אֶחָד עוֹשֶׂה שְׁתֵּי שְׁלִיחֻיּוֹת (בראשית רבה). תֵּדַע לְךָ, שֶׁכֵּן כָּל הַפָּרָשָׁה הוּא מַזְכִּירָן בִּלְשׁוֹן רַבִּים וַיֹּאכֵלוּ, וַיֹּאמְרוּ אֵלָיו, וּבַבְּשׂוֹרָה נֶאֱמַר וַיֹּאמֶר שׁוֹב אָשׁוּב אֵלֶיךָ, וּבַהֲפִיכַת סְדוֹם הוּא אוֹמֵר כִּי לֹא אוּכַל לַעֲשׂוֹת דָּבָר לְבִלְתִּי הָפְכִּי, וּרְפָאֵל שֶׁרִפֵּא אֶת אַבְרָהָם הָלַךְ מִשָּׁם לְהַצִּיל אֶת לוֹט; הוּא שֶׁנֶּאֱמַר וַיְהִי כְהוֹצִיאָם אֹתָם הַחוּצָה וַיֹּאמֶר הִמָּלֵט עַל נַפְשֶׁךָ, לָמַדְתָּ שֶׁהָאֶחָד הָיָה מַצִּיל (בראשית …
והנה שלשה אנשים AND BEHOLD THREE MEN — one to announce to Sarah the birth of a son, one to overthrow Sodom, and one to cure Abraham, for one angel does not carry out two commissions (Genesis Rabbah 50:2). You may know that this is so because throughout this section it (Scripture) mentions them in the plural — “and they ate” (Genesis 18:8), “and they said unto him” (Genesis 18:9) — whilst in the case of the announcement it states, (Genesis 18:10) “And he said, I will certainly return unto …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
46להתלבש עד שיתגלו ויתראו משא״כ הנשמות
There a long explanation traces the difference to the source: angels come from the outer dimension of the vessels, mere revelation, and so can be clothed; souls come from the inner dimension of the vessels, truly one with the essence of the light, and so are free of all matter and body.
Kehot’s noteבסה״מ שם יש כאן ביאור ארוך בענין שרש ההפרש בין נשמות למלאכים הוא מצד שרשן ומקורן ומסיים: ”דמלאכים שרשן מהאור וחיות דחיצונית הכלים שהוא רק בחי׳ הגילוי לבד, ולכן ה״ה באים בבחי׳ התלבשות. משא״כ הנשמות שהם מפנימיות הכלים שמיוחדים ממש עם עצמות האור כנ״ל ה״ה מופשטים מכל בחי׳ חומר וגוף” ע״ש.
47קדוש
Yeshayahu hears the Serafim call to one another, “Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory”: the first verse of the Kedushah.
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)
48וברוך
“Blessed be the glory of Havayah from His place,” the sound Yechezkel heard behind him: the second verse of the Kedushah.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49סדר קדושה של המלאכים . . קדוש וברוך וימלוך
Or HaTorah writes that angels do not say “He shall reign,” since Malchus dwells in Asiyah and angels are of Beriah and Yetzirah, but notes that this very maamar says the angels do say it.
Kehot’s noteבאוה״ת פ׳ פנחס כרך ו ע׳ א׳תתקמז כ׳: ”טעם שמלאכים אין אומרים ימלוך משום דמל׳ מקננא בעשי׳ והמלאכים הם בריאה ויצירה. ובתורת חנוכת בהמ״ד דלאדי ע״פ מזמור שיר חנוכת [— הכוונה לכאן] ראיתי כ׳ דמלאכים אומרים ימלוך” עכ״ל.
50וימלוך
“Havayah shall reign forever, your G-d, O Zion, for all generations,” the psalmist’s closing praise: the third verse of the Kedushah.
Psalms 146:10תהילים קמ״ו:י׳
יִמְלֹךְ ה׳ לְעוֹלָם אֱלֹקַיִךְ צִיּוֹן לְדֹר וָדֹר הַלְלוּ־קָהּ:
The L-RD will reign for ever, Thy G-d, O Zion, unto all generations. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51יש להם עת קבוע לומר שירה
The Gemara says that Israel sing at every hour, while the ministering angels sing only once a day, or by other opinions once a week, a month, a year, or even once in all time.
Chullin 91b:13–14חולין צ״א ב:י״ג-י״ד
(בראשית לב, כז) ויאמר שלחני כי עלה השחר אמר לו גנב אתה או קוביוסטוס אתה שמתיירא מן השחר אמר לו מלאך אני ומיום שנבראתי לא הגיע זמני לומר שירה עד עכשיו מסייע ליה לרב חננאל אמר רב דאמר רב חננאל אמר רב שלש כתות של מלאכי השרת אומרות שירה בכל יום אחת אומרת קדוש ואחת אומרת קדוש ואחת אומרת קדוש ה׳ צבאות
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין צא, ב.
52סלה בלי הפסק
Kehot’s note points to Eruvin 4a for these words.
Eruvin 4aעירובין ד׳ א
Kehot’s noteעירובין ד, א.
53וגם סלה בלי הפסק
The Gemara teaches that wherever netzach, selah or va’ed is said, it means without interruption, forever. (Kehot: Eruvin 4a)
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 6
54אמרו מה אנוש
The angels’ question “What is man?”, here understood as an objection to the soul’s descent into a body.
Psalms 8:5תהילים ח׳:ה׳
מָה־אֱנוֹשׁ כִּי־תִזְכְּרֶנּוּ וּבֶן־אָדָם כִּי תִפְקְדֶנּוּ:
What is man, that Thou art mindful of him? And the son of man, that Thou thinkest of him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55ושתרד דוקא בגוף גשמי ממש שעי״ז יהיה דירה בתחתונים
It explains that the limits of the angels’ bodies are not enough: there must be limits of the kind in which an evil inclination is possible.
Kehot’s note”היינו שאינו מספיק המצרים והגבולים של גופות המלאכים כי אם צריך למצרים וגבולים כאלו ששיך בו יצה״ר” — ד״ה בשעה שעלה משה תשכ״א (הנחה).
56יהי׳ דירה בתחתונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנחומא נשא טז. וראה שם בחקתי ג, ב״ר ספ״ג. במדב״ר פי״ג, ו.
57שעי״ז יהיה דירה בתחתונים
The Midrash says that when G-d created the world He desired a dwelling place among the lower realms, as He has among the higher ones. This is the purpose the Alter Rebbe gives for the soul’s descent.
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)
58יהיה דירה בתחתונים
The Midrash says that from the first day of Creation G-d desired to dwell with His creatures below, and did so when the Mishkan was set up; the Kehot note cites it together with the Tanchuma.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
59משא״כ במלאכים
They add the reason: the angels’ body is finer and more spiritual.
Kehot’s note”שהגוף שלהם הוא דק ורוחני יותר” — בסה״מ תרנ״ג ותרנ״ד שם.
60ועמ״ש בד״ה וייצר ה׳
This is the discourse to which the text refers: it asks why man’s body, unlike the plants and animals, was formed first as lifeless dust and only afterward received its soul, and explains that the soul is clothed in the lowest level so as to raise all creation with it.
Kehot’s noteתו״א ג, ד. בסה״מ תרנ״ג וסה״מ תרנ״ד נעתק הלשון מתו״א בענין שנשתנה יצירת גוף האדם משאר כל הנבראים.
61וייצר ה׳ אלקים את האדם עפר
“And Havayah Elokim formed man, dust from the ground, and breathed into his nostrils the breath of life.” It opens the Torah Ohr discourse to which the text refers, on why man’s body was formed first as lifeless dust.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62והיה בו גילוי מבחי׳ שלמעלה מהשתלשלות
At this point they add an explanation of the difference between the Mishkan and the building at Shiloh.
Kehot’s noteבסה״מ תרנ״ג וסה״מ תרנ״ד יש כאן ביאור בענין ההפרש בין משכן לבנין שילה.
63ועשו לי מקדש ושכנתי בתוכם
G-d tells Moshe: “They shall make Me a Sanctuary, and I will dwell in their midst.” The plural “their” shows that G-d dwells in the people, not only in the building.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ואהי להם למקדש מעט
G-d to the exiles through Yechezkel: “I have been to them a small sanctuary in the lands where they have come.” Plainly, G-d is with the exiles in a lesser way; the Sages read the “small sanctuary” as the synagogues and study halls, which carry the holiness of the Beis HaMikdash (context: Steinsaltz Tanakh).
Ezekiel 11:16יחזקאל י״א:ט״ז
לָכֵן אֱמֹר כֹּה־אָמַר אֲדֹ־נָי ה׳ כִּי הִרְחַקְתִּים בַּגּוֹיִם וְכִי הֲפִיצוֹתִים בָּאֲרָצוֹת וָאֱהִי לָהֶם לְמִקְדָּשׁ מְעַט בָּאֲרָצוֹת אֲשֶׁר־בָּאוּ שָׁם:
therefore say: Thus saith the L-rd GOD: Although I have removed them far off among the nations, and although I have scattered them among the countries, yet have I been to them as a little sanctuary in the countries where they are come;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ואהי להם למקדש מעט
The Gemara on “I have been to them a small sanctuary”: these are the synagogues and study halls in Babylonia.
Megillah 29a:7–8מגילה כ״ט א:ז׳-ח׳
״וָאֱהִי לָהֶם לְמִקְדָּשׁ מְעַט״, אָמַר רַבִּי יִצְחָק: אֵלּוּ בָּתֵּי כְנֵסִיּוֹת וּבָתֵּי מִדְרָשׁוֹת שֶׁבְּבָבֶל. וְרַבִּי אֶלְעָזָר אָמַר: זֶה בֵּית רַבֵּינוּ שֶׁבְּבָבֶל. דָּרֵשׁ רָבָא, מַאי דִּכְתִיב: ״ה׳ מָעוֹן אַתָּה הָיִיתָ לָּנוּ״, אֵלּוּ בָּתֵּי כְנֵסִיּוֹת וּבָתֵּי מִדְרָשׁוֹת. אָמַר אַבָּיֵי: מֵרֵישׁ הֲוַאי גָּרֵיסְנָא בְּבֵיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא, כֵּיוָן דִּשְׁמַעִית לְהָא דְּקָאָמַר דָּוִד: ״ה׳ אָהַבְתִּי מְעוֹן בֵּיתֶךָ״, הֲוַאי גָּרֵיסְנָא בְּבֵי כְנִישְׁתָּא.
“Yet I have been to them as a little sanctuary [in the land into which they will go]” (Ezekiel 11:16). R. Yitzchak said: This refers to the synagogue and study houses Elazar says: This refers to the house of our teacher in Babylonia. Rava gave the following exposition: What is the meaning of the verse, “L-rd, You have been our dwelling place” (Psalms 90:1)? This refers to synagogues and study houses. Abaye said: At first I used to study at home and pray in the synagogue, but when I heard …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 8
66פני הוי׳
Moshe: “Three times a year all your males shall appear before Havayah your G-d in the place He chooses.” The Alter Rebbe notes the plural form pnei, “face(s),” each person receiving the revelation according to his measure.
Deuteronomy 16:16דברים ט״ז:ט״ז
שָׁלוֹשׁ פְּעָמִים בַּשָּׁנָה יֵרָאֶה כׇל־זְכוּרְךָ אֶת־פְּנֵי ה׳ אֱלֹקֶיךָ בַּמָּקוֹם אֲשֶׁר יִבְחָר בְּחַג הַמַּצּוֹת וּבְחַג הַשָּׁבֻעוֹת וּבְחַג הַסֻּכּוֹת וְלֹא יֵרָאֶה אֶת־פְּנֵי ה׳ רֵיקָם:
Three times in a year shall all thy males appear before the L-RD thy G-d in the place which He shall choose; on the feast of unleavened bread, and on the feast of weeks, and on the feast of tabernacles; and they shall not appear before the L-RD empty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67בטל רצונך מפני רצונו
Rabban Gamliel’s saying, “Nullify your will before His will, so that He will nullify the will of others before your will.” The Alter Rebbe uses it to define inner bowing.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
68ולא יראו פני ריקם
G-d’s command for the festival of Matzos: “and they shall not appear before Me empty-handed” (the same words recur in Exodus 34:20), that is, one must bring an offering when coming to the Sanctuary. The maamar reads panai as “My face,” the inner revelation, and explains that the heart of appearing is bowing, the offering being added by this verse.
Exodus 23:15שמות כ״ג:ט״ו
אֶת־חַג הַמַּצּוֹת תִּשְׁמֹר שִׁבְעַת יָמִים תֹּאכַל מַצּוֹת כַּאֲשֶׁר צִוִּיתִךָ לְמוֹעֵד חֹדֶשׁ הָאָבִיב כִּי־בוֹ יָצָאתָ מִמִּצְרָיִם וְלֹא־יֵרָאוּ פָנַי רֵיקָם:
The feast of unleavened bread shalt thou keep; seven days thou shalt eat unleavened bread, as I commanded thee, at the time appointed in the month Abib—for in it thou camest out from Egypt; and none shall appear before Me empty;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69כדרך שבא לראות
The Gemara reads the verse’s word for “shall appear” both as “shall see” and as “shall be seen”: “as one comes to see, so one comes to be seen.”
Chagigah 2a:6חגיגה ב׳ א:ו׳
וּדְלָא כִּי הַאי תַּנָּא, דְּתַנְיָא: יוֹחָנָן בֶּן דַּהֲבַאי אוֹמֵר מִשּׁוּם רַבִּי יְהוּדָה: סוֹמֵא בְּאַחַת מֵעֵינָיו פָּטוּר מִן הָרְאִיָּיה, שֶׁנֶּאֱמַר: ״יִרְאֶה״, ״יֵרָאֶה״ — כְּדֶרֶךְ שֶׁבָּא לִרְאוֹת כָּךְ בָּא לֵירָאוֹת. מָה לִרְאוֹת בִּשְׁתֵּי עֵינָיו, אַף לֵירָאוֹת בִּשְׁתֵּי עֵינָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
70ואין תפלתו של אדם נשמעת אלא
The Gemara: “A person’s prayer is heard only in the synagogue.” The Alter Rebbe explains why: the resting of the Shechinah spreads there.
Berakhot 6a:7–8ברכות ו׳ א:ז׳-ח׳
תַּנְיָא, אַבָּא בִּנְיָמִין אוֹמֵר: אֵין תְּפִלָּה שֶׁל אָדָם נִשְׁמַעַת אֶלָּא בְּבֵית הַכְּנֶסֶת, שֶׁנֶּאֱמַר: ״לִשְׁמֹעַ אֶל הָרִנָּה וְאֶל הַתְּפִלָּה״. בִּמְקוֹם רִנָּה — שָׁם תְּהֵא תְּפִלָּה. אָמַר רָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מָצוּי בְּבֵית הַכְּנֶסֶת — שֶׁנֶּאֱמַר: ״אֱלֹקִים נִצָּב בַּעֲדַת אֵל״.
There is a teaching : Abba Benjamin said : A man's prayer is only heard [by G-d] when offered in a Synagogue ; as it is said, "To hearken unto the song and to the prayer" (I Kings viii. 28) — where there is song, let there be prayer. Rabin b. Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, is found in the Synagogue ? As it is said, "G-d standeth in the godly congregation " (Ps. Ixxxii. 1 …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
71בי עשרה שכינתא שריא
The Gemara: “In every [gathering of] ten the Shechinah rests.” The Alter Rebbe explains that ten gathered draw down Knesses Yisrael above.
Sanhedrin 39a:11סנהדרין ל״ט א:י״א
אֲמַר לֵקהּ קֵיסָר לְרַבָּן גַּמְלִיאֵל: אָמְרִיתוּ כֹּל בֵּי עַשְׂרָה שְׁכִינְתָּא שָׁרְיָא, כַּמָּה שְׁכִינְתָּא אִיכָּא? קַרְיֵיהּ לְשַׁמָּעֵיהּ, מְחָא בֵּקהּ בְּאַפָּתְקָא. אֲמַר לֵקהּ: אַמַּאי עָל שִׁמְשָׁא בְּבֵיתֵיהּ דְּקֵיסָר? אֲמַר לֵקהּ: שִׁמְשָׁא אַכּוּלֵּי עָלְמָא נָיְחָא. וּמָה שִׁמְשָׁא דְּחַד מִן אֶלֶף אַלְפֵי רִבּוֹא שַׁמָּשֵׁי דְּקַמֵּי קוּדְשָׁא בְּרִיךְ הוּא נָיְחָא אַכּוּלֵּי עָלְמָא, שְׁכִינְתָּא דְּקוּדְשָׁא בְּרִיךְ הוּא עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
72ואומרים דבר שבקדושה כשיש עשרה
The law that Kaddish, Kedushah and other “matters of holiness” are said only with ten adult men. The Alter Rebbe explains why: ten gathered draw down Knesses Yisrael above.
Shulchan Arukh, Orach Chayim 55:1שולחן ערוך, אורח חיים נ״ה:א׳
דיני קדיש. ובו כב סעיפים: אומרים קדיש וא״א אותו בפחות מי׳ זכרים בני חורין גדולים שהביאו ב׳ שערות וה״ה לקדושה וברכו שאין נאמרין בפחות מעשרה:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
73בנים אתם לה׳ אלקיכם
Moshe to Israel: “You are children to Havayah your G-d,” a closeness that obliges them. The souls, as children, are rooted in the Shechinah and so can merge into it.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74היו הנפילים
The Kehot note cites the Zohar (1:23a and 1:25a–b) on Aza and Azael, the angels who accused man and were cast down from their holiness; at 25b the Zohar calls them Nefilim.
Zohar, Bereshit 20:228–21:238ספר הזהר, בראשית כ׳:רכ״ח-כ״א:רל״ח
These were Uzza and Azael; from them the “mixed multitude” derive their souls, and therefore they also are called nefilim, because they fall into fornication with fair women. For this, G-d casts them out from the future world, in which they have no portion, and gives them their reward in this world, as it is written, “He repays his enemies to their faces” (Deut. 7, 10). The Gibborim (mighty ones) are those of whom it is written: “they are the mighty ones… men of name” (Gen. 6, 4). They come …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75הרי היו הנפילים
“The Nefilim were on the earth in those days.” Plainly they were giants, whose name may mean that they “fell” from greatness or were “wondrous”; the Midrash and Zohar read them as angels who fell when they came down into this world (context: Steinsaltz Tanakh).
Genesis 6:4בראשית ו׳:ד׳
הַנְּפִלִים הָיוּ בָאָרֶץ בַּיָּמִים הָהֵם וְגַם אַחֲרֵי־כֵן אֲשֶׁר יָבֹאוּ בְּנֵי הָאֱלֹקִים אֶל־בְּנוֹת הָאָדָם וְיָלְדוּ לָהֶם הֵמָּה הַגִּבֹּרִים אֲשֶׁר מֵעוֹלָם אַנְשֵׁי הַשֵּׁם:
The Nephilim were in the earth in those days, and also after that, when the sons of nobles came in unto the daughters of men, and they bore children to them; the same were the mighty men that were of old, the men of renown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
76ה׳ אמר לשכון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ח, יב.
77ה׳ אמר לשכון
Shlomo at the dedication of the Temple, when the cloud filled the House: “Havayah said He would dwell in the thick cloud.” The dedication prepared for that dwelling.
I Kings 8:12מלכים א ח׳:י״ב
אָז אָמַר שְׁלֹמֹה ה׳ אָמַר לִשְׁכֹּן בָּעֲרָפֶל:
Then spoke Solomon: The L-RD hath said that He would dwell in the thick darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78וענין חנוכה זו הוא מלשון חינוך
In this Chanukah discourse the Alter Rebbe explains chanukah as chinuch: a child is initiated with many gifts, and because the altar alone was too “small” to draw down the Infinite Light through the daily offerings, the princes gave a great gift at its dedication so that the daily offerings could draw down light each day.
Kehot’s noteראה תו״א כט, ד. לעיל נשא כט, ב. שער אורה ד״ה בכ״ה בכסלו פל״ז. לקו״ש חכ״ה ע׳ 383 ואילך.
79חנוך לנער ע״פ דרכו
Shlomo’s counsel: “Train a youth according to his way,” in the way that suits him, and he will not depart from it when he is old. The Alter Rebbe links chinuch, training, with chanukah, dedication.
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כב, ו.
80שני כבשים כהלכתם
The daily offering: two yearling lambs each day, a continual burnt-offering. It is the regular service to which the dedication offerings were an addition.
Numbers 28:3במדבר כ״ח:ג׳
וְאָמַרְתָּ לָהֶם זֶה הָאִשֶּׁה אֲשֶׁר תַּקְרִיבוּ לַה׳ כְּבָשִׂים בְּנֵי־שָׁנָה תְמִימִם שְׁנַיִם לַיּוֹם עֹלָה תָמִיד:
And thou shalt say unto them: This is the offering made by fire which ye shall bring unto the L-RD: he-lambs of the first year without blemish, two day by day, for a continual burnt-offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה במדבר כח, ג.
81פר בן בקר כו׳ ולזבח השלמים
Each prince’s dedication offering began “one young bull, one ram, one lamb in its first year, for a burnt-offering,” and went on (verse 17) “and for the peace-offering, two cattle, five rams…”.
Numbers 7:15במדבר ז׳:ט״ו
פַּר אֶחָד בֶּן־בָּקָר אַיִל אֶחָד כֶּבֶשׂ־אֶחָד בֶּן־שְׁנָתוֹ לְעֹלָה:
one young bullock, one ram, one he-lamb of the first year, for a burnt-offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ז, טו ואילך.
82ויזבח שלמה מאה ועשרים אלף צאן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ח, סג.
83ויזבח שלמה מאה ועשרים אלף צאן
Shlomo’s vast peace-offerings at the dedication of the Beis HaMikdash, twenty-two thousand oxen and a hundred and twenty thousand sheep: the “addition” that marked its beginning.
I Kings 8:63מלכים א ח׳:ס״ג
וַיִּזְבַּח שְׁלֹמֹה אֵת זֶבַח הַשְּׁלָמִים אֲשֶׁר זָבַח לַה׳ בָּקָר עֶשְׂרִים וּשְׁנַיִם אֶלֶף וְצֹאן מֵאָה וְעֶשְׂרִים אָלֶף וַיַּחְנְכוּ אֶת־בֵּית ה׳ הַמֶּלֶךְ וְכׇל־בְּנֵי יִשְׂרָאֵל:
And Solomon offered for the sacrifice of peace-offerings, which he offered unto the L-RD, two and twenty thousand oxen, and a hundred and twenty thousand sheep. So the king and all the children of Israel dedicated the house of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84סד״ה זאת חנוכת המזבח
At the end of 29a the Alter Rebbe explains that only at the dedication did the princes offer incense on the outer altar: as a child is initiated into learning with “some drawing close or some gift,” every beginning needs an addition beyond the regular, an encompassing light drawn down first.
Kehot’s noteלעיל פ׳ נשא כט, סע״א.
85ואומרים דבר שבקדושה כשיש עשרה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח רס״י נה.
86בנים אתם לה׳ אלקיכם
The words here quote Deuteronomy 14:1; the passage is shown below.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
87המלאכים . . כשיורדים למטה הרי היו הנפלים
Kehot’s note points to Zohar I, 23a for these words.
Zohar I, 23aזח״א כג, א
Kehot’s noteראה ילקוט שמעוני בראשית רמז מד. זח״א כג, א. כה, א-ב.
88ובד״ה בכ״ה בכסלו
This is the Chanukah discourse “On the twenty-fifth of Kislev” to which the text refers: the princes’ great gift at the dedication gave Israel’s daily offerings the power to draw down light, and in the days of the Hasmoneans the self-sacrifice of the few drew down the light of the Torah anew, the “great gift” of Chanukah.
Kehot’s noteתו״א כט, ד.
Paragraph 10
89זה קרבן נחשון
“This was the offering of Nachshon son of Aminadav”: the close of the first prince’s offering, recorded in full.
Numbers 7:17במדבר ז׳:י״ז
וּלְזֶבַח הַשְּׁלָמִים בָּקָר שְׁנַיִם אֵילִם חֲמִשָּׁה עַתּוּדִים חֲמִשָּׁה כְּבָשִׂים בְּנֵי־שָׁנָה חֲמִשָּׁה זֶה קׇרְבַּן נַחְשׁוֹן בֶּן־עַמִּינָדָב:
and for the sacrifice of peace-offerings, two oxen, five rams, five he-goats, five he-lambs of the first year. This was the offering of Nahshon the son of Amminadab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90זה קרבן נתנאל
“This was the offering of Nesanel son of Tzuar”: the second prince’s identical offering, again recorded in full.
Numbers 7:23במדבר ז׳:כ״ג
וּלְזֶבַח הַשְּׁלָמִים בָּקָר שְׁנַיִם אֵילִם חֲמִשָּׁה עַתֻּדִים חֲמִשָּׁה כְּבָשִׂים בְּנֵי־שָׁנָה חֲמִשָּׁה זֶה קׇרְבַּן נְתַנְאֵל בֶּן־צוּעָר:
and for the sacrifice of peace-offerings, two oxen, five rams, five he-goats, five he-lambs of the first year. This was the offering of Nethanel the son of Zuar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91והל״ל כן עשה נתנאל כו׳
Or HaTorah discusses at length why the Torah repeats the identical offerings of the princes.
Kehot’s noteראה אוה״ת נשא ע׳ רנד ואילך. ובפ׳ במדבר ע׳ לג.
92ונשלמה פרים שפתינו
Hoshea calls Israel to return: “Take words with you… and we will render for bulls [the offering of] our lips”: words of prayer and confession in place of offerings. In exile, prayer and study take the place of the offerings.
Hosea 14:3הושע י״ד:ג׳
קְחוּ עִמָּכֶם דְּבָרִים וְשׁוּבוּ אֶל־ה׳ אִמְרוּ אֵלָיו כׇּל־תִּשָּׂא עָוֺן וְקַח־טוֹב וּנְשַׁלְּמָה פָרִים שְׂפָתֵינוּ:
Take with you words, And return unto the L-RD; Say unto Him: ‘Forgive all iniquity, And accept that which is good; So will we render for bullocks the offering of our lips.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יד, ג.
93כל העוסק בתורת עולה
“Whoever occupies himself with the teaching of the burnt-offering is as if he offered a burnt-offering.” This is why the princes’ offerings were written for the generations.
Menachot 110a:13–14מנחות ק״י א:י״ג-י״ד
אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם: מתני׳ נאמר בעולת בהמה (ויקרא א, ט) אשה ריח ניחוח ובעולת עוף (ויקרא א, ט) אשה ריח ניחוח ובמנחה (ויקרא ב, ב) אשה ריח ניחוח לומר לך אחד המרבה ואחד הממעיט ובלבד שיכוין לבו לשמים:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
94וכמו שקורין בחנוכה ענין קרבנות הנשיאים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח רס״י תרפד.
95שקורין בחנוכה ענין קרבנות הנשיאים
The law that on Chanukah the Torah reading is the offerings of the princes.
Shulchan Arukh, Orach Chayim 684:1שולחן ערוך, אורח חיים תרפ״ד:א׳
סדר קריאת התורה בחנוכה. ובו ג סעיפים: קורים בקרבנות הנשיאים שבפרשת נשא שלשה בכל יום ומתחילים בברכת כהנים [וי״א שמתחילים ביום כלות משה [טור] וכן אנו נוהגין] וקורא אותו עם כהן ולוי וישראל קורא ביום הראשון [וי״א שהכהן קורא כל אותו הפרשה עד ביום הראשון והלוי והישראל קורין ביום הראשון] [מנהגים וכן נוהגין] ביום שני קורא כהן ביום השני עד פר אחד בן בקר ולוי עד ביום השלישי וישראל חוזר וקורא ביום השני ועל דרך זה בכל יום: הגה [וי״א שישראל קורא ביום שלאחריו דהיינו ביום הג׳ וכן בכל יום …
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
96פרצו י״ג פרצות
The Mishnah: in the lattice wall (soreg) of the Temple “there were thirteen breaches, which the kings of Greece had breached”; they were repaired, and thirteen bowings were instituted facing them.
Mishnah Middot 2:3משנה מדות ב׳:ג׳
לִפְנִים מִמֶּנּוּ, סוֹרֵג, גָּבוֹהַּ עֲשָׂרָה טְפָחִים. וּשְׁלשׁ עֶשְׂרֵה פְרָצוֹת הָיוּ שָׁם, שֶׁפְּרָצוּם מַלְכֵי יָוָן. חָזְרוּ וּגְדָרוּם, וְגָזְרוּ כְנֶגְדָּם שְׁלשׁ עֶשְׂרֵה הִשְׁתַּחֲוָיוֹת. לִפְנִים מִמֶּנּוּ, הַחֵיל, עֶשֶׂר אַמּוֹת. וּשְׁתֵּים עֶשְׂרֵה מַעֲלוֹת הָיוּ שָׁם. רוּם הַמַּעֲלָה חֲצִי אַמָּה, וְשִׁלְחָהּ חֲצִי אַמָּה. כָּל הַמַּעֲלוֹת שֶׁהָיוּ שָׁם, רוּם מַעֲלָה חֲצִי אַמָּה, וְשִׁלְחָהּ חֲצִי אַמָּה, חוּץ מִשֶּׁל אוּלָם. כָּל הַפְּתָחִים וְהַשְּׁעָרִים שֶׁהָיוּ שָׁם, גָּבְהָן עֶשְׂרִים אַמָּה, וְרָחְבָּן עֶשֶׂר אַמּוֹת, חוּץ מִשֶּׁל אוּלָם. כָּל הַפְּתָחִים שֶׁהָיוּ שָׁם, הָיוּ לָהֶן …
Within it was the Soreg, ten handbreadths high. There were thirteen breaches in it, which had been originally made by the kings of Greece, and when they repaired them they enacted that thirteen prostrations should be made facing them. Within this was the Hel, which was ten cubits [broad]. There were twelve steps there. The height of each step was half a cubit and its tread was half a cubit. All the steps in the Temple were half a cubit high with a tread of half a cubit, except those …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
97בקי״ס נקרע הים לי״ב גזרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תנחומא בשלח י. וש״נ.
98בקי״ס נקרע הים לי״ב גזרים
Among the ten miracles at the Sea, the Midrash counts that it split into twelve paths, one for each tribe.
Midrash Tanchuma, Beshalach 10:1מדרש תנחומא, בשלח י׳:א׳
וְאַתָּה הָרֵם אֶת מַטְּךָ. עֲשָׂרָה נִסִּים נַעֲשׂוּ לָהֶם עַל הַיָּם. נִבְקַע לָהֶם הַיָּם וְנִבְקַע כְּמִין כִּפָּה, שֶׁנֶּאֱמַר: נָקַבְתָּ בְּמַטָיו רֹאשׁ פְּרָזָיו וְגוֹ' (חבקוק ג, יד). וְנֶחֱלַק לִשְׁנֵים עָשָׂר שְׁבִילִים, שֶׁנֶּאֱמַר: וּנְטֵה אֶת יָדְךָ עַל הַיָּם וּבְקָעֵהוּ. וְנַעֲשָׂה יַבָּשָׁה, שֶׁנֶּאֱמַר: וּבְנֵי יִשְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה (שמות טז, יד). וְנַעֲשׂוּ כְּמִין טִיט, שֶׁנֶּאֱמַר (שמות יד, כט): דָּרַכְתָּ בַיָּם סוּסֶיךָ חֹמֶר מַיִם רַבִּים (שמות יד, טו). וְנַעֲשׂוּ הַמַּיִם פֵּרוּרִים, שֶׁנֶּאֱמַר: אַתָּה פוֹרַרְתָּ בְעָזְּךָ יָם (תהלים עד, יג). וְנַעֲשׂוּ סְלָעִים סְלָעִים, …
And lift thou up thy rod (Exod. 14:16). Ten miracles were performed in their behalf at the sea. The sea was split asunder for them, and became a kind of vault, as it is said: Thou hast struck through with his own rods the heads, etc. (Hab. 3:14). It was divided into twelve paths, as it is said: And stretch out thy hand over the sea and divide it (Exod. 14:16). It was turned into dry land, as it is said: And the children of Israel walked upon dry land …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
99וע״ש ברבות פ׳ נשא
Midrash Rabbah on Nasso explains the offering of each prince with its own meaning and intention.
Bamidbar Rabbah 13במדבר רבה י״ג
100שמזמר בכלי זמר בנבל וכנור
A parallel discussion of instrumental music (zemer) in the Siddur’s Chanukah section.
Kehot’s noteראה גם סידור שער חנוכה רעז, ג. וראה גם באוה״ת בראשית כרך ה תתקו, א. ובכ״מ.
Paragraph 11
101וזהו מזמור שיר פי׳ מזמור
A talk that takes up this explanation of mizmor and shir.
Kehot’s noteראה ספר השיחות תשמ״ט ח״א ע׳ 394.
102בתודה וקול זמרה
Yeshayahu’s consolation of Zion: “Gladness and joy shall be found in her, thanksgiving and the sound of music (kol zimrah).” The maamar uses the phrase for the angels’ instrumental praise, the zemer of mizmor.
Isaiah 51:3ישעיהו נ״א:ג׳
כִּי־נִחַם ה׳ צִיּוֹן נִחַם כׇּל־חׇרְבֹתֶיהָ וַיָּשֶׂם מִדְבָּרָהּ כְּעֵדֶן וְעַרְבָתָהּ כְּגַן־ה׳ שָׂשׂוֹן וְשִׂמְחָה יִמָּצֵא בָהּ תּוֹדָה וְקוֹל זִמְרָה:
For the L-RD hath comforted Zion; He hath comforted all her waste places, And hath made her wilderness like Eden, And her desert like the garden of the L-RD; Joy and gladness shall be found therein, Thanksgiving, and the voice of melody.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103שיר השירים
“The Song of Songs, which is Shlomo’s,” the song above all songs: the verse on which Likkutei Torah explains the nature of shir, as the text refers.
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)
104ובלילה שירה עמי
A psalm of the sons of Korach: “By day Havayah commands His kindness, and at night His song is with me.” It is the verse of the Torah Ohr discourse the text refers to; the Gemara (Chagigah 12b) reads it of the angels who sing at night.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105בזח״א ויצא (קמ״ח ב׳)
There the Alter Rebbe explains this Zohar: the Levites’ song is sung aloud with the mouth, while the Kohanim’s, “Your pious ones shall sing,” is in the will of the heart, for the Kohen’s service is done in silence; and he refers to this discourse for the difference between mizmor and shir, which is the same.
Kehot’s noteמובא גם לעיל פ׳ ואתחנן ח, ב.
106וחסידיך ירננו
David’s prayer as the Ark is brought to its resting place: “Your priests shall be clothed in righteousness, and Your pious ones shall sing for joy.” The Zohar asks why it is the pious, the Kohanim, who sing here and not the Levites.
Psalms 132:9תהילים קל״ב:ט׳
כֹּהֲנֶיךָ יִלְבְּשׁוּ־צֶדֶק וַחֲסִידֶיךָ יְרַנֵּנוּ:
Let Thy priests be clothed with righteousness; And let Thy saints shout for joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107וחסידיך ירננו
The Zohar on “Your priests shall be clothed in righteousness, and Your pious ones shall sing for joy”: it should have said “Your Levites,” who are the King’s singers, but David made the Kohanim and the pious the ones who gladden the King. The maamar cites it for the difference between the Levites’ song and the Kohanim’s.
Zohar, Vayetzei 6:36–7:43ספר הזהר, ויצא ו׳:ל״ו-ז׳:מ״ג
From David’s conduct on this occasion we learn that anyone who invites a king should strive to entertain him in some novel fashion, so as to afford him special pleasure. If, for instance, it is the king’s wont to be entertained by ordinary clowns and jester, he should provide for him specially refined and courtly entertainers. Thus, when David invited the King and His Consort, he replaced the customary entertainers of the King with a higher order. So he said: “Let thy priests be clothed with righteousness, and let thy …
The Zohar; London, Soncino Press, 1933 (Public Domain)
108מלכותך מל׳ כל עולמים
David’s praise: “Your kingship is a kingship over all worlds (olamim).” Plainly, an everlasting kingship (olamim, “ages”); the maamar reads olamim as “worlds”: Malchus, the Shechinah, is the source of every world, souls and angels alike (context: Steinsaltz Tanakh).
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
109אם עיקר שירה בפה או בכלי
The Gemara’s dispute whether the essence of the Temple song was the Levites’ voices or the instruments.
Arakhin 11a:2–3ערכין י״א א:ב׳-ג׳
וְעַבְדֵי כֹהֲנִים הָיוּ כּוּ׳. לֵימָא בְּהָא קָמִיפַּלְגִי, דְּמַאן דְּאָמַר עֲבָדִים הָיוּ קָסָבַר: עִיקַּר שִׁירָה בַּפֶּה, וּכְלִי לְבַסּוֹמֵי קָלָא הוּא דַּעֲבִידָא, וּמַאן דְּאָמַר לְוִיִּם הָיוּ קָסָבַר: עִיקַּר שִׁירָה בִּכְלִי! וְתִסְבְּרָא? רַבִּי יוֹסֵי מַאי קָסָבַר? אִי קָסָבַר: עִיקַּר שִׁירָה בַּפֶּה — עֲבָדִים סַגִּיא, אִי קָסָבַר: עִיקַּר שִׁירָה בִּכְלִי — לְוִיִּם בָּעֵינַן!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteערכין יא, א. [כ].
Paragraph 12
110שיר מזמור לבני קרח
The heading “A song, a psalm, of the sons of Korach,” in the reverse order; the same heading opens Psalm 48, which the Zohar cited here expounds.
Psalms 88:1תהילים פ״ח:א׳
שִׁיר מִזְמוֹר לִבְנֵי־קֹרַח לַמְנַצֵּחַ עַל־מָחֲלַת לְעַנּוֹת מַשְׂכִּיל לְהֵימָן הָאֶזְרָחִי:
A Song, a Psalm of the sons of Korah; for the Leader; upon Mahalath Leannoth. Maschil of Heman the Ezrahite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פח, א.
111מאי שיר מזמור כו׳ שיר דאיהו כפול
At the beginning of Acharei the Zohar asks what “A song, a psalm, of the sons of Korach” (Psalm 48) means and answers: a song that is doubled, praised above other songs; so too “A psalm, a song for the Shabbos day” and “The Song of Songs.” (Kehot: Zohar 3:58b)
Zohar, Achrei Mot 1:4–2:12ספר הזהר, אחרי מות א׳:ד׳-ב׳:י״ב
R. Hiya said: ‘One day I was on my way to visit R. Simeon to learn from him the portion of the Passover. In a certain mountain which I passed I saw some clefts in a rock and two men sitting in one. As I went along I caught the sound of their voices saying: “A song, a psalm of the sons of Korah.” Why both song and psalm? We have learnt in the name of R. Simeon that this is a double song, and therefore superior to other songs. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
112מזמור שיר ליום השבת
The heading of the Shabbos psalm, “A psalm, a song for the Shabbos day,” another heading in the order psalm, song.
Psalms 92:1תהילים צ״ב:א׳
מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת:
A Psalm, a Song. For the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, א.
113מענין מזמור שיר ליום השבת
At the end of Acharei the Zohar reads “A psalm, a song for the Shabbos day” as the praise with which Shabbos itself praises the Holy One, when joy is found and the soul is added.
Zohar, Achrei Mot 72:405–75:413ספר הזהר, אחרי מות ע״ב:ת״ה-ע״ה:תי״ג
and a person stepping on them with his foot or his shoe may come to harm. If this is true of this remnant of a remnant of filth, how much more of the woman who was joined with the Serpent! Alas for the world which inherited that filth from her! Therefore it is written, “To a woman in the separation of her uncleanness thou shalt not draw near”. Happy the generation in which R. Simeon lived! To it the words apply, “Happy art thou O land, when thy king is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
114וכרמך לא תזמור
The law of the Sabbatical year: “your field you shall not sow, and your vineyard you shall not prune.” Zemer as cutting and dividing.
Leviticus 25:4ויקרא כ״ה:ד׳
וּבַשָּׁנָה הַשְּׁבִיעִת שַׁבַּת שַׁבָּתוֹן יִהְיֶה לָאָרֶץ שַׁבָּת לַה׳ שָׂדְךָ לֹא תִזְרָע וְכַרְמְךָ לֹא תִזְמֹר:
But in the seventh year shall be a sabbath of solemn rest for the land, a sabbath unto the L-RD; thou shalt neither sow thy field, nor prune thy vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ד.
115The Mishnah’s last words: on Shabbos the Levites sang “A psalm, a song for the Shabbos day,” a song for the time to come, “for the day that is entirely Shabbos and rest for eternal life.”
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
הַשִּׁיר שֶׁהָיוּ הַלְוִיִּם אוֹמְרִים בַּמִּקְדָּשׁ, בַּיּוֹם הָרִאשׁוֹן הָיוּ אוֹמְרִים (תהילים כ״ד:א׳), לַה׳ הָאָרֶץ וּמְלוֹאָהּ תֵּבֵל וְיֹשְׁבֵי בָהּ. בַּשֵּׁנִי הָיוּ אוֹמְרִים (שם מח), גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר קָדְשׁוֹ. בַּשְּׁלִישִׁי הָיוּ אוֹמְרִים (שם פב), אֱלֹקִים נִצָּב בַּעֲדַת אֵל בְּקֶרֶב אֱלֹקִים יִשְׁפֹּט. בָּרְבִיעִי הָיוּ אוֹמְרִים (שם צד), אֵל נְקָמוֹת ה׳ אֵל נְקָמוֹת הוֹפִיעַ וְגוֹ'. בַּחֲמִישִׁי הָיוּ אוֹמְרִים (שם פא), הַרְנִינוּ לֵאלֹקִים עוּזֵּנוּ, הָרִיעוּ לֵאלֹקֵי יַעֲקֹב. בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ …
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)
Paragraph 13
116כי דליתני
David: “I will exalt You, Havayah, for You have lifted me up (dilisani).” Plainly, You drew me up from the depths of my distress; the maamar finds in the word three senses: exaltation, poverty (dal) and drawing up water (dalah).
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)
117דליתני שיש בו ג׳ פירושים
Or HaTorah brings this threefold reading of dilisani.
Kehot’s noteמובא באוה״ת פ׳ ואתחנן ע׳ שכא.
Paragraph 14
118דלה דלה
Yisro’s daughters tell their father about Moshe: “An Egyptian man rescued us from the shepherds, and he even drew (dalah dalah) water for us.” The root of dilisani as drawing up water.
Exodus 2:19שמות ב׳:י״ט
וַתֹּאמַרְןָ אִישׁ מִצְרִי הִצִּילָנוּ מִיַּד הָרֹעִים וְגַם־דָּלֹה דָלָה לָנוּ וַיַּשְׁקְ אֶת־הַצֹּאן:
And they said: ‘An Egyptian delivered us out of the hand of the shepherds, and moreover he drew water for us, and watered the flock.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, יט.
Paragraph 15
119רוחות ואש לוהט
“He makes His angels winds, His ministers flaming fire,” read earlier in the maamar as describing the angels’ bodies.
Psalms 104:4תהילים ק״ד:ד׳
עֹשֶׂה מַלְאָכָיו רוּחוֹת מְשָׁרְתָיו אֵשׁ לֹהֵט:
Who makest winds Thy messengers, the flaming fire Thy ministers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120ותמלא כדה
Of Rivkah at the well: “she went down to the spring, filled her jug and came up.” The jug (kad) is read as the soul drawn from the sea of Chochmah, and kad, 24, as the twenty-four books of Scripture.
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)
121שיסודתה בהררי קדש
A psalm of the sons of Korach on Jerusalem: “Its foundation is in the holy mountains.” Plainly, the city founded on the holy hills; the maamar reads “her foundation” as the soul’s root in supernal Chochmah (context: Steinsaltz Tanakh).
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122ותורה שם בישראל
Asaf recounting Israel’s history: “He established a testimony in Yaakov and set a Torah in Israel.” The Torah is placed within Israel.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
123וזאת לפנים בישראל
The narrator of Ruth: “And this was formerly the custom in Israel” concerning redemption and exchange, that a man removed his shoe. The maamar applies the Sages’ rule that “this” means Torah and, as the Alter Rebbe explains in Torah Ohr, Mikeitz, hears lefanim, “formerly,” as “within”: the Torah is in the inner dimension of every Jewish soul (context: Steinsaltz Tanakh).
Ruth 4:7רות ד׳:ז׳
וְזֹאת לְפָנִים בְּיִשְׂרָאֵל עַל־הַגְּאֻלָּה וְעַל־הַתְּמוּרָה לְקַיֵּם כׇּל־דָּבָר שָׁלַף אִישׁ נַעֲלוֹ וְנָתַן לְרֵעֵהוּ וְזֹאת הַתְּעוּדָה בְּיִשְׂרָאֵל:
Now this was the custom in former time in Israel concerning redeeming and concerning exchanging, to confirm all things: a man drew off his shoe, and gave it to his neighbour; and this was the attestation in Israel.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteרות ד, ז.
124ואין זאת אלא תורה
In the Gemara’s account of the nations’ claims at the end of days, G-d asks, “Who among you can declare this?”, and “this” means nothing other than Torah, as in “And this is the Torah that Moshe set.”
Avodah Zarah 2b:6–7עבודה זרה ב׳ ב:ו׳-ז׳
כְּלוּם יֵשׁ בָּכֶם מַגִּיד זֹאת? שֶׁנֶּאֱמַר: ״מִי בָכֶם יַגִּיד זֹאת״, וְאֵין ״זֹאת״ אֶלָּא תּוֹרָה, שֶׁנֶּאֱמַר: ״וְזֹאת הַתּוֹרָה אֲשֶׁר שָׂם מֹשֶׁה״. מִיָּד יָצְאוּ בְּפַחֵי נֶפֶשׁ. יָצָאת מַלְכוּת רוֹמִי, וְנִכְנְסָה מַלְכוּת פָּרַס אַחֲרֶיהָ. מַאי טַעְמָא? דְּהָא חֲשִׁיבָא בָּתְרַהּ. וּמְנָלַן? דִּכְתִיב: ״וַאֲרוּ חֵיוָא אָחֳרִי תִּנְיָנָא דָּמְיָא לְדֹב״, וְתָנֵי רַב יוֹסֵף: אֵלּוּ פַּרְסִיִּים, שֶׁאוֹכְלִין וְשׁוֹתִין כְּדוֹב, וּמְסוּרְבָּלִין [בָּשָׂר] כְּדוֹב, וּמְגַדְּלִין שֵׂעָר כְּדוֹב, וְאֵין לָהֶם מְנוּחָה כְּדוֹב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ב, ב.
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מזמור שיר חנכת הבית לדוד
A psalm, a song of the dedication of the House, of David
What is lowest in the world has the highest root: food, clothing and houses correspond to the inner light, the encompassing light, and the “encompassing of the encompassing,” so the stone house, like Malchus and the self-effacing soul, draws from a level above will itself, and joy must be drawn into it.
The maamar in brief
The maamar asks why a house’s dedication is celebrated with a feast. It sets out three human needs: food, which becomes one with the body; clothing, which surrounds it closely; and a house, which surrounds it from a distance. Their prices rise in that order because the lower a thing descends, the higher its root. Food comes from the inner light that fills all worlds; clothing from Arich Anpin, the encompassing light of Keser; the house from Atik, the “encompassing of the encompassing,” which is why it is built of inanimate stone. The same three levels appear in Torah (food for the soul) and mitzvos (garments), and within the mitzvos: those done by choice draw from the supreme will, while those that come only without one’s knowledge, like the forgotten sheaf, draw from above will. Since joy belongs to will, the dedication of the stone Temple needed joy to be drawn in, hence “a song” and the feast. The principle explains why stone Shiloh is called “rest,” why protruding wood was forbidden in the Temple, why the Shema’s words are “stones,” and why Malchus is “the stone the builders rejected” that became the cornerstone.

