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להבין מארז״ל ע״פ כי טובים דודיך מיין
To understand the saying of our Sages on “For your love is better than wine”: “The words of the Scribes are sweet upon me”
The love of self-sacrifice beyond reason, hidden in every Jew, is brought out by the mitzvos, “the wine of the Torah,” and is revealed on Shabbos. Yet the blessings over the mitzvos, from the words of the Scribes, draw down an encompassing light above the inner light of the mitzvah itself, and so they are sweet “upon me” (alai) more than the wine of the Torah.
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להבין מארז״ל ע״פ כי טובים דודיך מיין
To understand the saying of our Sages on “For your love is better than wine”: “The words of the Scribes are sweet upon me”
The love of self-sacrifice beyond reason, hidden in every Jew, is brought out by the mitzvos, “the wine of the Torah,” and is revealed on Shabbos. Yet the blessings over the mitzvos, from the words of the Scribes, draw down an encompassing light above the inner light of the mitzvah itself, and so they are sweet “upon me” (alai) more than the wine of the Torah.
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
Our Sages read “For your love is better than wine” as “The words of the Scribes are sweet upon me more than the wine of the Torah.” Why “upon me,” alai, and not “to me”? The maamar begins with love. “To love Havayah your G-d, for He is your life” gives a reason: G-d is the source of all life and delight. But a love drawn from a reason stays within Chochmah, and G-d is exalted beyond Chochmah. Self-sacrifice, “with all your soul,” comes from a radiance of the Infinite One beyond reason, present but hidden in every Jew. The wine of the Torah, the fulfillment of the mitzvos, in which the supernal will above Chochmah is enclothed, brings it out: “Wine enters, the secret comes out.” Shabbos reveals it too, when the Sefiros, lowered for the six days of Creation, rise back to G-d’s Being and Essence. The blessings over the mitzvos are from the words of the Scribes: the mitzvah draws down an inner light, the blessing an encompassing light, and so it is sweet “upon me.” The blessing’s words run and return, as a person’s service does: first awe, then longing for the mitzvos.

Outline
	1“Sweet upon me” and love with a reasonWhy do the Sages say the words of the Scribes are sweet “upon me,” not “to me”? The maamar begins with “To love Havayah your G-d, for He is your life”: a love with a reason, for G-d is the source of all life and delight in the four worlds.¶1–2
	2Self-sacrifice beyond reasonA love drawn from a reason stays within Chochmah, but G-d is exalted beyond it. From a radiance of the Infinite One in every Jew’s soul comes self-sacrifice, a simple love that wants only “to be one with the One.”¶3
	3The wine of the Torah and ShabbosThis love is hidden in every Jew. The mitzvos, “the wine of the Torah,” which carry the supernal will above Chochmah, bring it out: “Wine enters, the secret comes out.” Shabbos reveals it too, when the Sefiros, lowered for the six days of Creation as a person bends his mind to a picture he draws, rise back to G-d’s Being and Essence.¶4–7
	4The blessings: “sweet upon me”The blessings over the mitzvos are from the words of the Scribes. The mitzvah draws down an inner light that enters the vessels; the blessing, said oveir, before the deed, draws down an encompassing light, and so it is sweet “upon me.”¶8–10
	5The words of the blessing“Blessed” draws from the source of all blessing, above the chain of worlds, to “You,” the revealed world, as Havayah; “our G-d, King of the world” brings the flow down to Malchus of Atzilus; “who has sanctified us with His commandments” reaches His very Being and Essence.¶11–12
	6Running and returningThe blessing first returns, drawing the flow down, then runs up into His Essence; so in “Fortunate is the man who fears Havayah,” awe that keeps its distance comes first, then “he desires His commandments greatly.” Every flow from above comes through “reaching and not reaching,” and the words of the Scribes are rooted in “Where is the scribe?”, above the wine of the Torah.¶13–14


Key concepts
	“Sweet upon me” (arevim alai)ערבים עלי
	“Upon me,” not “to me”: the sweetness drawn down by the rabbinic blessing over a mitzvah is encompassing, resting above the person rather than entering within.

	The words of the Scribesדברי סופרים
	The rabbinic enactments, here the blessings over the mitzvos. Their root is “Where is the scribe?”, above the Written Torah, the book, and above the wine of the Torah.

	The wine of the Torahיינה של תורה
	The fulfillment of the mitzvos, in which the supernal will, above Chochmah, is enclothed. As wine brings out a secret, it brings out the hidden love.

	The hidden loveאהבה מסותרת
	The love of self-sacrifice, beyond reason, present in potential in every Jew because a radiance of the Infinite One is enclothed in his soul. It wants only to be one with the One.

	Shabbos: “He rested and was refreshed”שבת וינפש
	During the six days of Creation the Sefiros were lowered to create the world; on Shabbos they rise back to G-d’s Being and Essence, and the hidden love is revealed.

	Encompassing light (Or Makif)אור מקיף
	Light too high to enter the vessels. The mitzvah itself draws down the inner light; the blessing said before it draws down the encompassing light.

	Running and returning (ratzo vashov)רצוא ושוב
	The two movements of the blessing and of a person’s service, matching “reaching and not reaching”: every flow from above comes first as withdrawal, then as expansion.


Section 1 · ¶1–2
“Sweet upon me” and love with a reason
1להבין מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ כי טובים דודיך מיין. ערבים עלי12 דברי סופרים יותר מיינה של תורה.3 וי״ל [ויש לומר] לשון עלי והל״ל [והוה ליה למימר] לי.
[We need] to understand the saying of our Sages, of blessed memory, on the verse “For your love is better than wine”: “The words of the Scribes are sweet upon me (arevim alai) more than the wine of the Torah.” And we need to understand the expression alai (“upon me”); it should have said li (“to me”).
A new section opens with the Sages’ teaching on “For your love is better than wine”: “The words of the Scribes are sweet upon me, more than the wine of the Torah.” The words of the Scribes (divrei soferim) are the laws the Sages enacted, as distinct from the Torah’s own commands, which the maamar will call “the wine of the Torah.” It asks why the saying has alai, “upon me,” and not li, “to me.”


הנה כתיב לאהבה את4 ה׳ אלקיך כי הוא חייך. פי׳ כי הוא חייך. היינו נתינת טעם.
Now, it is written, “To love Havayah your G-d, for He is your life.” The meaning of “for He is your life” is that it gives a reason.
To answer, the maamar first looks at the verse “To love Havayah your G-d … for He is your life.” The words “for He is your life” give a reason for the love.




2וכנודע דכי משמש בארבע לשונות.56 וכאן הוא משמש בלשון דהא. שהוא נתינת טעם לאהבה את ה׳ אלקיך מפני שהוא חייך.
As is known, ki serves in four senses, and here it serves in the sense of dehai (“because”): it gives a reason for loving Havayah your G-d — because He is your life.
As the Talmud says (Rosh Hashanah 3a), the word ki has four meanings: “if,” “perhaps,” “but” and “because.” Here it means “because”: the verse gives the reason to love G-d, because He is your life.


