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Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar asks why Beis Shammai model the Chanukah lights on the decreasing bullocks of Sukkos. It first explains that the mitzvos become the soul’s garments in Gan Eden: a created soul can grasp the radiance of the Shechinah, which is G-dliness itself, only through a screen, and the mitzvos, rooted in Keser yet performed with physical things, are that screen. Two images follow. The two kinds of mirror, clear glass and a silvered mirror, correspond to Moshe’s prophecy and that of the other prophets, and to the mitzvos and the transformed animal soul, whose “reflected light” reaches even higher. In the lamp, the mitzvos are the oil and the soul is the wick; the dark light of love “with all your might” comes first, then the white light of the mitzvah’s joy. The Menorah’s seven lamps match the seven shepherds, who teach and give inward light; Chanukah’s eight match the eight princes, perfectly righteous people who give encompassing light from a higher source. Against Greek wisdom, the repair had to come from above wisdom. Sukkos, a Torah festival, reveals its light from above all at once and then decreases; Chanukah, a rabbinic light drawn from below, must grow from one.

Outline
	1The question, and the mitzvos as garmentsWhy compare the Chanukah lights to the Sukkos bullocks? The mitzvos are the soul’s garments in Gan Eden, where it ascends endlessly in grasping the Infinite.¶1–5
	2Why the soul needs a garmentA finite soul receives infinite radiance only through a screen; the mitzvos, rooted in Keser and performed physically, are that screen and the purpose of the soul’s descent.¶6–13
	3The two mirrorsClear glass and a silvered mirror: Moshe’s prophecy and the other prophets’; the transformed animal soul produces a reflected light that draws from Atik, above the mitzvos’ root.¶14–20
	4Garments, crowns and the lampG-dliness is above spirit as much as matter; the radiance and the crown; in the lamp the mitzvos are the oil and the soul the wick, giving a dark light and a white light.¶21–29
	5Seven shepherds and eight princesThe Menorah’s seven lamps are the shepherds who teach inwardly; Chanukah’s eight are the princes whose encompassing light, from above wisdom, overcomes Greek wisdom and shines even in exile.¶30–42
	6Beis Shammai and Beis HillelSukkos, a Torah festival, reveals its light from above at once and decreases; Chanukah, drawn from below, must increase. Accepting the yoke of Heaven and refining the animal soul come first.¶43–48
	7The roots of the shepherds and princesThe princes are the outer dimension of a higher level, rooted in the first eight tikkunim of Arich Anpin and in Binah, above the shattering; hence their power against evil.¶49–55


Key concepts
	Garments of the soulלבושי הנשמה
	The mitzvos a person performs become garments through which the soul, in Gan Eden, can receive the radiance of the Shechinah, which it could not otherwise grasp.

	Luminous speculum and speculum that does not shineאספקלריא המאירה ושאינה מאירה
	Clear glass that shows the thing itself, and a silvered mirror that shows only an image but also lets one see oneself and what is behind; applied to prophecy, to the mitzvos, and to the transformed animal soul.

	Wick and oilפתילה ושמן
	In this world the soul is the wick on which G-d’s light takes hold and the mitzvos are the oil it consumes; in Gan Eden the roles reverse.

	Seven shepherds and eight princes of menשבעה רועים ושמונה נסיכי אדם
	The shepherds teach and give inward light, like the Menorah’s seven lamps; the princes are perfectly righteous and give encompassing light from a higher source, like Chanukah’s eight lights.

	Encompassing and inner lightsמקיפים ופנימיים
	Inner light is absorbed and understood; encompassing light is too great to enter and affects one from beyond, and comes from a higher level.

	With all your mightבכל מאדך
	Love beyond one’s natural measure, born of transforming the animal soul, which draws a light that does not follow the ordered chain of worlds.


Section 1 · ¶1–5
The question, and the mitzvos as garments
1ת״ר [תנו רבנן] מצות נר חנוכה12 כו׳. בש״א [בית שמאי אומרים] יום ראשון מדליק ח׳ מכאן ואילך פוחת והולך (כמו בפרי החג). ובה״א [ובית הלל אומרים] יום ראשון מדליק א׳ מכאן ואילך מוסיף והולך (מעלין בקודש כו׳).
The Rabbis taught: “The mitzvah of the Chanukah lamp, etc.” Beis Shammai say: on the first day one lights eight; from then on one goes on decreasing (like the bullocks of the Festival). And Beis Hillel say: on the first day one lights one; from then on one goes on increasing (“we ascend in holiness,” etc.).
The maamar opens with the Talmud’s dispute over how to light the Chanukah lights. Beis Shammai count down from eight, as the bullocks offered on Sukkos (“the bullocks of the Festival,” Numbers 29) go down each day from thirteen to seven; Beis Hillel count up from one, because in matters of holiness one only goes upward. An early transcript, the Kehot note records, dates this maamar to Shabbos Chanukah 5571 (1810).


להבין מה ענין נר חנוכה לפרי החג3 נקדים מ״ש נר מצוה ותורה אור4 שהמצות נק׳ נר5 וגם כתיב נר ה׳ נשמת אדם6 שהנשמה נק׳ נר.
To understand what the Chanukah lamp has to do with the bullocks of the Festival, let us first preface what is written, “For a mitzvah is a lamp and the Torah is light”: the mitzvos are called a lamp. And it is also written, “The lamp of Havayah is the soul of man”: the soul is called a lamp.
Beis Shammai’s comparison raises a question: what do Chanukah lights have to do with the Sukkos offerings? To answer, the Alter Rebbe first examines two verses that call something a “lamp”: the mitzvah (Proverbs 6) and the human soul (Proverbs 20).


ובזוהר מבואר7 שהמצות נק׳ לבושין אשר הנשמה מתלבשת בהן בג״ע [בגן עדן] וצריכה הנשמה לקיים תרי״ג מצות8 בכדי שיהיה המלבוש בשלימות
And in the Zohar it is explained that the mitzvos are called garments, in which the soul clothes itself in Gan Eden; and the soul must fulfill the 613 mitzvos so that the garment will be complete.
The Zohar teaches that the mitzvos a person performs become the soul’s garments in Gan Eden, the spiritual paradise where souls enjoy G-dliness after this life. Since the soul has 613 “limbs” matching the 613 mitzvos, it needs all of them for its garment to be whole; Tanya (end of chapter 4) explains that the thought, speech and action of the 613 mitzvos clothe these 613 “limbs” of the soul.


ואם חסר א׳ מהמצות חסר לבושו לכן צריכה לבא עוד לקיים המצוה ההיא שחסרה בכדי להשלים המלבוש.9
And if one of the mitzvos is lacking, its garment is lacking. Therefore it must come [down] again to fulfill that mitzvah which was lacking, in order to complete the garment.
A missing mitzvah leaves a gap in the soul’s garment. That is why a soul may need to return to this world: to perform the mitzvah it lacked and so complete its garment.




2ולבאר ענין הלבוש לנשמה בג״ע [בגן עדן]. דהנה בג״ע [בגן עדן] הנשמות נהנין מזיו השכינה10 וענין הזיו הוא הארה מאור א״ס
And to explain the matter of the soul’s garment in Gan Eden: Now, in Gan Eden the souls take pleasure in the radiance of the Shechinah, and the radiance is a glow from the Infinite Light (Or Ein Sof).
To explain why the soul needs a garment, the Alter Rebbe describes what happens in Gan Eden. The souls’ reward is to enjoy the “radiance of the Shechinah,” and that radiance is itself a glow of the Infinite Light.


ומתענגים הנשמות בג״ע [בגן עדן] שמשיגים איזה הארה מהזיו ובחי׳ הזיו הוא הארה מא״ס בלי גבול.
And the souls delight in Gan Eden in that they apprehend some glow of the radiance; and the radiance is a glow from the Infinite One (Ein Sof), without limit.
The souls’ delight in Gan Eden lies in grasping some glow of that radiance. Since the radiance comes from the Infinite, the delight of grasping it has no limit.


ולכן אף שבכלל יש רק ב׳ בחי׳.11 גע״ע [גן עדן עליון] בבריאה. וגע״ת [וגן עדן תחתון] ביצירה. אבל בפרטיות יש השגות בלי גבול צדיקים ילכו מחיל אל חיל12 אשר נשמתם נתעלו בעילוי אחר עילוי כי אין מספר להשגות אור וזיו אשר היא הארה מאור א״ס ב״ה.
Therefore, although in general there are only two levels, the Higher Gan Eden in Beriah and the Lower Gan Eden in Yetzirah, in detail there are apprehensions without limit: the righteous “go from strength to strength,” for their souls ascend from one elevation to another, since there is no number to the apprehensions of the light and radiance, which is a glow from the Infinite Light, blessed be He.
In general terms there are just two Gardens of Eden, a higher one in the World of Beriah and a lower one in Yetzirah; but within them there are endless gradations, and the righteous “go from strength to strength,” because there is no end to what can be grasped of an infinite light. In Torah Ohr, Shemos, and in Likkutei Torah, Bamidbar (a Shavuos discourse), the Alter Rebbe says the same: the books name only two Gardens, but in truth there are countless Gardens, one above another.


וכל זמן שצריכה הנשמה להתעלות מג״ע [מגן עדן] לחבירו צ״ל מקודם בחינת נהר די נור13 שיבוטלו כל השגות הקודמות (עיין בד״ה ויהי מקץ)14
And whenever the soul must ascend from one Gan Eden to the next, there must first be the level of the River of Fire (nehar di nur), so that all its previous apprehensions are nullified (see the discourse beginning “Vayehi Mikeitz”).
Before a soul can rise from one level of Gan Eden to the next, it must pass through the “River of Fire” (nehar di nur), which sets aside all its earlier understanding. In the first maamar of this parsha, “Vayehi Mikeitz,” the Alter Rebbe explains that even a perfect tzaddik immerses in the River of Fire on entering Gan Eden, to lose the memory of this world, and again each time he rises “from strength to strength,” to forget what he grasped before.


כי השגה הקודמת נגד השגה שלמעלה ממנה אין ערוך כלל והיא בטלה לגמרי נגדה אחרי שהשגות הנ״ל הוא להיות משיג הארה מאור א״ס ב״ה א״כ כל השגה יתירה שמשיג מהאור השגה שלמטה בטלה נגדה.
For the previous apprehension, compared to the apprehension above it, bears no comparison at all and is entirely nullified before it. Since these apprehensions are the apprehending of a glow from the Infinite Light, blessed be He, it follows that before every further apprehension one attains of the light, the apprehension below it is nullified.
The reason is that a lower understanding is as nothing compared with a higher one. Each new grasp of the Infinite Light dwarfs the previous one so completely that the former must be set aside.




3ולבעבור זה כל צדיק נכוה מחופתו של חבירו.15 היינו מבחינת השגה החופף על חבירו מאחר שאין השגתן א׳ ויש לכל א׳ השגה אחרת אשר נהנה מזיו השכינה המאיר עליו.
For this reason “every tzaddik is burned by the canopy of his fellow,” that is, by the level of apprehension that forms a canopy (chofef) over his fellow; since their apprehension is not one, and each has a different apprehension, in which he enjoys the radiance of the Shechinah that shines upon him.
The Talmud says each one in the World to Come is “burned” by his fellow’s canopy (chupah). The Alter Rebbe reads the canopy as the level of understanding that “forms a canopy” (chofef, from the same root) over a fellow tzaddik: since each soul enjoys its own distinct glimpse of the Shechinah, the one below is pained by the higher level he sees above another.


וזהו וקדושים בכל יום יהללוך סלה16 קדושים היינו נשמות בג״ע [בגן עדן] נקראו קדושים יהללוך סלה כל מקום שנאמר סלה17 הוא בחי׳ בלי גבול אשר תמיד מתחדשים השגתם מאור א״ס אשר היא בלי גבול.
And this is [the meaning of] “And holy ones every day praise You, selah.” “Holy ones” are the souls in Gan Eden, who are called holy; “praise You, selah”: wherever “selah” is said, it denotes the level of the limitless, for their apprehension is constantly renewed from the Infinite Light, which is without limit.
A line from the Amidah, “holy ones praise You every day, selah,” is read as describing the souls in Gan Eden, and the Talmud teaches that “selah” means without end: their understanding is renewed endlessly. The Kehot note adds that in his maamarim on Vayikra the Alter Rebbe explains these “holy ones” as the highest of all souls.




4ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] מוטב דלידייני׳18 וליתי לעלמא דאתי כי אין כדאי כל הדינים נגד תענוג השגתו הנ״ל. אף שבג״ע [שבגן עדן] התחתון אין ערוך כלל וכו׳.
Therefore our Sages said, “Better that he be judged and come to the World to Come,” for all the judgments are of no account compared to the delight of his apprehension described above. Even in the Lower Gan Eden there is no comparison at all, etc.
When Elisha ben Avuyah died, Rabbi Meir said it was “better that he be judged and come to the World to Come.” The Alter Rebbe explains why: all the judgments are as nothing next to the delight of grasping G-dliness, and even the Lower Gan Eden is beyond all comparison; in Torah Ohr, Shemos, he cites the same saying to show that this delight is worth every suffering.


וכן ג״ע [גן עדן] תחתון נגד ג״ע [גן עדן] עליון עד רום המעלות כי התענוגי׳ [התענוגים] שנמשכו מאוא״ס [מאור אין סוף] מקור כל התענוגים הם בלי גבול.
And likewise the Lower Gan Eden compared to the Higher Gan Eden, up to the highest heights, for the delights drawn from the Infinite Light, the source of all delights, are without limit.
The same gap exists between the Lower and the Higher Gan Eden, and so on upward without end. Because all delight comes from the Infinite Light, the source of every pleasure, the delights it gives are limitless.




5וכמו שרואים בחוש שאף מה שנפל בשבה״כ [בשבירת הכלים] תענוגים גשמיים הוא ג״כ אין שיעור כי יש כמה מיני תענוגים כידוע לאין מספר. אם כן עאכו״כ [על אחת כמה וכמה] השרש ומקור לזה תענוג רוחני אף מגעה״ת [מגן עדן התחתון] הוא בלי גבול19 מא״ס.
As we see with our own senses that even what fell in the shattering of the vessels, physical delights, is also without measure, for there are many kinds of delights, as is known, without number. If so, all the more is their root and source, spiritual delight, even of the Lower Gan Eden, without limit, from the Infinite One.
Physical pleasures came into being through the “shattering of the vessels,” the primordial breaking in which sparks of holiness fell into the physical world. If even these fallen pleasures come in countless kinds, then their spiritual source, even in the Lower Gan Eden, must be all the more without limit, since it flows from the Infinite.




Section 2 · ¶6–13
Why the soul needs a garment
6ולבעבור זה הנשמה שהיא בחינת בע״ג [בעלי גבול / בעל גבול] א״א לה להשיג גילוי הזיו שהוא מהות אלקות כ״א ע״י לבוש שהוא בחי׳ מסך
For this reason the soul, which is a limited being, cannot apprehend the revelation of the radiance, which is the very essence of G-dliness, except through a garment, which is the level of a screen (masach);
Here is the answer to why the soul needs a garment: as a created, limited being it cannot directly grasp the radiance, which is G-dliness itself. It needs a garment that acts as a screen, filtering the light.


וע״י אותו לבוש ומסך יכולה לקבל האור והזיו וכמו שמבוא׳ בע״ח [בעץ חיים] שיש בחי׳ מסך ופרגוד.20
and through that garment and screen it is able to receive the light and the radiance, as is explained in Etz Chaim that there is the level of a screen and a curtain (pargod).
Through that garment the soul can receive the light. The Alter Rebbe notes that the Arizal’s Etz Chaim speaks of a “screen” (masach) and “curtain” (pargod) that make it possible for a lower level to receive from a higher one; the Kehot note places this at the beginning of the gate on the order of the worlds of Atzilus, Beriah, Yetzirah and Asiyah.




7וכמו ד״מ [דרך משל] אור גדול21 שאין יכולים להביט בו מחמת רוב בהירותו וכשיש מסך מבדיל אז יכולים לקבל את האור אחר שנתעלם ההארה קצת ע״י מסך
As, for example, a great light which one cannot look at because of its great brightness; but when there is a separating screen, then one can receive the light, once the illumination has been somewhat concealed by the screen.
The first illustration: a very bright light blinds, but through a filtering screen one can look at it. The screen does not block the light; it dims it enough to make it receivable. In Torah Ohr, Chayei Sarah, the Alter Rebbe uses the same image: one looks at a pure light through a curtain, and so the soul, a created being, grasps G-dliness through the garment of the mitzvos.


וכמו דבר חכמה ושכל גדול אין יכולים להסביר לפני קטן בחכמה כ״א ע״י לבוש ומשל אז מבין הדבר כמו״כ [כמו כן] נקראים מצות לבושין שהם ג״כ בחי׳ משל.
And likewise a matter of wisdom and great intellect cannot be explained to one who is small in wisdom except through a garment and a parable; then he understands the matter. So too the mitzvos are called garments, for they too are the level of a parable.
The second illustration: a deep idea can be taught to a beginner only through a parable that “clothes” it. The mitzvos are garments in the same way: they are a kind of parable through which the soul receives what it could not otherwise grasp.




8וכמ״ש משל הקדמוני22 היינו שיהי׳ [שיהיה] התגלות עצם רצון אור א״ס זה א״א שיכול23 לבוא לידי גילוי לשום נברא רק ע״י התלבשות רצונו ית׳ בעשיי׳ [בעשייה] גשמי׳ [גשמיים / גשמיות / גשמית] מעשה המצוה.
As it is written, “the parable of the Primordial One”: that is, that there should be a revelation of the very essence of the will of the Infinite Light; this cannot come to be revealed to any created being except through the clothing of His will, may He be blessed, in physical action, the deed of the mitzvah.
The phrase “the parable of the Primordial One” comes from David’s words to Shaul (I Samuel 24), where plainly it means “the proverb of the ancients.” In Torah Ohr on Megillas Esther the Alter Rebbe reads “the Primordial One” as G-d Himself, who precedes the world, and the Torah as His parable. The point here: G-d’s innermost will cannot be revealed to any creature directly, only when it is clothed in a physical act, the doing of a mitzvah.


ולכן נק׳ המצות לבושין ושרש המצות גבוה מאד ששרשם מבחי׳ כתר עליון תר״ך עמודי אור.
Therefore the mitzvos are called garments. And the root of the mitzvos is very high, for their root is from the level of the Supernal Keser, the 620 pillars of light.
That is why the mitzvos are called garments. Their root is very high, in the Supernal Keser, the level of divine will above intellect, which Kabbalah calls the “620 pillars of light”: 620 is the numerical value of Keser (כתר), and the 613 mitzvos of the Torah with the 7 of the Rabbis come to 620.




9ונשתלשלו ע״י שערות וכו׳ עד שנשתלשלו למטה בעשייה גשמי׳ [גשמיים / גשמיות / גשמית] ציצית וסוכה ובהם דוקא נתגלה רצונו ית׳ סוף מעשה במחשבה תחלה נעוץ תחב״ס [תחלתן בסופן]24 דפעם א׳ נאמר בראשי׳ [בראשית] ברא כו׳ השמים ואת הארץ שמים תחלה.25
And they descended in a chain by way of the “hairs,” etc., until they descended below into physical action, tzitzis and sukkah, and in them specifically His will, may He be blessed, is revealed. “The end of action is first in thought,” “their beginning is embedded in their end.” For in one place it says, “In the beginning [G-d] created, etc., the heavens and the earth”: heavens first.
From Keser the mitzvos descended step by step, through the “hairs” (a Kabbalistic image for thin channels from the Crown), down to physical deeds such as tzitzis and sukkah, and in these specifically G-d’s will is revealed. As the saying goes, what comes last in action was first in thought; Sefer Yetzirah teaches that the beginning is embedded in the end. The first verse of the Torah lists heaven before earth.




10וכתיב ביום עשות26 ה׳ אלקים ארץ ושמים. ארץ תחלה. כאן במעשה. וכאן במחשבה.27
And it is written, “On the day that Havayah Elokim made earth and heavens”: earth first. The one [speaks] of action, and the other of thought.
A second verse names earth before heaven. One verse, the Alter Rebbe says, gives the order of action and the other the order of thought.


ודרך כלל שמים הוא בחי׳ רוחניות. וארץ בחי׳ גשמיות ובמעשה קדמה שמים כי בדרך השתלשלות הרוחניות מחיה ומהוה בחי׳ גשמיות אבל במחשבה קדמה בחי׳ גשמיות סוף מעשה במח״ת [במחשבה תחלה] כי התגלות האור מסוכ״ע.
And in general, heavens are the level of spirituality, and earth the level of physicality. In action, heavens came first, for in the order of the chain of descent the spiritual gives life to and brings into being the physical; but in thought, the physical came first, “the end of action is first in thought,” for the revelation of the light is from the light that encompasses all worlds (sovev kol almin).
Heaven stands for the spiritual and earth for the physical. In the order of creation the spiritual gives rise to the physical, so heaven comes first; but in G-d’s intention the physical is first, because it is through physical things that the highest light, the light that encompasses all worlds, is revealed.




11וגילוי הרצון תר״ך עמודי אור הוא ע״י קיום רצונו בדברים גשמיים ממש אשר שרשם מעולם התהו ובהם דוקא מתלבש רצה״ע [רצון העליון].
And the revelation of the will, the 620 pillars of light, comes through fulfilling His will in truly physical things, whose root is from the World of Tohu; and in them specifically the Supernal will is clothed.
The divine will, the “620 pillars of light,” is revealed specifically when it is carried out with physical things. These things are rooted in the World of Tohu, the primordial world of intense lights that shattered, and that is why the Supernal will can be clothed in them.


ולכן המצות הם לבושים אשר על ידם תוכל הנשמה להשיג ולהנות התענוג והזיו בג״ע [בגן עדן].
Therefore the mitzvos are garments through which the soul is able to apprehend and enjoy the delight and the radiance in Gan Eden.
This explains why the mitzvos serve as garments: through them the soul can grasp and enjoy the delight and radiance of Gan Eden.




12ולזה המצות הם כמו לבוש שענין הלבוש הוא שאינו בא באדם להיות לו חיות פנימי כמו מזון שנעשה לאחדים ממש עם האדם ומחיה אותו
For this reason the mitzvos are like a garment, for the nature of a garment is that it does not enter into a person to be his inner life-force, as food does, which becomes truly one with the person and gives him life.
A garment differs from food. Food enters the body, becomes one with it and sustains it from within; a garment stays outside and never becomes part of the person’s inner life.


ואעפ״כ [ואף על פי כן] צ״ל שיש במלבושין מעלה יתירה ששרשם מבחי׳ מקיפים.
And nevertheless one must say that garments have a superior quality, for their root is from the level of the encompassing [lights] (makifim).
Yet garments have an advantage of their own: they correspond to the “encompassing” lights (makifim), which are higher than what can enter within.




13ולבעבור זה הוא מקיף על האדם ומגין עליו ומשמרו כמו״כ [כמו כן] מעשה המצות אשר שרשם הם מבחי׳ מקיפים כתר עליון
For this reason [a garment] encompasses a person, protects him and guards him. So too the deed of the mitzvos, whose root is from the level of the encompassing [lights], the Supernal Keser;
Because a garment surrounds a person, it can protect and guard him. The mitzvos are the same: their root is in the “encompassing” lights of the Supernal Keser, the Crown above intellect.


לכן לא בא התגלותם למטה בבחי׳ אור פנימי רק בעשייה גשמי׳ [גשמיים / גשמיות / גשמית] ממש וכידוע שמה שבשרשו יותר גבוה נופל למטה יותר.
therefore their revelation does not come below as an inner light, but only in actual physical action; and, as is known, what is higher in its root falls lower.
Since their root is so high, the mitzvos cannot be revealed below as an inner, understood light; they come down only as plain physical deeds. This follows a known rule: the higher a thing’s source, the lower it falls.


אכן ע״י מעשה המצות נעשה בחי׳ מקיף ומסך שע״י המצות תוכל להתענג בתענוג אא״ס [אור אין סוף] וזהו תכלית ירידת הנשמה ירידה צורך עלייה
Indeed, through the deed of the mitzvos an encompassing [light] and a screen come about, so that through the mitzvos [the soul] is able to delight in the delight of the Infinite Light. And this is the purpose of the soul’s descent: a descent for the sake of an ascent.
Performing the mitzvos creates an encompassing garment that also acts as a screen, letting the soul enjoy the delight of the Infinite Light. This is why the soul comes down into a body: the descent serves a greater ascent.


ע״י עשיית המצוה תוכל לקבל האור והתענוג ע״י מסך הנ״ל אשר מתלבשת הנשמה בג״ע [בגן עדן] בלבושי המצות ומחמת כי המצות שרשם מגולגלתא וכ״ע [וכתר עליון].
Through doing the mitzvah it is able to receive the light and the delight through the screen mentioned above, for the soul clothes itself in Gan Eden in the garments of the mitzvos; and because the root of the mitzvos is from the Gulgalta and the Supernal Keser,
Through the mitzvah’s screen the soul can receive the light and delight in Gan Eden, where it wears the mitzvos as garments. The mitzvos can do this because they are rooted in the Gulgalta (the “skull,” the outer aspect of Keser) and the Supernal Keser.