Outline
	1The question and the three needsWhy a house’s dedication is celebrated; food, clothing and houses as inner, near-encompassing and far-encompassing, and why the lower is dearer.¶1–2
	2Three levels in the divineFood from the inner light of Malchus (memalei kol almin); clothing from Arich Anpin; houses from Atik, the encompassing of the encompassing, hence built of inanimate stone.¶3–5
	3Torah, mitzvos and mitzvos beyond willTorah is the soul’s food and mitzvos its garments; mitzvos done by will come from Arich Anpin, those beyond will (the forgotten sheaf, “we will do,” fleeing honor) from Atik; Malchus as David’s “house.”¶6–9
	4Joy at the dedication; children as a “house”The Temple’s root is above will, so joy had to be drawn in, hence “a song” and the feast; offspring, from mazal above reason, are also a “house.”¶10
	5Shiloh, the Temple and prayerStone Shiloh is “rest” and protruding wood is forbidden in the Temple; Pesukei Dezimra as wood, the Shema’s 248 words as stones; Yaakov’s stones and pillar.¶11–14
	6The rejected stone and the wife as “house”Malchus, the lowest, is the rejected stone that became the cornerstone through David’s refinement; a man’s blessing and livelihood come through his wife, his “house.”¶15–16


Key concepts
	Inner light and encompassing light (pnimi and makif)אור פנימי ומקיף
	Divine light that enters and becomes one with what it enlivens (like food) versus light that surrounds it from beyond (like clothing).

	Encompassing of the encompassingמקיף דמקיף
	A level so far beyond the worlds that even “surrounding” is too close a relation; the root of the house, of stone, and of mitzvos beyond will.

	Arich Anpin and Atikאריך אנפין ועתיק
	The two sides of Keser: Arich Anpin, the supreme will and first of the emanated; Atik, the lowest level of the Emanator, above will.

	The inanimate (domem)דומם
	The lowest kingdom of nature, stone and earth, whose root is the highest; also David’s stilling of himself (domamti) and Malchus as “stone.”

	Mitzvos without one’s knowledgeמצוה שלא לדעתנו
	Mitzvos, like the forgotten sheaf, that can only come about unintentionally; a gift from above, rooted beyond human will.

	The filling of the heiמילוי הה״א
	The lowest part of Malchus, which descends into the lower worlds; the “maidservant” and the rejected stone that becomes the cornerstone.


Section 1 · ¶1–2
The question and the three needs
1מזמור שיר חנכת1 הבית לדוד2. להבין הטעם שעושים משתה ושמחה בחנוכת הבית הנה יש ג׳ בחי׳ מזון ולבושים ובתים.
“A psalm, a song of the dedication of the House, of David.” To understand the reason that a feast and rejoicing are made at the dedication of a house: now, there are three levels: food, garments and houses.
The maamar opens with the heading of Psalm 30, the psalm for the dedication (chanukah) of the House, and asks why the dedication of a house is marked with a feast and celebration. To answer, it first sets out three things a person needs, food, clothing and a home, which will later stand for three levels of divine light.


מזון הוא חיות פנימי לגוף האדם שנעשה פנימית וחיות לו ע״י הכרס והקיבה שהם מבשלים את המזון והמובחר עולה למוח ונעשה פנימית וחיות למוחין ואברים שמחזק את כל אבריו.
Food is inner life-force (chayus) for a person’s body. It becomes internal to him and life-force for him by means of the belly and the stomach, which cook the food, and the choicest part rises to the brain and becomes internal [to them] and life-force for the brain and the limbs, strengthening all his limbs.
Food is the most inward of the three: it is digested and becomes the person’s own flesh and vitality, its finest part even nourishing the brain. It is the model of an inner light that enters and becomes one with what it enlivens.


ולבושין הם מקיפים על האדם שמקיפו ומלבישו ומציל אותו מקור וחום לבד ואין נעשה פנימית וחיות כמו המזון אך הוא מקיף עליו ממש.
And garments are encompassing [things] upon a person: they encompass him and clothe him and protect him from cold and heat only, and they do not become internal [to him] and life-force like food; but it is an encompassing right upon him.
Clothing does not become part of the person; it surrounds him and protects him from outside. Still, it lies directly on his body, so it is a close, touching kind of “encompassing” (makif).


בתים הם ג״כ מקיפים3 על האדם רק לא כמו הלבושים שהם עליו ממש. משא״כ הבתים הן מרוחקים מן האדם בתכלית.
Houses are also encompassing [things] upon a person, only not like garments, which are right upon him. Houses, by contrast, are entirely removed from the person.
A house also surrounds a person, but at a distance: it does not touch him at all. So we have three degrees: inner (food), close encompassing (clothing) and distant encompassing (a house).




2והנה אנו רואים שהמזון נקנה יותר בזול מן הלבושים ולבושים יותר בזול מן הבתים.
Now we see that food is bought more cheaply than garments, and garments more cheaply than houses.
An observation from ordinary life: food is the cheapest of the three, clothing costs more, and a house most of all.


ולכאורה היה נצרך להיות בהפך שהמזון הוא פנימי וחיות לו שנכלל ונתבטל עמו והיו לאחדים ממש וחיות נפשו שא״א לחיות כלל בלי מזון והיה נצרך להיות ביוקר מלבושים שהם אינם חיות לו רק מקיפים עליו.
Seemingly it ought to have been the reverse, since food is internal and life-force for him, absorbed and dissolved within him so that they become truly one, and it is the life of his soul, for it is impossible to live at all without food; so it ought to have been dearer than garments, which are not life-force for him but only encompass him.
One would expect the reverse: food becomes one with the person and keeps him alive, so by rights it should be the most precious, and clothing, which only surrounds him, should cost less.


