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In this week’s parsha, parshas Chayei Sarah, we learn that 
Lavan HaArami and the members of his household agreed 
to and blessed the betrothal of Rivka to Yitzchak (Bereishis 
ויירש :(60 ,24 רבבה  לאלפי  היי  את  אחותנו  לה,  ויאמרו  רבקה  את   “ויברכו 

 they blessed Rivka and said to her, “Our--זרעך את שער שונאיו”
sister, may you become thousands of myriads, and may 
your offspring inherit the gate of its foes.”  Rashi explains 
the intent of their blessing: May you and your offspring 
receive that blessing which was said to Avraham at Har 
HaMoriah: “And I will surely increase your offspring, etc.”  
May it be His will that that offspring should be from you 
and not from another woman.  

Now, it is a time-honored, Jewish minhag that before 
entering under the “chuppah,” the “chatan” goes to see the 
“kallah,” thereby observing Chazal’s dictum (Kiddushin 
41a): ”אסור לאדם שיקדש את האשה עד שיראנה“—it is prohibited 
for a man to marry a woman without first seeing her.  
After that, the kallah’s face is covered with a veil, and those 
in attendance utter the berachah that was bestowed upon 
Rivka: ”אחותנו את היי לאלפי רבבה“--our sister, may you become 
thousands of myriads.  

We Cover the Kallah’s Face to Invoke the 
Kedushah of Rivka Imeinu

Apropos this minhag, we find the following in the sefer 
Meir Einei Chachamim, authored by the esteemed Rabbi Meir, 
head of the Beis-din of Karstchov, zy”a, citing the tzaddik 
referred to as the the Shpoler Zeide (the Grandfather from 
Shpola), zy”a:  ר’ ליב מבראסליב  “שמעתי בשם הזקן הישיש הצדיק הרב 

 זללה”ה, שיאמר בשעת לקיחת הדעקטוך ]כיסוי[ על ראש הכלה פסוק אחותנו

 I heard  את היי לאלפי רבבה, ונכון מאד לפי עניות דעתי ויש בו סוד גדול”.
in the name of a wise, elderly tzaddik, Rabbi Leib of 
Breslov, zllh”h, that he should say at the moment the veil 
is removed from the kallah’s head, the passuk: “Our sister, 
may you become thousands of myriads.”  This practice is 
entirely correct, according to my humble opinion, and 
bears tremendous, mystical value.  

Further on, he explains the matter from a mystical 
perspective.  Notwithstanding, it is apparent from what he 
writes that the kallah’s face is covered prior to the chuppah 
in order to invoke the kedushah of Rivka Imeinu.  For, when 
she saw Yitzchak approaching her, it states (Bereishis 24, 
ותתכס” :(65 הצעיף   she then took the veil and she—“ותקח 
covered herself.  Therefore, when covering the kallah in 
order to invoke the kedushah of Rivkah, the blessing that was 
bestowed upon Rivka is uttered: ”אחותנו את היי לאלפי רבבה“.  

Of course, this poses an obvious question.  Why do we bless a 
kallah specifically with a berachah that was bestowed upon her 
by the likes of Lavan HaArami and his family, who were wicked 
through and through?  It is surprising!  Certainly, we could have 
found a berachah formulated by a tzaddik with which to bless 
a kallah.  Even more surprising is the following teaching in the 
Midrash (B.R. 60, 12): ,מפני מה לא נפקדה רבקה עד שנתפלל עליה יצחק“ 

לה’ יצחק  ויעתר  אלא  פירות  עשתה  תפלתינו  אומרים,  כוכבים  עובדי  יהיו   שלא 

 why wasn’t Rivka remembered until Yitzchak—לנוכח אשתו”
prayed on her behalf?  So that idolaters would not claim: 
“Our prayer bore fruit.”  Instead: “Yitzchak entreated 
Hashem on behalf of his wife.”  

