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לבאר ענין יו״כ
To explain the matter of Yom Kippur
Neglecting a positive commandment dims only the “revealed world” (vav-hei), the love a person kindles from below, which teshuvah itself rekindles; violating a prohibition blocks the “hidden world” (yud-hei), the love given from above, which only the inner dimension of G-d’s will, revealed on Yom Kippur, can restore. So Yom Kippur is “Shabbos Shabbason … for you”: higher than the face-to-face turning of Shabbos, and revealed below in the source of the souls of Israel.
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לבאר ענין יו״כ
To explain the matter of Yom Kippur
Neglecting a positive commandment dims only the “revealed world” (vav-hei), the love a person kindles from below, which teshuvah itself rekindles; violating a prohibition blocks the “hidden world” (yud-hei), the love given from above, which only the inner dimension of G-d’s will, revealed on Yom Kippur, can restore. So Yom Kippur is “Shabbos Shabbason … for you”: higher than the face-to-face turning of Shabbos, and revealed below in the source of the souls of Israel.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The Alter Rebbe asks why, according to the Talmud, teshuvah alone erases the neglect of a positive commandment while a prohibition needs Yom Kippur, although positive commandments are usually the weightier ones. He first defines teshuvah as turning face to face: sin does not distance a person from G-d, who fills all things and gives life even to the sinner; it turns his back. Shabbos shows what the “face” is: G-d withdraws from the outer dimension of Malchus that creates the worlds into His inner self, and Israel, rooted in His thought, rises with Him. During the week one “makes” this Shabbos through prayer, which lifts the mitzvos like a bent cypress springing back, while worldly preoccupation slings the soul far away. The soul has two fires of love: the natural love given from above, and the love a person kindles by contemplating how G-d renews creation every moment. Positive commandments derive from vav-hei, the revealed world and the arousal from below; prohibitions from yud-hei, the hidden world and the arousal from above. Teshuvah rekindles the first; only Yom Kippur, when the inner dimension of G-d’s will above both is aroused, restores the second.

Outline
	1The question, and teshuvah as turning face to faceWhy is neglecting a positive commandment forgiven at once, while a prohibition needs Yom Kippur? Sin is turning one’s back, not moving away, and teshuvah turns the face back. Shabbos is G-d’s withdrawal from the outer dimension of Malchus into His inner self, and Israel, who “arose in thought,” rises with Him: “as I am, so are they.”¶1
	2Making Shabbos during the week: prayer and the mitzvos“One who toiled on Erev Shabbos will eat”: one makes Shabbos in the soul through prayer, the ladder on which the mitzvos ascend. Like a bent young cypress springing back, the mitzvos (Ani), bound to physical measures, rise to their source (Anochi); on the opposing side, worldly preoccupation makes livelihood into “our god” and slings the soul far away. Prayer, in place of the offerings, kindles fire in the heart to consume the animal soul.¶2
	3Two fires of love and the blessing “Blessed are You”The fire from heaven is the natural love of the G-dly soul, placed by the “Aharon” above; the fire brought “from the ordinary” is the love kindled by contemplating creation renewed every moment. This is the turning of the face, and the blessing “Blessed are You, King of the world” asks that G-d, King only through His outer dimension, be drawn into revelation and addressed as “You.”¶3
	4Yud-hei and vav-hei; why Yom Kippur is Shabbos ShabbasonPositive commandments come from vav-hei, the revealed world and the arousal from below, which teshuvah restores at once; prohibitions come from yud-hei, the hidden world and the arousal from above, which they block. On Yom Kippur the inner dimension of G-d’s will, above both, is aroused through confession, and before it “darkness is like light.” So Yom Kippur is Shabbos Shabbason, beyond Shabbos, and “for you,” revealed in the source of the souls of Israel.¶4


Key concepts
	Turning face to faceהחזרת פנים בפנים
	Sin is pictured as two people standing side by side but facing away from each other: G-d is never far, but the person has turned his back. Teshuvah, contemplation and Shabbos turn the inner dimension of the soul back toward G-d’s inner dimension.

	The outer dimension of Malchusחיצוניות מלכותו
	All the worlds receive their existence only from a radiance of G-d’s sovereignty, His Name “called upon them,” and not from His inner essence. Relative to G-d this is a descent, and on Shabbos He “rests” by withdrawing into His inner self.

	Ani and Anochiאני ואנכי
	Anochi is G-d as hidden, the hidden world; Ani is Torah and mitzvos clothed in physical measures below. Like a supple cypress bent down and springing back, the mitzvos descend into physical limits and rise back to their source through prayer.

	The fire above and the fire belowאש שלמעלה ואש שלמטה
	The fire above is the natural love (ahavah rabbah) of the G-dly soul, given from above; the fire below is the love a person kindles through contemplation, the arousal from below, also called the small love (ahavah zuta).

	Yud-hei and vav-heiי״ה ו״ה
	The first and last pairs of letters of the Name Havayah: yud-hei is the hidden world, source of the 365 prohibitions; vav-hei is the revealed world, source of the 248 positive commandments.

	The inner dimension of G-d’s willפנימיות רצונו
	The level above both yud-hei and vav-hei, aroused on Yom Kippur. Before it “darkness is like light,” so sin takes up no place, and even the blemish of a prohibition is atoned.

	Shabbos Shabbasonשבת שבתון
	Yom Kippur’s title: an ascent beyond the ascent of Shabbos. Unlike Shabbos, whose light remains above (“a holy convocation”), Yom Kippur’s light is “for you,” revealed below in the source of the souls of Israel.


Section 1 · ¶1
The question, and teshuvah as turning face to face
1לבאר ענין יו״כ [יום כפור].1 כתוב אחד אומר שבת שבתון הוא לכם23 וכתוב אחד אומר שבת שבתון היא לכם הנה ארז״ל [אמרו רבותינו זכרונם לברכה] עבר על מ״ע [מצות עשה] ושב לא זז משם עד שמוחלין לו עבר על מל״ת [מצות לא תעשה] תשובה תולה ויו״כ [ויום כפור] מכפר.4
To explain the matter of Yom Kippur. One verse says, “It (hu) is a Shabbos of complete rest (Shabbos Shabbason) for you,” and another verse says, “It (hi) is a Shabbos of complete rest for you.” Now, our Sages, of blessed memory, said: “If one transgressed a positive commandment and repented, he does not move from there before he is forgiven; if one transgressed a prohibitive commandment, teshuvah suspends [the judgment] and Yom Kippur atones.”
The maamar sets out to explain Yom Kippur. It opens with two verses that both call Yom Kippur “a Shabbos of complete rest,” one with the masculine pronoun hu and one with the feminine hi, and with the Talmud’s rule (Yoma 86a): neglecting a positive commandment is forgiven as soon as one repents, but for violating a prohibition teshuvah only holds the judgment in suspense until Yom Kippur completes the atonement.


ולהבין זה דהא מ״ע [מצות עשה] עדיפא שדוחה את ל״ת [לא תעשה]5 הנה כתיב שובו אלי ואשובה אליכם6 (במלאכי סי׳ ג׳)
To understand this—for surely a positive commandment is superior, since it overrides a prohibition—behold, it is written, “Return to Me and I will return to you” (in Malachi, chapter 3),
The difficulty: a positive commandment is generally the weightier one, since it can override a prohibition (Kehot points to Yevamot 3b), so why should its neglect be the easier sin to erase? The answer begins from Malachi’s words, which describe teshuvah as a two-way turning: when we return, G-d returns to us.


וכתיב השיבנו ה׳ אליך ונשובה7 שהוא ענין עד״מ החזרת פב״פ [פנים בפנים] כי הנה כתיב כי פנו אלי עורף8
and it is written, “Bring us back to You, Havayah, and we shall return.” This is, by way of analogy, the matter of turning back [to be] face to face. For it is written, “For they have turned to Me the back of the neck
The verse from Lamentations likewise speaks of being brought back and returning. The Alter Rebbe reads this “return” as turning back to face G-d, and Jeremiah’s rebuke, that Israel turned to G-d “the back of the neck,” describes sin as turning one’s back rather than moving away.


ולא פנים שאפילו בשעת החטא לא שייך לומר עליו ית׳ שריחק ה׳ את האדם בריחוק מקום ממש
and not the face”: for even at the time of the sin it cannot be said of Him, may He be blessed, that G-d distanced the person by an actual distance of place,
Jeremiah speaks of a back and a face, not of distance. Even while a person sins, G-d has not removed him to some far place.


שהרי מכה״כ [מלא כל הארץ כבודו] ולית אתר פנוי מיני׳910 והוא הוא הנותן לאדם כח וחיות לחיות11 אפילו בשעת החטא ממש
since, after all, “the whole earth is full of His glory,” and “there is no place empty of Him,” and He Himself is the One who gives the person power and life-force to live even at the very time of the sin.
G-d’s presence fills everything: “the whole earth is full of His glory” (Isaiah 6:3, per Kehot), and “there is no place empty of Him” (Tikkunei Zohar). Indeed, the very life by which the sinner commits the sin comes from G-d at that moment.


אלא שהוא עד״מ כמו שני בנ״א [בני אדם] שעומדים זה אצל זה בקירוב מקום רק שזה מחזיר פניו לכאן
Rather, it is, by way of analogy, like two people who stand next to each other, close in place, except that this one turns his face this way
The analogy is of two people standing right beside each other, with no physical distance between them, who nonetheless face in opposite directions.


וזה מחזיר פניו לכאן לפי שאין ביניהם קירוב הלבבות וע״י התשובה חוזר להיות פב״פ [פנים בפנים] [ועמ״ש מזה בד״ה שובה ישראל]
and that one turns his face that way, because there is no closeness of hearts between them. And through teshuvah it becomes face to face again. [And see what is written about this in the discourse beginning “Return, O Israel.”]
What separates them is not space but the absence of closeness of heart; so too sin turns a person’s face away from G-d, and teshuvah turns it back so that the relationship is again face to face. The bracket refers the reader to a discourse on Hosea’s call “Return, O Israel” for more on this.


וביאור ענין זה יובן במ״ש ושמרו בני ישראל את השבת12 כי הנה ענין השבת שבו שבת ה׳ כי ששת ימים עשה ה׳ את השמים ואת הארץ כו׳
The explanation of this matter will be understood from what is written, “And the children of Israel shall keep the Shabbos.” For the matter of Shabbos, on which G-d rested, [is this]: “For in six days Havayah made the heavens and the earth,” etc.;
To explain what “face to face” means, the maamar turns to Shabbos, which Israel is commanded to “keep.” First it explains what Shabbos is for G-d, who “rested” on it after making heaven and earth in six days.


דהיינו שהשפיל א״ע [את עצמו] כביכול וצמצם בעשרה מאמרות13 יהי רקיע14 כו׳ בששת ימי המעשה לברוא ולהוות ולהחיות רוח שפלים15 בבחינת חיצוניות מלכותו ית׳ לבד
that is, He lowered Himself, as it were, and contracted [Himself] into ten utterances—“Let there be a firmament,” etc.—during the six days of work, to create, to bring into being and “to give life to the spirit of the lowly,” with the level of the outer dimension (chitzoniyus) of His sovereignty (Malchus), may He be blessed, alone,
Creation during the six days involved G-d “lowering Himself,” as it were, and contracting His creative power into the ten utterances of Genesis, such as “Let there be a firmament.” What gives life to the created worlds, described in Isaiah’s phrase “the spirit of the lowly,” is only the outer dimension of His sovereignty (Malchus), not His inner self.


כדכתיב מלכותך מלכות כל עולמים שהתהוות כל עולמים וחיותם אינו אלא מבחי׳ מלכותו ית׳ ואינו כדמיון הנשמה המחיה את הגוף שמתלבשת בתוכו להחיותו ויש לה התפעלות ממקרי ושנוי הגוף כו׳
as it is written, “Your kingship is the kingship of all worlds”: the coming into being of all the worlds and their life-force (chayus) are only from the level of His sovereignty, may He be blessed. And it is not like the soul that gives life to the body, which clothes itself within it to give it life and is affected by the body’s happenings and changes, etc.;
The verse calls G-d’s kingship “the kingship of all worlds”: all the worlds and their life-force come from His Malchus alone. This is unlike a soul, which enters the body it animates and is affected by whatever happens to the body.


משא״כ אני הוי׳ לא שניתי16 כתיב שאין בו שום שינוי ח״ו [חס ושלום] מצד רבוי הנבראים וכמאמר אתה הוא עד שלא17 נברא העולם כו׳ לפי שאינו מתלבש בתוך העולמות להחיותם בבחי׳ פנימיות מהותו ועצמותו ית׳
whereas [of Him] it is written, “I, Havayah, have not changed”: there is no change in Him whatsoever, G-d forbid, on account of the multitude of created beings; as the saying goes, “You were the same before the world was created,” etc. For He does not clothe Himself within the worlds to give them life with the level of the inner dimension (pnimiyus) of His being and essence, may He be blessed,
G-d, by contrast, says “I, Havayah, have not changed”: bringing countless creatures into being makes no change in Him, as the liturgy says that He is the same before and after the world’s creation. This is because He does not invest His inner being and essence in the worlds to give them life.


אלא רק התפשטות זיו והארה ממנו ית׳ שעלה ברצונו להיות מלך עליהם והוא חיותם וקיומם מה שנקרא שמו עליהם וכמ״ש הודו על ארץ ושמים18 כו׳
but only an extension of radiance and illumination from Him, may He be blessed, for it arose in His will to be King over them. And this is their life-force and their existence: that His Name is called upon them; as it is written, “His splendor is over earth and heaven,” etc.
What the worlds receive is only a radiance (ziv) extending from Him, because He willed to be their King; that His Name is “called upon them” is itself their life and existence. The verse says “His splendor (hod) is over earth and heaven”: only a radiance, and it rests over them.


והתפשטות זו נחשבת ירידה והשפלה גדולה לגבי הקב״ה בבחי׳ פנימיותו וביום השבת נתעלה בבחי׳ פנימית א״ס
And this extension is considered a great descent and lowering relative to the Holy One, blessed be He, in the level of His inner dimension. And on the day of Shabbos He is elevated into the level of the inner dimension of the Infinite One (Ein Sof),
Even this outward radiance is a great descent from the standpoint of G-d’s inner dimension. On Shabbos He rises back, so to speak, into the inner dimension of the Infinite One (Ein Sof).


ב״ה וה״ז [והרי זה] נק׳ בחי׳ שביתה אצלו עד״מ כאדם המדבר שבשעה שהוא מדבר מצמצם שכלו ומורידו בהדבורים וכאשר אינו רוצה לדבר פוסק ושובת
blessed be He; and this is called the level of “resting” on His part. By way of analogy, it is like a person who speaks: while he is speaking he contracts his intellect and brings it down into the words, and when he does not want to speak, he stops and rests,
This withdrawal inward is what is meant by G-d’s “resting” on Shabbos. The analogy is a speaker: while he speaks, he narrows his intellect into words; when he chooses to stop speaking, he “rests.”


