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ענין הנסכים
The matter of the libations
An offering is an ascent: like bread that supports the heart to receive life from the brain, it raises the supernal heart to receive from above and so joins life-force to all the worlds, yet reveals only the outer dimension of that life. The libations of wine, poured down to the deep, are the drawing down that answers it: as wine reveals what is hidden, they reveal G-d’s inner dimension even in the lowest places, and the ascent exists for the sake of this drawing down.
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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
Why are the offerings called the altar’s “bread,” and why are the libations, unlike the offering that rises, poured so that they go down through the shissin to the deep? Why wine, and why is an offering without libations “nothing”? Everything has an inner dimension, which receives from and cleaves to its cause, and an outer dimension, which bestows on what is below; in the chain of descent only the outer dimension of the higher reaches the lower. Wine, hidden in the grape, reveals the hidden. The offering is like bread: it raises the supernal heart, the Throne of Glory, to receive from the Brain, and so joins life-force to all the worlds, but their inner dimension stays concealed. The libations draw it down and reveal it, “wine that gladdens Elokim.” With the meal-offering they bring Chochmah, Binah and Daas below, as tefillin draw down the ascent of the Shema. Flowing to the deep, they reach the lower waters, severities gathered there, and give them power to rise into holiness. Wine is Binah, where severities are sweetened in their root; its measure follows the ascent; and the shissin, the yekev, are the union of Havayah with Elokim.

Outline
	1The questions, and the hidden made knownThe Sages call the offering “the eating of the altar,” and the Torah calls it “bread.” Why, and why are the libations wine, poured down to the deep, the opposite of the offering’s ascent, and why is an offering “a pleasing fragrance” only with them? The answer begins with “wine that gladdens”: joy brings what is hidden into revelation, for everything has an inner dimension that cleaves to its cause and an outer dimension that bestows on what is other than itself.¶1
	2Inner and outer in every levelA fruit’s taste receives from the stars and bestows on the fruit’s substance; an animal’s life cleaves to the faces of the lion and the ox in the Chariot; the root of the soul cleaves to the face of man; angels receive from one another and give permission to one another. In the whole chain of descent the outer dimension of the higher becomes the inner dimension of the lower. Panim means turning toward one’s cause, the outer dimension is bestowal, and the essence joins them, as Avraham, Yitzchak and Yaakov are water, fire and the middle bar.¶2–4
	3Wine gladdens the heartWine, hidden in its grapes, arouses the revelation of the hidden: it reveals the inner dimension of the blood, and with it the inner dimension of the vital soul. Too much brings sleep, for the vessel cannot hold so great a revelation.¶5
	4The offering as bread, the libation as wineBread joins soul and body by supporting the heart to receive life from the brain, after the food is refined. So the offerings, refined by the angels called “innards,” raise the supernal heart, the Throne of Glory, to receive from the Brain, and the life-force of all the worlds is joined, yet only its outer dimension is revealed. The libations draw down and reveal the inner dimension, “wine that gladdens Elokim,” so the concealment of the Name Elokim no longer hides; therefore every offering had libations.¶6
	5Meal-offering, libations and tefillin; the division of the watersOil is Chochmah, flour Daas and wine Binah: without the meal-offering and libations nothing is drawn down, as the Shema without tefillin is an ascent alone. The libations’ descent is explained through the second day, when the firmament divided the spiritual waters, making the upper waters more refined and the lower waters physical, like wine that clears as its lees settle.¶7
	6Down to the deepOn the third day the lower waters were gathered into the deep, further from holiness, severities that must be refined and are sweetened as they well up from below, like the living waters of a spring. The libations’ revelation of the inner dimension reaches them and gives them power to rise into holiness: “In holiness pour a libation.”¶8
	7Why wine, how much, and the yekevWine is Binah, the root where severities are sweetened. The measure of wine follows the ascent: half a hin for the bull, the essence of the face of the ox, less for the ram and the lamb; and the ascent must exceed the drawing down. The shissin are the yekev, the union of Havayah and Elokim, which draws the inner dimension even into the lower waters; a closing gloss lists more places on yekev as union, holiness and blessing.¶9–10


Key concepts
	The libationsנסכים
	The wine poured on the altar, which flowed down through the shissin to the deep: the drawing down and revelation of the inner dimension that answers the offering’s ascent.

	The inner and the outer dimensionפנימיות וחיצוניות
	In every thing, the inner dimension receives from and cleaves to its cause, and the outer dimension bestows on what is other than itself. In the chain of descent the outer dimension of the higher becomes the inner dimension of the lower.

	Ascent and drawing downהעלאה והמשכה
	The offering raises the animal’s life-force to its source, the face of the ox in the Chariot; the libations draw down in return, in proportion to the ascent. The main purpose of the ascent is the drawing down that follows it.

	Bread that sustains the heartולחם לבב אנוש יסעד
	Food supports the heart so that it receives life from the brain. So the offerings raise the supernal heart, the Throne of Glory, to receive from the supernal Chochmah, joining the life-force to all the worlds.

	Wine that gladdens Elokimיין המשמח אלקים
	Wine reveals what is hidden. Above, it “gladdens” the concealment that comes from the Name Elokim, so that it no longer hides and the inner dimension is revealed below.

	The upper and the lower watersמים עליונים ומים תחתונים
	Divided on the second day by the firmament, the Name Elokim. The lower waters, gathered into the deep, are severities that must be refined, sweetened as they rise from below and through the libations that reach them.

	The shissin and the yekevשיתין / יקב
	The cavities beneath the altar, which the Talmud calls the “winepress” of Isaiah’s vineyard. Yekev has the numerical value of Havayah and Elokim together, their union, and the Raaya Mehemna reads it as union, holiness and blessing.


Section 1 · ¶1
The questions, and the hidden made known
1ענין הנסכים. כתיב בפ׳ צו (ז׳ י״ח) ואם האכל יאכל1 מבשר זבח שלמיו כו׳
The matter of the libations (nesachim). It is written in Parshas Tzav (7:18), “And if any of the flesh of the sacrifice of his peace-offerings is at all eaten,” etc.
The maamar opens with its subject, the wine libations (nesachim) poured on the altar, and begins from a verse about the peace-offering: if its meat is eaten on the third day, the offering is not accepted. The verse doubles the verb “eaten” (he’achol ye’achel), literally “if it is eaten, eaten.”


וארז״ל [ואמרו רבותינו זכרונם לברכה] (פ״ק [פרק קמא] דזבחים י״ג ב׳ כ״ח ב׳ ושאר דוכתי) בשתי אכילות הכתוב מדבר23 כו׳ ואחת אכילת מזבח. וצריך להבין ענין הקרבנות שהיו מקריבין ע״ג [על גבי] המזבח מן הבקר כו׳.
And our Sages, of blessed memory, said (in the first chapter of Zevachim, 13b [and] 28b, and in other places) that “the verse speaks of two eatings,” etc., “and one is the eating of the altar.” Now we need to understand the matter of the offerings that they would offer upon the altar, “from the cattle,” etc.
The Sages read the doubled verb as two eatings: the eating of the offering by people, and the “eating” of the altar, whose fire consumes the offering’s parts. This raises the first question: what is the inner meaning of bringing animals upon the altar?


ולמה נק׳ בשם אכילה כנ״ל וכמ״ש (ויקרא ג׳ י״א) לחם אשה4 לה׳ וכתיב לחמי לאשי5 כו׳.
And why is it called by the name “eating,” as mentioned above, and as it is written (Leviticus 3:11), “the bread of the fire-offering to Havayah”; and it is written, “My bread for My fire-offerings,” etc.?
The question is why the burning of an offering is called “eating” at all. Scripture itself calls the offerings G-d’s “bread,” so the term is deliberate and needs explaining.


ולהבין ענין הנסכים שהיו מנסכין היין ע״ג [על גבי] המזבח ויורד לשיתין (סוכה מ״ט א׳) שמחוללין ויורדין עד התהום6 אשר הוא לכאורה פלא היפך הקרבן
And [we need] to understand the matter of the libations: they would pour the wine upon the altar, and it would go down into the shissin (the cavities) (Sukkah 49a), which are hollow and go down to the deep (tehom). This is seemingly a wonder, the opposite of the offering,
The second question concerns the libations. The wine poured on the altar ran down into the shissin, hollow channels beneath the altar that reach down to the deep, and this downward movement seems to be the very opposite of what an offering does.


שהוא בחי׳ העלאה שהיה שוחט הפר או הכבש בחי׳ חי ונוטל חיותו ממנו שהחיות עולה למעלה
which is the level of ascent: one would slaughter the bull or the lamb, the level of the animal (chai), and take its life-force from it, so that the life-force rises upward;
An offering is a movement of ascent. Creation is divided into four kingdoms, the inanimate, the growing (tzomeach), the living (chai) and the speaking human; the animal belongs to the living, and when it is slaughtered its life-force is raised upward to its source.


וגם עתר ענן הקרבן עולה למעלה אבל הנסכים הן מצומח ומורידין למטה לתהום. ולמה הנסכים דוקא יין.
and also the thick cloud of the offering rises upward. But the libations are from the vegetable [kingdom], and they bring down below, to the deep. And why are the libations specifically wine?
The smoke of the offering rises too, in the words Yechezkel uses for a cloud of incense. The libations go the other way: they come from the growing kingdom, from the vine, and they are brought down. This leads to a third question: why must the libation be specifically of wine?


וגם שהקרבן אינו לריח ניחוח אלא עם הנסכים כמארז״ל [כמאמר רבותינו זכרונם לברכה] (בפ״ב [בפרק ב׳] דברכות י״ד סע״ב [סוף עמוד ב]) כל הקורא קריאת שמע בלא תפילין7 כו׳ כזבח בלא נסכים ועמ״ש עוד מזה סד״ה ויקהל משה.
Also, the offering is not “a pleasing fragrance” except together with the libations, as our Sages, of blessed memory, said (in the second chapter of Berachos, at the end of 14b): “Whoever recites the Shema without tefillin,” etc., “is like [one who offers] a sacrifice without libations.” And see what is written further on this at the end of the discourse beginning “And Moshe assembled.”
A fourth question: the Sages compare one who recites the Shema without tefillin to one who brings a sacrifice without libations, which implies that an offering without its libation is incomplete and not yet “a pleasing fragrance.” At the end of the discourse “And Moshe assembled” (Torah Ohr, Vayakhel), the Alter Rebbe explains this saying from another side: the tefillin, which hold the same passages as the Shema, are an encompassing light (makif) that must come before the inner revelation of the Shema.


והענין הוא ע״פ מ״ש ויין ישמח8 לבב כו׳ החדלתי את תירושי המשמח אלקים9 כו׳ כי שמחה הוא בחי׳ גילוי ההעלם שע״י היין או ביום חתונתו ושמחת לבבו10 יוצא העלם ומצפוני לבבו מן ההעלם לגילוי.
The explanation of the matter is according to what is written, “And wine gladdens the heart,” etc., [and] “Shall I give up my wine that gladdens Elokim,” etc. For joy is the level of the revelation of what is hidden: through wine, or “on the day of his wedding” and [in] the joy of his heart, what is hidden and the secret places of his heart go out from concealment into revelation.
The answer begins with what wine does: it “gladdens,” and joy is the coming into the open of what was hidden. Wine, or the joy of a wedding day, brings out the feelings that lay concealed in the heart. Since the vine in Yosam’s parable says that its wine gladdens even Elokim, the same must happen Above.


כי הנה בכל דבר הנמצא במציאות יש בחי׳ פנימית ובחי׳ חיצוניות. פנימית הוא בחי׳ קבלת שפעו וחיותו ודביקותו בעילתו. וחיצוניות הוא בחי׳ השפעה לזולתו. כי אין לך עשב כו׳ שאין לו מזל11 כו׳.12
For in everything that exists there is the level of the inner dimension (pnimiyus) and the level of the outer dimension (chitzoniyus). The inner dimension is the level of receiving its flow and its life-force, and its cleaving to its cause. And the outer dimension is the level of bestowal upon what is other than itself. For “there is no blade of grass,” etc., “that has no mazal,” etc.
To explain this the maamar lays down a general principle: everything has an inner dimension, by which it receives from its source and cleaves to it, and an outer dimension, by which it gives to what is outside it. The Sages’ saying that every blade of grass has its mazal, a heavenly force over it, shows that each thing below receives from a source above.




Section 2 · ¶2–4
Inner and outer in every level
2והנה בכל פרי או עשב או תבואה יש ב׳ בחי׳ טעם הפרי שהוא בחי׳ רוחני ועצם ממשות הפרי
Now, in every fruit, herb or grain there are two aspects: the taste of the fruit, which is the spiritual aspect, and the very substance of the fruit itself.
The principle is first shown in the plant world. Every fruit, herb or grain has a spiritual element, its taste, and a physical element, its actual substance.


והרי בבחי׳ הטעם יש ב׳ כחות כח לקבל שפעו מן כוכבי מרום שהן המצמיחים כמ״ש ממגד תבואת שמש וממגד גרש ירחים13.
And in the aspect of the taste there are two powers. [One is] a power to receive its flow from the stars on high, which are what make [things] grow, as it is written, “From the bounty of the sun’s produce, and from the bounty of the moons’ yield.”
The taste itself has two powers. The first is its power to receive from the heavenly bodies that make plants grow, as in Moshe’s blessing of the produce brought forth by the sun and by the moon.




3וכן כל כוכב פרטי מצמיח עשב פרטי. וכח ההשפעה להשפיע שפעו וטעמו בגוף חומר הפרי וכן גבוה מעל גבוה.
So too, each individual star makes an individual herb grow. And [the other is] the power of bestowal, to bestow its flow and its taste into the material body of the fruit. And so too, “one higher than the high.”
Each herb has its own particular star. The second power of the taste faces outward: it passes its flow and its flavor into the physical body of the fruit. The words “one higher than the high” indicate that the same pattern repeats at every higher level.


וכן בבחי׳ החי חיותו שהוא בחי׳ פנימית ורוחנית הוא דבוק בעילתו שהוא בחי׳ פני אריה פני שור שבמרכבה.1415
So too in the level of the animal (chai): its life-force, which is the inner and spiritual aspect, cleaves to its cause, which is the level of the face of the lion [and] the face of the ox in the Chariot (Merkavah).
The same holds for animals. Their life-force is their inner, spiritual side, and it is bound to its source in the Divine Chariot (Merkavah) that the prophet Yechezkel saw, in the faces of the lion and the ox.




4וכנודע שפני אריה הוא מקור נפש החיות ופני שור16 הוא מקור נפש הבהמות כו׳ והחיות שמחיה את גוף ובשר הבהמה הוא בחי׳ חיצוניות
As is known, the face of the lion is the source of the soul of the wild beasts, and the face of the ox is the source of the soul of the domestic animals, etc. And the life-force that gives life to the body and the flesh of the animal is the level of the outer dimension (chitzoniyus).
The face of the lion in the Chariot is the spiritual source of the wild beasts, and the face of the ox the source of the domestic animals. The life-force that animates an animal’s body and flesh belongs to its outer dimension. In the Hebrew the same word appears twice in this line, read once chayos, “wild beasts,” and once chayus, “life-force.”


ועד״ז בבחי׳ נפש האדם שרש ופנימי׳ [ופנימיות / ופנימית] הנפש דבוק בעילתו בחי׳ פני אדם לקבל חיותו וחיצוניות הנפש הוא ההשפעה שמחיה את הגוף
In the same way in the level of the human soul: the root and inner dimension (pnimiyus) of the soul cleaves to its cause, the level of the face of man, to receive its life-force; and the outer dimension of the soul is the bestowal that gives life to the body.
The human soul has the same two sides: its root and inner core cleave to their source, the face of man in the Chariot, from which it receives its life, while its outer side is the force that gives life to the body.