The Chasam Sofer provides us with an explanation in 
Toras Moshe (Chayei Sara).  Two sons were born to Yitzchak 
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and Rivka—Yaakov and Eisav.  One turned out to be a tzaddik; 
while the other turned out to be a rasha.  Due to Yitzchak’s 
influence, Yaakov became a tzaddik, seeing as Yitzchak was a 
tzaddik, the son of a tzaddik.  On the other hand, Rivka was a 
righteous woman, the daughter of a rasha.  As a consequence 
of her lineage, Eisav became a rasha.  The Gemara expresses 
this phenomenon as follows (B.B. 110a): לאחי דומין  בנים   “רוב 

  .most sons resemble the mother’s brothers—האם”

It was precisely for this reason that Lavan HaArami, the 
consummate rasha, bestowed this berachah upon his sister 
Rivka: ”אחותנו את היי לאלפי רבבה“.  Since you are our sister, we want 
you to have myriads of offspring who resemble us—who are 
consummate reshaim.  We, however, the descendants of Yaakov 
the tzaddik, bless the kallah: ”אחותנו את היי לאלפי רבבה“.  Since you 
are our sister, we want your myriads of offspring to resemble 
the righteous Yaakov.  This is the gist of his explanation.  

“And Hashem had blessed 
Avraham with everything”

I was struck by a wonderful idea concerning this sacred 
minhag.  Let us begin by focusing on a passuk in this week’s 
parsha (Bereishis 24, 1): אברהם את  ברך  וה’  בימים  בא  זקן   “ואברהם 

 now Avraham was old, well on in years, and Hashem—בכל”
had blessed Avraham with everything.  As we know, 
Avraham Avinu entrusted his loyal servant Eliezer with the 
mission of finding a suitable mate for his son.  But why did 
the Torah see fit to introduce this passuk as a preface to this 
mission?  In an attempt to reconcile this matter, Rashi points 
out that the word בכ”ל (that appears in this passuk and literally 
means “everything”) possesses the same numerical value as 
the word ב”ן (son).  So, the passuk is informing us that since he 
had a son, he was obligated to find him a wife.  

Notwithstanding, the commentaries still find this 
perplexing.  The fact that Avraham fathered Yitzchak is 
mentioned numerous times.  In fact, we have an explicit passuk 
(ibid 4) stating: ”ולקחת אשה לבני יצחק“—and take a wife for my 
son, for Yitzchak.  That being the case, why was it necessary to 
also teach us this fact by dint of a gematria: בכ”ל בגימטריא ב”ן?  

To reconcile these issues, we will introduce the commentary 
of the Chasam Sofer regarding the following pesukim (ibid. 
 “ויען לבן ובתואל ויאמרו מה’ יצא הדבר לא נוכל דבר אליך רע או טוב, :(50

 הנה רבקה לפניך קח ולך ותהי אשה לבן אדוניך כאשר דבר ה’... ויאמר אחיה

תאחרו אל  אליהם  ויאמר  תלך,  אחר  עשור  או  ימים  אתנו  הנערה  תשב   ואמה 

 then Lavan and Besuel—אותי וה’ הצליח דרכי שלחוני ואלכה לאדוני”
answered and said, “The matter stemmed from Hashem!  
We are unable to speak to you either bad or good.  Here, 
Rivka is before you; take her and go, and let her be a 
wife to your master’s son as Hashem has spoken.”. . . Her 
brother and her mother said, “Let the maiden remain with 
us days or a set of ten months; then she will go.”  He said 
to them, “Do not delay me now that Hashem had made my 
way successful.  Send me and I will go to my master.”  We 
must endeavor to comprehend the bone of contention here.  
On the one hand, Lavan and Besuel request: “Let the maiden 
remain with us days or a set of ten months.”  On the other 
hand, Eliezer counters: “Do not delay me now that Hashem 
had made my way successful.”  