לכן ע״י קיום המצות רצונו ית׳ והיום לעשותן ולמחר לקבל שכרם28 בג״ע [בגן עדן] אשר יתגלה אורן אז כשתתלבש הנשמה בלבוש המצות תתענג הנשמה בתענוג אוא״ס [אור אין סוף] בלתי בע״ג [בעלי גבול / בעל גבול] ע״י מסך ולבוש המצות כנ״ל.
therefore, through fulfilling the mitzvos, His will, may He be blessed (“today to do them, and tomorrow to receive their reward” in Gan Eden, where their light will be revealed), then, when the soul clothes itself in the garment of the mitzvos, the soul will delight in the delight of the Infinite Light, which is without limit, through the screen and garment of the mitzvos, as explained above.
The Talmud says that this world is the place to perform the mitzvos and the next world the place for their reward. When the soul wears the garment of its mitzvos in Gan Eden, their hidden light is revealed and the soul enjoys the limitless delight of the Infinite Light through that garment.


אשר הם בחי׳ ממוצעי׳ ששרשם נעלה מכ״ע [מכתר עליון] ונשתלשלו למטה בדברים גשמיי׳ [גשמיים] (ועמש״ל [ועיין מה שכתוב לעיל] ע״פ ואברהם זקן בא בימים):2930
For they are intermediaries, whose root is exalted, from the Supernal Keser, and they descended in a chain below into physical things (and see what is written above on the verse “And Avraham was old, advanced in days”).
The mitzvos are “intermediaries”: rooted in the highest Keser yet brought down into physical things, they join the soul to what is far beyond it. The text refers back to the maamar on “Avraham was old, advanced in days,” where the “days” are explained as these garments.




Section 3 · ¶14–20
The two mirrors
14וזהו ענין מראות הצובאות3132 כי ענין מראה הוא זכוכית שרואין בה.
And this is the meaning of “the mirrors of the women who assembled”: for a mirror (mar’ah) is a glass in which one sees.
The copper laver in the Mishkan was made from “the mirrors of the women who assembled” at its entrance. A mirror (mar’ah), the Alter Rebbe begins, is a glass in which one sees.


אכן נאמר מראות לשון רבים כי יש ב׳ מראות.33 אספקלריא המאירה.34 היינו זכוכית הבהירה אשר ע״י יכולין לראות מרחוק אור ישר.
Yet it says “mirrors” in the plural, because there are two [kinds of] mirrors. [One is] the luminous speculum (aspaklaria hame’irah), that is, clear glass through which one can see from afar by direct light.
Yet the verse says “mirrors” in the plural, because there are two kinds. The first is the “luminous speculum” (aspaklaria hame’irah, the Talmud’s word for a seeing-glass): clear glass like a window, through which one sees even distant things directly.




15וזהו ההפרש בין משרע״ה [משה רבינו עליו השלום]35 לכל הנביאים שבמשה נאמר ומרא׳ ולא בחידות36 ונכתב ומראה בסגו״ל שהוא לשון דכר והוא אספקלריא המאירה אשר37 על ידה אף דבר הרחוק מהאדם רואין אותו דרך אור ישר.
And this is the difference between Moshe our teacher, peace be upon him, and all the prophets: of Moshe it says, “u-mar’eh, and not in riddles,” and mar’eh is written with a segol, which is a masculine form; it is the luminous speculum, through which even a thing far from a person is seen by direct light.
G-d tells Aharon and Miriam that He speaks with Moshe “u-mar’eh, and not in riddles.” The Alter Rebbe notes that this mar’eh is vowelled with a segol, the masculine form, while mar’ah with a kamatz, the feminine form, is the word for a mirror: Moshe’s seeing is the “masculine” one, the luminous speculum, direct and clear even of what is far away.


כמו כן מעשה המצוה אשר נתלבשה הנשמה בג״ע [בגן עדן] בלבוש המצות ע״י לבוש הנ״ל שע״י מעשה מצות הנ״ל יכולה הנשמה ליהנות מזיו השכינה בג״ע [בגן עדן].38
So too the deed of the mitzvah, in whose garment the soul is clothed in Gan Eden: through that garment, through the deed of these mitzvos, the soul is able to enjoy the radiance of the Shechinah in Gan Eden
The mitzvos work like that clear glass. Clothed in the garment of its mitzvos, the soul in Gan Eden can enjoy the radiance of the Shechinah.




16וליהנות מאורו ית׳ כמו באספקלריא המאירה אור ישר אשר נמשך ונתגלה אוא״ס [אור אין סוף] ממעלה למטה בג״ע [בגן עדן]. ומשה רבינו ג״כ לא39 הי׳ [היה] רואה בלי אספקלריא הנ״ל.
and to enjoy His light, may He be blessed, as through the luminous speculum, by direct light, in which the Infinite Light is drawn down and revealed from above to below in Gan Eden. And Moshe our teacher too did not see without this speculum.
In Gan Eden the soul enjoys G-d’s light as through clear glass, the Infinite Light shining down directly. Even Moshe needed such a “glass”: no one sees without some medium.


וכמ״ש ומראה ולא בחידות והיינו באספקלרי׳ [באספקלריא] המאירה אשר בלא אספקלריא לא היה יכול להשיג בחי׳ אא״ס [אור אין סוף].40 אכן שאר הנביאים ראו במראה בקמ״ץ אספקלריא דלא נהרא וביד הנביאים אדמה.4142
As it is written, “u-mar’eh, and not in riddles,” that is, through the luminous speculum, for without a speculum he could not have apprehended the level of the Infinite Light. But the other prophets saw through a mar’ah with a kamatz, the speculum that does not shine, [as it says,] “and through the prophets I am likened.”
Moshe’s sight was through the luminous speculum, without which even he could not have grasped the Infinite Light. The other prophets saw through a mar’ah with a kamatz, the speculum that does not shine: “through the prophets I am likened (adameh),” that is, they saw only a likeness.




17וענין אספקלריא שאינה מאירה הוא הנק׳ שפיג״ל דהיינו שיש מסך וכסוי על הזכוכית אבל המסך אינו דבר עב שהוא מסתיר לגמרי ומכסה האור רק דבר דק וקלוש היינו צפוי כסף הידוע.
And the speculum that does not shine is what is called a spiegel [mirror]: that is, there is a screen and covering on the glass; but the screen is not something thick that conceals and covers the light entirely, only something thin and fine, namely the well-known silver coating.
The speculum that does not shine is an ordinary mirror (the Yiddish spiegel): glass with a covering on it. The covering is not thick enough to block everything; it is only the thin layer of silver on the back of a mirror.




18ואז כשרואין בו באספקלריא הנ״ל נמשך ממנו או״ח [אור חוזר] אבל אין יכולים לראות דרך הזכוכי׳ באו״י [באור ישר]
And then, when one looks into this speculum, reflected light is drawn back from it, but one cannot see through the glass by direct light.
In a mirror the light bounces back, “reflected light,” instead of passing through as “direct light.” One cannot see through it.


ולכן אין רואין מהות הדבר הנראה ועצמותו כמו ע״י אספקלריא המאירה כי אם רק דמות לבד43 נראה ע״י אספקלריא שאינה מאירה.44
And therefore one does not see the essence and very being of the thing seen, as through the luminous speculum; only a likeness is seen through the speculum that does not shine.
So in a mirror one sees only a likeness (demus), not the thing itself as through a window: the prophets’ “I am likened” (adameh).


אמנם יש באספקלריא שאינה מאירה מעלה א׳ גבוה במדרגה שיכולין לראות עצמו וגם לראות מאחוריו כידוע מה שאין יכולין לראות באספקלריא המאירה45 וזהו ארץ קדמה ודו״ק [ודוק].
However, the speculum that does not shine has one quality that is higher in rank: one can see oneself and also see what is behind one, as is known, which cannot be seen through the luminous speculum. And this is [the meaning of] “earth came first”; consider this carefully.
Yet a mirror has an advantage a window lacks: one can see oneself and what is behind one. The Alter Rebbe links this to “earth came first,” the physical being first in G-d’s thought.


ועד״ז תירצו בגמ׳ [בגמרא] ביבמות (ספ״ד [סוף פרק ד׳])46 דישעיה שאמר ואראה את47 ה׳48 היינו באספקלריא שאינה מאירה שבה יוכל לראות את ה׳. משא״כ באספקלריא המאירה כתיב כי לא יראני49 כו׳.
And in this way they answered in the Gemara in Yevamos (end of chapter 4) that Yeshayahu, who said, “And I saw G-d,” [saw] through the speculum that does not shine, in which he could see G-d; whereas of the luminous speculum it is written, “For no man shall see Me, etc.”
Menashe charged Yeshayahu with contradicting Moshe: Moshe heard “no man shall see Me and live,” yet Yeshayahu said “I saw G-d.” The Talmud answers that the other prophets looked through a speculum that does not shine, Moshe through a luminous one; so in the lesser glass Yeshayahu could see, while of the luminous one it is said, “no man shall see Me.”


וענין אספקלריא דלא נהרא הוא בחי׳ בכל מאדך50 היינו ענין ירידת הנשמה בגוף ירידה צורך עליי׳ [עלייה] להפך נה״ב [נפש הבהמית]
And the speculum that does not shine is the level of “with all your might,” that is, the descent of the soul into the body, a descent for the sake of an ascent, to transform the animal soul;
The speculum that does not shine corresponds to serving G-d “with all your might,” beyond one’s limits: the soul descends into a body to transform the animal soul, a descent for the sake of an ascent. In Likkutei Torah, Shemini Atzeres, the Alter Rebbe cites this maamar: Torah and mitzvos are the luminous speculum, while the Shema and prayer, which turn the animal soul around, are the speculum that does not shine.


וע״י בחי׳ אתכפיא ואתהפכא בכל מאדך בלי גבול למעלה מן הכלי אז נמשך מלמעלה ג״כ שלא כסדר ודרך השתלשלות מאיר אור עליון.
and through subduing and transforming [it], “with all your might,” without limit, beyond the vessel, then there is drawn from above as well, not in order and not by way of the chain of descent, the shining of the Supernal Light.
When a person subdues and transforms the animal soul with a love that breaks his own limits, a matching light comes from above that also breaks the normal order of the worlds: a higher light that does not follow the step-by-step chain of descent.




19וזהו אספקלריא דלא נהרא דהיינו ע״י דבר מסך ומבדיל שאין מאיר האור דרך ישר היינו שנה״ב [שנפש הבהמית] הוא מכסה ומסתיר האור.
And this is the speculum that does not shine: that is, through something that screens and separates, so that the light does not shine directly; that is, the animal soul covers and conceals the light.
In the soul, the mirror’s screen is the animal soul. It conceals the G-dly light so that it does not shine directly.


אכן אין הדבר המבדיל מסך עב שהוא מסתיר לגמרי רק יכול לאתכפייא ולאתהפכא אז נעשה מזה בחי׳ או״ח [אור חוזר]
Yet the separating thing is not a thick screen that conceals entirely; rather, it can be subdued and transformed, and then reflected light comes about from it,
Like the mirror’s thin silver, the animal soul is not a total barrier. It can be subdued and transformed, and then it produces “reflected light.”


כמו בזכוכית שע״י המסך המסתיר נוסף עי״ז או״ח [אור חוזר] חדש שלא היה מקודם שהי׳ [שהיה] המסך הנ״ל ויכול לראות אח״ז [אחר זה] אור חדש היינו שיכול לראו׳ [לראות] גם מאחוריו.
as with glass, where through the concealing screen a new reflected light is added that did not exist before the screen was there, and one can then see a new light, that is, one can see also what is behind one.
In a mirror the silvering creates something new: reflected light that lets one see what is behind one. The screen does not only hide; it adds a new kind of sight.


כמו״כ [כמו כן] אחר שנתהפכ׳ [שנתהפכה] נה״ב [נפש הבהמית] אז ע״י בחי׳ בכל מאדך נתוסף אור המאיר ג״כ יותר מקודם שהיתה הנשמה בגוף ירידה צורך עליי׳ [עלייה]
So too, after the animal soul has been transformed, then through “with all your might” a light is added that shines more than before the soul was in the body: a descent for the sake of an ascent.
Likewise, when the animal soul is transformed through love “with all your might,” a greater light shines than before the soul came down into the body; this is the ascent for which it descended.


שע״י אתכפייא סט״א [סטרא אחרא] אסתלק יקרא דקוב״ה [דקודשא בריך הוא]51 לעילא לעילא ומאיר שלא ע״פ סדר השתלשלות וזה נק׳ אספקלריא דלא נהרא52 (ועמש״ל [ועיין מה שכתוב לעיל] ע״פ אעשה לו עזר כנגדו)5354
For when the sitra achra is subdued, the glory of the Holy One, blessed be He, ascends higher and higher, and it shines not according to the order of the chain of descent; and this is called the speculum that does not shine (and see what is written above on “I will make him a helper opposite him”).
The Zohar teaches that when the sitra achra (the side opposed to holiness) is subdued, the glory of the Holy One, blessed be He, rises “higher and higher”; Tanya, chapter 27, applies this even to a small act of self-restraint. Such light shines beyond the ordered chain of worlds, and it too is the “speculum that does not shine”; the text refers back to Torah Ohr, Bereishis, where the Name Elokim is a screen that hides the light of Havayah so that creatures can receive it.


וענין גילוי זה י״ל [יש לומר] ע״ד שנתבאר במ״א פי׳ קדושתי למעלה מקדושתכם55 דמאי קמ״ל [קא משמע לן] פשיטא. אלא דר״ל [דרוצה לומר] כי המצות הם מבחי׳ כתר כמש״ל [כמה שכתוב לעיל]. וזהו קדושתכ׳ [קדושתכם] אשר קדשנו וכו׳. ונודע שהכתר כלול מב׳ פרצופים.56 היינו בחי׳ עתיק זהו בחי׳ תחתונה שבמאציל ובחי׳ א״א זהו שרש הנאצלים.
And this revelation may be understood in the way explained elsewhere on the meaning of “My holiness is above your holiness”: what does it teach us? It is obvious! Rather, it means that the mitzvos are from the level of Keser, as explained above, and this is “your holiness”: “Who has sanctified us, etc.” And it is known that Keser comprises two partzufim: the level of Atik, which is the lowest level within the Emanator, and the level of Arich Anpin, which is the root of the emanated.
The Alter Rebbe now cites the Midrash “My holiness is above your holiness” and asks why it needs saying at all. The answer: the mitzvos come from Keser and give Israel a holiness (“Who has sanctified us with His mitzvos”); and Keser itself has two partzufim (configurations): Atik, the lowest level of the Emanator Himself, and Arich Anpin, the root of all that is emanated.




20ועז״א [ועל זה אמר] יכול כמוני.57 היינו בחי׳ תחתונה שבמאציל שהוא עתיק. ת״ל [תלמוד לומר] כי קדוש אני58 קדושתי למעלה מקדושתכם שהמצות ממשיכים מבחי׳ א״א
And of this it says, “Could it be like Me?”, that is, the lowest level within the Emanator, which is Atik. The verse teaches, “For I am holy”: My holiness is above your holiness, for the mitzvos draw down from the level of Arich Anpin,
The Midrash reads “You shall be holy, for I am holy” as: “Could [your holiness] be like Mine? Scripture says, ‘For I am holy’: My holiness is above yours.” Israel’s holiness comes through the mitzvos, drawn from Arich Anpin, while “My holiness” is Atik, which is higher. In Likkutei Torah, Shelach, the Alter Rebbe explains this higher holiness as an arousal from above that comes before, and far above, any arousal from below.


משא״כ עתיק נק׳ עתיק יומין59 שנעתק ונבדל מבחי׳ היומין שהם הלבושים הנעשים מהמצות60
whereas Atik is called Atik Yomin (the Ancient of Days) because it is removed (ne’etak) and separate from the level of the “days,” which are the garments made from the mitzvos,
Atik is called Atik Yomin, “the Ancient of Days,” and the Alter Rebbe reads the name through its root: atik, “ancient,” is also ne’etak, “removed.” It is set apart from the “days,” the garments made from the mitzvos.


שעז״נ [שעל זה נאמר] מי האיש כו׳ אוהב ימים לראות טוב61 סומוע״ט [סור מרע ועשה טוב] והיינו בבחי׳ א״א משא״כ בחי׳ עתיק יומין הוא בחי׳ קדושתי למעלה כו׳
of which it is said, “Who is the man, etc., who loves days to see good?” [and then,] “Turn from evil and do good.” And that is in the level of Arich Anpin; whereas the level of Atik Yomin is the level of “My holiness is above, etc.”
The Psalm asks, “Who is the man … who loves days to see good?” and answers, “Turn from evil and do good”: the “days” are built by doing the mitzvos, and they belong to Arich Anpin. Atik is above them: “My holiness is above.”


אך ע״י בירור נה״ב [נפש הבהמית] בכל מאדך נמשך גילוי מבחי׳ זו כו׳ כי זהו ענין במקום שבעלי תשובה עומדים6263 כו׳ בחילא יתיר64 בחי׳ בכל מאדך כו׳:
But through the refinement of the animal soul “with all your might,” a revelation is drawn from this level, etc. For this is the meaning of “In the place where baalei teshuvah stand, etc.,” with greater strength, the level of “with all your might,” etc.
Yet when the animal soul is refined with love “with all your might,” a revelation is drawn even from Atik. This is why baalei teshuvah stand where the perfectly righteous cannot: their return comes with “greater strength,” beyond measure.




Section 4 · ¶21–29
Garments, crowns and the lamp
21ולתוספת ביאור בענין הלבושים65 לנשמה בג״ע [בגן עדן] יובן ע״פ מה שפי׳ בזוה״ק [בזוהר הקדוש] ס״פ תולדות שהמלאכים בירידתם לעוה״ז מתלבשים בלבוש כי להיותם רוחניים לכן כדי שיומשכו בעולם השפל הוא ע״י לבוש כו׳.
And for a further explanation of the soul’s garments in Gan Eden, it can be understood from what is explained in the holy Zohar at the end of Parshas Toldos: that the angels, when they descend to this world, clothe themselves in a garment; for since they are spiritual, in order for them to be drawn into the lowly world it must be through a garment, etc.
The Alter Rebbe adds a further angle on the soul’s garments, from the Zohar at the end of Parshas Toldos. When angels come down into this world they must put on a garment, because purely spiritual beings cannot otherwise exist in a physical place.


וכך יובן בהפוך שכדי שהנשמה תשיג ותהנה מזיו השכינה צ״ל ג״כ ע״י לבוש רוחני כנ״ל.
And so it can be understood in reverse: in order for the soul to apprehend and enjoy the radiance of the Shechinah, it too must be through a spiritual garment, as explained above.
The soul’s case is the reverse: it goes up rather than down. To grasp the radiance of the Shechinah it, too, needs a garment, a spiritual one.


אך לכאורה אין המשל דומה שהרי הנשמה היא עצם רוחני וא״כ למה צריכה ללבוש בשביל להשיג הזיו כו׳.
But at first glance the analogy does not seem to fit, for the soul is a spiritual entity; if so, why does it need a garment in order to apprehend the radiance, etc.?
An objection: the angel needs a garment because it is spiritual and enters a physical world. But the soul is spiritual and goes to a spiritual place, so why would it need a garment?


אך הענין הוא כי רוחניות וגשמיות שניהם נבראים ומחודשים מאין ליש משא״כ זיו השכינה שהוא גילוי אלקות ממש כמ״ש בפ׳ חיי שרה ע״פ ואברהם זקן.
But the explanation is that spirituality and physicality are both created and brought into being from nothing to something, whereas the radiance of the Shechinah is a revelation of actual G-dliness, as [explained] in Parshas Chayei Sarah on the verse “And Avraham was old.”
The answer is that spiritual and physical are both created, brought into being from nothing. The radiance of the Shechinah is not something created; it is G-dliness itself, as explained in the maamar on “Avraham was old” in Chayei Sarah.


והרי האלקות הוא למעלה מרוחניות כמו שהוא למעל׳ [למעלה / למעלת] מגשמיות שהרי אין ערוך הנבראים לגבי הבורא:
And G-dliness is above spirituality just as it is above physicality, for created beings bear no comparison to the Creator.
G-dliness is just as far above the spiritual as it is above the physical, since nothing created compares to the Creator. So the soul, though spiritual, needs a garment to receive it.




22וזהו המגביהי כו׳ המשפילי66 כו׳. לכן כדי שתשיג גילוי זה ממש א״א להיות כ״א ע״י לבוש ממעשה המצות כו׳
And this is [the meaning of] “Who is enthroned on high, etc., Who looks down low, etc.” Therefore, for [the soul] to apprehend this very revelation, it is possible only through a garment from the deed of the mitzvos, etc.
The Psalm describes G-d as enthroned high above and yet looking down low, equally far from heaven and earth. Therefore the soul can receive the revelation of G-dliness only through a garment made from its mitzvos.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] צדיקי׳ [צדיקים] יושבים ועטרותיה׳ בראשיהם ונהנים מזיו פי׳ נהנין מזיו הוא גילוי מהות הזיו ממש67 וזהו כענין הראיה באספקלריא המאירה שהוא השגת המהות ממש ע״י הלבושים מהמצות.
Now our Sages said, “The righteous sit with their crowns on their heads and enjoy the radiance.” “Enjoy the radiance” means a revelation of the very essence of the radiance; and this is like seeing through the luminous speculum, which is the apprehension of the very essence, through the garments from the mitzvos.
The Talmud says the righteous in the World to Come sit with crowns on their heads and enjoy the radiance of the Shechinah. “Enjoying the radiance” is seeing G-dliness itself, as through the clear, luminous speculum, by means of the garments of the mitzvos.


אך עטרותיהם הוא בחי׳ מקיף והוא בחי׳ שלמעלה מזיו וההארה המושגת להם
But “their crowns” is the level of the encompassing [light], and it is a level that is above the radiance and the illumination they apprehend.
The “crowns” are something different: an encompassing light, higher than the radiance and the glow the souls grasp.


לפיכך אין נמשכת בבחי׳ גילוי כ״א ע״ד הראי׳ [הראיה] ע״י אספקלריא שאינה מאירה שאין מושג המהות של הנראה רק ע״ד וביד הנביאים אדמה כו׳.
Therefore it is not drawn in a revealed way, but only in the manner of seeing through the speculum that does not shine, in which the essence of what is seen is not apprehended, but only in the manner of “and through the prophets I am likened, etc.”
Because it is so high, the crown is not revealed openly but only as through the speculum that does not shine: one does not see its essence, only a likeness, as with the prophets other than Moshe.


ולכן נק׳ עטרה. (ועמ״ש לקמן בפסוק צאינה וראינה68 וגו׳ בעטרה69 וגו׳. וזה נמשך ע״י בכל מאדך כנ״ל):7071
And therefore it is called a crown. (And see what is written below on the verse “Go out and see, etc., with the crown, etc.” And this is drawn through “with all your might,” as explained above.)
That is why it is called a crown: it sits above the head and encircles it rather than entering. The text points to the verse “Go out and see … King Shlomo with the crown”; in Likkutei Torah, Shir HaShirim, the Alter Rebbe explains there that the crown, the level of Keser, cannot be seen through the luminous speculum at all, only through the speculum that does not shine, and that it comes through serving G-d “with all your might.”




23וזהו ענין נר מצוה72 וענין נר אלקים נשמת אדם73 היינו ב׳ בחי׳ נר. א׳ הוא אספקלריא המאירה. והב׳ אספקלריא שאינה מאירה.
And this is the meaning of “a mitzvah is a lamp” and of “The lamp of G-d is the soul of man”: they are two kinds of lamp. One is the luminous speculum, and the second the speculum that does not shine.
Now the two “lamps” from the opening, the mitzvah and the soul, are linked to the two kinds of mirror. One lamp corresponds to the clear, luminous speculum and the other to the speculum that does not shine.


והענין כי הנה בנר יש שמן ופתילה וב׳ גווני אור. נהורא אוכמא שעל הפתילה ונהורא חיורא.
And the explanation is that in a lamp there are oil and a wick, and two hues of light: the dark light upon the wick, and the white light.
A lamp has oil and a wick, and its flame has two colours: a dark light close to the wick, and a white light above it. The Zohar uses these two lights often as symbols.




24והנה האור שהוא עיקר הנר הוא נאחז בפתילה דוקא. אבל השמן בלתי אפשר שיאחז בו האור בעצמו כ״א ע״י הפתילה ומ״מ השמן הוא הנכלה בהאור וע״י פתילה א׳ נכלה שמן הרבה כו׳.
Now the light, which is the essence of the lamp, takes hold specifically on the wick. But the light cannot take hold of the oil itself except through the wick; and nevertheless it is the oil that is consumed in the light, and through one wick much oil is consumed, etc.
The flame can only take hold on the wick; it cannot catch the oil directly. Yet it is the oil that actually burns, drawn up through the wick, and one wick burns a great deal of oil.