וכן במלאכים כתיב ומקבלין דין מן דין1718 שהכח שיש במלאך לומר קדוש הוא מקבל מלמעלה כמ״ש כי גבוה מעל גבוה19 שומר וגבוהים עליהם
So too regarding the angels it is written, “and they receive from one another”: the power that an angel has to say “Holy” it receives from above, as it is written, “For one higher than the high watches, and there are higher ones above them.”
The angels show the same pattern. The Targum on Isaiah renders the seraphim’s “one called to another” as “they receive from one another,” and the power to say “Holy” comes to each angel from the one above it, as Koheles says, “one higher than the high watches.”


ונותנים גם כן רשות זה לזה20 שהוא בחי׳ השפעתו למלאך אחר זולתו המקבל שפעו ממנו.
And they also “give permission to one another,” which is the level of its bestowal upon another angel besides itself, who receives its flow from it.
From the other side, the angels “give permission to one another,” in the words of the Yotzer blessing before the morning Shema: each angel gives to another, who receives from it. This is the outer dimension, bestowal.


ועד״ז בכללות השתלשלות העולמות וז״ש [וזהו שכתוב] בע״ח [בעץ חיים]21 שכל ההשתלשלות עילה ועלול הוא מבחינת חיצונית כו׳ (ר״ל [רוצה לומר] שסדר ההשתלשלות הוא שחיצונית העליון נעשה פנימית לתח תון משא״כ פנימית העליון אינו יורד למטה לתחתון
In the same way in the chain of descending worlds (hishtalshelus) as a whole. And this is [the meaning of] what is written in Etz Chaim, that the whole chain of descent, cause and effect, is from the level of the outer dimension, etc. (That is to say, the order of the chain of descent is that the outer dimension of the higher becomes the inner dimension of the lower, whereas the inner dimension of the higher does not descend below to the lower.
The same holds for the whole chain of worlds. Etz Chaim teaches that the descent from cause to effect runs through the outer dimension: the outer side of a higher level becomes the inner core of the level below it, while the higher level’s own inner core does not come down. In Likkutei Torah, Rosh Hashanah, the Alter Rebbe identifies this order of “cause and effect,” as the Pardes calls it, with the “circles” of Etz Chaim, each enclosing the one within it.


וכמ״ש מזה ג״כ באגה״ק [באגרת הקודש] בסופו22 וז״ל [וזה לשונו] ועוד זאת כמ״ש ופני לא יראו23 שפנימית העליון אינו יכול לירד למטה רק חיצוניותו ובחי׳ אחוריים שהוא נובלות חכמה עילאה וע׳ מזה ג״כ בד״ה ששים המה מלכות24 כו׳)
And as is also written on this at the end of Iggeres HaKodesh; these are its words: “And further, as it is written, ‘But My face shall not be seen’: the inner dimension of the higher cannot descend below, only its outer dimension and the level of the back (achorayim), which is the ‘fallen fruit’ (novlos) of the Supernal Chochmah (wisdom).” And see on this also in the discourse beginning “There are sixty queens,” etc.)
The gloss quotes the essay printed after Iggeres HaKodesh that begins “To understand what is written in Pri Etz Chaim” (Tanya, Kuntres Acharon): as G-d told Moshe, “My face shall not be seen,” the inner face of a higher level cannot descend, only its back. That back is called the “fallen fruit” (novlos) of the Supernal Chochmah, fruit that drops from the tree before it ripens, an image for a lesser offshoot of something higher. The discourse “There are sixty queens” (Likkutei Torah, Shir HaShirim) explains that every Sefirah has such an inner depth and an outer expression.


הרי שבכל הנמצאים יש בחינת פנימית שהוא מלשון פנים (וע׳ בזהר אמור צ״ג ב׳ ע״פ בקשו פני)2526 שפירושו לשון פונה כי פנו אלי27 כו׳ אל תפן28 כו׳
Thus in all existing things there is the level of the inner dimension (pnimiyus), which is from the word panim (face) (and see in the Zohar, Emor, 93b, on [the verse] “Seek My face”), whose meaning is an expression of turning (poneh), [as in] “For they have turned to Me,” etc., [and] “Do not turn,” etc.
So every existing thing has an inner dimension, pnimiyus, a word that comes from panim, “face”; the text points to the Zohar on “Seek My face” for this. Panim in turn comes from “turning” (poneh): Yirmeyahu says of Israel, “they have turned (panu) their back to Me, and not their face (panim),” and Moshe pleads, “Do not turn (al tefen) to their offering.” The face is the side of a thing that is turned toward something.


שהוא בחי׳ כל עילה שפונה ודבוק בעילתו וחיצונית הוא בחינת השפעת שפעו לחוץ ויש בחינה ממוצעת שהוא בבחי׳ עצמי׳ [עצמיות] שמחבר ב׳ הכחות הנ״ל
This is the level of every cause that turns toward and cleaves to its own cause. And the outer dimension is the level of the bestowal of its flow outward. And there is an intermediate level, which is in the level of its essence, which joins the two powers mentioned above.
Thus the inner dimension is a thing turning its face toward its own source and cleaving to it, and the outer dimension is its giving outward. Between them stands a middle level, the thing’s own essence, which joins the two.


(י״ל [יש לומר] ששלשה בחינות אלו הן חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד] וע׳ בע״ח [בעץ חיים] שכ״ו [שער כ״ו] פ״א ואפשר שזהו ג״כ ענין שבכל כלי יש ג׳ בחי׳ פנימי אמצעי חיצון שסימנם סת״ר [סוף תוך ראש] סוף תוך ראש וכמ״ש במ״א) וג׳ כחות אלו הן בחי׳ אברהם יצחק ויעקב.
(It may be said that these three levels are Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; [and] Netzach, Hod and Yesod. And see Etz Chaim, Sha’ar 26, chapter 1. And perhaps this is also the matter that in every vessel there are three levels, inner, middle and outer, whose mnemonic is SaTaR: sof, toch, rosh (end, middle, head), as is written elsewhere.) And these three powers are the levels of Avraham, Yitzchak and Yaakov.
A gloss suggests that these three levels correspond to the three triads of Sefiros: the intellect (Chochmah, Binah, Daas), the main emotions (Chesed, Gevurah, Tiferes) and the lower emotions (Netzach, Hod, Yesod). It points to Etz Chaim, Sha’ar 26, chapter 1, the Gate of the Tzelem, which teaches that a form can be enclothed in matter only through an intermediary, and suggests that these are also the inner, middle and outer layers of every Kabbalistic vessel, whose sign is “end, middle, head.” The text then names the three powers after the three Patriarchs.


כי אברהם בחינת חסד29 ומים שיורדים מלמעלה הוא בחי׳ כח ההשפעה ויצחק בחינת אש שטבעו לעלות ויעקב הוא בחינת בריח התיכון שמבריח30 ומחבר ב׳ הכחות כאחד.
For Avraham, the level of Chesed (kindness) and of water, which comes down from above, is the level of the power of bestowal; Yitzchak is the level of fire, whose nature is to rise; and Yaakov is the level of “the middle bar,” which runs through and joins the two powers as one.
Avraham is Chesed, likened to water, which flows down from above: the power of giving. Yitzchak is fire, which rises upward. Yaakov is the “middle bar” of the Tabernacle, which ran through all the boards from end to end and joined them: the middle power that unites the other two.




Section 3 · ¶5
Wine gladdens the heart
5וזהו ענין ויין ישמח לבב אנוש31 פי׳ שהיין הוא מעורר גילוי פנימית הנפש מן ההעלם לגילוי
And this is the matter of “And wine gladdens the heart of man.” The meaning is that wine arouses the revelation of the inner dimension (pnimiyus) of the soul, from concealment into revelation.
Now the verse “wine gladdens the heart of man” can be understood: wine brings the inner dimension of the soul out of hiding and into the open.


והיינו לפי שהיין טמון ונעלם בענביו ויוצא מן ההעלם ע״כ טבעו לעורר גילוי ההעלם וכל השותה יין פניו מאדימות שהוא גילוי ההעלם
This is because wine is hidden and concealed in its grapes and comes out from concealment; therefore its nature is to arouse the revelation of what is hidden. And whoever drinks wine, his face turns red, which is the revelation of what is hidden.
Wine has this effect because of its own nature: it lies hidden inside the grapes until it is pressed out, so it draws out what is hidden. The visible sign is the reddening of the drinker’s face.


והיינו כי הנפש החיונית מלובשת היא בדם והיין מעורר התגלות פנימית הדם וממילא מתגלה ג״כ פנימית הנפש החיונית המלובשת בפנימית הדם
That is, the vital soul is enclothed in the blood, and wine arouses the revelation of the inner dimension of the blood; and as a matter of course, the inner dimension of the vital soul, which is enclothed in the inner dimension of the blood, is also revealed.
The mechanism is that the vital soul, which animates the body, is enclothed in the blood. Wine stirs up the inner dimension of the blood, and with it the inner dimension of the vital soul enclothed there comes out.


אך אם שותה יותר מדאי גובר עליו השינה שהוא מחמת ריבוי גילוי ההעלם אין הכלי יכול לקבל רוב אור גילוי פנימית:
But if he drinks too much, sleep overcomes him. This is because of the abundance of the revelation of what is hidden: the vessel cannot receive the great light of the revelation of the inner dimension.
Too much wine brings sleep, and the cause is an excess of revelation. The vessel, the person’s capacity to receive, cannot hold so much revealed inner light.




Section 4 · ¶6
The offering as bread, the libation as wine
6ב ומעתה נבא לבאר הטעם שהקרבנות נק׳ לחם ומאכל.32 כי הנה פעולת המאכל לחבר חיות הנפש עם הגוף.
2. And now we will come to explain the reason that the offerings are called bread and food. For the function of food is to join the life-force of the soul with the body.
The second section begins to answer the first question: why the offerings are called bread and food. The function of food is to bind the soul’s life-force to the body. In Likkutei Torah, Nasso, the Alter Rebbe explains that the altar’s consuming of the offering is called eating because it is an inner level, while the incense, which is only fragrance, is an encompassing one.


והגם שבכח הנפש עצמו יש כח ההתפשטות להחיות הגוף. אך אעפ״כ [אף על פי כן] אינו פועל פעולתו אלא ע״י הלחם וכמ״ש ולחם לבב אנוש יסעד33 וכתיב וסעדו לבכם34 עיין בפרש״י [בפירש רש״י / בפירוש רש״י]35 פי׳ שהלחם סועד ומעלה את הלב לקבל החיות מן המוח
And although in the power of the soul itself there is the power of extension to give life to the body, even so it does not accomplish its effect except through bread, as it is written, “And bread supports (yis’ad) the heart of man”; and it is written, “And support (sa’adu) your hearts” (see Rashi’s commentary). The meaning is that bread supports and raises the heart to receive the life-force from the brain
The soul has its own power to spread through the body and give it life, yet it does so only through eating. The same verse that says wine gladdens the heart of man goes on, “and bread supports (yis’ad) the heart of man,” and Avraham tells his guests to eat and “support (sa’adu) your hearts”; plainly both mean to sustain and refresh. Rashi there notes that bread is called the support of the heart, and the maamar explains that it props up the heart and lifts it to receive life-force from the brain.


(כי סעד הוא ענין סמך שלא יפול כמו להכין אותה ולסעדה)36 (בישעיה סי׳ ט׳) דהיינו שלא תמוט
(for sa’ad is a matter of supporting, so that it should not fall, as in “to establish it and to support it”) (in Isaiah, chapter 9), that is, so that it should not totter.
The root sa’ad means to prop something up so that it does not fall, as Yeshayahu uses it of establishing and upholding the throne of David’s kingdom.


והיינו אחר שיתברר המאכל באצטומכא37 שהפסולת וחיצונית שבמאכל נדחה לחוץ והולך דרך הקרביים לחוץ והמובחר שבו עולה ללב ולמוח ואז יורד חיות מן המוח ללב ולכל האברים.
This is after the food has been refined in the stomach: the waste and the outer part of the food are pushed outside and go out by way of the intestines, while the choicest part of it rises to the heart and to the brain; and then life-force comes down from the brain to the heart and to all the limbs.
Digestion is a process of refinement: in the stomach the waste and outer part of the food is separated and expelled, while its choicest part rises to the heart and the brain. Only then does life-force flow down from the brain to the heart and to the whole body.


כך עד״מ זה יובן למעלה דהנה כתיב ואתה מחיה את כולם38 שחיות כל העולמות הוא ע״ד דוגמא חיות הנפש בגוף שיש בו בחינת פנימית וחיצונית כנ״ל והחיבור הוא ע״י בחי׳ לחם (וע׳ בסמוך)
So, by way of this analogy, it will be understood [how it is] Above. For it is written, “And You give life to them all”: the life-force of all the worlds is after the pattern of the life-force of the soul in the body, in which there is the level of the inner dimension (pnimiyus) and the outer dimension (chitzoniyus), as mentioned above; and the joining is through the level of bread (and see shortly below).
The same structure exists Above. The verse “You give life to them all” shows that G-d gives life to all the worlds the way the soul gives life to the body, with an inner and an outer dimension, and the link between that life-force and the worlds is made by “bread.”


והוא ענין הקרבנות והמאכל צריך להתברר תחלה והוא ענין מ״ש וכל קרבי את שם קדשו39 המו מעי לו40 כו׳
And this is the matter of the offerings. And the food must first be refined; this is the matter of what is written, “And all my innards, [bless] His holy Name,” [and] “My innards yearn for him,” etc.
That “bread” Above is the offerings. Like food, the offering must first be refined, and the verses “all my innards” and “My innards yearn for him” show that the realm Above has its “innards” too. The Hebrew kirvai, “my innards,” comes from the same root as korbanos, “offerings.”


שיש מלאכים שהם בחי׳ עינים עיני4142 ה׳ ויש בבחי׳ אזנים43 ויש בבחי׳ קרביים44 שהם המבררים כו׳
For there are angels that are the level of eyes, “the eyes of Havayah”; and there are [angels] in the level of ears; and there are [angels] in the level of innards, which are the ones that refine, etc.,
The Tikkunei Zohar speaks of hosts of angels called “the eyes of Havayah” and others called “the ears of Havayah.” Other angels are the “innards,” whose task, like that of the digestive organs, is to refine; the Kehot note points to the Zohar (3:234b), which describes how the stomach grinds the food and sends it to all the limbs.


שהפסולת נדחה לחוץ שהוא בחי׳ השפעה חיצונית שיורד בריבוי השתלשלות עד שמצמיח כל חציר ותבואה וכמ״ש וממגד תבואת שמש45 כו׳
so that the waste is pushed outside, which is the level of outer bestowal, which descends through many [stages of] the chain of descent (hishtalshelus) until it makes all grass and grain grow, as it is written, “And from the bounty of the sun’s produce,” etc.
In this refinement Above, the “waste” is pushed outward: it is the outer bestowal, which descends through many stages until it makes grass and grain grow in this world. The verse about “the bounty of the sun’s produce,” cited earlier for the stars’ influence, is brought again here.


והמובחר עולה ללב שהוא בחי׳ כסה״כ [כסא הכבוד] שהוא רבוא רבבות מחנה מיכאל באהבה ומחנה גבריאל ביראה אשר בכללם נק׳ לב
And the choicest part rises to the heart, which is the level of the Throne of Glory, which is the myriads upon myriads of the camp of Michael in love and the camp of Gavriel in awe, which as a whole are called the heart.
The choicest part rises to the “heart” Above, which is the Throne of Glory: the vast camps of angels, Michael’s camp serving in love and Gavriel’s in awe, which together are called the heart.