שהמאציל העליון ב״ה הוא מקור החיים ומקור התענוגים כמ״ש כי עמך מקור חיים78 וגו׳ וממך הכל9 כתיב שממנו נמשכו כל החיים והתענוגים הנמצאים בארבעה עולמות אבי״ע [אצילות בריאה יצירה עשיה] והוא ית׳ הוא חיי החיים.
For the supernal Emanator, blessed be He, is the source of life and the source of delights, as it is written, “For with You is the source of life,” etc.; and it is written, “Everything is from You”: from Him are drawn all the life and delights found in the four worlds of Atzilus (Emanation), Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), and He, may He be blessed, is the Life of life.
The Emanator is the source of all life and all delight, as the verses say, “For with You is the source of life” and “Everything is from You.” All the life and pleasure in the four worlds, Atzilus, Beriah, Yetzirah and Asiyah, comes from Him, so He is the Life of all life.




Section 2 · ¶3
Self-sacrifice beyond reason
3ואי לזאת כשיתבונן האדם בזה יומשך מזה לאהבה את ה׳ שכמו שאוהב האדם לחיי נפשו כך יאהוב את ה׳ שהוא חיי החיים כולם וחיי נפשו בפרט.
Accordingly, when a person contemplates this, he will be drawn by it to love G-d: just as a person loves the life of his soul, so will he love G-d, who is the Life of all life, and the life of his own soul in particular.
Contemplating this, a person comes to love G-d: as everyone loves his own life, so he will love G-d, the Life of all life and of his own soul in particular.


אך אהבה זו שנמשכה מן הטעם כי הוא חייך לא נק׳ עדיין מס״נ [מסירות נפש] הנא׳ [הנאמר] בפסוק בכל נפשך ובכל מאדך10 מאחר שנמשכ׳ [שנמשכת] מן הטעם כי הוא חייך ונודע שבחי׳ טנת״א [טעמים נקודות תגין אותיות] הוא בבחי׳ הנאצלי׳ [הנאצלים] טעמים בחכמה11 כו׳.
But this love, which is drawn from the reason “for He is your life,” is not yet called the self-sacrifice (mesirus nefesh) stated in the verse “with all your soul and with all your might,” since it is drawn from the reason “for He is your life.” And it is known that the level of ta’amim, nekudos, tagin and osiyos (cantillation notes, vowels, crowns and letters) is in the level of the emanated [realms]: ta’amim (“reasons”) in Chochmah (wisdom), etc.
Yet love born of a reason is not yet the self-sacrifice of “with all your soul and with all your might.” A reason belongs to Chochmah: of the four parts of the Torah’s text, the ta’amim (cantillation notes, a word that also means “reasons”) correspond to Chochmah, one of the emanated levels. In Likkutei Torah, Chukas, the Alter Rebbe gives the whole order: ta’amim in Chochmah, nekudos (vowels) in Binah, tagin (crowns) in Z’eir Anpin and osiyos (letters) in Malchus.


אבל המאציל א״ס ב״ה מרומם ונשגב אף מגדר החכמה כמ״ש כולם בחכמה עשית12 שהחכמה נחשבת לעשיי׳ [לעשייה] גשמית קמיה ית׳.
But the Emanator, the Infinite One (Ein Sof), blessed be He, is exalted and transcendent even beyond the bounds of Chochmah, as it is written, “You made them all with wisdom”: for Chochmah is considered physical action (asiyah) before Him, may He be blessed.
The Emanator, the Infinite One, is beyond even Chochmah. “You made them all with wisdom” counts Chochmah among the things He made: before Him, even wisdom is like physical action.


ומזה נמשך בחי׳ מסירת נפש (שיש בכח בכל א׳ מישראל מחמת שמלובש בנשמתו הארה מבחי׳ א״ס ב״ה שלמעלה מן החכמה והטעם כו׳) למסור נפשו באחד בלי טעם ודעת כלל רק מצד אהבה הפשוטה לה׳ המרומם לבדו ואין ערוך אליו כלל
And from this is drawn the level of self-sacrifice (which is present in potential in every one of Israel, because there is enclothed in his soul a radiance from the level of the Infinite One, blessed be He, which is above Chochmah and reason, etc.): to give over his soul to the One, without any reason or knowledge at all, but only out of a simple love for G-d, who alone is exalted and to whom there is no comparison at all.
From this level beyond Chochmah comes self-sacrifice, present in every Jew at least in potential, because a ray of the Infinite One, above Chochmah and reason, is enclothed in his soul. It is giving oneself over to the One with no reason at all, out of a simple love for G-d, who is beyond any comparison. In Likkutei Torah (Shir HaShirim 1:1), which refers back to this maamar, the Alter Rebbe ties this “giving over one’s soul be’echad,” at “One,” to the One of the Shema, G-d being One as before the world was created.


וכמ״ש אני הוי״ה לא שניתי13 כו׳ בין קודם שנברא העולם ובין אחר שנברא העולם אין בו שום שינוי והתפעלות כלל
As it is written, “I, Havayah, have not changed,” etc.: whether before the world was created or after the world was created, there is no change or being affected in Him at all.
The verse “I, Havayah, have not changed” is the proof that He is beyond comparison: before the world was created and after, nothing in Him changed and nothing affected Him.


וענין אהבה זו היינו שאינו רוצה להיות נפרד מיחודו ית׳ אלא למהוי אחד באחד ממש
And the nature of this love is that one does not want to be separated from His unity, may He be blessed, but rather “to be one with the One,” truly.
The love that answers to this level is the wish never to be separated from His unity, but to be truly “one with the One.”


והיינו ענין בכל נפשך ובכל מאדך למסור נפשו ממש למעלה מן הטעם והדעת והוא ההתקשרות במהותו ועצמותו ית׳ שלמעלה מעלה מבחי׳ טנת״א [טעמים נקודות תגין אותיות] כנ״ל:
And this is the meaning of “with all your soul and with all your might”: to actually give over his soul, above reason and knowledge; and this is the bond with His very Being and Essence, may He be blessed, which is far, far above the level of ta’amim, nekudos, tagin and osiyos, as [explained] above.
This is the meaning of “with all your soul and with all your might”: giving oneself over beyond reason and knowledge. It binds the soul to G-d’s very Being and Essence, far above the level of ta’amim, the realm of reasons.




Section 3 · ¶4–7
The wine of the Torah and Shabbos
4והנה אהבה ומס״נ [ומסירות נפש] זו יש בכל א׳ מישראל בכח אלא שהיא בבחי׳ העלם והסתר. וכדי להוציאה מההעלם אל הגלוי הוא ע״י בחינת יינה של תורה דוקא.
Now, this love and self-sacrifice (mesirus nefesh) is present in potential in every one of Israel, only it is in a state of hiddenness and concealment. And bringing it out from hiddenness into revelation is through the level of “the wine of the Torah,” specifically.
This love and readiness for self-sacrifice exist in every Jew in potential, but hidden. They come into the open only through “the wine of the Torah.”