25וכך הנה מעשה המצות בעוה״ז הם בחי׳ השמן כמ״ש בזוהר בינוקא דבלק.74 והיינו שמן משחת קדש ששרשו בח״ע [בחכמה עילאה] ורצון העליון
And so too, the deed of the mitzvos in this world is the level of the oil, as stated in the Zohar in [the section of] the Yanuka in Balak; that is, the oil of holy anointing, whose root is in Supernal Chochmah and the Supernal will.
In this world the mitzvos are the oil. The Zohar’s account of the child-sage (the Yanuka) in Parshas Balak compares good deeds to oil, and Tanya, chapter 35, explains it: the Shechinah rests on a person as a flame on a wick, only through the oil of good deeds. Their root is the holy anointing oil, which stands for Supernal Chochmah and the Supernal will.


אך שנשתלשלו וירדו בגשמיות בעוה״ז ע״כ אין דרך שיאחז בהם אוא״ס [אור אין סוף] ב״ה כ״א ע״י הפתילה שהיא הנפש האלקית המקיים המצות ואז הוא הממשיך בהם גילוי אוא״ס [אור אין סוף] ב״ה
But since they descended in a chain and came down into physicality in this world, the Infinite Light, blessed be He, has no way to take hold of them except through the wick, which is the G-dly soul that fulfills the mitzvos; and then it is [the soul] that draws into them the revelation of the Infinite Light, blessed be He.
Since the mitzvos have come down into physical things, the Infinite Light cannot take hold of them directly. It needs a wick, the G-dly soul that performs them; through the soul the divine light is drawn into the physical deed.


וכמ״ש אשר יעשה אתם האדם75 שהאדם הוא העושה אותן למצות שממשיך בהן אוא״ס [אור אין סוף] ב״ה. משא״כ חסד לאומים.76
As it is written, “which man shall do them,” for man is the one who makes them into mitzvos, drawing into them the Infinite Light, blessed be He; which is not so with “the kindness of the nations.”
The verse “which man shall do them” can be read as “which man shall make them”: a person makes the deed into a mitzvah by drawing the Infinite Light into it. The same act of kindness done without that connection, “the kindness of the nations,” lacks this.




26וזהו ותורה שם בישראל.77 והיינו ע״י שיש בנפש בחי׳ מס״נ [מסירות נפש] באחד בק״ש [בקריאת שמע] שהוא בחי׳ בטול לאוא״ס [לאור אין סוף] ב״ה.
And this is [the meaning of] “and He set a Torah in Israel”: that is, because there is in the soul the quality of self-sacrifice (mesirus nefesh) in [saying] “One” in the Shema, which is the level of self-nullification (bittul) to the Infinite Light, blessed be He.
This is “He set a Torah in Israel”: the soul can hold the divine light because it can give itself up entirely to G-d, as when one says “One” in the Shema with readiness for self-sacrifice (mesirus nefesh), which is self-nullification (bittul) before the Infinite Light.


וזהו כמשל הפתילה שבה נאחז האור. והיינו ע״י בטול זה כו׳ משא״כ בשמן כי הנפש היא רוחנית ויש בה בטול זה משא״כ במעשה המצות עצמן לא שייך לומר כן
And this is like the analogy of the wick on which the light takes hold, that is, through this self-nullification, etc.; which is not so with the oil, for the soul is spiritual and has this self-nullification, whereas of the deed of the mitzvos themselves one cannot say so.
That self-nullification is what lets the light take hold of the soul, as a flame takes hold of the wick. The soul, being spiritual, has it; the physical mitzvos, the oil, cannot be said to have it.


ולכן האור נאחז בפתילה דוקא אלא שבה ועל ידה נמשך גילוי אוא״ס [אור אין סוף] ב״ה במעשה המצות שמדברים גשמיים
And therefore the light takes hold specifically on the wick, except that in it and through it the revelation of the Infinite Light, blessed be He, is drawn into the deed of the mitzvos, which are of physical things;
So the light takes hold of the wick, the soul; yet in and through the soul the revelation of the Infinite Light is drawn into the physical mitzvos.


והוא כמשל השמן הנכלה באור.
and this is like the analogy of the oil that is consumed in the light.
The mitzvos are thus the oil that is “consumed” in the flame, drawn up into the light through the wick.


וע״י פתילה א׳ נכלה שמן הרבה היינו כי נשמה א׳ מקיים ועושה מצות רבים לאין שיעור בשני חייו.
And through one wick much oil is consumed: that is, one soul fulfills and does countless mitzvos in the years of its life.
One wick burns much oil: one soul performs countless mitzvos over a lifetime.




27והנה מהשמן נמשך הנהורא חיורא שהוא כענין בחי׳ אספקלריא המאירה היינו בחי׳ אור ישר. והוא בחי׳ תר״ך עמודי אור כנ״ל. והנהורא אוכמא נמשך מהפתילה כי נהורא אוכמא היא בחי׳ אספקלריא שאינה מאירה.
Now from the oil is drawn the white light, which is like the level of the luminous speculum, that is, the level of direct light; and it is the level of the 620 pillars of light, as explained above. And the dark light is drawn from the wick, for the dark light is the level of the speculum that does not shine.
The white light comes from the oil, the mitzvos: it is direct light, like clear glass, the “620 pillars of light” from above. The dark light comes from the wick, the soul, and corresponds to the mirror that does not shine.




28והוא ענין אהבת בכל מאדך שנמשך מצד התהפכות נה״ב [נפש הבהמית]. כי הפתילה היא נה״א [נפש האלקית] המלובשת בנה״ב [בנפש הבהמית].
And it is the love “with all your might,” which is drawn from the transformation of the animal soul. For the wick is the G-dly soul clothed in the animal soul.
The dark light is the love “with all your might” that comes from transforming the animal soul. The wick is not the G-dly soul alone but the G-dly soul as it is clothed in the animal soul.


כי זה שהנשמה נק׳ פתילה הוא דוקא בהתלבשותה בגוף שאז נק׳ היא פתילה לגבי המצות שהם הנק׳ שמן לומר שהאור נאחז בפתיל׳ [בפתילה] דוקא כי אז בירידתן למטה הרי הנפש רוחנית והמצות גשמיות.
For the soul is called a wick specifically when it is clothed in the body; then it is called a wick in relation to the mitzvos, which are called oil, meaning that the light takes hold specifically on the wick; for then, in their descent below, the soul is spiritual and the mitzvos are physical.
The soul is the “wick” only while it is in the body. Here below the soul is spiritual and the mitzvos physical, so the light takes hold of the soul and through it of the mitzvos.


משא״כ בעלותן למעלה בג״ע [בגן עדן] הרי אדרבה האוא״ס [האור אין סוף] נתגלה לנפש ע״י אמצעות הלבושים הנעשים ממעשה המצות
But when they ascend above to Gan Eden, on the contrary, the Infinite Light is revealed to the soul by means of the garments made from the deed of the mitzvos.
In Gan Eden it is the other way round: there the Infinite Light reaches the soul through the garments made from its mitzvos.


א״כ אז המצות הם כמו בחי׳ פתילה והנפש היא השמן הנכלה באוא״ס [באור אין סוף] ב״ה ע״י אמצעות הפתילה הם לבושים מהמצות וכו׳. אבל בעוה״ז נהפוך הוא שהנשמה נק׳ פתילה.
If so, then the mitzvos are like the wick, and the soul is the oil that is consumed in the Infinite Light, blessed be He, by means of the wick, namely the garments from the mitzvos, etc. But in this world it is the reverse: the soul is called the wick.
There the mitzvos are the wick and the soul is the oil that is “consumed” in the Infinite Light. In this world it is the reverse, and the soul is the wick.




29וכיון שכן שאינו נק׳ פתילה כ״א בהתלבשותה בנה״ב [בנפש הבהמית] לכן נמשך ממנה נהורא אוכמא היא בחי׳ בכל מאדך וכו׳ בחי׳ או״ח [אור חוזר]
And since this is so, that [the soul] is called a wick only when clothed in the animal soul, therefore the dark light is drawn from it, which is the level of “with all your might,” etc., the level of reflected light.
Since the soul is a wick only when clothed in the animal soul, the dark light it gives off is the love “with all your might,” born of transforming that animal soul: “reflected light,” rising from below.


וממעשה המצות נמשך נהורא חיורא הוא בחי׳ שמחה של מצוה ושניהם כא׳ [כאחד] טובים שיש מעלה יתירה בזה כו׳ ויש וכו׳ כנ״ל בענין אספקלרי׳ [אספקלריא] המאירה ושאינה מאירה.
And from the deed of the mitzvos is drawn the white light, which is the level of the joy of a mitzvah. And both alike are good, for there is a superior quality in this, etc., and there is, etc., as explained above regarding the luminous speculum and the one that does not shine.
The white light, from the mitzvos, is the joy of a mitzvah. Each light has its own advantage, just as each of the two specula described earlier has its own quality.


וזהו שהנשמה נק׳ נר וגם המצות נק׳ נר.
And this is why the soul is called a lamp and the mitzvos too are called a lamp.
This is why both the soul and the mitzvos are called a lamp: together they make one lamp, wick and oil.


והיינו כי הנשמה היא בחי׳ הפתילה (בהתלבשותה בנה״ב [בנפש הבהמית]) והמצות הם בחי׳ השמן ועי״ז נמשך ב׳ בחי׳ אור וכמ״ש ואהבת78 בגימטריא ב״פ [ב׳ פעמים] אור. הוא בחי׳ בכל מאדך ושמחה של מצוה79
That is, the soul is the level of the wick (when clothed in the animal soul) and the mitzvos are the level of the oil, and through this two kinds of light are drawn, as it is written, “ve’ahavta” (“and you shall love”), whose numerical value is twice “or” (light): this is the level of “with all your might” and the joy of a mitzvah.
The soul in the body is the wick and the mitzvos are the oil, and together they give two lights. The word ve’ahavta (ואהבת, “and you shall love”) has the numerical value 414, twice or (אור, “light,” 207): the two lights are love “with all your might” and the joy of a mitzvah.


וכמו שבהדלקת הנר מתחלה נמשך ועולה האור שסביב הפתילה שהוא נהורא אוכמא. ואח״כ נמשך ומתגלה הנהורא חיורא.
And just as when a lamp is lit, first the light around the wick, which is the dark light, is drawn and rises, and afterwards the white light is drawn and revealed,
When a lamp is lit, the dark light around the wick appears first, and only afterward the white light.


כן מתחלה צ״ל ההעלאה בבחי׳ בכל מאדך. ואז רוח אייתי רוח ואמשיך רוח8081 גילוי אוא״ס [אור אין סוף] ב״ה על ידי מעשה המצות:
so first there must be the ascent in the level of “with all your might,” and then “spirit brings forth spirit and draws down spirit”: the revelation of the Infinite Light, blessed be He, through the deed of the mitzvos.
So too, first one must rise with love “with all your might,” and then, as the Zohar says, “spirit brings forth spirit”: the effort from below draws down the revelation of the Infinite Light through the mitzvos. The next maamar of this parsha (“For with You is the source of life”) uses the same Zohar: a person doing G-d’s mitzvos stirs an arousal from above.




Section 5 · ¶30–42
Seven shepherds and eight princes
30והנה ענין העלאת הנרות שהיו במקדש ז׳ נרות82 הוא כנגד שבעה מדרגות שיש בכללות עובדי ה׳.
Now the matter of kindling the lamps that were in the Sanctuary, seven lamps, corresponds to seven levels that exist among those who serve G-d as a whole.
The Alter Rebbe now turns to the number of lights. The seven-branched Menorah in the Sanctuary stands for seven types among those who serve G-d.


יש שעבודתו83 בבחי׳ אהבה. ויש שעיקר עבודתו בבחינת יראה כו׳. ונמשכים מבחי׳ שבעה רועים המפרנסים כללות נש״י [נשמות ישראל]
There is one whose service is in the mode of love, and there is one whose main service is in the mode of awe, etc. And they are drawn from the level of the seven shepherds who sustain the whole of the souls of Israel
Some serve mainly with love, others mainly with awe, and so on through seven modes. These seven types draw from the “seven shepherds,” the great leaders who nourish all the souls of Israel.


(דאע״פ [דאף על פי] שכל אחד מקבל מכל השבעה רועים מ״מ יש מי שבחי׳ זו גוברת בו יותר כו׳ כמ״ש בזוהר בנוי דאברהם כו׳ בנוי דיצחק כו׳).
(for although each one receives from all seven shepherds, nevertheless there is one in whom this quality predominates more, etc., as stated in the Zohar, “the children of Avraham, etc., the children of Yitzchak, etc.”).
Every soul receives something from all seven, but in each person one quality dominates. The Zohar speaks accordingly of “children of Avraham” (whose trait is love) and “children of Yitzchak” (whose trait is awe).


וענין שמונה נרות דחנוכה הם כנגד שמונה נסיכי אדם84
And the eight lamps of Chanukah correspond to the eight princes of men,
The eight Chanukah lights, by contrast, correspond to the “eight princes of men.”


וכמ״ש במיכה (סימן ה) אשור כי יבא בארצנו וכו׳ והקמונו עליו שבעה רועים ושמנה נסיכי אדם8586
as it is written in Michah (chapter 5): “When Assyria comes into our land, etc., we will raise up against him seven shepherds and eight princes of men.”
Michah prophesies that when Assyria invades, “we will raise up against him seven shepherds and eight princes of men”: plainly, many leaders and commanders who will drive Assyria back.


ובגמ׳ [ובגמרא] דסוכה (דף נב:) פי׳ שבעה רועים אברהם יעקב משה כו׳. ושמונה נסיכי אדם ישי ושאול כו׳ ומשיח87 ואליהו.
And in the Gemara in Sukkah (52b) it explains: the seven shepherds are Avraham, Yaakov, Moshe, etc., and the eight princes of men are Yishai and Shaul, etc., and Mashiach and Eliyahu.
The Talmud names them: the seven shepherds include Avraham, Yaakov and Moshe, and the eight princes include Yishai, Shaul, Mashiach and Eliyahu. Why Mashiach is counted among the princes and not the shepherds, the Kehot note says, is discussed in a talk of the Rebbe (Likkutei Sichos, vol. 35).


ולהבין זה שהנרות דחנוכה הם כנגד שמונה נסיכי אדם. והענין כי הנה רועה יש בו ב׳ פירושים. הא׳ לשון מפרנס לאחרים כמו רוענו זוננו.
And to understand this, that the Chanukah lamps correspond to the eight princes of men: the explanation is that “shepherd” has two meanings. The first is in the sense of sustaining others, as in “re’enu, zunenu” (shepherd us, nourish us).
To see why the Chanukah lights match the princes, the Alter Rebbe first examines the word “shepherd” (ro’eh), which has two senses. The first is one who feeds others, as in the Grace after Meals: “our Shepherd (re’enu), who nourishes us.”




31והב׳ שהוא רועה את עצמו ר״ל [רוצה לומר] שמתפרנס כמו והאתונות רועות על ידיהן88 וכן בגמ׳ [בגמרא] רועה בשדות וכיוצא.
And the second, that he shepherds himself, that is, he is sustained, as in “and the she-donkeys were grazing beside them,” and likewise in the Gemara, “grazing in the fields,” and the like.
The second sense of ro’eh is grazing, feeding oneself, as the she-donkeys “grazed” in the book of Job, and the Talmud’s phrase “grazing in the fields.”


וכן בענין השבעה רועים יש ב׳ בחי׳ אלו כי הן המפרנסים כנ״י [כנסת ישראל]. אברהם באהבה כמ״ש אברהם אוהבי89 ששרשו מחסד עליון שהוא בחי׳ אהבה ומשפיע מבחי׳ זו לכנס״י [לכנסת ישראל] ומרע״ה [ומשה רבינו עליו השלום] משפיע בחי׳ דעת כו׳.
And likewise with the seven shepherds there are these two aspects. For they are the ones who sustain the Community of Israel: Avraham with love, as it is written, “Avraham who loved Me,” whose root is from the Supernal Chesed, which is the level of love, and he bestows from this level upon the Community of Israel; and Moshe our teacher, peace be upon him, bestows the level of Daas, etc.
The seven shepherds have both senses: they feed others and are fed themselves. Avraham, rooted in Supernal Chesed, gives love to the people of Israel; Moshe gives them Daas, knowledge of G-d.




32ונקרא רעיא מהימנא שמפרנס את האמונה על ידי שממשיך דעת ה׳. ויעקב משפיע רחמים.
And he is called the Faithful Shepherd (ra’aya mehemna), for he sustains faith (emunah) by drawing down the knowledge of G-d. And Yaakov bestows compassion.
Moshe is called the “Faithful Shepherd” (ra’aya mehemna), read here as the shepherd who feeds emunah, faith, by giving Israel knowledge of G-d. Yaakov gives them compassion.


ואמנם הנה עי״ז שמפרנסים לכנס״י [לכנסת ישראל] הם מתפרנסים ג״כ כי מודעת זאת שא״ס ב״ה מרומם ומתנשא לאין קץ מבחי׳ חכמה ומדות כמאמר דלאו מכל אינון מדות איהו כלל.
And indeed, through their sustaining the Community of Israel they too are sustained. For it is known that the Infinite One, blessed be He, is exalted and uplifted without end above the level of Chochmah and the emotive attributes, as the saying goes, “He is not any of these attributes at all.”
By feeding Israel, the shepherds are fed too. G-d Himself is infinitely above wisdom and the emotional attributes; as Tikkunei Zohar says, He is none of these attributes at all.




33וכדי שיומשך גילוי אור א״ס ב״ה במדות עליונות הוא כפום עובדיהון דב״נ [דבני נשא] שע״י אתעדל״ת [אתערותא דלתתא] באהבה
And for the revelation of the Infinite Light, blessed be He, to be drawn into the Supernal attributes, it is according to the deeds of human beings: through an arousal from below in love,
Because G-d is above the attributes, His light enters them according to human deeds. When people arouse love from below, a response comes from above.


אזי כמים הפנים90 נמשך למעלה ג״כ גילוי אור א״ס ב״ה במדת אהבה וחסד להיות אהבתי אתכם91 כו׳
then, “as water [reflects] face to face,” there is also drawn above a revelation of the Infinite Light, blessed be He, in the attribute of love and kindness, so that it is “I have loved you, etc.”
As water reflects a face, so G-d’s love answers human love: the Infinite Light is revealed in the Supernal attribute of love and kindness, “I have loved you.”


ונמצא ע״י שהשבעה רועים משפיעים אהוי״ר [אהבה ויראה] לנש״י [לנשמות ישראל] עי״ז האהוי״ר [האהבה ויראה] שמתעורר בנש״י [בנשמות ישראל] נמשך תוספת אור וגילוי מא״ס ב״ה בהמדות עליונות
Thus, through the seven shepherds bestowing love and awe upon the souls of Israel, through the love and awe aroused in the souls of Israel, an additional light and revelation from the Infinite One, blessed be He, is drawn into the Supernal attributes,
So when the shepherds awaken love and awe in Israel, that love and awe draws extra light from the Infinite into the Supernal attributes.


שהם שרש בחינת הרועים והרי א״כ הם מתפרנסים עי״ז כו׳. וזהו אכלו רעים92 שהם הרועים שהם רעים למקום.
which are the root of the level of the shepherds; and so they are sustained through this, etc. And this is [the meaning of] “Eat, friends (re’im)”: they are the shepherds (ro’im), who are friends of the Omnipresent.
Those Supernal attributes are the shepherds’ own root, so the shepherds are nourished in turn. The Song of Songs says “Eat, friends (re’im)”; the shepherds (ro’im) are G-d’s friends.




34והנה כמו״כ [כמו כן] יש למעלה ג״כ כמאמר ישראל מפרנסין לאביהם שבשמים93 כו׳ שפרנסה זו הוא שיומשך אור א״ס להיות בבחינת כמראה אדם94 והיינו ע״י התורה
Now likewise there is [such sustenance] above as well, as the saying goes, “Israel sustains their Father in Heaven, etc.” This sustenance is that the Infinite Light be drawn to be in the level of “like the appearance of a man,” and that is through the Torah,
There is also “sustenance” above: the Midrash says Israel sustains their Father in Heaven. This means drawing the Infinite Light into the form “like the appearance of a man,” the human-like structure of the Sefiros, through Torah.


וכמ״ש לכו לחמו בלחמי95 שהתורה היא ג״כ בחי׳ לחמי כביכול דכמו שע״י הלחם יחיה האדם ותתחבר נשמתו עם גופו כך הוא המשכת אוא״ס [אור אין סוף] ע״י התורה שהיא בחי׳ ח״ע [חכמה עילאה] שבה שורה אוא״ס [אור אין סוף] ב״ה
as it is written, “Come, eat of My bread,” for the Torah too is the level of “My bread,” as it were. For just as through bread a person lives and his soul is joined with his body, so is the drawing down of the Infinite Light through the Torah, which is the level of Supernal Chochmah, in which the Infinite Light, blessed be He, rests.
The Torah is called G-d’s “bread.” Bread binds a person’s soul to his body; Torah, which is Supernal Chochmah where the Infinite Light rests, draws that light down.


ובה ועל ידה נמשך ומתלבש במדות חסד דרועא ימינא כו׳ וגם נמשך מזה מזון לנפש כמ״ש ותורתך בתוך מעי.96
And in it and through it [the light] is drawn and clothed in the attributes, Chesed being the right arm, etc. And from this, too, nourishment is drawn for the soul, as it is written, “and Your Torah is within my innards.”
Through Torah the light enters the attributes, such as Chesed, “the right arm.” The Torah also becomes food for the soul, as the Psalm says, “Your Torah is within my innards.”




35והנה בחי׳ זו של הרועים היא המשכה בבחי׳ פנימית שזהו ענין ותורתך בתוך מעי97 וכמו השגת התורה שיהיה מושג ונתפס בשכלו פסק הלכה
Now this level of the shepherds is a drawing-down in an inward way; this is the meaning of “and Your Torah is within my innards,” as with the comprehension of Torah, that a ruling of law be grasped and held by one’s intellect,
The shepherds’ way of giving is inward: it enters a person like food. So it is with Torah study, when one understands a halachic ruling and holds it in one’s mind; Tanya, chapter 5, explains that the mind then encompasses the halachah and is clothed in it, and since the halachah is G-d’s wisdom, this is a wondrous union with Him.


וכן בהתבוננות שיהיה מושג גדולת הבורא ית׳ כמ״ש וידעת היום98 כו׳ דע את אלקי אביך99 כו׳ ולפי השכל כך יהיה האהבה כו׳.
and likewise in contemplation, that the greatness of the Creator, blessed be He, be grasped, as it is written, “Know this day, etc.,” “Know the G-d of your father, etc.”; and as the intellect is, so will the love be, etc.
Contemplation works the same way: one grasps G-d’s greatness with the mind, as the verses “Know this day” and “Know the G-d of your father” command. The love that follows matches the depth of understanding.




36וזהו כמשל הרועה שמאכיל ומשקה את הצאן שזהו השפעת החיות בפנימיות וכן בכל דור הם ראשי אלפי ישראל המלמדים אותם תורה.
And this is like the analogy of the shepherd who feeds and waters the sheep, which is the bestowal of life-force inwardly. And so in every generation there are the heads of the thousands of Israel who teach them Torah.
The shepherd feeds and waters his flock: he gives them life from within. In every generation the leaders who teach Israel Torah play this role.


וכמאמר משה שפיר קאמרת100 שנק׳ רבא משה ע״ש [על שם] שהיה מלמד תורה כו׳ וכן מה שהרועים מתפרנסים עי״ז הוא ג״כ השגה בפנימיות וכמו ע״ד ומתלמידי יותר מכולם.101
And as in the saying “Moshe, you have spoken well,” in which Rava is called Moshe because he taught Torah, etc. And likewise, what the shepherds are sustained by through this is also an inward apprehension, in the manner of “and from my students more than from all.”
In the Talmud Rav Safra addresses Rava as “Moshe,” a title, the Alter Rebbe says, for one who teaches Torah. The teachers too gain inward understanding through teaching, as Rabbi Chanina said, “from my students [I learned] more than from all.”




37וכן למעלה מעלה הוא גילוי אוא״ס [אור אין סוף] בח״ע [בחכמה עילאה] שזהו ענין אכלו רעים כו׳.
And likewise, far above, it is the revelation of the Infinite Light in Supernal Chochmah; this is the meaning of “Eat, friends, etc.”
At the highest level, this mutual nourishment is the revelation of the Infinite Light in Supernal Chochmah, the meaning of “Eat, friends.”