שע״י הקרבנות מן הבקר מן הצאן46 סועד הלב העליון להיות עולה לקבל חיות מן המוח ריח ניחוח להויה והיינו שבחי׳ הבהמה עולה בבחי׳ פני שור וכתיב והחיות נושאות את הכסא474849 כו׳
So through the offerings, “from the cattle, from the flock,” support is given to the supernal heart, so that it rises to receive life-force from the brain: “a pleasing fragrance to Havayah.” That is, the level of the animal rises into the level of the face of the ox; and it is written, “And the Chayos carry the Throne,” etc.
Through the offerings “from the cattle, from the flock,” the supernal heart is supported and raised to receive life-force from the supernal “brain,” and this is “a pleasing fragrance to Havayah.” The animal that is offered rises into its source, the face of the ox, one of the Chayos, the holy living creatures of Yechezkel’s Chariot, that “carry the Throne.” As the Kehot note observes, these last words are not in Scripture but in the Midrash.


(וזהו וביום שמחת לבו50 זה בנין51 בית המקדש. כי על בהמ״ק [בית המקדש] ארז״ל [אמרו רבותינו זכרונם לברכה] מכון לשבתך52 מכוון נגד שבתך53 זה בהמ״ק [בית המקדש] שלמעלה והוא בחינת כסא הכבוד כמ״ש בע״ח [בעץ חיים] שער כסה״כ [כסא הכבוד] ועיין בזח״ג [בזהר חלק ג] שלח קס״א ב׳ דאקרי קדש הקדשים כו׳ ותמן הוא לבא שריא54 כו׳
(And this is [the meaning of] “and on the day of the joy of his heart”: “this is the building of the Holy Temple.” For concerning the Holy Temple our Sages, of blessed memory, said, “‘The place (machon) of Your dwelling’: aligned (mechuvan) opposite Your dwelling,” that is, the Holy Temple Above, which is the level of the Throne of Glory, as is written in Etz Chaim, Sha’ar Kisei HaKavod. And see the Zohar, Part III, Shelach, 161b, that it is called “the Holy of Holies,” etc., “and there the heart dwells,” etc.
A gloss connects this with the Mishnah’s reading of “the day of the joy of his heart” as the building of the Holy Temple. The Midrash reads machon (“place”) as mechuvan (“aligned”): the Temple below stands opposite the Temple Above, the Throne of Glory, and the Zohar on Sh’lach calls that place the Holy of Holies, where “the heart dwells.”


וע״י הקרבן נעשה ההעלאה לקבל מבחי׳ חכמה עילאה ומלמעלה מעלה ועמ״ש בד״ה לבבתני אחותי)
And through the offering the ascent is effected, to receive from the level of Supernal Chochmah (wisdom), and from yet higher above. And see what is written in the discourse beginning “You have captured my heart, my sister.”)
Through the offering this heart rises to receive from Supernal Chochmah and from levels higher still. In the discourse “You have captured my heart, my sister” (Likkutei Torah, Shir HaShirim), the Alter Rebbe explains that through Israel’s “bread,” the offerings and the prayers that take their place, G-d becomes as it were a “heart” that sends life to all the worlds, as the heart sends the choicest blood to every limb.


וזהו ענין מעשה הקרבנות בחי׳ העלאה ובחי׳ מאכל לחבר התפשטות החיות להחיות כל העולמות בבחי׳ ואתה מחיה כו׳
And this is the matter of the act of the offerings: the level of ascent, and the level of food, to join the extension of the life-force, to give life to all the worlds, in the level of “And You give life,” etc.
This sums up the offerings: they are an ascent, and they are “food” that binds the life-force to the worlds, so that “You give life to them all” is fulfilled.


ובחי׳ הנסכים הוא בחי׳ המשכות וגילוי בחי׳ פנימית כמ״ש יאר ה׳ פניו אליך55 כו׳ נסך שכר להוי״ה56 בחינת סובב כל עלמין וזהו יין המשמח אלקים57 כו׳ בחי׳ המשכה מלמעלה למטה
And the level of the libations is the level of drawing down and of the revelation of the inner dimension, as it is written, “May Havayah make His face shine upon you,” etc.; “a libation of strong drink to Havayah,” the level of the light that encompasses all worlds (sovev kol almin). And this is “wine that gladdens Elokim,” etc., the level of drawing down from above to below.
The libations do something more: they draw down and reveal the inner dimension, as in the priestly blessing “May Havayah make His face shine upon you,” the face being the inner dimension. The libation is poured “to Havayah,” here the level of the encompassing light, and it is the “wine that gladdens Elokim,” a drawing down from above to below.


(הנה החילוק בין הזבח לנסכים לכאורה הוא ב׳ דברים. הא׳ כי הזבח הוא העלאה והלחם שסועד הלב היינו ג״כ שמגביהו שיקבל החיות מהמוח.
(Now, the difference between the sacrifice and the libations seemingly lies in two things. The first: the sacrifice is ascent; and the bread that supports the heart also means that it raises it up, so that it receives the life-force from the brain.
A long gloss now defines the difference between the sacrifice and the libation, which seems to be twofold. The first difference is direction: the sacrifice is an ascent, and even the bread that supports the heart does so by lifting it up toward the brain.


הב׳ כי ע״י הלחם הוא כללות התחברות הנשמה בגוף שלולי הלחם היה הנשמה מסתלקת מן הגוף עד״מ ולא היה נמשך ומתגלה אפי׳ [אפילו] חיצוניות החיות מהנפש בגוף וע״י הלחם הוא התחברות והתפשטות החיות מהנשמה בגוף,
The second: through bread there comes about, in general, the joining of the soul with the body. For without bread the soul would, by way of analogy, depart from the body, and not even the outer dimension of the life-force would be drawn from the soul and revealed in the body; and through bread there comes about the joining and extension of the life-force from the soul into the body.
The second difference is depth. Bread provides the basic bond between soul and body; without it the soul would leave the body, and not even the outer part of its life-force would appear there.


אך עכ״ז [עם כל זה] פנימית החיות הוא עדיין בבחי׳ העלם בתוך הגוף וההתגלות היא רק בחי׳ חיצוני׳ והיין משמח וממשיך גילוי הפנימית כו׳.
Nevertheless, the inner dimension of the life-force is still in a state of concealment within the body, and the revelation is only the level of the outer dimension; and wine gladdens and draws down the revelation of the inner dimension, etc.
Even with bread, the inner dimension of the life-force stays hidden within the body, and only its outer dimension is revealed. Wine is what “gladdens” and draws the inner dimension out into revelation.


וכך הנמשל למעלה עם היות שע״י הקרבן נעשה והחיות נושאות את הכסא העלאת בחי׳ ליבא הנ״ל לקבל מבחי׳ מוחא.
So too in the analogue Above: although through the offering there comes about “And the Chayos carry the Throne,” the ascent of the level of the Heart (liba) mentioned above to receive from the level of the Brain (mocha),
The same holds Above. Through the offering, “the Chayos carry the Throne”: the supernal heart rises to receive from the supernal brain.


ומזה נמשך להיות ואתה מחיה את כולם שמהלב יוצא החיות לכל האברים, עכ״ז [עם כל זה] פנימית החיות הוא עדיין בבחי׳ העלם והגילוי הוא רק בחינת חיצוניות, ולהיות גילוי הפנימית ממש זהו ע״י הנסכים שהן בחי׳ המשכה וגם גילוי הפנימית כו׳.
and from this it follows that there is “And You give life to them all,” as from the heart the life-force goes out to all the limbs, nevertheless the inner dimension of the life-force is still in a state of concealment, and the revelation is only the level of the outer dimension. And for there to be a revelation of the inner dimension itself, this is through the libations, which are the level of drawing down and also of the revelation of the inner dimension, etc.
From that ascent comes “You give life to them all,” the life-force going out from the heart to all the limbs, but only in its outer dimension. The real revelation of the inner dimension comes through the libations, which both draw it down and reveal it.


אך אפשר לומר עוד עפמ״ש [על פי מה שכתוב] בע״ח [בעץ חיים] של״ט [שער ל״ט] דרוש ה׳ ולפעמים התחתון עולה ג״כ ב׳ בחי׳ כי לוקח גם פנימית של העליון ואז הוא ממש כמוהו כו׳ ע״ש.
But one could say further, according to what is written in Etz Chaim, Sha’ar 39, Derush 5: “And sometimes the lower also rises two levels, for it takes the inner dimension of the higher as well, and then it is truly like it,” etc.; see there.
The gloss then raises a further possibility from Etz Chaim: at times the lower level rises two levels, taking in the inner dimension of the higher level as well, and then it is truly equal to it.


ומה שנת׳ [שנתבאר] למעלה בשם הע״ח [העץ חיים] שפנימית העליון אינו יורד למטה לתחתון, אינו יורד דווקא אבל בבחי׳ עליי׳ [עלייה] התחתון לפעמים עולה כ״כ [כל כך] עד שלוקח גם פנימי׳ [פנימיות / פנימית] העליון כו׳ ועמ״ש סד״ה שובה ישראל.
And what was explained above in the name of Etz Chaim, that the inner dimension of the higher does not descend below to the lower, [means] specifically that it does not descend; but in the level of the ascent of the lower, it sometimes rises so high that it takes the inner dimension of the higher as well, etc. And see what is written at the end of the discourse beginning “Return, O Israel.”
This qualifies the rule quoted earlier from Etz Chaim: the inner dimension of the higher level does not come down, but the lower level can sometimes rise high enough to take hold of it. At the end of the discourse “Return, O Israel” (Likkutei Torah, Shabbos Shuvah), the Alter Rebbe explains in the same way that “My face shall not be seen” speaks of drawing down, while by way of ascent one can reach the face, as David says, “Your face, Havayah, I seek.”


וא״כ לפ״ז [לפי זה] אפשר לומר שגם ע״י הזבח וההעלאה שהוא ענין והחיות נושאות את הכסא יוכל להיות ג״כ העליה כ״כ [כל כך] לפעמים עד שלוקח גם פנימית העליון.
If so, according to this, one could say that also through the sacrifice and the ascent, which is the matter of “And the Chayos carry the Throne,” the ascent can sometimes also be so great that it takes the inner dimension of the higher as well.
Accordingly, the sacrifice, the ascent in which “the Chayos carry the Throne,” may also at times reach the inner dimension of the higher level.


אך עכ״ז [עם כל זה] הוא רק דרך עלייה מלמטה למעלה אבל להיות גילוי פנימית העליון למטה ממש זהו ע״י הנסכים. וזהו ענין יין המשמח אלקים שמשמח את ההעלם וההסתר הנמשך משם אלקים שלא יעלים ויסתיר שיהי׳ [שיהיה] גילוי הפנימית למטה)
Nevertheless, this is only by way of ascent from below to above; but for there to be a revelation of the inner dimension of the higher actually below, this is through the libations. And this is the matter of “wine that gladdens Elokim”: it gladdens the concealment and hiding that are drawn from the Name Elokim, so that it should not conceal and hide, so that there will be a revelation of the inner dimension below.)
Even so, that inner dimension is reached only by going up. Bringing the inner dimension of the higher level down into the lower realm itself is the work of the libations: “wine that gladdens Elokim” means that the Name Elokim, the source of concealment, is “gladdened” so that it no longer hides, and the inner dimension is revealed below.


(וע׳ בזח״א [בזהר חלק א] פ׳ נח דף ע׳ [שבעים] תחלת ע״ב וע׳ בזח״ג [בזהר חלק ג] ויקרא דף ד׳ ע״א ע״פ שתו ושכרו דודים5859 וד״ז ב׳ ויחי דף רמ״ח א׳).
(And see the Zohar, Part I, Parshas Noach, page 70, at the beginning of side b; and see the Zohar, Part III, Vayikra, page 4a, on [the verse] “Drink, and be drunk, O beloved ones”; and page 7b; [and] Vayechi, page 248a.)
The gloss lists places in the Zohar on this theme. On Noach (1:70b) the Zohar says that good wine gladdens and lights up the face, and therefore it is offered on the altar every day in the measure that gladdens one who drinks it; on Vayikra (3:4a), on “Drink, and be drunk, O beloved ones,” it says that all the worlds below are blessed by the fragrance of the offering. On Vayechi (1:248a) it says that the libation wine, poured to be joined with the water, shows joy below to awaken the “wine” Above.


ולכן לכל קרבן היה נסכים כי עיקר ההעלאה הוא בשביל ההמשכה שאחר כך:
Therefore every offering had libations, for the main purpose of the ascent is for the sake of the drawing down that comes afterward.
The main text concludes: every offering was accompanied by libations, because the ascent of the offering exists for the sake of the drawing down that comes after it.




Section 5 · ¶7
Meal-offering, libations and tefillin; the division of the waters
7וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] כל הקורא ק״ש [קריאת שמע] בלא תפילין כאלו הקריב עולה בלא מנחה וזבח בלא נסכים60 שאין קרבנו כלום שלא המשיך כלום בלא מנחה ונסכים
And this is what our Sages, of blessed memory, said: “Whoever recites the Shema without tefillin is as though he offered a burnt-offering without a meal-offering, and a sacrifice without libations”: his offering is nothing, for he drew down nothing without a meal-offering and libations.
The Talmudic saying quoted at the start is now explained. An offering brought without its meal-offering and libations “is nothing,” because without them nothing is drawn down from above; the offering achieves only an ascent.


(ולכאורה מגמרא זו יש קצת קושיא על הרמב״ם [הרבי משה בן מימון] והרע״ב [והרבינו עובדיה מברטנורא] שכ׳ [שכתב] בפי׳ המשניות פ״ד דמנחות מ״ב דאין הלכה כר״ש [כרבי שמעון] דאמר אם היה להם פרים מרובים ולא61 הי׳ [היה] להם נסכים יביאו פר אחד ונסכיו ואל יקריבו כולן בלא נסכים
(Seemingly, from this Gemara there is something of a difficulty for the Rambam and Rabbi Ovadiah of Bartenura, who wrote in the commentary on the Mishnah, chapter 4 of Menachos, Mishnah 2, that the halachah is not like Rabbi Shimon, who said, “If they had many bulls and they did not have libations, they should bring one bull and its libations, and they should not offer them all without libations.”
A gloss notes a halachic difficulty. The Mishnah in Menachos records Rabbi Shimon’s view that if there are many bulls but no libations for them, one bull should be brought with its libations rather than all of them without; the Rambam and the Bartenura rule against him, yet the Talmud’s saying that an offering without libations is nothing seems to support him.


מיהו לפמ״ש [לפי מה שכתוב] בספר ושב הכהן במנחות62 שם יתיישב זה וע״ש שדחה דברי התוי״ט [התוספות יום טוב]).
However, according to what is written in the book VeShav HaKohen on Menachos there, this will be resolved; and see there, where he rejects the words of the Tosefos Yom Tov.)
The difficulty is resolved in VeShav HaKohen on Menachos, which also rejects the explanation of the Tosefos Yom Tov. The Kehot note explains that the book meant is Sh’elas HaKohanim Torah, by the author of VeShav HaKohen, novellae on the order of Kodashim.


וענין מנחה ונסכים הוא בחי׳ המשכת חב״ד [חכמה בינה ודעת] למטה כו׳. כי שמן הוא בחי׳ חכמה63 שמן שצף ע״ג [על גבי] יין
And the matter of the meal-offering and libations is the level of drawing down Chochmah, Binah and Daas below, etc. For oil is the level of Chochmah (wisdom): oil floats on top of wine;
Meal-offering and libations together draw down Chochmah, Binah and Daas, the faculties of intellect. Oil, which is mixed into the meal-offering, is Chochmah, and the fact that oil floats on top of wine shows Chochmah standing above Binah, which is wine.