כמארז״ל [כמאמר רבותינו זכרונם לברכה] נכנס יין יצא סוד14 והסוד הגנוז בנפש היא האהבה מסותרת הנ״ל
As our Sages, of blessed memory, said: “Wine enters, the secret comes out.” And the secret hidden away in the soul is the hidden love mentioned above.
As the Sages say, “Wine enters, the secret comes out.” The secret hidden in the soul is the hidden love described above.


וע״י שיכנס בנפשו בחי׳ יינה של תורה שהוא בחי׳ קיום התומ״צ [התורה ומצות] שעי״ז נמשך התגלות האהבה המסותרת שתצא האהבה אל הגלוי בלב כנס״י [כנסת ישראל] שיהיו בוערים באהבה פשוטה למהוי אחד באחד.
And when the level of the wine of the Torah enters his soul — which is the level of fulfilling the Torah and the mitzvos — through this the revelation of the hidden love is drawn forth, so that the love comes out into revelation in the heart of the Congregation of Israel (Knesses Yisrael), that they may burn with a simple love “to be one with the One.”
When the wine of the Torah, the keeping of the Torah and its mitzvos, enters the soul, the hidden love is revealed in the heart of Knesses Yisrael, so that they burn with a simple love, wanting to be one with the One.




5והנה בשבת מתגלה ג״כ בחי׳ האהבה מסותרת בבחי׳ גלוי.15 והענין דהנה כתיב ששת ימים עשה16 ה׳ את השמים וכו׳ וביום השביעי שבת.
Now, on Shabbos too the level of the hidden love is revealed, openly. The explanation: it is written, “Six days Havayah made the heavens,” etc., “and on the seventh day He rested.”
On Shabbos too the hidden love comes into the open. To explain why, the maamar turns to the verse “Six days Havayah made the heavens,” and so on, “and on the seventh day He rested.” In Torah Ohr, Vayakhel, the Alter Rebbe explains that this is the extra soul of Shabbos: a love and will for G-d above intellect, newly revealed in every Jew on Shabbos.


כי בעשרה מאמרות שהם ע״ס [עשר ספירות] נברא העולם.1718 ובראשית נמי מאמר הוא1920 דהיינו שגם החכמה דאצי׳ ראשית האצי׳ הוא ג״כ בחי׳ מאמר לבד לגבי מהו״ע [מהותו ועצמותו] ית׳ וכנ״ל בענין כלם בחכמה עשית.
For the world was created with ten utterances, which are the ten Sefiros. And “‘In the beginning’ is also an utterance”: that is, even the Chochmah (wisdom) of Atzilus (Emanation), the beginning of Atzilus, is also only a level of utterance relative to His Being and Essence, may He be blessed, as [explained] above on “You made them all with wisdom.”
The world was created through ten utterances, which are the ten Sefiros, and the Talmud counts “In the beginning” as an utterance too. Since the maamar takes reishis, “beginning,” as Chochmah, the beginning of Atzilus, even Chochmah is only an “utterance” compared with G-d’s own Being, as “You made them all with wisdom” showed above.




6ובשי״ב [ובששת ימי בראשית] נשפלו החכמה והמדות עליונות שהם הע״מ [העשרה מאמרות] לברוא העולם
And during the six days of Creation the supernal Chochmah (wisdom) and emotive attributes (middos), which are the ten utterances, were lowered to create the world.
During the six days of Creation the supernal Chochmah and the emotive attributes, which are the ten utterances, were lowered in order to create the world.


כמו עד״מ האדם העושה איזה מלאכה שכותב או מצייר איזה ציור אזי משפיל שכלו ומחשבתו לעיין באותו הציור והכתב וכשגמר מחשבתו חוזרים שכלו ומחשבתו למהותן ועצמותן.
As, by way of analogy, with a person who does some work, who writes or draws some picture: he then lowers his intellect and thought to look into that picture and writing; and when he has finished his thought, his intellect and thought return to their own being and essence.
The analogy: a person who writes or draws lowers his mind and thought into the picture or the writing while he works; when he finishes, his mind and thought return to their own state.


כך עד״מ למעלה בשי״ב [בששת ימי בראשית] נשפלו הע״ס [העשר ספירות] עליונות להיות בריאת העולם על ידיהן ובשבת שבת וינפש21 שנתעלו החכמה ומדות למהו״ע [למהותו ועצמותו] ית׳ המרומם ונשגב לבדו בבחי׳ אין ערוך כו׳ מקור התענוגים.
So too, by way of analogy, above: during the six days of Creation the supernal ten Sefiros were lowered, so that the creation of the world would come about through them; and on Shabbos, “He rested and was refreshed”: Chochmah and the middos were raised up to His Being and Essence, may He be blessed, who alone is exalted and transcendent, at the level of “There is none to compare,” etc., the source of delights.
So above: during the six days the ten Sefiros lowered themselves so that the world would be created through them, and on Shabbos “He rested and was refreshed”: Chochmah and the middos rose back up into G-d’s own Being, the source of all delight. “There is none to compare” (ein aroch) is a phrase of the Shabbos morning prayers, “There is none to compare to You.”




7ולכן מתגלה בשבת בחי׳ אהבה מסותרת שהיא מבחי׳ זו למעלה מבחי׳ חכמה ובחי׳ טעמים כו׳ כנ״ל.
Therefore on Shabbos the level of the hidden love is revealed, for it is from this level, above the level of Chochmah (wisdom) and the level of reasons, etc., as [explained] above.
That is why the hidden love is revealed on Shabbos: it comes from the very level, above Chochmah and reasons, to which the Sefiros return on Shabbos.


וכ״ז [וכל זה] בא ע״י שנכנס בנפש האדם בחי׳ יינה של תורה היינו קיום המצות שבהם מלובש רצון העליון שהוא למעלה מבחי׳ חכמה כנודע
And all this comes about through the level of the wine of the Torah entering a person’s soul, that is, the fulfillment of the mitzvos, in which the supernal will is enclothed, which is above the level of Chochmah, as is known.
All this comes about through the wine of the Torah entering the soul, which means keeping the mitzvos, for the supernal will, which is above Chochmah, is enclothed in them.


וע״י גילוי רצה״ע [רצון העליון] יתעורר באדם גלוי האהבה מסותרת שהיא בחי׳ אהבה ורצון שלמעלה מן החכמה והטעם וזהו ענין נכנס יין יצא סוד:22
And through the revelation of the supernal will, the revelation of the hidden love will be aroused in a person, which is a level of love and will that is above Chochmah and reason. And this is the meaning of “Wine enters, the secret comes out.”
When the supernal will is revealed through the mitzvos, it awakens in the person the hidden love, itself a love and will above Chochmah and reason. This is “Wine enters, the secret comes out.”