אך ענין הנסיכי אדם היינו שאינן בחי׳ רועים ומלמדים לישראל כמשה והאבות רק הם צדיקים תמימים כמו ישי שמת רק בעטיו של נחש.102
But the matter of the princes of men is that they are not in the category of shepherds and teachers of Israel like Moshe and the Patriarchs; rather, they are perfectly righteous, like Yishai, who died only because of the counsel of the serpent.
Now the princes of men: they are not shepherds and teachers like Moshe and the Patriarchs, but perfectly righteous people, like Yishai, King David’s father, who the Talmud says died only “through the counsel of the serpent”: death reached him only because the serpent brought death into the world, not for any sin of his own.




38ולא מצינו זה אפילו במשה רעיא מהימנא. ועכ״ז [ועם כל זה] הרי משה הוא רבינו. וכתיב זכרו תורת משה103
And we do not find this even in Moshe, the Faithful Shepherd. And yet Moshe is “our teacher,” and it is written, “Remember the Torah of Moshe.”
Even Moshe, the Faithful Shepherd, is not said to have died only through the serpent’s counsel, without any sin of his own. Yet Moshe is “our teacher,” and the Torah bears his name.


משא״כ בישי שלא היה רועה ע״ד משה כו׳ ואעפ״כ [ואף על פי כן] נמצא בו מעלה יתירה שהיה תמים עד שמת רק בעטיו של נחש כו׳.
Which is not so with Yishai, who was not a shepherd in the manner of Moshe, etc.; and nevertheless there is found in him a superior quality, that he was perfect, to the point that he died only because of the counsel of the serpent, etc.
Yishai was not a shepherd-teacher like Moshe. Yet he had a quality of his own: he was so perfect that he died only because death entered the world through the serpent.


ומהם נמשך ג״כ כח לנש״י [לנשמות ישראל] בעבודה בדרך בחי׳ מקיף מה שאין כן מהרועים נמשך בבחי׳ פנימיות ונק׳ מזון כנ״ל.
And from them too strength is drawn to the souls of Israel in [divine] service, in the manner of an encompassing [light]; whereas from the shepherds it is drawn inwardly, and is called food, as explained above.
The princes also give strength to Israel’s service, but as an encompassing influence. The shepherds give inwardly, like food, as explained above.


אבל מהנסיכים נמשך רק בבחי׳ מקיף. וכמו הנסיך שהוא ענין מלוכה שהוא בחי׳ מקיף ששמו נק׳ על האנשים שבמדינתו כו׳.
But from the princes it is drawn only in the manner of an encompassing [light]. Like a prince, which is a matter of kingship, which is the level of an encompassing [light], for his name is called upon the people of his country, etc.,
A prince’s influence is like kingship: the king’s name rests over all the people of his land, encompassing them without entering them.


ואינו השפעה בפנימיות ממש (רק הוא עד״מ כמו אחד מתפעל מתפלת אדם צדיק המתפלל בדו״ר [בדחילו ורחימו] ומס״נ [ומסירות נפש] שעי״ז מתפעל גם הוא.
and it is not an actually inward bestowal (but it is, for example, like one who is moved by the prayer of a righteous man who prays with love and awe and self-sacrifice, so that through this he too is moved.
An example: someone watching a righteous person pray with love, awe and self-sacrifice is moved by it. He has been influenced, but not by being taught.


והיא הארה מבחינת המקיף שהרי לא קבל ממנו בפנימית השכלה וחכמה ע״י דבור שהוא השפעה בפנימית כ״א שנתפעל מצדקתו והרי צדקתו ואהוי״ר [ואהבה ויראה] שלו הוא בבחינת ריחוק ממנו בחי׳ מקיף)
And this is an illumination from the level of the encompassing [light], for he has not received from him inwardly understanding and wisdom through speech, which is an inward bestowal; rather, he was moved by his righteousness, and his righteousness and his love and awe are at a distance from him, the level of an encompassing [light].)
He received no understanding through words, which would be inward giving. He was simply moved by the righteous man’s holiness, which remains beyond him; that is an encompassing influence.


אך נודע שהמקיף הוא מבחי׳ גבוה יותר מהפנימי כי המקיפים שרשן מסוכ״ע והפנימים מבחי׳ ממכ״ע [ממלא כל עלמין].
But it is known that the encompassing is from a higher level than the inward, for the encompassing [lights] are rooted in the light that encompasses all worlds, and the inward ones in the level of the light that fills all worlds.
Yet the encompassing is higher than the inward. Encompassing lights come from the light that surrounds all worlds, inward lights from the light that fills them.


וכעד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] גדולה שמושה יותר מלימודה.104105 הגם שהלימוד הוא השפעה פנימית והשימוש הוא חיצונית אעפ״כ [אף על פי כן] מקבל עי״ז יותר יראת שמים כו׳.
And in a similar way our Sages said, “Greater is attending [upon the Torah’s scholars] than studying it.” Although study is an inward bestowal and attendance is external, nevertheless through it one receives more fear of Heaven, etc.
The Talmud says that attending a Torah scholar is greater than studying with him. Study is inward giving and attendance external, yet attendance brings more fear of Heaven.


והוא כענין המשכה בבחי׳ מקיף (כי מה שיכול להיות נמשך בשכל התלמיד בבחי׳ פנימיות אינו רק הארה לבד משכל הרב. ולכן לא קאים אינש אדעתא דרביה106 כו׳)
And it is like a drawing-down in the manner of an encompassing [light] (for what can be drawn into the student’s intellect inwardly is only a glimmer of the teacher’s intellect; and therefore “a person does not grasp his teacher’s mind, etc.”).
Attendance transmits in an encompassing way. What the student absorbs through study is only a glimmer of the teacher’s mind; as the Talmud says, a person does not fully grasp his teacher’s mind (for forty years).


ולכן נאמר אשור כי יבא כו׳ והקמונו עליו שבעה רועים ושמונה נסיכי אדם שע״י שמונה נס״א [נסיכי אדם] ידחו הרע בבחי׳ א׳ יותר מע״י הרועים
And therefore it says, “When Assyria comes, etc., we will raise up against him seven shepherds and eight princes of men”: for through the eight princes of men the evil will be repelled, in one respect, more than through the shepherds.
This is why Michah names both shepherds and princes against Assyria: in one respect the princes repel evil better than the shepherds.


כי הרועים שהם המשכה בבחי׳ פנימיות הנה ברבוי השתלשלות המדרגות יוכל לימשך מזה יניקה לחיצונים עד״מ מצפורני ידים לא כאברהם שיצא ממנו כו׳.
For the shepherds, which are a drawing-down in an inward way, through the many levels of the chain of descent, nurture can be drawn from it to the external forces, as, for example, from the fingernails; not like Avraham, from whom came, etc.
Inward light descends through many levels, and at its far edges the external forces can draw nourishment from it, as from the “fingernails,” the outermost and least alive part of the body. The closing words, “not like Avraham, from whom came, etc.,” are terse: the Talmud (Pesachim 56a) speaks of Avraham as one “from whom Yishmael came,” an example of a shepherd from whom the external forces drew; how “not” fits here the text does not explain.




39וכן בהשגת התורה ארז״ל [אמרו רבותינו זכרונם לברכה] למשמאילים בה107 כו׳. וכל האומר אין לי אלא תורה108 כו׳. וצ״ל ג״כ המשכה משמונה נס״א [נסיכי אדם] בחי׳ מקיפים שהמקיף מסמא עיני החיצונים כו׳. וזהו ענין תורה וגמ״ח [וגמילות חסדים] שע״י התורה נמשך בחי׳ מזון.
And likewise in the comprehension of Torah our Sages said, “For those who go to its left, etc.,” and “Whoever says, ‘I have only Torah,’ etc.” And there must also be a drawing-down from the eight princes of men, the level of encompassing [lights], for the encompassing [light] blinds the eyes of the external forces, etc. And this is the matter of Torah and acts of kindness: through the Torah the level of food is drawn.
Torah study too needs the princes’ encompassing light. The Talmud warns that for those who go to its “left” the Torah is a potion of death, and that one who says “I have only Torah” lacks even Torah; the encompassing light “blinds” the external forces so that they cannot draw from it. That is why Torah needs acts of kindness: the Torah gives inward “food,” and kindness the encompassing garment.




40וזהו בחי׳ הרועים. וע״י גמ״ח [גמילות חסדים] נמשך בחי׳ לבוש ומקיף וזהו בחי׳ ההמשכה שע״י נס״א [נסיכי אדם] גדולה שמושה כו׳.
And this is the level of the shepherds. And through acts of kindness the level of a garment and an encompassing [light] is drawn, and this is the level of the drawing-down through the princes of men: “Greater is attending, etc.”
Torah is the shepherds’ level. Acts of kindness draw down a garment, an encompassing light; that is the princes’ level, like “attending is greater.”


ויובן יותר ענין ההפרש בין הרועים לנס״א [לנסיכי אדם]109 ע״ד שמצינו בר׳ [ברבי] יוחנן בן זכאי
And the difference between the shepherds and the princes of men will be understood further in the manner of what we find with Rabbi Yochanan ben Zakkai:
The difference between shepherds and princes is illustrated by Rabbi Yochanan ben Zakkai, the leading teacher of his generation.


שהיה שר התורה המלמד תורה לישראל ועכ״ז [ועם כל זה] אמר לר׳ [לרבי] חנינא בן דוסא110 בקש עלי רחמים שתפלתו גדולה יותר הרבה משלו עד שאלמלי הטיח ריב״ז [רבן יוחנן בן זכאי] כו׳
he was the prince of the Torah, who taught Torah to Israel, and nevertheless he said to Rabbi Chanina ben Dosa, “Ask for mercy for me,” for his prayer was much greater than his own, to the point that “had Rabbi Yochanan ben Zakkai pressed [his head between his knees], etc.”
He was the “prince of the Torah,” who taught all Israel; yet he asked Rabbi Chanina ben Dosa to pray for him (in the Talmud’s story, for his sick son), since Rabbi Chanina’s prayer was far greater than his own: had he himself pressed his head between his knees all day, he would not have been heeded.


ומר״ח [ומרבי חנינא] בן דוסא לא נמצא שהיה מלמד תורה ע״ד ריב״ז [רבן יוחנן בן זכאי] ולא נמצא משמו דינים במשנה.
And of Rabbi Chanina ben Dosa we do not find that he taught Torah in the manner of Rabbi Yochanan ben Zakkai, and no laws in his name are found in the Mishnah.
Rabbi Chanina ben Dosa, by contrast, is not known as a teacher, and no laws in the Mishnah are taught in his name.




41וזהו ע״ד ההפרש שבין הרועים לנס״א [לנסיכי אדם] כו׳ כי ריב״ז [רבן יוחנן בן זכאי] היה רועה ומפרנס לישראל כמו מרע״ה [משה רבינו עליו השלום].
And this is like the difference between the shepherds and the princes of men, etc.; for Rabbi Yochanan ben Zakkai was a shepherd and sustainer of Israel, like Moshe our teacher, peace be upon him.
This is the difference between shepherds and princes: Rabbi Yochanan ben Zakkai fed Israel with Torah, like Moshe.


ורחב״ד [ורבי חנינא בן דוסא] לא היה בו בחי׳ זו אבל היה צדיק תמים בלי שום דופי
And Rabbi Chanina ben Dosa did not have this quality, but he was perfectly righteous without any blemish,
Rabbi Chanina ben Dosa lacked that role, but he was perfectly righteous, without any blemish.


עד שארז״ל [שאמרו רבותינו זכרונם לברכה] שלא נברא העוה״ב [העולם הבא] אלא בשבילו111 והיו מקבלים ממנו נש״י [נשמות ישראל] דרכי העבודה והחסידות ע״ד גדולה שימושה כו׳ ותפלתו היתה נשמעת יותר מריב״ז [מרבן יוחנן בן זכאי]
to the point that our Sages said that the World to Come was created only for his sake; and the souls of Israel received from him the ways of divine service and piety, in the manner of “Greater is attending it, etc.”; and his prayer was heard more than [that of] Rabbi Yochanan ben Zakkai.
So much so that the Talmud says the World to Come was created for him. People learned from him the ways of service and piety by observing him, as attendance teaches, and his prayer was answered more than Rabbi Yochanan ben Zakkai’s.


וכן נאמר והקימונו עליו שבעה רועים ושמונה נס״א [נסיכי אדם]112 שבחי׳ נס״א [נסיכי אדם] מועיל יותר נגד בחי׳ אשור כי יבא כו׳
And so it says, “we will raise up against him seven shepherds and eight princes of men,” for the level of the princes of men is more effective against the level of “Assyria, when it comes, etc.,”
That is why Michah names the princes against Assyria: they are more effective against such an enemy.


לפי שממשיכים מבחי׳ סוכ״ע וכמו תפלת ר״ח [רבי חנינא] ב״ד [בן דוסא] להפוך הטבע כו׳ שהוא ע״י המשכה מבחי׳ סוכ״ע שלמעלה מסדר והדרגת ההשתלשלות כו׳:
because they draw down from the level of the light that encompasses all worlds; like the prayer of Rabbi Chanina ben Dosa to overturn nature, etc., which is through a drawing-down from the level of the light that encompasses all worlds, which is above the order and gradation of the chain of descent, etc.
The princes draw from the light that encompasses all worlds, above the ordered chain of creation. That is how Rabbi Chanina’s prayer could change nature: his miracles came from a light above the natural order.




42וזהו ענין נרות דחנוכה. שטמאו כל השמנים שבהיכל מצד תגבורת חכמה דקליפה. לכן רצו להשכיחם תורתך כו׳.
And this is the matter of the Chanukah lamps. For they [the Greeks] defiled all the oils in the Sanctuary through the strength of the wisdom of kelipah; therefore “they sought to make them forget Your Torah, etc.”
Now the Chanukah lights. The Greeks defiled the Sanctuary’s oils through the power of the “wisdom of kelipah,” Greek wisdom. They sought, as the Chanukah prayer says, to make Israel forget the Torah.


וע״כ הוצרך להמשיך מבחי׳ שלמעלה מהחכמה113 דקדושה והוא מבחי׳ מקיפים עליונים. וזהו פך של שמן114 שהיה חתום בחותמו של כה״ג [כהן גדול] שהוא בחי׳ ורב חסד115 כו׳
And therefore it was necessary to draw down from the level that is above the Chochmah of holiness, which is from the level of the supernal encompassing [lights]. And this is the cruse of oil that was sealed with the seal of the High Priest, which is the level of “and abundant in kindness,” etc.
Since the attack came through wisdom, the remedy had to come from above holy Chochmah, from the supernal encompassing lights. The one cruse sealed by the High Priest stands for “abundant in kindness,” a kindness beyond measure.


(ולפי שהוא מבחי׳ מקיף נמשך ונשפל גם למטה להדליק גם עתה בדורותינו שאין בהמ״ק [בית המקדש] קיים משא״כ בבהמ״ק [בבית המקדש] היה ז׳ נרות מבחי׳ ז׳ רועים אלא שהיה הגילוי ממש בבחי׳ פנימית כמאמר עדות היא לבאי עולם116 כו׳.
(And because it is from the level of an encompassing [light], it is drawn and lowered below as well, to be lit even now in our generations when the Holy Temple does not stand; whereas in the Holy Temple there were seven lamps, from the level of the seven shepherds, except that the revelation was actual, in an inward way, as the saying goes, “It is a testimony to all who come into the world, etc.”
Because the Chanukah light is encompassing, it reaches down even to our time, when there is no Temple. The Temple’s seven lamps came from the seven shepherds and shone inwardly and openly, a testimony to all the world.


ועמ״ש לקמן ע״פ כי אתה נרי הוי״ה117 והוי״ה יגיה חשכי.118 שם הוי״ה הראשון הוא בבחי׳ השתלשלות וממנו נמשך בחי׳ אתה נרי. והיינו הנרות דמקדש כו׳.
And see what is written below on “For You are my lamp, Havayah, and Havayah illuminates my darkness.” The first Name Havayah is in the level of the chain of descent, and from it is drawn the level of “You are my lamp”: that is, the lamps of the Sanctuary, etc.
The verse “For You are my lamp, Havayah, and Havayah illuminates my darkness” has the Name twice. The first Havayah is G-dliness within the chain of worlds, the source of “You are my lamp”: the lamps of the Temple. In the maamar on this verse later in the parsha, the Alter Rebbe reads the first Havayah as the lamp of oil and wick, and the second, with its added vav, as a still higher Havayah.


ושם הוי״ה השני הוא מבחי׳ סוכ״ע שלמעלה מהשתלשלות ומזה נמשך בחי׳ יגיה חשכי והן הן נרות דחנוכה.
And the second Name Havayah is from the level of the light that encompasses all worlds, which is above the chain of descent, and from it is drawn the level of “illuminates my darkness”; and these are the Chanukah lamps.
The second Havayah is from the light that encompasses the worlds, above the chain of descent; it “illuminates my darkness”: these are the Chanukah lights.


ועד״ז הוא ענין ההפרש בין בחי׳ שבעה רועים לבחי׳ שמונה נס״א [נסיכי אדם]119 כי על ידי שבעה רועים נמשך המשכת המזון לכנ״י [לכנסת ישראל] בחי׳ ותורתך בתוך מעי שהוא מה שיכול להיות נמשך בפנימית זהו מבחי׳ שם הוי״ה הנמשך בעולמות אבי״ע [אצילות בריאה יצירה עשיה].
And in this way is the difference between the level of the seven shepherds and the level of the eight princes of men: for through the seven shepherds is drawn the drawing-down of food to the Community of Israel, the level of “and Your Torah is within my innards,” which is what can be drawn inwardly; this is from the level of the Name Havayah that is drawn into the worlds of Atzilus, Beriah, Yetzirah and Asiyah.
So too the shepherds and princes: the shepherds give “food,” Torah that enters within, from the Havayah that is drawn into the worlds of Atzilus, Beriah, Yetzirah and Asiyah.


אבל ע״י נס״א [נסיכי אדם] נמשכים בחי׳ מקיפים והוא מבחי׳ שם הוי״ה שלמעלה מגדר ההתלבשות בהעולמות אלא שמאיר בבחי׳ מקיף וכענין תפלת רחב״ד [רבי חנינא בן דוסא] להפוך הטבע כו׳ כנ״ל
But through the princes of men encompassing [lights] are drawn, and it is from the level of the Name Havayah that is above the bounds of being clothed in the worlds, but shines as an encompassing [light], like the prayer of Rabbi Chanina ben Dosa to overturn nature, etc., as explained above.
The princes draw encompassing lights from the Havayah that is above being clothed in the worlds, the power behind Rabbi Chanina’s prayer to change nature.


והוא הנמשך ע״י מעשה המצות שהן המשכות בחי׳ מקיפים כי המצות הן נק׳ מצות המלך.120 ועיין בד״ה מזמור שיר חנוכת הבית121122 בענין מזון לבוש כו׳.
And it is what is drawn through the deed of the mitzvos, which are drawings-down of the level of encompassing [lights], for the mitzvos are called “the King’s commands.” And see the discourse beginning “A Psalm, a song for the dedication of the House,” on the matter of food and garment, etc.
The mitzvos too draw encompassing lights: they are “the King’s commands,” and a king stands above his people. In Likkutei Torah, V’Zos HaBerachah (“A Psalm, a song for the dedication of the House”), the Alter Rebbe explains food, garment and house: the Torah is the soul’s food, and the mitzvos its garments, lower in their descent but higher in their root.


ולכן בחי׳ משיח הוא ג״כ מנס״א [מנסיכי אדם]123 כי במשיח נאמר והריחו. מורח ודאין.124 וריח הוא בחי׳ מקיף ריחא דלבושייכו משא״כ הרועים הוא בחי׳ מזון כו׳. ולקמן יבואר דבמשיח יש ב׳ הבחי׳):125
And therefore the level of Mashiach too is from the princes of men, for of Mashiach it is said, “vaharicho” (and he shall scent), [that is,] “he smells and judges”; and smell is the level of an encompassing [light], “the scent of their garments,” whereas the shepherds are the level of food, etc. And below it will be explained that in Mashiach there are both levels.)
Mashiach too is counted among the princes. Yeshayahu says of him “vaharicho,” plainly “he will be inspired [with the fear of G-d],” but the word comes from rei’ach, scent, and the Talmud reads it as “he smells and judges.” Smell is an encompassing sense, like the scent of garments, while the shepherds give food; the text adds that Mashiach has both qualities.




Section 6 · ¶43–48
Beis Shammai and Beis Hillel
43ובזה יובן הגמ׳ [הגמרא] בש״א [בית שמאי אומרים] יום ראשון מדליק שמונה מכאן ואילך פוחת והולך.126 וטעמא דב״ש [דבית שמאי] דיליף מפרי החג שיום ראשון מקריב י״ג מכאן ואילך פוחת והולך כו׳.
And through this the Gemara will be understood: Beis Shammai say, on the first day one lights eight; from then on one goes on decreasing. And the reason of Beis Shammai is that they derive it from the bullocks of the Festival, where on the first day one offers thirteen, and from then on one goes on decreasing, etc.
With all this in place, the Alter Rebbe returns to the Talmud’s dispute. Beis Shammai model the Chanukah lights on the Sukkos bullocks: thirteen on the first day (Numbers 29:13), one fewer each day after.


ובה״א [ובית הלל אומרים] יום ראשון מדליק א׳ מכאן ואילך מוסיף והולך כו׳. כי הנה ענין פרי החג הוא ג״כ המשכת מקיפים עליונים כי סכות הוא התגלות המקיפים כמ״ש כי גבר עלינו חסדו.127
And Beis Hillel say, on the first day one lights one; from then on one goes on increasing, etc. For the bullocks of the Festival, too, are the drawing down of supernal encompassing [lights], for Sukkos is the revelation of the encompassing [lights], as it is written, “For His kindness has prevailed over us.”
Beis Hillel increase from one. Like Chanukah, the Sukkos offerings draw down supernal encompassing lights; Sukkos is the festival of the encompassing sukkah, of G-d’s kindness that “has prevailed over us.”




44וע״י המשכה זו מתבררים ג״כ הע׳ [השבעים] שרים ונהפכים ליבטל באור זה. וזהו הללו את128 ה׳ כל גוים כו׳ כי גבר עלינו חסדו.
And through this drawing-down the seventy princes are also refined and transformed, to become nullified in this light. And this is [the meaning of] “Praise Havayah, all nations, etc., for His kindness has prevailed over us.”
The light of Sukkos refines even the “seventy princes,” the spiritual powers over the seventy nations, so that they are nullified in it. So the Psalm calls on all nations to praise G-d, because His kindness to Israel has prevailed.


ולכן מתחיל בי״ג פרים כנגד י״ג מדה״ר [מדות הרחמים] שהם מקיפים כנודע. ואח״כ הולכין ומתמעטין כי כיון שכבר נבררו כמה בחי׳ ע״י המשכה שביום ראשון ע״כ א״צ [אין צריך / אינו צריך] עוד להארה גדולה כ״כ [כל כך] כיום ראשון כו׳.
And therefore it begins with thirteen bullocks, corresponding to the thirteen attributes of mercy, which are encompassing [lights], as is known. And afterwards they go on diminishing, for since several levels have already been refined through the drawing-down of the first day, there is no longer need for so great an illumination as on the first day, etc.
The bullocks begin at thirteen, matching the Thirteen Attributes of Mercy, which are encompassing lights. They decrease because once much has been refined on the first day, less light is needed afterward.




45והנה בחנוכה ממשיכים ג״כ בחי׳ מקיפים הנ״ל שעי״ז יהיו נדחים הקליפות.
Now on Chanukah too these encompassing [lights] are drawn down, so that through them the kelipos will be repelled.
On Chanukah, too, encompassing lights are drawn down to repel the kelipos, the forces of concealment.


אך בחנוכה הוא בבחי׳ מלחמה. וכמ״ש סבוני כו׳ בשם ה׳ כי אמילם129 כו׳ והיינו ג״כ ע״י המקיפים דוקא. וזהו טוב לחסות130 בהוי״ה מבטוח כו׳ כמ״ש במ״א.
But on Chanukah it is in the mode of war, as it is written, “They surrounded me, etc.; in the name of Havayah I will cut them down, etc.”; and that too is specifically through the encompassing [lights]. And this is [the meaning of] “It is better to take refuge in Havayah than to trust, etc.,” as explained elsewhere.
But on Chanukah this comes through war, as the Psalm says, “They surrounded me … in the name of Havayah I will cut them down,” and that victory too comes through the encompassing light. Hence “it is better to take refuge in Havayah,” the Name above nature, than to trust in princes.




46ובסכות להיותו מדאורייתא אינו ע״י מלחמה אלא שנעשו נכנעים ממילא ע״י גילוי זה כו׳. וכיון ששני הענינים הוא המשכת בחי׳ מקיפים ע״כ למדים ב״ש [בית שמאי] לנרות דחנוכה מפרי החג שמתחלה צ״ל גילוי גדול יותר.
And on Sukkos, since it is from the Torah, it is not through war; rather they become subdued of themselves through this revelation, etc. And since both matters are the drawing down of encompassing [lights], Beis Shammai therefore derive the Chanukah lamps from the bullocks of the Festival: at first there must be a greater revelation,
Sukkos is a Torah festival, so the opposing forces submit of themselves before the revelation, without battle. Since both festivals draw encompassing lights, Beis Shammai derive Chanukah from Sukkos: the greatest light first, then less.