והרי אז עלה שכלו למקורו אשר שם משכן החכמה19 כן ויותר מכן לאין קץ ותכלית מתעלה ביום השבת למעלה ממדרגת החכמה שנחשבת כעשי׳ [כעשיה] גופני׳ כמ״ש כולם בחכמה עשית20
and then, behold, his intellect has risen to its source, where the dwelling place of wisdom is. So, and infinitely more so, without end or limit, [G-d] is elevated on the day of Shabbos above the rank of Chochmah, which is considered like a physical act of making, as it is written, “You made them all with wisdom”;
When a speaker falls silent, his intellect returns to its source in the mind. G-d’s ascent on Shabbos is infinitely greater: it goes even above Chochmah, which in relation to Him counts as no more than a physical act of making, as the verse says, “You made them all with wisdom.”


אלא כמאמר אנת חכים ולא בחכמה ידיעא2122 כו׳ ולפי שישראל עלו במחשבה2324 וכמאמר ואתה נפחת25 בי26 ומאן דנפח כו׳ וארז״ל [ואמרו רבותינו זכרונם לברכה] מאין באת2728 כו׳
rather, as the saying goes, “You are wise, but not with a knowable wisdom,” etc. And because Israel arose in [G-d’s] thought, as the saying goes, “and You breathed it into me,” and “one who blows,” etc., and our Sages, of blessed memory, said, “From where (me’ayin) have you come?” etc.
Elijah’s prayer in the Tikkunei Zohar says of G-d, “You are wise, but not with a knowable wisdom,” for He is beyond Chochmah. Israel, in turn, “arose in thought” before creation (Bereshit Rabbah 1:4), and the soul was “breathed” into the person from G-d’s innermost being; the Mishnah’s “From where (me’ayin) have you come?” is read here as “from Ayin.”


[פי׳ מבחינת אין שהוא מקור החכמה כמ״ש והחכמה מאין תמצא29 וכמ״ש בפ׳ במדבר ועמ״ש ע״פ האזינו השמים]30 שבחי׳ ומדרגת ישראל גבוה מאד נעלה מבחי׳ התפשטות חיצונית מלכותו ית׳
[That is: from the level of Ayin (nothingness), which is the source of Chochmah, as it is written, “And wisdom is found from Ayin (me’ayin)”; and as is explained in Parshas Bamidbar; and see what is written on the verse “Listen, O heavens.”]—for the level and rank of Israel is very high, exalted above the level of the extension of the outer dimension of His sovereignty, may He be blessed.
Ayin (“nothingness”) is the level above Chochmah, its source, and Job’s “wisdom is found from Ayin” is read that way. This is why the root of Israel is far higher than the outer extension of Malchus that brings the worlds into being.


ולכן נאמר ושמרו בנ״י [בני ישראל] את השבת31 להתקדש בקדושתו ית׳ להיות שבת לה׳ אלקיך32 כו׳ וכתיב ביני ובין בני33 ישראל אות היא כו׳ כלומר כמוני כמוהם כביכול
Therefore it is said, “And the children of Israel shall keep the Shabbos”: to become sanctified with His holiness, may He be blessed, so as to be “a Shabbos unto Havayah your G-d,” etc. And it is written, “Between Me and the children of Israel it is a sign,” etc.; that is to say, as I am, so are they, as it were.
Because Israel’s root is in G-d’s inner dimension, they are commanded to keep Shabbos: to be sanctified with His own holiness, so that the day is truly “a Shabbos unto Havayah.” The verse “Between Me and the children of Israel it is a sign” is read as a statement of likeness: as G-d rests on Shabbos, so do they.


וזהו ששת ימים תעבוד34 כו׳ בבחי׳ חיצוני׳ עשי׳ [עשיה] כדי פרנסתו וביום השביעי שבת לה׳ להיות מתעלה במקורא דכולא להבטל אליו ולדבקה בו ית׳
And this is [the meaning of] “Six days you shall labor,” etc.: in the level of external action, for the sake of one’s livelihood; “and on the seventh day [it is] a Shabbos unto Havayah”: to be elevated into the Source of all, to be nullified to Him and to cleave to Him, may He be blessed.
A person’s week mirrors G-d’s: during the six days he works in the realm of external action to earn a living, just as G-d’s creative power is outward. On the seventh day he rises into the Source of all, setting himself aside before G-d (bittul) and cleaving to Him.


(ועמ״ש מענין זה בפ׳ שמות ע״פ כי טובים דויך כו׳ וזהו ענין החזרת פנים בפנים דהיינו גילוי פנימית הנשמה ורעותא דליבא ליבטל אליו ית׳ בבחי׳ פנימיות א״ס ב״ה):3536
(And see what is written on this matter in Parshas Shemos, on the verse “For your love is better,” etc. And this is the matter of turning back face to face: that is, the revelation of the inner dimension of the soul and the desire of the heart (re’usa deliba) to be nullified to Him, may He be blessed, in the level of the inner dimension of the Infinite One (Ein Sof), blessed be He.)
After a pointer to a discourse on “For your love is better” in Parshas Shemos, the paragraph defines “turning face to face”: the soul reveals its inner dimension and the heart’s desire to be wholly nullified to G-d. That inner turning reaches G-d’s own inner dimension, the inner dimension of Ein Sof, just as Shabbos does.




Section 2 · ¶2
Making Shabbos during the week: prayer and the mitzvos
2ב אך הנה ארז״ל [אמרו רבותינו זכרונם לברכה] מי שטרח בע״ש [בערב שבת] יאכל37 כו׳ לכך כתיב ושמרו בני ישראל את השבת לעשות כו׳
2. However, our Sages, of blessed memory, said, “One who toiled on Erev Shabbos will eat,” etc. That is why it is written, “And the children of Israel shall keep the Shabbos, to make,” etc.:
The Talmud’s saying that only “one who toiled on Erev Shabbos will eat” on Shabbos (Avodah Zarah 3a) teaches that Shabbos must be prepared for during the week. The Alter Rebbe hears the same in the verse, which commands Israel not only to keep the Shabbos but “to make” it.


כלומר שישמור מחול לשבת גם לתקן בעצמו ולעשות בנפשו את השבת שיהיה באמת כך והשמירה הזאת לעשות את השבת בנפשו בימות החול הוא על ידי התפלה כי
that is to say, that he should keep [it] from the weekday toward Shabbos, and also to rectify within himself and to make the Shabbos in his soul, so that it truly be so. And this keeping—making the Shabbos in one’s soul during the weekdays—is through prayer. For
“Keep” is read as watching and preparing from the weekdays toward Shabbos: a person must work on himself so that the inner ascent of Shabbos truly takes place in his own soul. This weekday “making of Shabbos” is accomplished through prayer.


הנה בתקונים אמרו כי התפלה היא סולם38 מוצב ארצה39 וראשו מגיע השמימה40 ומלאכי אלהים41 עולים ויורדים בו42 מלאכי אלהים הם המצות
in the Tikkunim they said that prayer is “a ladder set on the earth, and its top reaches heavenward, and angels of G-d ascend and descend on it.” “Angels of G-d” are the mitzvos,
The Tikkunei Zohar reads Yaakov’s ladder, set on the earth with its top reaching heaven, as prayer. The “angels of G-d” going up and down on it are identified here with the mitzvos.


שהם מלאכים שלוחי דמלכא וכמ״ש בתנחומא פ׳ ויגש היו מכבדין את המצות שהן שלוחי ושלוחו של אדם43 כמותו4445 (ועמ״ש מזה ג״כ בד״ה ויקרא אל משה).
for they are angels, “messengers of the King” (sheluchei de’malka), as is written in the Tanchuma, Parshas Vayigash: “Honor the mitzvos, for they are My messengers, and a person’s agent is like himself.” (And see what is written about this also in the discourse beginning “And He called to Moshe.”)
In Hebrew a malach (angel) is a messenger, and the mitzvos are G-d’s messengers; in the Tanchuma G-d tells Israel to honor them for that reason, since “a person’s agent is like himself” (Mishnah Berakhot 5:5). The parenthesis points to the discourse on “And He called to Moshe” for more on this.


ובמקורם הם אברים דמלכא4647 והיינו עד״מ כמו שע״י אברי הגוף מתפשט הנשמה לפעול פעולתה כך ע״י המצות נמשך ומתפשט גילוי אלהותו ית׳ ועלייתן למעלה למקורן הוא ע״י התפלה
And in their source they are “limbs of the King” (evarim de’malka). That is, by way of analogy: just as the soul extends itself through the limbs of the body to perform its action, so through the mitzvos the revelation of His G-dliness, may He be blessed, is drawn down and extends. And their ascent on high, to their source, is through prayer.
At their source the mitzvos are “limbs of the King”: just as the soul acts through the limbs of the body, G-d’s revelation is drawn down and expressed through the mitzvos. The mitzvos themselves rise back to their source through prayer.


(ועמ״ש בפ׳ שלח בפי׳ וזכרתם את כל מצות ה׳) ולבאר ענין זה הנה חז״ל [חכמינו זכרונם לברכה] תקנו לומר קודם כל מצוה אק״ב [אשר קדשנו במצותיו] שע״י המצות מתעלים בקדש העליון
(And see what is written in Parshas Shelach, in the explanation of “And you shall remember all the commandments of Havayah.”) To explain this matter: our Sages, of blessed memory, instituted that before every mitzvah one says, “Who has sanctified us with His commandments,” for through the mitzvos [we] are elevated into the supernal holiness.
The blessing said before a mitzvah, “Who has sanctified us with His commandments,” shows that the mitzvos raise those who do them into the supernal holiness. The parenthesis refers to a discourse in Parshas Shelach on “And you shall remember all the commandments of Havayah.”


והענין הוא דהנה כתיב אני כברוש רענן48 כו׳ פי׳ ברוש הוא מין ארז שעדיין לא הזקין
The point is this. It is written, “I am like a verdant cypress (berosh),” etc. The meaning: a berosh is a kind of cedar that has not yet grown old,
Hosea’s “I am like a verdant cypress” supplies the image for how the mitzvos rise. The berosh is described as a young cedar that has not yet hardened with age.


והוא רך ורענן כשהוא בלחותו שאז יכולים לכופפו למטה ובשביל שהוא גבוה שבאילנות וכשמניחין עליו איזה דבר כשנכפף למטה
and it is soft and fresh while it is still moist, so that then it can be bent downward. And because it is the tallest of the trees, when something is placed on it while it is bent down,
Because it is young and full of sap, the berosh can be bent down to the ground. And because it is the tallest tree, whatever is placed on it while it is bent will be carried very high.


הנה כשחוזר לאיתנו מגביה את הדבר ההוא למקום גבוה מאד וכך הוא עד״מ בחינת אני כי יש בחי׳ אנכי ובחי׳ אני בחי׳ אנכי מי שאנכי
then, when it returns to its full strength, it lifts that thing up to a very high place. And so, by way of analogy, is the level of Ani (“I”). For there is the level of Anochi (“I”) and the level of Ani. The level of Anochi is “Who I am” (mi she’anochi),
When the bent tree springs back, it flings what lies on it far upward. This, the maamar says, is the level called Ani (“I”), as distinct from Anochi (“I”): Anochi, “Who I am,” is G-d’s own hidden self.


דהיינו בחי׳ עלמא דאתכסיא ובחי׳ אני הוא בחי׳ תומ״צ [תורה ומצות] בבחי׳ למטה כשמתלבשים בענינים גשמיים ומגבילים הענינים לתת שיעור וקצבה לענייני המצות גשמיים
that is, the level of the hidden world (alma de’iskasya). And the level of Ani is the level of Torah and mitzvos as they are below, when they are clothed in physical matters and set bounds to those matters, to give a measure and a limit to the physical matters of the mitzvos,
Anochi is the hidden world (alma de’iskasya), G-d as He is concealed. Ani is Torah and mitzvos as they exist below, clothed in physical objects and bound by exact halachic measures and limits.


כמו מי רביעית נוטלין לידים4950 כו׳ (ועמ״ש בד״ה כי המצוה הזאת מענין אנכי ואני) והוא כמשל הברוש רענן שנכפף למטה וחוזר למעלה למקורא עילאה דכולא
such as “A revi’is of water [is used] to wash the hands,” etc. (And see what is written in the discourse beginning “For this commandment” on the matter of Anochi and Ani.) And it is like the analogy of the verdant cypress, which is bent down and returns upward, to the supreme Source of all.
An example is the rule that a revi’is (a fixed small measure) of water is needed to wash the hands (Mishnah Yadayim 1:1). Like the cypress, the mitzvah is bent down into physical measures and then springs back up to the supreme Source of all, lifting with it what was placed upon it.


וכן בזה לעו״ז [לעומת זה] נאמר ולא נאמר עוד51 אלהינו למעשה ידינו כי כמו שהמצות מתעלים ע״י העלאות פנימיות לבבות כללות נש״י [נשמות ישראל]
And likewise in this matter, on the opposing side, it is said, “And we will no longer say ‘our god’ to the work of our hands.” For just as the mitzvos are elevated through the uplifting of the inner dimension (pnimiyus) of the hearts of the souls of Israel as a whole (klalus),
The same movement has a mirror image “on the opposing side,” hinted at in Hosea’s “we will no longer say ‘our god’ to the work of our hands.” First the holy side: the mitzvos rise through the uplifting of the inner dimension of the hearts of all Israel.


כמאמר עלה במחשבה52 כו׳ ולכן אומרים אלקינו פי׳ שהוא כח חיותנו ושאליו אנחנו משתחוים ומודים בבחי׳ ביטול.
as the saying goes, “[Israel] arose in thought,” etc., and therefore we say “our G-d,” meaning that He is the power of our life, and that to Him we bow and give acknowledgment in a state of self-nullification (bittul).
Israel’s souls “arose in thought” before creation (Bereshit Rabbah 1:4), so their inner heart reaches upward, and we call G-d “our G-d”: the source of our life, before whom we bow in self-nullification. A person’s “god,” then, is whatever he truly bows his mind and heart to.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] פרק לפני אידיהן (דף ח׳ סע״א [סוף עמוד א]) ישראל שבחו״ל [שבחוץ לארץ] עובדי כוכבים בטהרה הם כי ההשתחואה לעבודת כוכבים53 הוא שמשתחוה וכופף ראשו לכוכבים ומזלות
Now, our Sages, of blessed memory, said in the chapter Lifnei Eideihen (folio 8, end of side a): “Jews outside the Land are star-worshippers in purity.” For bowing in the worship of stars is that one bows and bends his head to the stars and constellations (mazalos).
The Talmud says that Jews outside the Land serve idolatry “in purity” (Avodah Zarah 8a), that is, without knowing it. To explain this, the Alter Rebbe defines the worship of stars: bowing the head to the stars and constellations.


והנה כתי׳ [כתיב] וממגד תבואות שמש54 שהתבואות גדלים מן השמש וכן שאר כל עניני עולם הזה אין לך עשב מלמטה55 שאין לו כוכב מלמעלה56
And it is written, “And with the bounty of the crops of the sun”: the crops grow from the sun. And so with all the other matters of this world: “There is no blade of grass below that does not have a star above,”
Moshe’s blessing speaks of crops that come from the sun, and the Midrash says that every blade of grass below has a star above it (Bereshit Rabbah 10:6). All physical things receive their flow through the heavenly bodies.


שהוא המזל שממנו נשפע הדבר וכשאדם מטריד מחשבתו ולבו רק בעניני עולם הזה כל הימים הוא מוריד שכלו שבראשו57 לדבר הנשפע מכוכבים ומזלות ונעשה גם הם בחי׳ אלהינו למעשה ידינו
which is the mazal from which the thing receives its flow. And when a person occupies his thought and heart only with the matters of this world all his days, he brings down the intellect in his head to a thing that flows from the stars and constellations, and they too become the level of “our god” to the work of our hands.
Each thing receives its flow through its own mazal (star or constellation). A person who fills his thought and heart all his days with worldly concerns bends his intellect, the “head,” to things that flow from the stars, which is an inner form of bowing to them; so they too become “our god” to the work of our hands.