וגם שהרי מכל דבר מוציאין שמן64 ואפי׳ מאבנים (והוא הנקרא אָלִים) והיינו לפי שכולם בחכמה עשית כו׳.
and also, oil is extracted from everything, even from stones (and this is what is called alim). This is because “You made them all with wisdom,” etc.
Oil can be extracted from everything, even from stones, because “You made them all with wisdom”: Chochmah is enclothed in all things, and oil is its presence in each of them.


ע״כ נמצא בכל דבר בחי׳ שמן שהוא בחי׳ חכמה והסולת שבמנחות הוא בחי׳ דעת כמארז״ל [כמאמר רבותינו זכרונם לברכה] אין התינוק65 יודע לקרות כו׳ וכן אמרו עץ הדעת חטה היתה66
Therefore in everything there is found the level of oil, which is the level of Chochmah. And the fine flour in the meal-offerings is the level of Daas (knowledge), as our Sages, of blessed memory, said, “A child does not know how to call,” etc.; and so too they said, “The Tree of Knowledge was wheat.”
The fine flour of the meal-offering is Daas. The Sages taught that a child does not know how to call “father” and “mother” until he has tasted grain, and that the Tree of Knowledge (Daas) was wheat: knowledge comes with grain.


והנסכים שהם יין הוא בחי׳ בינה הרי שמנחות ונסכים הוא בחי׳ המשכת חב״ד [חכמה בינה ודעת] למטה ובלעדן לא המשיך כלום למטה
And the libations, which are wine, are the level of Binah (understanding). Thus the meal-offerings and libations are the level of drawing down Chochmah, Binah and Daas below, and without them he drew down nothing below
Wine, the libation, is Binah, so the meal-offering and libations together bring all three faculties of intellect, Chochmah, Binah and Daas, down below; without them nothing is drawn below.


(ומבואר למעלה דחב״ד [דחכמה בינה ודעת] היינו בחי׳ פנימית וא״כ המשכת חב״ד [חכמה בינה ודעת] למטה זהו ענין גלוי הפנימית למטה), וכך ענין ק״ש [קריאת שמע] בלא תפילין
(and it was explained above that Chochmah, Binah and Daas are the level of the inner dimension (pnimiyus); if so, drawing down Chochmah, Binah and Daas below is the matter of revealing the inner dimension below). And so is the matter of the Shema without tefillin.
A gloss recalls that the intellect is the inner dimension, so drawing down Chochmah, Binah and Daas means revealing the inner dimension below. The same pattern explains the Shema without tefillin.


כי ק״ש [קריאת שמע] הוא התבוננות בהוי׳ אחד67 כלות הנפש בבחי׳ העלאה ותפילין המשכת אחד על הקלף גשמי ובלא תפילין שלא המשיך כלום כ״א ההעלאה כאלו הקריב עולה בלא מנחה כו׳ וד״ל [ודי למבין].
For the Shema is contemplation of “Havayah is One,” the soul’s expiring (kelos hanefesh), in the level of ascent; and tefillin are the drawing down of “One” upon the physical parchment. And without tefillin, when he has drawn down nothing, only the ascent, it is “as though he offered a burnt-offering without a meal-offering,” etc. This suffices for one who understands.
Reciting the Shema means contemplating that Havayah is One until the soul longs to expire into G-d, a movement of ascent. Tefillin draw that same “One” down onto physical parchment, so the Shema without tefillin is an ascent with no drawing down, like an offering without its meal-offering.


וענין הניסוך שהיו מנסכין בשיתין ויורד לתהום הוא ע״פ מ״ש68 יהי רקיע בתוך המים69 ויהי מבדיל בין מים למים כו׳
And the matter of the libation, which they would pour into the shissin and it would go down to the deep, is according to what is written, “Let there be a firmament in the midst of the waters, and let it divide between waters and waters,” etc.,
The second question, why the libation goes down to the deep, is now addressed through the second day of creation, when the firmament divided the upper waters from the lower.


בין מים עליונים למים תחתונים כו׳ שתחלה היו מים במים
“between the upper waters and the lower waters,” etc. For at first there were “waters within waters,”
The verse’s “between waters and waters” means between the upper and the lower waters. Before that division there were “waters within waters,” one undivided mass.


שהיו בחי׳ מים רוחניים ולא גשמיים (ועיין באלשיך פ׳ בראשית ע״פ והארץ היתה תהו כו׳) שהרי כתיב ורוח אלהים מרחפת על פני המים ועיין ברבות בבראשית ס״פ ב׳70 ור״פ תזריע7172 אלא בחי׳ מים רוחניים שהוא בחי׳ חכמה73
which were the level of spiritual waters and not physical ones (and see the Alshich, Parshas Bereishis, on [the verse] “And the earth was tohu (formless),” etc.), for it is written, “And the spirit of G-d hovered over the face of the waters” (and see the Midrash Rabbah on Bereishis, at the end of [chapter] 2, and at the beginning of Parshas Tazria); rather, [they were] the level of spiritual waters, which is the level of Chochmah,
Those first waters were spiritual, not physical: the verse says “the spirit of G-d hovered over the face of the waters,” and the text points to the Alshich on “and the earth was tohu” and to the Midrash Rabbah on this verse. They were rather the level of spiritual waters, which is Chochmah.


וכנודע בענין אור מים רקיע74 וכן המים אין להם גוון כלל כו׳ ומקוה מטהר את הטמאים75 כו׳
as is known regarding the matter of light, water, firmament. So too, water has no color at all, etc., and “a mikveh purifies the impure,” etc.
That water is Chochmah is known from the teaching of “light, water, firmament.” Water having no color of its own, and its power to purify in a mikveh, are signs of this.


וביום שני שהבדיל בין מים למים אז מים עליונים נעשו רוחניים יותר משהיו קודם ההבדלה ומים תחתונים נתגשמו להיות מים גשמיים כמשל חבית של יין76 כשהיא מעורבת עם השמרים אין היין צלול והשמרים אינם גסים כ״כ [כל כך].
And on the second day, when He divided between waters and waters, the upper waters then became more spiritual than they had been before the division, and the lower waters became corporeal, to be physical water. It is like the analogy of a barrel of wine: when it is mixed with the lees, the wine is not clear and the lees are not so coarse.
On the second day the division made the upper waters more spiritual and the lower waters physical. The analogy is a barrel of wine mixed with its lees: as long as they are mixed, the wine is cloudy and the lees are not very coarse.


אבל כשהשמרים נופלים למטה אז היין נעשה צלול והשמרים נעשים גסים מאד כך קודם ההבדלה היו מים במים ואחר ההבדלה מים העליונים נתעלו ברוחני׳ [ברוחניים] ומים התחתונים נתגשמו.7778
But when the lees fall to the bottom, then the wine becomes clear and the lees become very coarse. So too, before the division there were waters within waters, and after the division the upper waters were elevated in spirituality and the lower waters became corporeal.
When the lees settle to the bottom, the wine becomes clear and the lees become thick. So too the division made the upper waters more spiritual and the lower waters coarser than they had been before.




Section 6 · ¶8
Down to the deep
8וביום הג׳ נאמר יקוו המים79 מתחת השמים אל מקום אחד הוא התהום שנתרחקו עוד יותר
And on the third day it is said, “Let the waters under the heavens be gathered to one place,” which is the deep (tehom), for they were distanced even further,
On the third day the lower waters were gathered into one place, the deep (tehom), moving even further away from the upper waters.


כמאמר גער בהן הקב״ה80 שהוא בחי׳ גבורות ודינים יותר וצריכים בירור והוא ע״י נביעתן מתחת לארץ מלמטה למעלה מתמתקין (עמ״ש בפ׳ תולדות ע״פ ויחפ רו עבדי יצחק81 ובפ׳ חקת ע״פ עלי באר82 כו׳)
as it is said, “The Holy One, blessed be He, rebuked them,” which is the level of gevuros (severities) and judgments to a greater degree, and they require refinement. And this is through their welling up from beneath the earth, from below upward: [thus] they are sweetened (see what is written in Parshas Toldos on [the verse] “And Yitzchak’s servants dug,” and in Parshas Chukas on [the verse] “Spring up, O well,” etc.).
The Sages describe G-d as “rebuking” the waters; the Kehot note points to Rashi on Genesis 1:6, who says that the heavens, still fluid on the first day, became firm on the second “from the rebuke of the Holy One, blessed be He.” A rebuke expresses severities (gevuros) and judgments, so these waters need refinement, and they are sweetened when they well up from beneath the earth, from below upward, as in the wells that Yitzchak’s servants dug and the song “Spring up, O well.”


וכן לנדה וזבה טהרתן במים חיים83 דוקא וכן אמרו רז״ל [רבותינו זכרונם לברכה] מעין מטהר84 בכל שהוא85 (ועיין ע״פ ויקחו אליך פרה).86
So too, for a niddah and a zavah, their purification is specifically in living waters; and so our Sages, of blessed memory, said, “A spring purifies with any amount” (and see on [the verse] “that they take to you a heifer”).
Water that rises from below has a special power to purify: the text says purification here requires living waters, and the Mishnah rules that a spring purifies with any amount. The Kehot note remarks that the statement about the niddah and the zavah needs study, since the Talmud treats the zav more stringently than the zavah in this, and it lists possible resolutions and the Rebbe’s discussions of the question.


וזהו ענין הנסכים שהיו מנסכים יין ויורד לתהום פי׳ שע״י גילוי בחי׳ פנימית יורד ההמשכה גם למטה מטה ונותן בהם כח להיות יכולים גם הם לעלות בקדש. וזהו בקדש הסך נסך87 כו׳.
And this is the matter of the libations: they would pour wine, and it would go down to the deep. The meaning is that through the revelation of the level of the inner dimension (pnimiyus), the drawing down descends even very far below, and gives them power, so that they too are able to rise into holiness. And this is “In holiness pour a libation,” etc.
This is the meaning of the libations flowing down to the deep: through the revelation of the inner dimension, the divine flow reaches even the lowest places and gives them the power to rise into holiness. That is “In holiness pour a libation.”




Section 7 · ¶9–10
Why wine, how much, and the yekev
9והניסוך הוא ביין דוקא לפי שאין הגבורות נמתקות88 אלא בשרשן שהוא בחינת בינה דמינה דינין מתערין8990 כו׳.
And the libation is specifically with wine, because the gevuros are sweetened only in their root, which is the level of Binah (understanding), “from which judgments are aroused,” etc.
Wine is specifically the libation because severities can be sweetened only in their own root, and their root is Binah, “from which judgments are aroused.” Wine, as explained above, is Binah.


והטעם שיש חילוק בנסכים בין פר לאיל כו׳ כמ״ש חצי ההין91 יהיה לפר ושלישית ההין לאיל כו׳.
And the reason there is a difference in the libations between a bull and a ram, etc., as it is written, “Half a hin shall be for the bull, and a third of a hin for the ram,” etc.:
The Torah gives different amounts of wine for different offerings: half a hin for a bull, a third for a ram and a quarter for a lamb. The maamar now explains the reason.


היינו לפי שההמשכה הוא לפי ערך ההעלאה שהעלאת הפר הוא עליית עצמיות פני שור יורד ההמשכה מלמעלה ג״כ ביותר ריבוי חצי ההין
this is because the drawing down is in proportion to the ascent. Since the raising up of the bull is the ascent of the very essence of the face of the ox, the drawing down from above also descends in greater abundance, half a hin,
The drawing down matches the ascent. The bull is the very essence of the “face of the ox” in the Chariot, so its ascent is the greatest, and the flow drawn down in return is the greatest too: half a hin.


ויוכל להעלות יותר מדרגות התחתונים ודינים הקשים משא״כ האיל והכבש שאינן עצם פני שור גם המשכתו אינו כ״א שלישית ההין או רביעית כו׳.
and it can raise up more of the levels of the lower ones and the harsh judgments; whereas the ram and the lamb, which are not the essence of the face of the ox, their drawing down too is only a third of a hin or a quarter, etc.
That larger flow can raise more of the lower levels and the harsh judgments. The ram and the lamb are not the essence of the face of the ox, so their libations are smaller.


(ועיין מענין רביעית ההין בזח״ג [בזהר חלק ג] פ׳ שלח קס״ב ב׳.9293 בלק דף ר״ד9495 א׳ ע״פ ומספר את רובע ישראל.96 ומענין חצי ההין ברע״מ [ברעיא מהימנא] ר״פ97 תשא דקפ״ז ע״ב98 ועיין בפע״ח [בפרי עץ חיים] שער כ״א פ״ו בענין פי׳ דודי).
(And see on the subject of a quarter of a hin in the Zohar, Part III, Parshas Shelach, 162b; Balak, page 204a, on [the verse] “And numbered the fourth part of Israel.” And on the subject of half a hin, in the Raaya Mehemna at the beginning of Parshas [Ki] Sisa, page 187b; and see Pri Etz Chaim, Sha’ar 21, chapter 6, on the explanation of dodi.)
A gloss lists Zohar passages on the quarter hin and the half hin. As the Kehot notes explain from Or HaTorah, the quarter hin is connected with Yosef and with Yesod, which can pass on only a quarter of what the giver holds, and the half hin with the letter vav, which mediates between the upper and the lower hei.


וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] והשתיה כדת99 של תורה אכילה מרובה משתיה100 פי׳ שההעלאה הוא ברבוי יותר מן ההמשכה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין טפה101 יורד מלמעלה אלא א״כ טפיים עולים כנגדו102103 כו׳ וד״ל [ודי למבין]
And this is what our Sages, of blessed memory, said: “And the drinking was according to the law” of the Torah: eating more than drinking. The meaning is that the ascent is in greater abundance than the drawing down; and as our Sages, of blessed memory, said, “No drop comes down from above unless two drops rise up opposite it,” etc. This suffices for one who understands.
The Sages say that the Torah’s way is “eating more than drinking,” and the maamar reads this as the ascent being greater than the drawing down. In the same way, no drop comes down from above unless two drops rise toward it from below.


ובגמרא (ספ״ד [סוף פרק ד׳] דסוכה דמ״ט ע״א) ע״פ וגם יקב חצב בו104 אלו השיתין105 ובמא״א [ובמאורי אור] אות יו״ד106 סעיף כ״ג דפי׳ יקב יחוד שמות הוי׳ אלקים שהוא גימטריא יקב
And in the Gemara (end of chapter 4 of Sukkah, page 49a), on [the verse] “And he also hewed out a winepress (yekev) in it”: “these are the shissin.” And in Me’orei Or, the letter yud, section 23, [it is written] that yekev means the union of the Names Havayah [and] Elokim, which is the numerical value of yekev.
The Talmud reads “he also hewed out a winepress (yekev)” in Yeshayahu’s song of the vineyard as the shissin beneath the altar. Me’orei Or adds that yekev, yud (10), kuf (100), beis (2), equals 112, the sum of Havayah (26) and Elokim (86): the union of the two Names.


והיינו כי הרקיע המבדיל בין מים למים הוא שם אלקים ע״ד כי שמש ומגן107 כו׳
That is, the firmament that divides between waters and waters is the Name Elokim, along the lines of “For a sun and a shield,” etc.
The firmament that divides the upper waters from the lower is the Name Elokim, which conceals and limits. The verse “For a sun and a shield is Havayah Elokim” is brought for this, the Name Elokim being the shield that screens the sun of Havayah.