47ואח״כ יהיה מתמעט והולך מטעם הנ״ל בפרי החג.
and afterwards it goes on diminishing, for the reason explained above regarding the bullocks of the Festival.
So Beis Shammai’s lights decrease, for the reason given for the bullocks. In the Rebbe’s explanation (Likkutei Sichos, vol. 5), cited by the Kehot note, even Beis Shammai agree that light as such should grow; they decrease only because the Chanukah lights correspond to the Sukkos bullocks, which correspond to the nations.


וב״ה [ובית הלל] סברי מעלין בקודש131 כו׳. פי׳ דלא דמי ללמוד זה מפרי החג. כי חג הסכות הוא דאורייתא. ואורייתא מח״ע [מחכמה עילאה] נפקת132 מלמעלה למטה. ואם כן בא ונמשך הגילוי מצד עצמו מלמעלה למטה.
And Beis Hillel hold, “we ascend in holiness, etc.” Meaning: the two are not alike, so that this could be learned from the bullocks of the Festival; for the festival of Sukkos is from the Torah, and the Torah comes forth from Supernal Chochmah, from above to below. If so, the revelation comes and is drawn of itself, from above to below.
Beis Hillel hold that “we ascend in holiness,” because the two cases are not alike: Sukkos is from the Torah, and the Torah “comes forth from Supernal Chochmah,” from above downward, so its revelation comes on its own initiative from above.




48ולכן גם ההארה היותר גבוה יוכל לבא ולימשך בתחלה כי מי מעכב ומי מונע133 לה׳ ית״ש [יתברך שמו]. והיד ה׳ תקצר.
Therefore even the highest illumination can come and be drawn at the very beginning, for who can hold back and who can prevent G-d, may His Name be blessed? “Is the hand of Havayah too short?”
Because a Torah festival is a revelation from G-d’s side, the highest light can come at once; nothing can hold G-d back. “Is G-d’s hand too short?”


משא״כ בחנוכה שהוא מדרבנן שהם המשיכו להיות גילוי זה וא״כ כיון שממשיכים זה מלמטה א״א להגיע ולהמשיך הגילוי הגדול בתחלה כ״א134 מעט מעט.
Which is not so with Chanukah, which is rabbinic: it was they who drew down this revelation. If so, since it is drawn from below, it is impossible to reach and draw down the great revelation at the start, but only little by little.
Chanukah is rabbinic: the Sages themselves drew this light down, from below. What is drawn from below cannot reach its height at once, but only little by little.


שמתחלה ממשיכים נר א׳. ואח״כ מעלין בקודש כו׳ והולך ומוסיף אור כו׳.
At first one draws down one lamp, and afterwards “we ascend in holiness, etc.,” and the light goes on increasing, etc.
So one begins with a single light and then “ascends in holiness,” adding light each night.


(ודוגמא לדבר מפסח וספה״ע [וספירת העומר] כי בפסח היה הגילוי באתעדל״ע [באתערותא דלעילא] מצד עצמו שנגלה עליהם ממ״ה [מלך מלכי המלכים] כו׳. ואח״כ צ״ל וספרתם לכם להפוך המדות ע״י שממשיכים היום יום א׳ לעומר לנה״ב [לנפש הבהמית] כו׳.
(And an example of the matter is Pesach and the Counting of the Omer: for on Pesach the revelation was an arousal from above, of itself, “the King of kings revealed Himself to them, etc.” And afterwards there must be “And you shall count for yourselves,” to transform the emotive attributes, by drawing “today is one day of the Omer” into the animal soul, etc.
The Alter Rebbe compares Pesach and the Omer. On Pesach the revelation came from above, unprompted, as the Haggadah says, “the King of kings revealed Himself to them”; afterward comes the Counting of the Omer, which transforms the emotions by drawing light into the animal soul day by day.


ולמחר היום שני ימים. ואין אומרים יום שני אלא שני ימים. כלומר היום נמשך בחי׳ עליונה יותר הכוללת שני ימים ואח״כ מוסיף והולך אור כו׳. נמצא בספירת העומר שהיא אתערותא דלעילא ע״י אתערותא דלתתא הוא ממשיך מעט מעט והולך ואור כו׳ ב׳ ימים ג׳ ימים כו׳.
And tomorrow, “today is two days”; and one does not say “the second day,” but “two days.” That is to say, today a higher level is drawn that includes two days, and afterwards the light goes on increasing, etc. Thus in the Counting of the Omer, which is an arousal from above through an arousal from below, one draws down little by little, and it goes on growing brighter, etc.: two days, three days, etc.
The count says “two days,” not “the second day”: each day draws a higher level that includes the days before, so the light keeps growing. The Omer is an arousal from above that comes through an arousal from below, so it grows step by step.


וזהו כמו בחנוכה תחלה נר א׳ ואח״כ מוסיף והולך כו׳. אבל בפסח שהיה הגילוי מעצמו הרי כללות האור הנמשך אח״כ בכל ימי העומר היה גילוי זה כולו בעצמו בתחלה כו׳ מטעם הנ״ל.135
And this is like Chanukah: first one lamp, and afterwards it goes on increasing, etc. But on Pesach, when the revelation was of itself, the whole of the light that is drawn afterwards through all the days of the Omer, this entire revelation itself was there at the beginning, etc., for the reason explained above.
That is like Chanukah: one light, then more. But on Pesach, where the revelation came from above, all the light later drawn through the Omer was revealed at the very start.


וגם מזה יובן מ״ש בפע״ח [בפרי עץ חיים] בספה״ע [בספירת העומר] ממשיכים מקיפים דאימא אבל הפנימיים אין בנו כח להמשיך רק בזמן בהמ״ק [בית המקדש].
And from this, too, will be understood what is written in Pri Etz Chaim on the Counting of the Omer: that we draw down the encompassing [lights] of Imma, but the inner ones we do not have the power to draw down, except in the time of the Holy Temple.
This explains the Arizal’s teaching in Pri Etz Chaim: during the Omer we draw down the encompassing lights of Imma (Binah), but the inner lights could be drawn only when the Temple stood.


והוא כמ״ש בענין שבעה רועים דהם בחי׳ פנימיים וזה היה במנורה שבבהמ״ק [שבבית המקדש] ז׳ קנים. משא״כ עכשיו ממשיכים מבחי׳ המקיפים שהם ח׳ נס״א [נסיכי אדם]:)
And this is as explained regarding the seven shepherds, that they are the level of the inner [lights], and this was in the Menorah in the Holy Temple, seven branches; whereas now we draw down from the level of the encompassing [lights], which are the eight princes of men.)
The inner lights are the seven shepherds, the seven-branched Menorah of the Temple. Today we draw the encompassing lights, the eight princes, as in the Chanukah lights.


ובכל הנ״ל יובן ענין קבלת עומ״ש [עול מלכות שמים] שקדמה לעול מצות136 היינו שהוא בחי׳ בכל מאדך בירור נה״ב [נפש הבהמית] נר ה׳ נשמת אדם.137
And through all the above, the matter of accepting the yoke of the kingdom of Heaven, which precedes the yoke of the mitzvos, will be understood: it is the level of “with all your might,” the refinement of the animal soul, “the lamp of Havayah is the soul of man.”
Now the Alter Rebbe draws a lesson for service: accepting the yoke of Heaven comes before accepting the mitzvos, as the Mishnah orders the Shema before “And it shall come to pass.” That acceptance is love “with all your might,” the refining of the animal soul: “the lamp of Havayah is the soul of man.”


ואע״פ [ואף על פי] שזהו בחי׳ אספקלריא שא״מ [שאינה מאירה] הוא קודם לעול מצות עם היות נר מצוה בחי׳ אספקלריא המאירה. אך משום שעי״ז יש גילוי בחי׳ עליונה יותר כנ״ל.
And although this is the level of the speculum that does not shine, it precedes the yoke of the mitzvos, even though “a mitzvah is a lamp” is the level of the luminous speculum. But [it precedes] because through it there is a revelation of a higher level, as explained above.
That is the speculum that does not shine, yet it comes before the mitzvos, which are the luminous speculum: because through it a higher level is revealed, as explained.


ועוד שהוא כמו הפתילה ושמן שאין דרך להיות נתלה האור בשמן שהוא נר מצוה. כ״א ע״י שנאחז תחלה בפתילה היא בחי׳ נר הוי״ה נשמת אדם כנ״ל. (ועמ״ש ע״פ ראיתי והנה מנורת זהב138139 כו׳)
And further, because it is like the wick and the oil: there is no way for the light to hang on the oil, which is “a mitzvah is a lamp,” except by first taking hold on the wick, which is the level of “the lamp of Havayah is the soul of man,” as explained above. (And see what is written on “I saw, and behold, a menorah of gold, etc.”)
It comes first also because of the lamp: the flame cannot catch the oil, the mitzvos, directly, but only by first catching the wick, the soul, “the lamp of Havayah.” In the discourse on Zechariah’s golden menorah (Likkutei Torah, Behaalosecha), the Alter Rebbe reads the menorah’s seven lamps as the souls of the seven shepherds and the mitzvos as oil and wick.


ולכן ג״כ ספה״ע [ספירת העומר] שהוא זיכוך נה״ב [נפש הבהמית] אספקלריא שא״מ [שאינה מאירה] קדמה למ״ת [למתן תורה] דשבועות שהוא נר מצוה.
And therefore too the Counting of the Omer, which is the refinement of the animal soul, the speculum that does not shine, precedes the Giving of the Torah on Shavuos, which is “a mitzvah is a lamp.”
Likewise the Omer, which refines the animal soul, comes before Shavuos and the giving of the Torah, “a mitzvah is a lamp.”


וזהו וספרתם לכם ממחרת השבת.140 כי השבת הוא בחי׳ נר מצוה. אבל בחי׳ קדושתי שלמעלה מקדושתכם נק׳ ממחרת השבת כלומר למעלה מבחי׳ השבת.
And this is “And you shall count for yourselves from the day after the Sabbath.” For the Sabbath is the level of “a mitzvah is a lamp”; but the level of “My holiness is above your holiness” is called “the day after the Sabbath,” that is, above the level of the Sabbath.
The Torah says to count “from the day after the Sabbath”: the Sabbath stands for the mitzvah as lamp, while “the day after the Sabbath” is above it, “My holiness is above your holiness.”


וזהו ענין קבלת עומ״ש [עול מלכות שמים] דבור אנכי141 ולא יהיה לך שלפני מצות שבת.
And this is the matter of accepting the yoke of the kingdom of Heaven, the utterances “I am” and “You shall have no [other gods],” which come before the mitzvah of Shabbos.
So at Sinai “I am” and “You shall have no other gods,” the acceptance of G-d’s sovereignty, came before the mitzvah of Shabbos.


והוא ענין וספרתם לכם ספירת העומר זיכוך הנפש כנודע ותקון המדות לאהפכא חשוכא לנהורא:142143144145146147148
And it is the matter of “And you shall count for yourselves,” the Counting of the Omer, the refinement of the soul, as is known, and the rectification of the emotive attributes, to turn darkness into light.
The Omer count refines the soul and corrects the emotions, turning darkness into light.




Section 7 · ¶49–55
The roots of the shepherds and princes
49ולהבין ביאור הדברים הנ״ל בענין שמונה נסיכי אדם. דודאי הרועים הם יותר נעלים מהם במה שהם משפיעים מבחי׳ פנימיות. משא״כ בנס״א [בנסיכי אדם].
And to understand the explanation of the above regarding the eight princes of men: certainly the shepherds are loftier than they, in that they bestow from the level of the inner dimension, which is not so with the princes of men.
To clarify the princes: the shepherds are certainly greater in one way, because they give inwardly, which the princes do not.


והיינו לפי שהרועים נשמתם מבחי׳ פנימיות. והנסיכים מבחי׳ חיצוניות (ולכן משה הוא מהרועים. ואליהו מהנסיכים. ונודע דמשה הוא מבחי׳ פנימיות ואליהו מבחי׳ חיצוניות)
That is because the souls of the shepherds are from the level of the inner dimension, and the princes from the level of the outer dimension (and therefore Moshe is among the shepherds and Eliyahu among the princes; and it is known that Moshe is from the level of the inner dimension and Eliyahu from the level of the outer dimension).
Their souls come from an inner dimension, the princes’ from an outer one. So Moshe is a shepherd and Eliyahu a prince; Moshe is known to come from the inner dimension, Eliyahu from the outer.


אמנם בזאת יתרון מעלת נס״א [נסיכי אדם] שנשמתם הם מבחי׳ עולם העליון יותר מנשמות הרועים אלא שהם מבחי׳ חיצוניות של העליון. והרועים הם מבחי׳ פנימית של התחתון.149
However, in this lies the superiority of the princes of men: their souls are from the level of a higher world than the souls of the shepherds, except that they are from the outer dimension of the higher, and the shepherds are from the inner dimension of the lower.
Yet the princes have an advantage: their souls come from a higher world. They are the outer dimension of a higher level, while the shepherds are the inner dimension of a lower one.


והוא כמו עד״מ שהעלים של מיני פירות החשובים ויקרים מאד יש בהם יתרון מעלה משאר פירות.
And it is, for example, like the leaves of very prized and precious kinds of fruit, which have a superiority over other fruits.
An analogy: the leaves of a very precious fruit tree have an advantage over other fruits.


אע״פ [אף על פי] שהעלים הם חיצוניות. ואין בהם טעם אפי׳ [אפילו] כבמיני פירות הפשוטים מ״מ הם ממין וסוג אחר החשוב הרבה יותר ממין פירות הגרועים.
Although the leaves are external and have no taste, not even as much as the simple kinds of fruit, nevertheless they are of another kind and category, far more prized than the kind of inferior fruits.
The leaves are external and tasteless, less than even simple fruit, yet they belong to a far more precious species.


ונגד זה יש מעלה בפירות על העלין במה שמ״מ הם מין פרי ויש בהם טעם משא״כ בעלין כו׳.
And against this, the fruits have a superiority over the leaves, in that they are nevertheless a kind of fruit and have taste, which is not so with the leaves, etc.
Fruit, on the other hand, has the advantage of being edible and tasty, which leaves lack.




50והנה עד״ז יש ב׳ מיני נשמות שיש נשמות יראים ושלימים כמו עולה תמימה. ואעפ״כ [ואף על פי כן] אינם יכולים ללמד לזולתם תורת ה׳. ויש נשמות בעלי תורה ואינן שלימים בתכלית כ״כ [כל כך] בלי שום דופי כמו נשמות הנ״ל.
Now in this way there are two kinds of souls. There are souls of the G-d-fearing and the whole, like “a perfect burnt-offering,” and nevertheless they cannot teach others the Torah of G-d; and there are souls of masters of Torah, who are not so utterly whole, without any blemish, as the souls mentioned above.
The same two types exist among souls generally. Some are G-d-fearing and wholly perfect, like “a perfect burnt-offering” (as Rashi calls Yitzchak), yet cannot teach Torah to others; others are masters of Torah who teach but are not entirely free of blemish.




51והיינו שהיראים ותמימים נלקח נשמתם מעלמא דאתכסיא וע״כ אינם פרנסי הדור לפי שהם מעלמא דאתכסיא בבחי׳ הסתר והעלם והוא המשומר ממגע וכו׳ ומ״מ אינם בעלי תורה כ״כ [כל כך] להיותם רק בחי׳ חיצוניות עליון.
That is, the souls of the G-d-fearing and the perfect are taken from the hidden world, and therefore they are not the providers of the generation, since they are from the hidden world, in a state of hiddenness and concealment; and it is “that which is guarded from contact,” etc. And nevertheless they are not such masters of Torah, since they are only the level of the outer dimension of the higher.
The perfectly pious come from the “hidden world” (alma de’iskasya), a higher level marked by concealment. So they are not the providers of their generation; they are “guarded” from contact with the lower world. Nor are they great teachers, since they come from the outer dimension of the higher level.




52ובעלי תורה הם מבחי׳ פנימית רק שהם מבחי׳ פנימית תחתון עלמא דאתגליא לכן הם בהתגלות ללמד כו׳.
And the masters of Torah are from the level of the inner dimension, except that they are from the level of the inner dimension of the lower, the revealed world; therefore they are in a revealed state, to teach, etc.
The masters of Torah come from the inner dimension, but of the lower, “revealed world.” That is why their gifts are open and they teach.


ועד״ז הוא ענין שמונה נסיכי אדם ששרשם משמונה תקונים הראשונים שבי״ג ת״ד [תיקוני דיקנא] דא״א שהם בחי׳ מקיפים.
And in this way is the matter of the eight princes of men, whose root is from the first eight of the thirteen tikkunim of the beard of Arich Anpin, which are the level of encompassing [lights].
The eight princes are rooted in the first eight of the “thirteen tikkunim of the beard” of Arich Anpin, Kabbalistic channels of divine mercy that correspond to the Thirteen Attributes of Mercy. These eight are encompassing lights.


כי תקון לאלפים הוא בחי׳ או״פ [אור פנימי]150 כי לאלפים היינו אאלפך חכמה אאלפך בינה151152 שאו״א [שאבא ואימא] יונקים מב׳ מזלות דא״א ויניקה זו היא בחי׳ או״פ [אור פנימי]
For the tikkun “to the thousands” (la’alafim) is the level of inner light, for “la’alafim” is [as in] “I will teach you (a’alefcha) Chochmah, I will teach you Binah”; for Abba and Imma draw nurture from two mazalos of Arich Anpin, and this nurture is the level of inner light,
The tikkun called la’alafim (“to the thousands”) is inner light. The word is read as a’alefcha, “I will teach you,” as in “I will teach you wisdom” (Iyov), and the Talmud likewise reads the letters Alef-Beis as “learn (alef) understanding”: Abba and Imma, Chochmah and Binah, draw nurture from two of Arich Anpin’s mazalos (“flows,” the channels of the beard), and that nurture is inner light, taught and absorbed.


והוא כמו בחי׳ רועים ישראל מפרנסים כו׳ אכלו ריעים או״א [אבא ואימא] כו׳ וזהו נוצר חסד לאלפים.153
and it is like the level of the shepherds, “Israel sustain, etc.,” “Eat, friends,” Abba and Imma, etc. And this is [the meaning of] “He preserves kindness for thousands (la’alafim).”
This is the shepherds’ level: Israel nourishing above, “Eat, friends,” as explained, here applied to Abba and Imma. That is the meaning of “He preserves kindness for thousands.”




53ולכן האל״ף תמונתו יו״ד למעלה ויו״ד למטה154 וי״ו באמצע. כי ההמשכה בפנימית צ״ל ע״י צמצום155 כו׳.
And therefore the form of the Alef is a Yud above, a Yud below and a Vav in the middle, for the drawing-down inwardly must come through contraction (tzimtzum), etc.
The letter Alef is drawn as a Yud above, a Yud below and a slanted Vav between them. It shows that light drawn inward must pass through contraction: the small upper Yud, then the extending Vav.


אבל ח׳ מזלות הראשונים שקודם בחי׳ לאלפים הם בחי׳ מקיפים ומשם שרש ח׳ נס״א [נסיכי אדם] והרי הם למעלה ממקור בחי׳ הרועים ששרשם מבחי׳ חו״ב [חכמה ובינה] שהם בחי׳ לאלפים הנ״ל.
But the first eight mazalos, which precede the level of “to the thousands,” are the level of encompassing [lights], and from there is the root of the eight princes of men; and so they are higher than the source of the level of the shepherds, whose root is from the level of Chochmah and Binah, which are the level of “to the thousands” mentioned above.
The first eight channels, before la’alafim, are encompassing lights, the root of the eight princes. So the princes’ root is higher than the shepherds’, which lies in Chochmah and Binah, the level of la’alafim.


אך מ״מ הרועים הם מבחי׳ פנימית והנס״א [והנסיכי אדם] מבחי׳ חיצוניות רק שהם חיצוניות עליון כו׳.
But nevertheless the shepherds are from the level of the inner dimension and the princes of men from the level of the outer dimension, except that they are the outer dimension of the higher, etc.
Still, the shepherds are from the inner dimension and the princes from the outer, though it is the outer dimension of a higher level.




54ובחנוכה שטמאו כל השמנים שבהיכל שהוא בחי׳ הפגם המגיע בחו״ב [בחכמה ובינה] ע״כ הוצרכו לתקן ע״י מקיפים דוקא שלמעלה משרש החכמה.
And on Chanukah, when they defiled all the oils in the Sanctuary, which is the level of the blemish that reaches Chochmah and Binah, they therefore needed to rectify it specifically through encompassing [lights], which are above the root of Chochmah.
On Chanukah the Greeks defiled the oils, a blemish that reached Chochmah and Binah, the level of wisdom itself. So the repair had to come from encompassing lights above the root of Chochmah.


ובסכות ממשיכים ג״כ י״ג ת״ד [תיקוני דיקנא] וזהו ענין י״ג פרים כו׳. רק שבסכות נכנעים עי״ז ממילא הע׳ [השבעים] שרים כו׳ משא״כ בחנוכה כו׳ וכנ״ל.
And on Sukkos the thirteen tikkunim of the beard are also drawn down, and this is the matter of the thirteen bullocks, etc. Only, on Sukkos the seventy princes become subdued of themselves through this, etc., which is not so on Chanukah, etc., as explained above.
On Sukkos the thirteen tikkunim are also drawn down, hence thirteen bullocks. But on Sukkos the seventy princes submit by themselves, while Chanukah requires a fight.




55וע״ז נחלקו ב״ש [בית שמאי] וב״ה [ובית הלל] בענין הדלקת נ״ח וכמש״ל [וכמה שכתוב לעיל]. עוד יש פי׳ בענין ז׳ רוים וח׳ נס״א [נסיכי אדם] כי בז״ת [בז׳ תחתונות] הי׳ [היה] שבירה ובינה רקיעא תמינאה נק׳ עלמא דחירו יין המשומר.156
And on this Beis Shammai and Beis Hillel disagree regarding the lighting of the Chanukah lamp, as explained above. There is a further explanation of the seven shepherds and eight princes of men: for in the seven lower [Sefiros] there was the shattering, and Binah, the eighth firmament, is called the world of freedom, the “wine preserved [in its grapes].”
This is the basis of the dispute between Beis Shammai and Beis Hillel. A second explanation: the shattering of the vessels took place in the seven lower Sefiros, while Binah, “the eighth firmament,” is the world of freedom, the “wine preserved in its grapes,” untouched by the shattering.


והנה ז׳ רועים נמשכים מז״ת [מז׳ תחתונות] ושמונה נס״א [נסיכי אדם] מבחי׳ רקיעא תמינאה לכן הם מועילים יותר לדחות בחי׳ אשור. ועמ״ש ע״פ למנצח על השמינית157158 כו׳:
Now the seven shepherds are drawn from the seven lower [Sefiros], and the eight princes of men from the level of the eighth firmament; therefore they are more effective in repelling the level of Assyria. And see what is written on “For the conductor, on the sheminis, etc.”
The seven shepherds come from the seven lower Sefiros, the eight princes from the eighth level, Binah, which was never broken; so the princes are more effective against Assyria. In Likkutei Torah, Tazria, on “on the sheminis,” the Alter Rebbe explains that the eighth is above the refining of the seven attributes, a gift from above, and he refers there to this maamar’s seven shepherds and eight princes; the harp of Mashiach’s days, the Talmud says, has eight strings.



In one’s avodah
First accept the yoke of Heaven and transform the animal soul, which brings a love beyond one’s measure; for G-d’s light must first catch the soul, the wick, before it can reach the oil of the mitzvos. Then perform the mitzvos with joy. And in a time of darkness, like Chanukah, build the light from below one step at a time, always ascending in holiness.
Questions for discussion
	Why does a spiritual soul need a garment to receive G-dliness, if an angel needs one only to descend into a physical world?
	In what way is the silvered mirror, which shows only an image, higher than clear glass?
	Why must the flame catch the wick before the oil, and what does that teach about accepting the yoke of Heaven before the mitzvos?
	How can the princes of men, who do not teach, have a higher root than the shepherds who do?
	Why does a light drawn from below, like the Chanukah lights, have to grow step by step, while Sukkos begins at its height?

For children · ages 9–13
For the children at the table
Adding light one step at a time

The big idea
The mitzvos are the soul’s garments and the soul is the wick that lets G-d’s light catch hold, and on Chanukah we build that light upward, one candle more each night.


Beis Shammai taught that we should light eight candles on the first night of Chanukah and one fewer each night, and Beis Hillel taught that we should start with one and add one each night. We follow Beis Hillel. The maamar explains that the mitzvos become the soul’s clothing in Gan Eden. A soul cannot take in G-d’s great light directly, just as eyes cannot look straight at the sun, but through the mitzvos it can. The maamar compares this to a lamp: the mitzvos are the oil, and the soul is the wick on which the flame takes hold. First comes a deep love of G-d, “with all your might,” and then the bright joy of doing the mitzvah. The Menorah’s seven lamps are like teachers who help us understand. Chanukah’s eight lights are like great tzaddikim, perfectly righteous people, whose light surrounds us from above. Sukkos, a festival given in the Torah, brings its light from above all at once. The Chanukah light is lit by us from below, so it must grow, always going up in holiness.

