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 As known, many of the Rebbe’s teachings, particularly his 
Chassidic Discourses (Maamarim), adapted here into English, were 
originally spoken at Chassidic gatherings on Shabbat and holidays, 
when the use of electronic recording equipment is prohibited by 
Torah law.  Moreover, unlike his predecessors, who predominantly 
wrote their discourses, as well as delivering them orally, the Rebbe 
only delivered them orally, though many were reviewed by him, and 
some were edited by his holy hand for distribution in later years.   

Thus, the effort and dedication required to mentally record, 
review, transcribe, edit, research, translate, annotate, index, typeset, 
print and publish the corpus of these teachings, all with incredible 
attention to detail and accuracy, required unfathomable toil and 
exertion with literal self-sacrifice and utter devotion by the teams of 
dedicated individuals, and Kehot Publications and Lahak Hanachos.  
Moreover, the Chassidic Discourses of the Rebbe represent but a 
small portion of the full corpus of the seven oceans of Chabad 
Chassidism that literally can fill an entire library, most of which were 
painstakingly published from manuscript for the benefit of Klal 
Yisroel by these same individuals. 

Truly, words cannot possibly capture or express our great 
depth of gratitude, both personally and of the Jewish people 
collectively, to these teams of devoted Chassidim, for their 
preservation, publication, and dissemination of these holy teachings, 
which are the very lifeblood of Chassidism and Torah True Judaism.     

We therefore stand with complete awe and humility before 
them, in that all our efforts in adapting these works into English 
utterly pale in comparison to the efforts of those who preceded us 
with the original publications, to which any translation can never do 
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full justice.  It is our sincere prayer and supplication before HaShem, 
blessed is He and blessed is His Name, that their merit should stand 
in good stead on behalf of the Jewish people and the entire world, and 
usher in the time of complete peace and tranquility with the true and 
complete redemption, when “the earth shall be filled with the 
knowledge of HaShem as the waters cover the ocean floor.” 
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Warning 
 

 The Holy Torah, the living words of the Living God, 
commands us,1 “You shall not desecrate My Holy Name.” In 
explaining the true unity and service of HaShem, blessed is He, 
this book necessarily and unavoidably makes use of His Holy 
Name.  It therefore is holy and sacred and great care should be 
taken not to desecrate it in any way, shape or form.2 

 
Now that we have entered the era of the true and complete 

redemption, it is our mitzvah and obligation to learn and 
disseminate the teachings of the knowledge of HaShem,3 “So that 
all the peoples of the earth may know that HaShem, He is God, 
there is none else.”  Nevertheless, it behooves us to do so with the 
utmost reverence and care to sanctify His Great and Awesome 
Name.  Therefore, wherever His Divine names are found in this 
book we have placed quotation marks between the letters, thus 
assuring that they are not the actual Divine names themselves.   

In addition, it should be noted that the ineffable name of 
HaShem is not to be pronounced whatsoever.  This is as stated in 
the prophecy of Amos,4 “He shall say: ‘Silence- סה , for we must 
not (orally) make mention with the Name HaShem!’”5 Rather, one 

 
1 Leviticus 22:32 
2 Talmud Bavli, Shabbat 115a 
3 Kings I 8:60 
4 Amos 6:10 
5 That is, it forbidden to orally mention His Name HaShem- ה"והי .  Therefore, 

when we pray or read the Torah, we must be silent- סה -65, by saying His title Lord-
Adonay- י"נדא -65 instead.  However, since His title Lord-Adonay is also holy, 
therefore, in regular conversation, we say HaShem, which means “The Name.” See 
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must toil only to know HaShem and thereby know His Name, as 
stated,6 “For he has loved Me, therefore I shall deliver him; I will 
set him on high, because he knows My Name.”  The verse 
specifies, “because he knows My Name,” and not because, “he 
says My Name,” or because, “he uses My Name.”  As known, the 
Ten Commandments warn us, that the only sin HaShem does not 
forgive, is the sin of bearing His Holy Name in vain.7  It is thus of 
critical importance that we alert you to this. 

Therefore, because the focus of this book is solely on the 
unity and service of HaShem, blessed is He, great care must be 
taken to treat it with the utmost respect. Be aware that it should not 
be defaced, destroyed or taken into any impure place, such as the 
toilet or bathroom.   

If, for whatever reason, you need to dispose of this book, 
do not discard it in the trash. Instead, drop it off at your local 
Orthodox Jewish Synagogue, where it can be enjoyed by someone 
who will appreciate its value (or, if it is tattered beyond repair from 
much use, will be respectfully disposed of, according to the 
manner prescribed by Torah law.)  
 On the other hand, whosoever studies this work and 
contemplates its great depth, is assured abundant blessings from 
HaShem, blessed is He and blessed is His Name.  This is as stated,8 
“Whosoever lengthens their contemplation of His Oneness shall 
be rewarded with length of days and years.”  
 It is our sincere hope and prayer that our humble offering 
will find favor before HaShem, blessed is He, and that the 

 
Ginat Egoz by Rabbi Yosef Gikatilla, translated under the title HaShem is One, Vol. 
1.     

6 Psalms 91:14 
7 Exodus 20:6 
8 Talmud Bavli, Brachot 13b 
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dissemination of these teachings will be the final act that ushers in 
the true and complete redemption.  May we fully realize the time,9 
“When there will be neither famine nor war, envy nor competition, 
for goodness will flow in abundance and all delights will be as 
freely available as dust.  The occupation of the entire world will 
be solely to know HaShem.  Therefore, the Jews will be great 
sages10 and know the hidden matters, grasping the knowledge of 
their Creator according to the full extent of human potential, as 
Isaiah (11:9) states, ‘The earth shall be filled with the knowledge 
of HaShem as the waters cover the ocean floor.’” 

 
The Translators 

  

 
9 Mishneh Torah, Melachim u’Milchamot 12:5 
10 Who will teach the entire world about HaShem, for all the nations will be 

thirsty for this knowledge and will greatly desire it. 



 

  
10 

  



 

 
11 

Forward 
 

 It is with tremendous joy and gratitude to HaShem, blessed is 
He, and blessed is His Name, and with awesome trembling and 
humility, that we have been graced with undertaking the translation 
of the Rebbe’s Chassidic discourses (Maamarim) into English. 

As known to all who have entered the gates of light of the 
Torah of Truth and the teachings of Chassidus, which are commonly 
known as “the words of the Living God,” and as iterated by our holy 
Rebbes,11 all of it is with one intention only.  Namely, to embed the 
simple Oneness of HaShem, meaning, the matter of the Essential 
Light of the Unlimited One, blessed is He, into the minds and hearts 
of every single Jew, each according to his capacity and measure.   

Like all his predecessors before him, this singular intention 
was conveyed to us by our holy master and teacher, the Rebbe, 
through his many teachings and explanations that illuminate the soul 
of whoever listens and receives them.  It is with the same intention 
that we must endeavor to make these teachings directly available to 
the English-speaking public, to all who are unable to study them in 
the original language that they were said or written. 

As well known, the true and complete redemption hinges 
upon the dissemination, study, and acquisition of the knowledge of 
HaShem, blessed is He.  In describing the times of Moshiach, 
Rambam12 writes at the conclusion of his magnum opus, Mishneh 
Torah,13 “The occupation of the entire world will be solely to know 

 
11 See the “Opening Words” of the Mittler Rebbe to Imrei Binah, in the name 

of his saintly father, the Alter Rebbe, Rabbi Schneur Zalman of Liadi, the author of 
Tanya and Shulchan Aruch and founder of the Chabad Chassidic movement, 
translated into English under the title, “The Gateway to Understanding.” 

12 Maimonides 
13 Mishneh Torah, Melachim u’Milchamot 12:5 
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HaShem.  Therefore, the Jews will be great sages14 and know the 
hidden matters, grasping the knowledge of their Creator according to 
the full extent of human potential, as it states,15 ‘The world will be 
filled with the knowledge of HaShem as the waters cover the ocean 
floor.’”  Moreover, Rambam clearly indicates that the acquisition of 
knowledge of HaShem is the most essential and primary aspect of the 
Messianic era, while all other aspects are entirely secondary to it.   