ובנסכים כתיב הסך נסך שכר לה׳108 שממשיכים גילוי שם הוי׳ שהוא הפנימית להיות משמח שם אלקים כנ״ל וזהו ע״י יחוד השמות
And regarding the libations it is written, “Pour a libation of strong drink to Havayah”: they draw down the revelation of the Name Havayah, which is the inner dimension, so as to gladden the Name Elokim, as mentioned above. And this is through the union of the Names,
The libation is poured “to Havayah”: it draws down the revelation of the Name Havayah, the inner dimension, so that it “gladdens” the Name Elokim. That is the union of the Names.


דהיינו המשכת שם הוי׳ בשם אלקים והמשכה זו נמשך גם בבחינת מים תחתונים שמתחת לרקיע כו׳ וזהו וגם יקב חצב בו.
that is, the drawing down of the Name Havayah into the Name Elokim; and this drawing down extends also into the level of the lower waters that are beneath the firmament, etc. And this is “And he also hewed out a winepress in it.”
Through this union the Name Havayah is drawn into the Name Elokim, and the flow reaches even the lower waters beneath the firmament, down to the deep. That is why the shissin beneath the altar are called yekev, the union of the Names.




10ועיין עוד מענין יקב109 בזח״א [בזהר חלק א] ס״פ לך לך דצ״ו ע״ב. וברע״מ [וברעיא מהימנא] פ׳ משפטים דקט״ז סע״א [סוף עמוד א] פי׳ יקב יחוד קדושה ברכה110 וע״ש דקי״ט ע״א111 ובפ׳ פקודי דרס״ב ע״א112 ועמ״ש מזה סד״ה ואתה מרבבות קדש:113114
And see further on the subject of yekev in the Zohar, Part I, at the end of Parshas Lech Lecha, page 96b. And in the Raaya Mehemna, Parshas Mishpatim, page 116, at the end of side a, it explains yekev [as] yichud (union), kedushah (holiness), berachah (blessing); and see there, page 119a; and in Parshas Pekudei, page 262a. And see what is written on this at the end of the discourse beginning “And He came from the myriads of holiness.”
This closing gloss gives further places on yekev, the “winepress” that the Talmud identifies with the shissin beneath the altar. At the end of Lech Lecha the Zohar reads “he also hewed out a winepress in it” as “the gate of Tzedek,” and the Raaya Mehemna on Mishpatim reads the word yekev as the initials of yichud, kedushah and berachah (union, holiness and blessing), the three that the other passages listed also speak of. The text then sends the reader to the end of the Alter Rebbe’s discourse “And He came from the myriads of holiness,” where these three are explained as levels of drawing down.



In one’s avodah
Contemplation that lifts the soul toward G-d, as in the Shema’s “Havayah is One,” until the soul longs to expire into Him, is an ascent; it is complete only when it is drawn down into a physical mitzvah, as tefillin bring that “One” onto the parchment. Without that, it is like an offering without its libations: nothing is drawn down. The ascent is for the sake of the drawing down that follows, and the drawing down is measured by the ascent that comes before it.
Questions for discussion
	Why does the Torah call the offerings the altar’s “bread,” and how does bread that supports the heart explain what an offering does above?
	What is the difference between the inner and the outer dimension of a thing, and why does only the outer dimension of a higher level descend to the lower?
	Why must the libations be wine, and how does wine’s being hidden in the grape explain its power to reveal?
	How is reciting the Shema without tefillin like an offering without libations, and what does this teach about contemplation and mitzvos?
	Why do the libations go down to the deep, and why is the measure of wine greater for a bull than for a ram or a lamb?