כי מעשה ידינו שהוא עסק הפרנסה נעשה מזה בחי׳ אלהים אחרים וזהו ואת נפש אויבך יקלענה58 בתוך כף הקלע שאע״פ [שאף על פי] שהדבר שהוא מלובש בו בענינים גשמיים נראה לעין שהוא מן העבירות שאדם דש בעקביו
For out of “the work of our hands,” which is the occupation of earning a livelihood, there is made the level of “other gods.” And this is [the meaning of] “And the soul of your enemies He shall sling out, as from the hollow of a sling”: although the thing in which he is clothed in physical matters looks to the eye like one of the sins that a person tramples with his heels,
Earning a living (“the work of our hands”) can turn into “other gods.” Abigail’s prayer that the soul of David’s enemies be “slung out” (I Samuel 25:29) describes what this does to a person, even though such preoccupation looks like a minor fault, one of those a person “tramples with his heels.”


הנה הוא דומה למשל קליעת האבן59 שמקלעין אותו ע״י כף הקלע למקום רחוק מאד עד שנעשה כאלו עובד כוכבים
it is nevertheless comparable to the analogy of slinging a stone, which is slung with the hollow of a sling to a very distant place, until he becomes as though he worships the stars.
Its effect is like a stone flung from a sling, which lands very far away. The soul is cast so far from its source that it is as though the person worshipped the stars.


והנה עליית המצות העיקר הוא ע״י התפלה לפי שאז הוא שעת הכושר ומתגלה ומתעלה בחי׳ פנימית נקודת הלב בכללות נש״י [נשמות ישראל] בתשיקה ודביקה באלהים חיים וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] תפלות במקום קרבנות תקנום60
Now, the ascent of the mitzvos is chiefly through prayer, because that is the propitious time, and the level of the inner dimension of the point of the heart, in the souls of Israel as a whole, is revealed and elevated, in longing and cleaving to the living G-d. And this is the saying of our Sages, of blessed memory, “They instituted the prayers in place of the offerings.”
The mitzvos ascend chiefly through prayer, the propitious time when the inner point of the heart of all Israel is revealed and rises in longing to cleave to G-d. This is why the Sages say that the prayers were instituted in place of the offerings (Berakhot 26b).


כי כמו הקרבן שהיו מקריבין הבהמה שתהא נשרפת באש שע״ג [שעל גבי] המזבח וכך צריך לעורר את האהבה בתפלה ברשפי אש61 שלהבת מתלהבת בלבו כי יסוד האש הוא בלב62 ולשרוף ולכלות את נה״ב [נפש הבהמית] שבו כו׳:636465
For just as with the offering, where they would offer the animal so that it would be burned in the fire on top of the altar, so one must arouse the love in prayer with flashes of fire, a flame blazing in his heart—for the element of fire is in the heart—and burn up and consume the animal soul within him, etc.
Just as the animal of an offering was burned by the fire on the altar, in prayer one must kindle the love of G-d in “flashes of fire” in the heart, which is the seat of the element of fire. That flame burns up and consumes the animal soul within him.




Section 3 · ¶3
Two fires of love and the blessing “Blessed are You”
3ג והנה כתיב ונתנו בני אהרן הכהן אש66 על המזבח וארז״ל [ואמרו רבותינו זכרונם לברכה] אע״פ [אף על פי] שאש יורד מן השמים מצוה להביא מן ההדיוט67 כי גם למעלה יש בחי׳ אהרן שנותן בחי׳ אש בכנס״י [בכנסת ישראל]
3. Now, it is written, “And the sons of Aharon the Kohen shall put fire on the altar,” and our Sages, of blessed memory, said, “Even though fire comes down from heaven, it is a mitzvah to bring [fire] from the ordinary (hedyot).” For above, too, there is the level of Aharon, who puts the level of fire into the Congregation of Israel (Knesses Yisrael).
The Torah commands the priests to put fire on the altar, and the Sages (Eruvin 63a) explain that although fire came down from heaven, there is a mitzvah to bring ordinary, human-made fire as well. The Alter Rebbe applies both fires to the soul: above, too, there is an “Aharon” who places fire within the Congregation of Israel.


כי אהרן הוא שושבינא דמטרוניתא686970 והוא מז׳ הרועים71 המשפיעים גילוי אלהותו ית׳ במקור נשמות ישראל ובחי׳ אש שלמעלה היא אהבה הטבעית אהבה רבה שבנפש האלהית72 הכלולה בחכמה שבנפשו73
For Aharon is “the groomsman of the Queen” (shushvina de’matronisa), and he is one of the seven shepherds who bestow the revelation of His G-dliness, may He be blessed, into the source of the souls of Israel. And the level of the fire above is the natural love, the great love (ahavah rabbah) in the G-dly soul, which is included in the Chochmah of his soul
In the Zohar Aharon is “the groomsman of the Queen,” the one who escorts Malchus, the Congregation of Israel, to the King, and he is one of the seven shepherds who channel G-dliness into the source of the souls. The fire from above is the natural love, ahavah rabbah, which every G-dly soul has by its very nature, rooted in the Chochmah of the soul.


(עיין בסש״ב [בספר של בינונים] פי״ח י״ט ומ״ש באגה״ק [באגרת הקודש] בד״ה אין ישראל נגאלין אלא בצדקה ועמ״ש בפ׳ עקב74 בד״ה ולהבין שרש טעם קישור וחיבור ושייכות ברית ותורה ועמ״ש בד״ה שחורה אני כו׳ ששזפתני השמש כו׳ ע״ש)
(see Sefer Shel Beinonim, chapters 18 and 19; and what is written in Iggeres HaKodesh, in the passage beginning “Israel will be redeemed only through charity”; and see what is written in Parshas Eikev, in the discourse beginning “To understand the root of the reason for the bond, connection and relation of covenant and Torah”; and see what is written in the discourse beginning “I am black,” etc., “for the sun has tanned me,” etc.; see there),
The parenthesis sends the reader to Tanya (Sefer Shel Beinonim), chapters 18 and 19, where this hidden natural love and its root in Chochmah are explained. It also points to Iggeres HaKodesh and to two discourses in Likkutei Torah.


אשר איננה מתלבשת כלל בלבושי הנפש החיונית והיא מתלהבת ומתלהטת במס״נ [במסירות נפש] על ק״ה [קידוש השם] ממש וליפרד מן הפתילה הוא הגוף שנאחזת בו כשלהבת העולה מאליה לדבקה
which is not clothed at all in the garments of the vital soul; and it flares and blazes with self-sacrifice (mesirus nefesh) for the actual sanctification of G-d’s Name, and to separate from the wick—that is, the body—to which it is attached, like a flame that rises of itself, in order to cleave
This love is not clothed at all in the faculties of the vital soul that animates the body, and it blazes with readiness for actual self-sacrifice for the sanctification of G-d’s Name. Like a candle flame straining upward away from the wick, it yearns to leave the body and cleave to G-d.


בו ית׳ ומצוה להביא מן ההדיוט אש שלמטה ע״י התבוננות בגדולת ה׳ כל חד לפום שיעורא דיליה7576 ולהלהיב לבו ונפשו לעבודת ה׳ וההתבוננות המוליד אהבה עזה שהיא כרשפי אש הוא כאשר מתבונן בדבר חדש
to Him, may He be blessed. And “it is a mitzvah to bring from the ordinary” the fire below, through contemplating the greatness of G-d, each one according to his own measure, and to set his heart and soul aflame for the service of G-d. And the contemplation that gives birth to an intense love, which is like flashes of fire, is when one contemplates something new,
“Bringing fire from the ordinary” is the fire a person kindles himself, by contemplating G-d’s greatness, each according to his capacity (in the Zohar’s phrase), until heart and soul are aflame. The contemplation that produces an intense, fiery love is contemplation of something new.


כמו שאנו רואים בחוש שכאשר רואה דבר חידוש מתפעל מאד וכך ארז״ל [אמרו רבותינו זכרונם לברכה] בכל יום7778 יהיו בעיניך כחדשים והוא כאשר יתבונן המשכיל כי באמת חדשים לבקרים79 כו׳
as we plainly see that when one sees something novel, he is greatly stirred. And so our Sages, of blessed memory, said, “Every day they should be in your eyes as new.” And this is when the thoughtful person contemplates that truly “they are new every morning,” etc.,
People are deeply stirred by what is new, which is why the Sages taught that the commandments should seem new in one’s eyes every day (Rashi on Deuteronomy 26:16). The thoughtful person realizes that creation truly is “new every morning” (Lamentations 3:23).


ומחדש בכל יום תמיד מע״ב [מעשה בראשית] מאין ליש ובהתחשך החשך של לילה ויסתלק ונעשה אור של יום וכך יראה האדם בעצמו שבלילה ישן וחיותו מסתלק ממנו ובקומו נעשה בריה חדשה
and [that] He renews every day, continually, the work of creation, from nothing into something; and as the darkness of night grows dark and then withdraws, the light of day comes into being. And so a person will see in himself: at night he sleeps and his life-force withdraws from him, and when he rises he becomes a new creature.
G-d renews creation every day from nothing; night’s darkness withdraws and a new day’s light comes into being. A person sees the same in himself: in sleep his life-force withdraws, and on waking he is like a new creature.


ומזה יבין על כל יצורי עולם שכן הוא וחיותם רצוא ושוב80 וכאשר יראה בעיניו ולבבו יבין81
From this he will understand regarding all the creatures of the world that it is so with them, and that their life-force is “running and returning” (ratzo vashov). And when he sees with his eyes, and his heart understands
From this one understands that the life-force of every creature is “running and returning” (ratzo vashov, after Ezekiel 1:14), constantly withdrawn and renewed. The part ends as he begins to see this with his eyes and grasp it with his heart.


כי ראה זה חדש הוא82 ע״כ ילהיב לבו וישים אליו לבו ונשמתו וכמ״ש צעק לבם83
that “see, this is new,” then he will set his heart aflame and direct his heart and his soul toward Him, as it is written, “Their heart cried out.”
When a person realizes “see, this is new” (Ecclesiastes 1:10), it sets his heart aflame and he turns his heart and soul toward G-d. The verse “their heart cried out” (Lamentations 2:18) describes this outcry of the heart.


וזהו ענין החזרת פנים כי כמו שיש עורף ופנים בגוף כן יש בנשמה והוא כמו ענין הנ״ל שגם קודם שישים האדם הדברים האלה אל לבו
And this is the matter of turning the face back. For just as there is a back and a face in the body, so it is in the soul. And it is like the matter mentioned above: even before the person takes these things to heart,
This contemplation is the “turning of the face” spoken of at the start: the soul, like the body, has a back and a face. Even before a person reflects, the facts are already as just described.


הנה באמת כך הוא שמחיה ומהווה84 מאין ליש ומחדש בטובו בכל יום תמיד מע״ב [מעשה בראשית]85 ולא שייך לומר שהוא רחוק מה׳ ח״ו [חס ושלום]
in truth it is so, that He gives life and brings into being from nothing into something, and in His goodness renews every day, continually, the work of creation; and it cannot be said that [the person] is far from G-d, G-d forbid.
G-d gives life to all things, brings them into being from nothing and renews creation continually, so a person can never really be far from Him. The Kehot note compares the Pardes Rimonim, which says that giving life and bringing into being are one and the same.


אלא שהוא כמשל אדם ההופך ערפו לחבירו ומחזיר פניו ממנו ואח״כ אם ישים ללבו הדברים הנ״ל הרי הוא
Rather, it is like the analogy of a person who turns his back to his fellow and turns his face away from him. And afterwards, if he takes the above-mentioned things to heart, he is
A person who does not reflect is like someone who has turned his back on a friend standing beside him. When he takes these things to heart, he is turning around to face him.


כמו שמחזיר פניו לחבירו ועד״ז תקנו נוסח התפלה ברוך אתה מלך העולם פי׳ כי כל העולמות נמשכו מבחי׳ מלך.
like one who turns his face back toward his fellow. Along these lines they instituted the wording of the prayer, “Blessed are You, King of the world.” The meaning: all the worlds were drawn forth from the level of King,
The wording of blessings follows the same idea: “Blessed are You, King of the world.” The word “King” indicates that all the worlds are drawn from G-d’s level of Malchus (sovereignty).


כמ״ש מלכותך מלכות86 כל עולמים והוא בחינת חיצוניות לבד להיות נק׳ עליהם שמו ומלכותו לבד ומבקשים שיהיה ברוך אתהע והיניו כמ״ש ברוך ה׳ אלהי ישראל מהעולם ועד העולם87
as it is written, “Your kingship is the kingship of all worlds”; and this is only the level of the outer dimension (chitzoniyus), so that only His Name and His sovereignty are called upon them. And we ask that it be “Blessed are You.” That is, as it is written, “Blessed is Havayah, the G-d of Israel, from the world and to the world”
Malchus is only the outer dimension: G-d’s Name and sovereignty are merely “called upon” the worlds. In saying “Blessed are You” we ask for something more, as in the verse “Blessed is Havayah… from the world and to the world” (Psalms 41:14), understood as a drawing down from the hidden world into the revealed one.


(עיין בזהר ר״פ תרומה דקכ״ו ע״ב ובפ׳ אמור דף ק׳ ע״ב בגין דתרין נהורין88 כו׳ ודצ״ט ע״א גבי מעולם)89
(see the Zohar, at the beginning of Parshas Terumah, folio 126b; and in Parshas Emor, folio 100b, “because two lights,” etc.; and folio 99a, regarding “from the world”);
The parenthesis cites three Zohar passages: at the beginning of Terumah, on the two worlds joined as one (“world and world”); in Emor, that Yom HaKippurim is plural because two lights shine as one; and in Emor, on the word “from the world” (me’olam).


דהיינו שיתברך ויומשך ממקורא עילאה ראשיתה דכולא מהעלם אל הגילוי אשר יאמר עליו כי הוא זה90 אתה בלשון נוכח דהיינו שישוב אלינו בבחי׳ פנים על ידי שובנו פנינו אליו כנ״ל:919293
that is, that He be blessed and drawn forth from the supreme Source, the beginning of all, from concealment into revelation, so that one will say of Him, “This is He”—“You,” in the language of direct address; that is, that He turn back to us in the level of face, through our turning our faces to Him, as mentioned above.
The request is that G-d be blessed, that is, drawn forth from the supreme Source and from concealment into revelation, until one can point and say “this is He” (Exodus 22:8) and speak to Him as “You.” That is G-d turning His face toward us, which comes about when we turn our faces to Him.




Section 4 · ¶4
Yud-hei and vav-hei; why Yom Kippur is Shabbos Shabbason
4ד והנה כתיב זה שמי לעולם94 שמי עם9596 י״ה שס״ה כו׳ כי מ״ע [מצות עשה] נמשכים מבחי׳ ו״ה
4. Now, it is written, “This is My Name forever”: shmi (“My Name”) together with yud-hei is 365, etc. For the positive commandments are drawn from the level of vav-hei,
The maamar now answers its opening question. On the verse “This is My Name forever,” the Zohar teaches that shmi (“My Name,” numerically 350) together with the letters yud-hei (15) makes 365, the number of prohibitions, while zichri (“My remembrance,” 237) with vav-hei (11) makes 248, the positive commandments. So the positive commandments are drawn from the vav-hei of the Name Havayah.