וכן לבושים נגד הבתים ג״כ כמו ערך המזון לנגד הלבושים (אך הטעם ע״פ פשוט הוא מפני שהמזון אינו מתקיים הרבה שתיכף אחר שיעור עיכול המזון חוזר ונעשה רעב.
And likewise garments compared to houses, in the same proportion as food compared to garments. (But the reason, according to the plain sense, is that food does not last long, for immediately after the time it takes to digest the food, one becomes hungry again.
The same question applies to clothing versus houses. The parenthesis then gives the everyday explanation: food is used up quickly, since one is hungry again soon after digesting.


משא״כ הלבושים הם מתקיימים לערך שנה ויותר והבתים הם יותר מתקיימים גם מן הלבושים ולכן הבתים דמיהם יקרים מן הלבושים מפני שהם מתקיימים יותר וכן הלבושים יקרים מן המזון כנ״ל).4
Garments, by contrast, last about a year or more, and houses last longer even than garments. Therefore the price of houses is higher than that of garments, because they last longer; and likewise garments are dearer than food, as said above.)
Clothing lasts a year or more and a house longer still, so on the simple level price follows durability. The Kehot edition notes that this parenthesis is found in the manuscript of the Alter Rebbe’s maamarim.


אך באמת שרש ג׳ בחי׳ הנ״ל למעלה הבתים שרשם למעלה יותר גבוהים מן הלבושים והלבושים מן המזון כנודע שכל שנפל למטה במדרגה שרשו מבחי׳ ומדרגה יותר גבוה.
But in truth, as to the root above of the three above-mentioned levels: houses have their root higher above than garments, and garments than food, as is known that whatever has fallen lower in level has its root in a higher level and rank.
The deeper reason: the higher a thing’s spiritual root, the lower it descends. Houses have the highest root and clothing a higher root than food, which is why they are dearer and longer-lasting.




Section 2 · ¶3–5
Three levels in the divine
3והענין כי הנה ג׳ מדרגות הללו יש בבחי׳ עולם שנה נפש56 בבריאת העולמות וגם בתורה ומצות
The explanation is that these three levels are found in the dimensions of World, Year and Soul in the creation of the worlds, and also in Torah and mitzvos.
The three levels are said to appear in all three dimensions of existence that Sefer Yetzirah names, World (space), Year (time) and Soul (the person), and also in Torah and mitzvos.


כי הנה נודע שיש בחי׳ ממכ״ע [ממלא כל עלמין] ובחי׳ סוכ״ע ממכ״ע [ממלא כל עלמין] הוא כח הפועל בנפעל שבחי׳ מל׳ דאצילות מחיה עולמות בי״ע אזי מתלבשת ממש בבי״ע בבחי׳ פנימיות וחיות
For it is known that there is the level of the light that fills all worlds (memalei kol almin) and the level of the light that encompasses all worlds (sovev kol almin). The light that fills all worlds is the power of the Maker within the thing made: when the level of Malchus of Atzilus gives life to the worlds of Beriah, Yetzirah and Asiyah, it then actually clothes itself in Beriah, Yetzirah and Asiyah as inwardness and life-force,
Memalei kol almin, the light that fills all worlds, works like a craftsman’s power that is inside what he makes. Malchus, the last Sefirah of Atzilus, enters the lower worlds of Beriah, Yetzirah and Asiyah and becomes their inner life.


כמו הנפש המחיה את הגוף בכל פרטי אופני הגוף כח הראיה שמיעה ריח דיבור בראש וידים והלב והכרס והקיבה והרגלים כפי סדר ההשתלשלות
like the soul that gives life to the body in all the particular modes of the body: the power of sight, hearing, smell and speech in the head, and the hands and the heart and the belly and the stomach and the feet, according to the order of the chain of descent (hishtalshelus).
The analogy is the soul in the body: one soul gives each organ its own specific power, sight to the eye, hearing to the ear and so on, each according to its place.


וכמו כן למעלה בחי׳ מל׳ דאצילות שמתלבשת בבי״ע להחיות העולמות הוא ג״כ בבחינת פנימיות החיות בכל פרטי ההשתלשלות
And likewise above: the level of Malchus of Atzilus that clothes itself in Beriah, Yetzirah and Asiyah to give life to the worlds is also in the manner of the inner dimension of the life-force in all the particulars of the chain of descending worlds.
So too Malchus of Atzilus gives life to every detail of the lower worlds from within, adapting itself to each one. This inner, particularized life corresponds to food.


וזהו כבוד מלכותך יאמרו7 וגבורתך ידברו להודיע כו׳ גבורותיו8 שנקראו גבורות וצמצומים להתהוות עולמות נפרדים בהתחלקות לכמה פרטים עד אין קץ.
This is [the meaning of] “They will speak of the glory of Your kingdom and tell of Your might, to make known etc. His mighty acts (gevurosav)”: [His] mighty acts are what are called gevuros [powers of restraint] and contractions (tzimtzumim), so that separate worlds come into being, divided into many particulars without end.
The verse speaks of “Your kingdom” (Malchus) together with “Your might” and “His mighty acts” (gevurosav). The maamar reads gevuros, plainly “mighty acts,” as the restraints and contractions through which the one divine life is divided into countless separate creations.




4ולכן נקרא ממכ״ע [ממלא כל עלמין] שהוא בבחי׳ חיות פנימי כח הפועל בנפעל כו׳.
Therefore it is called the light that fills all worlds (memalei kol almin), for it is in the manner of inner life-force, the power of the Maker within the thing made, etc.
Because Malchus enlivens each creature from inside, like the soul in the body, it is called the light that “fills” all worlds: the power of the maker present within what he makes.


ובחי׳ סוכ״ע הוא שאינו מתלבש בתוך עלמין כלל בבחינת פנימי רק סובב ומקיף עליהם כמ״ש בסש״ב [בספר של בינונים] להחיותן שעיקר החיות הוא בבחי׳ מקיף שלמעלה מי״ס [מי׳ ספירות] דאצילות שהם מתלבשים בתוך י״ס [י׳ ספירות] דבי״ע חסד דאצילות בחסד דבריאה כנ״ל ונקרא כתר עליון
And the level of the light that encompasses all worlds (sovev kol almin) is that which does not clothe itself within the worlds at all in an inner manner, but only surrounds and encompasses them, as is written in Sefer Shel Beinonim [the Tanya], to give them life. For the main life-force is from the level of the encompassing [light] that is above the ten Sefiros of Atzilus, which clothe themselves within the ten Sefiros of Beriah, Yetzirah and Asiyah, Chesed of Atzilus in Chesed of Beriah, as above; and it is called Keser Elyon (the Supreme Crown).
The other kind of divine light, the one that “encompasses” all worlds, never enters them as their inner life but surrounds them. Sefer Shel Beinonim is the Tanya, which explains (chapter 48) that this “surrounding” is not a matter of place: light that acts on the worlds while hidden from them is said to “encompass” them. The main life of the worlds comes from this light above the ten Sefiros of Atzilus, called Keser Elyon, the Supreme Crown, while the Sefiros themselves are drawn down level by level into their counterparts below (Chesed of Atzilus into Chesed of Beriah).


(וזהו כל אשר חפץ9 ה׳ עשה שעיקר ההתהוות הוא מבחי׳ חפץ ה׳ ורצונו העליון וכמשנ״ת [וכמו שנתבאר] בביאור ע״פ10 יביאו לבוש מלכות שבכל נברא יש המשכת החיות מבחי׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע ושעיקר ההתהוות הוא מבחי׳ סוכ״ע ע״ש)
(And this is [the meaning of] “Whatever Havayah desired, He did,” for the main [act of] bringing into being is from the level of the desire of Havayah and His supernal will; and as is explained in the Explanation on “They shall bring a royal garment,” that in every creature there is a drawing of life-force from the level of memalei kol almin and of sovev kol almin, and that the main bringing into being is from the level of sovev kol almin; see there.)
A parenthetical proof: “Whatever Havayah desired, He did” places creation in G-d’s desire, His will, which is Keser, above the Sefiros. The Explanation on “They shall bring a royal garment” (Torah Ohr, Megillas Esther, 92b) shows that every creature receives from both the filling and the encompassing light, but that its very coming into being is from the encompassing light; there the Alter Rebbe adds that Torah study, from Chochmah, belongs to the filling light, while the practical mitzvos, done with physical things, draw from the encompassing light.


אך יש בכתר ב׳ בחי׳ היינו בחי׳ התחתונה שבמאציל וראש וראשון לנאצלים כנודע11 שכתר הוא הממוצע בין המאציל לנאצלים. וכנודע שכל דבר הממוצע צריך להיות כלול משניהם12 וכמ״ש בע״ח [בעץ חיים] (שמ״א פ״ג [פרק ג׳]).13
But in Keser there are two levels, namely, the lowest level of the Emanator and the very first of the emanated, as is known that Keser is the intermediary between the Emanator and the emanated. And it is known that every intermediary must comprise both of them, as is written in Etz Chaim (Sha’ar 41, chapter 3).
Keser has two sides because it stands between the Emanator (G-d Himself) and the emanated Sefiros, and a true intermediary must share in both: its upper side is the lowest level of the Emanator, its lower side the first of what is emanated. In Likkutei Torah, Bechukosai (46c), the Alter Rebbe brings this ruling of the Arizal in full: the lowest level of the Infinite within Keser is Atik Yomin, which emanates Keser’s second aspect, Arich Anpin, the hidden root of the ten Sefiros. The Etz Chaim reference, Sha’ar 41, chapter 3 in the Shklov 1800 printing, is Sha’ar 42, chapter 1 in current editions, as the Kehot note says.


והנה ראש וראשון לנאצלים הוא הנקרא א״א שהוא מקור שממנו נמשכים התהוות עשר תיקונין י״ס [י׳ ספירות] דאצילות בבחי׳ השתלשלות חד אריך14 כו׳15 משא״כ א״א עצמו הוא מקיף סוכ״ע בהשוואה אחת.
Now, the very first of the emanated is what is called Arich Anpin [the Long Countenance], which is the source from which is drawn the coming into being of the ten tikkunim [arrangements], the ten Sefiros of Atzilus, in the manner of a chain of descent (hishtalshelus): “one long,” etc. Arich Anpin itself, by contrast, is an encompassing [light], sovev kol almin, equally [over all].
The lower side of Keser is Arich Anpin (the “Long Countenance”), the source from which the ten Sefiros of Atzilus, the “ten tikkunim,” unfold in order, as the Tikkunei Zohar describes them: “one long, one short and one in between.” Yet Arich Anpin in itself surrounds everything equally, like a garment around the whole body.


אמנם בחי׳ התחתונה שבמאציל הוא הנקרא עתיק מלשון המעתיק הרים16 שאין ערוך כלל לי״ס [לי׳ ספירות] הנאצלים ואין שייך לקרוא אף בשם מקיף שכל מקיף הוא שיש לו איזה שייכות רק נקרא מקיף דמקיף כו׳
However, the lowest level of the Emanator is what is called Atik [the Ancient One], from the expression “He who removes (ha-ma’tik) mountains,” for it bears no comparison at all to the ten emanated Sefiros, and it is not even fitting to call it by the name “encompassing,” for every encompassing [light] is one that has some relation [to what it encompasses]; rather it is called “an encompassing of an encompassing,” etc.
The upper side of Keser is Atik. The word usually means “ancient,” but the maamar derives it from ma’tik, “removes,” as in Job’s words about G-d who “removes mountains”: a level removed from, and beyond, the Sefiros. It is so far beyond them that even “surrounding” is too close a word, since whatever surrounds something still relates to it; so it is called a “makif of a makif,” an encompassing of the encompassing.


וזהו כמו בית שאינו בחי׳ מקיף הסמוך וקרוב לגוף כמו הלבוש רק הוא מקיף רחוק מגוף האדם
And this is like a house, which is not the level of an encompassing that is adjacent and close to the body, like a garment, but is an encompassing that is distant from a person’s body.
Here the analogy returns: a garment touches the body and is like Arich Anpin; a house surrounds the person from a distance.


והיינו כמו בחי׳ מקיף למקיף (ועמ״ש סד״ה השמים כסאי17 בענין איזה בית אשר תבנו לי.18 ועמ״ש בפ׳ פנחס סד״ה צו את בנ״י [בני ישראל] כו׳ את קרבני לחמי בענין הטעם שאין הקרבנות נוהגין אלא בפני הבית ע״ש)
That is, like the level of an encompassing of an encompassing. (And see what is written at the end of the discourse beginning “The heavens are My throne,” on the subject of “What house could you build for Me?” And see what is written in Parshas Pinchas at the end of the discourse beginning “Command the children of Israel... My offering, My bread,” on the subject of the reason that the offerings are practiced only when the Temple stands; see there.)
So a house is like Atik, the encompassing of the encompassing. In Torah Ohr (Bereishis, 1c), on “What house could you build for Me?”, the Alter Rebbe explains “house” as the level of “with all your might,” an encompassing light like a house that surrounds a person with its roof and walls, drawn down through the bowings of prayer; the second reference, to Likkutei Torah, Pinchas, is on why the offerings apply only when the Temple stands.


והנה נגד ג׳ בחינות הנ״ל נשתלשלו למטה ג׳ בחי׳ מזון ולבושים והיכלות19 וכל דבר היותר גבוה ירידתו והתלבשותו למטה ביותר.
Now, corresponding to the three levels above-mentioned, three levels came down below: food, garments and dwellings; and the higher anything is, the lower is its descent and its enclothement below.
So the three levels above (the inner light, Arich Anpin and Atik) come down as food, clothing and houses. By the principle already stated, the higher the source, the lower and more physical its expression.


והנה מזון שהוא חיות פנימי נמשך מבחי׳ ממכ״ע [ממלא כל עלמין] ולכן יש כמה טעמים וכמה גוונין כמו מר מתוק כו׳
Now food, which is inner life-force, is drawn from the level of memalei kol almin; therefore there are many tastes and many varieties, such as bitter, sweet, etc.,
Food comes from the inner, filling light, which is divided and particular. That is why food comes in so many tastes and kinds, bitter, sweet and so on.


ורבוי התחלקות פרטי המאכלים היינו שכל התכללות הי״ס [הי׳ ספירות] חסד שבחסד גבורה שבגבורה כו׳ ולכן המזון יש לו כליון מאור פנימי המלובש ומוגבל בכלים כו׳
and the great division into particular foods, that is, the whole inter-inclusion of the ten Sefiros, Chesed of Chesed, Gevurah of Gevurah, etc. Therefore food is subject to being used up, [coming] from the inner light that is clothed and limited in vessels, etc.
The many kinds of food reflect how every Sefirah contains all the others (kindness within kindness, restraint within restraint, and so on). And because this light is held in “vessels” that limit it, food is finite and gets used up.


(ועמ״ש בד״ה המגיד מראשית אחרית2021 בענין שארה כסותה22 כו׳ דבחי׳ שארה שהוא המזון נמשך משם אלקים דהיינו מבחי׳ הכלים כו׳ ע״ש)
(And see what is written in the discourse beginning “Declaring the end from the beginning,” on the subject of “her food, her clothing,” etc.: that the level of “her food,” which is food, is drawn from the Name Elokim, that is, from the level of the vessels, etc.; see there.)
The verse on a husband’s duties to his wife, “her food, her clothing and her conjugal rights,” is read in the discourse “Declaring the end from the beginning” (printed, the Kehot note says, in Sefer HaMaamarim 5568 and in Or HaTorah) to show that food comes from the Name Elokim, the Name of limitation, that is, from the vessels rather than the lights.


ולכן הם למטה מתאחדים לאחדים עם האדם בחיות פנימי לפי ששרשו בבחי׳ ממלא כל עלמין כח הפועל כו׳.
Therefore, below, they become united as one with the person as inner life-force, because its root is in the level of memalei kol almin, the power of the Maker, etc.
This is why food becomes one with the person: its root is the inner light that enters and enlivens from within.


ולכן הם יותר בזול ואינם הכרחים23 כ״כ [כל כך] במיני מטעמים שאפשר בפת חריבה כו׳.
And therefore they are cheaper, and they are not so necessary in the form of various delicacies, since it is possible [to manage] with dry bread, etc.
Food is cheaper because fine food is not essential: one can manage with dry bread. Likkutei Sichos (vol. 9, p. 139), quoted in the Kehot note, explains that “not so necessary” refers only to the many kinds of food, not to food as such: for staying alive, food is needed more than clothing, and clothing more than a house.


שיכולים לחיות מפת במלח24 וגם יכולים לאכול מיני מטעמים מפני ששרשו מבחי׳ כח הפועל כו׳ שהוא מבחי׳ גבול וכלי שמוגבל בכלי ולכן גם במזון הוא כן
For one can live on bread with salt, and one can also eat various delicacies, because its root is from the level of the power of the Maker, etc., which is from the level of limit and vessel, limited in a vessel; therefore it is so with food as well.
One can live on bread and salt, as the Mishnah in Avos describes the life of Torah study, or eat delicacies. This range reflects the root of food in the limited, divided power that works within things, so food too is divided and limited.


משא״כ הלבושים שרשם למעלה הוא מבחי׳ כתר ראש לנאצלים בחי׳ מקיף
Garments, by contrast, have their root above in the level of Keser, the head of the emanated, the level of an encompassing [light];
Clothing, by contrast, comes from Keser in its role as “head of the emanated,” that is, Arich Anpin, an encompassing light.


ולכן הם למטה ג״כ מקיפים על האדם ולא בחיות פנימי ונצרכים יותר לאדם כי א״א בחורף בלי מלבוש כו׳ וכן בקיץ כו׳
therefore below, too, they encompass the person and are not inner life-force, and they are more needed by a person, for it is impossible [to be] in winter without clothing, etc., and likewise in summer, etc.;
So clothing surrounds the body and is in a sense more necessary: one cannot go without it in winter, nor in summer. The printed text reads "בקיף", which apparently should read "בקיץ" (summer); the Kehot note quotes the line as "וכן בקיץ".


ולכן הם יותר ביוקר ומתקיים יותר לפי ששרשו למעלה גבוה יותר ממזון כנ״ל שהוא מאור המוגבל בכלים משא״כ לבושים שרשם מבחי׳ סובב שאינו מוגבל בכלים
therefore they are dearer and last longer, because their root above is higher than food, which, as above, is from the light that is limited in vessels, whereas garments have their root in the level of sovev, which is not limited in vessels;
Clothing costs more and lasts longer than food because its root, the encompassing light, is not confined in vessels.


ולכן אין לו כליון כ״כ [כל כך] [ועמ״ש בביאור ע״פ באתי לגני בענין אריתי מורי25 שעד״ז הוא ג״כ ההפרש בין טעם לריח ע״ש
therefore it is not so subject to being used up. [And see what is written in the Explanation on “I have come into My garden,” on the subject of “I have gathered My myrrh,” that the difference between taste and smell is also along these lines; see there.
Because it is not confined, clothing does not wear out so fast. The bracket adds that the same contrast holds between taste (inner, like food) and smell (more surrounding, like clothing), as explained on “I have come into My garden.”


וז״ש [וזהו שכתוב] ריח בגדיו26 וזהו גם כן ענין בריחא דלבושייכו27 בזהר פ׳ בלק דקפ״ו ע״א]28 ובתים שהם רחוקים יותר מגוף האדם שרשם למעלה הוא מבחי׳ תחתונה שבמאציל שהוא בחי׳ מקיף דמקיף כנ״ל.2930
And this is [the meaning of] “the smell of his garments,” and this is also the meaning of “with the fragrance of your garments” in the Zohar, Parshas Balak (186a).] And houses, which are further from a person’s body, have their root above in the lowest level of the Emanator, which is the level of an encompassing of an encompassing, as above.
Hence Yitzchak smelled “the smell of his garments,” and in the Zohar (Balak, 186a) a young boy tells two sages he knew they had been busy with a mitzvah “by the fragrance of your garments.” In Likkutei Torah, Masei (89b), the Alter Rebbe explains that these garments are the mitzvos, encompassing lights from the supreme will, above Chochmah and comprehension. Houses, furthest from the body, come from the lowest level of the Emanator, Atik, the encompassing of the encompassing.




5ולכן ירדה למטה במדרגה היותר תחתונה אבנים ועפר בחי׳ דומם מה שאין כן הלבושים הן מבחי׳ צומח
Therefore it came down below to the very lowest level, stones and earth, the level of the inanimate, whereas garments are from the level of the vegetative.
Because the house is rooted in the highest level, Atik, it is made from the lowest kind of matter, stone and earth, the inanimate. Clothing, from a lower root, belongs to the vegetative level.


ולכן הם למטה גם כן מרוחקים מגוף האדם והם יותר נצרכים לאדם גם מהלבושים כי א״א לדור בלא בית אף רגע31 והוא יותר ביוקר ומתקיים ביותר מפני ששרשם למעלה מעלה מבחי׳ מקיף דמקיף וד״ל [ודי למבין]:
Therefore below, too, they are distant from a person’s body, and they are more needed by a person even than garments, for it is impossible to live without a house even for a moment; and it is dearer and lasts the longest, because their root above is exceedingly high, from the level of an encompassing of an encompassing. And this suffices for one who understands.
A house stands apart from the body, yet a person cannot live without one even for a moment; it costs most and lasts longest, all because its root is the highest, the encompassing of the encompassing. The Kehot note points to Tosafos on Yevamos 63a, which explains the Sages’ “a man who has no land” as land on which to build a house to live in, and to Vayikra Rabbah 22:1.




Section 3 · ¶6–9
Torah, mitzvos and mitzvos beyond will
6ב וכן יש ג׳ בחי׳ הנ״ל בתורה ומצות כנודע דאורייתא היא בחי׳ מזון לנשמה ומצות הם לבושים לנשמה (וכמ״ש בד״ה אלה מסעי32 ובד״ה אני לדודי ובד״ה יונתי כו׳ ושאר דוכתי)
2. And likewise the three above-mentioned levels are found in Torah and mitzvos. As is known, the Torah is the level of food for the soul and the mitzvos are garments for the soul (as is written in the discourse beginning “These are the journeys,” and in the discourse beginning “I am my Beloved’s,” and in the discourse beginning “My dove,” etc., and in other places).
The second section applies the three levels to Torah and mitzvos. Torah study is “food” for the soul, because the soul absorbs and unites with what it understands; the mitzvos are its “garments,” surrounding it rather than entering it. The text refers to other discourses where this is developed.


והנה אף שלמטה בהשתלשלות המצות הם במדרגה יותר תחתונה מהתורה שהם במעשה גשמיות אעפ״כ [אף על פי כן] אנו רואים שגבוהים הם יותר בשרשן
Now, although below, in the chain of descent (hishtalshelus), the mitzvos are on a lower level than the Torah, since they are in physical action, nevertheless we see that they are higher in their root.
The same paradox as with food and clothing: mitzvos are physical deeds and so seem lower than study, yet by the rule already given, what descends lower has the higher root.


ולכן כל התורה היא פי׳ המצות הן בנגלה הן בנסתר כמו ספר הזהר וכן ארז״ל [אמרו רבותינו זכרונם לברכה] גדול תלמוד שמביא לידי מעשה33 וכן לא המדרד עיקר אלא המעשה34 כו׳35
Therefore the whole Torah is an explanation of the mitzvos, both in the revealed [part] and in the hidden [part], such as the book of the Zohar. And so our Sages, of blessed memory, said, “Great is study, for it leads to action”; and likewise, “Not study is the main thing, but action,” etc.
Evidence that the mitzvos are higher: all of Torah, both the revealed law and the Kabbalah of the Zohar, serves to explain the mitzvos. The Sages praise study because it leads to action, and state that action, not study, is the main thing.


וכן ארז״ל [אמרו רבותינו זכרונם לברכה] (בכתובות דפ״ו) אבל במצות עשה כגון שאומרים לו עשה סוכה ואינו עושה36 כו׳ היו מכין אותו עד שתצא נפשו
And likewise our Sages, of blessed memory, said (in Kesubos 86): “But with positive commandments, for example when they tell him, ‘Make a sukkah,’ and he does not make it, etc., they would beat him until his soul departs.”
A further proof from the Talmud: a court would compel a person who refused to perform a positive commandment, such as making a sukkah, even by beating without limit. Such force shows how essential the deed is.


ואף שאמרו שמי שתורתו אומנתו כגון רשב״י [רבי שמעון בר יוחאי] וחביריו אין מפסיקין לתפלה37 ובירושלמי פ״ק [פרק קמא] דשבת38 אמרו שפי׳ לק״ש [לקריאת שמע] אין מפסיקין
And although they said that one whose Torah is his occupation, such as Rabbi Shimon bar Yochai and his colleagues, does not interrupt [his study] for prayer, and in the Jerusalem Talmud, chapter 1 of Shabbos, they said that even for the recitation of the Shema they do not interrupt,
An objection: those whose Torah study is their whole occupation, like Rabbi Shimon bar Yochai and his colleagues, do not stop their study for prayer (Shabbos 11a), and in the Jerusalem Talmud Rabbi Shimon says that such people do not stop even for the Shema. (The print’s שפי׳ is read as שאפי׳, “that even,” the Jerusalem Talmud’s own word.)


היינו דוקא לק״ש [לקריאת שמע] אבל למ״ע [למצות עשה] כמו לסוכה ולולב39 מחוייב להפסיק כמבואר בירושלמי שם הובא בבעל המאור פ״ק [פרק קמא] דשבת ולא מודה רשב״י [רבי שמעון בר יוחאי] שמפסיקין40 לעשות סוכה כו׳ טעמיה דרשב״י [דרבי שמעון בר יוחאי] שזה שנון וזה שנון אין מבטלין שנון מפני שנון
that is only for the recitation of the Shema; but for a positive commandment, such as for sukkah and lulav, he is obligated to interrupt, as is explained in the Jerusalem Talmud there, cited by the Baal HaMaor on chapter 1 of Shabbos: “Does not Rabbi Shimon bar Yochai concede that one interrupts to make a sukkah, etc.? The reason of Rabbi Shimon bar Yochai is: this is study and that is study, and one does not set aside study for study.”
But that is only for the Shema, which is itself Torah recitation: “this is study and that is study,” and one study is not set aside for another. For a mitzvah of action, such as making a sukkah or taking a lulav, even they must stop, as the Jerusalem Talmud says, quoted by the Baal HaMaor (Rabbi Zerachyah HaLevi, the twelfth-century author of HaMaor on the Rif). Likkutei Sichos (vol. 15, p. 261), quoted in the Kehot note, explains that sukkah and lulav are the examples because both are bound up with Daas: of the sukkah it says “so that your generations will know.”


וכל הנ״ל הוא שאף שלמטה בהשתלשלות הם יותר תחתונים שהמה בחי׳ לבושים מקורם ושרשם למעלה הוא יותר גבוה
And all the above [shows] that although below, in the chain of descent, they are lower, being the level of garments, their source and root above is higher.
All this shows that the mitzvos, though lower in their outward form, as physical deeds and “garments,” are higher in their root.