Section 4 · ¶8–10
The blessings: “sweet upon me”
8ועתה יובן ענין ערבים עלי ד״ס יותר מיינה של תורה. עלי דוקא והיינו כי המצות עצמן נק׳ יינה של תורה כנ״ל. והנה הברכות23 שמברכים על המצות הם מד״ס.2425
Now the meaning of “The words of the Scribes are sweet upon me more than the wine of the Torah” will be understood — “upon me” specifically. That is: the mitzvos themselves are called “the wine of the Torah,” as [explained] above; and the blessings recited over the mitzvos are from the words of the Scribes.
Now the Sages’ saying can be understood, with its stress on “upon me.” The mitzvos themselves are the wine of the Torah, while the blessings said over the mitzvos are rabbinic, from the words of the Scribes; the Kehot note counts them among the seven mitzvos the Sages instituted.




9והם למעלה מקיום המצות עצמן כמ״ש בע״ח [בעץ חיים]26 שע״י עצם המצוה נמשך בחי׳ האו״פ [האור פנימי] המתלבש בתוך הכלים ממש וע״י הברכה שעל המצוה ממשיכים בחי׳ האור מקיף27 שהוא למעלה מבחי׳ האו״פ [האור פנימי] שלכך א״י [אינו יכול] להתלבש בתוך הכלי
And they are above the fulfillment of the mitzvos themselves, as is written in Etz Chaim: through the mitzvah itself the level of the inner light (Or Pnimi) is drawn down, which is enclothed within the actual vessels; and through the blessing over the mitzvah one draws down the level of the encompassing light (Or Makif), which is above the level of the inner light, and for this reason it cannot be enclothed within the vessel.
The blessings rank above the mitzvah itself. As Etz Chaim, the Arizal’s teachings, explains, the act of the mitzvah draws down an inner light (Or Pnimi) that enters the vessels, while the blessing over it draws down an encompassing light (Or Makif), too high to enter any vessel. In the place the Kehot note gives, Pri Etz Chaim (Gate of the Omer Count, end of ch. 3), the blessing, being speech and breath that leave the mouth, is an encompassing light, while the inner light entered only through an offering.


וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] כל המצות מברך עליהן עובר לעשייתן28 לשון עובר הוא ענין מקיף29 כמו עובר לסוחר.3031
And this is what our Sages, of blessed memory, said: “Over all the mitzvos one recites a blessing oveir la’asiyasan (before doing them).” The word oveir denotes something encompassing, as in oveir lasocher (“current with the merchant”).
This is hinted in the Sages’ rule that a blessing is said over a mitzvah “oveir la’asiyasan,” before doing it. The Talmud proves that oveir here means “ahead of,” but the word also means “passing over,” and the maamar reads it as encompassing, as in the silver Avraham paid, “current with the merchant” (oveir lasocher). In Likkutei Torah, Masei, the Alter Rebbe asks why the Sages chose oveir and then had to prove that it means “before,” and answers that the blessing is an encompassing light over the act of the mitzvah, which raises the act up.




10וזהו ענין ערבים עלי ד״ס ולא אמר לי. כי פי׳ עלי היינו לומר שההמשכה ע״י הברכה הוא בבחי׳ מקיף וזהו עלי
And this is the meaning of “The words of the Scribes are sweet upon me (alai),” and it did not say li (“to me”): for the meaning of alai is to say that the drawing down through the blessing is in the mode of the encompassing [light], and this is alai (“upon me”).
This is why the Sages said “sweet upon me” and not “to me”: “upon” means that what the blessing draws down is encompassing, resting above the person rather than entering within.


ולכך ערבים יותר מיינה של תורה שהם רק בחי׳ או״פ [אור פנימי] כו׳ ונועם ה׳ והעריבות הנמשך ע״י הברכה שהוא מד״ס הוא מבחי׳ מקיף וזהו ערבים עלי.
And therefore they are sweeter than the wine of the Torah, which is only the level of the inner light, etc. And “the pleasantness of Havayah” and the sweetness drawn down through the blessing, which is from the words of the Scribes, is from the level of the encompassing [light]; and this is “sweet upon me.”
That is why the words of the Scribes are sweeter than the wine of the Torah, the mitzvos, which bring only inner light. “The pleasantness of Havayah” and the sweetness drawn down by the rabbinic blessing come from the encompassing level: “sweet upon me.” In Torah Ohr, Tetzaveh, the Alter Rebbe explains that when the Mishkan was brought to Moshe he said “May the pleasantness …” (Psalms 90:17), that the blessing should rest from far above, and that this is the blessing over the mitzvos.




Section 5 · ¶11–12
The words of the blessing
11ופי׳ וענין ל׳ [לשון] הברכה בא״י [ברוך אתה ה׳] אמ״ה [אלקינו מלך העולם] אקב״ו [אשר קדשנו במצותיו וצונו] היינו ברוך הוא המשכ׳ מבחי׳ ראש ומקור כל ברכה מקור החיים שלמעלה מהשתלשלות.
And the meaning and substance of the wording of the blessing, “Blessed are You, Havayah, our G-d, King of the world, who has sanctified us with His commandments and commanded us,” is this: Baruch (“blessed”) is a drawing down from the level of the head and source of all blessing, the source of life, which is above the chain of descending worlds (hishtalshelus).
Now the wording of the blessing, “Blessed are You, Havayah, our G-d, King of the world, who has sanctified us with His commandments and commanded us,” is explained phrase by phrase. Baruch, “blessed,” is a drawing down from the head and source of all blessing, the source of life, which is above the chain of worlds.


ונמשך ברכה והמשכה זו אל בחי׳ אתה הוא בחי׳ עלמא דאתגליא שיהיה בחי׳ הוי״ה שהוא כללות ההשתלשלות יו״ד צמצום ה״א התפשטות ו׳ המשכה ה׳ התפשטות.
And this blessing and drawing down is drawn to the level of Atah (“You”), which is the level of the revealed world (alma de’isgalya), that there be the level of Havayah, which is the chain of descent as a whole: the yud, tzimtzum (contraction); the hei, expansion; the vav, drawing down; the hei, expansion.
This flow is drawn to Atah, “You,” addressed as one who is present, which stands for the revealed world, so that it becomes Havayah, the whole chain of worlds in four letters: yud, contraction; hei, expansion; vav, drawing down; and the final hei, expansion.