The mashal
In a lamp, the oil gives the fuel and the wick holds the flame. The mitzvos are the oil, and our soul is the wick: when we first work on ourselves to love G-d, G-d’s light can catch hold and shine.

Questions for the Shabbos table
	Why do we add one candle each night of Chanukah instead of taking one away?
	In the lamp of this maamar, what is the oil and what is the wick?
	What good thing can you add a little more of each day this week, step by step?


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.
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Notes
Paragraph 1
1ת״ר מצות נר חנוכה
An early transcript of this same maamar, which dates it to Shabbos Chanukah 5571 (1810).
Kehot’s noteהנחת הר״פ בס׳ הנחות הר״פ ע׳ קכב. בכותרת שבת חנוכה תקע״א. חלק בסה״מ תרל״ב ע׳ פ. וע׳ צז. הנחה אחרת בסה״מ תקע״א ע׳ כב. באוה״ת במדבר כרך ד ע׳ א׳תצ (ובהוצאה שני׳ בהוספות לפ׳ בהעלותך ע׳ 41) נמצא חלק מהמאמר עם הוספת הגהות מכ״ק הצ״צ. ושם מתחיל הד״ה לא כן עבדי משה [[שם המאמר נחלק לג׳ סעיפים]. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. לכללות מאמר זה ראה אוה״ת נ״ך כרך א ע׳ תקעז. ד״ה ת״ר מצות נר חנוכה תשל״ח (נדפס בסה״מ מלוקט ח״ב ע׳ יז ואילך).
2ת״ר מצות נר חנוכה
The Talmud records the dispute: Beis Shammai decrease from eight, like the bullocks of Sukkos; Beis Hillel increase from one, because one ascends in holiness. This is the text the whole maamar sets out to explain.
Shabbat 21b:8–9שבת כ״א ב:ח׳-ט׳
תָּנוּ רַבָּנַן: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ עַל פֶּתַח בֵּיתוֹ מִבַּחוּץ. אִם הָיָה דָּר בַּעֲלִיָּיה — מַנִּיחָהּ בַּחַלּוֹן הַסְּמוּכָה לִרְשׁוּת הָרַבִּים. וּבִשְׁעַת הַסַּכָּנָה — מַנִּיחָהּ עַל שֻׁלְחָנוֹ וְדַיּוֹ. אָמַר רָבָא: צָרִיךְ נֵר אַחֶרֶת לְהִשְׁתַּמֵּשׁ לְאוֹרָהּ. וְאִי אִיכָּא מְדוּרָה — לֹא צָרִיךְ. וְאִי אָדָם חָשׁוּב הוּא — אַף עַל גַּב דְּאִיכָּא מְדוּרָה צָרִיךְ נֵר אַחֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כא, ב.
3מה ענין נר חנוכה לפרי החג
A parallel discussion of the link between the Chanukah lights and the Sukkos bullocks.
Kehot’s noteראה אוה״ת חנוכה כרך ה תתקמב, ב. ד״ה מצותה תרנ״ד ע׳ צז. ד״ה ת״ר מצות נר חנוכה תשל״ח.
4נר מצוה ותורה אור
Shlomo urges his son to keep his father’s command and his mother’s teaching: “For a mitzvah is a lamp and the Torah is light.” A mitzvah is like a single lamp, the Torah like light itself. From it the Alter Rebbe takes that the mitzvos are called a lamp. (context: Steinsaltz Tanakh)
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
5שהמצות נק׳ נר
A discussion of why the mitzvos are called a lamp.
Kehot’s noteראה אוה״ת נ״ך כרך א ע׳ תקעו.
6נר ה׳ נשמת אדם
Shlomo’s proverb: “The lamp of Havayah is the soul of man, searching all the chambers of the belly.” The human spirit is the lamp by which G-d searches a person’s innermost self. From it the Alter Rebbe takes that the soul too is called a lamp. (context: Steinsaltz Tanakh)
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כג.
7ובזוהר מבואר
Cited by the Kehot note: the Zohar describes the garments the soul wears in Gan Eden, made from its good deeds in this world.
Zohar II, 210aזח״ב רי, א
Tanya, Likkutei Amarim 4:5תניא, חלק ראשון; ליקוטי אמרים ד׳:ה׳
וְהִנֵּה, שְׁלֹשָׁה לְבוּשִׁים אֵלּוּ מֵהַתּוֹרָה וּמִצְוֹתֶיהָ, אַף שֶׁנִּקְרָאִים לְבוּשִׁים לְנֶפֶשׁ רוּחַ וּנְשָׁמָה עִם כָּל זֶה, גָּבְהָה וְגָדְלָה מַעֲלָתָם לְאֵין קֵץ וְסוֹף עַל מַעֲלַת נֶפֶשׁ רוּחַ וּנְשָׁמָה עַצְמָן, כְּמוֹ שֶׁכָּתוּב בַּזֹּהַר, דְּאוֹרַיְיתָא וְקוּדְשָׁא־בְּרִיךְ־הוּא כּוּלָּא חַד, פֵּירוּשׁ: דְּאוֹרַיְיתָא, הִיא חָכְמָתוֹ וּרְצוֹנוֹ שֶׁל הַקָּדוֹשׁ־בָּרוּךְ־הוּא, וְהַקָּדוֹשׁ־בָּרוּךְ־הוּא בִּכְבוֹדוֹ וּבְעַצְמוֹ – כּוּלָּא חַד, כִּי הוּא הַיּוֹדֵעַ וְהוּא הַמַּדָּע וְכוּ׳, כְּמוֹ שֶׁנִּתְבָּאֵר לְעֵיל בְּשֵׁם הָרַמְבַּ״ם.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה זח״ב רי, א. וראה תניא ספ״ד. אגה״ק סי׳ כט.
8וצריכה הנשמה לקיים תרי״ג מצות
These letters discuss the soul’s need to fulfill all 613 mitzvos for its garments to be complete.
Kehot’s noteראה אגה״ק סי׳ יט וסי׳ כט. ובליקוט פירושים ומ״מ — חיטריק לשם.
9בית שמאי אומרים
A lengthy discussion of Beis Shammai’s approach to the Chanukah lights.
Kehot’s noteראה בארוכה בשיטת ב״ש בלקוטי שיחות ח״ו ע׳ 73.
Paragraph 2
10בג״ע הנשמות נהנין מזיו השכינה
There the World to Come, in which souls enjoy the radiance of the Shechinah, is defined as grasping the very essence of G-dliness in revelation, and the question is raised how a created soul can grasp what is beyond grasp; the same question this maamar answers with the garment of the mitzvos.
Kehot’s noteראה לעיל טז, א.
11אף שבכלל יש רק ב׳ בחי׳
There the Alter Rebbe says that the books mention only a Higher and a Lower Gan Eden, but in truth there are many levels of Gan Eden and delights without end; that is why the righteous have no rest, going “from strength to strength,” and why it is “better that he be judged” to see this delight.
Kehot’s noteראה גם לקמן מט, א. צו, א. לקו״ת במדבר יח, א.
12ילכו מחיל אל חיל
A psalm of the sons of Korach about the pilgrims to Zion: “They go from strength to strength; [each] appears before G-d in Zion.” Plainly, their strength grows along the way; the Sages (Berachos 64a) read it of Torah scholars, who have no rest even in the World to Come, and the Alter Rebbe of the souls of the righteous rising without end in Gan Eden. (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)
Kehot’s noteתהלים פד, ח.
13בבחינת נהר די נור
Cited by the Kehot note: the Zohar describes the soul immersing in the River of Fire between one Garden and the next, to be purified and to forget its previous level.
Zohar II, 211bזח״ב ריא, ב
Kehot’s noteזח״ב ריא, ב. נסמן לעיל לא, א.
14בד״ה ויהי מקץ
In the first maamar of this parsha the Alter Rebbe explains that even a perfect tzaddik must immerse in the River of Fire on entering Gan Eden, to remove the memory of this world, and must immerse again in another River of Fire each time he goes “from strength to strength,” to forget what he grasped in the Lower and Higher Gan Eden.
Kehot’s noteלעיל לא, א.
Paragraph 3
15כל צדיק נכוה מחופתו של חבירו
The Talmud says that in the future each righteous person is burned by the canopy of his fellow. Here it illustrates that each soul has its own level of understanding.
Bava Batra 75a:15בבא בתרא ע״ה א:ט״ו
עָשָׁן בַּחוּפָּה לָמָּה? אָמַר רַבִּי חֲנִינָא: שֶׁכׇּל מִי שֶׁעֵינָיו צָרוֹת בְּתַלְמִידֵי חֲכָמִים בָּעוֹלָם הַזֶּה, מִתְמַלְּאוֹת עֵינָיו עָשָׁן לָעוֹלָם הַבָּא. וְאֵשׁ בַּחוּפָּה לָמָּה? אָמַר רַבִּי חֲנִינָא: מְלַמֵּד שֶׁכׇּל אֶחָד וְאֶחָד נִכְוֶה מֵחוּפָּתוֹ שֶׁל חֲבֵירוֹ. אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב עה, א.
16וקדושים בכל יום יהללוך סלה
There the “holy ones” of this blessing are explained as the souls that are higher than all other souls.
Kehot’s noteברכת אבות. וראה במאמרי אדה״א ויקרא ע׳ מח דשם מבאר שהן הנשמות הגבוהות מכל הנשמות ע״ש.
17כ״מ שנאמר סלה
The Talmud teaches that wherever “selah” appears it means without end. The Alter Rebbe applies it to the endless renewal of the souls’ understanding.
Eruvin 54aעירובין נ״ד א
Kehot’s noteעירובין נד, א.
Paragraph 4
18מוטב דלידייני׳
When Acher (Elisha ben Avuyah) died, Rabbi Meir said: better that he be judged [for his sins] and come to the World to Come. Here it shows that the delight of Gan Eden outweighs any 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. ראה לעיל ח, ד.
Paragraph 5
19שו״ה הוא בלי גבול — ולבעבור זה
In that transcript a new section, section 2, begins at this point.
Kehot’s noteבהנחת הר״פ מסומן סעי׳ ב.
Paragraph 6
20וכמו שמבואר בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער סדר אבי״ע בתחלתו.
Paragraph 7
21וכמו ד״מ אור גדול
the passage shares nothing with the note
Kehot’s noteראה המשל גם לעיל טז, א. ובאגה״ק סי׳ כט. ובביאוה״ז לצ״צ כרך א ע׳ רי בארוכה.
Paragraph 8
22משל הקדמוני
David, having spared Shaul in the cave, tells him: “As the proverb of the ancients says, ‘From the wicked comes forth wickedness’; but my hand will not be against you.” Plainly it is an old saying; the Alter Rebbe (as in Torah Ohr, Megillas Esther) reads “the Primordial One” as G-d and His “parable” as the Torah and mitzvos, which clothe His will. (context: Steinsaltz Tanakh)
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א כד, יד. ראה בהנסמן לקמן צח, ב.
23שו״ה משל — שיכול
A variant reading: “that it would be able” (שיוכל) instead of “that it can” (שיכול).
Kehot’s noteבהגהת הרה״ח ר׳ אשר: שיוכל.
Paragraph 9
24נעוץ תחב״ס
“Their end is embedded in their beginning and their beginning in their end.” It supports the idea that the lowest level, physical action, is bound up with 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)
25בראשית ברא
“In the beginning G-d created the heavens and the earth”: here heaven comes first.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, א.
Paragraph 10
26ביום עשות ה׳ אלקים ארץ ושמים
“These are the generations of the heavens and the earth when they were created, on the day that Havayah Elokim made earth and heavens.” Opening the second account of creation, the verse names earth first; the Alter Rebbe reads this as the order of G-d’s thought, in which the physical comes first.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
27ארץ תחלה כאן במעשה וכאן במחשבה
The Talmud records a dispute: Beis Shammai say heaven was created first (“In the beginning G-d created the heavens and the earth”), Beis Hillel that earth was (“on the day Havayah Elokim made earth and heavens”), and the Sages that both were created together. The resolution “one in action, one in thought” is not stated there; the Kehot note refers to the passage with “see.”
Chagigah 12a:16–17חגיגה י״ב א:ט״ז-י״ז
תָּנוּ רַבָּנַן, בֵּית שַׁמַּאי אוֹמְרִים: שָׁמַיִם נִבְרְאוּ תְּחִלָּה וְאַחַר כָּךְ נִבְרֵאת הָאָרֶץ, שֶׁנֶּאֱמַר: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״. וּבֵית הִלֵּל אוֹמְרִים: אֶרֶץ נִבְרֵאת תְּחִלָּה וְאַחַר כָּךְ שָׁמַיִם, שֶׁנֶּאֱמַר: ״בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם״. אָמְרוּ לָהֶם בֵּית הִלֵּל לְבֵית שַׁמַּאי: לְדִבְרֵיכֶם, אָדָם בּוֹנֶה עֲלִיָּיה וְאַחַר כָּךְ בּוֹנֶה בַּיִת?! שֶׁנֶּאֱמַר: ״הַבּוֹנֶה בַשָּׁמַיִם מַעֲלוֹתָיו וַאֲגוּדָּתוֹ עַל אֶרֶץ יְסָדָהּ״. אָמְרוּ לָהֶם בֵּית שַׁמַּאי לְבֵית הִלֵּל: לְדִבְרֵיכֶם, אָדָם עוֹשֶׂה שְׁרַפְרַף, וְאַחַר כָּךְ עוֹשֶׂה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יב, א. וראה לקו״ש ח״ו ע׳ 76.
Paragraph 13
28והיום לעשותן ולמחר לקבל שכרם
“Today to do them, and tomorrow to receive their reward”: this world is for performing the mitzvos, the next for their reward. The Alter Rebbe explains the reward as the revelation of the mitzvos’ light in Gan Eden.
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)
29ע״פ ואברהם . . בא בימים
That maamar asks why one hour of teshuvah and good deeds in this world is better than all the life of the World to Come, when their purpose is to become the soul’s garments for enjoying the radiance of the Shechinah.
Kehot’s noteלעיל טז, א. בסה״מ תרכ״ז [הוצאת תש״ס] ע׳ לה מציין לכאן: ”אך בתו״א פי׳ בא בימים הם הלבושים הנעשים מהתומ״צ, וצ״ל מה ענין לבוש זה להימים”.
30ואברהם זקן בא בימים
The Torah’s narrative: “Avraham was old, advanced in days (ba bayamim).” Plainly, he was aged; the Zohar reads it as “came with his days,” the days of his life, full of good deeds, made into garments for his soul. The earlier maamar on this verse (Torah Ohr, Chayei Sarah) explains the “days” as these garments. (context: Steinsaltz Tanakh)
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)
Paragraph 14
31וזהו ענין מראות הצובאות
In the early transcript a new section, section 3, begins here.
Kehot’s noteבהנחת הר״פ ע׳ קכד מסומן סעיף ג. קטע מכאן מובא בסה״מ תרל״ב ח״א ע׳ צו בשינויים והגהות.
32מראות הצובאות
Betzalel made the copper laver and its base “from the mirrors of the women who assembled at the entrance of the Tent of Meeting”: the women gave their polished copper mirrors for it. The plural “mirrors” is read here as two kinds of seeing. (context: Steinsaltz Tanakh)
Exodus 38:8שמות ל״ח:ח׳
וַיַּעַשׂ אֵת הַכִּיּוֹר נְחֹשֶׁת וְאֵת כַּנּוֹ נְחֹשֶׁת בְּמַרְאֹת הַצֹּבְאֹת אֲשֶׁר צָבְאוּ פֶּתַח אֹהֶל מוֹעֵד:
And he made the laver of brass, and the base thereof of brass, of the mirrors of the serving women that did service at the door of the tent of meeting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33כי יש ב׳ מראות
On Shemini Atzeres (92b) the Alter Rebbe cites this very maamar: in every person’s service there are both mirrors, Torah study and the mitzvos being the luminous speculum and the Shema and prayer that turn the animal soul around being the speculum that does not shine; he reads the second day of Yom Tov, a rabbinic institution, the same way.
Kehot’s noteמובא לקו״ת שמע״צ צב, ב. שה״ש יז, ג. אוה״ת פ׳ כי תשא ע׳ א׳תתקלט. ראה אוה״ת בראשית כרך ז ע׳ תתשיח, א בשינויי לשון. וראה בסה״מ תקע״א ע׳ כד באריכות.
34אספקלריא המאירה
That passage cites this very maamar: the luminous speculum is clear glass through which one sees the thing itself even from afar, while the speculum that does not shine is the mirror (spiegel) with a thin coating, in which one sees only an image.
Kehot’s noteבאוה״ת שה״ש כרך א ס״ע שמט מביא קטע מכאן. ראה לקו״ת שה״ש כח, ב שמציין לכאן. ובאוה״ת פ׳ כי תשא ע׳ א׳תתקלט ואילך. ויקהל ע׳ ב׳רכה ואילך. ובמשלי ע׳ תקעז. וראה ג״כ בלקוטי שיחות ח״ו ע׳ 198. ושם בהערה 25 שבפשטות מראות הצובאות היו אספשא״מ. קטע מכאן בסה״מ תרל״ב כרך א ע׳ פ. בענין זה ראה גם באוה״ת פ׳ בהעלותך כרך ב בהוספות ד״ה לא כן עבדי משה.
Paragraph 15
35וזהו ההפרש בין משרע״ה
This passage is copied there.
Kehot’s noteנעתק באוה״ת במדבר ע׳ קלא. סה״מ תרל״ד ע׳ רג.
36ומראה ולא בחידות
G-d rebukes Aharon and Miriam for speaking against Moshe: with him He speaks “mouth to mouth, in clear sight (mar’eh) and not in riddles.” Plainly, Moshe’s prophecy is direct, needing no interpretation; the Alter Rebbe reads the segol of mar’eh as the masculine “mirror,” the luminous speculum. (context: Steinsaltz Tanakh)
Numbers 12:8במדבר י״ב:ח׳
פֶּה אֶל־פֶּה אֲדַבֶּר־בּוֹ וּמַרְאֶה וְלֹא בְחִידֹת וּתְמֻנַת ה׳ יַבִּיט וּמַדּוּעַ לֹא יְרֵאתֶם לְדַבֵּר בְּעַבְדִּי בְמֹשֶׁה:
with him do I speak mouth to mouth, even manifestly, and not in dark speeches; and the similitude of the L-RD doth he behold; wherefore then were ye not afraid to speak against My servant, against Moses?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ח.
37שו״ה ישר — כמו״כ
Or HaTorah reads “and one may say that likewise,” instead of “likewise.”
Kehot’s noteבאוה״ת: וי״ל כמו״כ.
38ולא — ומראה בסגו״ל
A related discussion of the vowelling of mar’eh.
Kehot’s noteראה אוה״ת סידור ע׳ פב.
Paragraph 16
39ומשה רבינו ג״כ לא הי׳ רואה בלי אספקלריא
Parallel discussions of the point that Moshe too saw through a speculum.
Kehot’s noteראה באוה״ת פ׳ חיי שרה קח, א. ובפ׳ בא ע׳ שכט.
40יכול — להשיג בחי׳ אא״ס
Or HaTorah adds a long gloss here.
Kehot’s noteבאוה״ת שם הגהה ארוכה.
41ולא — והיינו באספקלרי׳ המאירה
These words are absent in Or HaTorah’s version.
Kehot’s noteתי׳ אלו ליתא באוה״ת שם.
42וביד הנביאים אדמה
G-d says through Hoshea: “I spoke to the prophets and multiplied visions, and through the prophets I am likened (adameh).” Plainly, the prophets perceive Him through images and parables; the Alter Rebbe reads it as the speculum that does not shine, in which one sees only a likeness (demus). (context: Steinsaltz Tanakh)
Hosea 12:11הושע י״ב:י״א
וְדִבַּרְתִּי עַל־הַנְּבִיאִים וְאָנֹכִי חָזוֹן הִרְבֵּיתִי וּבְיַד הַנְּבִיאִים אֲדַמֶּה:
I have also spoken unto the prophets, And I have multiplied visions; And by the ministry of the prophets have I used similitudes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יב, יא.
Paragraph 18
43כי אם רק דמות לבד
A parallel discussion of seeing only an image in a mirror.
Kehot’s noteראה אוה״ת מטות ע׳ א׳שטז.
44ע״י אספקלריא שאינה מאירה
Or HaTorah’s version adds text here.
Kehot’s noteבאוה״ת במדבר יש הוספה.
45לראות — לראות באספקלריא המאירה
Or HaTorah adds a gloss on the mirror’s advantage of seeing behind oneself.
Kehot’s noteבאוה״ת יש הגהה.
46בגמרא ביבמות (ספ״ד)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמט, ב.
47ואראה את ה׳
Yeshayahu’s vision: “In the year King Uzziyahu died, I saw Ado-nai sitting on a high and lofty throne.” The Talmud sets it against “no man shall see Me and live.”
Isaiah 6:1ישעיהו ו׳:א׳
בִּשְׁנַת־מוֹת הַמֶּלֶךְ עֻזִּיָּהוּ וָאֶרְאֶה אֶת־אֲדֹ־נָי יֹשֵׁב עַל־כִּסֵּא רָם וְנִשָּׂא וְשׁוּלָיו מְלֵאִים אֶת־הַהֵיכָל:
In the year that king Uzziah died I saw the L-rd sitting upon a throne high and lifted up, and His train filled the temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48Menashe accused Yeshayahu: Moshe was told “no man shall see Me and live,” and you said “I saw G-d.” The Talmud answers that all the prophets looked through a speculum that does not shine, while Moshe looked through a luminous one.
Yevamot 49b:10יבמות מ״ט ב:י׳
״וָאֶרְאֶה אֶת ה׳״, כִּדְתַנְיָא: כׇּל הַנְּבִיאִים נִסְתַּכְּלוּ בְּאַסְפַּקְלַרְיָא שֶׁאֵינָהּ מְאִירָה, מֹשֶׁה רַבֵּינוּ נִסְתַּכֵּל בְּאַסְפַּקְלַרְיָא הַמְּאִירָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
49כי לא יראני
When Moshe asks to see G-d’s glory, G-d answers: “You cannot see My face, for no man shall see Me and live.” The Alter Rebbe applies it to the luminous speculum. (context: Steinsaltz Tanakh)
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
50בכל מאדך
Moshe commands Israel: “You shall love Havayah your G-d with all your heart, with all your soul and with all your might (me’odecha).” Plainly, with all one’s strength; me’od means “very much,” and Chassidus reads it as a love beyond one’s own measure, which the Alter Rebbe identifies with the speculum that does not shine. (context: Steinsaltz Tanakh)
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)
Paragraph 19
51אסתלק יקרא דקוב״ה
Cited by the Kehot note: when the sitra achra is subdued, the glory of the Holy One, blessed be He, rises in all the worlds.
Zohar II, 67bזח״ב סז, ב
Kehot’s noteראה זח״ב סז, ב. קכח, ב. קפד, א. וראה תניא פרק כז. ראה לקמן סז, ב.
52וזה נק׳ אספקלריא דלא נהרא
The early transcript ends at this point.
Kehot’s noteע״כ בהנחת הר״פ.
53ע״פ אעשה לו עזר כנגדו
There the Name Elokim is a shield and sheath for the Name Havayah: it hides the overwhelming light so that separate beings can exist.
Kehot’s noteלעיל ה, א.
54אעשה לו עזר כנגדו
G-d says of Adam: “It is not good for man to be alone; I will make him a helper opposite him.” The earlier maamar on this verse (Torah Ohr, Bereishis) is cited for the idea of a screen that conceals the light so that it can be received.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
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55שנתבאר במ״א פי׳ קדושתי למעלה מקדושתכם
In Shelach (46b) the Alter Rebbe asks the same question, why the Midrash need say that G-d’s holiness is above ours, and explains it as an arousal from above that comes before, and far above, any arousal from below.
Kehot’s noteראה לקו״ת שלח מו, ב ואילך. נצבים נ, ב.
56ונודע שהכתר כלול מב׳ פרצופים
There the mitzvos are called “Keser of Keser,” but only its outer level, since the inner Keser is included in the Infinite and is not counted among the ten Sefiros; it is revealed only through its outer level, like a torch seen from afar.
Kehot’s noteראה לקמן צא, ג ובמ״מ לשם.
Paragraph 20
57יכול כמוני
On “You shall be holy”: “Could it be like Me? Scripture says, ‘For I am holy’: My holiness is above your holiness.” The Midrash learns the pattern from Pharaoh’s words to Yosef in this parsha: “only by the throne will I be greater than you.”
Vayikra Rabbah 24:9ויקרא רבה כ״ד:ט׳
58כי קדוש אני
G-d tells Moshe to say to all Israel: “You shall be holy, for I, Havayah your G-d, am holy.” The Midrash reads the second half as “My holiness is above yours.” (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.