שהתורה שהיא בחי׳ מזון שרשו מבחי׳ פנימית י״ס [י׳ ספירות] דאצילות אורייתא מחכמה נפקת41424344 כו׳
For the Torah, which is the level of food, has its root in the level of the inner dimension (pnimiyus) of the ten Sefiros of Atzilus: “The Torah comes forth from Chochmah,” etc.
For Torah, the soul’s “food,” comes from Chochmah (wisdom), the inner dimension of the Sefiros, as the Zohar says, “The Torah comes forth from Chochmah.”


ולכן לימוד התורה אין לה שיעור כי גם בפרק אחד שחרית45 ופרק אחד ערבית יצא ידי חובת ת״ת [תלמוד תורה] וגם והגית בו יומם ולילה46
Therefore the study of the Torah has no fixed measure, for even with one chapter in the morning and one chapter in the evening one has fulfilled the obligation of Torah study, and [yet] also, “You shall meditate in it day and night.”
So, like food, Torah study has no fixed measure: the Talmud (Menachos 99b) rules that even one chapter morning and evening fulfills the duty of study, yet G-d told Yehoshua to meditate in it “day and night.” The range, from a minimum to without limit, matches food.


והיינו שהוא בחי׳ מזון שדי לו בפת חריבה וגם יכול לאכול מיני מטעמים ששרשם ומקורם הוא מבחינת ממלא
That is, it is the level of food, for which dry bread suffices and one can also eat various delicacies, for their root and source is from the level of memalei [the light that fills all worlds].
Just as one can live on dry bread or enjoy many delicacies, Torah study can be minimal or vast, because its root is the inner, filling light (memalei), which is divided into many particulars.


אבל המצות הם מבחינת מקיף העליון בחי׳ כתר אחד כו׳ שהוא למעלה מהחכמה דאצילות ולכן נעשים לבושים לנשמה כנ״ל בלבושים.47
But the mitzvos are from the level of the supreme encompassing [light], the level of Keser, “one,” etc., which is above the Chochmah of Atzilus; therefore they become garments for the soul, as said above about garments.
The mitzvos come from Keser, the encompassing light above Chochmah. That is why they are garments for the soul: they surround it with G-d’s will, which is above intellect. The text’s “one, etc.” is left unfinished.




7והנה כמו שבכתר עליון הממוצע בין מאציל לנאצלים יש בו שני בחי׳ כנ״ל מקיף ומקיף דמקיף כנ״ל כך המצות יש ב׳ מיני מצות48 הא׳ סתם כל המצות שהם ברצונו של אדם לעשותם כמו סוכה ולולב וכה״ג [וכהאי גוונא]
Now, just as in Keser Elyon, the intermediary between the Emanator and the emanated, there are two levels, as above, an encompassing and an encompassing of an encompassing, as above, so with the mitzvos there are two kinds of mitzvos. The first: ordinary mitzvos, all those that are [done] by a person’s will to do them, such as sukkah and lulav and the like.
Keser has two levels, the encompassing (Arich Anpin) and the encompassing of the encompassing (Atik). Likewise there are two kinds of mitzvos. The first kind, most mitzvos, such as sukkah and lulav, are done by a person’s own will and decision.


ויש מצות שהם אינם תלוים ברצונו כלל רק דוקא שלא בדעתו כמו מצות שכחה וכה״ג [וכהאי גוונא].49
And there are mitzvos that do not depend on his will at all, but [come about] specifically without his knowledge, such as the mitzvah of the forgotten sheaf and the like.
The second kind cannot be done by choice at all, only when they happen without one’s knowledge. The classic case is shikchah: a sheaf forgotten in the field must be left for the poor, and one can fulfill this only by genuinely forgetting. Rabbi Chaim Vital’s Sha’arei Kedushah, cited in the Kehot note, counts such mitzvos as a class of their own, which a person cannot seek out unless G-d brings them his way.




8וכמו שמצינו בתוספתא פ״ג [פרק ג׳] דפאה50 מעשה בחסיד51 א׳ ששכח עומר בתוך שדהו ואמר לבנו צא והקריב עלי פר לעולה ופר לשלמים
As we find in the Tosefta, chapter 3 of Pe’ah: It once happened that a certain pious man forgot a sheaf in the midst of his field, and he said to his son, “Go and offer on my behalf a bull as a burnt-offering and a bull as a peace-offering.”
The Tosefta tells of a pious man who forgot a sheaf in his field and, on discovering it, told his son to offer two bulls for him, one as a burnt-offering and one as a peace-offering.


אמר לו אבא מה ראית לשמוח בשמחת מצוה זו מכל מצות שבתורה אמר לו כל מצות שבתורה נתן להם המקום לדעתנו זו שלא לדעתנו שאלו עשינוהו ברצון לפני המקום לא באת מצוה זו לידינו
He said to him, “Father, what did you see to rejoice in the joy of this mitzvah more than all the mitzvos in the Torah?” He said to him, “All the mitzvos in the Torah the Omnipresent gave to us [to fulfill] with our knowledge; this one [is] without our knowledge. For had we done it willingly before the Omnipresent, this mitzvah would not have come into our hands.
His son asks why this mitzvah deserved more celebration than any other. The father answers that every other mitzvah is given to our conscious choice; this one can only come about without our knowledge, so it is a mitzvah we could never have arranged for ourselves.


אלא הרי הוא אומר כי תקצור וגו׳52 קבע לו הכתוב ברכה עכ״ל [עד כאן לשונו] התוספתא ור״ל [ורוצה לומר] שא״כ קיום מצוה זו היא בחי׳ מתנה מלמעלה לכן אני מקריב פר.
Rather, it says, ‘When you reap,’ etc.; Scripture set a blessing for it.” [Thus far] the words of the Tosefta. And he meant: if so, the fulfillment of this mitzvah has the quality of a gift from above; therefore I offer a bull.
The Torah attaches a blessing to it (“so that Havayah your G-d may bless you”). The Alter Rebbe explains the father’s meaning: such a mitzvah is a gift from above, and that is why he offered a bull in thanks.




9והיינו שהמצות שהם תלוים בדעתו ורצונו של אדם שרשם למעלה ג״כ בכתר מבחי׳ א״א שהוא בחי׳ רצון העליון שהוא שרש הנאצלים אנת הוא דאפיקת53 כו׳54
That is, the mitzvos that depend on a person’s knowledge and will have their root above, likewise, in Keser, from the level of Arich Anpin, which is the level of the supreme will (ratzon), the root of the emanated: “You are He who brought forth,” etc.
Mitzvos done by conscious choice come from Arich Anpin, the lower side of Keser. Arich Anpin is the supreme will, the source from which the Sefiros emerge, as the Tikkunei Zohar says, “You are He who brought forth [the ten Sefiros].”


ולכן הם למטה ג״כ תלויים ברצונו ובעשותם ממשיך מבחי׳ רצון העליון וזהו אשר קדשנו במצותיו ויכול לעשותם בשמחה גדולה שממשיך בחי׳ רצון העליון בבחי׳ מקיף עליו
Therefore below, too, they depend on his will, and by doing them he draws down from the level of the supreme will. And this is [the meaning of] “Who has sanctified us with His commandments.” And he can do them with great joy, for he draws down the level of the supreme will as an encompassing [light] upon him.
Because they come from G-d’s will, such mitzvos are done with a person’s will, and doing them draws that will down upon him like a surrounding garment. This is why the blessing says “Who has sanctified us with His commandments,” and why they can be done with great joy.


משא״כ המצות שהם דייקא שלא מדעת ורצון כמו מצות שכחה הנ״ל שרשה מבחי׳ תחתונה שבמאציל שהוא למעלה מן הרצון ונקרא מקיף דמקיף
By contrast, the mitzvos that are specifically without knowledge and will, such as the above-mentioned mitzvah of the forgotten sheaf, have their root in the lowest level of the Emanator, which is above will and is called an encompassing of an encompassing
The mitzvos that happen without one’s will are different: a mitzvah like the forgotten sheaf comes from Atik, the lowest level of the Emanator, which is above will altogether, the “encompassing of the encompassing,” the house of the analogy.


(ואפשר זהו בחי׳ רעוא דכל רעוין דהיינו רצון לרצון כו׳) ולכן הוא למטה ג״כ למעלה מן הדעת ורצון האדם.
(and possibly this is the level of “the Will of all wills,” that is, a will for will, etc.); therefore below, too, it is above a person’s knowledge and will.
The Alter Rebbe suggests, tentatively (“possibly”), that this is “the Will of all wills,” the source of will itself. Because its root is above will, such a mitzvah can come only when it bypasses a person’s knowledge and will.


וכה״ג [וכהאי גוונא] מצינו כמה מצות שהם דוקא שלא מרצון כמו ר״ש [רבי שמעון] בן שטח שברח למצרים על שרצו למנותו נשיא ולא היה ברצונו לקבל בחי׳ הנשיאות וברח כו׳
And similarly we find several mitzvos that are specifically not by will, such as Rabbi Shimon ben Shetach, who fled to Egypt because they wanted to appoint him Nasi [head of the Sanhedrin], and it was not his will to accept the office of Nasi, and he fled, etc.;
A second example: a sage who fled to avoid being made Nasi (head of the Sanhedrin), and was made Nasi for that very reason. In the Jerusalem Talmud (Chagigah 2:2) the one who fled to Alexandria, in Egypt, is Yehudah ben Tabbai, and the Alter Rebbe’s Siddur tells it of him; the Rebbe’s notes quoted by Kehot remark that Likkutei Torah has Shimon ben Shetach and leave it for further study, and the note suggests the text follows the view, also recorded there, that Shimon ben Shetach was the Nasi.


ורדפו אחריו ונעשה נשיא55 ואם לא היה בורח והיה ברצונו לקבל הנשיאות לא היו ממנים אותו להיות נשיא כי כל הרודף אחר הכבוד56 כו׳
and they pursued him, and he became Nasi. Had he not fled, and had it been his will to accept the office of Nasi, they would not have appointed him to be Nasi, for whoever pursues honor, etc.
His flight is exactly what made him Nasi: had he wanted the office, he would not have been given it, for, as the Talmud says (Eruvin 13b), greatness flees from one who chases it and pursues one who flees from it.


והיינו שמצוה הזאת היא גם כן שרשה מבחי׳ מקיף דמקיף למעלה כנ״ל
That is, this mitzvah too has its root above in the level of an encompassing of an encompassing, as above.
Accepting leadership in this way is a mitzvah that comes against one’s will, and so it too is rooted in the encompassing of the encompassing. Likkutei Sichos (vol. 33, p. 46), quoted in the Kehot note, adds that all leadership is bound up with self-nullification, since “Through Me kings reign.”


(ועמ״ש בד״ה צאינה וראינה5758 בענין נעשה ונשמע שבחי׳ נעשה זהו ביטול רצון לגמרי למעלה מהדעת והשכל ואפשר זהו בחי׳ הנמשך מרעוא דכל רעוין שהוא בחי׳ הנ״ל
(And see what is written in the discourse beginning “Go forth and see” on the subject of “We will do and we will hear”: that the level of “we will do” is a complete nullification (bittul) of will, above knowledge and intellect; and possibly this is the level drawn from “the Will of all wills,” which is the above-mentioned level.
The parenthesis refers to the discourse “Go forth and see” (Likkutei Torah, Shir HaShirim, 22a) on Israel’s words at Sinai, “We will do and we will hear.” “We will do” means committing before understanding, a total setting aside of one’s own will, above intellect; this may be what draws from “the Will of all wills.” That discourse also explains the crown, made of precious stones that are inanimate yet become a crown above the king’s head.


ולכן קשרו להן ב׳ כתרים אחד כנגד נעשה59 ואחד כנגד נשמע היינו ב׳ בחי׳ שבכתר עליון שהם בחי׳ מקיף הנמשך ע״י נשמע ובחי׳ מקיף למקיף הנמשך ע״י נעשה שהוא בטול הרצון שמבטל דעתו ורצונו לגמרי.
And therefore they tied on them two crowns, one corresponding to “we will do” and one corresponding to “we will hear”: that is, the two levels in Keser Elyon, which are the level of an encompassing, drawn down through “we will hear,” and the level of an encompassing of an encompassing, drawn down through “we will do,” which is the nullification of will, in which one sets aside his knowledge and will entirely.
The Talmud says that when Israel said “We will do and we will hear,” angels tied two crowns on each of them. The two crowns are the two levels of Keser: “we will hear” (understanding and accepting) draws the encompassing light, Arich Anpin; “we will do” (self-surrender beyond understanding) draws the encompassing of the encompassing, Atik.


וע״כ הקדימו נעשה לנשמע. כי כן בחי׳ עתיק הוא מבחי׳ א״ס קדמון לכל הקדומים וממנו נמשך בחי׳ א״א
And therefore they put “we will do” before “we will hear.” For so the level of Atik is from the level of the Infinite One (Ein Sof), prior to all that is prior, and from it the level of Arich Anpin is drawn.
“We will do” came first because Atik, which comes from the Infinite One, “prior to all that is prior,” precedes Arich Anpin, which is drawn from it.


ועד״ז הוא משארז״ל [מה שאמרו רבותינו זכרונם לברכה] רפ״ו דברכות60 כמ״ש ואספת דגנך מיירי כשאין עושין רצונו של מקום61 אע״פ [אף על פי] דקאי על והיה אם שמוע תשמעו אל מצותי62 כו׳ כי פי׳ עושין רצונו להמשיך בחינת הרצון מבחי׳ רעוא דכל רעוין וזהו ע״י בכל מאדך63 שהוא ביטול רצון למעלה מהדעת.
And along these lines is what our Sages, of blessed memory, said at the beginning of chapter 6 of Berachos, that [the verse] “and you shall gather in your grain” speaks of when they do not do the will of the Omnipresent, even though it refers to [the passage] “And it will be, if you will diligently listen to My commandments,” etc. For the meaning of “doing His will” is to draw down the level of will from the level of “the Will of all wills,” and this is through “with all your might,” which is the nullification of will above knowledge.
The same idea explains a passage at the beginning of chapter 6 of Berachos (35b): the verse “you shall gather in your grain,” which implies working the land oneself, is said there to describe a time when Israel does not do G-d’s will, although it belongs to the passage “if you will diligently listen to My commandments.” The answer: “doing G-d’s will” in the full sense means drawing from “the Will of all wills,” which comes through loving G-d “with all your might” (me’odecha), beyond one’s own will and understanding.


משא״כ ע״י בכל לבבבכם ובכל נפשכם כו׳. ולכן לגבי ההמשכה שמבחי׳ עתיק שהוא א״ס ממש לא נק׳ עדיין עושים רצונו של מקום כו׳.
Not so through “with all your heart and with all your soul,” etc. Therefore, relative to the drawing down from the level of Atik, which is the Infinite One Himself, they are not yet called “doing the will of the Omnipresent,” etc.
The second paragraph of the Shema says only “with all your heart and with all your soul,” without “with all your might.” So, measured against the level of Atik, those who serve at that level are not yet called “doing G-d’s will.” (The printed "לבבבכם" apparently reads "לבבכם".)


וקרוב לזה י״ל [יש לומר] ג״כ מעלת מצות ל״ת [לא תעשה] על מ״ע [מצות עשה] שבקיום מצות ל״ת [לא תעשה] הוא בחי׳ אתכפיא סט״א [סטרא אחרא]
And close to this, one may also explain the superiority of the prohibitive commandments over the positive commandments: in fulfilling the prohibitive commandments there is the level of subduing (iskafya) the sitra achra (the other side).
A related point: the prohibitions can be higher than the positive commandments, because keeping them means subduing (iskafya) the sitra achra (the forces opposed to holiness) against one’s own desire.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אל יאמר אדם6465 אי אפשי כו׳ אלא אפשי ומה אעשה אבי שבבשמים גזר עלי ועי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא] לעילא66 ועמ״ש בביאור ע״פ שחורה אני67 ונאוה68 וע״פ שימני כחותם.6970 וע״פ ראיתי והנה מנורת זהב71 כו׳ מענין מצות ל״ת [לא תעשה].
As our Sages, of blessed memory, said: “A person should not say, ‘I have no desire for it,’ etc., but rather, ‘I do desire it, but what can I do? My Father in heaven has decreed upon me.’” And through this, the glory of the Holy One, blessed be He, is exalted above. And see what is written in the Explanation on “I am black yet comely,” and on “Set me as a seal,” and on “I saw, and behold, a menorah all of gold,” etc., on the subject of the prohibitive commandments.
The Sages teach (the Sifra, quoted by Rashi on Leviticus 20:26) that one should not say “I have no desire for forbidden food” but “I would like it, yet my Father in heaven has decreed against it,” and the Zohar says that through such subduing “the glory of the Holy One, blessed be He, is exalted.” In Likkutei Torah, Shir HaShirim (on “I am black yet comely” and on “Set me as a seal”), the Alter Rebbe explains that the positive mitzvos make the soul’s garments, light clothed in vessels, while keeping the prohibitions draws from a higher level that is never clothed: G-d’s essence, which cannot even be called “encompassing.” (The printed "שבבשמים" apparently reads "שבשמים,” “in heaven.”)


ועד״ז יובן ג״כ מ״ש במ״א סד״ה ראה ריח בני7273 בענין הברכות שקבל יעקב מיצחק שהיו דייקא בלי דעתו של יצחק רק בא אחיך במרמה74 כו׳ שא״א להתלבש בבחינת הדעת כו׳ ע״ש
And along these lines one will also understand what is written elsewhere, at the end of the discourse beginning “See, the smell of my son,” on the subject of the blessings that Yaakov received from Yitzchak, which were specifically without Yitzchak’s knowledge, but rather “your brother came with guile,” etc., for it is impossible [for them] to be clothed in the level of knowledge (Daas), etc.; see there.
Another case: Yitzchak’s blessings reached Yaakov without Yitzchak’s knowledge (“your brother came with guile”), because they could not pass through conscious knowledge (Daas). In Torah Ohr (Toldos, 21a), at the end of the discourse “See, the smell of my son,” the Alter Rebbe compares this to “not on merit but on mazal”: the blessings drew a flow from above the chain of descent, so that the higher lights would reach even physical things.


שזהו ע״ד הנ״ל בשם התוספתא זו שלא לדעתנו כו׳ והיינו לפי ששרש ברכות אלו הוא ג״כ מבחי׳ טלא דנטיף מעתיקא.
For this is along the lines of what was said above in the name of the Tosefta, “this one without our knowledge,” etc. That is, because the root of these blessings too is from the level of “the dew that drips from Atika.”
This is like the forgotten sheaf, which comes “without our knowledge.” The root of those blessings is the “dew that drips from Atika,” a Kabbalistic image for blessing from the highest level.


וז״ש [וזהו שכתוב] במדרש ריח בגדיו ריח בוגדיו757677 שהוא בחי׳ תשובה שלמעלה מבחי׳ ריח בגדיו שהם בחי׳ לבושים וכנ״ל שהלבוש הוא מקיף הקרוב כו׳.
And this is what is said in the Midrash: “’The smell of his garments’ (begadav): the smell of his traitors (bogdav),” which is the level of teshuvah (return), which is above the level of “the smell of his garments,” which are the level of garments; and, as above, the garment is the close encompassing [light], etc.
The Midrash reads “the smell of his garments (begadav)” as “the smell of his traitors (bogdav),” those of Yaakov’s descendants who sinned and returned. Teshuvah, return from the depths, reaches higher than “garments,” which are the close encompassing light (Arich Anpin).


ועמ״ש בד״ה וישלח יעקב7879 בפי׳ עובר לסוחר.80 ועמ״ש בביאור ע״פ כי תצא8182 בענין ב׳ מקיפים ל׳ מ׳ ע״ש)
And see what is written in the discourse beginning “And Yaakov sent,” on the explanation of “current with the merchant.” And see what is written in the Explanation on “When you go out,” on the subject of the two encompassing [lights], lamed and mem; see there.)
Two more cross-references. In Torah Ohr (Vayishlach, 24c), “current with the merchant” (over lasocher) is read as light from the essence of the Infinite that passes through Keser, called socher from sechor, “around,” the encompassing light. In Likkutei Torah (Ki Seitzei, 36d) the two encompassing lights are the letters lamed and final mem: the lamed can sometimes enter the vessels, while the mem, the encompassing of the encompassing, never does.


ולכן נאמר בדוד והקמותי לך בית נאמן8384 הרי נק׳ בחי׳ מלכות בשם בית והיינו מפני שאמר לא גבה לבי85 כו׳ ודוממתי86
Therefore it is said of David, “And I will establish for you a faithful house.” Thus the level of Malchus is called by the name “house.” And this is because he said, “My heart was not haughty,” etc., “and I stilled (domamti) [my soul].”
Back to the main thread: Malchus is called a “house,” as in “a faithful house” said of David. David earned this because he said “My heart was not haughty... I stilled my soul”; the word for “stilled” (domamti) shares its root with domem, the inanimate, the stone of which a house is built.


וכמו הבית נעשה מבחי׳ אבנים ועפר שהוא בחי׳ דומם ושרשו מבחי׳ מקיף דמקיף כך המל׳ היא בחי׳ הספירה האחרונה שבע״ס [שבעשר ספירות] דאצי׳ ושרשה הוא מאד נעלה מבחי׳ מקיף דמקיף כנ״ל.8788
And just as a house is made from the level of stones and earth, which is the level of the inanimate (domem), and its root is from the level of an encompassing of an encompassing, so Malchus is the level of the last Sefirah of the ten Sefiros of Atzilus, and its root is very exalted, from the level of an encompassing of an encompassing, as above.
Just as a house, made of inanimate stone and earth, is rooted in the encompassing of the encompassing, so Malchus, the last and lowest Sefirah, is rooted very high, in that same level. David’s self-effacement, like the silence of stone, is what connects Malchus to it.




Section 4 · ¶10
Joy at the dedication; children as a “house”
10ולכן בחנוכת הבהמ״ק [הבית המקדש] שנמשך לשם מבחי׳ מקיף דמקיף כנ״ל שהוא למעלה מן הרצון בחי׳ כתר כו׳. ואין שייך שם שמחה כלל
Therefore, at the dedication of the Holy Temple, when there is drawn there from the level of an encompassing of an encompassing, as above, which is above will, the level of Keser, etc., joy does not apply there at all,
Now the opening question is answered. At the dedication of the Temple, the light drawn down is from Atik, the “encompassing of the encompassing,” which is above will, the highest level of Keser, so joy has no place there by itself.


כמו במצות שהוא ברצון האדם דכתיב אשר לא עבדת בשמחה89 כו׳ אשר קדשנו במצותיו כו׳ מפני ששרשה הוא מבחי׳ רצון העליון כנ״ל
as it does with the mitzvos, which are by a person’s will, as it is written, “[Because] you did not serve with joy,” etc., [and] “Who has sanctified us with His commandments,” etc., because its root is from the level of the supreme will, as above.
Joy belongs naturally to what a person does by choice: the mitzvos are done willingly and so with joy, as the Torah rebukes those who “did not serve with joy” and as the blessing “Who has sanctified us with His commandments” expresses, because their root is the supreme will.


משא״כ חנוכת הבית חומה בחינת דומם ששרשם למעלה מן הרצון כנ״ל אין שייך כלל שמחה
By contrast, with the dedication of the House, a wall, the level of the inanimate, whose root is above will, as above, joy does not apply at all.
A house, though, made of stone walls, the inanimate, comes from a level above will, so joy does not arise there by itself. (The word "חומה,” a wall, apparently refers to the stone walls of the House.)


לכן היו נצרכים להמשיך שם בחי׳ שמחה (ועמ״ש ע״פ ושאבתם מים בששון9091 שלפי שניסוך המים הוא מבחי׳ שלמעלה מבחי׳ ניסוך היין שהיין משמח כו׳ ע״כ צריך לחברו עם בחי׳ שמחה. וזהו ענין ושאבתם מים דייקא בששון ע״ש)
Therefore it was necessary to draw down the level of joy there. (And see what is written on “You shall draw water with joy”: that because the water libation is from a level that is above the level of the wine libation, for wine gladdens, etc., therefore it must be joined with the level of joy. And this is the meaning of “You shall draw water” specifically “with joy”; see there.)
So joy had to be deliberately brought into the dedication. The parallel is the water libation on Sukkos, explained in Likkutei Torah, Sukkos (79d): the wine libation is stated in the Written Torah and wine by nature gladdens, while the water libation, a law given to Moshe at Sinai, comes from a higher level, so the drawing of the water had to be done “with joy.”


וזהו מזמור שיר חנוכת הבית להמשיך בחנוכת הבית בחינת שמחה ולכן עושים משתה ושמחה בעת חנוכת הבית
And this is [the meaning of] “A psalm, a song of the dedication of the House”: to draw down the level of joy into the dedication of the House. And therefore a feast and rejoicing are made at the time of the dedication of a house.
That is why the psalm of the dedication of the House is called “a song”: song brings joy into the dedication. And this is why people make a feast and celebrate when they dedicate a house, the question with which the maamar opened. (The printed "הית" apparently reads "הבית", the House.)


(וזהו ג״כ ענין מזמור שיר שהוא נראה כפל ענין כמ״ש באלשיך.92 והיינו ע״ד הנ״ל במעשה דחסיד א׳ כו׳ מה ראית לשמוח בשמחת מצוה זו מכל מצות כו׳ וכנ״ל וכ״ש [וכל שכן] בחנוכת בית המקדש שזהו כללות בחינה זו ועמש״ל [ועיין מה שכתוב לעיל] מזה לעיל)
(And this is also the meaning of “a psalm, a song,” which seems a doubling of the matter, as the Alshich writes. That is, along the lines of what was said above in the story of a certain pious man, etc., “What did you see to rejoice in the joy of this mitzvah more than all the mitzvos,” etc., and as above; and all the more so at the dedication of the Holy Temple, which is the general and collective expression of this level. And see what has been written about this above.)
The Alshich (Rabbi Moshe Alshich of Safed, the sixteenth-century commentator), on this verse, notes that “a psalm, a song” seems to say the same thing twice. The double expression fits the double joy of the pious man who “rejoiced in the joy” of the forgotten sheaf, a mitzvah from above will; how much more so the Temple’s dedication, the whole of this level.


וזהו ויהי ביתך כבית פרץ93 אשר כינה הולדת הולד לבחי׳ בית כי בני לאו בזכותא תליא מלתא אלא במזלא94 כו׳
And this is [the meaning of] “And may your house be like the house of Peretz,” where [the verse] called the birth of a child by the term “house.” For [with] children, the matter does not depend on merit but on mazal [fortune], etc.
The blessing to Boaz, “may your house be like the house of Peretz,” uses “house” for having children. The Sages (Moed Katan 28a) say that children do not depend on merit but on mazal.