Sources and references
Notes
Paragraph 1
1The law that a peace-offering eaten on the third day is not accepted. Its doubled verb is the starting point of the Sages’ teaching about two kinds of eating.
Leviticus 7:18ויקרא ז׳:י״ח
וְאִם הֵאָכֹל יֵאָכֵל מִבְּשַׂר־זֶבַח שְׁלָמָיו בַּיּוֹם הַשְּׁלִישִׁי לֹא יֵרָצֶה הַמַּקְרִיב אֹתוֹ לֹא יֵחָשֵׁב לוֹ פִּגּוּל יִהְיֶה וְהַנֶּפֶשׁ הָאֹכֶלֶת מִמֶּנּוּ עֲוֺנָהּ תִּשָּׂא:
And if any of the flesh of the sacrifice of his peace-offerings be at all eaten on the third day, it shall not be accepted, neither shall it be imputed unto him that offereth it; it shall be an abhorred thing, and the soul that eateth of it shall bear his iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2The Talmud reads the doubled “eaten” as referring to two eatings, that of people and that of the altar. The maamar takes from it that the altar’s consuming of the offering is called “eating.”
Zevachim 13b:3זבחים י״ג ב:ג׳
וְהָתְנַן: יָכוֹל לֹא תְּהֵא מַחְשָׁבָה מוֹעֶלֶת אֶלָּא בַּאֲכִילַת בָּשָׂר, מִנַּיִן לְרַבּוֹת שְׁפִיכַת שִׁירַיִם וְהַקְטָרַת אֵימוּרִים? תַּלְמוּד לוֹמַר: ״וְאִם הֵאָכֹל יֵאָכֵל״ – בִּשְׁתֵּי אֲכִילוֹת הַכָּתוּב מְדַבֵּר: אַחַת אֲכִילַת אָדָם, וְאַחַת אֲכִילַת מִזְבֵּחַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
3The same exposition of the two eatings, one of them the eating of the altar, appears here too, as the text’s citation indicates.
Zevachim 28b:10זבחים כ״ח ב:י׳
אֶלָּא אָמַר רָבָא: כּוּלְּהוּ מִקְּרָא אֲרִיכָא אָתַיִין; דִּכְתִיב: ״הֵאָכֹל יֵאָכֵל״ – בִּשְׁתֵּי אֲכִילוֹת הַכָּתוּב מְדַבֵּר, אֶחָד אֲכִילַת אָדָם וְאֶחָד אֲכִילַת מִזְבֵּחַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4Of the parts of the peace-offering burned on the altar, the Torah says they are “the bread of the fire-offering to Havayah.” The maamar cites it to show that the offerings are called food.
Leviticus 3:11ויקרא ג׳:י״א
וְהִקְטִירוֹ הַכֹּהֵן הַמִּזְבֵּחָה לֶחֶם אִשֶּׁה לַה׳
And the priest shall make it smoke upon the altar; it is the food of the offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5G-d calls the daily offerings “My bread for My fire-offerings.” It is the second verse for the offerings being called bread.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6The Talmud teaches that the shissin, the channels beneath the altar into which the libations flowed, are hollow and go down to the deep. This is the downward movement the maamar asks about.
Sukkah 49a:2סוכה מ״ט א:ב׳
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: שִׁיתִין, מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית נִבְרְאוּ, שֶׁנֶּאֱמַר: ״חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן״. ״חֲמוּקֵי יְרֵכַיִךְ״ — אֵלּוּ הַשִּׁיתִין. ״כְּמוֹ חֲלָאִים״ — שֶׁמְּחוֹלְלִין וְיוֹרְדִין עַד הַתְּהוֹם. ״מַעֲשֵׂה יְדֵי אׇמָּן״ — זוֹ מַעֲשֵׂה יְדֵי אוּמָּנוּתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: ״בְּרֵאשִׁית״, אַל תִּיקְרֵי ״בְּרֵאשִׁית״, אֶלָּא ״בָּרָא שִׁית״.
Rabbah b. Bar Hana said in the name of R. Yohanan: The pits were created during the six days of creation, for it is said, “The roundings of your thighs are like the links of a chain the work of the hands of a skilled workman” (Song of Songs 7:2): “The rounding of your thighs” refers to the pits; “like the links of a chain (חלאים)” implies that they are carved out (מחוללים) and descend to the abyss; “the work of the hands of a skilled workman” means that they …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
7The Talmud says that reciting the Shema without tefillin is like bringing a burnt-offering without a meal-offering and a sacrifice without libations. The maamar learns from it that an offering lacks something without its libations.
Berakhot 14b:24ברכות י״ד ב:כ״ד
אָמַר עוּלָּא: כָּל הַקּוֹרֵא קְרִיאַת שְׁמַע בְּלֹא תְּפִילִּין, כְּאִילּוּ מֵעִיד עֵדוּת שֶׁקֶר בְּעַצְמוֹ. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כְּאִילּוּ הִקְרִיב עוֹלָה בְּלֹא מִנְחָה, וְזֶבַח בְּלֹא נְסָכִים.
'Ulla said : Whoever reads the Shema' without Tefillin is as though he spoke false testimony against himself. R. Hiyya b. Abba said in the name of R. Johanan : It is as though he had offered a burnt-offering without a meal-offering (cf. Num. xxviii. 5) and a sacrifice without drink-offerings (ibid. v. 14).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
8“And wine gladdens the heart of man.” The maamar explains this gladdening as the revealing of what was hidden.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9החדלתי את תירושי המשמח אלקים
In Yosam’s parable the trees ask the vine to reign over them, and it answers, “Shall I give up my wine, which gladdens Elokim and men?” Plainly, its wine gladdens G-d as the libation poured on the altar, and gladdens the people who drink it; the maamar reads Elokim as the Name Elokim, whose concealment the wine “gladdens,” as it explains further on. (context: Steinsaltz Tanakh)
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ביום חתונתו ושמחת לבבו
The daughters of Zion are called out to see King Shlomo in the crown his mother made for him “on the day of his wedding and on the day of the joy of his heart.” The maamar takes such a day of joy as an example of joy that brings out what is hidden in the heart.
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)
11שאין לו מזל
Rabbi Simon teaches that there is no blade of grass that has no mazal in the heavens which strikes it and tells it to grow. The maamar cites it to show that each thing below receives its flow from a source above.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
12In Yechezkel’s vision of the sins committed in the Temple, seventy elders of Israel stand before carved images, each with his censer in his hand, and “the thick cloud of the incense went up.” The maamar borrows only the phrase, for the smoke of the offering rising upward. (context: Steinsaltz Tanakh)
Ezekiel 8:11יחזקאל ח׳:י״א
וְשִׁבְעִים אִישׁ מִזִּקְנֵי בֵית־יִשְׂרָאֵל וְיַאֲזַנְיָהוּ בֶן־שָׁפָן עֹמֵד בְּתוֹכָם עֹמְדִים לִפְנֵיהֶם וְאִישׁ מִקְטַרְתּוֹ בְּיָדוֹ וַעֲתַר עֲנַן־הַקְּטֹרֶת עֹלֶה:
And there stood before them seventy men of the elders of the house of Israel, and in the midst of them stood Jaazaniah the son of Shaphan, every man with his censer in his hand; and a thick cloud of incense went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
13Moshe blesses the land of Yosef with “the bounty of the sun’s produce” and “the bounty of the moons’ yield.” The maamar cites it to show that the heavenly bodies are what make the produce grow.
Deuteronomy 33:14דברים ל״ג:י״ד
וּמִמֶּגֶד תְּבוּאֹת שָׁמֶשׁ וּמִמֶּגֶד גֶּרֶשׁ יְרָחִים:
And for the precious things of the fruits of the sun, And for the precious things of the yield of the moons,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
14Koheles tells one who sees the poor oppressed not to wonder at it, for “one higher than the high watches, and there are higher ones above them.” The maamar uses it for the ladder of sources, each receiving from the one above it.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15פני אריה פני שור שבמרכבה
Yechezkel’s vision of the Chariot, whose living creatures each have the faces of a man, a lion, an ox and an eagle. The maamar places the source of the animals’ life-force in the faces of the lion and the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
16פני אריה הוא מקור נפש החיות ופני שור
The faces of the living creatures of the Chariot that Yechezkel saw: man, lion, ox and eagle. The maamar makes the lion, the ox and the man the sources of the souls of beasts, domestic animals and people.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ומקבלין דין מן דין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתרגום לישעי׳ ו, ג.
18ומקבלין דין מן דין
The Targum renders the seraphim’s “and one called to another” as “and they receive from one another,” and so the Kehot note identifies it. The maamar uses it for the angels’ receiving from above.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
19גבוה מעל גבוה
Koheles: when you see the poor oppressed, do not wonder, for “one higher than the high watches, and there are higher ones above them.” Here it shows the angels each receiving from the level above.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
20רשות זה לזה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
21וז״ש בע״ח
That discourse distinguishes two kinds of descent: the first, which the Pardes calls cause and effect, where every effect is encompassed by its cause, is what Etz Chaim calls the iggulim (circles), each outer circle surrounding the one within it, as a teacher grasps the whole of his student’s understanding.
Kehot’s noteעל״ק רד״ה יו״ט של ר״ה השתל׳ עו״ע הנק׳ בל׳ הפרדס הו״ע העגולים שבע״ח. וע׳ סוף ש׳ אנ״ך פ״י. ובש׳ או״א ספ״ט. ושם רפ״ו. ובש׳ המוחין רפ״ה. רפ״ו. ובש׳ פרצופי זו״ן ספ״ד. וש׳ פנימי׳ וחיצוני׳ דרוש ג. דרוש ח. וע׳ הקדמה לש׳ ציור עולמות אבי״ע [כ]. ראה שער י״ד, פ״ט.
22באגה״ק בסופו
This is the essay beginning “To understand what is written in Pri Etz Chaim,” which Sefaria lists as Kuntres Acharon 4.
Kehot’s noteדף קנז, א בד״ה להבין מ״ש בפע״ח.
23ופני לא יראו
When Moshe asks to see G-d’s glory, G-d tells him that he will see His back, but His face shall not be seen. The quoted essay reads it to mean that the inner dimension of the higher cannot descend below.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
24בד״ה ששים המה מלכות
That discourse explains that the whole chain of descent, and each of the ten Sefiros, has an inner and an outer dimension.
Kehot’s noteלקמן שה״ש לט, ד.
25וע׳ בזהר אמור צ״ג ב׳ ע״פ בקשו פני
On Emor the Zohar expounds “My heart said to You, ‘Seek My face’”: David speaks for the Community of Israel, and “My face” are the King’s crowns, with which He is one, as He and His Name are one. The text points here for the meaning of panim.
Zohar, Emor 22:95–24:104ספר הזהר, אמור כ״ב:צ״ה-כ״ד:ק״ד
Does this mean that each exists separately? No, for it says, “And there was evening and there was morning one day”. This shows that there is no day without night and no night without day, and on account of their interlocking they are called one. Similarly the Holy One, blessed be He, and the Community of Israel are called one when together, but not when parted; and so now that the Community of Israel is in exile, she is, as it were, not called one, and will only be called …
The Zohar; London, Soncino Press, 1933 (Public Domain)
26בקשו פני
David: “Of You my heart has said, ‘Seek My face’; Your face, Havayah, I seek.” The Zohar on this verse is cited for the word panim.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כי פנו אלי
G-d rebukes Israel, who say to wood “You are my father” and to stone “You gave birth to us”: “for they have turned (panu) their back to Me, and not their face (panim).” The verse itself sets “turned” beside “face,” the link the maamar draws.
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, כז.
28אל תפן
Angered by Korach’s company, Moshe says to G-d, “Do not turn to their offering.” The Kehot note gives this verse as the second example of the root “turn.”
Numbers 16:15במדבר ט״ז:ט״ו
וַיִּחַר לְמֹשֶׁה מְאֹד וַיֹּאמֶר אֶל־ה׳ אַל־תֵּפֶן אֶל־מִנְחָתָם לֹא חֲמוֹר אֶחָד מֵהֶם נָשָׂאתִי וְלֹא הֲרֵעֹתִי אֶת־אַחַד מֵהֶם:
And Moses was very wroth, and said unto the L-RD: ‘Respect not thou their offering; I have not taken one ass from them, neither have I hurt one of them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טז, טו.
29אברהם בחינת חסד
The note sends the reader to the sources gathered on that page for Avraham as the level of Chesed.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקפ.
30בריח התיכון שמבריח
The middle bar of the Tabernacle ran through the middle of the boards from end to end. The maamar uses it for Yaakov, the level that joins the two opposite powers.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
31ויין ישמח לבב אנוש
The psalm praises G-d for bringing from the earth wine that gladdens the heart of man, oil that makes the face shine, and bread that sustains the heart. The maamar explains the gladdening as wine’s drawing the soul’s inner dimension from concealment into revelation.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
32שהקרבנות נק׳ לחם ומאכל
That passage in Parshas Nasso explains that the bringing of the offerings on the altar is called eating, citing the same teaching of the two eatings, because it is the level of the inner dimension, whereas the incense, which is only fragrance, is an encompassing level.
Kehot’s noteראה לעיל כט, א.
33ולחם לבב אנוש יסעד
The verse that says wine gladdens the heart of man continues, “and bread sustains the heart of man.” The maamar reads the verb as “supports”: bread props up the heart and lifts it to receive from the brain.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טו.
34וסעדו לבכם
Avraham urges the three wayfarers who came to his tent to take a little bread and “sustain your hearts” before going on. It is the second verse for bread as the support of the heart.
Genesis 18:5בראשית י״ח:ה׳
וְאֶקְחָה פַת־לֶחֶם וְסַעֲדוּ לִבְּכֶם אַחַר תַּעֲבֹרוּ כִּי־עַל־כֵּן עֲבַרְתֶּם עַל־עַבְדְּכֶם וַיֹּאמְרוּ כֵּן תַּעֲשֶׂה כַּאֲשֶׁר דִּבַּרְתָּ:
And I will fetch a morsel of bread, and stay ye your heart; after that ye shall pass on; forasmuch as ye are come to your servant.’ And they said: ‘So do, as thou hast said.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, ה.
35וסעדו לבכם עיין בפרש״י
Rashi notes that in the Torah, the Prophets and the Writings bread is called the support of the heart. The text refers to him for the meaning of sa’ad.
Rashi on Genesis 18:5רש"י על בראשית י״ח:ה׳
וסעדו לבכם. בַּתּוֹרָה, בַנְּבִיאִים וּבַכְּתוּבִים מָצִינוּ דְּפִתָּא סַעֲדָתָא דְלִבָּא. בַּתּוֹרָה וְסַעֲדוּ לִבְּכֶם, בַּנְּבִיאִים סְעָד לִבְּךָ פַּת לֶחֶם (שופטים י״ט), בַּכְּתוּבִים וְלֶחֶם לְבַב אֱנוֹשׁ יִסְעָד (תהל׳ ק״ד). אָמַר רַבִּי חָמָא, לְבַבְכֶם אֵין כְּתִיב כָּאן אֶלָּא לִבְּכֶם, מַגִּיד שֶׁאֵין יֵצֶר הָרַע שׁוֹלֵט בַּמַּלְאָכִים (בראשית רבה): אחר תעבורו. אַחַר כֵּן תֵּלְכוּ: כי על כן עברתם. כִּי הַדָּבָר הַזֶּה אֲנִי מְבַקֵּשׁ מִכֶּם מֵאַחַר שֶׁעֲבַרְתֶּם עָלַי לִכְבוֹדִי: כי על כן. כְּמוֹ עַל אֲשֶׁר, וְכֵן כָּל כִּי עַל כֵּן שֶׁבַּמִּקְרָא, כִּי עַל כֵּן בָּאוּ בְּצֵל קֹרָתִי (בראשית י״ט), כִּי …
וסעדו לבכם AND SUSTAIN YOUR HEARTS — In the Torah, the Prophets and the Hagiographa we find that bread is the sustenance of the heart. In the Torah. “[And I will fetch a morsel of bread] and sustain your heart.” In the Prophets: “Stay thy heart with a morsel of bread” (Judges 19:5). In the Hagiographa: “And bread that sustaineth man’s heart” (Psalms 104:15). R. Hama said: Here is not written לבבכם but לבכם thus teaching that the evil inclination has no power over angels (Genesis Rabbah 48:11) אחר תעבורו …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
36להכין אותה ולסעדה
Yeshayahu foretells a king on David’s throne, who will establish his kingdom “and uphold it” with justice and righteousness. The text cites it to show that sa’ad means propping up so that a thing does not fall.
Isaiah 9:6ישעיהו ט׳:ו׳
לְמַרְבֵּה הַמִּשְׂרָה וּלְשָׁלוֹם אֵין־קֵץ עַל־כִּסֵּא דָוִד וְעַל־מַמְלַכְתּוֹ לְהָכִין אֹתָהּ וּלְסַעֲדָהּ בְּמִשְׁפָּט וּבִצְדָקָה מֵעַתָּה וְעַד־עוֹלָם קִנְאַת ה׳ צְבָאוֹת תַּעֲשֶׂה־זֹּאת:
That the government may be increased, and of peace there be no end, upon the throne of David, and upon his kingdom, to establish it, and to uphold it through justice and through righteousness From henceforth even for ever. The zeal of the L-RD of hosts doth perform this.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37באצטומכא
In the Raaya Mehemna on Pinchas, the stomach grinds all the food and sends it to every limb, and the offering is received Above through the faces of the Chariot, the lion, the ox, the eagle and the man. The Kehot note points here for the angels in the level of innards.
Zohar, Pinchas 69:422ספר הזהר, פנחס ס״ט:תכ״ב
38ואתה מחי׳ את כולם
In the Levites’ great prayer in the days of Nechemiah: “You alone are Havayah; You made the heavens … and You give life to them all.” The maamar uses it for G-d’s life-force sustaining all the worlds, as the soul sustains the body.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
39וכל קרבי את שם קדשו
David’s psalm: “Bless Havayah, my soul, and all my innards, His holy Name.” The maamar takes the innards as a level Above that refines.
Psalms 103:1תהילים ק״ג:א׳
לְדָוִד בָּרְכִי נַפְשִׁי אֶת־ה׳ וְכׇל־קְרָבַי אֶת־שֵׁם קׇדְשׁוֹ:
[A Psalm] of David. Bless the L-RD, O my soul; And all that is within me, bless His holy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, א.