Indeed, from its very inception, this has always been the 
essence and objective of the teachings of Chassidus, as illuminated 
by our holy Rebbes, beginning with the Baal Shem Tov himself, the 
first Baal Shem (Master of The Name HaShem) to come out and begin 
openly revealing the teachings of Chassidus.16   

The Baal Shem Tov’s ascent to the Garden of Eden on Rosh 
HaShanah of the year 5507, is documented in the well-known letter 
that is confirmed to have been written by his holy hand.  In it,17 he 
describes his ascent through the various levels of the Garden of Eden, 
until he arrived at the palace of Moshiach himself.  He asked 
Moshiach, “Master, when will you come?”  To which Moshiach 
responded, “By this shall you know; It shall be at a time when your 
teachings will become famous and revealed in the world and your 
wellsprings will spread out; that is, what I have taught you and you 
grasped, so that they too will be able to effect unifications and ascents 

 
14 Who will teach the entire world about HaShem, for all the nations will be 

thirsty for this knowledge and will greatly desire it. 
15 Isaiah 11:9 
16 As known, there was a chain of Baalei Shem (Masters of the Name HaShem) 

who preceded Rabbi Yisroel Baal Shem Tov.  These were the leaders of the hidden 
Tzaddikim who paved the way for the knowledge of HaShem to be openly revealed 
in the world, through the teachings of Chassidus.  To learn more about the historical 
account of these mystics, and the predecessors of the Baal Shem Tov, see Sefer 
HaZichronot translated under the title, The Lubavitcher Rabbi’s Memoirs, by Rabbi 
Yosef Yitzchak Schneerson, the sixth Rebbe of Chabad.  

17 Keter Shem Tov 1; For a translation of the complete letter of the Baal Shem 
Tov, see The Way of The Baal Shem Tov, a translation of a compilation of teachings 
from the Baal Shem Tov – Tzava’at HaRivash. 
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like you.  In that time all the husks of evil (klipot) will cease to be, 
and it will be a time of grace and salvation.” 

The Baal Shem Tov continues and writes, “I was bewildered 
and greatly distressed about the length of time involved, and asked 
myself, “When could this possibly be?” However, while I was there, 
I learned three beneficial methods (segulot) and three Holy Names 
that are easy to learn and explain.  My mind was then set at ease, and 
I thought that with these teachings, the people of my own generation 
might ascend and learn and attain the same level as myself, to be able 
to ascend and to learn and perceive as I do. However, I was not 
granted permission to reveal this during my lifetime.”  

However, now that we have entered the Messianic era, the 
time has come for all these holy teachings to be openly revealed in 
the world.   As Moshiach told the Baal Shem Tov, every single Jew 
is capable of attaining the loftiest levels of knowledge of HaShem, 
blessed is He, in ascending and unifying themselves to HaShem, just 
like the Baal Shem Tov. 

It is to this end, that is, to spread the knowledge of HaShem, 
which is the essential component of the true and complete 
redemption, to which we all must endeavor.  We have therefore been 
graced by HaShem to have translated a number of foundational 
works, critical to the acquisition of the knowledge of HaShem and 
how to put this knowledge into practice, in ascending and unifying 
ourselves to HaShem, blessed is He. 

For, in order to derive the greatest possible benefit from the 
holy teachings of the Rebbe, it is important and quite helpful to, at 
least, possess a level of familiarity with the foundational 
underpinnings of Torah and to have a basic understanding of the 
terms and order of the matters referred to in these teachings.  That is, 
the Rebbe assumes that the student possesses some basic foundational 
knowledge and familiarity with the concepts and terms being 
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discussed.18  We have thus made the following works available to the 
English-reading public, so that everyone can derive the greatest 
possible benefit from them.  

First and foremost, HaShem has graced us with the 
translation of Ginat Egoz, under the title “HaShem is One,” by the 
great Rishon, Rabbi Yosef Gikatilla,19 of righteous memory.  Born in 
Medinaceli, in Old Castille, Spain, in the year 1248, not long after the 
passing of the Rambam, Rabbi Yosef was the ultimate master of the 
knowledge of HaShem.  The most famous of all Kabbalists, Rabbi 
Yitzchak Luria, the Holy Ari, dubbed his work, Shaarei Orah-The 
Gates of Enlightenmemt, “The foundational key to all the teachings 
of Kabbalah.”20  If the Holy Ari regarded his Shaarei Orah as the 
foundational key to the received knowledge of Kabbalah, Rabbi 
Yosef himself writes that his Ginat Egoz (which he wrote first, at age 
twenty-six) is the foundation of all foundations.   

Although this work was mostly hidden for almost 800 years, 
in it, he reveals the three methods and the three holy names hinted at 
by the Baal Shem Tov, which are the foundations of the teachings of 
Chassidus.  It is no wonder then, that Rabbi Yitzchak of Acco, the 
successor of the Ramban,21 wrote that, “if not for the work of Rabbi 
Yosef Gikatilla, Torah would have been forgotten from the Jewish 
people.”22   As the Rebbe points out in a discourse from the year 
5720,23 in this work, Ginat Egoz, Rabbi Yosef Gikatilla explains the 

 
18 Igrot Kodesh of the Rebbe Rayatz, Vol. 3, p. 404; Also see Sefer HaToldot 

Admor Maharash, p. 81; Igrot Kodesh of the Rebbe, Vol. 27, p. 133. 
19 Pronounced Jikatiya 
20 See introductions to Shaarei Orah and Sefer HaMashalim of Rabbi Yosef 

Gikatilla, and elsewhere. 
21 Nachmanides 
22 See manuscript citation in the transcribers introduction to Sefer HaMashalim 

of Rabbi Yosef Gikatilla.  Sefer HaMashalim is itself translated and available in 
English under the title The Book of Allegories. 

23 Discourse entitled “Shiviti” of Shabbat Parshat Naso 9 Sivan, 5720; Also see 
Shnei Luchot HaBrit 5a; Ohr HaTorah Yitro p. 836-839; Sefer HaMaamarim 5656 
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ultimate and most essential knowledge of HaShem, and the Rebbe 
instructs us to draw these teachings forth into revelation.   
 No less critical to the serious student, is a study of the well-
known work, Shaar HaYichud of the Mittler Rebbe, Rabbi DovBer 
of Lubavitch, the second Chabad Rebbe, which we have translated 
and endeavored to elucidate under the title, “The Gate of Unity.”  As 
the sixth Lubavitcher Rebbe, Rabbi Yosef Yitzchak Schneerson, of 
blessed memory, said,24 “In former generations, young men were not 
admitted to hear the Chassidic discourses being delivered by the 
Rebbe of their generation.  They first had to be familiar with the order 
of the chaining down of the worlds (Seder Hishtalshelut), at least to 
know all its stations.  This is what the Mittler Rebbe’s book Shaar 
HaYichud is entirely about – it explains the nature of Chassidic 
contemplation (Hitbonenut), and the matters upon which one should 
contemplate.”   

This likewise was stated by the Rebbe himself, most notably 
in his first written work, HaYom Yom.25  That is, that the Mittler 
Rebbe, Rabbi DovBer of Lubavitch, wrote specific works for each 
kind of student of Chassidic teachings, but his books, Shaar 
HaYichud and Shaarei Orah, are general works written for all 
students.  As stated there, “Shaar HaYichud is the key to the teachings 
of Chassidus and Shaarei Orah is the Aleph-Beit of the teachings of 
Chassidus.”   

In another entry,26 the Rebbe refers to the following teaching, 
relayed by Rabbi Shmuel of Lubavitch, the fourth Chabad Rebbe, to 

 
p. 381 and on; Hemshech 5666 p. 431; Sefer HaMaamarim 5677 p. 72 and on; Sefer 
HaMaamarim 5696 p. 73 and on, and elsewhere. 

24 Sefer HaSichot 5691, p. 162-163 
25 HaYom Yom, 15 Adar II, Shushan Purim; Also see Sefer HaToldot Rebbe 

Maharash, Hosafa 2, p. 65; Igrot Kodesh of the Rebbe, Vol. 27, p. 133. 
26 HaYom Yom, 7 Tammuz 
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his son and successor, Rabbi Shalom DovBer of Lubavitch,27 “The 
teachings of Chassidus must be studied in an orderly fashion.  This 
means that the first thing to know is the order of the chaining down 
of the worlds (Seder HaHishtalshelut) as our grandfather (referring 
to the Mittler Rebbe, Rabbi DovBer of Lubavitch) wrote in Shaar 
HaYichud.” 
 However, it should be pointed out that, as the sixth 
Lubavitcher Rebbe continued to state, now that we are in the 
Messianic era, this is no longer a prerequisite. Rather, it now is our 
obligation and duty to fulfill the pledge to spread the wellsprings of 
these teachings outward and to open the doors to all who desire 
closeness to HaShem, blessed is He.28 Nevertheless, it is clear from 
his words that the importance of these foundations is in no way 
diminished today, only that they no longer are prerequisites that 
might inhibit a person from beginning to study the words of the 
Living God, as conveyed in these teachings. 
 Of similar importance is the Mittler Rebbe’s work Kuntres 
HaHitpaalut, translated into English under the title “Divine 
Inspiration.”  This book is well known29 amongst Chassidim as the 
“Opening Gateway to the Service of HaShem.”  In it, the Mittler 
Rebbe sets forth all possible levels of attainment of Divine 
Inspiration, the manner of their attainment and the pitfalls that one 
may encounter along the way and how to avoid them.  Thus, this work 
is invaluable to all who seek putting the teachings of Chassidus into 
practice.   
 Another important work, the Mittler Rebbe’s Tract on Prayer 
(Kuntres Inyan Tefillah), has been translated under the title, “Praying 
with Passion,” along with the Opening Gateway – Petach HaShaar 