זכות הוא בחינת התפשטות י״ס [י׳ ספירות] דאצילות שהם בבחי׳ אור פנימי השכלה שכל לזכות כו׳
Merit is the level of the spreading forth of the ten Sefiros of Atzilus, which are in the level of inner light, intellectual understanding, reasoning to find merit, etc.;
“Merit” belongs to the inner light of the Sefiros, the realm of reason and judgment, where one weighs whether a person deserves something.


אבל בני שרשם למעלה מן השכל ובחי׳ מזלא שהוא בחי׳ מקיף העליון כי פי׳ מזלא היינו המקור שהוא המשפיע ומזיל להיות יזל מים95 כו׳ ונוזלים מן לבנון96 כו׳
but children have their root above intellect, in the level of mazal, which is the level of the supreme encompassing [light]. For the meaning of mazal is the source, which is what bestows and makes flow (mazil), so that “water shall flow (yizal),” etc., and “flowing (nozlim) from Lebanon,” etc.
Children come from mazal, which here means not “fortune” but the source that makes flow (the root nazal, “to flow”: mazil, yizal, nozlim), an encompassing light above reason. The verses about flowing water illustrate the word.


ולכן נקרא בשם בית ששרשו ג״כ מבחי׳ מקיף עליון כו׳ וז״ש [וזהו שכתוב] והתקין לו ממנו בנין עדי עד97 כו׳
And therefore it is called by the name “house,” whose root is also from the level of the supreme encompassing [light], etc. And this is what is said, “and prepared for him from him an everlasting edifice,” etc.
So offspring are called a “house,” since both come from the supreme encompassing light. The wedding blessing over the creation of man, “and prepared for him, from him, an everlasting edifice,” likewise calls the wife formed from Adam, and the family that comes from her, a “building.”


ועמ״ש בפ׳ ואתחנן בד״ה וזאת המצוה98 דתורה שבעל פה נקרא בית אל תקרי בניך אלא בוניך99 כו׳ ע״ש:
And see what is written in Parshas Va’eschanan, in the discourse beginning “And this is the commandment,” that the Oral Torah is called a “house”: “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich),” etc.; see there.
A cross-reference: in Likkutei Torah, Va’eschanan, the Oral Torah is called a “house,” based on the Sages’ reading of “your children” (banayich) as “your builders” (bonayich).




Section 5 · ¶11–14
Shiloh, the Temple and prayer
11ג והנה עפ״ז [על פי זה] יובן מ״ש כי לא באתם עד עתה אל המנוחה ואל הנחלה100 מנוחה זו בנין שילה101 כו׳.
3. Now, according to this one will understand what is written, “For you have not yet come to the rest and to the inheritance”: “the rest” is the building of Shiloh, etc.
The third section applies the same principle to the Sanctuaries. Moshe tells Israel they have not yet come “to the rest and to the inheritance,” and the Sages (Zevachim 119a, in Rabbi Yehudah’s view) read “the rest” as the Sanctuary at Shiloh.


ולהבין ההפרש שבין בנין המשכן לבין בנין שילה כי לכאורה הם שוין ממש בארכן וברחבן ובכל פרטים כמו צורת המשכן כן נעשה בנין שילה
And [we need] to understand the difference between the building of the Mishkan [the Tabernacle] and the building of Shiloh, for seemingly they were exactly equal in their length and in their width and in all details: as the form of the Mishkan, so was the building of Shiloh made.
The question: Shiloh was built to the same dimensions and plan as the Mishkan in the desert. Why then is only Shiloh called “rest”?


אך ההפרש שבמשכן היו הקרשים עצי ארז ומצופים זהב ובבנין שילה היו היריעות מאבנים דוקא.
But the difference is that in the Mishkan the boards were cedar wood overlaid with gold, whereas in the building of Shiloh the curtains were specifically of stones.
The one difference: the Mishkan’s walls were gold-plated boards of wood, while Shiloh’s were of stone. The Mishnah (Zevachim 14:6) describes Shiloh as a house of stone below with curtains spread above it, so the text’s “the curtains were of stones” apparently means that what were wooden boards in the Mishkan were stone there. The text calls the boards “cedar,” and the Talmud (Rosh Hashanah 23a) counts shittah, the acacia, among the kinds of cedar.




12ולהבין זאת הלא הקרשים שבמשכן היו יקרים הרבה יותר מן היריעות שבשילה שהיו מאבנים ומדוע המשכן לא נקרא מנוחה ובנין שילה נקרא מנוחה.
And to understand this: surely the boards of the Mishkan were far more precious than the curtains in Shiloh, which were of stones; so why is the Mishkan not called “rest,” while the building of Shiloh is called “rest”?
Cedar overlaid with gold is far costlier than stone, so why is the stone Shiloh called “rest”?


והטעם כנ״ל כי אבנים שהוא בחי׳ דומם ממש בחי׳ היותר תחתונה שרשם מבחי׳ היותר גבוה מקיף דמקיף כנ״ל.
The reason is as above: stones, which are the level of the truly inanimate, the lowest level, have their root in the highest level, an encompassing of an encompassing, as above.
The answer follows the principle already given: stone, the inanimate and lowest, has the highest root, the encompassing of the encompassing (Atik).


משא״כ עצי ארז כו׳ הוא בחי׳ צומח שרשה הוא מבחי׳ מקיף כנ״ל
Cedar wood, etc., by contrast, is the level of the vegetative, whose root is from the level of an encompassing, as above.
Wood, the vegetative, is rooted only in the ordinary encompassing light (Arich Anpin).


ולכן מנוחה זו שילה שהיה בנין אבנים בחי׳ דומם שלא היה בו שום עץ בולט בחי׳ צומח והיה שורה בו בחי׳ מקיף דמקיף כנ״ל (ועמ״ש מזה ע״פ ויגש אליו יהודה102 ע״ש)
Therefore “the rest” is Shiloh, which was a building of stones, the level of the inanimate, in which there was no protruding wood at all, the level of the vegetative, and the level of an encompassing of an encompassing rested in it, as above. (And see what is written about this on “And Yehudah approached him”; see there.)
Therefore “rest” means Shiloh: built of stone with no protruding wood, it was where the highest level, the encompassing of the encompassing, rested. “Rest” (menuchah) is where that level settles.


ולכן מנה הרמב״ם [הרבי משה בן מימון] ז״ל [זכרונו לברכה / זכרונם לברכה] וספר החינוך סי׳ תצ״ב בלאוין לא תטע לך אשרה103 כו׳104 שאסור לעשות בבנין בהמ״ק [בית המקדש] שום עץ בולט ועובר על לאו לא תטע כו׳
And therefore the Rambam, of blessed memory, and Sefer HaChinuch (section 492) counted among the prohibitions “You shall not plant for yourself an asherah [a tree for idol worship],” etc., that it is forbidden to make any protruding wood in the building of the Holy Temple, and one transgresses the prohibition “You shall not plant,” etc.;
This is why the Rambam and Sefer HaChinuch (mitzvah 492) count, under “Do not plant for yourself an asherah, any tree, beside the altar,” a ban on protruding wooden structures in the Temple; the Chinuch adds from the Sages that all the projections from the Temple’s walls were of stone. An asherah was a tree planted for idol worship.


רק עץ שקוע מותר כמו התקרות כו׳ מפני שהיה דוקא מאבנים בחי׳ דומם ששרשם למעלה מעלה כו׳
only sunken wood is permitted, such as the ceilings, etc., because it was specifically of stones, the level of the inanimate, whose root is exceedingly high, etc.
Wood set flush into the stone, such as ceiling beams, is allowed. The building had to be of stone, whose root is highest.


(וההפרש בין בולט לשוקע עמ״ש ע״פ שימני כחותם)105 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] על כורש שהחמיץ106 כי ציוה לעשות תלתא די אבן107 וחד דאעא כו׳
(And for the difference between protruding and sunken, see what is written on “Set me as a seal.”) And therefore our Sages, of blessed memory, said of Cyrus that he turned sour, for he commanded to make three [rows] of stone and one of wood, etc.;
For the difference between protruding and sunken, the text refers to its discourse on “Set me as a seal” (Likkutei Torah, Shir HaShirim, 46b), where a “sunken” seal is light clothed in vessels and a “protruding” seal a level beyond them. The Sages (Rosh Hashanah 3b–4a) say that Cyrus, who began well, later “turned sour”: his decree for the Second Temple called for three rows of stone and one of wood, so that he could burn it if the Jews rebelled.


וזה אסור כנ״ל להיות בו שום עץ בולט רק עץ שוקע שהוא בחי׳ פנימי ולא בולט שהוא בחי׳ מקיף היה דוקא מאבנים כנ״ל.
and this is forbidden, as above, to have any protruding wood in it, only sunken wood, which is the inner level, and not protruding, which is the encompassing level; it had to be specifically of stones, as above.
Protruding wood stands out like an encompassing light; wood sunk into the wall is inward. The Temple had to be of stone only, with no protruding wood. (The printed "מיקף" apparently reads "מקיף", encompassing.)




13וזהו עצי שטים עומדים108 קרשים עומדים שרפים עומדים109 והאופנים וחיות הקדש ברעש גדול כו׳
And this is [the meaning of] “acacia wood, standing”: boards standing, seraphim standing; and “the ofanim [angels called ‘wheels’] and the holy chayos [angels called ‘living creatures’] with a great noise,” etc.
The Mishkan’s boards are “acacia wood, standing,” and the seraphim too are “standing” above Him. The morning prayer says the ofanim and holy chayos (kinds of angels) rise “with a great noise.”


והיינו פסוקי דזמרה עד ק״ש [קריאת שמע] הוא בחי׳ עצי שטים עומדים הוא בחי׳ צומח כנ״ל וחיות הקדש ברעש גדול על שמרגישים היש מן העולם
That is, Pesukei Dezimra [the Verses of Song in the morning prayers] until the recitation of the Shema is the level of “acacia wood, standing,” the level of the vegetative, as above. And the holy chayos are “with a great noise” because they sense the existence (yesh) of the world;
These are applied to the order of prayer: the Pesukei Dezimra (the psalms of praise) up to the Shema correspond to the “standing” wooden boards, the vegetative level. The holy chayos make a great noise because they still sense the world as a real existence (yesh).


ולכן כשמשיגים את ביטול ה׳ צבאות קדוש כו׳110 הם ברעש גדול משא״כ שרפים שהם אינם מרגישים את היש כמו האופנים
and therefore, when they grasp the self-nullification (bittul) of “Holy... is Havayah of Hosts,” etc., they are in a great noise. Not so the seraphim, who do not sense the yesh as the ofanim do;
When they grasp that all is nullified before G-d, “Holy, holy, holy,” they are shaken with a great noise. The seraphim do not sense existence as the ofanim do.


לכן הם עומדים ממעל לו ממעל לשכינתא וזהו עד ק״ש [קריאת שמע] אבל הרמ״ח תיבין שבק״ש [שבקריאת שמע] נקרא רמ״ח אבנים בחי׳ דומם כנ״ל.
therefore they stand “above Him,” above the Shechinah (Divine Presence). And this is until the recitation of the Shema; but the 248 words in the recitation of the Shema are called 248 stones, the level of the inanimate, as above.
So the seraphim stand “above Him,” above the Shechinah. This is the level of prayer until the Shema. The 248 words of the Shema, however, are called “248 stones,” the inanimate level, which is higher still.




14וזהו ויקח מאבני המקום רמ״ח תיבין שבק״ש [שבקריאת שמע] בחינת מל׳ שהיא מדרג׳ היותר תחתונה
And this is [the meaning of] “And he took of the stones of the place”: the 248 words of the Shema, the level of Malchus, which is the lowest level.
Yaakov at Beis El “took of the stones of the place”: these stones are the 248 words of the Shema, the level of Malchus, the lowest Sefirah.


וישם מראשותיו111 לא תימא תחת מראשותיו אלא מראשותיו ששרשה מבחי׳ היותר גבוה למעלה מבחי׳ מוחין שהוא מראשותיו
“And he put [them] at his head (mera’ashosav)”: do not say “under his head,” but “mera’ashosav” [above his head], [meaning] that its root is from the highest level, above the level of the intellect (mochin), which is “mera’ashosav.”
He put them mera’ashosav, which plainly means “at his head,” for his head as he slept; the text reads it not as “under his head” but as above it: the stones’ root is higher than the head, that is, above the intellect.


וזהו וישם אותה מצבה ויצוק שמן112 שמתחלה הוא רק נקודה תחת היסוד ויעקב הרימה ועשאה מצבה ויצוק עליה שמן המשיך בחי׳ מוחין עליונים שמן משחת קדש113 בחי׳ חכמה עילאה.
And this is [the meaning of] “And he set it up as a pillar, and poured oil”: for at first it is only a point beneath Yesod, and Yaakov raised it and made it a pillar, “and poured oil upon it”: he drew down the level of the supernal intellect, “oil of holy anointing,” the level of supernal Chochmah.
Then he set the stone up as a pillar and poured oil on it. Malchus begins as a mere “point” beneath Yesod, the Sefirah above it; Yaakov raised it into a standing pillar and anointed it with oil, drawing into it the supernal intellect, the level of supernal Chochmah, symbolized by the holy anointing oil.




Section 6 · ¶15–16
The rejected stone and the wife as “house”
15וזהו אבן מאסו הבונים היתה לראש פינה114 שבחי׳ מל׳ נק׳ בחי׳ אבן115 בחי׳ דומם בחי׳ אותיות שתי אבנים116 כו׳117 שהן בחי׳ דומם
And this is [the meaning of] “The stone the builders rejected has become the cornerstone.” For the level of Malchus is called the level of “stone,” the level of the inanimate, the level of letters: “two stones,” etc., which are the level of the inanimate.
The psalm’s “stone the builders rejected” is read as Malchus. Malchus is called “stone” because it is the level of speech, the letters, which Sefer Yetzirah calls “stones” (“two stones build two houses”): like stone, it is the inanimate level.


והיינו שבחי׳ מל׳ הוא בחי׳ התחתונה מכל הי״ס [הי׳ ספירות] כמו דומם שהוא יותר תחתון מכל הד׳ יסודות עכ״ז [עם כל זה] היתה לראש פינה ששרש בחי׳ דומם הנ״ל הוא למעלה מעלה מכל הי״ס [הי׳ ספירות] דאצילות בחי׳ כתר עליון (ועמ״ש מזה בביאור ע״פ זאת חקת התורה).118
That is, the level of Malchus is the lowest level of all the ten Sefiros, like the inanimate, which is lower than all the four elements; nevertheless it “has become the cornerstone,” for the root of the above-mentioned inanimate level is exceedingly high above all the ten Sefiros of Atzilus, the level of Keser Elyon (and see what is written about this in the Explanation on “This is the statute of the Torah”).
Malchus is the lowest of the Sefiros, as the inanimate is lower than all the four elements (fire, air, water, earth); yet it becomes “the cornerstone,” because its root is the highest, above all the Sefiros, in Keser Elyon. The text refers to its Explanation on “This is the statute of the Torah” for more on this.


וענין מאסו הבונים כי הנה שרה נתנה את שפחתה הגר לאברהם ואמרה אולי אבנה ממנה119 וכן רחל את שפחתה בלהה ואמרה אולי אבנה גם אנכי ממנה120121
And the meaning of “the builders rejected”: for behold, Sarah gave her maidservant Hagar to Avraham and said, “Perhaps I will be built up (ibaneh) through her”; and likewise Rachel [gave] her maidservant Bilhah and said, “Perhaps I too will be built up through her.”
Who are “the builders” who rejected it? Sarah and Rachel each gave their maidservant to their husband, saying “perhaps I will be built up through her,” that is, have children through her. The Hebrew ibaneh (“I will be built up”) holds the letters of even (“stone”) and recalls ben (“son”) and bonim (“builders”).


היינו מילוי הה״א כי יש ה׳ עילאה בחי׳ בינה ה״א תתאה בחי׳ מל׳ ויש מילוי הה״א והוא בחי׳ התחתונה שבמל׳ שיורדת ומתלבשת בבי״ע להיות ראש לשועלים122123 ונקרא בחי׳ שפחה נגד עצמיות מל׳
That is, the filling of the hei. For there is the upper hei, the level of Binah, [and] the lower hei, the level of Malchus; and there is the filling of the hei, which is the lowest level within Malchus, which descends and clothes itself in Beriah, Yetzirah and Asiyah to become “a head to foxes,” and it is called the level of a “maidservant” relative to the essence of Malchus.
This “building” through a maidservant is the “filling” (milui) of the letter hei, the extra letter added when hei is spelled out in full (ה״א). In the Name Havayah the first hei stands for Binah and the last hei for Malchus; the “filling” of the hei is the lowest part of Malchus, which descends into the lower worlds to become “a head to foxes” (a ruler among lesser beings; the Kehot note also points to the Zohar, II, 148b), and beside Malchus itself it is like a maidservant beside her mistress.


(ועמ״ש מענין מילוי הה״א בד״ה יגלה לן טעמיה124 וע׳ בזהר פ׳ בראשית דכ״ז ע״ב)125
(And see what is written on the subject of the filling of the hei in the discourse beginning “May He reveal to us its reasons,” and see the Zohar, Parshas Bereishis, 27b.)
The parenthesis refers to the discourse “May He reveal to us its reasons” (Torah Ohr, Chayei Sarah, 15c), where the “filling” of the hei is called a second, “doubled” hei, as in the Cave of Machpelah, the “doubled” cave; and to the Zohar (I, 27b), which speaks of a “maidservant of the Shechinah” and of the spelled-out hei as “offspring” of the hei.


ועד״ז יובן מ״ש בספר עשרה מאמרות במאמר חקור דין פ״י [פרק י׳ / פרשה י׳] שאמרו באגדה בענין דוד כי ישי חשב שבא על שפחתו המשוחררת ובאמת השפחה מסרה סימנין לאשתו ע״ד רחל ללאה וע״ש
And along these lines will be understood what is written in the book Asarah Maamaros, in the Maamar Chakor Din, chapter 10, that they said in the Aggadah concerning David that Yishai thought he was going in to his emancipated maidservant, but in truth the maidservant had passed the signs to his wife, in the manner of Rachel to Leah; see there.
The text then cites Asarah Maamaros, a Kabbalistic work by Rabbi Menachem Azariah of Fano, which quotes an Aggadah about David’s birth: Yishai believed he was with his freed maidservant, but the maidservant had secretly given his wife the signs, just as Rachel gave Leah the signs (Megillah 13b); so David was born of Yishai’s wife.


(ובגמרא וברבות לא נמצא אגדה זו ואדרבה ממ״ש ברבות תזריע פי״ד [פרק י״ד / פרשה י״ד] כלום נתכוין אבא ישי126 כו׳ משמע דלא כדרשה זו)
(And in the Gemara and in the Midrash Rabbah this Aggadah is not found; on the contrary, from what is said in the Midrash Rabbah on Tazria, chapter 14, “Did father Yishai intend...,” etc., the implication is not like this exposition.)
The Alter Rebbe notes that he did not find this Aggadah in the Talmud or the Midrash Rabbah, and that a Midrash on Tazria, where David says his father did not intend [to bring him into being], seems to imply otherwise. (The printed "נתוין" apparently reads "נתכוין", “intend.”)


ועכ״פ [ועל כל פנים] פי׳ וענין שפחה זו היינו בחי׳ מילוי הה״א כנ״ל שהוא בחי׳ התחתונה שבמל׳ בחי׳ דומם ונקרא אבן
In any case, the meaning and subject of this maidservant is the level of the filling of the hei, as above, which is the lowest level within Malchus, the level of the inanimate, and is called “stone.”
Whatever the historical account, the meaning of the “maidservant” is the lowest level of Malchus, the inanimate, called “stone.”


ולכן אמר אבן מאסו הבונים שהבונים הנ״ל מאסו אותה להיותה ראש לשועלים רגליה יורדות127 והיא בחי׳ התחתונה בחי׳ דומם ממש
Therefore he said, “The stone the builders rejected”: the above-mentioned builders rejected it because it is “a head to foxes,” “her feet go down,” and it is the lowest level, the level of the truly inanimate.
The “builders” rejected this stone because it descends so low, to where “her feet go down,” into the lowest realms: the truly inanimate.


ולא יוכל להבנות בחינה זו רק בבחי׳ דוד מטעם המבואר בספר הגלגולים ומטעם המבואר בספר ע״מ [עשרה מאמרות] שם
And this level can be built only through the level of David, for the reason explained in Sefer HaGilgulim and for the reason explained in the book Asarah Maamaros there.
Only through David could this lowest level be “built” into holiness; for the reasons, the text refers to Sefer HaGilgulim (on the transmigration of souls, from the Arizal’s teachings) and to Asarah Maamaros.


ומ״מ כשנבנה בנין זה אזי היה עלייה יתירה בה ועל ידה לבחי׳ המל׳ שבאצילות שתהיה היא עי״ז לראש פנה
Nevertheless, when this building is built, then there is an extra elevation in it, and through it to the level of Malchus of Atzilus, so that thereby it becomes the cornerstone.
When this is achieved, it raises not only the lowest Malchus but also Malchus of Atzilus, so that it becomes “the cornerstone.”


והיינו כמ״ש הרמ״ז [הרב משה זכות] פ׳ כי תשא (דקפ״ט ע״ב) מפני שכל הבירורים המתעלים מלמטה ע״י מלכות התחתונה עולים עד מלכות דאצילות והיא מעלה הבירורים למעלה ובכח זה היתה לראש פנה והיינו כי באצילות מתבררים בירור נעלה יותר
That is, as the Ramaz writes on Parshas Ki Sisa (189b): because all the refinements (beirurim) that are raised up from below by the lower Malchus rise up to Malchus of Atzilus, and it raises the refinements above, and by this power it became the cornerstone. That is, in Atzilus they are refined with a higher refinement.
The Ramaz (Rabbi Moshe Zacuto, the seventeenth-century Kabbalist, in his commentary on the Zohar, Ki Sisa, 189b) explains why: all the sparks refined (beirurim) from below are raised by the lower Malchus to Malchus of Atzilus, which lifts them higher still and refines them at a higher level, and that power makes it the cornerstone. (The printed "החתתונה" apparently reads "התחתונה,” “the lower.”)


והנה הבירורים הם מעולם התהו שלמעלה מעולם התיקון (וכמ״ש מזה בביאור ע״פ שחורה אני ונאוה הנזכר לעיל)
Now, the refinements are from the World of Tohu [chaos], which is above the World of Tikkun [rectification] (and as is written about this in the Explanation on “I am black yet comely,” mentioned above).
The sparks being refined come from the World of Tohu (chaos), which was higher than the World of Tikkun (rectification); the text refers to its Explanation on “I am black yet comely” for this.


ועיקר הבנין הוא דוקא על ידי הבירורים כי נעוץ תחלתן בסופן128 וסופן בתחלתן129 ויש כמה בחי׳ אבנים אבנים מפולמים אבנים נקובים130 כו׳.
And the main building is specifically through the refinements, for “their beginning is wedged in their end and their end in their beginning.” And there are several levels of stones: moist stones, perforated stones, etc.
The whole “building” of holiness is made by raising them, for, as Sefer Yetzirah says, “their beginning is wedged in their end”: the lowest is joined to the highest. The kinds of “stones” named, “moist” ones (the Talmud’s “moist stones sunk in the deep,” Chagigah 12a) and “perforated” ones, are not explained here; the Kehot note points to the Siddur and to the Mitteler Rebbe’s Biurei HaZohar (44c) for them.


ובכל זה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] (ביבמות דס״ב ע״ב) ע״פ להניח ברכה אל ביתך131132 [יחזקאל סי׳ מ״ד] שהברכה לאדם היא בשביל אשתו.133
And with all this will be understood what our Sages, of blessed memory, said (in Yevamos 62b) on “to bring a blessing to rest upon your house” [Ezekiel, chapter 44], that a man’s blessing is on account of his wife.
This explains the Talmud’s teaching (Yevamos 62b), from Ezekiel’s words “to bring a blessing to rest upon your house,” that a man without a wife lives without blessing: his blessing comes on account of his wife.


וזהו מימי לא קראתי לאשתי אשתי אלא לאשתי ביתי134 (בשבת קי״ח ב׳) וצ״ל דהרי בכתובה כותב האיש לאשתו אנא אוקיר ואוזין כו׳
And this is [the meaning of] “In all my days I did not call my wife ‘my wife,’ but [I called] my wife ‘my house’” (in Shabbos 118b). And it needs to be explained, for in the kesubah [marriage contract] the man writes to his wife, “I will honor and sustain,” etc.
Rabbi Yosei said he never called his wife “my wife” but “my house,” identifying wife and home. Yet the marriage contract (kesubah) has the husband write to his wife, “I will honor and sustain,” as though he provides for her.


ולכאורה תמוה איך כותב אנא אוקיר ואוזין הלא אמרו אין אדם ניזון135 אלא בשביל אשתו
And seemingly it is puzzling: how does he write, “I will honor and sustain”? Surely they said, “A man is sustained only on account of his wife.”
That seems to contradict the saying that a man is sustained only on account of his wife. The Kehot note records that the Tzemach Tzedek, in Or HaTorah, also cites such a saying of the Sages and remarks that it was not found; the closest Talmudic statement is Rabbi Chelbo’s, that blessing is found in a man’s home only on account of his wife (Bava Metzia 59a).


אך באמת שניהם אמת כי העיקר העבודה להמשיך בחי׳ חסדים העליונים הוא מבחי׳ דוכרא רק שיכול להיות שיהיו החסדים רק בגילוי אלהות וכדומה ולא ישתלשל למטה כלל בפרנסה גשמי
But in truth both are true. For the main work of drawing down the level of the supernal kindnesses (chasadim) is from the level of the male; except that it could be that the kindnesses would be only in a revelation of G-dliness and the like, and would not descend below at all into physical livelihood.
Both are true. On the spiritual level, the drawing down of the supernal kindnesses comes from the “male” side (the giving Sefiros). But those kindnesses might remain only as a spiritual revelation of G-dliness, never reaching physical livelihood.


ושיומשך מבחי׳ חסד ורחמים דאצילות למטה נותן לחם לכל בשר136 גשמי זהו בשביל אשתו בחי׳ נוק׳ [נוקבא] מל׳ דאצי׳ המחיה בי״ע
That there be drawn from the level of Chesed and compassion of Atzilus below, “He gives bread to all flesh,” physical [bread], this is on account of his wife, the level of Nukva, Malchus of Atzilus, which gives life to Beriah, Yetzirah and Asiyah,
For G-d’s kindness to reach down as actual bread, “He gives bread to all flesh,” requires the “wife,” Nukva, Malchus of Atzilus, which gives life to the lower worlds. (The printed "מ בחי׳" apparently reads "מבחי׳.”)