40המו מעי לו
G-d says of Ephraim, His dear son, “Therefore My innards yearn for him; I will surely have compassion on him.” It is a second verse that ascribes innards to the level Above. (Kehot: Jeremiah 31:19)
Jeremiah 31:20ירמיהו ל״א:כ׳
הֲבֵן יַקִּיר לִי אֶפְרַיִם אִם יֶלֶד שַׁעֲשֻׁעִים כִּי־מִדֵּי דַבְּרִי בּוֹ זָכֹר אֶזְכְּרֶנּוּ עוֹד עַל־כֵּן הָמוּ מֵעַי לוֹ רַחֵם אֲרַחֲמֶנּוּ נְאֻם־ה׳
Is Ephraim a darling son unto Me? Is he a child that is dandled? For as often as I speak of him, I do earnestly remember him still; Therefore My heart yearneth for him, I will surely have compassion upon him, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, יט.
41עיני ה׳
In Zechariah’s vision the seven lamps of the menorah are “the eyes of Havayah, which roam over the whole earth.” The phrase appears in other verses too; the Kehot note gives this one for the angels that are the level of eyes.
Zechariah 4:10זכריה ד׳:י׳
כִּי מִי בַז לְיוֹם קְטַנּוֹת וְשָׂמְחוּ וְרָאוּ אֶת־הָאֶבֶן הַבְּדִיל בְּיַד זְרֻבָּבֶל שִׁבְעָה־אֵלֶּה עֵינֵי ה׳ הֵמָּה מְשׁוֹטְטִים בְּכׇל־הָאָרֶץ:
For who hath despised the day of small things? even they shall see with joy the plummet in the hand of Zerubbabel, even these seven, which are the eyes of the L-RD, that run to and fro through the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ד, י. ועוד. תקו״ז ת״ע קלא, א.
42עיני ה׳
The Tikkunei Zohar speaks of hosts of angels called “the eyes of Havayah,” others called “the ears of Havayah” and others “the face of Havayah,” each appointed over the commandments that depend on that organ. The Kehot notes point here for the angels of eyes and ears.
Tikkunei Zohar 131aתקוני הזהר קל״א א
43מלאכים . . אזנים
The note gives it, together with the Tikkunei Zohar, as a further place on the angels that are the level of ears.
Kehot’s noteראה ת״ז שם. אור התורה וירא תשלו, א.
44מלאכים . . קרבים
The note gives it, beside the Zohar, as a further place on the angels that are the level of innards.
Zohar III, 234bזח״ג רלד, ב
Kehot’s noteראה זח״ג רלד, ב. יהל אור תהלים ע׳ שפב.
45וממגד תבואת שמש
The blessing of the produce brought forth by the sun, cited again for the outer bestowal that makes the plants grow.
Deuteronomy 33:14דברים ל״ג:י״ד
וּמִמֶּגֶד תְּבוּאֹת שָׁמֶשׁ וּמִמֶּגֶד גֶּרֶשׁ יְרָחִים:
And for the precious things of the fruits of the sun, And for the precious things of the yield of the moons,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46מן הבקר מן הצאן
The Torah’s opening law of offerings: “from the cattle and from the flock.” The maamar names the animal offerings with it.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47וכתיב והחיות נושאות את הכסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתנ״ך ל״מ, והוא בשמו״ר ספכ״ג וסו״פ נשא רבה רפי״ד. ופדר״א ספ״ד. [כ].
48והחיות נושאות את הכסא
The Midrash speaks of “the Chayos that carry the Throne.” The Kehot note observes that the phrase is not in Scripture but in the Midrash, and gives this place.
Shemot Rabbah 23:15שמות רבה כ״ג:ט״ו
49והחיות נושאות את הכסא
At the end of Parshas Nasso the Midrash also speaks of “the Chayos that carry the Throne,” one of the places the Kehot note gives.
Bamidbar Rabbah 14:22במדבר רבה י״ד:כ״ב
50וביום שמחת לבו
The verse that the Mishnah expounds: “on the day of his wedding and on the day of the joy of his heart.”
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)
51וביום שמחת לבו זה בנין ביהמ״ק
The Mishnah reads “on the day of the joy of his heart” as the building of the Holy Temple. The gloss uses it to identify the Temple as the heart.
Taanit 26b:6תענית כ״ו ב:ו׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
52מכון לשבתך
In the Song at the Sea, Israel sings that G-d will bring them to “the place (machon) You made for Your dwelling,” the Sanctuary. The Midrash reads machon as mechuvan: the Temple below is aligned opposite the Temple Above.
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ ה׳ מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53מכון לשבתך מכוון נגד שבתך
Rabbi Pinchas teaches that the Holy of Holies Above is aligned opposite the Holy of Holies below, reading “the place (machon) of Your dwelling” as “aligned (mechuvan) opposite Your dwelling,” the Temple Above. It comes in a discussion of where one should direct the heart in prayer; the Kehot note gives this source.
Shir HaShirim Rabbah 4:11שיר השירים רבה ד׳:י״א
נֹפֶת תִּטֹּפְנָה שִׂפְתוֹתַיִךְ כַּלָּה, רַבִּי דְּרוֹסָא וְרַבִּי יִרְמְיָה בְּשֵׁם רַבִּי שְׁמוּאֵל בַּר יִצְחָק, שִׁשִּׁים רִבּוֹא נְבִיאִים עָמְדוּ לָהֶם לְיִשְׂרָאֵל בִּימֵי אֵלִיָּהוּ, רַבִּי יַעֲקֹב בְּשֵׁם רַבִּי יוֹחָנָן אָמַר מֵאָה וְעֶשְׂרִים רִבּוֹא, דְּאָמַר רַבִּי יוֹחָנָן מִגִּיבַת וְעַד אַנְטִיפַּטְרַס שִׁשִּׁים רִבּוֹא עֲיָרוֹת, וְאֵין לְךָ עֲיָרוֹת מְקֻלְקָלוֹת בְּכֻלָּן כְּבֵית אֵל וִירִיחוֹ שֶׁאֵרֲרָהּ יְהוֹשֻׁעַ, בֵּית אֵל שֶׁשָּׁם הָיוּ שְׁנֵי עֶגְלֵי זָהָב שֶׁל יָרָבְעָם עוֹמְדִים, כָּתוּב אֶחָד אוֹמֵר (מלכים ב ב, ג): וַיֵּצְאוּ בְנֵי הַנְּבִיאִים אֲשֶׁר בֵּית אֵל אֶל אֱלִישָׁע, נְבִיאִים …
“Your lips drip nectar, my bride, honey and milk are under your tongue, and the scent of your garments is like the scent of Lebanon” (Song of Songs 4:11). “Your lips drip nectar, my bride” – Rabbi Derosa and Rabbi Yirmeya in the name of Rabbi Shmuel bar Yitzḥak: Six hundred thousand prophets arose for Israel in the days of Elijah. Rabbi Yaakov said in the name of Rabbi Yoḥanan: One million two hundred thousand, as Rabbi Yoḥanan said: From Gevat to Antipatris were six hundred thousand cities. There were …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשהש״ר ד, ד, ו. הובא בלקח טוב עה״ת עזה״פ. [כ].
54דאקרי קדש הקדשים כו׳ ותמן הוא לבא שריא
On Sh’lach the Zohar teaches that G-d set the heart in the middle of the body, bound to the brain above it and nourishing all the limbs, and made the world in the same pattern, one body with the heart in its midst; that place is called the Holy of Holies, and there the heart dwells. The gloss uses it to show that the Temple is the heart.
Zohar, Sh'lach 11:84–92ספר הזהר, שלח לך י״א:פ״ד-צ״ב
55יאר ה׳ פניו אליך
In the blessing the kohanim give Israel, “May Havayah make His face shine upon you.” The maamar takes the face (panim) as the inner dimension that the libations reveal.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר ה׳ פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56נסך שכר להוי״ה
The libation of the daily offering is “a libation of strong drink to Havayah.” The maamar reads the Name Havayah here as the encompassing light that the libation draws down.
Numbers 28:7במדבר כ״ח:ז׳
וְנִסְכּוֹ רְבִיעִת הַהִין לַכֶּבֶשׂ הָאֶחָד בַּקֹּדֶשׁ הַסֵּךְ נֶסֶךְ שֵׁכָר לַה׳
And the drink-offering thereof shall be the fourth part of a hin for the one lamb; in the holy place shalt thou pour out a drink-offering of strong drink unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57יין המשמח אלקים
The vine’s “wine, which gladdens Elokim and men.” The gloss explains it as gladdening the concealment of the Name Elokim so that the inner dimension is revealed.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58שתו ושכרו דודים
“Eat, friends; drink, and be drunk, O beloved ones.” The text cites the Zohar’s comment on this verse.
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)
59וע׳ בזח״ג ויקרא דף ד׳ ע״א ע״פ שתו ושכרו דודים
On Vayikra, on “Eat, friends; drink, and be drunk, O beloved ones,” the Zohar says that all the worlds below are blessed and nourished when these are blessed above, and all of them by the fragrance of the offering. The text refers to it for this theme.
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
while the words “eat, O friends, etc.” indicate that all those beneath and all the branches were blessed and nourished when the others were blessed above. And wherewith are they all blessed and regaled? With the odour of the sacrifice. It was when the Community of Israel came down to make her abode on earth that G-d proclaimed this verse, because there was then blessing and joy in all worlds, and She was firmly established as a source of blessing to all. For when those Six [grades] are blessed, then …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 7
60כל הקורא ק״ש בלא תפילין כאלו הקריב עולה בלא מנחה וזבח בלא נסכים
The Talmud compares reciting the Shema without tefillin to a burnt-offering without a meal-offering and a sacrifice without libations. The maamar reads it as an ascent with nothing drawn down.
Berakhot 14b:24–25ברכות י״ד ב:כ״ד-כ״ה
אָמַר עוּלָּא: כָּל הַקּוֹרֵא קְרִיאַת שְׁמַע בְּלֹא תְּפִילִּין, כְּאִילּוּ מֵעִיד עֵדוּת שֶׁקֶר בְּעַצְמוֹ. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כְּאִילּוּ הִקְרִיב עוֹלָה בְּלֹא מִנְחָה, וְזֶבַח בְּלֹא נְסָכִים. וְאָמַר רַבִּי יוֹחָנָן: הָרוֹצֶה שֶׁיְּקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם שְׁלֵמָה
'Ulla said : Whoever reads the Shema' without Tefillin is as though he spoke false testimony against himself. R. Hiyya b. Abba said in the name of R. Johanan : It is as though he had offered a burnt-offering without a meal-offering (cf. Num. xxviii. 5) and a sacrifice without drink-offerings (ibid. v. 14). R. Johanan also said: Whoever wishes to receive upon himself the yoke of the kingdom of heaven in perfection
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
61אם היה להם פרים מרובים ולא הי׳ להם נסכים יביאו פר אחד ונסכיו ואל יקריבו כולן בלא נסכים
Rabbi Shimon rules that if there are many bulls but no libations, one bull should be brought with its libations rather than all of them without. The gloss notes that the Talmud’s saying about the Shema seems to support his view.
Mishnah Menachot 4:2משנה מנחות ד׳:ב׳
הַפָּרִים וְהָאֵילִים וְהַכְּבָשִׂים אֵינָן מְעַכְּבִין זֶה אֶת זֶה. רַבִּי שִׁמְעוֹן אוֹמֵר, אִם הָיוּ לָהֶם פָּרִים מְרֻבִּים וְלֹא הָיוּ לָהֶם נְסָכִים, יָבִיאוּ פַר אֶחָד וּנְסָכָיו, וְלֹא יִקְרְבוּ כֻלָּן בְּלֹא נְסָכִין:
The [absence of either the] bullocks or the rams or the lambs does not invalidate the others. Rabbi Shimon says: if they had [money enough to buy] many bullocks but not [enough for] the drink-offerings, they should bring one bullock and its drink-offerings and should not offer them all without drink-offerings.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
62בספר ושב הכהן במנחות
The note explains that the book meant is Sh’elas HaKohanim Torah, by the author of VeShav HaKohen, novellae and explanations on the order of Kodashim.
Kehot’s noteהכוונה לס׳ שאלת הכהנים תורה לבעה״מ ס׳ ושב הכהן, חידושים וביאורים על סדר קדשים.
63שמן הוא בחי׳ חכמה
The note points to this Kabbalistic lexicon for oil as the level of Chochmah.
Kehot’s noteראה מא״א אות ש׳, סמ״ח.
64שהרי מכל דבר מוציאין שמן
In Miketz the Alter Rebbe cites the Pardes on why oil can be extracted from all things: “You made them all with wisdom,” so Chochmah is enclothed in everything, and that is the oil, as the Zohar says that wine is Binah and oil is Chochmah.
Kehot’s noteראה גם תו״א מקץ לט, א. תצוה קי, ד. מאמרי אדה״ז-פרשיות ע׳ שנב. מארז״ל ע׳ רלד. אוה״ת ואתחנן ע׳ שמב. ועוד.
65אין התינוק . . עה״ד חטה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות מ, סע״א.
66אין התינוק יודע לקרות כו׳ וכן אמרו עץ הדעת חטה היתה
Rabbi Yehudah says the Tree of Knowledge was wheat, for a child does not know how to call “father” and “mother” until he tastes grain. The maamar takes it to show that flour is the level of Daas.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
67בהוי׳ אחד
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The contemplation of this unity is the ascent of the Shema.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ע״פ מ״ש ויהי רקיע
The note points there for a parallel discussion of the firmament that divides the waters.
Kehot’s noteראה אוה״ת בראשית-א כט, א.
69יהי רקיע בתוך המים
On the second day the firmament divided the upper waters from the lower. The maamar uses this division to explain the libations’ descent.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו. ראה יהל אור ע׳ קפ.
70ורוח אלהים מרחפת על פני המים ועיין ברבות בבראשית ס״פ ב׳
Near the end of section 2 the Midrash expounds “and the spirit of G-d hovered.” The text refers the reader there.
Bereshit Rabbah 2:4בראשית רבה ב׳:ד׳
… ”וְרוּחַ אֱלֹקִים מְרַחֶפֶת” זה רוחו של מלך המשיח היאך מה דאת אמר (ישעיה יא, ב): ”ונחה עליו רוח ה׳” באיזו זכות ממשמשת ובאה המרחפת על פני המים בזכות התשובה שנמשלה כמים שנאמר (איכה ב, יט): ”שפכי כמים לבך”. רבי חגי בשם רבי פדת אמר ברית כרותה למים שאפילו בשעת שרב רוחה שייפה. וכבר היה ר״ש בן זומא יושב ותוהא ועבר רבי יהושע ושאל בשלומו פעם ושתים ולא השיבו בשלישית השיבו בבהילות א״ל בן זומא מאין הרגלים אמר לו מעיין הייתי א״ל מעיד אני עלי שמים וארץ שאיני זז מכאן …
Rabbi Shimon ben Lakish interpreted the verses regarding the [four] kingdoms. “The earth was emptiness” – this is the Babylonian kingdom, as it is stated: “I have seen the land, and behold, it was emptiness and disorder” (Jeremiah 4:23). “And disorder [vavohu]” – this is the Median kingdom, [as it is stated:] “They hastened [vayavhilu] to bring Haman” (Esther 6:14). “And darkness”– this is the Greek kingdom, which darkened Israel’s eyes with their edicts, as they used to say to them: ‘Write on the horn of a bull that you …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
71ברבות בבראשית ס״פ ב׳ ור״פ תזריע
There too the Alter Rebbe refers to the Midrash Rabbah at the beginning of Tazria on “and the spirit of G-d hovered,” in explaining the soul’s two aspects, “behind and before You formed me,” and the verse “the spirit of man that rises upward.”
Kehot’s noteראה גם לקמן שמע״צ פו, ג.
72ורוח אלהים מרחפת על פני המים ועיין ברבות בבראשית ס״פ ב׳ ור״פ תזריע
At the beginning of Tazria the Midrash also expounds “and the spirit of G-d hovered over the face of the waters.” It is the second place the text gives.
Vayikra Rabbah 14:1ויקרא רבה י״ד:א׳
73אלא בחי׳ מים רוחניים שהוא בחי׳ חכמה
The note quotes it: in the brain of Chochmah there is the aspect of water, a spiritual moisture in which the light of intellect spreads from nothing to something.
Kehot’s noteנתבאר בסה״מ אדה״א במדבר שם ע׳ א׳רכא: ”(ע״ד דוגמא במוח החכמה יש בחי׳ מים שהוא בחי׳ הלחלוחית הרוחניו׳ ששם מתפשט אור השכל מאין ליש כו׳ וכמ״ש במ״א שמוח החכמה הוא קר ולח והוא המצמיח ומוליד שכליים וכל שהוא לח יותר יותר יהי׳ בעל הבנה כו׳)” ע״ש. ראה אמרי בינה שער הק״ש סד, ד.
74וכענין אור מים רקיע
That discourse explains the firmament over the heads of the Chayos.
Kehot’s noteראה לעיל פ׳ תזריע כב, ד.
75מקוה מטהר את הטמאים
Rabbi Akiva teaches: as a mikveh purifies the impure, so the Holy One, blessed be He, purifies Israel. The maamar cites the mikveh’s power to purify as a sign that water is Chochmah.
Yoma 85b:8יומא פ״ה ב:ח׳
דָּרַשׁ רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: ״מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ״. עֲבֵירוֹת שֶׁבֵּין אָדָם לַמָּקוֹם — יוֹם הַכִּפּוּרִים מְכַפֵּר. עֲבֵירוֹת שֶׁבֵּין אָדָם לַחֲבֵירוֹ — אֵין יוֹם הַכִּפּוּרִים מְכַפֵּר עַד שֶׁיְּרַצֶּה אֶת חֲבֵירוֹ. אָמַר רַבִּי עֲקִיבָא: אַשְׁרֵיכֶם יִשְׂרָאֵל! לִפְנֵי מִי אַתֶּם מִטַּהֲרִין, מִי מְטַהֵר אֶתְכֶם? אֲבִיכֶם שֶׁבַּשָּׁמַיִם, שֶׁנֶּאֱמַר: ״וְזָרַקְתִּי עֲלֵיכֶם מַיִם טְהוֹרִים וּטְהַרְתֶּם״, וְאוֹמֵר: ״מִקְוֵה יִשְׂרָאֵל (ה׳)״, מָה מִקְוֶה מְטַהֵר אֶת הַטְּמֵאִים — אַף הַקָּדוֹשׁ בָּרוּךְ הוּא מְטַהֵר אֶת יִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פה, ב.
76כמשל חבית של יין
The note says that this analogy of the barrel of wine and its lees is quoted in Yahel Or.
Kehot’s noteמובא ביהל אור ע׳ קפ.
77כולם בחכ׳ עשית
“You made them all with wisdom.” The maamar explains that because Chochmah is in everything, oil can be drawn from everything.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
78ורוח אלקים מרחפת
The earth was tohu before the days of creation. The text refers to the Alshich on this verse for the waters being spiritual at first.
Genesis 1:2בראשית א׳:ב׳
וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ עַל־פְּנֵי תְהוֹם וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל־פְּנֵי הַמָּיִם:
Now the earth was unformed and void, and darkness was upon the face of the deep; and the spirit of G-d hovered over the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ב.
Paragraph 8
79יקוו המים
On the third day the waters under the heavens were gathered into one place. The maamar identifies that place as the deep.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ט.
80גער בהן הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י שם א, ו.
81ויחפ רו עבדי יצחק
Yitzchak’s servants dug in the valley and found a well of living water. The text refers to its own discourse on this verse.