 
27 Igrot Kodesh of the Rebbe Rayatz, Vol. 3, p. 404; Also see Sefer HaToldot 

Admor Maharash, p. 81;  
28 Sefer HaSichot 5691 ibid. p. 163 
29 Sefer HaToldot Rebbe Maharash Hosafa 2, p. 65. 
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to his famous work Imrei Binah, translated as “The Gateway to 
Understanding.”  Similarly, since the Rebbe often reiterated the 
Talmudic dictum that if the Jewish people do Teshuvah-repentance, 
they will immediately be redeemed,30 we have made several 
foundational works available on the proper approach to Teshuvah-
repentance, such as Poke’ach Ivrim of the Mittler Rebbe, translated 
as “Opening the Eyes of the Blind,” as well as the first eleven chapters 
of his Derech Chayim – Shaar HaTeshuvah, under the title “The Path 
of Life,” which the Rebbe encouraged the study of on a yearly basis. 
 Thus, having made these foundational works readily 
available, our approach in adapting the teachings of the Rebbe into 
English, is to convey these teachings as precisely as possible and in 
line with the above foundations that we have been given and upon 
which we must rely.  In his discourses, translated here as, “The 
Teachings of the Rebbe,” the Rebbe sheds light on the task and duty 
of our generation, the final generation of exile and the first generation 
of redemption, and the approach that we must adopt to attain and 
draw forth the revelation of HaShem, the Singular Intrinsic Unlimited 
Being Himself, blessed is He, in the here and now, culminating with 
the true and complete redemption for all mankind, literally. 

This having been said, we must state that although we have 
done our utmost to clarify the text itself and to incorporate elucidating 
notes wherever necessary, our explanations will be brief, as these 
matters have already been explained, at great length, in our other 
translations and commentaries.31  We thus urge you, dear reader, to 
avail yourself of these foundational texts, which will surely open the 
gateways of knowledge and understanding to you and will greatly 
assist you in your path to attaining true closeness to HaShem, blessed 
is He. 

 
30 Talmud Bavli, Sanhedrin 97b; Rambam Hilchot Teshuvah 7:5 
31 See the copyright page above, for a list of available books. 
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 In similar vein, it should be pointed out that the Chassidic 
discourses of the Rebbe are being presented here in the order that they 
were taught.  Although it is not uncommon for Chassidim to study 
various Chassidic discourses at different times, not necessarily in the 
order that they were said, there nonetheless is added benefit in 
studying them in order.  This is because it is often the case that a 
subsequent discourse further expounds on matters that were 
mentioned or touched upon in previous discourses.  Thus, these 
teachings build upon each other, and questions that may arise in the 
mind of the reader in one discourse, will be explained by the Rebbe 
with greater clarity, in a subsequent discourse.  Since we can be quite 
certain that the order in which they were said is not arbitrary, but that 
they are ordered according to the Supernal Intent, it is recommended 
that the approach to the study of these teachings also be orderly. 
 It is our fervent hope and prayer that our efforts in making 
these teachings freely available, will illuminate the whole world with 
the knowledge of HaShem, blessed is He.  May our humble offering 
find favor before HaShem, blessed is He and blessed is His name, and 
may the dissemination of these teachings be the final act that ushers 
in the true and complete redemption when,32 “The earth will be filled 
with the knowledge of HaShem as the waters cover the ocean floor.”  
                                                 

The 18th of Elul, 5783 
 יליח י״נדא ה״והי יעשי י״הלאב הליגא הזולעא ה״והיב תנש ,ג״פשת לולא י״ח

 
The Translators 

  
 
  

  

 
32 Isaiah 11:9 
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Discourse 1 
 

“Teekoo BaChodesh Shofar - 
Blow the Shofar at the Renewal of the Moon” 

 
Delivered on the 2nd day of Rosh HaShanah, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,33 “Blow the Shofar at the renewal of 

the moon, at the covering-Keseh- הסכ  for our festive day.”  
Regarding this it states in Talmud,34 “Which is the holiday on 
which the moon is covered-Mitkaseh- הסכתמ ?  You must say that 
this is Rosh HaShanah.”  The simple explanation is that on Rosh 
HaShanah the moon is in a state of being covered.  For, this is 
the difference between Rosh HaShanah and the other holidays, 
in that on all other holidays the moon is full, whereas on Rosh 
HaShanah the moon is hidden and covered.   

The matter of the moon being covered and hidden is the 
very opposite of the matter of light and illumination.  Thus, this 
fits appropriately with another teaching in Talmud,35 about the 
verse,36 “A land that HaShem’s- ה״והי  your God seeks out; the 
eyes of HaShem- ה״והי  your God are always upon it, from the 
beginning-MeiReishit- תישרמ  of the year to year’s end.”  That is, 

 
33 Psalms 81:4 
34 Talmud Bavli, Rosh HaShanah 8a and on. 
35 Talmud Bavli, Rosh HaShanah 16b 
36 Deuteronomy 11:12 
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the word “from the beginning-MeiReishit- תישרמ ” is written 
missing the letter Aleph-37,א to teach that “Any year that is poor-
Rashah- השר  at its beginning will be made rich at its end.”  The 
matter of poorness and poverty-Reishut- תושיר  is similar to the 
matter of hiddenness and covering, the opposite of light and 
illumination and the opposite of the drawing forth of bestowals 
of beneficence.38 

We therefore must understand why it is that on Rosh 
HaShanah there must be a matter of poverty and poorness.  
Now, in regard to Rashi’s explanation that,39 “The Jewish 
people make themselves poor on Rosh HaShanah so that they 
may plead and pray (that the Holy One, blessed is He, grant 
them a good and sweet year in matters of children, health, and 
abundant sustenance),” this not exclusive to Rosh HaShanah 
alone.  For, throughout the rest of the year there must also be 
the matter of prayers and supplications to the Holy One, blessed 
is He, that He should grant all our needs.  This being so, why is 
it that specifically on Rosh HaShanah that there is a matter of 
poverty and poorness? 

Furthermore, we also must understand what the superior 
element of poverty and poorness is.  For, the words of the 
Talmud seem to indicate that there is a superiority to the matter 
of poverty-Reishut- תושיר , and that it is on account of this that 
“any year that is poor-Rashah- השר  at its beginning will be made 
rich at its end.”  Moreover, as known,40 the statement, “it will 

 
37 Thus, the word also bears the additional meaning impoverished-Rashah- השר . 
38 See the discourse entitled “Tikoo” 5628 (Sefer HaMaamarim 5627 p. 428, p. 

437). 
39 Rashi to Talmud Bavli, Rosh HaShanah 16b ibid. 
40 Likkutei Levi Yitzchak, Igrot Kodesh, p. 421 
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be made rich at its end,” it does not necessarily refer to the end 
of the year, meaning, after an extended period of time.   

Rather, the intention is that immediately after its poverty 
it becomes rich.  This is similar to the explanation of the verse,41 
“From the constraints I called upon Ya”h- ה״י ; Ya”h- ה״י  
answered me with expansiveness.”  That is, when it is from the 
constraints that I call out, it then is immediately answered with 
expansiveness, which refers to essential expansiveness, which 
generally is the aspect of Ya”h- ה״י , the world of 
expansiveness.42  That is, just as the matter of being answered 
with expansiveness comes about immediately after calling out 
from the constraints, so likewise, this is the case with a year that 
is impoverished-Rashah- השר  at its beginning and is rich at its 
end.  That is, the intention is that when it is impoverished at its 
beginning, subsequently it is immediately made rich.  We 
therefore must better understand this, and must understand what 
the superior element of this matter of poverty-Rashah- השר  is. 

Moreover, what further is not understood is how this 
teaching accords with the teaching of Midrash43 (that his 
honorable holiness, my father-in-law, the Rebbe, cites in his 
Rosh HaShanah discourses)44 about the verse,45 “In the seventh-
Shvee’ee- יעיבש  month, on the first of the month, there shall be 
a day of rest for you, a remembrance with the blasts of the 

 
41 Psalms 118:5 
42 See Shaarei Orah of Rabbi Yosef Gikatalla, translated as Gates of Light, 

Gates 8-10. 
43 Midrash Vayikra Rabba 29:8 
44 See the discourse entitled “Alah Elohi”m b’Teru’ah” 5708, Ch. 2 (printed in 

Tishrei of this year 5718 – Sefer HaMaamarim 5708 p. 4 and on); Also see the 
discourse entitled “Yom Tov Shel Rosh HaShanah” 5710, Ch. 1 (Sefer HaMaamarim 
5710 p. 3). 

45 Leviticus 23:24 
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shofar, a holy convocation.”  That is, “It is called the seventh-
Shvee’ee- יעיבש  since it is sated-Musva- עבשומ  with everything.  
Wine vats are within it, blessings are within it, Yom Kippur is 
within it, Sukkah is within it, the Lulav and Aravah are within 
it.”  In other words, this month is full and sated-Musva- עבשומ  in 
all things, and it is from this month that satiety is drawn to the 
entire year.  This being so, how does this fit with the words of 
Talmud that at its beginning the year must be impoverished-
Rashah- השר ? 
 