שהיא נק׳ ביתי שהוא המשכת מקיף העליון שהוא הנותן כח להיות ההמשכה למטה בגשמיות ועמ״ש בפ׳ קרח ע״פ ויגמול שקדים137 ועמ״ש סד״ה ועשית בגדי קדש:138139140141142143144145146147148149150151152153154155
which is called “my house,” which is the drawing down of the supreme encompassing [light], which gives the power for the drawing down to be below in physicality. And see what is written in Parshas Korach on “And it bore ripe almonds,” and see what is written at the end of the discourse beginning “And you shall make garments of holiness.”
Malchus is called “my house” because it draws down the supreme encompassing light (the house-level), which gives the power for divine blessing to reach the physical world. So the man provides the spiritual kindness, but the physical blessing comes through the wife. Two final cross-references close the maamar.




16סליק
Concluded.
“Concluded”: the customary word marking the end of the maamar.



In one’s avodah
The maamar draws its lessons from how a person serves: mitzvos done by choice are done with joy, but the highest service is self-surrender beyond one’s own will and understanding (“we will do” before “we will hear,” “with all your might,” keeping the prohibitions because G-d decreed them, fleeing honor). Like David, who stilled himself like stone, one who sets aside his own sense of self becomes a “house” for the highest level, and joy must then be consciously brought into that service.
Questions for discussion
	Why, according to the maamar, is a house dearer than clothing and clothing dearer than food, and what principle does this illustrate?
	How do the two sides of Keser, Arich Anpin and Atik, correspond to clothing and houses, and to the two kinds of mitzvos?
	Why did the dedication of the Temple need joy to be drawn into it, when ordinary mitzvos are naturally done with joy?
	What makes the stone Sanctuary of Shiloh “rest,” and how does this connect to the words of the Shema as “stones”?
	How does the maamar reconcile “I will honor and sustain” in the kesubah with the saying that a man is sustained on account of his wife?

For children · ages 9–13
For the children at the table
Why we celebrate a new house

The big idea
What is lowest in the world often comes from the highest place, so a house of plain stone, and a mitzvah we do beyond our own wishes, draw from a level even higher than our will.


King David wrote “A psalm, a song for the dedication of the House.” Why do people make a feast when a new house is dedicated? The maamar looks at three things a person needs: food, which becomes part of us; clothing, which wraps close around us; and a house, which surrounds us from a distance. Food costs less than clothing, and clothing less than a house. The deeper reason is that the lower a thing comes down, the higher its root above. A house is built of stone, the plainest material of all, yet its root is the highest. It is the same with mitzvos. Most mitzvos we do because we want to, and so we do them with joy. But some come to us without our planning, like a sheaf of grain forgotten in the field that must be left for the poor. Such a mitzvah comes from a level above our will. Joy does not come there by itself, so it must be brought in. That is why the dedication of the Beis HaMikdash needed “a song,” and why we celebrate a new house.

The mashal
A pious man once forgot a sheaf of grain in his field, and so he could keep the mitzvah of leaving it for the poor. He was so happy that he asked his son to bring offerings in thanks. He explained that every other mitzvah we do knowingly, but this one came to him without his knowledge, as a gift from above.