שהוא בחי׳ עלמא דאתגליא ומל״ת [ומצות לא תעשה] נמשכים מבחינת י״ה שהוא בחי׳ עלמא דאתכסיא [וזהו ענין מהעולם ועד העולם ועמ״ש מענין מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] בביאור ע״פ שימני כחותם]97
which is the level of the revealed world (alma de’isgalya), and the prohibitive commandments are drawn from the level of yud-hei, which is the level of the hidden world (alma de’iskasya). [And this is the matter of “from the world and to the world.” And see what is written on the matter of the positive and prohibitive commandments in the explanation on the verse “Set me as a seal.”]
Vav-hei, the last two letters of the Name, is the “revealed world”; yud-hei, the first two, is the “hidden world.” So the positive commandments come from the revealed world and the prohibitions from the hidden world, the two “worlds” of the verse “from the world and to the world” quoted earlier; the bracket also refers to the explanation of “Set me as a seal.”


והנה בעברו על א׳ ממ״ע [ממצות עשה] דאורייתא וענפיה דרבנן פוגם בו״ה משא״כ בעבור על ל״ת [לא תעשה] וענפיהן פוגם בי״ה
Now, when one transgresses one of the positive commandments of the Torah and their rabbinic branches, he blemishes the vav-hei; whereas when one transgresses the prohibitions and their branches, he blemishes the yud-hei
It follows that neglecting a positive commandment, whether from the Torah or one of its rabbinic offshoots, blemishes the vav-hei. Transgressing a prohibition blemishes the higher yud-hei.


(ועיין מ״ש בד״ה ראה אנכי98 בענין בחי׳ י״ה ובחי׳ ו״ה שיש בנפש ועמ״ש מזה ג״כ בד״ה ולא אבה99100 הוי׳ אלקיך לשמוע אל בלעם)
(and see what is written in the discourse beginning “See, I (Anochi)” on the matter of the level of yud-hei and the level of vav-hei that are in the soul; and see what is written about this also in the discourse beginning “But Havayah your G-d would not listen to Bilaam”).
The parenthesis refers to two discourses in Likkutei Torah, “See, I [set before you]” in Parshas Re’eh and “But Havayah your G-d would not listen to Bilaam” in Parshas Ki Teitzei, which discuss the yud-hei and the vav-hei as they are found in the soul.


וביאור ענין זה כי לשון פגם הוא נקב שיש בו חסרון וכאשר מבטל מ״ע [מצות עשה] הוא עושה חסרון ומניעה שאינו מאיר עליו אור עלמא דאתגלייא
The explanation of this matter: the term pegam (blemish) [denotes] a hole, in which there is a lack. When one neglects a positive commandment, he makes a lack and an obstruction, so that the light of the revealed world does not shine upon him,
A pegam (blemish) is literally a hole, a place where something is missing. Neglecting a positive commandment makes a gap that blocks the light of the revealed world from shining on the person.


דהיינו בחי׳ אתערותא דלתתא (והיא הנקרא ג״כ אהבה זוטא כמ״ש בפ׳ עקב101 שם) בחינת אש שלמטה שהוא ע״י התבוננות הנ״ל וכאשר עובר על מל״ת [מצות לא תעשה]
that is, the level of an arousal from below (isarusa dilesata) (which is also what is called “the small love” (ahavah zuta), as is explained in Parshas Eikev, there), the level of the fire below, which comes through the contemplation mentioned above. And when one transgresses a prohibitive commandment,
That light of the revealed world is the arousal from below, also called the “small love” (ahavah zuta): the “fire below” that a person kindles through the contemplation described in the previous paragraph. Transgressing a prohibition affects something higher, as the next part explains.


הנה הוא מונע ומחסר אור העליון שלא יוכל האש שלמעלה שהוא אהבה הטבעית להתחזק בנפשו ולהוסיף אומץ אהבתו בסיוע של מעלה על אהבה דלתתא
he withholds and diminishes the supernal light, so that the fire above, which is the natural love, cannot grow strong in his soul and add vigor to his love, with help from above, beyond the love from below.
Transgressing a prohibition blocks the light from above, so that the natural love, the “fire from heaven,” cannot grow strong in his soul. Ordinarily that higher love comes as help from above to reinforce the love a person builds from below.


כי לא יגורך רע102 כתיב ועונותיכם מבדילים103 כו׳ כי כבר נקלע למרחוק כמו עד״מ הכף הקלע הנ״ל
For it is written, “Evil shall not dwell with You,” and “your iniquities separate,” etc.; for he has already been slung far away, as, by way of analogy, [with] the hollow of the sling mentioned above.
“Evil shall not dwell with You” (Psalms 5:5) and “your iniquities separate” (Isaiah 59:2): sin cuts a person off from the light above. He has been flung far away, as in the image of the sling in the second paragraph.


ולכן לא יכול להמשיך אש האהבה וע״כ אם עבר על מ״ע [מצות עשה] ושב לא זז משם עד שמוחלין לו כי בעשותו תשובה התעוררות התשובה מועיל להלהיב אל נפשו אתעדל״ת [אתערותא דלתתא] שאבד בעונו
Therefore he cannot draw down the fire of love. And therefore, if one transgressed a positive commandment and repented, “he does not move from there before he is forgiven”: for when he does teshuvah, the arousal of teshuvah serves to kindle in his soul the arousal from below that he lost through his sin.
Having been flung away, he cannot draw down the fire of love from above. This explains why neglecting a positive commandment is forgiven on the spot: the arousal of teshuvah itself rekindles the arousal from below that the sin had cost him.


וזהו לא זז משם פי׳ שנשאר על עמדו ותיקן מה שעוות [וכנזכר לעיל שהתפלה בכל יום נק׳ סולם כו׳ ווב מלאכי אלקים שהם מעשה המצות עולים כו׳
And this is [the meaning of] “he does not move from there”: that is, he remains in his place and has set right what he made crooked. [As mentioned above, the prayer of every day is called “a ladder,” etc., and on it “angels of G-d”—which are the performance of the mitzvos—“ascend,” etc.;
“He does not move from there” means that he stays where he stood and repairs the damage then and there. The bracket recalls the ladder of daily prayer on which the mitzvos, the “angels of G-d,” ascend.


ולכן על ידי התפלה בכוונה בבחינת תשובה מתקן מה שעוות בביטול מ״ע [מצות עשה]]104 משא״כ כשעבר על ל״ת [לא תעשה] שפגם ומנע את אור העליון אתערותא דלעילא שאף אם יעורר באתערותא דלתדתא לא תוסיף תת כח105 האהבה עליונה
and therefore, through prayer with intent (kavanah), in the manner of teshuvah, he sets right what he made crooked by neglecting a positive commandment.] This is not so when one transgressed a prohibition: for he blemished and withheld the supernal light, the arousal from above (isarusa dile’eila), so that even if he arouses [himself] with an arousal from below, it will no longer yield the strength of the supernal love,
So prayer said with intent and in a spirit of teshuvah repairs the neglect of a positive commandment. A prohibition, however, has blocked the arousal from above, and even if the person arouses himself from below, the higher love will no longer “yield its strength,” in the words of Genesis 4:12.


כי מנע אורה ולזאת תשובה תולה ויום הכפורים מכפר106 כי ביום הזה יכפר עליכם107 לפני ה׳ שמתעורר בחינת פנימיות רצונו ית׳
for he withheld its light. And therefore “teshuvah suspends, and Yom Kippur atones”: for “on this day He shall atone for you before Havayah,” since the level of the inner dimension (pnimiyus) of His will, may He be blessed, is aroused
Because he has blocked the light from above, teshuvah alone can only suspend the judgment, and Yom Kippur atones. On that day (“on this day He shall atone for you before Havayah,” Leviticus 16:30) the inner dimension of G-d’s will is aroused.


(שלמעלה מבחי׳ י״ה ומבחי׳ ו״ה ועמ״ש מזה סד״ה חייב אינש108 כו׳ עד דלא ידעי109 כו׳)
(which is above the level of yud-hei and the level of vav-hei; and see what is written about this at the end of the discourse beginning “A person is obligated,” etc., “until he does not know,” etc.),
The inner dimension of G-d’s will is above both yud-hei and vav-hei, so it reaches even the root of the prohibitions. The parenthesis refers to the end of the Purim discourse in Torah Ohr on “A person is obligated [to drink] until he does not know.”


שאז נושא עון ועובר על פשע110 ונקה שאין העון תופס מקום כלל ונק׳ כארז בלבנון111112 כו׳
for then He “bears iniquity and passes over transgression” and “cleanses,” so that the iniquity takes up no place at all. And this is called “like a cedar in Lebanon,” etc.
At that level G-d “bears iniquity and passes over transgression” (Micah 7:18), and the sin takes up no place at all. This level is called “a cedar in Lebanon” (Psalms 92:13).


(שהוא מדרגה עליונה יותר מבחי׳ ברוש רענן שע״י מעשה המצות וע׳ בזהר ויקרא) (די״ו ע״א)113 ובפ׳ לך לך (דפ״ב סע״א [סוף עמוד א])
(which is a higher rank than the level of “a verdant cypress” that comes through the performance of the mitzvos; and see the Zohar, Vayikra) (folio 16a), and in Parshas Lech Lecha (folio 82, end of side a).
The cedar in Lebanon is higher than the “verdant cypress” of the second paragraph, which stands for the ascent that comes through doing the mitzvos. The Zohar in Vayikra (3:16a) explains “Lebanon” as the supernal Eden of which it is said “no eye has seen,” and the Zohar in Lech Lecha also expounds this verse.


ועמ״ש בפ׳ אחרי בענין בגדי לבן דכה״ג [דכהן גדול] ביום הכפורים שמלבין עונותיהם של ישראל ולזאת אנו מבקשים סלח לנו מחל לנו דהיינו שהוא
And see what is written in Parshas Acharei on the matter of the white garments of the Kohen Gadol on Yom Kippur, which whiten the iniquities of Israel. Therefore we ask, “Forgive us, pardon us”; that is, it is
The white garments the Kohen Gadol wore on Yom Kippur, discussed in Parshas Acharei, express the whitening of Israel’s sins. That is why on Yom Kippur we ask, “Forgive us, pardon us.”


כמו עד״מ אדם המבקש מחבירו שלא ירגוז עליו עוד וישים אהבתו אליו דהיינו על ידי שאומרים אשמנו חטאנו ועל חטא כו׳
by way of analogy like a person who asks his fellow not to be angry with him any longer and to set his love upon him. That is, through our saying, “We have been guilty, we have sinned,” and “For the sin,” etc.,
The request is like a person who asks a friend to stop being angry with him and to love him again. We make it through the confessions: Ashamnu (“We have been guilty”) and Al Chet (“For the sin”).


ומשפילים א״ע [את עצמו] ומפרסמים החטא ומודים שהוא שיקוץ ותיעוב ועי״ז אתכפיא סט״א [סטרא אחרא] וממילא אסתלק114 יקרא דקוב״ה [דקודשא בריך הוא] לעילא וישוב ירחמנו115 וכששב אהבתו אלינו מפנימיות רצונו ית׳
and lowering ourselves, and making the sin known, and admitting that it is detestable and abominable. Through this the sitra achra (the other side) is subdued, and as a matter of course “the glory of the Holy One, blessed be He, rises on high,” and “He will again have compassion on us.” And when His love returns to us from the inner dimension of His will, may He be blessed,
Confessing, humbling ourselves and admitting that the sin is loathsome subdue the sitra achra, and when it is subdued “the glory of the Holy One, blessed be He, rises on high” (Zohar 2:128b). Then “He will again have compassion on us” (Micah 7:19), as His love returns to us from the inner dimension of His will.


אזי אין חטא ועון מבדילים עוד כי אין העונות מבדילים אלא ביניכם לבין אלהיכם דהיינו בבחי׳ אלהים שלכם
then sin and iniquity no longer separate. For iniquities separate only “between you and your G-d,” that is, in the level of the Elokim that is “yours”;
Then sin no longer separates, for Isaiah says that iniquities separate only “between you and your G-d,” that is, at the level of the Name Elokim that relates to “you.” Elokim is G-d as He conceals Himself and acts through measure and limitation.


אבל בבחי׳ פנימי׳ [פנימיות / פנימית] רצונו ית׳ הרי לפניו כחשיכה כאורה116 (ועמ״ש סד״ה ולא אבה הנ״ל בענין ויהפוך כו׳ ע״ש)
but in the level of the inner dimension of His will, may He be blessed, before Him “darkness is like light.” (And see what is written at the end of the discourse beginning “But [Havayah your G-d] would not,” mentioned above, on the matter of “And [He] turned,” etc.; see there.)
Before the inner dimension of His will, “darkness is like light” (Psalms 139:12): there the sin makes no difference. The parenthesis refers back to the end of the Bilaam discourse, on G-d’s turning the curse into a blessing.


וזהו שבת שבתון דאפי׳ [דאפילו] לגבי שבת שהוא ענין החזרת פב״פ [פנים בפנים] הוא שבתון דהיינו שיש לו עילוי אחר עילוי ביתר שאת117
And this is [the meaning of] “Shabbos Shabbason”: for even relative to Shabbos, which is the matter of turning back face to face, it is Shabbason, meaning that it has elevation upon elevation, with surpassing excellence
This is why Yom Kippur is called “Shabbos Shabbason”: Shabbos is the turning face to face described in the first paragraph, and Yom Kippur goes higher still. It is an ascent beyond the ascent of Shabbos, “with surpassing excellence” (Genesis 49:3).


(ועמ״ש מענין זה סד״ה האזינו השמים ובד״ה שובה ישראל עד. ועיין מ״ש הרמ״ז [הרב משה זכות] בפי׳ הזהר פ׳ אמור)
(and see what is written on this matter at the end of the discourse beginning “Listen, O heavens,” and in the discourse beginning “Return, O Israel, unto.” And see what the Ramaz (Rabbi Moshe Zacuto) wrote in the commentary on the Zohar, Parshas Emor)
The parenthesis points to discourses on “Listen, O heavens” and “Return, O Israel,” and to the Ramaz (Rabbi Moshe Zacuto) in his commentary on the Zohar, Parshas Emor.


(דף צ״ג ע״ב) בענין את פניך הויט׳ [הוי׳] אהקש בקשו פני118 תמיד119 והגם שגם שבת נק׳ שבת שבתון120 מפני שיש שבת תתאה ושבת עילאה
(folio 93b), on the matter of “Your face, Havayah, I will seek,” “Seek My face always.” And although Shabbos, too, is called “Shabbos Shabbason,” because there is a lower Shabbos and a higher Shabbos
The Ramaz’s comment, on Zohar 3:93b, concerns “Your face, Havayah, I will seek” (Psalms 27:8), seeking G-d’s face always. The maamar then raises an objection: Shabbos too is called “Shabbos Shabbason,” because there is a lower Shabbos and a higher Shabbos.