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59עתיק יומין
In Daniel’s vision of judgment, “thrones were set and the Ancient of Days (Atik Yomin) sat,” His garment white as snow, and a river of fire flowed before Him. The Alter Rebbe reads atik as ne’etak, “removed” from the “days.” (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)
60עתיק יומין . . הנעשים מהמצות
The Rebbe suggests that Atik is “removed from the days” as regards the mitzvos in themselves, not as regards the refinement of time they effect, and notes that this passage ends “but through the refinement of the animal soul…”; he leaves the question for further study.
Kehot’s noteיש לומר שהכוונה היא לענין המצות (מצד עצמם) אבל לא לענין בירור הזמן שנעשה עי״ז. ולהעיר מזה שמסיים בתו״א שם: אך ע״י בירור נה״ב כו׳, ועצ״ע — ד״ה ואברהם זקן תשל״ח הערה 78.
61מי האיש כו׳ אוהב ימים לראות טוב
David teaches: “Who is the man who desires life, who loves days to see good?” and answers, “Turn from evil and do good.” Plainly, one who wants a long and good life; the maamar reads the “days” he loves as the garments made of mitzvos. (context: Steinsaltz Tanakh)
Psalms 34:13תהילים ל״ד:י״ג
מִי־הָאִישׁ הֶחָפֵץ חַיִּים אֹהֵב יָמִים לִרְאוֹת טוֹב:
Who is the man that desireth life, and loveth days, That he may see good therein?
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Kehot’s noteתהלים לד, יג.
62במקום שבעלי תשובה עומדים
There teshuvah “with greater strength” is explained as turning the fiery bad traits around to G-d, subduing and transforming darkness into light, which brings great delight above; that is why baalei teshuvah stand where the perfectly righteous cannot.
Kehot’s noteנסמן לעיל כא, ג.
63במקום שבעלי תשובה עומדים
Where baalei teshuvah stand, the perfectly righteous cannot stand. It shows the higher revelation drawn by refining the animal soul.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
64בחילא יתיר
Baalei teshuvah draw near with greater strength than the righteous; here it is the strength of “with all your might.”
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב. ראה לעיל
Paragraph 21
65ולתוספות ביאור בענין הלבושים
Another, longer transcript of this section, printed from a manuscript in the Tzemach Tzedek’s hand.
Kehot’s noteהנחה אחרת באריכות במאמרי אדה״ז תקע״א ע׳ לג (נדפס מגוכתי״ק הצ״צ).
Paragraph 22
66המגביהי כו׳ המשפילי
The psalmist praises Havayah: “Who is like Havayah our G-d, who sits on high, who looks down low upon heaven and earth?” From His height heaven and earth are equally low; so G-dliness is as far above the spiritual as above the physical, and the soul too needs a garment. (context: Steinsaltz Tanakh)
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה. ו.
67פי׳ נהנין מזיו . . הזיו ממש
The manuscript reads here: “the Shechinah, which is a revelation of actual G-dliness, above spirituality just as it is above physicality, the very essence of the radiance.”
Kehot’s noteבבוך 1223 נמצא במקום תי׳ אלו ”השכינה שהוא גילוי אלקות ממש שלמעלה מרוחנית כמו שהוא למעלה מגשמית מהות הזיו ממש”.
68ועמ״ש לקמן בפסוק צאינה וראינה
There “Go out and see” is read as the souls going out from their root in Gan Eden to be clothed in this physical world, because only “today, to do them,” through Torah in this world, is a new light drawn from above the chain of worlds; and “King Shlomo” as the peace that light makes between opposites.
Kehot’s noteראה לעיל ח, ב.
69צאינה וראינה וגו׳ בעטרה
The daughters of Zion are called to go out and gaze at King Shlomo “with the crown his mother crowned him with on the day of his wedding.” The Alter Rebbe reads the “crown” as the encompassing light above the radiance, seen only through the speculum that does not shine. (context: Steinsaltz Tanakh)
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)
70צדיקים יושבים
In the World to Come there is no eating or drinking; the righteous sit with crowns on their heads and enjoy the radiance of the Shechinah. The Alter Rebbe distinguishes the radiance from the crown.
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. ראה מכתב כ״ק אדמו״ר זי״ע מיום ז׳ שבט תש״ו, נדפס באג״ק ח״ב ע׳ צב.
71(ועמ״ש לקמן ע״פ . . בכל מאדך כנ״ל
This whole parenthesis is missing in the manuscript; it appears to be an addition by the Tzemach Tzedek.
Kehot’s noteבבוך 127 אין כל הקטע, כנראה שזהו הוספת הצ״צ.
Paragraph 23
72נר מצוה
“For a mitzvah is a lamp”: the mitzvah as one lamp.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73נר. . נשמת אדם
“The lamp of Havayah is the soul of man” (the maamar here writes Elokim): the soul as the other lamp.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Pesachim 7b:18פסחים ז׳ ב:י״ח
וְכִי תֵּימָא: הַאי ״בָּעֵת הָהִיא״ — קוּלָּא הוּא דְּקָאָמַר רַחֲמָנָא: לָא בָּדֵיקְנָא לַהּ בִּירוּשָׁלַיִם בִּנְהוֹרָא דַאֲבוּקָה — דִּנְפִישׁ נְהוֹרָא טוּבָא, אֶלָּא בִּנְהוֹרָא דִשְׁרָגָא — דְּזוּטַר נְהוֹרָא טְפֵי, דְּעָוֹן רַבָּה מִשְׁתְּכַח וְעָוֹן זוּטַר לָא מִשְׁתְּכַח, תָּא שְׁמַע: ״נֵר ה׳ נִשְׁמַת אָדָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמשלי כ, כז. וראה פסחים ז, ב.
Paragraph 25
74בעוה״ז — בזהר בינוקא דבלק
Tanya explains this Zohar at length: the light of the Shechinah is like a lamp’s flame, which holds on the wick only with oil; the person’s body is the wick, and the oil is the good deeds, because the mitzvos are G-d’s will itself and wholly one with Him, while even a tzaddik’s soul remains a separate being.
Kehot’s noteקפז, א. וראה תניא פרק לה. נג.
75אשר יעשה אתם האדם
G-d tells Israel through Moshe: “You shall keep My statutes and My laws, which a man shall do and live by them.” Plainly “do” means perform; the maamar reads it as “which man shall make them”: the person makes the deed into a mitzvah. (context: Steinsaltz Tanakh)
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)
Ezekiel 20:11יחזקאל כ׳:י״א
וָאֶתֵּן לָהֶם אֶת־חֻקּוֹתַי וְאֶת־מִשְׁפָּטַי הוֹדַעְתִּי אוֹתָם אֲשֶׁר יַעֲשֶׂה אוֹתָם הָאָדָם וָחַי בָּהֶם:
And I gave them My statutes, and taught them Mine ordinances, which if a man do, he shall live by them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה. יחזקאל כ, יא.
76חסד לאומים
Shlomo: “Righteousness exalts a nation, but the kindness of nations is sin.” The Talmud (Bava Basra 10b) reads the second half as kindness done for self-glory. Here the contrast is between a deed done as G-d’s command, into which the Infinite Light is drawn, and a good deed done otherwise.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
77ותורה שם בישראל
Asaf recounts that G-d “established a testimony in Yaakov and set a Torah in Israel,” commanding the fathers to teach their children. The maamar reads it as the Torah taking hold in Israel through the soul’s self-nullification, as the flame holds on the wick. (context: Steinsaltz Tanakh)
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.
Paragraph 29
78ואהבת
“And you shall love (ve’ahavta) Havayah your G-d … with all your might.” The word ve’ahavta (ואהבת, 414) equals twice or (אור, “light,” 207).
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)
79ואהבת בגימט׳ ב״פ אור
The note says the source of this gematria is given in the Kehot notes on page 32c, in the previous maamar of this parsha.
Kehot’s noteנסמן לעיל לב, ג.
80רוח אייתי רוח ואמשיך רוח
In the next maamar, “For with You is the source of life,” the mitzvos are the 248 “limbs of the King,” wholly one with the Infinite Light; when a person does G-d’s mitzvos, his arousal from below brings an arousal from above, “spirit brings forth spirit and draws down spirit.”
Kehot’s noteלהלן לד, ד. וש״נ.
81רוח אייתי רוח ואמשיך רוח
“Spirit brings forth spirit and draws down spirit”: an arousal from below draws down an arousal from above. Here it describes how love beyond measure draws down the revelation of the Infinite Light through the mitzvos.
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
Hence, “Thou shalt love” is the first outstretching of the right hand to love the Holy One, blessed be He, with that close attachment which the right hand symbolizes. If a man loves G-d, then G-d stretches out His right hand to him to receive and welcome him with love. Everything in the world depends on the will; spirit rouses spirit, and the spirit in man turned yearningly in love to Him brings down the Divine Spirit. When a man’s love to the Holy One is roused, the “right hand” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 30
82העלאת הנרות שהיו במקדש ז׳ נרות
The Tzemach Tzedek’s explanation of the mitzvah of the Chanukah lamp, which takes up the comparison with the Sanctuary’s seven lamps.
Kehot’s noteדרך מצותיך מצות נ״ח עד, א ואילך. ד״ה נר חנוכה תשמ״ו.
83שו״ה שבעה — יש שעבודתו כו׳
The Rebbe’s textual note on these words.
Kehot’s noteראה לעיל בהערות ותיקונים לכ״ק אדמו״ר זי״ע.
84שמונה נסיכי אדם
A lengthy discussion of the eight princes of men.
Kehot’s noteבארוכה בענין זה ראה באוה״ת נ״ך מיכה ע׳ תעו ואילך.
85The Talmud names the seven shepherds: David in the middle, Adam, Shes and Mesushelach on his right, and Avraham, Yaakov and Moshe on his left; and the eight princes: Yishai, Shaul, Shmuel, Amos, Tzefanyah, Tzidkiyahu, Mashiach and Eliyahu.
Sukkah 52b:13סוכה נ״ב ב:י״ג
״וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי יָבֹא בְאַרְצֵנוּ וְכִי יִדְרוֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רוֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם״. מַאן נִינְהוּ ״שִׁבְעָה רוֹעִים״? דָּוִד בָּאֶמְצַע, אָדָם שֵׁת וּמְתוּשֶׁלַח מִימִינוֹ, אַבְרָהָם יַעֲקֹב וּמֹשֶׁה בִּשְׂמֹאלוֹ. וּמַאן נִינְהוּ ״שְׁמֹנָה נְסִיכֵי אָדָם״? יִשַׁי, וְשָׁאוּל, וּשְׁמוּאֵל, עָמוֹס, וּצְפַנְיָה, צִדְקִיָּה, וּמָשִׁיחַ, וְאֵלִיָּהוּ.
And this shall be peace: when the Assyrian shall come into our land, and when he shall tread in our palaces, then shall we raise up against him seven shepherds and eight princes among men” (Micah 5:4). Who are the “seven shepherds”? — David in the middle, Adam, Seth and Methuselah on his right, and Abraham, Jacob and Moses on his left. And who are the “eight princes among men”? — Yishai, Shaul, Shmuel, Amos, Zephaniah, Zedekiah, the Messiah, and Elijah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
86אשור כי יבא בארצנו וכו׳ והקמונו עליו שבעה רועים ושמנה נסיכי אדם
Michah prophesies that when Assyria invades Yehudah, “we will raise up against him seven shepherds and eight princes of men”: plainly, a great many leaders and commanders who will drive Assyria out. The Alter Rebbe links the eight princes to the eight Chanukah lights. (context: Steinsaltz Tanakh)
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ושמונה נסיכי . . ומשיח
Discusses why Mashiach is not counted among the shepherds.
Kehot’s noteראה בלקו״ש חל״ה ע׳ 209 בשולי העמוד בענין מה שמשיח לא נמנה בין הרועים ע״ש. וראה לקמן לד ריש ע״ב שבמשיח יש ב׳ הבחי׳.
Paragraph 31
88והאתונות רועות על ידיהן
A messenger tells Iyov that raiders struck while “the oxen were plowing and the she-donkeys grazing beside them.” Here ro’eh means grazing, feeding oneself.
Job 1:14איוב א׳:י״ד
וּמַלְאָךְ בָּא אֶל־אִיּוֹב וַיֹּאמַר הַבָּקָר הָיוּ חֹרְשׁוֹת וְהָאֲתֹנוֹת רֹעוֹת עַל־יְדֵיהֶם:
that there came a messenger unto Job, and said: ‘The oxen were plowing, and the asses feeding beside them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב א, יד.
89אברהם אוהבי
G-d comforts Israel: “You, Israel My servant, Yaakov whom I have chosen, seed of Avraham who loved Me (ohavi).” Avraham’s quality is love, rooted in Chesed.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ח.
Paragraph 33
90כמים הפנים
Shlomo: “As water [reflects] face to face, so the heart of man to man.” Here: as a person loves G-d, so G-d’s love answers him.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91אהבתי אתכם
G-d tells Israel through Malachi: “I have loved you, says Havayah.” Here it is the love revealed from above in answer to the love from below.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92אכלו רעים
The beloved, having come to his garden, calls: “Eat, friends (re’im); drink.” The maamar reads re’im as ro’im, the shepherds, who are G-d’s friends and are nourished in turn. (context: Steinsaltz Tanakh)
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.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
93ישראל מפרנסין לאביהם שבשמים
Cited by the Kehot note: Israel provides sustenance for their Father in Heaven. The Alter Rebbe explains it as drawing the Infinite Light into the attributes.
Zohar III, 7bזח״ג ז, ב
Kehot’s noteשהש״ר א׳ ע״פ לסוסתי. זח״ג ז, ב. וראה ילקוט שמעוני פקודי רמז תיח.
94כמראה אדם
In Yechezkel’s vision of the Chariot, above the firmament is a throne, and on it “a likeness like the appearance of a man.” In Kabbalah it denotes the Sefiros in the image of a person.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95לכו לחמו בלחמי
Wisdom, personified, invites the simple: “Come, eat of my bread and drink of the wine I have mixed.” The maamar reads “My bread” as the Torah, G-d’s bread, as it were. (context: Steinsaltz Tanakh)
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
96ותורתך בתוך מעי
“Your Torah is within my innards”: Torah as inner food for the soul.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
97ותורתך בתוך מעי
Torah as food that enters within, the inward giving of the shepherds.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tanya, Likkutei Amarim 5:11תניא, חלק ראשון; ליקוטי אמרים ה׳:י״א
וְזֶהוּ שֶׁכָּתוּב: ״וְתוֹרָתְךָ בְּתוֹךְ מֵעָי״, וּכְמוֹ שֶׁכָּתוּב בְּ״עֵץ חַיִּים״ שַׁעַר מ״ד פֶּרֶק ג׳, שֶׁלְּבוּשֵׁי הַנְּשָׁמוֹת בְּגַן עֵדֶן הֵן הַמִּצְוֹת, וְהַתּוֹרָה הִיא הַמָּזוֹן לַנְּשָׁמוֹת שֶׁעָסְקוּ בָּעוֹלָם הַזֶּה בַּתּוֹרָה לִשְׁמָהּ, וּכְמוֹ שֶׁכָּתוּב בַּזֹּהַר וַיַּקְהֵל דַּף ר״י.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתהלים מ, ט. ראה תניא פ״ה (ט, ב ואילך). לקו״ת ראה לג, ב. דרך מצותיך קלג, ד. ובהמשך מים רבים — תרל״ו פרק קכח.
98וידעת היום
Moshe tells Israel: “Know this day and take it to your heart that Havayah is G-d in the heavens above and on the earth below; there is none else.” Contemplation of G-d’s greatness.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
99דע את אלקי אביך
David charges Shlomo: “Know the G-d of your father and serve Him with a whole heart.” Knowledge leads to service and love.
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כח, ט.
Paragraph 36
100משה שפיר קאמרת
Rav Safra, challenging Rava, addresses him as “Moshe”: “Moshe, have you spoken well?” The Alter Rebbe explains it as a title for one who teaches Torah.
Shabbat 101b:3שבת ק״א ב:ג׳
אֲמַר לֵקהּ רַב סָפְרָא: מֹשֶׁה, שַׁפִּיר קָאָמְרַתְּ?! ״מְטַלְטְלִין מִזּוֹ לָזוֹ״ תְּנַן! אֶלָּא אָמַר רַב סָפְרָא: לֹא נִצְרְכָה אֶלָּא לְעָרֵב וּלְטַלְטֵל מִזּוֹ לָזוֹ, וְכִדְתַנְיָא: סְפִינוֹת קְשׁוּרוֹת זוֹ בָּזוֹ — מְעָרְבִין וּמְטַלְטְלִין מִזּוֹ לָזוֹ. נִפְסְקוּ — נֶאֶסְרוּ. חָזְרוּ וְנִקְשְׁרוּ, בֵּין שׁוֹגְגִין וּבֵין מְזִידִין בֵּין אֲנוּסִין בֵּין מוּטְעִין — חָזְרוּ לְהֶיתֵּרָן הָרִאשׁוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קא, ב וש״נ.
101ומתלמידי יותר מכולם
Rabbi Chanina: “I learned much from my teachers, more from my colleagues than from my teachers, and from my students more than from all.” Teaching is itself a source of understanding for the teacher.
Taanit 7a:12–13תענית ז׳ א:י״ב-י״ג
אָמַר רַב נַחְמָן בַּר יִצְחָק: לָמָּה נִמְשְׁלוּ דִּבְרֵי תוֹרָה כְּעֵץ, שֶׁנֶּאֱמַר: ״עֵץ חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ״, לוֹמַר לָךְ: מָה עֵץ קָטָן מַדְלִיק אֶת הַגָּדוֹל, אַף תַּלְמִידֵי חֲכָמִים קְטַנִּים מְחַדְּדִים אֶת הַגְּדוֹלִים. וְהַיְינוּ דְּאָמַר רַבִּי חֲנִינָא: הַרְבֵּה לָמַדְתִּי מֵרַבּוֹתַי, וּמֵחֲבֵירַי יוֹתֵר מֵרַבּוֹתַי, וּמִתַּלְמִידַי יוֹתֵר מִכּוּלָּן. רַבִּי חֲנִינָא בַּר פָּפָּא רָמֵי: כְּתִיב ״לִקְרַאת צָמֵא הֵתָיוּ מָיִם״, וּכְתִיב: ״הוֹי כׇּל צָמֵא לְכוּ לַמַּיִם״. אִם תַּלְמִיד הָגוּן הוּא — ״לִקְרַאת צָמֵא הֵתָיוּ מַיִם״, וְאִי לָא — ״הוֹי כׇּל צָמֵא לְכוּ לַמַּיִם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ז, א.
Paragraph 37
102ישי שמת רק בעטיו של נחש
Four died only through the serpent’s counsel, among them Yishai, the father of David. Here he exemplifies the perfectly righteous princes.
Bava Batra 17a:6בבא בתרא י״ז א:ו׳
תָּנוּ רַבָּנַן: אַרְבָּעָה מֵתוּ בְּעֶטְיוֹ שֶׁל נָחָשׁ. וְאֵלּוּ הֵן: בִּנְיָמִין בֶּן יַעֲקֹב, וְעַמְרָם אֲבִי מֹשֶׁה, וְיִשַׁי אֲבִי דָּוִד, וְכִלְאָב בֶּן דָּוִד. וְכוּלְּהוּ גְּמָרָא, לְבַר מִיִּשַׁי אֲבִי דָוִד דִּמְפָרַשׁ בֵּקהּ [קְרָא], דִּכְתִיב: ״וְאֶת עֲמָשָׂא שָׂם אַבְשָׁלֹם תַּחַת יוֹאָב עַל הַצָּבָא, וַעֲמָשָׂא בֶן אִישׁ וּשְׁמוֹ יִתְרָא הַיִּשְׂרְאֵלִי, אֲשֶׁר בָּא אֶל אֲבִיגַיִל בַּת נָחָשׁ אֲחוֹת צְרוּיָה אֵם יוֹאָב״ – וְכִי בַּת נָחָשׁ הִיא? וַהֲלֹא בַּת יִשַׁי הִיא, דִּכְתִיב: ״וְאַחְיֹתֵיהֶם צְרוּיָה וַאֲבִיגַיִל״! אֶלָּא בַּת מִי שֶׁמֵּת בְּעֶטְיוֹ שֶׁל נָחָשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב יז, א.
Paragraph 38
103זכרו תורת משה
The last prophet’s parting charge: “Remember the Torah of Moshe My servant, which I commanded him at Chorev for all Israel.” Moshe as the teacher of Torah. (context: Steinsaltz Tanakh)
Malachi 3:22מלאכי ג׳:כ״ב
זִכְרוּ תּוֹרַת מֹשֶׁה עַבְדִּי אֲשֶׁר צִוִּיתִי אוֹתוֹ בְחֹרֵב עַל־כׇּל־יִשְׂרָאֵל חֻקִּים וּמִשְׁפָּטִים:
Remember ye the law of Moses My servant, which I commanded unto him in Horeb for all Israel, even statutes and ordinances.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, כב.
104גדולה שמושה יותר מלימודה
Attending a Torah scholar is greater than studying Torah from him. Here it shows that encompassing influence surpasses inward teaching.
Berakhot 7b:26ברכות ז׳ ב:כ״ו
וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: גְּדוֹלָה שִׁמּוּשָׁהּ שֶׁל תּוֹרָה יוֹתֵר מִלִּמּוּדָהּ, שֶׁנֶּאֱמַר: ״פֹּה אֱלִישָׁע בֶּן שָׁפָט אֲשֶׁר יָצַק מַיִם עַל יְדֵי אֵלִיָּהוּ״. ״לָמַד״ לֹא נֶאֱמַר, אֶלָּא ״יָצַק״ — מְלַמֵּד שֶׁגְּדוֹלָה שִׁמּוּשָׁהּ יוֹתֵר מִלִּמּוּדָהּ.
R. Johanan also said in the name of R. Simeon b. Johai : Greater is the service of Torah than its study : as it is said, "Elisha the son of Shaphat is here, who poured water on the hands of Elijah" (II Kings iii. 11). It is not mentioned that he studied [with Elijah] but that he poured water. That teaches that its service is greater than its study.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar I, 98bזח״א צח, ב
Kehot’s noteברכות ז, ב. זח״א צח, ב.
105גדולה שמושה יותר מלימודה
Cited by the Kehot note alongside the Talmud for the greatness of attending the Sages.
Zohar, Vayera 3:33–37ספר הזהר, וירא ג׳:ל״ג-ל״ז
106לא קאים אינש אדעתא דרבי׳
A person does not grasp his teacher’s mind until forty years. The student receives only a glimmer through study.
Avodah Zarah 5b:2עבודה זרה ה׳ ב:ב׳
אַף מֹשֶׁה רַבֵּינוּ לֹא רְמָזָהּ לָהֶן לְיִשְׂרָאֵל אֶלָּא לְאַחַר אַרְבָּעִים שָׁנָה, שֶׁנֶּאֱמַר: ״וָאוֹלֵךְ אֶתְכֶם בַּמִּדְבָּר אַרְבָּעִים שָׁנָה״, וּכְתִיב: ״וְלֹא נָתַן ה׳ לָכֶם לֵב וְגוֹ׳״. אָמַר רַבָּה: שְׁמַע מִינַּהּ לָא קָאֵי אִינִישׁ אַדַּעְתֵּיהּ דְּרַבֵּיהּ עַד אַרְבְּעִין שְׁנִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ה, ב. וראה בד״ה והחרים תשי״ג, שעד הזמן ההוא הוא קאים רק על החיצוניות בלבד.
Paragraph 39
107למשמאילים בה
Rava: for those who go to its right, the Torah is a potion of life; for those who go to its left, a potion of death. The inner light of Torah needs protection.
Shabbat 88bשבת פ״ח ב
108וכל האומר אין לי אלא תורה
Rabbi Yosei: one who says he has only Torah does not have even Torah, since “learn them and do them”: only one who does also has the learning. Here Torah must be joined with acts of kindness.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
Paragraph 40
109ההפרש בין הרועים לנס״א