To interpret these pesukim, the Chasam Sofer relies on 
the well-known principle that the forces of tumah have no 
power or influence relating to the divine name of mercy 
(“rachamim”), Havaya.  They are nourished primarily from 
the name of judgment (“din”), Elokim.   It is for this reason 
that the Gemara (Berachos 7a) teaches us that the wicked 
Bilam was able to discern the precise moment of HKB”H’s 
wrath; because he could only grasp the attribute of “din,” the 
source of divine wrath.  

The source for this notion is found in the Arizal’s Sha’ar 
HaKavanos (Pesach 1).  Applying this notion, he explains the 
wicked Pharaoh’s obstinate disavowal of the name Havaya, 
when he proclaims (Shemos 5, 2): מי הוי”ה אשר אשמע בקולו לשלח“ 

הוי”ה” את  ידעתי  לא  ישראל   who is Hashem that I should—את 
heed his voice to send out Yisrael?  I do not know Hashem.  
In contrast, Pharaoh did believe in the name Elokim, as we 
see from his remark to Yosef (Bereishis 41, 39): פרעה  “ויאמר 

 then—אל יוסף אחרי הודיע ‘אלקים’ אותך את כל זאת אין חכם ונבון כמוך”
Pharaoh said to Yosef, “Since Elokim has informed you of 
all this, there is no one so discerning and wise as you.”  
This demonstrates that the forces of tumah do not relate to 
the name Havaya but only to the name Elokim.  

  Refers to HKB”H ”וה’ הצליח דרכי“
and His Heavenly Beis Din

Applying this concept to Lavan and Besuel’s response 
to Eliezer, the Chasam Sofer provides us with a very nice 
interpretation: “The matter stemmed from Havaya!  We 
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are unable to speak to you either bad or good”—they 
acknowledge that the matter had been ordained by the 
name Havaya, from which they do not derive any power or 
influence; therefore, they are powerless to delay it or prevent 
it.  That being the case: “Here, Rivka is before you; take 
her and go, and let her be a wife to your master’s son as 
Havaya has spoken”—they were willing to let Rivka go with 
him.  Nevertheless, due to their extreme wickedness, they 
cleverly suggested: “Let the maiden remain with us days or 
a set of ten months; then she will go.”  They felt that during 
that extended period of time, they would be able to trigger the 
attribute of “din” emanating from the name Elokim, to which 
they did have some connection.  Thus, they would ultimately 
succeed in postponing and thwarting the union of Yitzchak 
and Rivka.  

Eliezer, however, grasped their evil intent and proceeded 
to prove to them that their efforts were in vain, and that they 
were simply wasting time.  To convey this message, he says: 
“Do not delay me” in the hope that  you may arouse the 
attribute of “din” and postpone the union.  After all, “Havaya 
 has made my way successful.”  Now, regarding the (וה’)
passuk (19, 24), Rashi teaches us: ובית הוא  וה’  שנאמר  מקום   “כל 

 the name—וה’ wherever the Torah employs the term—דינו”
Havaya in conjunction with the conjunction  ו׳ --it is referring 
to HKB”H and His heavenly Beis Din.  So, whereas the name 
Havaya alone connotes mercy—“rachamim”—the name 
Havaya with the prefix ו׳ implies: “He and His Beis Din.”  

Thus, we can interpret Eliezer’s response: “Do not delay 
me; ’וה has made my way successful”—indicating that the 
heavenly court was involved, as well, in ordaining this union.  In 
other words, the forces of “din” also agreed to this match.  That 
being so, there is no reason to delay in the hope that you will be 
able to arouse the attribute of “din.”  Therefore: “Send me and 
I will go to my master.”  This concludes his sacred words.

As a loyal servant in the presence of his master, I would like 
to add a spicy tidbit.  How did Eliezer know that the heavenly 
Beis Din had also acquiesced to the success of his mission?  We 
can suggest that this is why the Torah prefaced the mission 
with the statement: ”בכל אברהם  את  ברך  וה’  בימים  בא  זקן    .“ואברהם 
Note that here, too, the Torah employs the term ’וה, indicating 
that Avraham was privileged to be blessed even by the forces 
of “din.”  This led Eliezer to conclude that as Avraham’s agent, 
he and his mission were also supported by the forces of “din.”  