2. 
 

 This may be understood by prefacing46 with the 
explanation of another well-known question.47  Namely, why is 
it that Rosh HaShanah was established on the sixth day of 
creation, rather than the first day of creation?  That is, the world 
was created on the twenty-fifth day of Elul.48  The reason is that 
Adam, the first man, was created on the sixth day of creation, 
and it is he who said the verse,49 “HaShem- ה״והי  has reigned, 
He has donned grandeur,” through which he drew forth 
sustenance to all of creation.  In other words, this is the primary 
aspect of all of creation, and because of this, Rosh HaShanah 
was specifically established on this day.   

That is, though it is true that even on the first day of 
creation, HaShem’s- ה״והי  Godliness was already in the world, 

 
46 See the discourse entitled “Tikoo” 5628 (Sefer HaMaamarim 5627 p. 434). 
47 Likkutei Torah, Nitzavim 46a and elsewhere. 
48 Midrash Vayikra Rabba 29:1; Pirkei d’Rabbi Eliezer, Ch. 8; Also see Ra”N 

(Rabbeinu Nissim) to Talmud Bavli, Rosh HaShanah 16a. 
49 Psalms 93:1; Pirkei d’Rabbi Eliezer, Ch. 11. 
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since,50 “By the word of HaShem- ה״והי  the heavens were 
made,” and,51 “In the beginning God-Elohi”m- ם״יהלא  created,” 
– and as the Alter Rebbe wrote in Shaar HaYichud 
veHaEmunah,52 since the act of creation is not in a way of 
something from something (Yesh MeYesh), but rather, 
something from nothing (Yesh MeAyin), the very existence of 
the tangible something (Yesh) is “the word of HaShem- ה״והי ,” 
and this being so, even on the first day of the act of creation the 
entire existence of the world was HaShem’s- ה״והי  Godliness – 
nevertheless, it was through the service of HaShem- ה״והי  of 
Adam, the first man, when he said, “HaShem- ה״והי  has reigned, 
He has donned grandeur,” that he affected a drawing into the 
world of an even loftier matter.  The superiority of what was 
drawn by Adam, the first man, over and above the drawings that 
preceded it, is similar to the superior element of poverty. 
 

3. 
 

 The explanation is as follows:53  The verse states,54 “A 
prayer by David; HaShem- ה״והי , incline Your ear, answer me, 
for I am poor and destitute.”  Now, although David stated about 
himself,55 “For I am a Chassid-pious,” nevertheless, when he 
prayed on behalf of the community of Israel he said, “for I am 

 
50 Psalms 33:6 
51 Genesis 1:1 
52 Tanya, Shaar HaYichud veHaEmunah, translated as The Gate of Unity and 

Faith, Ch. 1 and on. 
53 See Ohr HaTorah, Drushim L’Rosh HaShanah p. 1,391; See the discourse 

entitled “Tikoo” 5628 ibid. (Sefer HaMaamarim 5627 p. 429 and on). 
54 Psalms 86:1 
55 Psalms 86:2 
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poor,” which is the opposite of the aspect indicated by the word 
pious-Chassid.  He did so because a prayer such as this is more 
readily accepted. 
 To further explain, there is the prayer of the poor,56 and 
there is the prayer of the wealthy,  as stated in Zohar57 about the 
verse,58 “A prayer by Moshe,” that Moshe’s prayer is the prayer 
of the wealthy.  That is, just as a wealthy person does not plead 
on his own behalf, being that he himself is not lacking – and he 
therefore pleads solely on behalf of his country – nevertheless, 
the prayer of the poor (Tefillah LeAni) is equal in level to the 
prayer of the wealthy.  Moreover, the prayer of the poor even 
takes precedence over the prayer of the wealthy.   

We thus find that even Moshe presented himself [to 
HaShem- ה"והי[  as being on the level of the poor, as it states,59 
“This-Zeh- הז  poor man calls and HaShem- ה״והי  hears.”  Now, 
at first glance, the word “this-Zeh- הז ” is superfluous here and 
the verse could simply have stated, “The poor man calls.”  Why 
then does the verse state, “This-Zeh- הז  poor man calls”?  
However, the explanation is that the word “This-Zeh- הז ” refers 
to Moshe himself.  This is as stated in Tractate Menachot,60 “Let 
this one-Zeh- הז  come – ‘This-Zeh- הז ’ refers to Moshe, about 
whom it states,61 ‘This-Zeh- הז  man Moshe.’”   

Thus, when the verse states, “This-Zeh- הז  poor man 
calls and HaShem- ה״והי  hears,” it refers to Moshe who himself 

 
56 Psalms 102:1 
57 Zohar I 168b; Also see the discourse entitled “Tefilah L’Moshe” 5660 and 

the discourse entitled, “Amar Rabbi Shmuel Bar Nachmeini” 5690. 
58 Psalms 90:1 
59 Psalms 34:7 
60 Talmud Bavli, Menachot 53b 
61 Exodus 32:1 
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was in a state of wealth, and informs us that for him to be 
confident that “HaShem- ה״והי  hears,” he set himself on the level 
of the poor.  The verse thus states, “This-Zeh- הז  poor man calls 
and (thereby) HaShem- ה״והי  hears.” 
 This novelty will likewise be introduced by Moshiach,  
for “Moshiach is destined to bring the righteous-Tzaddikim to 
return in Teshuvah.”62  This is because the righteous-Tzaddikim 
and the truly penitent-Ba’alei Teshuvah are the aspects of the 
wealthy (Ashir- רישע ) and the poor (Ani- ינע ), respectively.  For, 
as stated,63 “There is no one poor except for one who is poor in 
knowledge-Da’at, and there is no one wealthy except for one 
who is wealthy of knowledge-Da’at,” referring to knowledge-
Da’at of HaShem’s- ה״והי  Godliness, blessed is He.   

Now, the righteous-Tzaddikim, whose service of 
HaShem- ה״והי  is in a manner of “the constant-Tamid offerings 
according to their order,”64 in that they always travel on the 
King’s road, and are illuminated with lights and revelations etc., 
they thus are in a state of wealth (Ashirim- םירישע ).  In contrast, 
the truly penitent-Ba’alei Teshuvah are those who have 
[negative] matters that require transformation into merits, and 
are thus in a state of poverty (Aniyim- םיינע ).  However, even so, 
the level of the truly penitent-Ba’alei Teshuvah is greater than 
the level of the righteous-Tzaddikim, as in the teaching,65 “In 
the place where the truly penitent-Ba’alei Teshuvah stand, even 
the perfectly righteous-Tzaddikim cannot stand.”  Thus, this is 

 
62 Likkutei Torah, Rosh HaShanah 58d; Ha’azinu 75b; Shmini Atzeret 92b; 

Shir HaShirim 45a, 50b; See Zohar III 153b 
63 Talmud Bavli, Nedarim 41a; Zohar III 273b 
64 See the liturgy of the Shabbat “Musaf” prayer. 
65 Mishneh Torah, Hilchot Teshuvah 7:4 
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similar to what we said before about the superiority of the level 
of the poor over and above the wealthy. 
 This then, is the novelty that will be introduced by 
Moshiach, namely that even the righteous-Tzaddikim will come 
to the state of Teshuvah.  That is, this is like the verse, “This-
Zeh- הז  poor man calls and HaShem- ה״והי  hears.”  That is, Moshe 
who himself was in a state of wealth (Ashir- רישע ), set himself 
on the level of the poor (Ani- ינע ). 
 

4. 
 

 To better understand this, we should preface with an 
explanation of what our sages, of blessed memory, said,66 “At 
first it arose in the Supernal thought to create the world with the 
quality of judgment-Din.  However, He saw that the world 
could not endure this, so He joined the quality of mercy-
Rachamim to it.”  Now, at first glance, given that the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי , blessed is He, is the ultimate goodness and the 
ultimate perfection of goodness, how could it have first arisen 
in His Supernal thought to create with the quality of judgment-
Din?   

However, the explanation is that, due to the revelations 
as they are Above, at first the limitless light of the Unlimited 
One, HaShem- ה״והי , blessed is He, filled the entire void, and 
there was no room for the existence of worlds.67  Thus, to bring 

 
66 Rashi to Genesis 1:1; Midrash Bereishit Rabba 12:15 
67 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 10 and on, and the citations there. 
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about room for the existence of worlds, it was necessary for 
there to first be a restraint (Tzimtzum), in that He withdrew His 
great light and illumination to the side,68 this being a matter of 
judgment-Din.  Furthermore, the drawing forth that followed 
the restraint of the Tzimtzum is likewise in a state of judgment-
Din, meaning that it is only the drawing forth a short, 
constricted line-Kav of revelation.69 
 Even so, “He saw that the world could not endure this.”  
That is to say, HaShem’s- ה"והי  Supernal intent is not for only a 
limited line-Kav of revelation to be revealed, but that there 
should be a drawing forth of the limitless light of the Unlimited 
One, HaShem- ה״והי , blessed is He.  In other words, this is what 
is meant by the statement, “He saw that the world could not 
endure this.”  That is, this itself is not according to HaShem’s-

ה"והי  ultimate Supernal intent, and therefore is not an enduring 
matter.  He therefore “joined the quality of mercy-Rachamim to 
it,” by giving the Jewish people His Torah and mitzvot, about 
which the verse states,70 “All Your commandments are 
righteous.”   