Questions for the Shabbos table
	Why does the maamar say that the lowest things, like stone, have the highest root?
	Why was the pious man so happy that he forgot a sheaf in his field?
	This week, when something comes to you that you did not plan, like a chance to help someone, how can you do it with joy?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1מזמור שיר חנוכת
The note records that this maamar was delivered in the year 5567 (1806–1807) and points to the list of that year’s maamarim, where it is catalogued.
Kehot’s noteנאמר בשנת תקס״ז. ראה רשימת המאמרים בריש ס׳ תקס״ז הע׳ *25. הנחת כ״ק אדמו״ר האמצעי בסידור יט, ד. ועוד הנחה בס׳ הנחות הר״פ ע׳ עט. וראה הוספות להערות וציונים שם. חלק מהמאמר נדפס ג״כ שם ע׳ פא ומתחיל: אנא אוקיר.
2The heading of Psalm 30, David’s psalm “for the dedication of the House.” Tradition takes the House to be the Temple, while the psalm itself thanks G-d for rescue from grave danger. The maamar asks why a dedication should be marked with song and rejoicing. (context: Steinsaltz Tanakh)
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ולבושין הם מקיפים . . בתים הם ג״כ מקיפים
The Kehot note points there, at the words on garments and houses as two kinds of “encompassing,” for a further treatment of this distinction.
Kehot’s noteראה בסה״מ תש״ד ע׳ 113 ואילך.
Paragraph 2
4[אך הטעם . . מן המזון כנ״ל]
The note says this parenthetical remark on the plain reason for prices appears in the manuscript of the Alter Rebbe’s maamarim, i.e. it is part of the text as transmitted in manuscript.
Kehot’s noteמוסגר זה נמצא בכת״י מאמרי אדה״ז.
Paragraph 3
5בבחי׳ עולם שנה נפש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״ג, מ״ג ואילך.
6עולם שנה נפש
Sefer Yetzirah calls World, Year and Soul (space, time and the person) its “faithful witnesses,” and its third chapter traces the three mother letters through each of them. The Alter Rebbe uses this triad to say that the three levels appear in every dimension of creation. (Kehot: Sefer Yetzirah 3:3 and on)
Sefer Yetzirah 6:1ספר יצירה ו׳:א׳
שלשה אבות ותולדותיהן ושבעה כוכבים [נ״א כובשין] וצבאותיהן ושנים עשר גבולי אלכסונין וראיה לדבר עדים נאמנין עולם שנה נפש חק שנים עשר [נ״א עשרה] ושבעה ושלשה ופקידן בתלי וגלגל ולב. שלשה אש ומים ורוח אש למעלה ומים למטה ורוח חק מכריע בינתים וסימן לדבר האש נושא את המים. מ״ם דוממת שי״ן שורקת אל״ף חוק מכריע בינתים:
Sefer Yetzirah, Warsaw 1884 (Public Domain)
7כבוד מלכותך יאמרו גו׳ להודיע גו׳
The words here quote Psalms 145:11; the passage is shown below.
Psalms 145:11תהילים קמ״ה:י״א
כְּבוֹד מַלְכוּתְךָ יֹאמֵרוּ וּגְבוּרָתְךָ יְדַבֵּרוּ:
They shall speak of the glory of Thy kingdom, And talk of Thy might;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יא-יב.
8כבוד מלכותך יאמרו וגבורתך ידברו להודיע כו׳ גבורותיו
In David’s psalm of praise (Ashrei), G-d’s devoted ones “speak of the glory of Your kingdom and tell of Your might, to make known to people His mighty acts.” The plain sense is praise of G-d’s rule and power; the maamar reads “Your kingdom” as Malchus and “His mighty acts” (gevuros) as the restraints that bring many separate worlds into being.
Psalms 145:11–12תהילים קמ״ה:י״א-י״ב
כְּבוֹד מַלְכוּתְךָ יֹאמֵרוּ וּגְבוּרָתְךָ יְדַבֵּרוּ: לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
They shall speak of the glory of Thy kingdom, And talk of Thy might; To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
9כל אשר חפץ ה׳ עשה
A psalm of praise: “Whatever Havayah desired, He did, in heaven and on earth, in the seas and all the depths.” The plain sense is that nothing limits G-d’s power; the maamar reads “desired” as His will, Keser, the encompassing light from which creation comes.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, ו.
10בביאור ע״פ יביאור לבוש מל׳
There the Alter Rebbe explains that Torah study is the inner light, from memalei kol almin, since the Torah comes from Chochmah, while the practical mitzvos, done with physical things, draw from sovev kol almin, which is beyond the chain of descent: bringing the physical into being from the spiritual is beyond ordinary cause and effect.
Kehot’s noteתו״א צב, ב.
11שו״ה בחי׳ — כנודע
There the Alter Rebbe cites the Arizal’s ruling (Etz Chaim, Sha’ar 41, chapter 3) that Keser is the intermediary between the Emanator and the emanated: its lowest level of the Infinite is Atik Yomin, which emanates Keser’s second aspect, Arich Anpin, the hidden root of the ten Sefiros; together the two are called Keser.
Kehot’s noteע״ל בחקותי (מו, ג). וש״נ. [כ].
12שכל דבר הממוצע צריך להיות כלול משניהם
Etz Chaim (Sha’ar 42, Derushei ABYA, chapter 1) teaches that between any two kinds of being there is an intermediate that shares in both, as coral stands between the inanimate and the vegetative, and that between the Creator and the created there is a tiny spark from the last level of the Creator clothed in the first spark of the created. It also names a person’s four levels: his inner soul, his body, his garments and the house he lives in. (The text’s “Sha’ar 41, chapter 3” is the Shklov 1800 numbering, as the Kehot note says.)
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
ועתה נדבר בבחי׳ כל עולם מאלו מה ענינם דע כי השורש והנשמות והגופים הם בחי׳ א׳ שאין פירוד ביניהן אך הלבושים והיכלות הם ב׳ בחי׳ נפרדות מג׳ בחינות הנ״ל ובין ב׳ אלו שהם בין הגופים ובין הלבושים שם הם מדור הקליפות והם ממש נדבקים באחור עור הגוף וטעם הדבר מפני שג׳ בחי׳ הפנימית יש בתוכם או״פ והיותר גרוע באו״פ יוצא בתוך העור ושם מסתיים ואה״מ הוא להיפך כי אור היותר חיצון הוא גדול יותר כנודע נמצא כי אור מקיף שבלבוש היותר פנימי הנדבק אל הגוף הוא אור המקיף היותר קטן …
Sefer Etz Chaim (Public Domain)
13שמ״א פ״ג
That passage explains “peace” as the joining of opposites: Malchus of Atzilus joins Beriah to become its “Atik,” and from the Infinite, before whom even Chochmah is mere “making,” a level is drawn to become the “Atik” of Atzilus.
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו [שמ״ב] פ״א. [כ]. ראה לקמן שה״ש ז, ד.
14חד אריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
15חד אריך כו׳
From Eliyahu’s prayer (Patach Eliyahu) in the introduction to Tikkunei Zohar: “these ten Sefiros proceed in their order, one long, one short and one in between.” The Alter Rebbe cites it for the ordered unfolding of the Sefiros from Arich Anpin.
Tikkunei Zohar 17a:13–15תקוני הזהר י״ז א:י״ג-ט״ו
ואלין עשר ספירן. אינון אזלין כסדרן. חד אריך וחד קצר וחד בינוני ואנת הוא דאנהיג לון. ולית מאן דאנהיג לך לא לעילא ולא לתתא ולא מכל סטרא. *לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון.
Constantinople, 1740 (CC-BY-NC)
16המעתיק הרים
Job, answering his friends, describes G-d’s power: “He who removes mountains, and they do not know it.” The plain sense is uprooting; the maamar takes ma’tik, “removes,” as the meaning of the name Atik, a level removed from and beyond the Sefiros.
Job 9:5איוב ט׳:ה׳
הַמַּעְתִּיק הָרִים וְלֹא יָדָעוּ אֲשֶׁר הֲפָכָם בְּאַפּוֹ:
Who removeth the mountains, and they know it not, When He overturneth them in His anger.
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Kehot’s noteאיוב ט, ה.
17סד״ה השמים כסאי
There “house” is the level of “with all your might,” an encompassing light like a house that surrounds a person with its roof and walls; it is the house of prayer, where the bowings, acts of self-nullification, draw down encompassing light from sovev kol almin.
Kehot’s noteתו״א א, ג.
18השמים כסאי בענין איזה בית אשר תבנו לי
Isaiah’s prophecy: “So says Havayah: The heavens are My throne and the earth My footstool; what house could you build for Me?” No house can contain G-d; the discourse on this verse (Torah Ohr, Bereishis) reads “house” as the encompassing light drawn down through prayer.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ג׳|בחי׳ מזון ולבושים והיכלות
The note says the three levels of food, clothing and dwellings are explained at length there.
Kehot’s noteנתבאר בלקו״ש ח״ט ע׳ 138 בהערה 31 בארוכה.
20בד״ה המגיד מראשית אחרית
This is where the discourse referred to in the text is printed: on “her food, her clothing,” with food drawn from the Name Elokim, the level of vessels.
Kehot’s noteסה״מ תקס״ח ובאוה״ת משפטים ע׳ א׳שב.
21המגיד מראשית אחרית
G-d declares through Isaiah that He tells “the end from the beginning.” The opening words of the discourse the text refers to.
Isaiah 46:10ישעיהו מ״ו:י׳
מַגִּיד מֵרֵאשִׁית אַחֲרִית וּמִקֶּדֶם אֲשֶׁר לֹא־נַעֲשׂוּ אֹמֵר עֲצָתִי תָקוּם וְכׇל־חֶפְצִי אֶעֱשֶׂה:
Declaring the end from the beginning, and from ancient times things that are not yet done; Saying: ‘My counsel shall stand, and all My pleasure will I do’;
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22שארה כסותה
The Torah’s law for a man who takes another wife: he may not diminish the first one’s “food, clothing and conjugal rights.” That discourse reads “her food” (she’erah) as drawn from the Name Elokim, the level of vessels.
Exodus 21:10שמות כ״א:י׳
אִם־אַחֶרֶת יִקַּח־לוֹ שְׁאֵרָהּ כְּסוּתָהּ וְעֹנָתָהּ לֹא יִגְרָע:
If he take him another wife, her food, her raiment, and her conjugal rights, shall he not diminish.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23שו״ה כל — ואינם הכרחים
The note, quoted from there, answers why food is called less necessary than clothing: it means the variety of foods, which belongs to food itself, while fine and plain clothes are equally “clothing”; and a person needs clothing constantly but eats only at times.
Yevamot 63a:4יבמות ס״ג א:ד׳
אַשְׁכְּחֵיהּ רַבִּי יוֹסֵי לְאֵלִיָּהוּ, אֲמַר לֵקהּ, כְּתִיב: ״אֶעֱשֶׂה לוֹ עֵזֶר״, בַּמָּה אִשָּׁה עוֹזַרְתּוֹ לָאָדָם? אֲמַר לֵקהּ: אָדָם מֵבִיא חִיטִּין — חִיטִּין כּוֹסֵס? פִּשְׁתָּן — פִּשְׁתָּן לוֹבֵשׁ? לֹא נִמְצֵאת מְאִירָה עֵינָיו וּמַעֲמִידָתוֹ עַל רַגְלָיו?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteואין סתירה לזה ממ״ש בלקו״ת ברכה צט, סע״א ואילך. כי הכוונה שם במ״ש שהמזון אינו מוכרח כ״כ כלבוש, הוא כמפורש שם להדיא ”ואינם הכרחים כ״כ במיני מטעמים כו׳” [ואף שגם בנוגע ללבושים, מה ש”א״א בחורף בלי מלבוש כו׳ וכן בקיץ כו׳” א״צ לזה ללבושים נאים דוקא — יש לומר: ענין ההתחלקות הוא (בעיקר) מבחינת פנימי. ולכן, מכיון ש”הלבושים שרשם למעלה הוא מבחי׳ כתר . . בחי׳ מקיף”. פרטי הלבושים והחילוק שבין בגדים פשוטים לבגדים נאים אי״ז בעצם ענין הלבושים (משא״כ המזון, מכיון ש”נמשך מבחי׳ ממכ״ע”, הרי ”ריבוי התחלקות פרטי המאכלים” הם פרטים בענין המזון עצמו), ונמצא שהלבושים (שבעצם ענין הלבוש, לא ישנו חילוק בין בגד אחד לשני) ”נצרכים יותר לאדם” מהמזון], [ונוסף לזה: לבוש נצרך תמיד להאדם, משא״כ מזון יכול לאכול לעתים רחוקים, כמבואר בסדור כ, ג]־ וכן מ״ש שם בנוגע לבית ”והם יותר נצרכים לאדם גם מהלבושים” הוא כמו שמבאר שם ”כי א״א לדור בלא בית אף רגע” [ויש לומר שהכוונה היא לענין השלימות שבאדם שבא ע״י דירה דוקא, כמרז״ל [ראה יבמות סג, א: כל אדם שאין לו קרקע כו׳, ובתוספות שם ד״ה שאין: קרקע לבנות עליו שידור בו. וכבר העירו מעירובין (סב, א) דדירת עכו״ם לא שמה דירה. ולהעיר מס׳ בית האוצר (להגר״י ענגל) ח״א כלל יד] כל אדם שאין לו בית אינו אדם — ראה תו״ח ויקהל (תרכז, ב) ובכ״מ בדא״ח], אבל בנוגע לחיות וקיום האדם, המזון נצרך לו יותר מלבוש, והלבוש יותר מבית. וראה לקו״ת שם (צח, סע״ד). — לקו״ש ח״ט ע׳ 139.
24מפת במלח
The Mishnah: “This is the way of Torah: eat bread with salt, drink water by measure...” The Alter Rebbe alludes to it to show that one can live on the plainest food.
Pirkei Avot 6:4משנה אבות ו׳:ד׳
כַּךְ הִיא דַּרְכָּהּ שֶׁל תּוֹרָה, פַּת בְּמֶלַח תֹּאכַל, וּמַיִם בִּמְשׂוּרָה תִשְׁתֶּה, וְעַל הָאָרֶץ תִּישַׁן, וְחַיֵּי צַעַר תִּחְיֶה, וּבַתּוֹרָה אַתָּה עָמֵל, אִם אַתָּה עֹשֶׂה כֵן, (תהלים קכח) אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ בָּעוֹלָם הַזֶּה וְטוֹב לָךְ לָעוֹלָם הַבָּא:
Such is the way [of a life] of Torah: you shall eat bread with salt, and rationed water shall you drink; you shall sleep on the ground, your life will be one of privation, and in Torah shall you labor. If you do this, “Happy shall you be and it shall be good for you” (Psalms 128:2): “Happy shall you be” in this world, “and it shall be good for you” in the world to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
25באתי לגני בענין אריתי מורי
The beloved (in the Sages’ reading, G-d) says: “I have come into My garden... I have gathered My myrrh with My spice.” The text refers to the Explanation on this verse, which contrasts taste and smell.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
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26ריח בגדיו
Yitzchak, blessing Yaakov, who wore Eisav’s clothes, “smelled the smell of his garments and blessed him.” Garments are linked with smell, the more encompassing sense.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כז.
27בריחא דלבושייכו
In the Zohar (Balak) a young boy tells two sages that he knew they had been busy with a mitzvah “by the fragrance of your garments.” Cited as a further link between garments, fragrance and the mitzvos.
Zohar, Balak 4:24–6:33ספר הזהר, בלק ד׳:כ״ד-ו׳:ל״ג
28בזהר פ׳ בלק דקפ״ו ע״א
In Shelach (51d) the Alter Rebbe says that Arich Anpin is the “long countenance” because it extends, as fragrance, to clothe the soul in its thought, speech and action of mitzvos and Torah, and cites this Zohar.
Kehot’s noteראה גם לעיל פ׳ שלח נא, ד. מסעי פט, ב.
29ולכן נק׳ ממכ״ע . . כח הפועל בנפעל
The Tzemach Tzedek brings the content of this passage there, on memalei kol almin as the inner power of the Maker in the thing made.
Kehot’s noteראה באוה״ת ויקרא כרך א ע׳ רצו שמביא תוכן הדברים מכאן.
30G-d commands, through Moshe, the daily and festival offerings: “Command the children of Israel and say to them: My offering, My bread.” The opening of the discourse in Likkutei Torah, Pinchas, the text refers to.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
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Paragraph 5
31כי א״א לדור בלא בית אף רגע
Kehot’s note points to Yevamot 63a for these words.
Yevamot 63aיבמות ס״ג א
Vayikra Rabbah 22:1ויקרא רבה כ״ב:א׳
Kehot’s noteראה יבמות סג, א תוד״ה שאין. ויק״ר פכ״ב, א.
Paragraph 6
32בד״ה אלה מסעי
The Torah’s list of Israel’s journeys from Egypt begins “These are the journeys of the children of Israel.” The opening of a discourse (Likkutei Torah, Masei) where Torah as food and mitzvos as garments is discussed.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
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33גדול תלמוד שמביא לידי מעשה
The sages gathered in Lod asked whether study or action is greater and concluded: “Study is greater, for study leads to action.” The Alter Rebbe reads this as showing that action is the goal of study.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב.
34לא המדרד עיקר אלא המעשה
Shimon, son of Rabban Gamliel: “Not study is the main thing, but action.” The printed word "המדרד" apparently reads "המדרש,” as in the Mishnah.
Pirkei Avot 1:17משנה אבות א׳:י״ז
שִׁמְעוֹן בְּנוֹ אוֹמֵר, כָּל יָמַי גָּדַלְתִּי בֵין הַחֲכָמִים, וְלֹא מָצָאתִי לַגּוּף טוֹב אֶלָּא שְׁתִיקָה. וְלֹא הַמִּדְרָשׁ הוּא הָעִקָּר, אֶלָּא הַמַּעֲשֶׂה. וְכָל הַמַּרְבֶּה דְבָרִים, מֵבִיא חֵטְא:
Shimon, his son, used to say: all my days I grew up among the sages, and I have found nothing better for a person than silence. Study is not the most important thing, but actions; whoever indulges in too many words brings about sin.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
35לא המדרש עיקר אלא המעשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״א, מי״ז.
36The Talmud: with a positive commandment, if a person is told “Make a sukkah” and does not, the court beats him “until his soul departs.” It shows how central the act of a mitzvah is.
Ketubot 86a:10כתובות פ״ו א:י׳
אֲמַר לֵקהּ רַב כָּהֲנָא לְרַב פָּפָּא: לְדִידָךְ דְּאָמְרַתְּ פְּרִיעַת בַּעַל חוֹב מִצְוָה, אָמַר: ״לָא נִיחָא לִי דְּאֶיעְבֵּיד מִצְוָה״, מַאי? אֲמַר לֵקהּ, תְּנֵינָא: בַּמֶּה דְּבָרִים אֲמוּרִים — בְּמִצְוַת לֹא תַעֲשֶׂה, אֲבָל בְּמִצְוַת עֲשֵׂה, כְּגוֹן שֶׁאוֹמְרִין לוֹ עֲשֵׂה סוּכָּה וְאֵינוֹ עוֹשֶׂה, לוּלָב וְאֵינוֹ עוֹשֶׂה —
William Davidson, Vocalized Aramaic (CC-BY-NC)
37מי שתורתו אומנתו כגון רשב״י וחביריו אין מפסיקין לתפלה
Rabbi Yochanan: those whose Torah is their occupation, like Rabbi Shimon bar Yochai and his colleagues, stop their study for the Shema but not for prayer, while people like us stop for both.
Shabbat 11a:8שבת י״א א:ח׳
וְאִם הִתְחִילוּ אֵין מַפְסִיקִין, מַפְסִיקִין לִקְרִיאַת שְׁמַע. הָא תְּנָא לֵקהּ רֵישָׁא אֵין מַפְסִיקִין? סֵיפָא אֲתָאן לְדִבְרֵי תוֹרָה. דְּתַנְיָא: חֲבֵרִים שֶׁהָיוּ עוֹסְקִין בַּתּוֹרָה — מַפְסִיקִין לִקְרִיאַת שְׁמַע, וְאֵין מַפְסִיקִין לִתְפִלָּה. אָמַר רַבִּי יוֹחָנָן: לֹא שָׁנוּ אֶלָּא כְּגוֹן רַבִּי שִׁמְעוֹן בֶּן יוֹחַי וַחֲבֵירָיו שֶׁתּוֹרָתָן אוּמָּנוּתָן. אֲבָל כְּגוֹן אָנוּ, מַפְסִיקִין לִקְרִיאַת שְׁמַע וְלִתְפִלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת יא, א.
38ובירוש׳ פ״ק דשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteה״ב.
39שו״ה למ״ע — לסוכה ולולב
The note, quoted from there, explains why sukkah and lulav are the examples: both are about Daas, knowledge.
Kehot’s noteהטעם שתפס ב׳ מצות אלו י״ל כי במצות אלו תוכנם וענינם הו״ע הדעת: בסוכה נאמר (אמור כג, מג) ”למען ידעו דורתיכם כי בסוכות” (ולכן הכוונה במצות סוכה היא לא רק כוונת המצוה אלא גם החלק מקיום המצוה כתיקונה*. — ראה ב״ח או״ח ר״ס תרכ״ה שו״ע אדה״ז שם): ו”לולב ומיניו הוא המשכת הדעת כו׳”. *)ֿאף שכ״ה גם בתפילין וציצית כבב״ח שם, הרי בהנ״ל הוא כפי שנאמר ”למען תזכרו גו׳”, ”למען תהי׳ תורת ה׳ בפיך” ולא כבסוכה למען ידעו גו׳” — לקו״ש חט״ו ע׳ 261.
40ולא מודה רשב״י שמפסיקין כו׳ טעמי׳ דרשב״י שזה שנון כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי שבת פ״א סוף ה״א.
41אורייתא מחכמה נפקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (סב, א. פה, א). זח״ג (קפב, א). וע׳ זח״א (קנו, ב). [כ].
42אורייתא מחכמה נפקת
“The Torah comes forth from Chochmah.” The Kehot edition gives this Zohar passage (and parallels) for the principle that Torah is rooted in divine wisdom.
Zohar, Beshalach 28:377–388ספר הזהר, בשלח כ״ח:שע״ז-שפ״ח
but the food of those absorbed in the Torah nourishes only the soul and the spirit, but not the body, coming as it does from the sphere of “Wisdom”, from the highest and most glorious supernal region. Hence it is hardly to be wondered at that Wisdom’s children are more frail than other men, for they do not eat the food of the body at all. Truly, “Wisdom keeps alive her owners”! Blessed is that body which can derive benefit from the food of the soul!’ R. Eleazar thereupon remarked: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
43אורייתא מחכמה נפקת
A parallel Zohar passage for “The Torah comes forth from Chochmah.”
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
44אורייתא מחכמה נפקת
A further parallel given by the Kehot edition for the Torah’s root in Chochmah.
Zohar, Chukat 6:43–9:54ספר הזהר, חקת ו׳:מ״ג-ט׳:נ״ד
45גם בפרק אחד שחרית ופ״א ערבית יצא ידי חובת ת״ת
The Talmud says that one who learns one chapter in the morning and one in the evening has fulfilled “it shall not depart from your mouth.” The Kehot edition also cites the Alter Rebbe’s Shulchan Aruch, Laws of Torah Study 3:4.
Menachot 99b:16–17מנחות צ״ט ב:ט״ז-י״ז
אמר ר׳ אמי מדבריו של ר׳ יוסי נלמוד אפילו לא שנה אדם אלא פרק אחד שחרית ופרק אחד ערבית קיים מצות (יהושע א, ח) לא ימוש (את) ספר התורה הזה מפיך אמר רבי יוחנן משום רבי שמעון בן יוחי אפילו לא קרא אדם אלא קרית שמע שחרית וערבית קיים לא ימוש ודבר זה אסור לאומרו בפני עמי הארץ ורבא אמר מצוה לאומרו בפני עמי הארץ
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות צט, ב. שו״ע אדה״ז הל׳ ת״ת פ״ג ה״ד.
46והגית בו יומם ולילה
G-d’s charge to Yehoshua after Moshe’s death: “This book of the Torah shall not depart from your mouth; you shall meditate in it day and night.” The other extreme of the duty of study, showing that Torah, like food, has no fixed measure.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח.
47In the Jerusalem Talmud Rabbi Shimon bar Yochai says that those engaged in Torah study do not stop “even for the Shema.” The Talmud asks whether he does not agree that one stops to make a sukkah or a lulav, and gives his reason about the Shema: “this is study and that is study,” and one study is not set aside for another. (Kehot: Jerusalem Talmud Shabbos 1, end of halachah 1)
Jerusalem Talmud Shabbat 1:2:11תלמוד ירושלמי שבת א׳:ב׳:י״א
רִבִּי יוֹחָנָן אָמַר בְּשֵׁם רִבִּי שִׁמְעוֹן בֶּן יוֹחַי. כְּגוֹן אָנוּ שֶׁעֲסוּקִין בְּתַלְמוּד תּוֹרָה אֲפִילוּ לְקִרִיַת שְׁמַע אֵין אָנוּ מַפְסִיקִין. רִבִּי יוֹחָנָן אָמְרָהּ עַל גַּרְמֵיהּ. כְּגוֹן אָנוּ שֶׁאֵין אָנוּ עֲסוּקִין בְּתַלְמוּד תּוֹרָה אֲפִילוּ לִתְפִילָּה אָנוּ מַפְסִיקִין. דֵּין כְּדַעְתֵּיהּ וְדֵין כְּדַעְתֵּיהּ. רִבִּי יוֹחָנָן כְּדַעְתֵּיהּ. דְּרִבִּי יוֹחָנָן אָמַר. הַלְוַאי מִתְפָּלְלִין כָּל הַיּוֹם. לָמָּה. שֶׁאֵין תְּפִילָּה מַפְסֶדֶת. רִבִּי שִׁמְעוֹן בֶּן יוֹחַי כְדַעְתֵּיהּ. דְּרִבִּי שִׁמְעוֹן בֶּן יוֹחַי אָמַר. אִילּוּ הֲוֵינָא קָאִים עַל טוּרָא דְסִינַי בְּשַׁעְתָּא …
Rebbi Joḥanan said in the name of Rebbi Simeon ben Yoḥai: “For example we, who are engaged in the study of Torah, do not interrupt even for the recitation of the Shemaˋ.” Rebbi Joḥanan used to say about himself: “For example we, who are not engaged in the study of Torah, do interrupt even for prayer.”This one follows his own opinion and that one follows his own opinion. Rebbi Joḥanan follows his own opinion since Rebbi Joḥanan said, if only a man prayed the entire day. Why? Because prayer is …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 7
48יש ב׳ מיני מצות
The Kehot note points there, at the words “there are two kinds of mitzvos,” for a further discussion of this division.
Kehot’s noteראה אוה״ת פנחס ע׳ א׳סג.
49כמו מצות שכחה וכה״ג
According to the note, Sha’arei Kedushah divides the mitzvos into five groups: those done at prayer every weekday, those bound to a time, those that may happen to come a person’s way, those one must seek out, and those one cannot seek unless the Holy One, blessed be He, brings them.
Kehot’s noteראה בשערי קדושה להרח״ו שער ד׳ בתחלתו שמחלק המצות לה׳ חלקים: א׳, מצות הנוהגות בזמן התפלה בכל ימי החול. ב׳, מצות התלויות בזמן. ג׳, מצות האפשריות להזדמן ליד האדם. ד׳, מצות שצריך האדם לחפש אחריהן לקיימן. ה׳, מצות שאין ביד האדם לחפש אחריהן אא״כ יזמינם הקב״ה, וראה בסה״מ תרס״ח בסופו בהוספה ג׳ (הגהות על שעה״ק להרח״ו) ע׳ רמז (בהוצאת תשמ״ט).
Paragraph 8
50פ״ג דפאה
Kehot’s marei makom for these words (its note is below).
Kehot’s note(הי״ג). [כ].
51בתוספתא פ״ג דפאה מעשה בחסיד א׳ ששכח עומר בתוך שדהו
The story of the pious man who celebrated the mitzvah of the forgotten sheaf with offerings, because it alone comes without our knowledge.
Tosefta Peah 3:13תוספתא פאה ג׳:י״ג
… המעמר מפני הדליקה ומפני אמת המים אין להם שכחה מפני [שעתיד] לאבדן מעשה בחסיד אחד ששכח עומר בתוך שדהו ואמר לבנו צא והקריב עלי פר לעולה ופר לשלמים אמר לו אבא מה ראית לשמוח בשמחת מצוה זו [יותר] מכל מצות שבתורה אמר לו כל מצות שבתורה נתן [להם המקום] לדעתנו זו שלא לדעתנו שאילו [עשינוהו ברצון לפני המקום לא באת מצוה זו לידינו [אלא] הרי הוא אומר (דברים כד) כי תקצור וגו׳ קבע לו הכתוב ברכה והלא דברים קל וחומר מה אדם שלא נתכוין לזכות וזכה מעלין עליו כאילו …
Tosefta Pei'ah - Machon Mamre (Public Domain)
52כי תקצור וגו׳
Moshe gives Israel the law of the forgotten sheaf: “When you reap your harvest in your field and forget a sheaf in the field, do not go back to take it... so that Havayah your G-d may bless you.” The mitzvah can be fulfilled only by forgetting, and the verse sets a blessing for it.
Deuteronomy 24:19דברים כ״ד:י״ט
כִּי תִקְצֹר קְצִירְךָ בְשָׂדֶךָ וְשָׁכַחְתָּ עֹמֶר בַּשָּׂדֶה לֹא תָשׁוּב לְקַחְתּוֹ לַגֵּר לַיָּתוֹם וְלָאַלְמָנָה יִהְיֶה לְמַעַן יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ בְּכֹל מַעֲשֵׂה יָדֶיךָ:
When thou reapest thy harvest in thy field, and hast forgot a sheaf in the field, thou shalt not go back to fetch it; it shall be for the stranger, for the fatherless, and for the widow; that the L-RD thy G-d may bless thee in all the work of thy hands.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
53אנת הוא דאפיקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
54אנת הוא דאפיקת כו׳
From Patach Eliyahu in the introduction to Tikkunei Zohar: “You are He who brought forth ten tikkunim, and we call them ten Sefiros.” Cited for Arich Anpin as the source of the emanated Sefiros.
Tikkunei Zohar 17a:11–12תקוני הזהר י״ז א:י״א-י״ב
אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
55ר״ש בן שטח שברח למצרים . . ורדפו אחריו ונעשה נשיא
The Rebbe’s note there says the same name appears in Likkutei Torah, points to the Jerusalem Talmud, Chagigah 2:2 (cited in Tosafos, Chagigah 16b), where the story is told of Yehudah ben Tabbai, and leaves it for further study; a possible resolution is that it follows the view that Shimon ben Shetach was the Nasi.
Chagigah 16bחגיגה ט״ז ב
Kehot’s noteראה בהערות וציונים מכ״ק אדמו״ר להנחות הר״פ לע׳ פ׳ (נדפס בע׳ קצג): ”וכן הוא גם בלקו״ת. וראה ירושלמי חגיגה פ״ב ה״ב (הובא בתוס׳ חגיגה טז, ב). וצע״ג” עכ״ל. ראה גם בהערות וציונים לעיל. ראה ירוש׳ חגיגה פ״ב, ה״ב. ר׳ יהודא בן טבאי כמ״ש בסידור שלו עזה״פ קודם התפלה ד״ה מזמור [כא, א]. וע׳ בסה״ד בשם הירושלמי (פ״ב דחגיגה ה״ב). ואפ״ל דה״ק כאן לפי״ד חכמים שם (טז, ב) במשנה ובפ׳ גמר הדין (ה״ט [ה״ו]) שר׳ שמעון בן שטח הי׳ נשיא. [כ].
56כל הרודף אחר הכבוד
The Talmud, praising the humility of Beis Hillel: whoever chases after greatness, greatness flees from him, and whoever flees from greatness, greatness chases after him. The maamar’s “honor” stands for the Talmud’s “greatness.”
Eruvin 13bעירובין י״ג ב
Kehot’s noteראה עירובין יג, ב.
57בד״ה צאינה וראינה
That discourse explains the crown as above the king’s body, made of precious stones that are inanimate yet become a crown, and explains the two crowns for “we will do” and “we will hear,” with “we will hear” as nullification before the words of Torah.
Kehot’s noteלקמן שה״ש כב, א.
58בד״ה צאינה וראינה
The maiden calls to the daughters of Zion: “Go forth and see King Shlomo, with the crown with which his mother crowned him on the day of his wedding.” The opening of the discourse the text refers to (Likkutei Torah, Shir HaShirim).
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)
59קשרו להן ב׳ כתרים אחד כנגד נעשה כו׳
Rabbi Simai: when Israel said “we will do” before “we will hear,” six hundred thousand ministering angels came and tied two crowns on each Jew, one for “we will do” and one for “we will hear.” The Alter Rebbe reads the two crowns as the two levels of Keser.
Shabbat 88a:7שבת פ״ח א:ז׳
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)
Kehot’s noteשבת פח, א.
60רפ״ו דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s note(לה, ב). [כ].
61Rabbi Shimon bar Yochai: when Israel does G-d’s will, their work is done by others; when they do not, they do it themselves, as it says “and you shall gather in your grain.” The question that it belongs to the passage of those who obey is the one the maamar answers.
Berakhot 35b:7ברכות ל״ה ב:ז׳
רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי אוֹמֵר: אֶפְשָׁר אָדָם חוֹרֵשׁ בִּשְׁעַת חֲרִישָׁה, וְזוֹרֵעַ בִּשְׁעַת זְרִיעָה, וְקוֹצֵר בִּשְׁעַת קְצִירָה, וְדָשׁ בִּשְׁעַת דִּישָׁה, וְזוֹרֶה בִּשְׁעַת הָרוּחַ, תּוֹרָה מַה תְּהֵא עָלֶיהָ? אֶלָּא בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי אֲחֵרִים, שֶׁנֶּאֱמַר: ״וְעָמְדוּ זָרִים וְרָעוּ צֹאנְכֶם וְגוֹ׳״, וּבִזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם — מְלַאכְתָּן נַעֲשֵׂית עַל יְדֵי עַצְמָן, שֶׁנֶּאֱמַר: ״וְאָסַפְתָּ דְגָנֶךָ״. וְלֹא עוֹד אֶלָּא שֶׁמְּלֶאכֶת אֲחֵרִים נַעֲשֵׂית עַל יָדָן, שֶׁנֶּאֱמַר: ״וְעָבַדְתָּ אֶת …
R. Simeon b. Johai says : Is it possible for a man to plough at the time of ploughing, sow at seed-time, reap at harvest-time, thresh at the time of threshing, and winnow at the time of wind — what is to become of Torah? But when Israel perform the will of the All-present, their work is done by others; as it is said, "And strangers shall stand and feed your flocks," etc. (Is. Ixi. 5) ; and at the time when Israel perform not the will of the All-present, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
62והיה אם שמוע תשמעו אל מצותי
Moshe’s words in the second paragraph of the Shema: “And it will be, if you will diligently listen to My commandments... to love Havayah your G-d and to serve Him with all your heart and with all your soul.” It has no “with all your might,” and it continues “and you shall gather in your grain” (11:14).
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63בכל מאדך
The first paragraph of the Shema: “And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads “with all your might” (me’odecha) as love beyond one’s own measure and will.
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)
64אל יאמר אדם אי אפשי
There the same saying is tied to accepting the yoke of Heaven (kabbalas ol): one keeps the prohibition because G-d decreed it, although this is beyond reason.
Kehot’s noteע״ל האזינו (ע״ד, א). וש״נ. [כ].
65אל יאמר אדם אי אפשי כו׳ אלא אפשי ומה אעשה אבי שבבשמים גזר עלי
Rashi, from the Sifra: Rabbi Elazar ben Azaryah teaches that a person should not say “I loathe pork” or “I do not want to wear shaatnez,” but “I would like to, but what can I do? My Father in heaven has decreed upon me.” Such a person keeps the prohibition for G-d’s sake and accepts the yoke of Heaven.
Rashi on Leviticus 20:26רש"י על ויקרא כ׳:כ״ו
ואבדל אתכם מן העמים להיות לי. אִם אַתֶּם מֻבְדָּלִים מֵהֶם הֲרֵי אַתֶּם שֶׁלִּי, וְאִם לָאו הֲרֵי אַתֶּם שֶׁל נְבוּכַדְנֶאצַּר וַחֲבֵרָיו; רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר מִנַּיִן שֶׁלֹּא יֹאמַר אָדָם נַפְשִׁי קָצָה בִּבְשַׂר חֲזִיר, אִי אֶפְשִׁי לִלְבֹּשׁ כִּלְאַיִם, אֲבָל יֹאמַר אֶפְשִׁי וּמָה אֶעֱשֶׂה וְאָבִי שֶׁבַּשָּׁמַיִם גָּזַר עָלַי? תַּ"ל וָאַבְדִּל אֶתְכֶם מִן הָעַמִּים לִהְיוֹת לִי, שֶׁתְּהֵא הַבְדָּלַתְכֶם מֵהֶם לִשְׁמִי — פּוֹרֵשׁ מִן הָעֲבֵרָה וּמְקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמָיִם (ספרא):
ואבדל אתכם מן העמים להיות לי AND I HAVE SEPARATED YOU FROM THE PEOPLES THAT YOU SHOULD BE MINE — If you hold yourselves apart from them then you will be Mine, but if not, you belong to (become subject to) Nebuchadnezzar and others like him. Rabbi Eleazer ben Azariah said, “Whence do we know that one should not say, "My soul loathes swine’s flesh”, or, “I have no desire to wear clothes which are a mixture of wool and linen”, but one should say, "I would, indeed, like them, …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
66אתכפיא סט״א . . אסתלק יקרא דקוב״ה לעילא
The Zohar says that when the sitra achra is subdued, “the glory of the Holy One, blessed be He, is exalted” more than through any other praise. Applied to keeping the prohibitions out of submission.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteזח״ב קכח, ב.
67בביאור ע״פ שחורה אני
There the positive mitzvos make the soul’s garments, while keeping the prohibitions (“I am black”) draws the revelation of G-d’s essence, which cannot even be called sovev kol almin.
Kehot’s noteלקמן שה״ש י, ב.
68בביאור ע״פ שחורה אני ונאוה
The maiden (in the Sages’ reading, the Congregation of Israel) tells the daughters of Jerusalem: “I am black yet comely.” The opening of the Explanation the text refers to, on the prohibitive commandments.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69וע״פ שימני כחותם