(ועמ״ש בפ׳ בהר ע״פ את שבתותי תשמרו ובפ׳ שלח סד״ה מקושש עצים כו׳) אך דשם כתיב מקרא קדש121 כלומר שנשאר בקודש העליון
(and see what is written in Parshas Behar on the verse “You shall keep My Shabbosos,” and in Parshas Shelach, at the end of the discourse beginning “Gathering wood,” etc.), nevertheless there it is written, “a holy convocation (mikra kodesh),” meaning that it remains in the supernal holiness;
After pointing to discourses in Parshas Behar and Parshas Shelach, the maamar answers the objection. Of Shabbos the verse adds “a holy convocation” (Leviticus 23:3), meaning that its great light remains above, in the supernal holiness.


אבל כאן נאמר לכם דהיינו שיורד ומתגלה ההארה הגדולה ההיא למטה במקור נשמות ישראל כו׳:122
but here it says “for you,” meaning that that great illumination descends and is revealed below, in the source of the souls of Israel, etc.
Of Yom Kippur, however, the verse says “for you”: that great illumination descends and is revealed below, in the source of the souls of Israel. This is the meaning of “a Shabbos of complete rest for you” with which the maamar opened.



In one’s avodah
During the week, make the Shabbos in your soul through prayer: contemplate how G-d gives life to everything and renews creation at every moment until the heart is set aflame and the face turns toward Him, and so lift the mitzvos to their source; beware of filling mind and heart all day with livelihood, which turns “the work of our hands” into “our god.” Neglect of a positive commandment is repaired at once by prayer in a spirit of teshuvah; for the deeper blemish of a prohibition, confess on Yom Kippur, humble yourself and acknowledge the sin as loathsome, asking G-d, as one asks an angry friend, to turn His love to you again.
Questions for discussion
	Why does the maamar insist that sin turns a person’s back to G-d rather than distancing him from G-d, and what follows for how teshuvah works?
	How does the analogy of the bent cypress explain the relationship between the physical measures of the mitzvos (Ani) and their source (Anochi)?
	What are the “fire from heaven” and the fire brought “from the ordinary” in the soul, and why does contemplating something new produce the stronger love?
	Why can teshuvah restore what was lost by neglecting a positive commandment but only suspend the judgment for a prohibition, according to the distinction between vav-hei and yud-hei?
	In what way is Yom Kippur higher than Shabbos, and what does the word “for you” add?