12וז״ש [וזהו שכתוב] ברכת הוי״ה32 היא תעשיר ובאברהם כתיב והיה ברכה33 שהברכה היא בחי׳ הוי״ה ואח״כ אומרים אמ״ה [אלקינו מלך העולם] שיומשך השפע למטה עד גם בבחי׳ מלך העולם שהיא בחי׳ מל׳ דאצי׳ שהיא בחי׳ תחתונה שבאצי׳ כנודע.
And this is what is written, “The blessing of Havayah, it makes rich”; and of Avraham it is written, “And be a blessing”: for the blessing is the level of Havayah. And afterward we say “our G-d, King of the world,” so that the flow (shefa) be drawn downward, even to the level of “King of the world,” which is the level of Malchus (sovereignty) of Atzilus (Emanation), which is the lowest level in Atzilus, as is known.
So it says, “The blessing of Havayah, it makes rich,” and Avraham is told, “And be a blessing”: blessing is the level of Havayah (the Hebrew for “and be,” והיה, is spelled with the four letters of that Name). Then come the words “our G-d, King of the world,” drawing the flow further down to Malchus of Atzilus, the lowest level of Atzilus.


אשר הוא בחי׳ תענוג העליון כמה שכתוב באשרי כי אשרוני בנות.34 בכדי לקדשנו במצותיו הקב״ה מניח תפילין35 כו׳ שהם מבחי׳ מהו״ע [מהותו ועצמותו] ית׳.
Asher (“who”) is the level of the supernal delight, as it is written, “In my happiness (be’oshri), for daughters have called me happy.” In order “to sanctify us with His commandments” — “the Holy One, blessed be He, puts on tefillin,” etc. — which are from the level of His Being and Essence, may He be blessed.
Asher, “who,” is read as delight, like Leah’s words when she named Asher, “In my happiness (be’oshri), for daughters have called me happy.” That delight is “to sanctify us with His commandments,” which come from G-d’s own Being, as the Talmud says that the Holy One, blessed be He, Himself puts on tefillin. In Torah Ohr, Miketz, the Alter Rebbe explains “His commandments” in this way: the 248 mitzvos are “the limbs of the King,” one with the Infinite Light as a limb is one with the life within it.




Section 6 · ¶13–14
Running and returning
13ונמצא יש בהברכה בחי׳ רו״ש [רצוא ושוב] תחלה הוא השוב להמשיך השפע למטה עד בחי׳ מלך העולם ואח״כ הרצוא קדשנו במצותיו במהו״ע [במהותו ועצמותו] להמשיך משם למטה.
It follows that in the blessing there is the level of running and returning (ratzo vashov). First is the returning: to draw the flow down to the level of “King of the world.” And afterward the running: “who has sanctified us with His commandments,” into His Being and Essence, to draw down from there below.
So the blessing contains ratzo vashov, running and returning: the two movements of a soul that runs toward G-d and returns to its task below. First comes the “returning,” drawing the flow down to “King of the world”; then the “running,” “who has sanctified us with His commandments,” reaching into G-d’s own Being in order to draw down from there.


וז״ש [וזהו שכתוב] אשרי איש ירא את36 ה׳. מתחלה בחי׳ ריחוק שירא לגשת אל הקדש מי אנכי כי באתי עד הלום.37
And this is what is written, “Fortunate is the man who fears Havayah”: first the level of distance, that he is afraid to approach the holy — “Who am I, that I have come this far?”
The verse “Fortunate is the man who fears Havayah” shows the same order in a person. First comes distance: he is afraid to approach the holy, thinking, “Who am I, that I have come this far?”




14ואח״כ במצותיו חפץ מאד.38 דהיינו אמת שאיני ראוי לכך אך מ״מ במצותיו חפץ מאד.
And afterward, “he desires His commandments greatly”: that is, it is true that I am not worthy of this, but nevertheless “he desires His commandments greatly.”
Then comes “he desires His commandments greatly”: true, I am not worthy of this, and yet he greatly desires His mitzvos.


והטעם שצ״ל רו״ש [רצוא ושוב] כי כל המשכה מלמעלה צ״ל ע״י מטי ולא מטי תחלה בחי׳ הסתלקות שהוא ענין לא מטי ואח״כ התפשטות בחי׳ מטי.
And the reason there must be running and returning is that every drawing down from above must come through “reaching and not reaching” (mati velo mati): first the level of withdrawal, which is the matter of “not reaching,” and afterward expansion, the level of “reaching.”
The reason there must be both running and returning: every flow from above comes through “reaching and not reaching” (mati velo mati), a light that touches and withdraws. First comes a withdrawal, the “not reaching,” and then an expansion, the “reaching.”


ולכן צ״ל אתעדל״ת [אתערותא דלתתא] ג״כ בחי׳ רו״ש [רצוא ושוב] וזהו ענין ערבים עלי ד״ס ששרש דברי חז״ל [חכמינו זכרונם לברכה] נמשך מבחי׳ סופר בחי׳ איה סופר39 שהוא למעלה מבחי׳ יינה של תורה שתושב״כ [שתורה שבכתב] נק׳ ספר כו׳ וכמש״ל [וכמה שכתוב לעיל].
And therefore the arousal from below must also be [in] the mode of running and returning. And this is the meaning of “The words of the Scribes are sweet upon me”: for the root of the words of our Sages, of blessed memory, is drawn from the level of sofer (scribe), the level of “Where is the scribe?”, which is above the level of the wine of the Torah, for the Written Torah is called sefer (book), etc., as explained above.
So the arousal from below, our own service, must also run and return. This explains “The words of the Scribes are sweet upon me”: the Sages’ words come from the sofer, the “scribe” of “Where is the scribe?”, who stands above the Written Torah, the sefer, the “book” he writes. As explained earlier (Torah Ohr, Shemos 4, the maamar “This is My Name forever” before this one), Ayeh, “Where,” is itself the scribe, the source of the Written Torah, and the words of the Scribes are rooted there.


ועמ״ש מענין ברכת המצות בפסוק ועשית בגדי קדש4041 ע״ש:
And see what is written on the blessings over the mitzvos on the verse “And you shall make holy garments”; see there.
For more on the blessings over the mitzvos the maamar sends the reader to the explanation of “And you shall make holy garments” (Torah Ohr, Tetzaveh). There the blessing over a mitzvah is compared to the blessing of groom and bride, which draws an added flow from far above both giver and receiver.



In one’s avodah
When a person contemplates that G-d is the Life of all life, and the life of his own soul, he comes to love Him. A deeper love, the self-sacrifice that wants only to be one with the One, lies hidden in every Jew, and keeping the mitzvos, the wine of the Torah, brings it out. In the blessing over a mitzvah a person’s service should run and return: first awe that keeps its distance, “Who am I, that I have come this far?”, and then, though he knows he is not worthy, “he desires His commandments greatly.”
Questions for discussion
	Why is the love that comes from “for He is your life” not yet the self-sacrifice of “with all your soul and with all your might”?
	How do the mitzvos, “the wine of the Torah,” bring out the hidden love, and why does it matter that the supernal will is enclothed in them?
	How does the analogy of a person who draws a picture, and whose mind then returns to itself, explain why the hidden love is revealed on Shabbos?
	Why is the blessing over a mitzvah, from the words of the Scribes, sweet “upon me” more than the mitzvah itself, and what does oveir teach about it?
	How do awe that keeps its distance and longing for the mitzvos fit together, and why must every flow from above come through “reaching and not reaching”?