He indicates this status with the statement: ”וה’ הצליח דרכי“—
employing the term ’וה.  

Now, let us explain how Avraham merited: את ברך   “וה’ 

 to be blessed with everything by the attribute of—אברהם בכל”
“din,” as well.  As we know, Avraham Avinu served Hashem 
primarily with the attribute of “chesed”; while Yitzchak Avinu 
served Hashem primarily with the attribute of “din.”  Hence, 
Avraham’s avodah triggered the influence of “chesed” in the 
heavens; while Yitzchak’s avodah triggered the influence of 
“din” above against the wicked.  Hence, when Avraham sent 
Eliezer to find a proper mate for his son Yitzchak, Yitzchak’s 
merit—the attribute of “din”—caused Avraham to be blessed 
by the elements of “din,” as well.  

This explains very nicely why the Torah prefaces this 
passage with the passuk: ”ואברהם זקן בא בימים“—Avraham was 
an elderly man full of “rachamim”; nevertheless: את ברך   “וה’ 

 Hashem and His Beis Din, blessed ,וה’ specifically—אברהם”
Avraham.  In what merit was he blessed? ”בכל“ which has 
the same gematria as ”בן“—in the merit of his son Yitzchak, 
who served Hashem with the attribute of “din.”  Therefore, 
when Eliezer went on this mission as Avraham’s agent—
whose attribute was “chesed”—to find a suitable mate for 
Yitzchak—whose attribute was “din”—the attribute of “din” 
also contributed to the success of his mission.  With this 
knowledge, he said to Lavan and Besuel: “Do not delay me”—
in the hope that you might succeed in arousing the forces of 
“din” and postpone the intended union.  For: ”וה’ הצליח דרכי“—
He and His heavenly court desire the success of this mission.  
That being the case, you cannot spoil or prevent this union, 
even when “din” prevails in the world.  

The Name Affording Protection on the Road 
Is the Name of the Sword that Smites the Reshaim

We can now add a noteworthy thought concerning the loyal 
servant’s statement: “Do not delay me now that Hashem 
had made my way successful.”  The Ohev Yisrael (Likutim) 
addresses the following Midrash Pliah: יפטר אל  מחבירו   “הנפטר 

 someone—אלא מתוך דבר הלכה, מאי דבר הלכה, יחיד ורבים הלכה כרבים”
who parts from his friend, should not part without sharing 
a halachic teaching.  What halachic teaching should they 
share?  “In a dispute between an individual and a group, 
the halachah accords with the many.”  It is curious that they 
chose this halachah in particular.  
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He provides an explanation based on the kabbalistic 
teaching that the name that protects those travelling on the 
road is יוה”ך (yoo-hahch).  This name is derived from the 
last letters of the passuk (Tehillim 91, 11): יצו’ה מלאכי’ו   “כ’י 

דרכיך” בכל  לשמרך   for He will command His angels for—ל’ך 
you, to protect you on all of your journeys (ways).  Now, 
someone who parts from a travelling companion is obliged to 
utter a halachic teaching that alludes to the name that affords 
protection on the road.  This prompts the Midrash to ask what 
halachah fulfills this requirement.  Then it answers: י’חיד ו’רבים 

 the first letters of this halachah spell the name—ה’לכה כ’רבים
 the name that will protect them as they continue their—יוה”ך
journeys.  This concludes his remarks.  

Let us elaborate on the connection between the name יוה”ך 
and the halachah י’חיד ו’רבים ה’לכה כ’רבים.  The Talmud Yerushalmi 
(Berachos 34b) teaches us: ”כל הדרכים בחזקת סכנה“—all roads 
are presumed to present imminent danger.  Furthermore, 
the Yerushalmi (Shabbas 19b) teaches us: מקטרג השטן   “שאין 

הסכנה” בשעת   the Satan only prosecutes at times of—אלא 
peril.  So, even if this traveler deserves to be spared from 
danger from the perspective of the attribute of “rachamim,” 
nevertheless, he might be in peril from the perspective of the 
attribute of “din,” chas v’shalom.  In that event, the Satan, who 
is connected to the attribute of “din,” can prosecute him and 
accost him.  It is therefore advisable for said traveler to appeal 
to the attribute of “din” as well as to the attribute of “chesed” 
to afford him protection.  Then the Satan will not be able to 
take action against him.  