This is to say that through fulfilling the mitzvot we draw 
down the limitless light of the Unlimited One, HaShem- ה״והי , 
blessed is He, causing it to be as it was before the restraint of 
the Tzimtzum, when the place of the void was filled with the 
limitless light of the Unlimited One, HaShem- ה״והי , blessed is 
He, and in fact, in an even loftier manner, as explained in 
various places at length. 

 
68 See Etz Chayim, Shaar 1 (Drush Iggulim v’Yosher), Anaf 2; Also see Shaar 

HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 12-13. 
69 See Shaar HaYichud ibid., Ch. 15-16. 
70 Psalms 119:172 
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 Now, the matter of the restraint of the Tzimtzum and the 
revelation of the limitless light of the Unlimited One, HaShem-

ה״והי , blessed is He, (brought about through the fulfillment of 
the mitzvot) - which are the aspects of judgment-Din and mercy-
Rachamim as they are in the worlds below - in their root source 
are the matters of the Name HaShem- ה״והי , blessed is He, and 
His title God-Elohi”m- ם״יהלא .   

To explain, the verse states,71 “For HaShem- ה״והי  God-
Elohi”m- ם״יהלא  is a sun and a shield.”  That is, just as it is with 
the sun and its shield,72 the light itself is from the sun, but since 
the world is incapable of withstanding the light that is drawn 
from the sun itself, therefore the light is drawn through a shield 
and sheath which covers over the sun, and through this, the 
world can withstand it.   

The same is true of the Name HaShem- ה״והי  and His title 
God-Elohi”m- ם״יהלא .  That is, the true matter of the creation of 
novel existence is from the Name HaShem- ה״והי , blessed is He.  
For, [one of the] meanings of the Name HaShem- ה״והי  is “He 
who brings into being-Mehaveh-ה והמ .”73  However, if novel 
existence would be brought forth directly from the Name 
HaShem- ה״והי , blessed is He, the world would not be in a state 
of existence as something separate whatsoever.  Therefore, 
novel existence was brought forth through His title God-
Elohi”m- ם״יהלא , as it states,74 “In the beginning God-Elohi”m-

 
71 Psalms 84:12; Also see Tanya, Shaar HaYichud v’HaEmunah, translated as 

The Gate of Unity and Faith, Ch. 1 and the notes there, and Ch. 4 and on; Ohr 
HaTorah (Yahal Ohr) to Psalms 84:12. 

72 The photoshere 
73 Pardes Rimonim, Shaar 1 (Shaar Eser v’Lo Teisha), Ch. 9; Tanya, Shaar 

HaYichud v’HaEmunah, translated as The Gate of Unity and Faith, Ch. 4. 
74 Genesis 1:1 
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ם״יהלא  created.”  This is to say that the title God-Elohi”m- ם״יהלא  
conceals the light of the Name HaShem- ה״והי , blessed is He, 
through which there is caused to be the tangible existence of 
something that senses itself as existing separately and 
independently.75 
 This then, is what is meant by the matter of it arising in 
the Supernal thought to create the world through the quality of 
judgment-Din, the root of which is the matter of the first 
restraint of Tzimtzum, which is the concealment of HaShem’s-

ה״והי  Godliness relative to the entire chaining down of the 
worlds (Hishtalshelut).  In the worlds below, this is the matter 
of the concealment affected by His title God-Elohi”m- ם״יהלא .76 

However, the reason it was necessary for there to be the 
quality of judgment-Din is that if it were otherwise, novel 
existence would not be possible. Thus, the truth of the matter is 
that this actually is a matter of kindness-Chessed.  Even so, “He 
saw that the world could not endure this,” since the Supernal 
intent is not solely for there be the tangible existence of 
something separate, but rather, that HaShem’s- ה״והי  Godliness 
should be drawn into the world.  He therefore “joined the 
quality of mercy-Rachamim to it,” for there to be a revelation 
of the Name HaShem- ה״והי , which is higher than His title God-
Elohi”m- ם״יהלא .   

 
75 Though that is not truly the case. 
76 Which shares the same numerical value as “the natural order-HaTeva- עבטה -

86.”  See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1, 
The Gate of Intrinsic Being (Shaar HaHavayah), and The Gate of His Title (Shaar 
HaKinuy). 
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This refers to the revelation of the Name HaShem- ה״והי  
that utterly transcends the matter of novel existence,77 in that 
the Name HaShem- ה״והי  [also] means “He is and He was and 
He will be as one” (Hoveh v’Hayah v’Yihiyeh-  ה״יהו ה״וה

ה״יהיו ).78  That is, He transcends time, in a way that time itself 
is beyond time, as indicated by the Name HaShem- ה״והי  
meaning “He is and He was and He will be as one” (Hoveh 
v’Hayah v’Yihiyeh- ה״יהיו ה״יהו ה״וה ).79   

The same is so of the matter of space (Makom- םוקמ ), in 
that space (Makom- םוקמ ) itself is in a state that transcends 
space.80  Furthermore, He conjoined the even loftier aspect of 
the Name HaShem- ה״והי , blessed is He, which is the Name 
HaShem- ה״והי  that altogether transcends all vowelization and 
expression, this being the Name HaShem- ה״והי  of the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי , as He is in and of Himself, blessed is He.81 

 
77 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, The 

Gate of Intrinsic Being (Shaar HaHavayah). 
78 Zohar III 257b; Also see Tanya, Shaar HaYichud v’HaEmunah, translated 

as The Gate of Unity and Faith, Ch. 7. 
79 That is to say, this aspect of the Name HaShem- ה״והי , blessed is He, is as He 

already relates to the tenses of time, though He transcends time. 
80 This refers to the aspect of the Name HaShem- ה״והי , blessed is He, as He 

already relates to space, in that His title “space-Makom- םוקמ -186” has the numerical 
value of the Name HaShem- ה״והי  squared (that is, 10-י x 5-ה ;100 = 10-י x 25 = 5-ה; 
-with the total being “space-Makom ,25 = 5-ה times 5-ה ;36 = 6-ו x 6-ו םוקמ -186.”  See 
Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 3 (The 
Letters of Creation, Part 2), The Gate explaining that HaShem- ה״והי , blessed is He, 
is the place-Makom- םוקמ  of all beings. 

81 That is, “Before the creation of the world there was Him and His Name 
alone.”  See Pirke d’Rabbi Eliezer, Ch. 3; Ginat Egoz of Rabbi Yosef Gikatilla, 
translated as HaShem Is One, Vol. 1, The Gate of Intrinsic Being (Shaar 
HaHavayah) and on; Vol. 4 (The Vowels of Creation); Also see the series of 
discourses in The Teachings of The Rebbe – 5717, Vol. 2, “HaShem Lee b’Ozrai” 
through “Baruch HaGomel,” Discourses 28-30; Also see the discourse entitled 
“Shiviti HaShem” 5720 and the citations there. 
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 Now, the teaching specifies that “He joined the quality 
of mercy-Rachamim to it,” indicating that the quality of 
judgment-Din and mercy-Rachamim should be joined.  In other 
words, the intent is not that there should be a nullification of 
His title God-Elohi”m- ם״יהלא , but rather, that there should be a 
revelation of the essence of the Name HaShem- ה״והי , which 
transcends the matter of novel existence, even within the world 
as it exists.  For, the matter of the Name HaShem- ה״והי  as it 
means “The One who brings into being-Mehaveh- הוהמ ,” is a 
constriction of the Name HaShem- ה״והי  as He manifests within 
His title God-Elohi”m- ם״יהלא , wherein the title God-Elohi”m-

ם״יהל    is in the plural form.82 א
However, the Supernal intent is that as the world 

remains in its existence, as it is brought forth into being through 
His title God-Elohi”m- ם״יהלא , there should be a drawing forth 
of the essence of HaShem- ה״והי  as He entirely transcends the 
matter of novel being and creation.  This is what is meant by the 
matter of the joining of the quality of judgment-Din with the 
quality of mercy-Rachamim. 
 In their roots, this refers to the union (Yichud) of the 
line-Kav and the impression-Reshimu.83  For, the matter of the 
line-Kav is revelation (Giluy).  (This is to say that even though 
it is only a short, constricted line (as mentioned before), 
nevertheless, its general matter is that of revelation-Giluy.)  In 
contrast, the matter of the impression-Reshimu is concealment 

 
82 See Rashi to Genesis 20:13 and 35:7; Also see Ginat Egoz of Rabbi Yosef 

Gikatilla, translated as HaShem Is One, Vol. 1, The Gate of His Title (Shaar 
HaKinuy) ibid. 