Sources and references
Notes
Paragraph 1
1להבין — ערבים עלי
According to the note, another transcript of this section of the maamar is printed there.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ רב. הנחה אחרת ובאריכות יותר במאמרי אדה״ז כתובים ח״ב ע׳ קכג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ראה מאמרי אדה״א נביאים ע׳ נה.
2כי טובים דודיך מיין, ערבים עלי ד״ס
The young woman of the Song longs for her beloved: “Let him kiss me with the kisses of his mouth, for your love (dodecha) is better than wine.” The Sages read dodecha as “your beloved ones,” the Sages themselves, whose words are sweeter than the wine of the Torah (context: Steinsaltz Tanakh).
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשה״ש א, ב. שהש״ר שם. ראה ע״ז לה, א.
3ערבים עלי דברי סופרים יותר מיינה של תורה
The Midrash on this verse says, “The words of the Scribes are dearer than the words of the Torah, as it says, ‘For your love is better than wine.’” The maamar explains why this is so.
Shir HaShirim Rabbah 1:8–9שיר השירים רבה א׳:ח׳-ט׳
… לְסֻסָתִי בְּרִכְבֵי פַרְעֹה, דָּרַשׁ רַבִּי פַּפִּיס (איוב כג, יג): וְהוּא בְאֶחָד וּמִי יְשִׁיבֶנּוּ, דָּן יְחִידִי לְכָל בָּאֵי עוֹלָם וְאֵין לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם. אָמַר לוֹ רַבִּי עֲקִיבָא דַּיֶּךָ פַּפִּיס שֶׁלֹא לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם, לְפִי שֶׁהַכֹּל בֶּאֱמֶת וְהַכֹּל בַּדִּין, שֶׁכֵּן כְּתִיב (ישעיה ו, א): וָאֶרְאֶה אֶת ה׳ ישֵׁב עַל כִּסֵּא רָם וְנִשָֹּׂא. אָמַר רַבִּי סִימוֹן כִּסֵּא שֶׁמַּפְרִישׁ בֵּין מִיתָה לְחַיִּים, (מלכים א כב, יט): וְכָל צְבָא הַשָּׁמַיִם עוֹמְדִים עָלָיו מִימִינוֹ וּמִשְׂמֹאלוֹ, וְכִי יֵשׁ שְׂמֹאל לְמַעְלָה, וַהֲלֹא …
“If you do not know, fairest among women, go out in the footsteps of the flock, and herd your kids by the tents of the shepherds” (Song of Songs 1:8). “Go out in the footsteps of [be’ikvei] the flock.” Rabbi Eliezer, Rabbi Akiva, and the Rabbis, Rabbi Eliezer says: From the coal-baked loaf that the Israelites took in their hands from Egypt, from which they ate for thirty-one days, as Rabbi Shila said: You know that there were sixty-two meals for the Israelites from this coal-baked loaf, [you know] what …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4לאהבה את ה׳
At the close of his words Moshe sets life and death before Israel and urges them to choose life, “to love Havayah your G-d, to listen to His voice and to cleave to Him, for He is your life and the length of your days.” The maamar reads “for He is your life” as the reason given for the love.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
Paragraph 2
5דכי משמש בארבע לשונות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראש השנה ג, א.
6דכי משמש בארבע לשונות
Reish Lakish teaches that ki has four meanings: “if,” “perhaps,” “but” and “because.” The maamar reads the ki of “for He is your life” in the last sense, as a reason.
Rosh Hashanah 3a:2–3ראש השנה ג׳ א:ב׳-ג׳
וְאָמַר רַבִּי אֲבָהוּ: אַל תִּקְרֵי ״וַיִּרְאוּ״, אֶלָּא ״וַיִּירָאוּ״, כִּדְרֵישׁ לָקִישׁ. דְּאָמַר רֵישׁ לָקִישׁ, ״כִּי״ מְשַׁמֵּשׁ בְּאַרְבַּע לְשׁוֹנוֹת: אִי, דִּילְמָא, אֶלָּא, דְּהָא. מִי דָּמֵי? הָתָם כְּנַעַן, הָכָא סִיחוֹן! תָּנָא: הוּא סִיחוֹן, הוּא עֲרָד, הוּא כְּנַעַן. סִיחוֹן — שֶׁדּוֹמֶה לִסְיָיח בַּמִּדְבָּר, כְּנַעַן — עַל שֵׁם מַלְכוּתוֹ, וּמָה שְׁמוֹ — עֲרָד שְׁמוֹ. אִיכָּא דְּאָמְרִי: עֲרָד — שֶׁדּוֹמֶה לְעָרוֹד בַּמִּדְבָּר, כְּנַעַן — עַל שֵׁם מַלְכוּתוֹ, וּמָה שְׁמוֹ — סִיחוֹן שְׁמוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
7כי עמך מקור חיים
Kehot’s note points to Psalms 35:10 for these words.
Psalms 35:10תהילים ל״ה:י׳
Kehot’s noteתהלים לה, י.
8כי עמך מקור חיים
In a psalm of David addressed to G-d: “For with You is the source of life; in Your light we see light.” The maamar brings it to show that G-d is the source of all life. (The Kehot note gives 35:10.)
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9וממך הכל
David, giving the gifts for the Temple, says, “For everything is from You, and from Your hand we have given You.” The maamar brings it to show that all life and delight come from G-d.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
Paragraph 3
10בכל נפשך ובכל מאדך
In the Shema Moshe commands Israel, “And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads “with all your soul” as self-sacrifice beyond reason.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11טעמים בחכמה
In Vayikra (4:1) the Alter Rebbe states that all ta’amim are drawn from Chochmah, since ta’amim are in the Name of seventy-two (Ayin-Beis), which is Chochmah; so salt, rooted in the gevuros of Abba, gives taste though it has none itself.
Numbers 11:3במדבר י״א:ג׳
וַיִּקְרָא שֵׁם־הַמָּקוֹם הַהוּא תַּבְעֵרָה כִּי־בָעֲרָה בָם אֵשׁ ה׳
And the name of that place was called Taberah, because the fire of the L-RD burnt among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקו״ת ויקרא ד, א. במדבר יא, ג. חוקת נז, ד. לפעמים אמרו טעמים בכתר, ולפעמים אמרו טעמים בחכמה, ראה בארוכה באוה״ת שמות כרך ז ע׳ ב׳תקעב ואילך. שם ע׳ ב׳תקעה (המאמר הנ״ל הוא הגהות לד״ה הידוע ”וארא תקע״ב” המובא כו״כ פעמים במאמרי הצ״צ ושלאחריו), ומבאר שם שיש ב׳ טעמים א) הטעם המושג בשכל והשגה, וכענין מ״ט דר׳ מאיר וכו׳ זהו ענין טעמים בחכמה, והב׳ טעם שלמעלה מהשכל ונק׳ טעם הכמוס, ומציין שם לביאוה״ז מאדה״א פח, ב ואילך.
12כולם בחכמה עשית
The psalmist marvels at the works of creation: “How many are Your works, Havayah; You made them all with wisdom.” Plainly, wisdom is the means by which G-d made all things; the maamar infers that before G-d even Chochmah falls under “making,” like physical action.
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.
13אני הוי״ה לא שניתי