Sources and references
Notes
Paragraph 1
1לבאר ענין יו״כ
According to the note, the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there, at the start of a discourse titled “For it is a Shabbos of complete rest for you.”
Kehot’s noteהנחת כ״ק אדה״א בסה״מ אתהלך לאזניא ע׳ רו בהתחלת ד״ה כי שבת שבתון הוא לכם. וראה ברשימת המאמרים שבסו״ס מאמרים הקצרים ע׳ תרכו הערה 177 שמאמר זה אולי נאמר בתחילת שנת תקס״ב. באוה״ת דברים כרך ו ב׳תקיט יש הוספה לד״ה זה.
2שבת שבתון הוא לכם
In the section on the festivals, Yom Kippur is called “a Shabbos of complete rest” with the masculine pronoun hu. The maamar opens by setting this beside the feminine wording of Leviticus 16.
Leviticus 23:32ויקרא כ״ג:ל״ב
שַׁבַּת שַׁבָּתוֹן הוּא לָכֶם וְעִנִּיתֶם אֶת־נַפְשֹׁתֵיכֶם בְּתִשְׁעָה לַחֹדֶשׁ בָּעֶרֶב מֵעֶרֶב עַד־עֶרֶב תִּשְׁבְּתוּ שַׁבַּתְּכֶם:
It shall be unto you a sabbath of solemn rest, and ye shall afflict your souls; in the ninth day of the month at even, from even unto even, shall ye keep your sabbath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, לב.
3שבת שבתון היא לכם
In the account of the Yom Kippur service, the same phrase appears with the feminine pronoun hi. The maamar notes the two wordings at the outset.
Leviticus 16:31ויקרא ט״ז:ל״א
שַׁבַּת שַׁבָּתוֹן הִיא לָכֶם וְעִנִּיתֶם אֶת־נַפְשֹׁתֵיכֶם חֻקַּת עוֹלָם:
It is a sabbath of solemn rest unto you, and ye shall afflict your souls; it is a statute for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, לא.
4עבר על מ״ע ושב . . מל״ת . . ויו״כ מכפר
Rabbi Yishmael’s teaching on the kinds of atonement: for a positive commandment one is forgiven before leaving the spot, while for a prohibition teshuvah suspends the judgment and Yom Kippur atones. The maamar sets out to explain the reason for this difference.
Yoma 86a:7יומא פ״ו א:ז׳
עָבַר עַל עֲשֵׂה וְשָׁב — אֵינוֹ זָז מִשָּׁם עַד שֶׁמּוֹחֲלִין לוֹ, שֶׁנֶּאֱמַר: ״שׁוּבוּ בָּנִים שׁוֹבָבִים״. עָבַר עַל לֹא תַעֲשֶׂה וְעָשָׂה תְּשׁוּבָה — תְּשׁוּבָה תּוֹלָה, וְיוֹם הַכִּפּוּרִים מְכַפֵּר. שֶׁנֶּאֱמַר: ״כִּי בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם מִכֹּל חַטֹּאתֵיכֶם״. עָבַר עַל כָּרֵיתוֹת וּמִיתוֹת בֵּית דִּין וְעָשָׂה תְּשׁוּבָה — תְּשׁוּבָה וְיוֹם הַכִּפּוּרִים תּוֹלִין, וְיִסּוּרִין מְמָרְקִין. שֶׁנֶּאֱמַר: ״וּפָקַדְתִּי בְשֵׁבֶט פִּשְׁעָם וּבִנְגָעִים עֲוֹנָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, א. וש״נ.
5מ״ע . . שדוחה את ל״ת
Kehot’s note points to Yevamot 3b for these words.
Yevamot 3bיבמות ג׳ ב
Kehot’s noteראה יבמות ג, ב. ובכ״מ.
6“Return to Me and I will return to you,” says G-d through the prophet. The Alter Rebbe uses it to show that teshuvah is a mutual turning of faces.
Malachi 3:7מלאכי ג׳:ז׳
לְמִימֵי אֲבֹתֵיכֶם סַרְתֶּם מֵחֻקַּי וְלֹא שְׁמַרְתֶּם שׁוּבוּ אֵלַי וְאָשׁוּבָה אֲלֵיכֶם אָמַר ה׳ צְבָאוֹת וַאֲמַרְתֶּם בַּמֶּה נָשׁוּב:
From the days of your fathers ye have turned aside from Mine ordinances, and have not kept them. Return unto Me, and I will return unto you, Saith the L-RD of hosts. But ye say: ‘Wherein shall we return?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7השיבנו ה׳ אליך ונשובה
The closing plea of Lamentations: “Bring us back to You, Havayah, and we shall return.” It is read as asking for the restoration of the face-to-face relationship.
Lamentations 5:21איכה ה׳:כ״א
הֲשִׁיבֵנוּ ה׳ אֵלֶיךָ וְנָשׁוּבָה חַדֵּשׁ יָמֵינוּ כְּקֶדֶם:
Turn Thou us unto Thee, O L-RD, and we shall be turned; Renew our days as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ה, כא.
8כי פנו אלי עורף
Jeremiah’s rebuke that Israel “turned to Me the back of the neck and not the face.” It frames sin as turning away, not as distance.
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.
9לית אתר פנוי מיני׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז תנ״ז.
10ולית אתר פנוי מיני׳
The Tikkunei Zohar (Tikkun 57, as the Kehot note gives it) states that no place, above or below, is empty of Him. It shows that even a sinner is not spatially far from G-d.
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
11והוא הוא הנותן לאדם כח וחיות לחיות
The transcript words this point as: the living G-d gives life to the person’s soul, sustains and provides for him, even though he does not always keep in mind that he lives from the living G-d.
Kehot’s note”הרי אלקים חיים מחיה נפשו וזנו ומפרנסו אף שלא ישכיל בלבו תמיד שהוא חי מאלקים חיים”. — סה״מ אתהלך ע׳ רו.
12ושמרו בני ישראל את השבת
The command that the children of Israel keep the Shabbos, “to make the Shabbos for their generations.” The maamar uses Shabbos to explain the meaning of “face to face.”
Exodus 31:16שמות ל״א:ט״ז
וְשָׁמְרוּ בְנֵי־יִשְׂרָאֵל אֶת־הַשַּׁבָּת לַעֲשׂוֹת אֶת־הַשַּׁבָּת לְדֹרֹתָם בְּרִית עוֹלָם:
Wherefore the children of Israel shall keep the sabbath, to observe the sabbath throughout their generations, for a perpetual covenant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13בעשרה מאמרות
The Mishnah teaches that the world was created with ten utterances. Here those utterances are G-d’s self-contraction into speech for the sake of creation.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
14יהי רקיע
“Let there be a firmament,” one of the ten creative utterances, given as an example of the divine speech that brings the world into being.
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)
15להחיות רוח שפלים
Isaiah describes G-d as dwelling with the lowly “to revive the spirit of the lowly.” The phrase describes the life G-d gives the created worlds through His outer dimension.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16אני ה׳ לא שניתי
“For I, Havayah, have not changed.” It shows that creation makes no change in G-d, since He does not invest His essence in the worlds.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
17אתה הוא עד שלא נבה״ע
The note refers there for the Shelah’s discussion of the exact wording of this prayer, “You were the same before the world was created.”
Kehot’s noteנוסח התפלה. וראה הק׳ השל״ה בתחלתה בדיוק נוסחא זו.
18הודו על ארץ ושמים
“His splendor is over earth and heaven.” Only a radiance (hod) of G-d rests upon the created worlds, and it rests over them.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
19אשר שם משכן החכמה
A textual variant: the reading “where the dwelling place of wisdom is” is that of the Vilna printing of 5664 (1904) and later.
Kehot’s noteכן הוא בדפוס ווילנא תרס״ד ואילך. אבל בדפוסים הראשונים ובאוה״ת בהר כרך ג מעתיק קטע מכאן, ובמקום תיבת: ”החכמה”, איתא: ”ההתבוננות”.
20כולם בחכמה עשית
“You made them all with wisdom.” Since Chochmah is the instrument of making, it is regarded as an act of making relative to G-d, and on Shabbos He rises above it.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
21אנת חכים ולא בחכמה ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
22אנת חכים ולא בחכמה ידיעא
From Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: G-d is wise, but not with any knowable wisdom. It shows that His essence transcends Chochmah.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
23ישראל עלו במחשבה
According to the note, a passage from here is quoted in Or HaTorah at that place.
Kehot’s noteב״ר רפ״א. קטע מובא באוה״ת בראשית כרך ג תקנד, א.
24ישראל עלו במחשבה
Of the things that preceded creation, Israel “arose in thought” to be created. The maamar takes this to mean that Israel’s root is above the outer extension of Malchus that creates the worlds.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
25ואתה נפחתה בקרבי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אלקי נשמה.
26ואתה נפחת בי
The morning blessing Elokai Neshamah, recorded in the Talmud, says of the soul, “You breathed it into me.” Breathing comes from within, so the soul comes from G-d’s inner dimension.
Berakhot 60bברכות ס׳ ב
27מאין באת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ג.
28מאין באת
Akavya ben Mahalalel’s “Know from where (me’ayin) you have come.” The Alter Rebbe reads me’ayin as “from Ayin,” the source of Chochmah.
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
29והחכמה מאין תמצא
Job asks where wisdom can be found. Read Kabbalistically, it says that Chochmah is found from Ayin, the level above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
30ועמ״ש ע״פ האזינו השמים
The discourse on “Listen, O heavens” reads “wisdom is found from Ayin” the same way: Chochmah, the first extension of life, is drawn from a level above intellect that cannot be grasped, the level of Ayin.
Kehot’s noteלקמן עא, ד.
31ושמרו בנ״י את השבת
Shabbos is “a sign between Me and the children of Israel.” The maamar reads it as expressing a likeness between Israel and G-d.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, יז.
32שבת להוי׳ אלקיך
In the Ten Commandments the seventh day is “a Shabbos unto Havayah your G-d.” Israel keeps Shabbos so as to share in G-d’s own holiness.
Exodus 20:10שמות כ׳:י׳
וְיוֹם הַשְּׁבִיעִי שַׁבָּת לַה׳ אֱלֹקֶיךָ לֹא־תַעֲשֶׂה כׇל־מְלָאכָה אַתָּה וּבִנְךָ͏־וּבִתֶּךָ עַבְדְּךָ וַאֲמָתְךָ וּבְהֶמְתֶּךָ וְגֵרְךָ אֲשֶׁר בִּשְׁעָרֶיךָ:
but the seventh day is a sabbath unto the L-RD thy G-d, in it thou shalt not do any manner of work, thou, nor thy son, nor thy daughter, nor thy man-servant, nor thy maid-servant, nor thy cattle, nor thy stranger that is within thy gates;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Deuteronomy 5:14דברים ה׳:י״ד
וְיוֹם הַשְּׁבִיעִי שַׁבָּת לַה׳ אֱלֹקֶיךָ לֹא תַעֲשֶׂה כׇל־מְלָאכָה אַתָּה וּבִנְךָ־וּבִתֶּךָ וְעַבְדְּךָ־וַאֲמָתֶךָ וְשׁוֹרְךָ וַחֲמֹרְךָ וְכׇל־בְּהֶמְתֶּךָ וְגֵרְךָ אֲשֶׁר בִּשְׁעָרֶיךָ לְמַעַן יָנוּחַ עַבְדְּךָ וַאֲמָתְךָ כָּמוֹךָ:
but the seventh day is a sabbath unto the L-RD thy G-d, in it thou shalt not do any manner of work, thou, nor thy son, nor thy daughter, nor thy man-servant, nor thy maid-servant, nor thine ox, nor thine ass, nor any of thy cattle, nor thy stranger that is within thy gates; that thy man-servant and thy maid-servant may rest as well as thou.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, י. דברים ה, יד.
33ביני ובין בנ״י אות הוא
The note points to this discourse for a further discussion of the verse “Between Me and the children of Israel it is a sign.”
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, יז. ראה ד״ה חייב אדם לברך תרל״ח ע׳ כג.
34ששת ימים תעבוד
“Six days you shall labor.” It refers to the weekday mode of external action for one’s livelihood, as against the seventh day’s ascent.
Exodus 20:9שמות כ׳:ט׳
שֵׁשֶׁת יָמִים תַּעֲבֹד וְעָשִׂיתָ כׇּֿל־מְלַאכְתֶּךָ:
Six days shalt thou labour, and do all thy work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Deuteronomy 5:13דברים ה׳:י״ג
שֵׁשֶׁת יָמִים תַּעֲבֹד וְעָשִׂיתָ כׇּֿל־מְלַאכְתֶּךָ:
Six days shalt thou labour, and do all thy work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ט. דברים ה, יג.
35מלא כל הארץ כבודו
The words here quote Isaiah 6:3; the passage is shown below.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
36מלכותך מל׳ כל עולמים
“Your kingship is the kingship of all worlds.” The Alter Rebbe reads it to mean that all worlds derive from G-d’s Malchus alone.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 2
37מי שטרח בע״ש יאכל
G-d’s answer, in the time to come, to the nations who ask to be given the Torah anew so that they may keep it: “One who toiled on Erev Shabbos will eat on Shabbos.” The maamar applies it to preparing within oneself during the week for the inner ascent of Shabbos.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א.
38בתקונים אמרו כי התפלה היא סולם
This addendum to the Zohar, to which the Kehot note also directs the reader, expounds Yaakov’s ladder and applies “angels of G-d ascending” to the words of the Faithful Shepherd, whose Torah and prayer gather the hosts of angels above and below.
Zohar I, 266bזח״א רסו, ב
Kehot’s noteתיקון מה, וראה זח״א רסו, ב. בהשמטות זח״ג שו, ב. קטע נעתק באוה״ת פ׳ ויצא כרך ד תתמא, ב.
39התפלה היא סולם מוצב ארצה
In the Zohar’s addenda, cited by the Kehot note, Yaakov’s ladder is prayer: it is set on the earth, where people pray, and reaches heaven, and the angels of G-d ascend and descend with that prayer. It is the same reading of the verse that the maamar quotes from the Tikkunim.
Zohar, Addenda, Volume III 13:164–178ספר הזהר, תוספות, כרך ג י״ג:קס״ד-קע״ח
40The Tikkunei Zohar applies the ladder “set on the earth” whose top “reaches heavenward,” with the angels of G-d going up and down, to the breaths of speech that rise and descend in the heart, and links it to prayer. The maamar cites the Tikkunim for prayer as a ladder.
Tikkunei Zohar 117b:5תקוני הזהר קי״ז ב:ה׳
וַהֲבָלִים סָלְקִין וְנָחֲתִין בְּלִבָּא, וְהִנֵּה מַלְאֲכֵי אלקי״ם סָלְקִין וְנָחֲתִין תַּמָּן וְאִינוּן י״ו, ה׳ תַּתָּאָה מוּצָב אַרְצָה, וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה דָא ה׳ עִלָּאָה דְאִתְקְרֵי הַשָּׁמָיְמָה, וְאִם לָא סָלְקִין בְּמַחֲשָׁבָה דְאִיהִי יו״ד ה״א וא״ו ה״א, לָא מִסְתַּכְּלִין בִּצְלוֹתִין, אִלֵּין הֲבָלִים דְּלַאו אִינוּן מִסִּטְרָא דְיִחוּדָא, וַהֲבָלִים אָחֳרָנִין אִינוּן בְּפִירוּדָא, וְסָלְקִין בְּמַחֲשָׁבָה בִּישָׁא, וּבְגִין דְּאִית תַּמָּן פִּירוּדָא אִתְּמַר בְּמַחֲשָׁבָה דִלְהוֹן מַחֲשָׁבָה בִּישָׁא מִצְטָרְפָא לְמַעֲשֶׂה, (והבלים דלית בהון פרודא מחשבה דלהון מצטרפא למעשה).
Tikkunei Zohar - Vocalized (Public Domain)
41מלאכי אלהים
The passage the Kehot note cites: “prayer is a ladder, on which angels of G-d ascend and descend,” rising and descending according to a person’s merits. It is the source of the maamar’s statement about prayer.
Tikkunei Zohar 83a:1תקוני הזהר פ״ג א:א׳
וּבָעָאן לְאַחְזָרָא עָלְמָא לְתֹהוּ וָבֹהוּ, וּבְזִמְנָא דְמִסְתַּכְּלִין בִּשְׁכִינְתָּא דְאִיהִי תְּחוּם יַמָּא חָזְרִין לְאַתְרַיְיהוּ, תָּא חֲזִי י׳ אִיהִי אֲמִירָה וְדִבּוּר וּקְרִיאָה, ו׳ קוֹל, ה״ה הֶבֶל נָחִית בְּדִבּוּר, הֶבֶל סָלִיק בְּקוֹל, קוֹל סָלִיק, דִּבּוּר נָחִית, וְכַד אִיהוּ סָלִיק וְנָחִית מַלְאֲכֵי אלקי״ם סָלְקִין וְנָחֲתִין בֵּקהּ, דְּאִינוּן מַשִּׁרְיָין וַחֲיָלִין דִּילֵיהּ, וְדָא אִיהוּ רָזָא מִי עָלָה שָׁמַיִם וַיֵּרַד (משלי ל ד), זַכָּאָה אִיהוּ מָאן דְּסָלִיק צְלוֹתִין בֵּקהּ, דְּהָא צְלוֹתָא אִיהִי סֻלָּם, דְּבָהּ מַלְאֲכֵי אלקי״ם סָלְקִין וְנָחֲתִין לָהּ.
Tikkunei Zohar - Vocalized (Public Domain)
42סולם מוצב ארצה וראשו מגיע השמימה ומלאכי אלהים עולים ויורדים בו
Yaakov’s dream of a ladder set on the earth with its top reaching heaven, and angels of G-d going up and down on it. The Tikkunim read the ladder as prayer.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43ושלוחו של אדם כמוהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ספ״ה. וש״נ.
44היו מכבדין את המצות שהן שלוחי ושלוחו של אדם כמותו
Rabbi Shimon bar Yochai teaches that G-d told Israel, “Honor the mitzvos, for they are My messengers, and a person’s agent is like himself”; honoring them is like honoring Him. The maamar cites it to show that the mitzvos are the King’s messengers, the “angels of G-d” on the ladder of prayer.
Midrash Tanchuma, Vayigash 6:2מדרש תנחומא, ויגש ו׳:ב׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, הֱיוּ מְכַבְּדִין אֶת הַמִּצְוֹת, שֶׁהֵן שְׁלוּחַי, וּשְׁלוּחוֹ שֶׁל אָדָם כְּמוֹתוֹ. אִם כִּבַּדְתָּ אוֹתָן, כְּאִלּוּ לִי כִבַּדְתָּנִי. וְאִם בָּזִיתָ אוֹתָן, כְּאִלּוּ לִכְבוֹדִי בָזִיתָ. אֵין לְךָ אָדָם שֶׁכִּבֵּד אֶת הַמִּצְוֹת וְעָשָׂה אֶת הַתּוֹרָה כְּיַעֲקֹב, שֶׁנֶּאֱמַר: וְיַעֲקֹב אִישׁ תָּם ישֵׁב אֹהָלִים (בראשית כה, כז), וְנִתְיַסֵּר בִּבְנוֹ. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא, חַיֶּיךָ, אִבַּדְתָּ אֶחָד, תִּמְצָא שְׁלֹשָׁה, יוֹסֵף מְנַשֶּׁה וְאֶפְרָיִם. כֵּיוָן שֶׁבָּאוּ, בִּשְּׂרוּ אוֹתוֹ שֶׁיּוֹסֵף חָי. שָׁלַח …
R. Simeon the son of Yohai declared: The Holy One, blessed be He, said to Israel: Honor the commandments, for they are My emissaries, and a man’s emissary must be honored no less than the man himself. If you honor them, it is as though you honor Me, and if you are disrespectful toward them, it is as though you are disrespectful toward Me. No man revered the commandments and fulfilled the law as meticulously as Jacob, as it is said: And Jacob was a quiet man, dwelling in tents …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