There the positive mitzvos draw down light clothed in vessels, a “sunken seal,” while keeping the prohibitions, by nullifying one’s own existence, draws a “protruding seal” from a level that does not come down through the chain of descent: the positive mitzvos from the lower seven levels of Arich Anpin, the prohibitions from its upper three, which are never clothed.
Kehot’s noteלקמן שה״ש מו, ב.
70וע״פ שימני כחותם
The maiden asks her beloved: “Set me as a seal upon your heart.” The opening of another discourse the text refers to, on the “sunken” and “protruding” seal.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71וע״פ ראיתי והנה מנורת זהב
In Zechariah’s vision the angel asks what he sees, and he answers: “I saw, and behold, a menorah all of gold.” The opening of a third discourse the text refers to (Likkutei Torah, Beha’aloscha).
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72סד״ה ראה ריח בני
There the blessings came without Yitzchak’s knowledge because they could not be clothed in Daas, like “not on merit but on mazal”: they drew a flow from above the order of the chain of descent, to repair the sin of the Tree of Knowledge, which also came through guile, so that the higher lights would reach even physical things.
Kehot’s noteתו״א כא, א.
73סד״ה ראה ריח בני
Yitzchak, blessing Yaakov: “See, the smell of my son is like the smell of a field that Havayah has blessed.” The opening of the discourse the text refers to (Torah Ohr, Toldos).
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74רק בא אחיך במרמה
Yitzchak tells Eisav: “Your brother came with guile and took your blessing.” It shows the blessings came without Yitzchak’s knowledge.
Genesis 27:35בראשית כ״ז:ל״ה
וַיֹּאמֶר בָּא אָחִיךָ בְּמִרְמָה וַיִּקַּח בִּרְכָתֶךָ:
And he said: ‘Thy brother came with guile, and hath taken away thy blessing.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ריח בגדיו ריח בוגדיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר (פס״ה [כב וברש״י שם]). ובילקוט ר׳ (קטו). וע׳ סנהדרין (לז, א). וכ״ה במדרש אגדה פ׳ תולדות א״ת בגדיו אלא בוגדיו. [כ].
76וז״ש במדרש ריח בגדיו ריח בוגדיו
The Midrash applies “he smelled the smell of his garments” to sinners of Yaakov’s line who returned, such as Yosef Meshisa and Yakum of Tzeroros, reading begadav (“his garments”) as bogdav (“his traitors”); the Kehot note also points to Rashi there, the Yalkut Reuveni and Sanhedrin 37a.
Bereshit Rabbah 65:22בראשית רבה ס״ה:כ״ב
… את נושקני בקבורה, ואין אחר נושקני בקבורה. ויגש וישק לו וירח את ריח בגדיו אמר רבי יוחנן: אין לך דבר שריחו קשה מן השטף הזה של עזים, ואת אמרת וירח את ריח בגדיו ויברכהו?! אלא, בשעה שנכנס אבינו יעקב אצל אביו, נכנסה עמו גן עדן, הדא הוא דאמר לו: ראה ריח בני כריח שדה. ובשעה שנכנס עשו אצל אביו, נכנסה עמו גיהינום, היך מה דאת אמר: (משלי כ): בא זדון ויבא קלון. דבר אחר: וירח את ריח בגדיו ויברכהו, כגון יוסף משיתא, ויקום איש צרורות יוסף משיתא. בשעה שבקשו …
“He did not recognize him, because his hands were hairy like the hands of his brother Esau, and he blessed him” (Genesis 27:23). “He did not recognize him” – when wicked people were produced from him, he [Isaac] did not recognize them. “His father Isaac said to him: Approach and kiss me, my son” (Genesis 27:26). “Approach and kiss me” – he said to him: ‘You will be adjacent to me in burial, but no other will be adjacent to me in burial.’ “He approached and kissed him, and he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
77וז״ש במדרש ריח בגדיו ריח בוגדיו
Rabbi Zeira expounds “he smelled the smell of his garments”: do not read begadav (“his garments”) but bogdav (“his traitors”); he would befriend the ruffians in his neighborhood so that they would return. Cited by the Kehot edition as a parallel.
Sanhedrin 37a:7–8סנהדרין ל״ז א:ז׳-ח׳
רֵישׁ לָקִישׁ אָמַר: מֵהָכָא, ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״ – אֲפִילּוּ רֵיקָנִין שֶׁבָּךְ מְלֵאִין מִצְוֹת כְּרִמּוֹן. רַבִּי זֵירָא אָמַר: מֵהָכָא, ״וַיָּרַח אֶת רֵיחַ בְּגָדָיו״. אַל תִּיקְרֵי ״בְּגָדָיו״ אֶלָּא ״בּוֹגְדָיו״. הָנְהוּ בִּרְיוֹנֵי דַּהֲווֹ בְּשִׁיבָבוּתֵיהּ דְּרַבִּי זֵירָא, דַּהֲוָה מְקָרֵב לְהוּ כִּי הֵיכִי דְּנֶיהְדְּרוּ לְהוּ בִּתְיוּבְתָּא, וַהֲווֹ קָפְדִי רַבָּנַן. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי זֵירָא, אָמְרִי: עַד הָאִידָּנָא הֲוָה חֲרִיכָא קַטִּין שָׁקֵיהּ דַּהֲוָה בָּעֵי עֲלַן רַחֲמֵי, הַשְׁתָּא מַאן בָּעֵי עֲלַן רַחֲמֵי? הַרְהֲרוּ בְּלִבַּיְיהוּ וַעֲבַדוּ תְּשׁוּבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
78בד״ה וישלח יעקב
There Keser is called socher, from sechor sechor, “around,” the encompassing light of the whole chain of descent, and the “four hundred shekels, current with the merchant” (over lasocher) are the four hundred worlds of yearning, which come from the essence of the Infinite above even Keser and pass through it.
Kehot’s noteתו״א כד, ג.
79בד״ה וישלח יעקב
Yaakov sends messengers ahead of him to Eisav. The opening of the discourse the text refers to (Torah Ohr, Vayishlach).
Genesis 32:4בראשית ל״ב:ד׳
וַיִּשְׁלַח יַעֲקֹב מַלְאָכִים לְפָנָיו אֶל־עֵשָׂו אָחִיו אַרְצָה שֵׂעִיר שְׂדֵה אֱדוֹם:
And Jacob sent messengers before him to Esau his brother unto the land of Seir, the field of Edom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80עובר לסוחר
Avraham weighs out for Efron “four hundred shekels of silver, current with the merchant,” for the Cave of Machpelah. The phrase explained in that discourse.
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81בביאור ע״פ כי תצא
There the lamed is the encompassing light that can at times enter the vessels, and the final mem is the encompassing of the encompassing, which cannot; it refers back to this maamar on garment and house.
Kehot’s noteלעיל לו, ד.
82בביאור ע״פ כי תצא
The law that begins “When you go out to war against your enemies.” The opening of the Explanation in Likkutei Torah, Ki Seitzei, on the two encompassing lights, lamed and mem.
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83והקימותי לך בית נאמן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש״א כא, כח.
84בית נאמן
Avigail, asking David’s pardon, blesses him: “Havayah will surely make for my lord a faithful house.” The words “a faithful house,” said of David, are the ones the text quotes; the Alter Rebbe reads “house” as David’s Malchus. (Kehot: I Samuel 21:28)
I Samuel 25:28שמואל א כ״ה:כ״ח
שָׂא נָא לְפֶשַׁע אֲמָתֶךָ כִּי עָשֹׂה־יַעֲשֶׂה ה׳ לַאדֹנִי בַּיִת נֶאֱמָן כִּי־מִלְחֲמוֹת ה׳ אֲדֹנִי נִלְחָם וְרָעָה לֹא־תִמָּצֵא בְךָ מִיָּמֶיךָ:
Forgive, I pray thee, the trespass of thy handmaid; for the L-RD will certainly make my lord a sure house, because my lord fighteth the battles of the L-RD; and evil is not found in thee all thy days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85לא גבה לבי גו׳ ודוממתי
The words here quote Psalms 131:1; the passage is shown below.
Psalms 131:1תהילים קל״א:א׳
שִׁיר הַמַּעֲלוֹת לְדָוִד ה׳ לֹא־גָבַהּ לִבִּי וְלֹא־רָמוּ עֵינַי וְלֹא־הִלַּכְתִּי בִּגְדֹלוֹת וּבְנִפְלָאוֹת מִמֶּנִּי:
A Song of Ascents; of David. L-RD, my heart is not haughty, nor mine eyes lofty; Neither do I exercise myself in things too great, or in things too wonderful for me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלא, א-ב.
86לא גבה לבי כו׳ ודוממתי
David’s psalm: “Havayah, my heart was not haughty, nor my eyes lofty... I have calmed and stilled my soul, like a weaned child with its mother.” David’s self-effacement; “stilled” (domamti) echoes domem, the inanimate.
Psalms 131:1–2תהילים קל״א:א׳-ב׳
שִׁיר הַמַּעֲלוֹת לְדָוִד ה׳ לֹא־גָבַהּ לִבִּי וְלֹא־רָמוּ עֵינַי וְלֹא־הִלַּכְתִּי בִּגְדֹלוֹת וּבְנִפְלָאוֹת מִמֶּנִּי: אִם־לֹא שִׁוִּיתִי וְדוֹמַמְתִּי נַפְשִׁי כְּגָמֻל עֲלֵי אִמּוֹ כַּגָּמֻל עָלַי נַפְשִׁי:
A Song of Ascents; of David. L-RD, my heart is not haughty, nor mine eyes lofty; Neither do I exercise myself in things too great, or in things too wonderful for me. Surely I have stilled and quieted my soul; Like a weaned child with his mother; My soul is with me like a weaned child.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87בלקו״ת מבאר
It notes that Likkutei Torah treats leadership as a whole as beyond reason (fleeing honor) and links it with putting “we will do” before “we will hear”; since “By Me kings reign,” all leadership is bound up with self-nullification.
Kehot’s note”שגם כללות ענין הנשיאות הוא ענין שלא ע״פ טעם ודעת (הבורח מן הכבוד כו׳) ומקשר זה עם ענין הקדמת נעשה לנשמע, עיי״ש, וי״ל, שכיון ש”בי מלכים ימלוכו” לכן כל נשיאות קשורה דוקא עם ענין הביטול (הבורח מן הכבוד כו׳)” — לקו״ש חל״ג ע׳ 46 הערה 40.
88Kehot’s note points to Deuteronomy 21:10–25:19 for these words.
Deuteronomy 21:10–25:19דברים כ״א:י׳-כ״ה:י״ט
Paragraph 10
89תחת אשר לא עבדת בשמחה
Moshe’s warning of the curses that come “because you did not serve Havayah your G-d with joy and gladness of heart.” It shows that the mitzvos, done by will, call for joy.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
90ע״פ ושאבתם מים בששון
That discourse contrasts the wine libation, explicit in the Written Torah, with the water libation, a law given to Moshe at Sinai, and explains why the water was drawn with great joy.
Kehot’s noteלעיל עט, ד ואילך.
91ע״פ ושאבתם מים בששון
Isaiah’s song of the redemption: “You shall draw water with joy from the wellsprings of salvation.” The verse of the Sukkos water-drawing, which had to be joined with joy.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92מזמור שיר שהוא נראה כפל ענין כמ״ש באלשיך
The heading of the psalm of the dedication of the House. The Alshich on this verse, as the Kehot note shows, remarks on the seeming redundancy of “a psalm, a song.”
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ל, א.
93ויהי ביתך כבית פרץ
The people at the gate and the elders bless Boaz on his marriage to Ruth: “May your house be like the house of Peretz, whom Tamar bore to Yehudah.” The plain sense is a blessing for a flourishing family; “house” here means offspring.
Ruth 4:12רות ד׳:י״ב
וִיהִי בֵיתְךָ כְּבֵית פֶּרֶץ אֲשֶׁר־יָלְדָה תָמָר לִיהוּדָה מִן־הַזֶּרַע אֲשֶׁר יִתֵּן ה׳ לְךָ מִן־הַנַּעֲרָה הַזֹּאת:
and let thy house be like the house of Perez, whom Tamar bore unto Judah, of the seed which the L-RD shall give thee of this young woman.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94בני לאו בזכותא תליא מלתא אלא במזלא
Rava: “Life, children and sustenance do not depend on merit but on mazal.” The maamar reads mazal as the flow from a source above reason.
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)
95יזל מים
Bilaam’s blessing of Israel: “Water shall flow from his buckets.” Illustrates the root nazal (to flow) in mazal.
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)
96ונוזלים מן לבנון
The beloved praises the bride as “a well of living waters and flowing streams from Lebanon.” Another use of the root nazal.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97והתקין לו ממנו בנין עדי עד
The blessing over the creation of man, one of the wedding blessings: “Who formed man in His image... and prepared for him, from him, an everlasting edifice,” usually explained as Chavah, formed from Adam’s own body.
Ketubot 8a:3–4כתובות ח׳ א:ג׳-ד׳
וַ״אֲשֶׁר יָצַר אֶת הָאָדָם בְּצַלְמוֹ, בְּצֶלֶם דְּמוּת תַּבְנִיתוֹ, וְהִתְקִין לוֹ מִמֶּנּוּ בִּנְיַן עֲדֵי עַד. בָּרוּךְ אַתָּה ה׳, יוֹצֵר הָאָדָם״. ״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
98בד״ה וזאת המצוה
Moshe introduces the commandments he will teach: “And this is the commandment, the statutes and the ordinances.” The opening of the discourse in Va’eschanan the text refers to.
Deuteronomy 6:1דברים ו׳:א׳
וְזֹאת הַמִּצְוָה הַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר צִוָּה ה׳ אֱלֹקֵיכֶם לְלַמֵּד אֶתְכֶם לַעֲשׂוֹת בָּאָרֶץ אֲשֶׁר אַתֶּם עֹבְרִים שָׁמָּה לְרִשְׁתָּהּ:
Now this is the commandment, the statutes, and the ordinances, which the L-RD your G-d commanded to teach you, that ye might do them in the land whither ye go over to possess it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99אל תקרי בניך אלא בוניך
Rabbi Elazar in the name of Rabbi Chanina: Torah scholars increase peace in the world, as it says “all your children (banayich) shall be taught of Havayah”; do not read banayich but bonayich, “your builders.”
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 11
100כי לא באתם עד עתה אל המנוחה ואל הנחלה
Moshe tells Israel that in the desert they “have not yet come to the rest and to the inheritance that Havayah your G-d gives you.” The Sages read “the rest” as Shiloh and “the inheritance” as Jerusalem.
Deuteronomy 12:9דברים י״ב:ט׳
כִּי לֹא־בָאתֶם עַד־עָתָּה אֶל־הַמְּנוּחָה וְאֶל־הַנַּחֲלָה אֲשֶׁר־ה׳ אֱלֹקֶיךָ נֹתֵן לָךְ:
for ye are not as yet come to the rest and to the inheritance, which the L-RD your G-d giveth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101מנוחה זו בנין שילה
A baraita: “’The rest’ is Shiloh, ‘the inheritance’ is Jerusalem,” in Rabbi Yehudah’s view; Rabbi Shimon holds the reverse.
Zevachim 119a:9–10זבחים קי״ט א:ט׳-י׳
בָּאוּ לִירוּשָׁלַיִם [וְכוּ׳]. תָּנוּ רַבָּנַן: ״כִּי לֹא בָּאתֶם עַד עָתָּה אֶל הַמְּנוּחָה וְאֶל הַנַּחֲלָה״ – ״מְנוּחָה״ זוֹ שִׁילֹה, ״נַחֲלָה״ זוֹ יְרוּשָׁלַיִם. וְאוֹמֵר: ״הָיְתָה לִּי נַחֲלָתִי כְּאַרְיֵה בַיָּעַר״, וְאוֹמֵר: ״הַעַיִט צָבוּעַ נַחֲלָתִי לִי הַעַיִט סָבִיב עָלֶיהָ״. דִּבְרֵי רַבִּי יְהוּדָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 12
102ע״פ ויגש אליו יהודה
Yehudah approaches Yosef to plead for Binyamin. The opening of the discourse the text refers to.
Genesis 44:18בראשית מ״ד:י״ח
וַיִּגַּשׁ אֵלָיו יְהוּדָה וַיֹּאמֶר בִּי אֲדֹנִי יְדַבֶּר־נָא עַבְדְּךָ דָבָר בְּאׇזְנֵי אֲדֹנִי וְאַל־יִחַר אַפְּךָ בְּעַבְדֶּךָ כִּי כָמוֹךָ כְּפַרְעֹה:
Then Judah came near unto him, and said: ‘Oh my lord, let thy servant, I pray thee, speak a word in my lord’s ears, and let not thine anger burn against thy servant; for thou art even as Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103לא תטע לך אשרה
Sefer HaChinuch’s mitzvah 492, not to plant a tree in the Temple, from “You shall not plant for yourself an asherah.” It adds from the Sages that wooden porticoes are forbidden there too, so that all projections from the walls were of stone. The printed "החניוך" apparently reads "החינוך.”
Sefer HaChinukh 492ספר החינוך תצ״ב
104לא תטע לך אשרה כו׳
Moshe’s law: “You shall not plant for yourself an asherah, any tree, beside the altar of Havayah your G-d.” The plain sense forbids a sacred tree like those of idol worship; the Rambam and the Chinuch extend it to wooden structures in the Temple.
Deuteronomy 16:21דברים ט״ז:כ״א
לֹא־תִטַּע לְךָ אֲשֵׁרָה כׇּל־עֵץ אֵצֶל מִזְבַּח ה׳ אֱלֹקֶיךָ אֲשֶׁר תַּעֲשֶׂה־לָּךְ:
Thou shalt not plant thee an Asherah of any kind of tree beside the altar of the L-RD thy G-d, which thou shalt make thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105שימני כחותם
The maiden asks her beloved: “Set me as a seal upon your heart.” The discourse on this verse explains the difference between a sunken and a protruding seal.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106על כורש שהחמיץ
Rabbi Yitzchak: verses that praise Cyrus speak of him “before he turned sour,” others “after he turned sour”; the next page shows the souring from his row of wood.
Rosh Hashanah 3b:8–9ראש השנה ג׳ ב:ח׳-ט׳
אָמַר רַבִּי אֲבָהוּ: כּוֹרֶשׁ מֶלֶךְ כָּשֵׁר הָיָה, לְפִיכָךְ מָנוּ לוֹ כְּמַלְכֵי יִשְׂרָאֵל. מַתְקֵיף לַהּ רַב יוֹסֵף: חֲדָא — דְּאִם כֵּן קָשׁוּ קְרָאֵי אַהֲדָדֵי, דִּכְתִיב: ״וְשֵׁיצִיא בַּיְתָא דְנָא עַד יוֹם תְּלָתָא לִירַח אֲדָר דִּי הִיא שְׁנַת שֵׁית לְמַלְכוּת דָּרְיָוֶשׁ מַלְכָּא״, וְתַנְיָא: בְּאוֹתוֹ זְמַן לַשָּׁנָה הַבָּאָה עָלָה עֶזְרָא מִבָּבֶל וְגָלוּתוֹ עִמּוֹ, וּכְתִיב: ״וַיָּבֹא יְרוּשָׁלִַם בַּחֹדֶשׁ הַחֲמִישִׁי הִיא שְׁנַת הַשְּׁבִיעִית לַמֶּלֶךְ״, וְאִם אִיתָא — ״שְׁנַת הַשְּׁמִינִית״ מִיבְּעֵי לֵקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
107תלתא די אבן
Cyrus’s decree for rebuilding the Temple: “three rows of great stones and a row of new timber.” The Talmud (Rosh Hashanah 4a) takes the row of wood as the sign that he “turned sour,” meaning to burn the building if the Jews rebelled.
Ezra 6:4עזרא ו׳:ד׳
נִדְבָּכִין דִּי־אֶבֶן גְּלָל תְּלָתָא וְנִדְבָּךְ דִּי־אָע חֲדַת וְנִפְקְתָא מִן־בֵּית מַלְכָּא תִּתְיְהִב:
with three rows of great stones, and a row of new timber, and let the expenses be given out of the king’s house;
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Paragraph 13
108עצי שטים עומדים
G-d instructs Moshe: “You shall make the boards for the Mishkan of acacia wood, standing,” set upright as trees grow. The wooden boards represent the vegetative level. (context: Steinsaltz Tanakh)
Exodus 26:15שמות כ״ו:ט״ו
וְעָשִׂיתָ אֶת־הַקְּרָשִׁים לַמִּשְׁכָּן עֲצֵי שִׁטִּים עֹמְדִים:
And thou shalt make the boards for the tabernacle of acacia-wood, standing up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109שרפים עומדים
In Isaiah’s vision of the Throne, “seraphim stood above Him,” serving G-d. The maamar takes “above Him” as above the Shechinah. (context: Steinsaltz Tanakh)
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
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110קדוש כו׳
The seraphim call to one another: “Holy, holy, holy is Havayah of Hosts; the whole earth is full of His glory.” The angels’ proclamation of G-d’s holiness.
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)
Paragraph 14
111ויקח מאבני המקום ... וישם מראשותיו
Yaakov, on his way to Charan, stops for the night: “he took of the stones of the place and put them at his head.” Plainly the stones were for his head as he slept; the maamar reads mera’ashosav as “above his head,” the words of the Shema rooted above the intellect. (context: Steinsaltz Tanakh)
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
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112וישם אותה מצבה ויצוק שמן
In the morning Yaakov “set it up as a pillar and poured oil on its top.” Read as raising Malchus and drawing supernal Chochmah into it.
Genesis 28:18בראשית כ״ח:י״ח
וַיַּשְׁכֵּם יַעֲקֹב בַּבֹּקֶר וַיִּקַּח אֶת־הָאֶבֶן אֲשֶׁר־שָׂם מְרַאֲשֹׁתָיו וַיָּשֶׂם אֹתָהּ מַצֵּבָה וַיִּצֹק שֶׁמֶן עַל־רֹאשָׁהּ:
And Jacob rose up early in the morning, and took the stone that he had put under his head, and set it up for a pillar, and poured oil upon the top of it.
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113שמן משחת קדש
G-d tells Moshe to say to Israel: “This shall be a holy anointing oil to Me.” Oil symbolizes supernal Chochmah.
Exodus 30:31שמות ל׳:ל״א
וְאֶל־בְּנֵי יִשְׂרָאֵל תְּדַבֵּר לֵאמֹר שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה זֶה לִי לְדֹרֹתֵיכֶם:
And thou shalt speak unto the children of Israel, saying: This shall be a holy anointing oil unto Me throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
114אבן מאסו הבונים היתה לראש פינה
The psalm of thanksgiving: “The stone the builders rejected has become the cornerstone.” Read as Malchus, the lowest level, rooted in the highest.
Psalms 118:22תהילים קי״ח:כ״ב
אֶבֶן מָאֲסוּ הַבּוֹנִים הָיְתָה לְרֹאשׁ פִּנָּה:
The stone which the builders rejected Is become the chief corner-stone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כב.
115מל׳ נק׳ בחי׳ אבן
A parallel discussion of Malchus as “stone.”
Kehot’s noteראה אוה״ת פ׳ ויחי כרך ב שצד, ב. וראה בד״ה וישלח תרע״ג.
116שתי אבנים
Sefer Yetzirah, counting the combinations of letters, calls letters “stones” and words “houses”: “two stones build two houses, three build six houses.” So Malchus, the level of speech and letters, is “stone.” (Kehot: Sefer Yetzirah 4:16)
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
117שתי אבנים כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״ד, מט״ז.
118בביאור ע״פ זאת חקת התורה
The law of the red heifer begins “This is the statute of the Torah.” The opening of the Explanation the text refers to.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119אולי אבנה ממנה
Sarah, still childless, tells Avraham to take Hagar her maidservant: “perhaps I will be built up through her,” that is, have children through her. “Building” through a maidservant is linked to the lowest level of Malchus.
Genesis 16:2בראשית ט״ז:ב׳
וַתֹּאמֶר שָׂרַי אֶל־אַבְרָם הִנֵּה־נָא עֲצָרַנִי ה׳ מִלֶּדֶת בֹּא־נָא אֶל־שִׁפְחָתִי אוּלַי אִבָּנֶה מִמֶּנָּה וַיִּשְׁמַע אַבְרָם לְקוֹל שָׂרָי:
And Sarai said unto Abram: ‘Behold now, the L-RD hath restrained me from bearing; go in, I pray thee, unto my handmaid; it may be that I shall be builded up through her.’ And Abram hearkened to the voice of Sarai.
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Kehot’s noteבראשית טז, ב.
120אולי אבנה גם אנכי ממנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שם ל, ג.
121וכן רחל את שפחתה בלהה ואמרה אולי אבנה גם אנכי ממנה
Rachel, childless, gives Bilhah to Yaakov: “she shall bear upon my knees, and I too shall be built up through her.” The verse has no “perhaps”; the maamar’s wording echoes Sarah’s.
Genesis 30:3בראשית ל׳:ג׳
וַתֹּאמֶר הִנֵּה אֲמָתִי בִלְהָה בֹּא אֵלֶיהָ וְתֵלֵד עַל־בִּרְכַּי וְאִבָּנֶה גַם־אָנֹכִי מִמֶּנָּה:
And she said: ‘Behold my maid Bilhah, go in unto her; that she may bear upon my knees, and I also may be builded up through her.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122ראש לשועלים
Kehot’s note points to Zohar II, 148b for these words.
Zohar II, 148bזח״ב קמח, ב
Kehot’s noteראה זח״ב קמח, ב (אבות פ״ד, מט״ו).
123להיות ראש לשועלים
Rabbi Masya ben Charash: “Be a tail to lions rather than a head to foxes.” Here the lowest part of Malchus becomes a “head” over lesser realms.
Pirkei Avot 4:15משנה אבות ד׳:ט״ו
רַבִּי יַנַּאי אוֹמֵר, אֵין בְּיָדֵינוּ לֹא מִשַּׁלְוַת הָרְשָׁעִים וְאַף לֹא מִיִּסּוּרֵי הַצַּדִּיקִים. רַבִּי מַתְיָא בֶן חָרָשׁ אוֹמֵר, הֱוֵי מַקְדִּים בִּשְׁלוֹם כָּל אָדָם. וֶהֱוֵי זָנָב לָאֲרָיוֹת, וְאַל תְּהִי רֹאשׁ לַשּׁוּעָלִים:
Rabbi Yannai said: it is not in our hands [to explain the reason] either of the security of the wicked, or even of the afflictions of the righteous. Rabbi Mathia ben Harash said: Upon meeting people, be the first to extend greetings; And be a tail unto lions, and not a head unto foxes.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
124בד״ה יגלה לן טעמי׳
There the “filling” of the letter hei is explained as a second hei, the “doubled” hei, as in the Cave of Machpelah (“the doubled cave”), the final hei of the Name Ban; the discourse ties it to the meal of twelve loaves.
Kehot’s noteתו״א טו, ג.
125וע׳ בזהר פ׳ בראשית דכ״ז ע״ב
The Zohar there speaks of a “maidservant of the Shechinah” and of the spelled-out hei (hei-aleph) as “offspring” of the hei: the passage the text refers to on the “filling” of the hei.
Zohar, Bereshit 24:264–25:273ספר הזהר, בראשית כ״ד:רס״ד-כ״ה:ער״ג
126ממ״ש ברבות תזריע פי״ד כלום נתוין אבא ישי
David says, “Did father Yishai intend [to bring me into being]?” The Alter Rebbe notes that this implies the Aggadah of the maidservant is not followed there.
Vayikra Rabbah 14:5ויקרא רבה י״ד:ה׳
127רגלי׳ יורדות
Shlomo warns against the strange woman: “her feet go down to death.” Here “her feet go down” describes Malchus descending into the lowest worlds.
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
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Kehot’s noteמשלי ה, ה.
128נעוץ תחלתן בסופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
129כי נעוץ תחלתן בסופן וסופן בתחלתן
“Their end is wedged in their beginning and their beginning in their end.” The lowest is bound to 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)
130אבנים מפולמים אבנים נקובים
The note points to this discourse of the Siddur for the kinds of “stones” named here.
Kehot’s noteראה סידור ד״ה להבין ההפרש בין ק״ש לתפלה. ראה ביאוה״ז לאדה״א מד, ג. ואילך.
131Rabbi Tanchum in the name of Rabbi Chanilai: a man without a wife lives without joy, without blessing and without good; without blessing, as it says “to bring a blessing to rest upon your house,” the “house” being his wife.
Yevamot 62b:13יבמות ס״ב ב:י״ג
אָמַר רַבִּי תַּנְחוּם אָמַר רַבִּי חֲנִילַאי: כׇּל אָדָם שֶׁאֵין לוֹ אִשָּׁה — שָׁרוּי בְּלֹא שִׂמְחָה, בְּלֹא בְּרָכָה, בְּלֹא טוֹבָה. בְּלֹא שִׂמְחָה, דִּכְתִיב: ״וְשָׂמַחְתָּ אַתָּה וּבֵיתֶךָ״. בְּלֹא בְּרָכָה, דִּכְתִיב: ״לְהָנִיחַ בְּרָכָה אֶל בֵּיתֶךָ״. בְּלֹא טוֹבָה, דִּכְתִיב: ״לֹא טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
132להניח ברכה אל ביתך
Ezekiel’s prophecy of the priests’ gifts: give the kohen the first of your dough “to bring a blessing to rest upon your house.” The verse the Talmud expounds.
Ezekiel 44:30יחזקאל מ״ד:ל׳
וְרֵאשִׁית כׇּל־בִּכּוּרֵי כֹל וְכׇל־תְּרוּמַת כֹּל מִכֹּל תְּרוּמוֹתֵיכֶם לַכֹּהֲנִים יִהְיֶה וְרֵאשִׁית עֲרִסוֹתֵיכֶם תִּתְּנוּ לַכֹּהֵן לְהָנִיחַ בְּרָכָה אֶל־בֵּיתֶךָ:
And the first of all the first-fruits of every thing, and every heave-offering of every thing, of all your offerings, shall be for the priests; ye shall also give unto the priest the first of your dough, to cause a blessing to rest on thy house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133שהברכה לאדם היא בשביל אשתו
Rabbi Chelbo: a man should always be careful of his wife’s honor, for blessing is found in a man’s home only on account of his wife; and Rava told the people of Mechoza, “Honor your wives, so that you may become rich.”
Bava Metzia 59a:11בבא מציעא נ״ט א:י״א
וְאָמַר רַבִּי חֶלְבּוֹ: לְעוֹלָם יְהֵא אָדָם זָהִיר בִּכְבוֹד אִשְׁתּוֹ, שֶׁאֵין בְּרָכָה מְצוּיָה בְּתוֹךְ בֵּיתוֹ שֶׁל אָדָם אֶלָּא בִּשְׁבִיל אִשְׁתּוֹ, שֶׁנֶּאֱמַר: ״וּלְאַבְרָם הֵטִיב בַּעֲבוּרָהּ״. וְהַיְינוּ דַּאֲמַר לְהוּ רָבָא לִבְנֵי מָחוֹזָא: אוֹקִירוּ לִנְשַׁיְיכוּ, כִּי הֵיכִי דְּתִתְעַתְּרוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
134Rabbi Yosei: “I never called my wife ‘my wife,’ but ‘my house.’” Identifies the wife with the “house.”
Shabbat 118b:10שבת קי״ח ב:י׳
אָמַר רַבִּי יוֹסֵי: מִיָּמַי לֹא קָרִיתִי לְאִשְׁתִּי ״אִשְׁתִּי״ וּלְשׁוֹרִי ״שׁוֹרִי״, אֶלָּא לְאִשְׁתִּי — ״בֵּיתִי״, וּלְשׁוֹרִי — ״שָׂדִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
135אין אדם ניזון
The Tzemach Tzedek there quotes the Sages’ saying that a person is given livelihood [only on account of his wife] and remarks that he too did not find its source.
Kehot’s noteע׳ בס׳ אור התורה מאדמו״ר הצ״צ נ״ע בפ׳ ויצא ד״ה וירא והנה באר סי׳ ה׳ בזה״ל הביא מארז״ל אין נותנין לאדם פרנסה כו׳ (וג״ז ל״מ). עו״ש בפ׳ בראשית ד״ה במ״ר בראשית ויברך (מה, א). [כ].
136נותן לחם לכל בשר
The great psalm of thanks, each verse ending “for His kindness is forever”: “He gives bread to all flesh.” Physical sustenance drawn down from divine kindness.
Psalms 136:25תהילים קל״ו:כ״ה
נֹתֵן לֶחֶם לְכׇל־בָּשָׂר כִּי לְעוֹלָם חַסְדּוֹ:
Who giveth food to all flesh, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, כה.
137בפ׳ קרח ע״פ ויגמול שקדים
Aharon’s staff, placed in the Tent of Testimony, blossomed “and bore ripe almonds.” The opening of the discourse in Korach the text refers to.
Numbers 17:23במדבר י״ז:כ״ג
וַיְהִי מִמׇּחֳרָת וַיָּבֹא מֹשֶׁה אֶל־אֹהֶל הָעֵדוּת וְהִנֵּה פָּרַח מַטֵּה־אַהֲרֹן לְבֵית לֵוִי וַיֹּצֵא פֶרַח וַיָּצֵץ צִיץ וַיִּגְמֹל שְׁקֵדִים:
And it came to pass on the morrow, that Moses went into the tent of the testimony; and, behold, the rod of Aaron for the house of Levi was budded, and put forth buds, and bloomed blossoms, and bore ripe almonds.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138בד״ה מנורת זהב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ בהעלותך לד, א.
139אור זרוע לצדיק
The words here quote Psalms 97:11; the passage is shown below.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
140ופי׳ ברבות תרומה פל״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהלשון נעתק ביהל אור ע׳ שנב
141ובזהר תרומה (קס״ו סע״ב)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”שזהו״ע מ״ש אור זרוע לצדיק, דהיינו אור שנברא ביום ראשון שזרעו הקב״ה בג״ע ע״י צדיק יסו״א שהוא גננא דגנתא ואוליד ואצמח ועביד פירין וזהו וכגנה זרועיה תצמיח” — אוה״ת נ״ך כרך א ע׳ רפט.
142וכ״מ ברבות ס״פ שלח
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”ע״פ ועשו להם ציצית הה״ד אור זרוע לצדיק, וכתיב ה׳ חפץ למען צדקו וגו׳ זרע הקב״ה את התורה ואת המצות להנחילם לישראל לחיי העוה״ב ולא הניח דבר בעולם שלא נתן בו מצוה לישראל יצא לחרוש לא תחרוש בשור ובחמור כו׳ עכ״ל. לפי״ז פי׳ אור זרוע אור היינו התורה ומצות, זרוע מה שנתלבשו בכל פרטי הענינים שבעוה״ז בחרישה וזריעה כו׳, ולבושי׳ כמו ציצית, ובבתים מזוזה וכן בכל שא״ד” — יהל אור ע׳ שנב. וראה אוה״ת נ״ך כרך א ס״ע רפט ואילך.
143ואור החמה יהי׳ שבעתיים כאור שבעת הימים
The words here quote Isaiah 30:26; the passage is shown below.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
144ברבות נשא פי״ג . . תרי״ג אותיות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה גם לעיל פ׳ בחקותי מו, ד.
145וזהו שפי׳ בזהר ויקרא (די״ב ע״א)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת בראשית כרך ז תתשס, ב מביא לשון המדרש ומקשה ”(קשה איך דבור זכור את יום השבת לקדשו מכוון נגד תדשא הארץ דשא, אדרבה זהו עשיית מלאכה וא״כ זהו הפך לקדשו, לכאורה)”. וראה גם באוה״ת נ״ך ע׳ רצ.
146יוצר משרתים ואשר משרתיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
147וגילוי זה זהו בשבת
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה באוה״ת נ״ך ע׳ רצ בסעי׳ ב בענין נשמה יתירה.
148בד״ה ראה כי ה׳ נתן לכם השבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל פ׳ בשלח ב, א.
149קדושתי למע׳ מקדושתכם
Kehot’s note points to Vayikra Rabbah 24:9 for these words.
Vayikra Rabbah 24:9ויקרא רבה כ״ד:ט׳
Kehot’s noteויק״ר כד, ט.
150שמש צדקה ומרפא
The words here quote Malachi 3:20; the passage is shown below.
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, כ.
151ברבות בא פט״ו (דקל״א ע״ד)
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה לעיל פ׳ ראה כה, ג. ל, ד. ובאוה״ת פ׳ וירא כרך א פח, ב: ”ובסדר בא פט״ו מבואר ענין שמש צדקה היינו מה שיהי׳ ואור החמה שבעתים כאור שבעת הימים, והוא ענין אור ג״ר דעתיק, ולכן הוא מרפא כי משם מקור החיים”. ע״ש.
152ותהלתי אחטם לך
The words here quote Isaiah 48:9; the passage is shown below.
Isaiah 48:9ישעיהו מ״ח:ט׳
לְמַעַן שְׁמִי אַאֲרִיךְ אַפִּי וּתְהִלָּתִי אֶחֱטׇם־לָךְ לְבִלְתִּי הַכְרִיתֶךָ:
For My name’s sake will I defer Mine anger, And for My praise will I refrain for thee, that I cut thee not off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מח, ט.
153וברבות במדבר פרשה ה׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s note”דורש אחתם לשון חותם קץ הגאולה החתום . . גם חותמה לטובה” — אוה״ת נ״ך כרך א ע׳ קעט. וראה לעיל פ׳ שלח נא, ד.
154בספד״צ פ״ב
Kehot’s note points to Zohar II, 177a for these words.
Zohar II, 177aזח״ב קעז, א
Kehot’s noteזח״ב קעז, א. ”בזמנא דמטא תשרי ירחא שביעה משתכחי אילין תליסר בעלמא עילאה ומתפתחין תליסר תרעא דרחמי בההוא זמנא דרשו ה׳ בהמצאו כתיב ויאמר אלקים תדשא הארץ דשא עשב מזריע זרע עץ פרי וגו׳ היינו דכתיב ועניתם את נפשותיכם בתשעה לחודש בערב” — אוה״ת ויקרא כרך א ע׳ פד. וראה לעיל פ׳ האזינו עז, א ג״כ חלק מהלשון שבסד״צ. וראה גם אוה״ת בראשית כרך א לד, א.
155סד״ה ועשית בגדי קדש
G-d tells Moshe: “And you shall make garments of holiness for Aharon your brother.” The opening of the discourse the text refers to.
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)
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