G-d tells Israel through Malachi, “For I, Havayah, have not changed, and you, children of Yaakov, have not come to an end”: because He does not change, His bond with them endures. The maamar uses it to say that the creation of the world made no change in G-d (context: Steinsaltz Tanakh).
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)
Paragraph 4
14נכנס יין יצא סוד
Rabbi Chiya teaches that yayin (wine) and sod (secret) both have the numerical value seventy: “Wine enters, the secret comes out.” The maamar applies it to the wine of the Torah bringing out the soul’s hidden love.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 39aזח״ג לט, א
Kehot’s noteעירובין סה, א. סנהדרין לח, א. זח״ג לט, א.
Paragraph 5
15והנה בשבת מתגלה ג״כ בחי׳ האהבה מסותרת בבחי׳ גילוי
There the saying “I am black all the days of the week, and comely on Shabbos” is explained: the hidden love, called “black fire,” stays hidden all week, but on Shabbos it comes out of hiding into revelation.
Kehot’s noteראה ג״כ לקו״ת שה״ש ה, ד. לקמן פז, ד. דאית רצון ואית רצון דזהו ענין הנשמה היתירה שמתגלה בשבת. ועג״כ באוה״ת דרושים לר״ה ע׳ א׳תלט.
16ששת ימים עשה ה׳ את השמים וכו׳ וביום השביעי שבת
G-d tells Moshe that Shabbos is a sign between Him and Israel forever, “for in six days Havayah made the heavens and the earth, and on the seventh day He rested and was refreshed.” The maamar explains what this rest is above: the Sefiros that came down to create rise back into His Essence.
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)
17בעשרה מאמרות . . נברא העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, א.
18בעשרה מאמרות שהם ע״ס נברא העולם
“With ten utterances the world was created.” The maamar identifies the ten utterances with the ten Sefiros.
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)
19ובראשית נמי מאמר הוא
Counting the ten utterances of creation, the Talmud finds only nine “And He said” and answers, “‘In the beginning’ is also an utterance.” The maamar applies this to Chochmah, “the beginning.”
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Megillah 21aמגילה כ״א א
Kehot’s noteר״ה לב, א. מגילה כא, א.
20ובראשית נמי מאמר הוא
Rabbi Yochanan sets the minimum of ten verses read from the Torah against the ten utterances with which the world was created; the Talmud finds only nine “And He said” and answers, “‘In the beginning’ is also an utterance.” The Kehot note gives Megillah 21a; the passage is on 21b.
Megillah 21b:10–11מגילה כ״א ב:י׳-י״א
הֵי נִינְהוּ? ״וַיֹּאמֶר״ דִּבְרֵאשִׁית. הָנֵי תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל צְבָאָם״. אָמַר רָבָא, רִאשׁוֹן שֶׁקָּרָא אַרְבָּעָה — מְשׁוּבָּח, שֵׁנִי שֶׁקָּרָא אַרְבָּעָה — מְשׁוּבָּח, שְׁלִישִׁי שֶׁקָּרָא אַרְבָּעָה — מְשׁוּבָּח.
What are these? The expressions “And [G-d] said” in the first chapter of Genesis. But there are only nine? “In the beginning” is also a statement [through which the world was created], since it is written, “By the word of the L-rd the heavens were made, and by the breath of his mouth all of the hosts” (Psalms 33:6). Rava said: If the first one reads four verses he is praiseworthy; if the second reads four verses he is praiseworthy; if the third reads four verses he is praiseworthy.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 6
21שבת וינפש
G-d tells Moshe that on the seventh day “He rested and was refreshed.” Plainly this is His ceasing from the work of creation; the maamar reads it as the rising of Chochmah and the middos, which came down to create, back into G-d’s own Being.
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)
Paragraph 7
22נכנס יין יצא סוד
“Wine enters, the secret comes out.” Here the wine is the mitzvos and the secret is the hidden love they bring out.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
23והנה הברכות
According to the note, a passage from this point on is quoted in that maamar, with additions and changes.
Kehot’s noteקטע מכאן מובא בד״ה חייב אדם לברך תרל״ח פרק ג בהוספות ושינויים.
24הברכות שמברכים . . הם מד״ס
The note counts the blessings over the mitzvos among the seven rabbinic mitzvos, remembered by the sign נ״ע בשמח״ה, and points to a note in this volume on them.
Kehot’s noteמז׳ מצות דרבנן — וסימנם נ״ע בשמח״ה. ראה סה״מ ת״ש ע׳ 50 בהערה.
25שמברכים על המצות הם מד״ס
On the blessing said when separating terumah, the Talmud remarks that “the blessing is rabbinic” (berachah derabbanan). The Kehot note brings it for the rule that the blessings over the mitzvos are from the words of the Scribes.
Berakhot 15aברכות ט״ו א
Kehot’s noteראה ברכות טו, א. רמב״ם הל׳ ברכות פ״א ה״ב.
Paragraph 9
26כמ״ש בע״ח
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער ספירת העומר ספ״ג.
27וע״י הברכה שעל המצוה ממשיכים בחי׳ האור מקיף
In the Arizal’s teaching on counting the Omer, to which the Kehot note points, the blessing is speech and breath leaving the mouth, an encompassing light (Or Makif), while the inner light (Or Pnimi) entered only through an offering. The maamar brings this to show that a blessing draws down an encompassing light.
Pri Etz Chaim, Gate of the Omer Count 3:6פרי עץ חיים, שער ספירת העומר ג׳:ו׳
וז״ס הברכה, כי הוא בסוד דיבור והבל היוצא מן הפה, שהוא סוד אור מקיף, וכל כוונתינו אינו רק בסוד אור מקיף, ובזה עיקר כוונתינו. אמנם אור פנימי אינו נכנס, רק על ידי קרבן, ועתה שאין בית המקדש קיים, ואין בנו כח להמשיכם, אנו אומרים אחר ברכת העומר וספירתו, הרחמן יבנה בית המקדש, ויחזיר עבודת בה״מ למקומה וכו׳, ועי״ז נתקן איזה דבר, אך עכ״ז ראוי שתכוין בעת שאתה מכוין להמשיך א״מ, גם תכוין להמשיך גם א״פ עמו כסדר המקיף ג״כ, אך עיקר כל הכוונה הוא במקיפים, כי הא״פ כבר נכנסו, ואינן …
Pri Etz Chaim (Public Domain)
28כל המצות מברך עליהן עובר לעשייתן
Rav Yehudah says in the name of Shmuel, “Over all the mitzvos one recites a blessing oveir la’asiyasan,” and the Talmud proves from verses that oveir here means “before.” The maamar finds in the word a hint of the encompassing light.