Genesis 26:19בראשית כ״ו:י״ט
וַיַּחְפְּרוּ עַבְדֵי־יִצְחָק בַּנָּחַל וַיִּמְצְאוּ־שָׁם בְּאֵר מַיִם חַיִּים:
And Isaac’s servants digged in the valley, and found there a well of living water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82עלי באר
Israel’s song, “Spring up, O well.” The text refers to its discourse on this verse for water rising from below.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83נדה וזבה . . במים חיים
The note refers to the Rebbe’s own notes on this passage for the question of whether a niddah and a zavah need living waters.
Kehot’s noteצע״ג ליישב דה״ק, וערש״י שבת (סה, ב) ובתוס׳ שם חומר בזב מבזבה. וע׳ פ״ה דמקואות מ״ה והרמב״ם שם נדחק בזה, וכבר עמד בזה בת׳ יעב״ץ ח״א (פ״ח). וע׳ רש״י סנהדרין (פז, א) ד״ה הלכתא משמע דמחלק בין זבה קטנה לזבה גדולה דבזבה גדולה בעי מים חיים. וגם י״ל דהתוספתא אתיא כר״ש. וע׳ בס׳ יראים סי׳ קצב [ובהשלם סי׳ כ״ו] דר״ש נפקא לי׳ טבילה לזבה מקרא דאחר תטהר א״כ לר״ש אינו מוכח דבעי מ״ח אבל רבנן דקי״ל כוותייהו דואחר תטהר אתיא לדרשא אחריתא וטבילה נפק״ל (מצוותן כו׳?) לזב י״ל באמת דבעי׳ מים חיים. [כ]. ראה בהערות וציונים לכ״ק אדמו״ר לכאן. ובארוכה בלקו״ש חכ״ב ע׳ 305. חכ״ז ע׳ 346.
84מעין מטהר בכ״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמקוואות א, ז.
85מעין מטהר בכל שהוא
The Mishnah rules that a spring purifies with any amount of water. The maamar cites it for the purifying power of water that wells up from below.
Mishnah Mikvaot 1:7משנה מקואות א׳:ז׳
לְמַעְלָה מֵהֶן, מִקְוֶה שֶׁיֶּשׁ בּוֹ אַרְבָּעִים סְאָה, שֶׁבּוֹ טוֹבְלִין וּמַטְבִּילִין. לְמַעְלָה מֵהֶן, מַעְיָן שֶׁמֵּימָיו מֻעָטִין וְרַבּוּ עָלָיו מַיִם שְׁאוּבִין, שָׁוֶה לַמִּקְוֶה לְטַהֵר בְּאַשְׁבֹּרֶן, וְלַמַּעְיָן לְהַטְבִּיל בּוֹ בְּכָל שֶׁהוּא:
Superior to such [water] is [the water of] the mikveh containing forty seahs, for in it people may immerse themselves and immerse other [things]. Superior to such [water] is [the water of] a spring whose own water is little but has been increased by a greater quantity of drawn water. It is equivalent to the mikveh in as much as it may render clean by standing water, and to an [ordinary] spring in as much as one may immerse in it whatever the quantity of its contents.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
86ויקחו אליך פרה
The command of the red heifer, whose ashes are mixed with living water. The text refers to its own discourse on this verse.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87בקדש הסך נסך
In the law of the daily offering, “in the holy place pour a libation of strong drink to Havayah.” The maamar reads bakodesh, “in the holy place,” as “into holiness”: the libation gives the lowest levels the power to rise into holiness. (context: Steinsaltz Tanakh)
Numbers 28:7במדבר כ״ח:ז׳
וְנִסְכּוֹ רְבִיעִת הַהִין לַכֶּבֶשׂ הָאֶחָד בַּקֹּדֶשׁ הַסֵּךְ נֶסֶךְ שֵׁכָר לַה׳
And the drink-offering thereof shall be the fourth part of a hin for the one lamb; in the holy place shalt thou pour out a drink-offering of strong drink unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
88שאין הגבורות נמתקות
The note cites this chapter for the principle of sweetening the severities in their root, beside the Arizal’s writings.
Tanya, Likkutei Amarim 31תניא, חלק ראשון; ליקוטי אמרים ל״א
Kehot’s noteראה פע״ח שער השופר פ״א. לקו״ת להאריז״ל — וישב לט, א. תניא פל״א.
89בינה דמינה דינין מתערין
The note sends the reader to the sources gathered on that page for Binah as the source from which judgments are aroused.
Zohar III, 10aזח״ג י, א
Kehot’s noteראה זח״ג י, א. הנסמן במאמרי אדה״ז-פרשיות לע׳ תקעא.
90בינה דמינה דינין מתערין
The Zohar says of Binah that judgments are aroused from it. The Kehot note gives this place; the maamar uses it to show that the root of the severities is Binah.
Zohar, Vayikra 23:146–24:159ספר הזהר, ויקרא כ״ג:קמ״ו-כ״ד:קנ״ט
91חצי ההין יהי׳ לפר
The wine of the libations: half a hin for a bull, a third for a ram, a quarter for a lamb. The maamar explains the difference by the level of each animal’s ascent.
Numbers 28:14במדבר כ״ח:י״ד
וְנִסְכֵּיהֶם חֲצִי הַהִין יִהְיֶה לַפָּר וּשְׁלִישִׁת הַהִין לָאַיִל וּרְבִיעִת הַהִין לַכֶּבֶשׂ יָיִן זֹאת עֹלַת חֹדֶשׁ בְּחׇדְשׁוֹ לְחׇדְשֵׁי הַשָּׁנָה:
And their drink-offerings shall be half a hin of wine for a bullock, and the third part of a hin for the ram, and the fourth part of a hin for a lamb. This is the burnt-offering of every new moon throughout the months of the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, יד.
92ועיין מענין רביעית ההין בזח״ג פ׳ שלח קס״ב ב׳
Or HaTorah quotes the Zohar: “Yosef is the fourth … of him it is written, ‘and its libation a quarter of a hin,’” and explains that the quarter hin is the level of Yosef.
Kehot’s note”יוסף רביעא איהו כו׳ עלי׳ כתיב ונסכו רביעית ההין” — אוה״ת שלח ע׳ תקלג. ”שהוא בחי׳ יוסף” — אוה״ת ויקרא-א ע׳ קטז.
93ועיין מענין רביעית ההין בזח״ג פ׳ שלח קס״ב ב׳
The text refers to the Zohar on Shelach for the quarter hin. The Kehot note quotes Or HaTorah citing it: Yosef is the fourth, and of him it is written, “and its libation a quarter of a hin.”
Zohar, Sh'lach 12:101–109ספר הזהר, שלח לך י״ב:ק״א-ק״ט
A voice then came forth saying: ‘Go, assemble, since Aholiab is in his place and all the thrones before him.’ So the others all flew away and they were left alone under the trees of the garden. They saw a door and went in through it, and they then saw a temple, in which they went and sat down. Two young men were there. They lifted up their eyes and saw a tent embroidered with all sorts of figures in various colours, and over it a curtain of flashing light …
The Zohar; London, Soncino Press, 1933 (Public Domain)
94בלק דף ר״ד א׳
Or HaTorah explains the Zohar’s “quarter” as a measure of the body: Yesod is the bestowal to the recipient, and only a fourth part of what is in the giver itself can be drawn down in the bestowal.
Kehot’s note”נזכר דברית רובע הוא משיעורא דגופא, היינו כי יסוד זהו ההשפעה להמקבל וא״א להיות נמשך בההשפעה רק חלק רביעי ממה שהוא בעצם המשפיע” — אוה״ת ויקרא-א ע׳ קטז. וראה בביאה״ז לאדה״א. ראה אוה״ת פנחס ע׳ א׳קס.
95בלק דף ר״ד א׳ ע״פ ומספר את רובע ישראל
The Zohar on Balak, on “the fourth part of Israel.” Or HaTorah, quoted in the Kehot note, explains that only a quarter of what is in the giver can be drawn into the bestowal.
Zohar, Balak 32:345–33:354ספר הזהר, בלק ל״ב:שמ״ה-ל״ג:שנ״ד
1The first 27 lines of the Hebrew text are not found in our translation.R. Eleazar discoursed on the verse: “O L-rd, in the morning shalt thou hear my voice”, etc. (Ps. 5, 4). ‘When daylight comes’, he said, ‘that “Morning” of Abraham awakes, and then is a time of grace for all, both virtuous and wicked, and therefore it is the hour to offer prayer to the Holy King since all the prisoners of the King then have respite. And most of all is it the time for those who …
The Zohar; London, Soncino Press, 1933 (Public Domain)
96ומספר את רובע ישראל
Bilaam asks who has counted the dust of Yaakov and numbered the fourth part of Israel. The Zohar on this verse is cited for the quarter hin.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ברע״מ ר״פ כי תשא דקפ״ז ע״ב
Or HaTorah quotes the Raaya Mehemna, “Half a hin: this is the vav,” and the Ramaz there, that the vav is “outside” and mediates between the upper hei and the lower hei.
Kehot’s note”חצי ההין ודא וי״ו ובהרמ״ז שם שהוי״ו חוצה ומתמצע בין ה׳ עילאה לה׳ תתאה” — אוה״ת שלח ע׳ תקלג.
98ומענין חצי ההין ברע״מ ר״פ תשא דקפ״ז ע״ב
The Raaya Mehemna at the beginning of Ki Sisa on the half hin. The Kehot note quotes its words, “Half a hin: this is the vav.”
Zohar, Ki Tisa 2:4–6ספר הזהר, כי תשא ב׳:ד׳-ו׳
99והשתיה כדת
At Achashverosh’s feast “the drinking was according to the law,” with no one compelled. It is the verse that the Talmud expounds.
Esther 1:8אסתר א׳:ח׳
וְהַשְּׁתִיָּה כַדָּת אֵין אֹנֵס כִּי־כֵן יִסַּד הַמֶּלֶךְ עַל כׇּל־רַב בֵּיתוֹ לַעֲשׂוֹת כִּרְצוֹן אִישׁ־וָאִישׁ:
And the drinking was according to the law; none did compel; for so the king had appointed to all the officers of his house, that they should do according to every man’s pleasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100והשתיה כדת של תורה אכילה מרובה משתיה
On “and the drinking was according to the law,” the Talmud explains: according to the law of the Torah, eating more than drinking. The maamar reads it as the ascent exceeding the drawing down.
Megillah 12a:17מגילה י״ב א:י״ז
״וְהַשְּׁתִיָּה כַדָּת (אֵין אוֹנֵס)״, מַאי ״כַּדָּת״? אָמַר רַבִּי חָנָן מִשּׁוּם רַבִּי מֵאִיר: כְּדָת שֶׁל תּוֹרָה, מָה דָּת שֶׁל תּוֹרָה אֲכִילָה מְרוּבָּה מִשְּׁתִיָּה — אַף סְעוּדָּתוֹ שֶׁל אוֹתוֹ רָשָׁע אֲכִילָה מְרוּבָּה מִשְּׁתִיָּה.
And the drinking was according to law. What is meant by ‘according to law’? R. Hanan said in the name of R. Meir: According to the law of the Torah. Just as according to the law of the Torah the [quantity of] food exceeds the drink, so in the feast of that wicked one there was more food than drink.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
101אין טפה יורדת מלמע׳
The Raaya Mehemna also has the reading “drop,” as the Kehot note points out.
Zohar III, 247bזח״ג רמז, ב
Kehot’s noteזח״ג רמז, ב. ל׳ הערוך [השלם — וינה תרפ״ו] ערך חתן הערה 2. וע׳ ר״ח שעה״ק (רפ״ו) שכ״ה לפניו הגי׳ בתענית (כה, ב). וע׳ מגלה עמוקות (קנג-ד) הובא בס׳ ערכי הכנויים מסה״ד ערך טפה — וכ״כ הבעה״ט ויחי (סי׳ מט, כה) ד״ה רובצת, וגם רש״י ברכות (נט, ב) מסכים ע״ז. וע׳ זח״ג (רמז, ב) ברע״מ ג״כ הגי׳ טפה. וע׳ ע״ח ש׳ הולדת או״א וזו״ן (רפ״ב) ובש׳ (תיקון) הירח (פ״ג). ובש׳ מ״ן ומ״ד (ריש דרוש ו) ושם (דרוש י״ד). [כ].
102אין טפה יורד מלמעלה אלא א״כ טפיים עולים כנגדו
The Talmud says that no handbreadth of rain comes down from above without the deep rising two handbreadths toward it. The Kehot note shows that several works read “drop” in place of “handbreadth,” as the maamar does.
Taanit 25bתענית כ״ה ב
103אין טפה יורד מלמעלה אלא א״כ טפיים עולים כנגדו
In the Gate of Mayin Nukvin and Mayin Duchrin, Etz Chaim cites the principle that no drop comes down from above without two drops rising opposite it from below, one of the places the Kehot note lists.
Sefer Etz Chaim 39:6עץ חיים ל״ט:ו׳
… שהיא נקבה ומשם יורדת אליה ביסוד שבה ואח״כ נמשכת בחי׳ המים והנה נודע שאין טפה יורד מלמעלה שאין טפיים עלות כנגדו מלמטה והנה טפת הזכר היה ה׳ אורות וה׳ מים וה׳ רקיעים כנזכר פרשה תרומה קס״ו וא״כ צריך שתהיה הטפין של מים של הנוקבא כפליים והנה אלו נמשכין מבינה אמא עלאה בלבד שהיא הטפה של הנוקבא והנה בז״ס תחתונות שלה יש ס״ג א׳ כנ״ל ושם יורדין חו״ב שבה תוך חו״ג נמצאו כל י״ס שבה נכללו בי׳ אותיות דס״ג ומט׳ ספירות שלה נמשכין ט״פ מים ומכתר שלה בחי׳ ד׳ כי …
Sefer Etz Chaim (Public Domain)
104וגם יקב חצב בו
In Yeshayahu’s song of his beloved’s vineyard, the owner clears and plants it, builds a tower in it “and also hewed out a winepress in it,” yet it yields wild grapes. The Talmud applies the winepress to the shissin.
Isaiah 5:2ישעיהו ה׳:ב׳
וַיְעַזְּקֵהוּ וַיְסַקְּלֵהוּ וַיִּטָּעֵהוּ שֹׂרֵק וַיִּבֶן מִגְדָּל בְּתוֹכוֹ וְגַם־יֶקֶב חָצֵב בּוֹ וַיְקַו לַעֲשׂוֹת עֲנָבִים וַיַּעַשׂ בְּאֻשִׁים:
And he digged it, and cleared it of stones, And planted it with the choicest vine, And built a tower in the midst of it, And also hewed out a vat therein; And he looked that it should bring forth grapes, And it brought forth wild grapes. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105The Talmud reads “and he also hewed out a winepress in it” as the shissin beneath the altar. The maamar connects the winepress (yekev) with the union of the Names.
Sukkah 49a:3סוכה מ״ט א:ג׳
תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: שִׁיתִּין מְחוֹלָלִין וְיוֹרְדִין עַד תְּהוֹם, שֶׁנֶּאֱמַר: ״אָשִׁירָה נָּא לִידִידִי שִׁירַת דּוֹדִי לְכַרְמוֹ כֶּרֶם הָיָה לִידִידִי בְּקֶרֶן בֶּן שָׁמֶן. וַיְעַזְּקֵהוּ וַיְסַקְּלֵהוּ וַיִּטָּעֵהוּ שׂוֹרֵק וַיִּבֶן מִגְדָּל בְּתוֹכוֹ וְגַם יֶקֶב חָצֵב בּוֹ״. ״וַיִּטָּעֵהוּ שׂוֹרֵק״ — זֶה בֵּית הַמִּקְדָּשׁ, ״וַיִּבֶן מִגְדָּל בְּתוֹכוֹ״ — זֶה מִזְבֵּחַ, ״וְגַם יֶקֶב חָצֵב בּוֹ״ — אֵלּוּ הַשִּׁיתִין.
It has been taught, R. Yose says The cavity of the pits descends to the abyss, for it is said, “Let me sing of my beloved, a song of my lover for his vineyard. My beloved had a vineyard on a very fruitful hill. And he dug it, and cleared it of stones, and planted it with the choicest vine, and built a tower in the midst of it, and also hewed out a vat therein” (Isaiah 5:1). “And planted it with the choicest vine” refers to the Temple; “and …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
106ובמא״א אות יו״ד סעי׳ כ״ג
There the Alter Rebbe cites this same entry of Me’orei Or (letter yud, section 23, with letter gimmel, section 66), together with the Pardes on יבק and the Raaya Mehemna on Mishpatim and Pekudei, in explaining blessing, holiness and union as three levels of drawing down, union being the drawing down into the inner dimension.
Kehot’s noteנזכר גם לקמן ברכה צג, ד. אוה״ת בראשית-ג דף תפמב. ביאה״ז להצ״צ-ב ע׳ תשנא. נ״ך-א ע׳ קמז.
107כי שמש ומגן
“For a sun and a shield is Havayah Elokim.” The maamar uses it for the Name Elokim as the firmament that screens and divides.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
108הסך נסך שכר לה׳
The libation is poured “to Havayah.” The maamar reads it as drawing the Name Havayah down to gladden the Name Elokim.
Numbers 28:7במדבר כ״ח:ז׳
וְנִסְכּוֹ רְבִיעִת הַהִין לַכֶּבֶשׂ הָאֶחָד בַּקֹּדֶשׁ הַסֵּךְ נֶסֶךְ שֵׁכָר לַה׳
And the drink-offering thereof shall be the fourth part of a hin for the one lamb; in the holy place shalt thou pour out a drink-offering of strong drink unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
109יקב
At the end of Lech Lecha the Zohar reads Isaiah’s “and he also hewed out a winepress in it” as “the gate of Tzedek,” as in “Open for me the gates of righteousness,” and says that every circumcised Jew enters both the tower and the winepress. The text gives it as a further place on yekev.
Zohar, Lech Lecha 35:465–476ספר הזהר, לך לך ל״ה:תס״ה-תע״ו
The next words are, “he put a fence round it and stoned it”: Ten are fixed in one. i.e. he removed from himself and from his portion all the celestial chieftains and champions, and all the “lower crowns”, and chose this vineyard for his portion, as it is written, “For the L-rd’s portion is his people, Jacob is the lot of his inheritance” (Deut. 32, 9). Further, “He planted it with the choicest vine”, as it says elsewhere, “I planted thee a noble vine, wholly a right seed” (Jer. 2, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
110יקב יחוד קדושה ברכה
The Raaya Mehemna on Mishpatim reads yekev as the initials of the yichud, kedushah and berachah (union, holiness and blessing) of the Holy One, blessed be He, and identifies them with the Shechinah: blessing from His right, holiness from His left, and union in the middle. The text cites it for this reading of yekev.
Zohar, Mishpatim 10:405–11:414ספר הזהר, משפטים י׳:ת״ה-י״א:תי״ד
111יחוד קדושה ברכה וע״ש דקי״ט ע״א
Here the Zohar on Mishpatim speaks of blessing and sanctifying the Holy One, blessed be He, each day and uniting Him with His Shechinah, as when the kohen blesses: “Blessed are You” is blessing and “who has sanctified us” is holiness. The text gives it as another place on these three.
Zohar, Mishpatim 16:460–17:467ספר הזהר, משפטים ט״ז:ת״ס-י״ז:תס״ז
112יחוד קדושה ברכה וע״ש דקי״ט ע״א ובפ׳ פקודי דרס״ב ע״א
In Pekudei the Zohar says that when a person leaves the lowest chamber at the close of his prayer and goes out from before the King, all is bound “in the bond of union, and blessings, and holiness, and added holiness.” The text gives it as another place on these three.
Zohar, Pekudei 52:819–829ספר הזהר, פקודי נ״ב:תתי״ט-תתכ״ט
113סד״ה ואתא מרבבות קדש
At the end of that discourse the Alter Rebbe suggests that blessing, holiness and union are three levels: blessing is the hundred daily blessings, the drawing down at the level of “You give life to them all”; holiness is the drawing down from the “myriads of holiness” through “who has sanctified us with His commandments,” the light that encompasses all worlds, though still only like betrothal; and union is the drawing down into the inner dimension, the revelation of the Infinite Light that is “One, but not in number.” There he cites the same passages of the Raaya Mehemna and Pekudei and refers back to the end of this discourse on the libations.
Kehot’s noteלקמן פ׳ ברכה צג, ד.
114ואתה מרבבות קדש
Moshe’s blessing opens: “Havayah came from Sinai … and He came from the myriads of holiness.” The text refers to the Alter Rebbe’s discourse on these words, at whose end union, holiness and blessing are explained.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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