45ושלוחו של אדם כמותו
The Mishnah’s principle that “a person’s agent is like himself.” It explains why the mitzvos, as G-d’s messengers, deserve honor.
Mishnah Berakhot 5:5משנה ברכות ה׳:ה׳
הַמִּתְפַּלֵּל וְטָעָה, סִימָן רַע לוֹ. וְאִם שְׁלִיחַ צִבּוּר הוּא, סִימָן רַע לְשׁוֹלְחָיו, מִפְּנֵי שֶׁשְּׁלוּחוֹ שֶׁל אָדָם כְּמוֹתוֹ. אָמְרוּ עָלָיו עַל רַבִּי חֲנִינָא בֶן דּוֹסָא, כְּשֶׁהָיָה מִתְפַּלֵּל עַל הַחוֹלִים וְאוֹמֵר, זֶה חַי וְזֶה מֵת. אָמְרוּ לוֹ, מִנַּיִן אַתָּה יוֹדֵעַ. אָמַר לָהֶם, אִם שְׁגוּרָה תְפִלָּתִי בְּפִי, יוֹדֵעַ אֲנִי שֶׁהוּא מְקֻבָּל. וְאִם לָאו, יוֹדֵעַ אֲנִי שֶׁהוּא מְטֹרָף:
One who is praying and makes a mistake, it is a bad sign for him. And if he is the messenger of the congregation (the prayer leader) it is a bad sign for those who have sent him, because one’s messenger is equivalent to one’s self. They said about Rabbi Hanina ben Dosa that he used to pray for the sick and say, “This one will die, this one will live.” They said to him: “How do you know?” He replied: “If my prayer comes out fluently, I know that …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
46ובמקורם הם אברים דמלכא
The Kehot note refers here as well: the Raaya Meheimna speaks of the 248 commandments through which one crowns the Holy One over all the “limbs of the Shechinah.”
Zohar II, 118aזח״ב קיח, א
Kehot’s noteראה ת״ז ת״ל. זח״ב קיח, א.
47אברים דמלכא
The Tikkunim speak of the 248 positive commandments as the command of Havayah “in each and every limb of the King.” The maamar calls the mitzvos at their source “limbs of the King.”
Tikkunei Zohar 75a:4תקוני הזהר ע״ה א:ד׳
כָּל תִּקּוּנִין דִּנְבִיאַיָּא מִלְּבָר (נ״א מלגאו) בְּגוּפָא, בְּאֵבָרִים דְּגוּפָא, מָארֵי דְחָכְמָה אִינוּן מִלְּגָאו בְּמוֹחָא, וּבְגִין דָּא חָכָם עָדִיף מִנָּבִיא, וּמִמּוֹחָא תַלְיָין ל״ב נְתִיבוֹת, וְדָא ל״ב דְּאִתְּמַר לֵב מֵבִין, וַיַּבְדֵּל אלקי״ם בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ (בראשית א ד), הָכָא רָזָא דְנָתִיב רְבִיעָאָה, מַאי הַבְדָּלָה הָכָא בִּנְבוּאָה, אֶלָּא כַמָּה נְבִיאֵי שִׁקְרָא אִינוּן מִסִּטְרָא דְחֹשֶׁךְ, דְּאָזְלִין בְּאַוִּירָא לְאַטְעָאָה בְּנֵי נָשָׁא, בְּהַהוּא זִמְנָא דִיְהֵא קוּדְשָׁא בְּרִיךְ הוּא בִּשְׁכִינְתֵּיהּ, וַיַּבְדֵּל אלקי״ם בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ.
Tikkunei Zohar - Vocalized (Public Domain)
48אני כברוש רענן
G-d’s words in Hosea: “I am like a verdant cypress; from Me your fruit is found.” The supple young tree illustrates how the mitzvos are bent down and spring back up.
Hosea 14:9הושע י״ד:ט׳
אֶפְרַיִם מַה־לִּי עוֹד לָעֲצַבִּים אֲנִי עָנִיתִי וַאֲשׁוּרֶנּוּ אֲנִי כִּבְרוֹשׁ רַעֲנָן מִמֶּנִּי פֶּרְיְךָ נִמְצָא:
Ephraim [shall say]: ‘What have I to do any more with idols?’ As for Me, I respond and look on him; I am like a leafy cypress-tree; From Me is thy fruit found.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יד, ט.
49מי רביעית נוטלין לידים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteריש ידים (נותנין).
50מי רביעית נוטלין לידים
The opening law of tractate Yadayim, that a revi’is of water is given for washing the hands. It exemplifies the fixed physical measures in which the mitzvos are clothed.
Mishnah Yadayim 1:1משנה ידים א׳:א׳
מֵי רְבִיעִית נוֹתְנִין לַיָּדַיִם, לְאֶחָד, אַף לִשְׁנַיִם. מַחֲצִית לֹג, לִשְׁלשָׁה אוֹ לְאַרְבָּעָה. מִלֹּג, לַחֲמִשָּׁה וְלַעֲשָׂרָה וּלְמֵאָה. רַבִּי יוֹסֵי אוֹמֵר, וּבִלְבַד שֶׁלֹּא יִפְחֹת לָאַחֲרוֹן שֶׁבָּהֶם מֵרְבִיעִית. מוֹסִיפִין עַל הַשְּׁנִיִּים וְאֵין מוֹסִיפִין עַל הָרִאשׁוֹנִים:
[A minimum of] a quarter [of a log] of water must be poured over the hands for one [person] and even for two. A minimum of half a log must be poured over the hands for three or four persons. A minimum of one log [is sufficient] for five, ten, or one hundred persons. Rabbi Yose says: as long as there is not less than a quarter of a log left for the last person among them. More [water] may be added to the second water, but more may not …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
51ולא נאמר עוד אלקינו למעשה ידינו
Israel’s pledge in Hosea’s call to teshuvah: “We will no longer say ‘our god’ to the work of our hands.” The maamar applies it to a person whose livelihood becomes his “god.”
Hosea 14:4הושע י״ד:ד׳
אַשּׁוּר לֹא יוֹשִׁיעֵנוּ עַל־סוּס לֹא נִרְכָּב וְלֹא־נֹאמַר עוֹד אֱלֹקֵינוּ לְמַעֲשֵׂה יָדֵינוּ אֲשֶׁר־בְּךָ יְרֻחַם יָתוֹם:
Asshur shall not save us; We will not ride upon horses; Neither will we call any more the work of our hands our gods; For in Thee the fatherless findeth mercy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יד, ד.
52עלה במחשבה
Israel was among the things that “arose in thought” before creation. It is why their inner heart can raise the mitzvos.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
53כי ההשתחואה לעבודת כוכבים
The passage there gives the same explanation at greater length: physical star worship is bowing to the sun and moon because sustenance comes through them, as though they gave of themselves, though they are only messengers.
Kehot’s noteראה לעיל סד, ד. אוה״ת יתרו ע׳ תתקיז ואילך.
54וממגד תבואות שמש
From Moshe’s blessing of Yosef: “and with the bounty of the crops of the sun.” It shows that the crops grow through the sun.
Deuteronomy 33:14דברים ל״ג:י״ד
וּמִמֶּגֶד תְּבוּאֹת שָׁמֶשׁ וּמִמֶּגֶד גֶּרֶשׁ יְרָחִים:
And for the precious things of the fruits of the sun, And for the precious things of the yield of the moons,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, יד.
55אין לך עשב מלמטה
Rabbi Simon’s teaching that every blade of grass has a mazal in the firmament that strikes it and tells it to grow. The maamar uses it to show that everything physical receives its flow through the stars.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 251aזח״א רנא, א
Kehot’s noteראה ב״ר י, ו. זח״א רנא, א.
56אין לך עשב מלמטה שאין לו כוכב מלמעלה
The Zohar passage the Kehot note also cites, which quotes the saying that every blade of grass below has an appointed overseer above.
Zohar, Addenda, Volume I 1:1ספר הזהר, תוספות, כרך א א׳:א׳
57וכשאדם מטריד מחשבתו ולבו . . מוריד שכלו שבראשו
According to the note, this passage, on a person who fills his mind with worldly matters and so lowers his intellect, is quoted there.
Kehot’s noteמובא באוה״ת דרושים לש״ש ע׳ א׳תפא.
58ואת נפש אויבך יקלענה
Abigail’s blessing to David, that G-d will sling out the soul of his enemies as from the hollow of a sling. The maamar uses the image for a soul flung far from its source by worldly preoccupation.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א כה, כט.
59למשל קליעת האבן
The note refers there for a further discussion of the analogy of the stone flung from a sling.
Kehot’s noteראה אוה״ת ויקרא כרך ב ע׳ תפב ואילך.
60תפלות במקום קרבנות תקנום
The Talmud’s discussion of whether the prayers were instituted by the Patriarchs or in place of the daily offerings, concluding that the Sages linked them to the offerings. The maamar compares the fire of prayer to the altar’s fire.
Berakhot 26b:14ברכות כ״ו ב:י״ד
נֵימָא תֶּיהְוֵי תְּיוּבְתֵּיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא? אָמַר לְךָ רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: לְעוֹלָם אֵימָא לָךְ, תְּפִלּוֹת, אָבוֹת תִּקְּנוּם, וְאַסְמְכִינְהוּ רַבָּנַן אַקׇּרְבָּנוֹת. דְּאִי לָא תֵּימָא הָכִי, תְּפִלַּת מוּסָף לְרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא מַאן תַּקְּנַהּ. אֶלָּא תְּפִלּוֹת אָבוֹת תִּקְּנוּם, וְאַסְמְכִינְהוּ רַבָּנַן אַקׇּרְבָּנוֹת.
We might suppose that this is a refutation of R. Jose b. R. Hannina! But he could reply : I certainly maintain that the Patriarchs instituted the Tefillot, but the Rabbis subsequently found a basis for them in the sacrifices. For if thou sayest not so, who instituted the additional Tefillah, according to R. Jose b. R. Hannina? But the Patriarchs instituted the Tefillot, and the Rabbis subsequently found a basis for them in the sacrifices.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
61ברשפי אש
Love’s “flashes are flashes of fire.” The maamar applies the phrase to the fiery love kindled in the heart during prayer.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62יסוד האש הוא בלב
Tanya chapter 3 makes the same statement in nearly the same words: the thirst of the love of G-d comes from the element of fire in the G-dly soul, for, as the natural philosophers wrote and as Etz Chaim says, the element of fire is in the heart.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteכמ״ש הטבעים וכ״ה בע״ח. (תניא פ״ג).
63From the passage on tzitzis: “And you shall remember all the commandments of Havayah.” The maamar refers to its explanation of this verse in Parshas Shelach.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64“And the children of Israel shall keep the Shabbos, to make the Shabbos.” The word “to make” is read as an instruction to make the Shabbos within one’s soul.
Exodus 31:16שמות ל״א:ט״ז
וְשָׁמְרוּ בְנֵי־יִשְׂרָאֵל אֶת־הַשַּׁבָּת לַעֲשׂוֹת אֶת־הַשַּׁבָּת לְדֹרֹתָם בְּרִית עוֹלָם:
Wherefore the children of Israel shall keep the sabbath, to observe the sabbath throughout their generations, for a perpetual covenant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65Rabbi Yishmael’s saying that Jews outside the Land serve idolatry “in purity,” that is, unknowingly. The maamar finds in it the inner idolatry of bending one’s mind to worldly concerns.
Avodah Zarah 8a:17עבודה זרה ח׳ א:י״ז
תַּנְיָא, רַבִּי יִשְׁמָעֵאל אוֹמֵר: יִשְׂרָאֵל שֶׁבְּחוּצָה לָאָרֶץ עוֹבְדֵי עֲבוֹדָה זָרָה בְּטָהֳרָה הֵן, כֵּיצַד? גּוֹי שֶׁעָשָׂה מִשְׁתֶּה לִבְנוֹ וְזִימֵּן כׇּל הַיְּהוּדִים שֶׁבְּעִירוֹ, אַף עַל פִּי שֶׁאוֹכְלִין מִשֶּׁלָּהֶן וְשׁוֹתִין מִשֶּׁלָּהֶן, וְשַׁמָּשׁ שֶׁלָּהֶן עוֹמֵד לִפְנֵיהֶם, מַעֲלֶה עֲלֵיהֶם הַכָּתוּב כְּאִילּוּ אָכְלוּ מִזִּבְחֵי מֵתִים, שֶׁנֶּאֱמַר: ״וְקָרָא לְךָ וְאָכַלְתָּ מִזִּבְחוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 3
66ונתנו בני אהרן הכהן אש
The command that the sons of Aharon put fire on the altar for the burnt offering. The maamar reads it as the fire of love that must be kindled in the soul.
Leviticus 1:7ויקרא א׳:ז׳
וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל־הַמִּזְבֵּחַ וְעָרְכוּ עֵצִים עַל־הָאֵשׁ:
And the sons of Aaron the priest shall put fire upon the altar, and lay wood in order upon the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, ז.
67מצוה להביא מן ההדיוט
The Talmud quotes the teaching on this verse: although fire comes down from heaven, it is a mitzvah to bring ordinary fire too. The maamar reads it as the love a person must kindle himself alongside the love given from above.
Eruvin 63a:15עירובין ס״ג א:ט״ו
וְשֶׁלֹּא בְּפָנָיו לָא? וְהָא תַּנְיָא: רַבִּי אֱלִיעֶזֶר אוֹמֵר: לֹא מֵתוּ בְּנֵי אַהֲרֹן עַד שֶׁהוֹרוּ הֲלָכָה בִּפְנֵי מֹשֶׁה רַבָּן. מַאי דְּרוּשׁ: ״וְנָתְנוּ בְּנֵי אַהֲרֹן הַכֹּהֵן אֵשׁ עַל הַמִּזְבֵּחַ״, אָמְרוּ: אַף עַל פִּי שֶׁהָאֵשׁ יוֹרֶדֶת מִן הַשָּׁמַיִם, מִצְוָה לְהָבִיא מִן הַהֶדְיוֹט.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סג, א. וש״נ.
68אהרן שושבינא דמטרוניתא
The Zohar says that Moshe is the groomsman of the King (Tiferes) and Aharon the groomsman of the Queen (Malchus). The maamar uses it for the “Aharon” above who places fire within the Congregation of Israel.
Zohar III, 20aזח״ג כ, א
Kehot’s noteזח״ג כ, א. קעז, רע״ב. קפ, ב. וס״פ שופטים.
69אהרן הוא שושבינא דמטרוניתא
The Zohar explains that Moshe turned to Aharon with the incense because he is the groomsman of the Queen, who brings peace and binds the bond of faith.
Zohar, Korach 5:22–7:29ספר הזהר, קרח ה׳:כ״ב-ז׳:כ״ט
So here, when Moses saw wrath impending he at once told Aaron, who was the “friend” of the Matrona, to take the incense, which increases peace in the world and binds the knot of faith, which is the joy of higher and lower and effects the removal of wrath.
The Zohar; London, Soncino Press, 1933 (Public Domain)
70אהרן הוא שושבינא דמטרוניתא
The Zohar explains that the red heifer was given to Elazar and not to Aharon because Aharon is the groomsman of the Queen.
Zohar, Chukat 3:16–4:25ספר הזהר, חקת ג׳:ט״ז-ד׳:כ״ה
1The first 10 lines of the Hebrew text do not appear in our translation.A RED HEIFER, ETC. The heifer receives from Ox, who is on the left, and is therefore used to purify. “Red” symbolizes the sentence of judgement. “Without spot” symbolizes lenient judgement. “Wherein is no blemish” indicates the Shekinah. AND YE SHALL GIVE HER UNTO ELEAZAR THE PRIEST. Why to him and not to Aaron? Because Aaron was the friend of the Matrona, and also because Aaron came not from the side of Pure, but from the side …
The Zohar; London, Soncino Press, 1933 (Public Domain)
71והוא מז׳ הרועים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תיקונים שבז״ח קד, א.
72אהבה הטבעית אהבה רבה שבנפש האלהית
Tanya speaks of the natural love in the G-dly soul of all Israel, whose will by its nature is to cleave to its root and source in the Infinite Light. The maamar cites this chapter for the “fire above.”
Tanya, Likkutei Amarim 19:14תניא, חלק ראשון; ליקוטי אמרים י״ט:י״ד
וְזֶה – נִקְרָא ״דְּחִילוּ הַנִּכְלָל בִּרְחִימוּ״, שֶׁהִיא אַהֲבָה הַטִּבְעִית שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית שֶׁבִּכְלָלוּת יִשְׂרָאֵל, שֶׁחֶפְצָהּ וּרְצוֹנָהּ בְּטִבְעָהּ לִידָּבֵק בְּשָׁרְשָׁהּ וּמְקוֹרָהּ אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, שֶׁמִּפְּנֵי אַהֲבָה זוֹ וְרָצוֹן זֶה, הִיא יְרֵאָה וּמְפַחֶדֶת בְּטִבְעָהּ מִנְּגוֹעַ בִּקְצֵה טוּמְאַת עֲבוֹדָה־זָרָה חַס־וְשָׁלוֹם, שֶׁהִיא נֶגֶד אֱמוּנַת ה׳ אֶחָד, אֲפִילוּ בִּלְבוּשֶׁיהָ הַחִיצוֹנִים שֶׁהֵם דִּבּוּר אוֹ מַעֲשֶׂה, בְּלִי אֱמוּנָה בַּלֵּב כְּלָל:
Kehot Publication Society (CC-BY-NC)
73בחכמה שבנפשו
Tanya explains the hidden love in the heart of every Jew, inherited from the Patriarchs, and its root in the Chochmah of the G-dly soul. The maamar cites this chapter together with chapter 19.
Tanya, Likkutei Amarim 18:7תניא, חלק ראשון; ליקוטי אמרים י״ח:ז׳
וְנִמְצָא, כִּי אֵין־סוֹף בָּרוּךְ־הוּא מְלוּבָּשׁ בִּבְחִינַת חָכְמָה שֶׁבְּנֶפֶשׁ הָאָדָם – יִהְיֶה מִי שֶׁיִּהְיֶה מִיִּשְׂרָאֵל, וּבְחִינַת הַחָכְמָה שֶׁבָּהּ, עִם אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא הַמְלוּבָּשׁ בָּהּ, מִתְפַּשֶּׁטֶת בְּכָל בְּחִינוֹת הַנֶּפֶשׁ כּוּלָּהּ, לְהַחֲיוֹתָהּ מִבְּחִינַת רֹאשָׁהּ עַד בְּחִינַת רַגְלָהּ, כְּדִכְתִיב: ״הַחָכְמָה תְּחַיֶּה בְעָלֶיהָ״.
Kehot Publication Society (CC-BY-NC)
74ועמ״ש בפ׳ עקב
This is the discourse that opens by asking for the root of the connection of covenant and Torah to the blessing for the Land in the Grace after Meals (“for Your covenant which You sealed… and for Your Torah”).
Kehot’s noteלעיל טז, ג.
75כל חד לפום שיעורא דילי׳
Kehot’s note points to Zohar I, 103a for these words.
Zohar I, 103aזח״א קג, א
Kehot’s noteזח״א קג, א-ב.
76כל חד לפום שיעורא דיליה
On “Her husband is known in the gates”: G-d is known and cleaved to by each person according to what he measures in his heart. The maamar uses it for contemplation that each person practices according to his own capacity.
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
77בכל יום יהיו בעיניך כחדשים
There the Alter Rebbe reads “which I command you today” in the same way: every day the words of the Torah should be new in one’s eyes, for the Torah is eternal and every day we say “today.”
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteפס״ז דברים ו, ו. רש״י דברים כו, טז. ע״ל נצבים (מו, רע״ב). וש״נ. [כ].
78בכל יום יהיו בעיניך כחדשים
Rashi on “This day Havayah your G-d commands you”: every day they should be new in your eyes, as though you were commanded that very day. The maamar applies it to the stirring power of what is new.