States that the seven shepherds are from the level of inner light and the eight princes of men from encompassing light.
Kehot’s noteראה ד״ה למען דעת תרס״ט ע׳ לט דז׳ רועים היו מבחי׳ אור פנימי וח׳ נס״א היינו שהן מבחי׳ האו״מ.
110בר׳ יוחנן בן זכאי . . אמר לר׳ חנינא בן דוסא
When Rabbi Yochanan ben Zakkai’s son fell ill, he asked his student Rabbi Chanina ben Dosa to pray, and the boy lived. “Had ben Zakkai pressed his head between his knees all day, they would not have heeded him,” he said; Rabbi Chanina is like a servant before the King, and he like a minister.
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)
Kehot’s noteברכות לד, ב.
Paragraph 41
111שלא נברא העוה״ב אלא בשבילו
Rav: the world was created only for Achav ben Omri and for Rabbi Chanina ben Dosa: this world for Achav, and the World to Come for Rabbi Chanina.
Berakhot 61bברכות ס״א ב
Kehot’s noteברכות סא, ב.
112והקימונו עליו שבעה רועים ושמונה נס״א
The seven shepherds and eight princes raised against Assyria.
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
113וע״כ הוצרך להמשיך מבחי׳ שלמעלה מהחכמה
Three maamarim of the Rebbe that discuss why the remedy against the Greeks had to come from above wisdom.
Kehot’s noteראה ד״ה ת״ר מצות נר חנוכה תשל״ח ס״ב [סה״מ מלוקט ח״ב ע׳ יח]. ד״ה ואתה ברחמיך תשמ״ח ס״ד [סה״מ מלוקט ח״ד ע׳ קא]. ד״ה ביום השמיני תשמ״ו ס״ו [סה״מ מלוקט ח״ד ע׳ קיב].
114פך של שמן
When the Hasmoneans prevailed they searched and found only one cruse of oil sealed with the seal of the High Priest, enough for one day, and a miracle let it burn eight days.
Shabbat 21b:10שבת כ״א ב:י׳
מַאי חֲנוּכָּה? דְּתָנוּ רַבָּנַן: בְּכ״ה בְּכִסְלֵיו יוֹמֵי דַחֲנוּכָּה תְּמָנְיָא אִינּוּן דְּלָא לְמִסְפַּד בְּהוֹן וּדְלָא לְהִתְעַנּוֹת בְּהוֹן. שֶׁכְּשֶׁנִּכְנְסוּ יְוָונִים לַהֵיכָל טִמְּאוּ כׇּל הַשְּׁמָנִים שֶׁבַּהֵיכָל. וּכְשֶׁגָּבְרָה מַלְכוּת בֵּית חַשְׁמוֹנַאי וְנִצְּחוּם, בָּדְקוּ וְלֹא מָצְאוּ אֶלָּא פַּךְ אֶחָד שֶׁל שֶׁמֶן שֶׁהָיָה מוּנָּח בְּחוֹתָמוֹ שֶׁל כֹּהֵן גָּדוֹל, וְלֹא הָיָה בּוֹ אֶלָּא לְהַדְלִיק יוֹם אֶחָד. נַעֲשָׂה בּוֹ נֵס וְהִדְלִיקוּ מִמֶּנּוּ שְׁמוֹנָה יָמִים. לְשָׁנָה אַחֶרֶת קְבָעוּם וַעֲשָׂאוּם יָמִים טוֹבִים בְּהַלֵּל וְהוֹדָאָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
115ורב חסד
Among the Thirteen Attributes of Mercy proclaimed to Moshe: “Havayah, Havayah, G-d, merciful and gracious, slow to anger and abundant in kindness and truth.” The High Priest’s seal is linked to “abundant in kindness.” (context: Steinsaltz Tanakh)
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116עדות היא לבאי עולם
The western lamp of the Menorah was a testimony to all the world that the Shechinah rests in Israel.
Shabbat 22b:2שבת כ״ב ב:ב׳
מֵתִיב רַב שֵׁשֶׁת: ״מִחוּץ לְפָרוֹכֶת הָעֵדוּת יַעֲרוֹךְ״, וְכִי לְאוֹרָהּ הוּא צָרִיךְ? וַהֲלֹא כׇּל אַרְבָּעִים שָׁנָה שֶׁהָלְכוּ בְנֵי יִשְׂרָאֵל בַּמִּדְבָּר לָא הָלְכוּ אֶלָּא לְאוֹרוֹ! אֶלָּא עֵדוּת הִיא לְבָאֵי עוֹלָם שֶׁהַשְּׁכִינָה שׁוֹרָה בְּיִשְׂרָאֵל. מַאי עֵדוּת? אָמַר רַב: זוֹ נֵר מַעֲרָבִי שֶׁנּוֹתֵן בָּהּ שֶׁמֶן כְּמִדַּת חַבְרוֹתֶיהָ, וּמִמֶּנָּה הָיָה מַדְלִיק וּבָהּ הָיָה מְסַיֵּים. וְהָא הָכָא כֵּיוָן דִּקְבִיעִי נֵרוֹת, לָא סַגְיָא דְּלָא מִשְׁקָל וְאַדְלוֹקֵי. קַשְׁיָא בֵּין לְמַאן דְּאָמַר מִשּׁוּם בִּזּוּי מִצְוָה, וּבֵין לְמַאן דְּאָמַר מִשּׁוּם אַכְחוֹשֵׁי מִצְוָה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כב, ב.
117ועמ״ש לקמן ע״פ כי אתה נרי הוי״ה
In that maamar the Alter Rebbe reads “You are my lamp, Havayah” as Havayah within the lamp of oil and wick, its two lights hinted in the letters of the Name, and “and Havayah (with an added vav) illuminates my darkness” as a still higher Havayah; he then applies it to the Chanukah miracle against the Greeks’ “wisdom of kelipah.”
Kehot’s noteלקמן מא, א.
118יגיה חשכי
David’s song after his deliverance: “For You are my lamp, Havayah, and Havayah illuminates my darkness.” The maamar reads the two Names as two levels: the first within the chain of worlds (the Temple lamps), the second above it (the Chanukah lamps). (context: Steinsaltz Tanakh)
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי ה׳ וַה׳ יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ההפרש בין בחי׳ שבעה רועים לבחי׳ שמונה נס״א
This passage is quoted there.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ תעט.
120המצות הן נק׳ מצות המלך
In the explanation of “Vayedaber Moshe … Anochi,” section 2, the mitzvos are “the King’s commands,” an encompassing level, since a king is exalted above his servants beyond comparison.
Kehot’s noteראה לקו״ת פ׳ במדבר ביאור לד״ה וידבר משה גו׳ אנכי ס״ב. ופ׳ ואתחנן ד״ה למען תירא. וראה לקמן לה, ב.
121בד״ה מזמור שיר חנוכת הבית
The discourse explains three levels, food, garments and houses: food becomes one with a person, garments surround him, and a house surrounds him further, yet food is the cheapest and a house the dearest; so the Torah is the soul’s food and the mitzvos its garments, lower in their descent but higher in their root.
Kehot’s noteלקו״ת ס״פ ברכה.
122מזמור שיר חנוכת הבית
“A psalm, a song for the dedication of the House, of David.” The heading of the Psalm on which the cited Likkutei Torah discourse is built. (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)
123משיח הוא ג״כ מנס״א
Points to this passage on Mashiach belonging to the princes of men.
Kehot’s noteבד״ה למען דעת תרס״ט (סה״מ תרס״ט ע׳ לט) מציין לכאן.
124והריחו מורח ודאין
Yeshayahu on the king from the stock of Yishai: “vaharicho in the fear of Havayah; he will not judge by what his eyes see.” Plainly “he will be inspired by” the fear of G-d; the word also means “he will smell,” and the Talmud reads it so: Mashiach will sense the truth and judge. (context: Steinsaltz Tanakh)
Isaiah 11:3ישעיהו י״א:ג׳
וַהֲרִיחוֹ בְּיִרְאַת ה׳ וְלֹא־לְמַרְאֵה עֵינָיו יִשְׁפּוֹט וְלֹא־לְמִשְׁמַע אׇזְנָיו יוֹכִיחַ:
And his delight shall be in the fear of the L-RD; And he shall not judge after the sight of his eyes, Neither decide after the hearing of his ears;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sanhedrin 93b:7–8סנהדרין צ״ג ב:ז׳-ח׳
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: מְלַמֵּד שֶׁהִטְעִינוֹ מִצְוֹת וְיִסּוּרִין כְּרֵיחַיִים. רָבָא אָמַר: דְּמוֹרַח וְדָאֵין, דִּכְתִיב: ״וְלֹא לְמַרְאֵה עֵינָיו יִשְׁפּוֹט״, ״וְשָׁפַט בְּצֶדֶק דַּלִּים וְהוֹכִיחַ בְּמִישׁוֹר לְעַנְוֵי אָרֶץ״. בַּר כּוֹזֵיבָא מְלַךְ תַּרְתֵּין שְׁנִין וּפַלְגָא. אֲמַר לְהוּ לְרַבָּנַן: אֲנָא מָשִׁיחַ. אֲמַרוּ לֵקהּ: בְּמָשִׁיחַ כְּתִיב דְּמוֹרַח וְדָאֵין, נֶחְזֵי אֲנַן אִי מוֹרַח וְדָאֵין. כֵּיוָן דְּחַזְיוּהּ דְּלָא מוֹרַח וְדָאֵין, קַטְלוּהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteישעי׳ יא, ג. ראה סנהדרין צג, ב. רמב״ם הל׳ מלכים פי״א ה״ג. וראה לקמן קיז. ב.
125דבמשיח יש ב׳ הבחי׳
The Rebbe notes that the Talmud counts Mashiach among the princes because that is his principal quality, even though he has both.
Kehot’s noteבסוכה נב, ב נחשב בנסיכים, י״ל מפני שזהו העיקר בו (הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״י ע׳ 255).
Paragraph 43
126בש״א יום ראשון מדליק שמונה מכאן ואילך פוחת והולך
The Talmud’s dispute, now explained in light of the whole maamar.
Shabbat 21b:5שבת כ״א ב:ה׳
תָּנוּ רַבָּנַן: מִצְוַת חֲנוּכָּה, נֵר אִישׁ וּבֵיתוֹ. וְהַמְהַדְּרִין, נֵר לְכׇל אֶחָד וְאֶחָד. וְהַמְהַדְּרִין מִן הַמְהַדְּרִין, בֵּית שַׁמַּאי אוֹמְרִים: יוֹם רִאשׁוֹן מַדְלִיק שְׁמֹנָה, מִכָּאן וְאֵילָךְ פּוֹחֵת וְהוֹלֵךְ. וּבֵית הִלֵּל אוֹמְרִים: יוֹם רִאשׁוֹן מַדְלִיק אַחַת, מִכָּאן וְאֵילָךְ מוֹסִיף וְהוֹלֵךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
127כי גבר עלינו חסדו
The shortest psalm: “Praise Havayah, all nations … for His kindness has prevailed over us.” The overwhelming, encompassing kindness revealed on Sukkos. (context: Steinsaltz Tanakh)
Psalms 117:2תהילים קי״ז:ב׳
כִּי־גָבַר עָלֵינוּ חַסְדּוֹ וֶאֱמֶת־ה׳ לְעוֹלָם הַלְלוּ־קָהּ:
For His mercy is great toward us; And the truth of the L-RD endureth for ever. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 44
128הללו את ה׳ כל גוים
“Praise Havayah, all nations; extol Him, all peoples, for His kindness has prevailed over us.” Plainly, the nations see G-d’s great kindness to His people and praise Him; here, when His encompassing kindness is revealed, even the powers over the nations are nullified before it. (context: Steinsaltz Tanakh)
Psalms 117:1תהילים קי״ז:א׳
הַלְלוּ אֶת־ה׳ כׇּל־גּוֹיִם שַׁבְּחוּהוּ כׇּל־הָאֻמִּים:
O praise the L-RD, all ye nations; Laud Him, all ye peoples.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 45
129בשם ה׳ כי אמילם
The psalmist, besieged by enemies on every side: “They surrounded me, indeed they encircled me; in the name of Havayah I will cut them down.” Victory through the Name, the mode of war. (context: Steinsaltz Tanakh)
Psalms 118:11תהילים קי״ח:י״א
סַבּוּנִי גַם־סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם:
They compass me about, yea, they compass me about; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130טוב לחסות
“It is better to take refuge in Havayah than to trust in nobles.” Reliance on the Name above nature, the encompassing level. (context: Steinsaltz Tanakh)
Psalms 118:9תהילים קי״ח:ט׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בִּנְדִיבִים:
It is better to take refuge in the L-RD Than to trust in princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 47
131מעלין בקודש
Beis Hillel’s reason: one goes up in matters of holiness, not down.
Shabbat 21b:6–7שבת כ״א ב:ו׳-ז׳
… חַד אָמַר טַעְמָא דְּבֵית שַׁמַּאי כְּנֶגֶד יָמִים הַנִּכְנָסִין, וְטַעְמָא דְּבֵית הִלֵּל כְּנֶגֶד יָמִים הַיּוֹצְאִין. וְחַד אָמַר טַעְמָא דְּבֵית שַׁמַּאי כְּנֶגֶד פָּרֵי הַחַג, וְטַעְמָא דְּבֵית הִלֵּל דְּמַעֲלִין בַּקֹּדֶשׁ וְאֵין מוֹרִידִין. אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: שְׁנֵי זְקֵנִים הָיוּ בְּצַיְדָּן. אֶחָד עָשָׂה כְּבֵית שַׁמַּאי וְאֶחָד עָשָׂה כְּדִבְרֵי בֵּית הִלֵּל. זֶה נוֹתֵן טַעַם לִדְבָרָיו כְּנֶגֶד פָּרֵי הַחַג, וְזֶה נוֹתֵן טַעַם לִדְבָרָיו דְּמַעֲלִין בַּקֹּדֶשׁ וְאֵין מוֹרִידִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
132ואורייתא מח״ע נפקת
The Torah comes forth from Supernal Chochmah. A Torah festival is a revelation that comes from above.
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)
Paragraph 48
133כי מי מעכב ומי מונע
A parallel use of the phrase “who can hold back” about a revelation from above.
Kehot’s noteראה דרך מצותיך לד, ב. מובא בלקו״ש חכ״א ע׳ 194.
134שו״ה בתחלה כו׳
The text in this manuscript extends up to this point.
Kehot’s noteע״כ נמצא בבוך 1223.
135מטעם הנ״ל בפרי החג
The words here quote Shabbat 21b:6–7; the passage is shown below.
Shabbat 21b:6–7שבת כ״א ב:ו׳-ז׳
… חַד אָמַר טַעְמָא דְּבֵית שַׁמַּאי כְּנֶגֶד יָמִים הַנִּכְנָסִין, וְטַעְמָא דְּבֵית הִלֵּל כְּנֶגֶד יָמִים הַיּוֹצְאִין. וְחַד אָמַר טַעְמָא דְּבֵית שַׁמַּאי כְּנֶגֶד פָּרֵי הַחַג, וְטַעְמָא דְּבֵית הִלֵּל דְּמַעֲלִין בַּקֹּדֶשׁ וְאֵין מוֹרִידִין. אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: שְׁנֵי זְקֵנִים הָיוּ בְּצַיְדָּן. אֶחָד עָשָׂה כְּבֵית שַׁמַּאי וְאֶחָד עָשָׂה כְּדִבְרֵי בֵּית הִלֵּל. זֶה נוֹתֵן טַעַם לִדְבָרָיו כְּנֶגֶד פָּרֵי הַחַג, וְזֶה נוֹתֵן טַעַם לִדְבָרָיו דְּמַעֲלִין בַּקֹּדֶשׁ וְאֵין מוֹרִידִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s note”דבאור מצ״ע גם לב״ש צ״ל מוסיף והולך, אלא שנרות חנוכה הם כנגד פרי החג (שהם כנגד או״ה) שבהם צ״ל פוחת והולך ראה שבת כא, ב . . ועפ״ז יתורץ הא דודאי גם ב״ש ס״ל דמעלין בקודש”. לקו״ש ח״ה ע׳ 446.
136עול מצות
Rabbi Yehoshua ben Korchah: the Shema comes before “And it shall come to pass if you listen” so that one first accepts the yoke of the kingdom of Heaven and afterward the yoke of the mitzvos.
Mishnah Berakhot 2:2משנה ברכות ב׳:ב׳
אֵלּוּ הֵן בֵּין הַפְּרָקִים, בֵּין בְּרָכָה רִאשׁוֹנָה לִשְׁנִיָּה, בֵּין שְׁנִיָּה לִשְׁמַע, וּבֵין שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, בֵּין וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב. רַבִּי יְהוּדָה אוֹמֵר, בֵּין וַיֹּאמֶר לֶאֱמֶת וְיַצִּיב לֹא יַפְסִיק. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לָמָּה קָדְמָה שְׁמַע לִוְהָיָה אִם שָׁמֹעַ, אֶלָּא כְדֵי שֶׁיְּקַבֵּל עָלָיו עֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ יְקַבֵּל עָלָיו עֹל מִצְוֹת. וְהָיָה אִם שָׁמֹעַ לְוַיֹּאמֶר, שֶׁוְהָיָה אִם שָׁמֹעַ נוֹהֵג בַּיּוֹם וּבַלַּיְלָה, וַיֹּאמֶר אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם:
These are the breaks between the sections: between the first blessing and the second, between the second and “Shema,” between “Shema” and “And it shall come to pass if you listen” between “And it shall come to pass if you listen” and “And the L-rd said” and between “And the L-rd said” and “Emet veYatziv” (true and firm). Rabbi Judah says: between “And the L-rd said” and “Emet veYatziv” one should not interrupt. Rabbi Joshua ben Korhah said: Why was the section of “Shema” placed before that of “And it …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
137נר ה׳ נשמת אדם
“The lamp of Havayah is the soul of man”: the soul is the wick on which the flame takes hold.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ע״פ ראיתי והנה מנורת זהב
In that discourse the seven lamps of Zechariah’s menorah are the souls of the seven shepherds, through whom all Israel receives; the souls are the lamp’s vessel, the mitzvos its oil and wick (“a mitzvah is a lamp”), and the Torah the light that takes hold of them.
Kehot’s noteלקו״ת פ׳ בהעלותך.
139ראיתי והנה מנורת זהב
The angel asks Zechariah what he sees, and he answers: “I saw, and behold, a menorah all of gold, with a bowl on its top and seven lamps upon it.” The subject of the cited Likkutei Torah discourse. (context: Steinsaltz Tanakh)
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)
140וספרתם לכם ממחרת השבת
“You shall count for yourselves from the day after the Sabbath … seven complete weeks.” The Sages read “the Sabbath” as the first day of Pesach; the maamar reads “the day after the Sabbath” as a level above Shabbos, “My holiness is above your holiness.”
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טו.
141אנכי
The first utterance at Sinai: “I am Havayah your G-d,” followed by “You shall have no other gods”: the acceptance of G-d’s sovereignty, before the other commandments.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142בש״א יום ראשון מדליק שמונה
The words here quote Shabbat 21b:5; the passage is shown below.
Shabbat 21b:5שבת כ״א ב:ה׳
תָּנוּ רַבָּנַן: מִצְוַת חֲנוּכָּה, נֵר אִישׁ וּבֵיתוֹ. וְהַמְהַדְּרִין, נֵר לְכׇל אֶחָד וְאֶחָד. וְהַמְהַדְּרִין מִן הַמְהַדְּרִין, בֵּית שַׁמַּאי אוֹמְרִים: יוֹם רִאשׁוֹן מַדְלִיק שְׁמֹנָה, מִכָּאן וְאֵילָךְ פּוֹחֵת וְהוֹלֵךְ. וּבֵית הִלֵּל אוֹמְרִים: יוֹם רִאשׁוֹן מַדְלִיק אַחַת, מִכָּאן וְאֵילָךְ מוֹסִיף וְהוֹלֵךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת כא, ב.
143הללו . . כי גבר עלינו חסדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים קיז.
144סבוני כו׳
Kehot’s note points to Psalms 118:11 for these words.
Psalms 118:11תהילים קי״ח:י״א
סַבּוּנִי גַם־סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם:
They compass me about, yea, they compass me about; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, יא.
145טוב לחסות
The words here quote Psalms 118:9; the passage is shown below.
Psalms 118:9תהילים קי״ח:ט׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בִּנְדִיבִים:
It is better to take refuge in the L-RD Than to trust in princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, ט.
146דלא דמי ללמוד זה מפרי החג
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא באוה״ת כרך א ע׳ רנט.
147ואורייתא מח״ע נפקת
Kehot’s note points to Zohar II, 85a for these words.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. וראה שם קכא, א.
148והיד ה׳ תקצר
When Moshe doubts that meat can be found for the whole people, G-d answers him: “Is the hand of Havayah too short? Now you will see whether My word comes true.” Nothing limits a revelation from above. (context: Steinsaltz Tanakh)
Numbers 11:23במדבר י״א:כ״ג
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הֲיַד ה׳ תִּקְצָר עַתָּה תִרְאֶה הֲיִקְרְךָ דְבָרִי אִם־לֹא:
And the L-RD said unto Moses: ‘Is the L-RD’S hand waxed short? now shalt thou see whether My word shall come to pass unto thee or not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 49
149מבחי׳ פנימית של התחתון
A parallel discussion of the shepherds as the inner dimension of the lower and the princes as the outer dimension of the higher.
Kehot’s noteראה בדרך מצותיך מצות נר חנוכה פ״ג. ד״ה למען דעת תרס״ט.
Paragraph 52
150כי תקון לאלפים הוא בחי׳ או״פ
Points to this passage and explains that the drawing-down into Chochmah is in the manner of “teaching,” which comes through contraction.
Kehot’s noteבד״ה למען ידעו תרס״ט ע׳ מה מציין לכאן: ”והיינו שההמשכה בחכמה הוא בבחי׳ אולפנא ולימוד שזהו ע״י צמצום”.
151כי לאלפים היינו אאלפך חכמה אאלפך בינה
Suggests that la’alafim here has two meanings, the level of Chochmah and Binah and the mode of drawing-down through contraction, and that they are linked, since contraction is needed only for light drawn inward.
Kehot’s noteראה בארוכה בספר הערכים-חב״ד מערכת אות אלף במילואים טור תרנה להערה 125 שלכאורה הכוונה שבאלפים — שני פירושים א) שקאי על בחינת חו״ב שנק׳ בשם ”אלפים” ב) שקאי על סדר ואופן דהמשכה (ע״י צמצום וכו׳). והקשר דשני הפירושים הוא: אופן זה דהמשכה (ע״י צמצום וכו׳) המרומז בתמונת אל״ף — הוא דוקא כשההמשכה היא לבחי׳ פנימי (משא״כ לבחי׳ מקיף), ומכיון שתיקון ”לאלפים” (חו״ב) הוא התחלת בחי׳ פנימי (כמ״ש כאן בתו״א שהמזלות שקודם ”לאלפים” הם בחי׳ מקיפים) — לכן, בכדי שיומשך לבחינה זו (פירוש הא׳ ב”אלפים”), צ״ל אופן ההמשכה ע״י צמצום וכו׳ (פירוש הב׳ ב”אלפים”) ע״ש בארוכה.
152אאלפך חכמה אאלפך בינה
Elihu to Iyov: “If not, listen to me; be silent, and I will teach you (a’alefcha) wisdom.” The word links teaching to the letter Alef and to la’alafim. (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)
Shabbat 104aשבת ק״ד א
Kehot’s noteאיוב לג, לג. שבת קד, א.
153נוצר חסד לאלפים
“He preserves kindness for thousands,” one of the Thirteen Attributes. The tikkun la’alafim is the inner light of Chochmah and Binah.
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, ג.
Paragraph 53
154האל״ף תמונתו יו״ד למעלה ויו״ד למטה וי״ו באמצע
There the Alef is a Yud above, a Yud below and a Vav between, showing that every drawing-down (the Vav) comes through contraction (the upper Yud), descending level after level until it can be the delight of created beings in the Higher Gan Eden.
Kehot’s noteמבואר גם לקמן סט, ג ובד״ה כל המאריך באחד תרע״ח ע׳ שפז ואילך.
155ההמשכה בפנימית צ״ל ע״י צמצום
Explains that drawing light inward requires contraction.
Kehot’s noteראה ד״ה למען דעת תרס״ט ע׳ מה.
Paragraph 55
156יין המשומר
“The wine preserved in its grapes since the six days of Creation,” the reward of the World to Come. Here it is Binah, untouched by the shattering.
Berakhot 34bברכות ל״ד ב
157ע״פ למנצח על השמינית
In that discourse, on circumcision on the eighth day, the Alter Rebbe says the shattering was only in the seven attributes, refined by the arousal from below whose answer comes on Shabbos, the seventh; the eighth, “Hadar, the eighth king,” is above that refinement and comes as a gift from above.
Kehot’s noteראה לקו״ת תזריע כב, א. ובלקו״ש ח״כ ע׳ 346 הערה 186 הקישור בין ח׳ נרות דחנוכה עם כנור של ח׳ נימין.
158למנצח על השמינית
The heading of a psalm of David: “For the conductor, with instrumental music, on the sheminis,” an eight-stringed instrument. The Talmud (Arachin 13b) says the harp of the days of Mashiach will have eight strings; here it is the eighth level, above the seven. (context: Steinsaltz Tanakh)
Psalms 6:1תהילים ו׳:א׳
לַמְנַצֵּחַ בִּנְגִינוֹת עַל־הַשְּׁמִינִית מִזְמוֹר לְדָוִד:
For the Leader; with string-music; on the Sheminith. A Psalm of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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