With this understanding, we can explain what the Darkei 
Moshe (O.C. 473, 18) writes in the name of the kabbalists: 
כידוע הנקמה  על  הממונה  מלאך  והוא  יוה”ך,  נקרא  הקב”ה  של   “שחרבו 

 it ;(yoo-hahch) יוה”ך HKB”H’s sword is called—למקובלים”
is the malach in charge of revenge, as is well-known to 
the kabbalists.  He is referring to the teaching in the Zohar 
hakadosh (Shoftim 274b) that the shape of a sword resembles 
the two letters “yud” and “vav.”  The handle of the sword 
resembles a “yud”; the length of the sword resembles a “vav.”  
Thus, HKB”H’s sword is the letters “yud-vav”--י”ו  ; when He 
wishes to smite the reshaim, He commands the sword: ה”ך 
(like the Hebrew infinitive ״להכות״, meaning to strike).  Thus, 
the sword--י”ו  —unites with the ה”ך to strike the enemies of 
Yisrael forming the alliance יוה”ך.  

Hence, we see that יוה”ך is the name that affords protection 
on the road and is also the sword, with which HKB”H smites 
the reshaim—via the alliance of י”ו and ה”ך.  In truth, the two 
serve the same purpose.  On the road, all sorts of hazards 
and harmful forces exist that lay in wait for unsuspecting 
travelers, chas v’shalom.  Yet, with the name יוה”ך—the name 
of His sword—HKB”H strikes down the reshaim, preventing 
them from causing harm to a Jewish traveler.  It turns out, 
therefore, that the name יוה”ך—the sword used to eliminate 
the harmful forces—is in fact the name that affords protection 
for those travelling on the road.  

We can now posit that is the warning that Eliezer was 
conveying to Lavan HaArami and his companions: תאחרו  “אל 

דרכי” הצליח  וה’   In other words, do not delay my return  .אותי 
in the hopes that you will succeed in arousing the attribute 
of “din”—thinking that you will be able to harm me on my 
journey.  After all, ”דרכי הצליח   HKB”H and His Beis Din—“וה’ 
will assure the success of my mission and my safe return.  For, 
I am protected by the name יוה”ך formed by the first letters of 
the halachah: ”יחיד ורבים הלכה כרבים“.  This teaching alludes to 
the fact that the protection is also provided by the attribute 
of “din.”  In this manner, he warned them that if they attempt 
to prevent him from taking Rivka, he will smite them with the 
name יוה”ך—the name affording protection on the road, which 
is none other than HKB”H’s sword of retaliation.  

In the Merit of Shabbas Kodesh 
a Bad Malach Is Forced to Answer Amen

We can now add another commendable reason as to why 
Eliezer, Avraham’s loyal servant, was granted success on 
his mission by HKB”H and His heavenly court, as indicated 
by his statement--”דרכי הצליח   He was so successful that  .”וה’ 
even Besuel and Lavan HaArami agreed to the marital union 
by responding: “The matter stemmed from Hashem!  We 
are unable to speak to you either bad or good.”  For, we 
have learned in the Gemara (Shabbas 118a) that Shabbas 
Kodesh is the heritage and domain of Yaakov Avinu:  כל המענג“ 