83 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 12-15. 
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(He’elem).  This is why the line-Kav is the source of the lights 
(Orot), whereas the impression-Reshimu is the source of the 
vessels (Keilim).  In general, this is the matter of the union 
(Yichud) of HaShem- ה״והי  and Elohi”m- ם״יהלא . 
 

5. 
 

 However, we must still understand this better.  For it is 
indeed true that it is impossible for there to be the novel 
existence of tangible being and something separate, except 
through the concealment affected by HaShem’s- ה״והי  title God-
Elohi”m- ם״יהלא , which, at its root, is the first restraint of 
Tzimtzum, and for this reason it arose in the Supernal thought to 
create with the quality of judgment-Din.  However, this itself 
must be better understood.  That is, what exactly is the 
superiority in that there specifically should be the tangible 
existence of something separate?  However, the explanation is 
that this is similar to the superiority of the matter of poverty. 
 This may be better understood based on the words of the 
Rav, the Maggid of Mezhritch.84  He asked a question about the 
words we recite,85 “Were our eyes as radiant as the sun and as 
the moon.”  Namely, if we already said, “as radiant as the sun,” 
how then is it applicable to continue and say, “and as the 
moon”?  For, the light of the moon itself is only what it receives 
from the light of the sun.  This being so, what element of 

 
84 Ohr Torah of the Holy Maggid, Section 297 (5766 edition, p. 349), cited in 

Ohr HaTorah, Drushim L’Rosh HaShanah p. 1,400; Sefer HaMaamarim 5627 ibid. 
p. 437 and on. 

85 In the liturgy of “Nishmat Kol Chai.” 
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superiority could possibly be found in the moon, over and above 
the superiority of the sun? 
 The Rav, the Maggid of Mezhrich, answered that the 
superiority of the light of the moon is in the matter of pleasure 
(Ta’anug).  That is, the light of the sun is essential to it and 
undergoes no change, and [as known] “a pleasure that is 
constant is not pleasurable.”86  In contrast, the moon undergoes 
change, in that at times it is full and at times it is not, to the point 
that sometimes it is completely covered over.  Thus, due to the 
changes and renewal there is pleasure in it.  Now, pleasure 
(Ta’anug) is the loftiest of all powers, and it is upon pleasure 
(Ta’anug) that all other powers depend.   

This then, is the meaning of, “Were our eyes as radiant 
as the sun and the moon.”  That is, we are saying that both 
elements of superiority should be present.  Namely, the 
superiority of the sun is in the matter of light, in that its light is 
essential to it, whereas the superiority of the moon is in the 
matter of pleasure.  We thus say, “as the sun and the moon,” in 
that there should be the greatest of light and the greatest of 
pleasure. 

Now, just as in the matter of the sun and moon there is 
a matter of superiority of the moon over the sun, this is also the 
case in the matter of the poor and the wealthy.  That is, there is 
a greater superiority to the spiritual level of the poor, which is 
the same as the matter of the superiority of the truly penitent-
Ba’alei Teshuvah over and above the righteous-Tzaddikim.  
That is, the way righteous-Tzaddikim serve HaShem- ה״והי , 
blessed is He, is in the manner of “the constant-Tamid offerings 

 
86 See Keter Shem Tov 121 and elsewhere. 
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according to their order,”87 without any renewal, and they 
therefore only reach the aspect of lights and revelations.  In 
contrast, the service of the truly penitent-Ba’alei Teshuvah is to 
transform their willful transgressions into merits, and the 
general substance of their form of service is out of constraint 
and constriction.  However, due to the renewal in this, they 
reach the Essential Self of the Singular Preexistent Intrinsic 
Being of the Unlimited One, HaShem- ה״והי  Himself, blessed is 
He.   

This is similar to the analogy given by the Maggid there, 
about a poor person in the physical world.  That is, when a poor 
person makes a profit of a hundred gold coins, he will delight 
in it to a far greater degree than the king who has treasuries 
filled with silver and gold.  The reason is because for the king 
this not at all novel, whereas it is novel for the poor person, and 
his pleasure is caused by the novelty.  The same is so of the 
matter of poverty as it is spiritually, that it is specifically the 
truly penitent-Ba’alei Teshuvah who reach the aspect of 
essential pleasure. 

With the above in mind, we can understand the Supernal 
intent for a novel creation that exists specifically as a tangible 
and separate existence.  However, even so, it is specifically 
through serving HaShem- ה״והי , blessed is He, by restraining 
(Itkafiya) and transforming (It’hapcha) the side opposite 
holiness (Sitra Achera), that we draw forth the revelation of 
light (Ohr) into the tangible something, since through this 
novelty there is a drawing forth of the Essential Self of the 
Singular Preexistent Intrinsic and Essential Being, HaShem-

 
87 See the liturgy of the Shabbat “Musaf” prayer. 
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ה״והי  Himself, blessed is He.  It is in this that there is the 
superiority of the quality of judgment-Din, which is the matter 
of concealment.   

That is, in the matter of revelation alone, being that there 
is no novelty in this, it remains solely in the state of illuminating 
lights and revelations.  However, when novel existence is 
brought out through the quality of judgment-Din, which is the 
matter of concealment, there thereby is caused to be a drawing 
forth of the Essential Self of the Singular Preexistent Intrinsic 
and Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  It 
thus is necessary for there to be a joining of the quality of 
judgment-Din with the quality of mercy-Rachamim. 

In their root, this refers to the matter of the union 
between the line-Kav and the impression-Reshimu, as discussed 
before.  That is, the matter of the line-Kav is that it is a 
revelation that comes from the limitless light of the Unlimited 
One that precedes the restraint of Tzimtzum.  However, since 
about this it is said that it is a revelation (Giluy), this itself leads 
us to understand that it merely is a revelation (Giluy) but not the 
Essential Self (Etzem).  Rather, it only is a revelation (Giluy) 
from the Essential Self (Etzem), and is not similar to the 
Essential Self (Etzem).  However, this is not so of the 
impression-Reshimu.  For, although it is a matter of 
concealment (He’elem) the Essential Self is nevertheless 
present in this concealment (He’elem).  However, since the 
Essential Self, as it is in the impression-Reshimu, is in a state of 
concealment (He’elem), therefore, the line-Kav, the matter of 
which is revelation (Giluy), reveals the Essential Self that is in 
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the impression-Reshimu.  This is what is meant by the union of 
the line-Kav and the impression-Reshimu. 

Now, on a lower level, it is the matter of the union of 
lights (Orot) and vessels (Keilim).  For, the line-Kav is the 
source of the lights (Orot), and the impression-Reshimu is the 
source of the vessels (Keilim). 

The same is so of the matter of the union of the name of 
Ma”h- ה״מ -45 ( א״ה ו״או א״ה ד״וי ) with the name of Ba”N- ן״ב -52 
( ה״ה ו״ו ה״ה ד״וי ).  That is, the matter of the name Ma”H- ה״מ  (  ד״וי

א״ה ו״או א״ה ) is revelation (Giluy).  However, it only is the matter 
of revelation (Giluy), and as known, it is drawn forth through 
the separation of the forehead (Metzach).88  In contrast, in the 
name of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ) the Essential Self is 
present, only that it is in a state of concealment (He’elem).  It 
therefore is necessary for there to be a union of Ma”h- ה״מ -45 
( א״ה ו״או א״ה ד״וי ) and Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ).  That is, the 
name of Ma”H- ה״מ -45 ( א״ה ו״או א״ה ד״וי ), the matter of which is 
revelation (Giluy), is what reveals the essential matter in the 
name of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ). 

In general, this is the matter of the union of the Name 
HaShem- ה״והי  and His title God-Elohi”m- ם״יהלא , which is the 
inter-inclusion of two opposites.  Through this there is a 
drawing forth of a light (Ohr) that transcends both, which is the 
matter of drawing forth the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי  
Himself, blessed is He. 

 

 
88 [Of Adam Kadmon.] See Etz Chayim, Shaar 10 (Shaar HaTikkun) Ch. 2, 

Ch. 4. 
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6. 
 