Rashi on Deuteronomy 26:16רש"י על דברים כ״ו:ט״ז
היום הזה ה׳ אלקיך מצוך. בְּכָל יוֹם יִהְיוּ בְעֵינֶיךָ חֲדָשִׁים כְּאִלּוּ בוֹ בַיּוֹם נִצְטַוֵּיתָ עֲלֵיהֶם (תנחומא): ושמרת ועשית אותם. בַּת קוֹל מְבָרַכְתּוֹ — הֵבֵאתָ בִכּוּרִים הַיּוֹם, תִּזְכֶּה לְשָׁנָה הַבָּאָה (שם):
היום הזה ה׳ אלהיך מצוך THIS DAY THE L-RD THY GOD COMMANDETH THEE — This suggests: each day they (G-d’s commandments) should be to you as something new (not antiquated and something of which you have become tired), as though you had received the commands that very day for the first time (Midrash Tanchuma, Ki Tavo 1; cf. Rashi on Deuteronomy 11:13). ושמרת ועשית אותם THOU SHALT THEREFORE KEEP AND DO THEM — A heavenly voice (בת קול) pronounces by these words a blessing upon him (the worshipper): “You have …
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)
79חדשים לבקרים
G-d’s kindnesses “are new every morning.” The maamar reads it as the daily renewal of creation.
Lamentations 3:23איכה ג׳:כ״ג
חֲדָשִׁים לַבְּקָרִים רַבָּה אֱמוּנָתֶךָ:
They are new every morning; Great is Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ג, כג.
80וחיותם רצוא ושוב
In Ezekiel’s vision the living creatures “ran and returned.” The maamar uses the phrase for the life-force of all creatures, constantly withdrawn and renewed.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה יחזקאל א, יד.
81יראה בעיניו ולבבו יבין
In Isaiah’s commission the prophet is told to dull the people’s heart, lest they “see with their eyes… and understand with their heart, and return.” The Alter Rebbe borrows the words for the moment when a person sees with his eyes and understands with his heart that creation is new, which turns him back toward G-d.
Isaiah 6:10ישעיהו ו׳:י׳
הַשְׁמֵן לֵב־הָעָם הַזֶּה וְאׇזְנָיו הַכְבֵּד וְעֵינָיו הָשַׁע פֶּן־יִרְאֶה בְעֵינָיו וּבְאׇזְנָיו יִשְׁמָע וּלְבָבוֹ יָבִין וָשָׁב וְרָפָא לוֹ:
Make the heart of this people fat, and make their ears heavy, and shut their eyes; lest they, seeing with their eyes, and hearing with their ears, and understanding with their heart, return, and be healed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ראה זה חדש הוא
Koheles’s words “See, this is new.” The maamar turns them into the realization that creation is in truth new at every moment.
Ecclesiastes 1:10קהלת א׳:י׳
יֵשׁ דָּבָר שֶׁיֹּאמַר רְאֵה־זֶה חָדָשׁ הוּא כְּבָר הָיָה לְעֹלָמִים אֲשֶׁר הָיָה מִלְּפָנֵנוּ:
Is there a thing whereof it is said: ‘See, this is new’?—it hath been already, in the ages which were before us.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83צעק לבם
“Their heart cried out” to G-d. It describes the heart’s outcry when it is set aflame by contemplation.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
84שמחי׳ ומהוה
The note cites this passage for comparison, on G-d’s giving life to creation and bringing it into being.
Kehot’s noteלהעיר מפרדס ש״ו, פ״ח, ר״ח ש׳ הקדושה ספ״ז. של״ה ש׳ האותיות מא׳ ג-ד (מח, ב). ושם אות ס (ע, א).
85שמחיה ומהווה מאין ליש ומחדש בטובו בכל יום תמיד מע״ב
The Pardes Rimonim, which the Kehot note compares, explains that giving life and bringing into being are one, since G-d brings everything into being at every moment, and so “in His goodness renews every day, continually, the work of creation.”
Pardes Rimmonim 6:8פרדס רמונים ו׳:ח׳
86“Your kingship is the kingship of all worlds.” It shows that all the worlds are drawn from G-d’s Malchus, His outer dimension.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87מהעולם ועד העולם
At the beginning of Terumah the Zohar speaks of the secret of two worlds joined as one, “world and world.” The maamar cites it on the phrase “from the world and to the world.”
Zohar, Terumah 1:1–2:12ספר הזהר, תרומה א׳:א׳-ב׳:י״ב
AND THE L-RD SPAKE UNTO MOSES SAYING, SPEAK UNTO THE CHILDREN OF ISRAEL THAT THEY TAKE ME A HEAVE OFFERING. R. Hiya, on coming to this portion, quoted the verse, “For Jacob hath chosen Kah unto himself, Israel is his costly possession” (Ps. 135, 4). Said he: ‘How beloved must Israel be to the Holy One, blessed be He, seeing that He has chosen them and desired to unite Himself with them and be bound up with them, making them a nation unique throughout all the world, as it is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
88בגין דתרין נהורין
The Zohar asks why the day is called Yom HaKippurim in the plural, and answers that it is because two lights shine as one, the higher lamp illuminating the lower. The maamar cites it beside “from the world and to the world,” the joining of the higher and the lower.
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
89גבי מעולם
The Zohar asks what “from the world (me’olam)” comes to teach in “Your fathers dwelt beyond the River from the world,” and explains that the River itself is called “world.” The maamar cites it on the word me’olam.
Zohar, Emor 38:188–192ספר הזהר, אמור ל״ח:קפ״ח-קצ״ב
90אשר יאמר עליו כי הוא זה
The Torah’s phrase for a claimant who points to an object and says “this is it.” The maamar borrows it for G-d revealed so plainly that one can say “this is He” and address Him as “You.”
Exodus 22:8שמות כ״ב:ח׳
עַל־כׇּל־דְּבַר־פֶּשַׁע עַל־שׁוֹר עַל־חֲמוֹר עַל־שֶׂה עַל־שַׂלְמָה עַל־כׇּל־אֲבֵדָה אֲשֶׁר יֹאמַר כִּי־הוּא זֶה עַד הָאֱלֹקִים יָבֹא דְּבַר־שְׁנֵיהֶם אֲשֶׁר יַרְשִׁיעֻן אֱלֹקִים יְשַׁלֵּם שְׁנַיִם לְרֵעֵהוּ:
For every matter of trespass, whether it be for ox, for ass, for sheep, for raiment, or for any manner of lost thing, whereof one saith: 'This is it,' the cause of both parties shall come before G-d; he whom G-d shall condemn shall pay double unto his neighbour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ומחדש בכי״ת מעשה בראשית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
92ומחדש בכי״ת . . מאין ליש
In one of the manuscripts containing this maamar, a marginal gloss in the hand of the chassid Rabbi A. Y. Rivlin refers here.
Kehot’s noteבאחד מהכתבי-יד בהם נמצא מאמר זה, רשום כאן על צד הגליון הגהה בכת״י הרה״ח וכו׳ מוהרא״י ריבלין: ”(ע׳ לק״ת ד״ה כי ביום הזה יכפר (א) אות ב׳ ך״ו א׳ וד״ה זה מעשה המנורה מקשה ל״ג א׳)”.
93ברוך ה׳ אלקי ישראל
The doxology closing the first book of Psalms. The maamar reads “from the world and to the world” as a drawing of G-d’s blessing from the hidden world into the revealed world.
Psalms 41:14תהילים מ״א:י״ד
בָּרוּךְ ה׳ אֱלֹקֵי יִשְׂרָאֵל מֵהָעוֹלָם וְעַד הָעוֹלָם אָמֵן וְאָמֵן:
Blessed be the L-RD, the G-d of Israel, from everlasting and to everlasting. Amen, and Amen.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מא, יד.
Paragraph 4
94זה שמי לעולם
G-d tells Moshe, “This is My Name forever, and this is My remembrance for all generations.” The Zohar builds its count of the commandments on this verse’s “My Name” and “My remembrance.”
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, טו.
95שמי עם י״ה שס״ה
The Zohar teaches that all the positive and prohibitive commandments depend on the Name Havayah: “My Name” with yud-hei is 365, the prohibitions, and “My remembrance” with vav-hei is 248, the positive commandments.
Zohar I, 24aזח״א כד, א
Zohar III, 278bזח״ג רעח, ב
Kehot’s noteת״ז בהקדמה. זח״א כד, א. שם בהשמטות תג, א. זח״ג רעח, ב. ת״ז (ד, ב). ועוד י״פ [יו״ד פעמים] כתב שם. [כ].
96שמי עם י״ה שס״ה
The introduction to the Tikkunei Zohar gives the same count on “This is My Name forever,” as the Kehot note cites.
Tikkunei Zohar 4b:9תקוני הזהר ד׳ ב:ט׳
וְאִית אוֹרַיְיתָא דִבְרִיאָה, וְאוֹרַיְיתָא דַאֲצִילוּת, אוֹרַיְיתָא דִבְּרִיאָה, יהו״ה קָנָנִי רֵאשִׁית דַּרְכּוֹ (משלי ח כב), וְאוֹרַיְיתָא דַאֲצִילוּת תּוֹרַת יהו״ה תְּמִימָה (תהלים יט ח), וּבָהּ תָּמִים תִּהְיֶה עִם יהו״ה אֱלֹקֶי״ךָ (דברים יח יג), וּמִסִּטְרָא דִילָהּ אִתְּמַר עַל יִשְׂרָאֵל, (שם יד יג) בָּנִים אַתֶּם לַיהו״ה, וּמְנָא לָן דְּאוֹרַיְיתָא דַאֲצִילוּת אִיהִי תּוֹרַת יהו״ה דְּתַלְיָא בִשְׁמֵיהּ, אֶלָּא הָכִי אוּקְמוּהָ זֶה שְּׁמִי לְעֹלָם (שמות ג טו), שְׁמִי עִם י״ה שְׁסָ"ה, זִכְרִ"י עִם ו״ה רְמַ"ח, תּוֹרָ"ה בְּחֻשְׁבַּן אַתְווֹי תרי״א, וְעִם אָנֹכִי וְלֹא יִהְיֶה
Tikkunei Zohar - Vocalized (Public Domain)
97בביאור ע״פ שימני כחותם
The passage there, in the explanation of “Set me as a seal,” says that Israel arose in the primordial thought above Chochmah.
Kehot’s noteלקמן שה״ש מו, א.
98בד״ה ראה אנכי
The discourse there teaches that every Jew has an inner and an outer dimension, and that at Sinai the Name Havayah was drawn “face to face” into every soul.
Kehot’s noteלעיל פ׳ ראה יח, א.
99בד״ה ולא אבה
The discourse there asks why it is so great that G-d would not listen to Bilaam, and what it means that He turned the curse into a blessing.
Kehot’s noteלעיל פ׳ תצא לח, ג.
100ולא אבה הוי׳ אלקיך לשמוע אל בלעם
“But Havayah your G-d would not listen to Bilaam, and Havayah your G-d turned the curse into a blessing for you.” It is the verse of the discourse the maamar refers to twice.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101כמ״ש בפ׳ עקב
This is the discourse on the connection of covenant and Torah to the blessing for the Land, already cited in the previous paragraph.
Kehot’s noteלעיל טז, ג ואילך.
102לא יגורך רע
“Evil shall not dwell with You.” It shows that sin cannot coexist with the light from above.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
103עונותיכם מבדילים
“Your iniquities have separated between you and your G-d.” The maamar uses it first for the separation caused by sin.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
104וע״כ אם עבר על מ״ע . . בביטול מ״ע]
According to the note, this passage, from “And therefore, if one transgressed a positive commandment” to “by neglecting a positive commandment,” is quoted there.
Kehot’s noteמובא בהמשך מים רבים תרל״ו פרק קעט.
105לא תוסיף תת כח
Kayin is told that the ground “shall no longer yield its strength” to him. The maamar borrows the words for the higher love that a prohibition prevents from adding its strength.
Genesis 4:12בראשית ד׳:י״ב
כִּי תַעֲבֹד אֶת־הָאֲדָמָה לֹא־תֹסֵף תֵּת־כֹּחָהּ לָךְ נָע וָנָד תִּהְיֶה בָאָרֶץ:
When thou tillest the ground, it shall not henceforth yield unto thee her strength; a fugitive and a wanderer shalt thou be in the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106תשובה תולה ויום הכפורים מכפר
The Talmud’s rule quoted at the start of the maamar, here explained: for a prohibition, teshuvah suspends the judgment and Yom Kippur atones.
Yoma 86a:2–3יומא פ״ו א:ב׳-ג׳
תָּא שְׁמַע, רַבִּי יְהוּדָה אוֹמֵר: כֹּל שֶׁהוּא מִ״לֹּא תִשָּׂא״ וּלְמַטָּה — תְּשׁוּבָה מְכַפֶּרֶת, מִ״לֹּא תִשָּׂא״ וּלְמַעְלָה — תְּשׁוּבָה תּוֹלָה וְיוֹם הַכִּפּוּרִים מְכַפֵּר. ״לֹא תִשָּׂא״ וְכׇל דְּדָמֵי לֵקהּ. תָּא שְׁמַע: לְפִי שֶׁנֶּאֱמַר בְּחוֹרֵב תְּשׁוּבָה ״וְנַקֵּה״, יָכוֹל אַף ״לֹא תִשָּׂא״ עִמָּהֶן — תַּלְמוּד לוֹמַר: ״לֹא יְנַקֶּה״. יָכוֹל אַף שְׁאָר חַיָּיבֵי לָאוִין כֵּן — תַּלְמוּד לוֹמַר: ״אֶת שְׁמוֹ״, שְׁמוֹ הוּא דְּאֵינוֹ מְנַקֶּה, אֲבָל מְנַקֶּה שְׁאָר חַיָּיבֵי לָאוִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
107כי ביום הזה יכפר עליכם
“For on this day He shall atone for you, to purify you; from all your sins before Havayah you shall be pure.” The maamar reads “before Havayah” as the inner dimension of G-d’s will, which is aroused on Yom Kippur.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
108סד״ה חייב אינש
The passage there explains “until he does not know between ‘cursed is Haman’ and ‘blessed is Mordechai’”: Haman is the kelipah that conceals the yud-hei, the level of the prohibitions, and Mordechai is the drawing down of the positive commandments, vav-hei.
Kehot’s noteתו״א צה, ד.
109חייב אינש כו׳ עד דלא ידעי
Rava’s saying that on Purim a person is obligated to drink until he cannot tell “cursed is Haman” from “blessed is Mordechai.” It is the opening of the Torah Ohr discourse the maamar refers to.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
110נושא עון ועובר על פשע
Micah praises G-d who “bears iniquity and passes over transgression.” It describes the inner dimension of His will, where sin has no place.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
111כארז בלבנון
“The righteous… shall grow tall like a cedar in Lebanon.” The cedar in Lebanon is the level higher than the young cypress of the mitzvos.
Psalms 92:13תהילים צ״ב:י״ג
צַדִּיק כַּתָּמָר יִפְרָח כְּאֶרֶז בַּלְּבָנוֹן יִשְׂגֶּה:
The righteous shall flourish like the palm-tree; He shall grow like a cedar in Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, יג.
112כארז בלבנון
In Lech Lecha the Zohar expounds “The righteous shall flourish like a palm; like a cedar in Lebanon he shall grow tall.” The maamar refers to it in the text itself.
Zohar, Lech Lecha 12:113–13:128ספר הזהר, לך לך י״ב:קי״ג-י״ג:קכ״ח
113בזהר ויקרא די״ו ע״א
Or HaTorah quotes the Zohar’s words on this verse: “‘In Lebanon’ is the supernal Eden, of which ‘no eye has seen.’”
Kehot’s note”בלבנון דא הוא עדן עילאה דעין לא ראתה”. — אוה״ת חוקת ע׳ תתג.
114אתכפיא סט״א . . אסתלק
The Zohar says that when the sitra achra is subdued, the glory of the Holy One, blessed be He, is exalted more than by any other praise. Here the subduing comes through the Yom Kippur confession.
Zohar II, 128bזח״ב קכח, ב
Kehot’s noteזח״ב קכח, ב.
115וישוב ירחמנו
“He will again have compassion on us; He will subdue our iniquities.” It describes the return of G-d’s love after the confession.
Micah 7:19מיכה ז׳:י״ט
יָשׁוּב יְרַחֲמֵנוּ יִכְבֹּשׁ עֲוֺנֹתֵינוּ וְתַשְׁלִיךְ בִּמְצֻלוֹת יָם כׇּל־חַטֹּאותָם:
He will again have compassion upon us; He will subdue our iniquities; And Thou wilt cast all their sins into the depths of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יט.
116כחשיכה כאורה
“Darkness is like light” before G-d. It describes the inner dimension of His will, where sin does not separate.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
117ביתר שאת
Yaakov calls Reuven “exceeding in dignity” (yeser se’es). The phrase describes Yom Kippur’s ascent beyond Shabbos.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118את פניך הויט׳ אהקש בקשו פני
“To You my heart says, ‘Seek My face’; Your face, Havayah, I will seek.” The maamar cites the Ramaz’s discussion of this verse.
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)
119את פניך הויט׳ אהקש בקשו פני תמיד
The Zohar passage in Emor on which the Ramaz comments: it expounds “Seek My face; Your face, Havayah, I will seek,” together with “seek His face always.”
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)
120והגם שגם שבת נק׳ שבת שבתון . . במקור נש״י
Or HaTorah quotes this passage and adds that specifically on Yom Kippur “Shabbos Shabbason” shines into the source of the souls of Israel, and that this is the level of Atik Yomin (the inner dimension of Keser), whereas on Shabbos this level does not actually shine there, since Malchus then ascends only as far as Abba.
Kehot’s noteמובא באוה״ת פ׳ בשלח ע׳ תרג ומוסיף ע״ז ”נמצא דוקא ביוהכ״פ מאיר שבת שבתון והוא עת״י במקור נש״י, משא״כ בשבת אין מאיר בחי׳ זו ממש במקור נש״י כי עליית המל׳ עד אבא”. עכ״ל שם. וכ״ה שם עוד הפעם בע׳ תרכא.
121מקרא קדש
Shabbos is called “a Shabbos of complete rest, a holy convocation.” The words “holy convocation” show that Shabbos’s light remains in the supernal holiness.
Leviticus 23:3ויקרא כ״ג:ג׳
שֵׁשֶׁת יָמִים תֵּעָשֶׂה מְלָאכָה וּבַיּוֹם הַשְּׁבִיעִי שַׁבַּת שַׁבָּתוֹן מִקְרָא־קֹדֶשׁ כׇּל־מְלָאכָה לֹא תַעֲשׂוּ שַׁבָּת הִוא לַה׳ בְּכֹל מוֹשְׁבֹתֵיכֶם:
Six days shall work be done; but on the seventh day is a sabbath of solemn rest, a holy convocation; ye shall do no manner of work; it is a sabbath unto the L-RD in all your dwellings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122The Zohar explains the cedar as the Holy One, blessed be He, and “Lebanon” as the supernal Eden of which it is written, “No eye has seen it, G-d, but You.”
Zohar, Vayikra 35:257–37:268ספר הזהר, ויקרא ל״ה:רנ״ז-ל״ז:רס״ח
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