נותנין לו נחלה בלי מצרים, שנאמר אז תתענג על ה’ והרכבתיך על  את השבת 

 במתי ארץ והאכלתיך נחלת יעקב אביך וגו’, לא כאברהם שכתוב בו קום התהלך

הארצות כל  את  אתן  ולזרעך  לך  כי  בו  שכתוב  כיצחק  ולא  וגו’,  לארכה   בארץ 

ונגבה”. וצפונה  וקדמה  ימה  ופרצת  בו  כיעקב שכתוב   Whoever  האל, אלא 
delights in the Shabbas is rewarded with a heritage 
without boundaries, as it says: “Then you shall be granted 
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pleasure with Hashem, and I shall mount you astride the 
heights of the world; and I will provide you the heritage of 
your forefather Yaakov, etc.”  Not like Avraham, regarding 
whom it is written: “Arise, walk about the land through its 
length, etc.”  And not like Yitzchak, regarding whom it is 
written: “For to you and your offspring will I give all these 
lands.”  Rather, like Yaakov, regarding whom it is written: 
“And you shall burst out westward, eastward, northward 
and southward.”  

Furthermore, we learn that on Shabbas Kodesh, the 
prosecuting angel becomes an advocate, as the Gemara 
explains (ibid. 119b): שני מלאכי השרת מלוין לו לאדם בערב שבת מבית“ 

 הכנסת לביתו אחד טוב ואחד רע, וכשבא לביתו ומצא נר דלוק ושלחן ערוך ומטתו

 מוצעת, מלאך טוב אומר יהי רצון שתהא לשבת אחרת כך, ומלאך רע עונה אמן

כרחו”.  Two ministering angels escort a person home  בעל 
from the Beis Kenesset on Shabbas eve—one good and one 
bad.  When he arrives home and finds the lamp burning, 
the table set and his bed made, the good angel says, “May 
it be His will that it should be this way the next Shabbas, as 
well”; and the bad angel answers “Amen,” against his will.  
Hence, we see that due to the powerful kedushah of Shabbas, 
the bad malach is transformed into a force for good, and is 
forced to answer “Amen” against its will.  

This, in fact, is the message conveyed by the passage in 
the Zohar hakadosh (Terumah 135a) stating that on Shabbas 
Kodesh: כד עיל שבתא איהי אתייחדת ואתפרשת מסטרא אחרא וכל דינין“ 

מנה”  when Shabbas arrives, the negative forces are—מתעברין 
powerless; they cannot accuse or prosecute.  We can suggest 
that this fact is alluded to by the very name יעק”ב.  The 
numerical value of יעק“ב equals two times מלא”ך, indicating 
that on Shabbas, the domain of Yaakov, we have two good 
angels on our side.  For, as we have learned, due to the power 
of Shabbas, even the bad angel is transformed into a positive, 
good force.  

Taking this one step further, we can apply this idea to the 
union of Yitzchak and Rivka.  Their union produced Yaakov 
Avinu, who is intimately associated with the Shabbas.  In 
the merit of Shabbas, he has the power to transform the 
prosecuting angel into an advocate.  In similar fashion, 
when the match between Yitzchak and Rivka was arranged, 
the prosecutor was transformed into an advocate.  The bad 
angel—in the guise of Lavan and Besuel--was forced to reply 

“Amen”: רע אליך  דבר  נוכל  לא  הדבר  יצא  מה’  ויאמרו  ובתואל  לבן   “ויען 

טוב”.  Furthermore, they were not even able to delay the  או 
matter in an attempt to arouse the attribute of “din,” as Eliezer 
informed them: ”אל תאחרו אותי וה’ הצליח דרכי“—because even the 
heavenly Beis Din, the force of “din,” sanctioned the union.  

Prior to the Chuppah We Invoke 
the Kedushah of Yitzchak and Rivka

At this point, we have successfully shed some light on the 
time-honored Jewish minhag mentioned at the beginning 
of this essay.  When the chatan covers the kallah’s face with 
the veil, the crowd blesses her with the berachah that Lavan 
HaArami and his companions bestowed upon Rivka Imeinu: 
רבבה” לאלפי  היי  את   For, as we have learned from the  .“אחותנו 
Chasam Sofer, both the force of “rachamim” and the forces of 
“din” sanctioned the union of Yitzchak and Rivka, as indicated 
by the pronouncement: ”וה’ הצליח דרכי“—both HKB”H and His 
heavenly court approved.  Therefore, even reshaim such as 
Besuel and Lavan consented to this historic union; because 
they understood that they were powerless to prevent it.  