 Now, we similarly find this in the matter of Rosh 
HaShanah.  For, our sages, of blessed memory, stated,89 “The 
Holy One, blessed is He, said to the Jewish people: ‘On Rosh 
HaShanah say before Me [verses of] Kingship (Malchiyot) in 
order to crown Me as King over you; Say [verses of] 
Remembrance (Zichronot) so that the remembrance of you will 
rise before Me for good; And with what?  With the Shofar.”  
The simple explanation is that on Rosh HaShanah, the Jewish 
people recite verses that elucidate the matters of HaShem’s-

ה״והי  Kingship (Malchiyot) and Remembrances (Zichronot) etc. 
 Now, at first glance, why are these verses necessary?  
For, given that they are verses of Torah, even without reciting 
them the law already is such that this is necessarily so, as 
dictated by Torah.  This is as stated,90 “He relates His words to 
Yaakov, His statutes and ordinances to Israel.”  That is,91 “That 
which He commands His children to do in Torah, are the 
statutes and ordinances of the Holy One, blessed is He, Himself 
etc.”  This being so, why is it necessary to recite these verses? 
 However, the explanation is that all this indeed is true 
throughout the rest of the year.  In contrast, on Rosh HaShanah 
all things revert to their root source, and it thus is necessary to 
affect a drawing forth of the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי  
Himself, blessed is He.  Thus, on Rosh HaShanah it is 

 
89 Talmud Bavli, Rosh HaShanah 16a, 34b 
90 Psalms 147:19 
91 Midrash Shemot Rabba 30:9 
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insufficient for matters to be solely as they are set forth in 
Torah, even though “the Torah and the Holy One, blessed is He, 
are entirely one.”92  Rather, it also is necessary for the souls of 
the Jewish people [to be involved], since they reach the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He,  as our 
sages, of blessed memory, taught,93 “The thought of Israel 
preceded everything, even the Torah, as Torah states, ‘Speak to 
the children of Israel,’ and ‘Command the children of Israel.’”  
Thus, it is specifically the souls of the Jewish people that reach 
the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  
Nevertheless, the souls of the Jewish people must specifically 
recite verses of Torah, being that it is specifically Torah that 
reveals the superiority of the souls. 
 In other words, even though the souls are superior to the 
Torah, in that the Torah is the aspect of lights and revelations, 
whereas the souls are of the Essential Self, nevertheless, in the 
souls, the matter of the Essential Self is in a state of 
concealment (He’elem), and they therefore need Torah, which 
is the matter of revelation (Giluy).  That is, Torah reveals the 
superiority of the souls.  This is like what we explained before 
about the union of the name of Ma”H- ה״מ -45 ( א״ה ו״או א״ה ד״וי ) 
with the name of Ba”N- ן״ב  ( ה״ה ו״ו ה״ה ד״וי ).  This is to say that 
the name of Ma”H- ה״מ -45 ( א״ה ו״או א״ה ד״וי ), the matter of 

 
92 See Tanya, Ch. 4 & Ch. 23 citing Zohar [See Zohar III 73a; Adir BaMarom 

p. 110]; Zohar I 24a; Zohar II 60a; Tikkunei Zohar, beginning of Tikkun 6; Likkutei 
Torah Nitzavim 46a and elsewhere. 

93 Midrash Bereishit Rabba 1:4 
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which is revelation (Giluy), reveals the essential matter in the 
name of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ). 
 

 
7. 
 

 We must nevertheless still understand this better.  For, 
from what is stated, “On Rosh HaShanah say before Me [verses 
of] Kingship (Malchiyot) in order to crown Me as King over 
you; Say [verses of] Remembrance (Zichronot) so that the 
remembrance of you will rise before Me for good; And with 
what?  With the Shofar,” it is understood that the very matter 
that must be mentioned is already present even before this, even 
without the recitation of the verses.  Namely, this refers to the 
matter of the covenant (Brit) that was formed, in that the Holy 
One, blessed is He, formed a covenant, which is something that 
is established eternally, with our forefather Avraham.  This 
being so, it still is not understood why it is necessary to mention 
this. 
 However, the explanation is that even though the 
consecration of the covenant (Brit) is a constant that always is 
in effect, nevertheless, because of various matters that 
transpired throughout the course of the year etc.,94 the matter of 
forgetfulness is possible,95 which is why these matters must be 
recalled and mentioned. 

 
94 There is a small portion of the discourse missing at this juncture. 
95 Also see the Mittler Rebbe’s introduction to Shaar HaEmunah and Shaar 

HaYichud, translated as Essential Faith. 
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 The teaching continues, “And with what? With the 
Shofar.”  This is because the sounding of the Shofar is the 
matter of the cry of the heart, called “the inner voice that is 
unheard.”96  That is, there are various kinds of cries.  There is a 
kind of cry that a person is capable of expressing in letters of 
speech.  Whether the letters are ordered or disordered, even so, 
he is able to express it in the letters of his speech.  However, 
there is a kind of cry that a person is incapable of expressing 
with letters of speech, but can only cry out with the simple cry 
of the voice.  Moreover, there is yet another kind of cry that one 
is even incapable of expressing with the simple cry of the voice, 
but is rather the inner cry of the heart, as the verse states about 
Chanah,97 “Only her lips moved, but her voice was not heard,” 
which is the cry of the heart.  This was brought about when she 
contemplated that,98 “Peninah had children, but Chanah had no 
children.”  That is, this refers to the contemplation that the 
opposite of holiness (Sitra Achera) has all the various matters,99 
whereas the side of holiness is childless.  For, “Who are the 
offspring of the righteous-Tzaddikim?  Torah and good 
deeds.”100  Through contemplating this a person is brought to 
the cry of the heart. 
 In a refined manner, the same is likewise so of the very 
service of HaShem- ה״והי , blessed is He, performed by the 
righteous-Tzaddikim, which is compared to “one who makes 

 
96 Likkutei Torah, Nitzavim 44b and on; Also see Shaar HaYichud of the 

Mittler Rebbe, translated as The Gate of Unity, Ch. 37 and the notes there. 
97 Samuel I 1:13 
98 Samuel I 1:2 
99 See Shaar HaYichud of the Mittler Rebbe, Ch. 54, regarding Peninah. 
100 Rashi to Genesis 6:9; Also see Sefer HaMashalim of Rabbi Yosef Gikatilla, 

translated as The Book of Allegories, Section 38. 
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gestures in the presence of the King.”101  That is, not only is it 
not considered to be serving HaShem- ה״והי , blessed is He, but 
on the contrary, it is the very opposite of serving HaShem- ה״והי .  
In other words, even when one serves HaShem- ה״והי , blessed is 
He, with love and fear of Him, there nevertheless is the one who 
loves, meaning that he is not in a state of the utter nullification 
of his sense of self-existence (Bittul b’Metziyut).102   

This is similarly so when one contemplates the matter 
of the descent of his soul below.  For, relative to the soul as it 
is Above, all his service of HaShem- ה״והי , blessed is He, is of 
literally no comparison whatsoever.  This is as stated by the 
Alter Rebbe,103 that even if he is a perfectly righteous Tzaddik 
who serves HaShem- ה״והי , blessed is He, with fear and with 
love and delight in Him, he does not reach the level of his soul 
as it is Above.  For, about the soul as it is Above, the verse 
states,104 “I stood before Him,” whereas the state of the soul as 
it has descended below, is that the matter of HaShem’s- ה״והי  
Godliness is in a state of novelty relative to it.  That is, it is 
necessary for [the soul] to undergo various forms of toil until it 
even has the sense of HaShem’s- ה״והי  Godliness called 
“hearing” (Shmiyah- העימש ), and this is certainly so for it to have 
any aspect of perceiving HaShem’s- ה״והי  Godliness, called 
“seeing” (Re’iyah- היאר ). 

Therefore, even in the perfectly righteous-Tzaddikim 
the matter of repentance-Teshuvah applies.  This is as explained 

 
101 See Talmud Bavli, Chagigah 5b 
102 Torah Ohr, Vayakhel 114d and elsewhere. 
103 Tanya, Ch. 35 & 37 
104 Kings I 17:1; See Torah Ohr, Vayeishev 30a and on, and elsewhere. 
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in Likkutei Torah, Parshat Ha’azinu,105 on the verse,106 “The 
spirit returns to God who gave it,” that even in the righteous-
Tzaddikim the matter of return-Teshuvah is applicable, in that 
he returns his soul to the same state it was Above.  Thus, when 
he contemplates all this, it touches the very essence of his soul, 
and he then will cry out with the cry of the heart, which cannot 
be expressed even with the simple cry of the voice. 

This then, is the matter of the sounding of the Shofar, in 
that it is something that cannot be expressed in the letters of 
speech, nor even in the simple sound of the voice, but only as 
indicated by the verse,107 “Their hearts cried out.”  For, the 
sound of the Shofar is not a human voice, but the voice of the 
animal.  In the levels of the soul, this indicates something that 
touches the very essence of the soul.  That is,  it does not relate 
to the Nefesh, Ru’ach, and Neshamah of the soul, which are its 
inner powers, but relates to the encompassing powers of the 
soul, which are its Chayah and Yechidah levels.   

More particularly, it is the matter of return-Teshuvah 
that specifically stems from the Yechidah level of the soul.  For, 
the Chayah level of the soul is the matter of the close 
encompassing aspect (Makif) [of the soul], which directly 
affects and is felt by its the inner powers.  This is like the 
teaching,108 “A person should always study in the place that his 
heart desires.”  That is, it is through the fact that his heart desires 
it that his intellect is aroused.  However, this is not so of the 

 
105 Likkutei Torah, Ha’azinu 71a and on 
106 Ecclesiastes 12:7 
107 Lamentations 2:18 
108 Talmud Bavli, Avodah Zarah 19a 
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encompassing aspect (Makif) of the Yechidah level of the soul, 
which completely transcends the inner powers of the soul. 