Pesachim 7b:9–10פסחים ז׳ ב:ט׳-י׳
דְּכוּלֵּי עָלְמָא מִיהָא, מֵעִיקָּרָא בָּעִינַן לְבָרוֹכֵי, מְנָלַן? דְּאָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: כׇּל הַמִּצְוֹת מְבָרֵךְ עֲלֵיהֶן עוֹבֵר לַעֲשִׂיָּיתָן. מַאי מַשְׁמַע דְּהַאי ״עוֹבֵר״ לִישָּׁנָא דְּאַקְדּוֹמֵי הוּא? אָמַר רַב נַחְמָן בַּר יִצְחָק, דְּאָמַר קְרָא: ״וַיָּרׇץ אֲחִימַעַץ דֶּרֶךְ הַכִּכָּר וַיַּעֲבֹר אֶת הַכּוּשִׁי״. אַבָּיֵי אָמַר, מֵהָכָא: ״וְהוּא עָבַר לִפְנֵיהֶם״. וְאִיבָּעֵית אֵימָא מֵהָכָא: ״וַיַּעֲבֹר מַלְכָּם לִפְנֵיהֶם וַה׳ בְּרֹאשָׁם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים ז, ב. לקו״ת מסעי צב, ג.
29לשון עובר הוא ענין מקיף
There oveir la’asiyasan is explained: the Sages could have said simply “before doing them,” but oveir means that the blessing is an encompassing light over the act of the mitzvah, which raises the act up, as in the Idra Rabba’s explanation of oveir lasocher.
Kehot’s noteראה גם לקו״ת פ׳ מסעי צב, ג.
30עובר לסוחר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחיי שרה כג, טז.
31עובר לסוחר
Avraham weighs out for Efron “four hundred shekels of silver, current with the merchant (oveir lasocher),” plainly silver that any merchant would accept (context: Steinsaltz Tanakh). The maamar cites the phrase as another use of oveir in the sense of encompassing; the Likkutei Torah parallel (Masei) points to the Idra Rabba on this verse and to the commentary Kol B’Ramah, which takes lasocher from the Aramaic sechor sechor, “round about.”
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
32ברכת ה׳ היא תעשיר
Shlomo teaches that “the blessing of Havayah, it makes rich,” and toil adds nothing to it: the wealth is G-d’s gift (context: Steinsaltz Tanakh). The maamar reads it to say that blessing itself is the level of Havayah.
Proverbs 10:22משלי י׳:כ״ב
בִּרְכַּת ה׳ הִיא תַעֲשִׁיר וְלֹא־יוֹסִף עֶצֶב עִמָּהּ:
The blessing of the L-RD, it maketh rich, And toil addeth nothing thereto.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, כב.
33והיה ברכה
G-d sends Avraham from his land and promises, “I will make you a great nation and bless you … and be a blessing,” plainly that he will be a source of blessing. The maamar brings it with the previous verse to show that blessing is the level of Havayah; the word “and be” (והיה) has the letters of that Name.
Genesis 12:2בראשית י״ב:ב׳
וְאֶעֶשְׂךָ לְגוֹי גָּדוֹל וַאֲבָרֶכְךָ וַאֲגַדְּלָה שְׁמֶךָ וֶהְיֵה בְּרָכָה:
And I will make of thee a great nation, and I will bless thee, and make thy name great; and be thou a blessing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ב.
34באשרי כי אשרוני בנות
At the birth of Zilpah’s second son Leah says, “In my happiness, for daughters have called me happy,” and names him Asher. The maamar reads the asher of the blessing as this supernal delight.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
35הקב״ה מניח תפילין
The Talmud teaches that the Holy One, blessed be He, puts on tefillin, and asks what is written in His tefillin. The maamar uses it to show that the mitzvos come from G-d’s own Being.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ראה לעיל לד, ד.
Paragraph 13
36אשרי איש ירא את ה׳ . . במצותיו חפץ מאד
The psalm opens in praise of the G-d-fearing man: “Fortunate is the man who fears Havayah, who desires His commandments greatly.” The maamar reads the first half as the distance of awe and the second as the longing that follows.
Psalms 112:1תהילים קי״ב:א׳
הַלְלוּ־קָהּ אַשְׁרֵי־אִישׁ יָרֵא אֶת־ה׳ בְּמִצְוֺתָיו חָפֵץ מְאֹד:
Hallelujah. Happy is the man that feareth the L-RD, That delighteth greatly in His commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיב, א.
37מי אנכי כי באתי עד הלום
Told that his dynasty will endure, David says, “Who am I … and what is my house, that You have brought me this far?” The maamar borrows his words for the awe that keeps a person at a distance.
II Samuel 7:18שמואל ב ז׳:י״ח
וַיָּבֹא הַמֶּלֶךְ דָּוִד וַיֵּשֶׁב לִפְנֵי ה׳ וַיֹּאמֶר מִי אָנֹכִי אֲדֹ־נָי ה׳ וּמִי בֵיתִי כִּי הֲבִאֹתַנִי עַד־הֲלֹם:
Then David the king went in, and sat before the L-RD; and he said: ‘Who am I, O L-rd GOD, and what is my house, that Thou hast brought me thus far?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמואל-ב ז, יח.
Paragraph 14
38במצותיו חפץ מאד
The second half of the verse, “who desires His commandments greatly,” is read as the longing for the mitzvos that follows the distance of awe.
Psalms 112:1תהילים קי״ב:א׳
הַלְלוּ־קָהּ אַשְׁרֵי־אִישׁ יָרֵא אֶת־ה׳ בְּמִצְוֺתָיו חָפֵץ מְאֹד:
Hallelujah. Happy is the man that feareth the L-RD, That delighteth greatly in His commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39איה סופר
Isaiah pictures Jerusalem’s dread under the Assyrian siege: “Your heart will meditate on dread: ‘Where is the one who counts (sofer)? Where is the one who weighs? Where is the one who counts the towers?’” The Sages read sofer of the scholars who counted every letter of the Torah (Chagigah 15b; Kiddushin 30a: the early Sages were called soferim for this counting), and the maamar takes it as the root of the words of the Scribes, above the Written Torah, the sefer (context: Steinsaltz Tanakh).
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ועמ״ש . . בפסוק ועשית בגדי קדש
There the blessing over a mitzvah is likened to the blessing of groom and bride: as “blessing rests only where male and female are,” so where there is a giver and a receiver an added flow comes from far above both.
Kehot’s noteלקמן פב, ד.
41ועשית בגדי קדש
G-d tells Moshe, “And you shall make holy garments for Aharon your brother, for glory and for beauty.” The Torah Ohr maamar on this verse (Tetzaveh) explains the blessings over the mitzvos.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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