Now, our sacred sources explain why matching up a man 
and a woman is as difficult as the splitting of the sea—“Krias 
Yam Suf.”  At “Krias Yam Suf,” the “samech-mem” argued 
that Yisrael were no different than the Egyptians: “These 
are idolaters and these are idolaters.”  He presents similar 
arguments in an attempt to prevent a sacred union between 
a Jewish man and woman.  It is for this reason that the chatan 
covers the kallah’s face with a veil prior to the “chuppah.”  As 
we learned from the Meir Einei Chachamim, he intends to 
invoke the kedushah of Rivka Imeinu, who covered herself 
with a veil upon seeing Yitzchak: ”ותתכס הצעיף   Then  .“ותקח 
those in attendance bless the kallah with the berachah 
bestowed upon Rivka by her wicked brother, Lavan HaArami: 
רבבה” לאלפי  היי  את   They are coercing the bad malach  .“אחותנו 
to sanction this marriage, as well, and to answer “Amen.”  
Without any voices opposing the marriage, the kallah steps 
under the “chuppah.”  

In this manner, we can provide a very nice explanation 
for the Jewish minhag brought down by the Imrei Noam 
(Vayeishev), in the name of the esteemed Rabbi of Riminov, 
zy”a.  He states that during the dancing at a Jewish wedding, 
the name “Shabbas” is uttered.  Here is what he writes: 
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“ידוע אשר מצות שבת הוא סגולה להנצל מתאוות רעות, ובהזכר בפה את יום 

יום שבת קודש אהבה  ידי אהבה דקדושה שהוא  כן מסוגל לבטל על  גם  השבת 

מהר”מ  אדמו”ר  שאמר  וכמו  רח”ל.  רעות  אהבות  זה  ידי  על  מבטל  בתענוגים, 

ריקודין שהוא התערבות אנשים  ובשעת  וכלה  נישואי חתן  מרימנאב, אשר בעת 

ונשים, על כן המנהג לצעוק אז שבת, בכדי להזכיר העם במצות תענוגי שבת, לבטל 

תענוגים הרעים ולהפך נגע לענג, להינצל מתאוות הנקראים נגעי בני אדם”.

It is a known fact that the mitzvah of Shabbas is a 
segulah to protect oneself from improper desires.  When 
a person mentions the day of Shabbas orally, it is also 
possible to nullify the love of earthly pleasures by means 
of the love of kedushah, namely Shabbas Kodesh . . . as the 
Admor from Riminov advised: During the dancing at the 
wedding festivities of a chatan and kallah, which is a time 
when men and women mingle, it is customary to cry out 
“Shabbas,” in order to remind the people of the mitzvah 
of rejoicing on the Shabbas.  Thus, the improper lusts and 
desires are negated and the ״נגע״ (affliction) is transformed 

into ״ענג״ (proper delight and pleasure); thus, we are saved 
from improper desires, which are referred to as human 
afflictions—“nega’im.”  [Note that ״נגע״ and ״ענג״ are anagrams, 
i.e. they are rearrangements of the same letters.]  

Let us provide an explanation based on our current 
discussion.  In the process of Yitzchak and Rivka’s betrothal, 
the prosecutor was transformed into an advocate—even 
Lavan HaArami and his companions were forced to sanction 
the union.  This transpired in the merit of Yaakov Avinu, 
who was the product of this union, who represents Shabbas 
Kodesh; and as we now know, the kedushah of Shabbas Kodesh 
has the power to transform the prosecutor into an advocate.  
Therefore, during the dancing, the name Shabbas is mentioned 
out loud, in order to invoke the kedushah of Shabbas, in whose 
merit: “The bad malach answers “Amen,” against his will.”  
Thereafter, the opposing forces are powerless to object; on 
the contrary, they are forced to become advocates.  