This then, is the matter of the Shofar.  Namely, it is the 
matter of repentance and return (Teshuvah) stemming from the 
very essence of the soul, literally, which is the aspect of the 
Yechidah.  Through this there automatically is caused to be an 
ascent of the inner powers of the soul as well.  This is like the 
teaching of the Baal Shem Tov,109 “In the place where a 
person’s desire is, that is where he himself is.”  A person’s 
desire (Ratzon) is the aspect of the Yechidah of the soul.  Thus, 
“In the place where a person’s desire is,” meaning, when a 
person is fully invested into something with the totality of his 
soul, with the aspect of the singular-Yechidah essence of the 
soul, and he “affixes himself like a stake in the place of faith,”110 
then that is where he is.  This is to say that even though the 
revealed powers of his soul are temporarily elsewhere, 
nevertheless, when his desire is embedded in this place, then 
through this, “that is where he is,” so that this also affect the 
revealed powers of his soul. 

This then, is the meaning of the continuation of the 
aforementioned teaching, “And with what? With the Shofar.”  
That is, this refers to the inner cry of the heart which stems from 
the singular-Yechidah essence of the soul.  It is through 
repentance and return (Teshuvah) with the aspect of the 
singular-Yechidah essence of the soul that he thereby reaches to 
the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  In 

 
109 Keter Shem Tov (5759 edition), Hosafot, Section 48. 
110 See Isaiah 22:23 
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other words, the Torah is the aspect of revelation (Giluy) alone, 
whereas through repentance and return (Teshuvah), which 
stems from the singular-Yechidah essence of the soul, he 
reaches the Essential Self of the Singular Preexistent Intrinsic 
and Unlimited Being, HaShem- ה״והי , blessed is He. 

With the above in mind, we can understand the 
superiority of the level of the truly penitent Ba’alei Teshuvah 
over and above the perfectly righteous-Tzaddikim.  For, the 
drawing forth brought about by the service of HaShem- ה״והי  of 
the perfectly righteous-Tzaddikim, stems from the matter of 
Torah.  Thus, it only is the aspect of lights (Orot) and 
revelations (Giluyim).  However, this is not so of the truly 
penitent Ba’alei Teshuvah, whose service of HaShem- ה״והי , 
blessed is He, stems from the soul, particularly from the 
singular Yechidah essence of the soul.  They thereby reach the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He. 

Therefore, there is limitation in the service of HaShem-
ה״והי , blessed is He, of the righteous-Tzaddikim, in that for 

them, there is a distinction between the positive commandments 
and the negative commandments.  This is to say that through 
fulfilling the positive commandments – which are the matter of 
the vessels (Keilim) – they affect a drawing down only of those 
lights (Orot) that relate to the vessels (Keilim).  However, it is 
impossible for them to affect the drawing down of the lights 
(Orot) that transcend the vessels (Keilim), except through the 
fulfillment of the negative commandments, which is the matter 
of the negation of the vessels (Keilim).  However, it is entirely 
impossible for them to draw those lights (Orot) into vessels 
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(Keilim), since those lights (Orot) altogether transcend vessels 
(Keilim).  The reason for this is because the drawings forth 
affected by the righteous-Tzaddikim stem from the matter of 
Torah, which solely is the matter of light (Ohr) and revelation 
(Giluy), and therefore is limited. 

In contrast, with the truly penitent Ba’alei Teshuvah, 
even “willful transgressions are made into merits for them.”111  
That is, they affect the drawing down of even those lights (Orot) 
that transcend vessels (Keilim).  That is, even the negative 
matters that they committed are transformed into merits, and are 
now caused to be something positive that manifests in vessels 
(Keilim), and nonetheless, the light (Ohr) that transcends 
manifestation in vessels (Keilim) is drawn down in them.   

This is similar to the mitzvot instituted by the sages 
(Rabbanan) by Rabbinic Ordinance, through which there is a 
drawing down of the light (Ohr) that transcends the vessels 
(Keilim) to manifest within the vessels (Keilim).112  This is 
because repentance and return (Teshuvah) that stems from the 
soul itself, reaches the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי  Himself, blessed 
is He, and therefore there utterly are no measures or limitations 
in this. 

 
8. 
 

 This then, is the meaning of the teaching, “Any year that 
is poor at its beginning will be made rich at its end.”  The words, 

 
111 Talmud Bavli, Yoma 86b 
112 See Ohr HaTorah, Shir HaShirim Vol. 2, p. 464. 
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“poor at its beginning,” refers to the matter of repentance and 
return (Teshuvah) with the cry of the heart, with the inner 
unheard voice, like a person who is destitute and has nothing at 
all.  The same is likewise so of the service of repentance 
Teshuvah by the righteous-Tzaddikim, being that they are like 
“one who makes gestures in the presence of the king,” (as 
explained above). 
 Now, this matter of poverty at the beginning of the year, 
must specifically be on Rosh HaShanah.  For, even though it is 
true that throughout the rest of the year there must be the matter 
of self-nullification (Bittul) to HaShem- ה״והי , blessed is He – for 
which reason the commencement of the service of HaShem-

ה״והי , blessed is He, each and every day, begins with the aspect 
of submission-Hoda’ah- האדוה ,113 in order to affect the union of 
the Holy One, blessed is He, and His Indwelling Presence, the 
Shechinah, through the fulfillment of the mitzvot – and 
similarly, before the fulfillment of each mitzvah we recite, “For 
the sake of unifying the Holy One, blessed is He, and His 
Indwelling Presence,”114 – nevertheless, the drawings down that 
is affected throughout the rest of the year are particular 
drawings for particular matters and for that particular day.  
Thus, the self-nullification (Bittul) of those days does not stem 
from the very essence of the soul.   

 
113 That is, with the “I submit to You-Modeh Ani- ינא  prayer recited ” הדומ

immediately upon awakening. 
114 See Pri Etz Chayim, Shaar HaZemirot, Ch. 5; Shaar Ruach HaKodesh (Tel 

Aviv 5723) 38b; Likkutei Torah, VaEtchanan 9a; Rosh HaShanah 55c, 61a; See 
Shaar HaKollel (of Rabbi Avraham David Lavut), Ch. 6, Section 2; Torat 
Menachem, Sefer HaMaamarim Elul p. 245. 
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However, this is not so of Rosh HaShanah, when all 
things return to their root, and it therefore is necessary to draw 
forth the Essential Self of HaShem- ה״והי , blessed is He.  Thus, 
on Rosh HaShanah self-nullification (Bittul) to HaShem- ה״והי , 
blessed is He, is necessary with the cry of the heart that stems 
from the singular-Yechidah essence of the soul, which is the 
matter of “poorness at the beginning.” 
 Now, by the year being “poor at its beginning,” it 
thereby “becomes wealthy at its end.”  The matter of wealth is 
the drawing down of the Singular Preexistent Intrinsic and 
Essential Being of the Unlimited One, HaShem- ה״והי  Himself, 
blessed is He.  For, all the lights (Orot) and revelations 
(Giluyim) are not the matter of wealth, being that they all are 
included in what the verse,115 “I do not desire that which is with 
You,” expresses.  Thus, true wealth is only the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי  
Himself, blessed is He, which can only be accomplished 
through serving Him in the way indicated by the statement, 
“poor at the beginning.” 
 This then, is the meaning of the verse,116 “From the 
constraints I called upon Ya”h- ה״י .”  That is, it is through 
serving HaShem- ה״והי , blessed is He, from a place of constraint, 
that it is then followed by, “Ya”h- ה״י  answered me with 
expansiveness.”  This refers to the aspect indicated by the name 
Ya”h- ה״י , which is the world of expansiveness,117 until one 
reaches the essential expansiveness of HaShem- ה״והי  Himself, 

 
115 See Psalms 73:25. That is, I desire solely You. 
116 Psalms 118:5 
117 See Shaarei Orah of Rabbi Yosef Gikatalla, translated as Gates of Light, 

Gates 8-10. 
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blessed is He, literally!  This itself is also hinted in the Shofar, 
in that one end of it is narrow, whereas the other end is 
expansive.118   

Now, since relative to the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי  
Himself, blessed is He, the spiritual and the physical are 
equal,119 therefore, the drawing down which is affected through 
this is not just spiritual, but also physical.  This is as stated by 
his honorable holiness, my father-in-law, the Rebbe, in his Rosh 
HaShanah discourses,120 “Both spiritual sustenance and 
physical sustenance.” 

This likewise is so of the matter of “covering-Keseh-
הסכ ,” which relates to the matters of poorness and poverty, as 

discussed above.  Moreover, this does not contradict the 
Midrash, which states [about the month of Tishrei] that, “it is 
called seventh-Shvee’ee- יעיבש  since it is [the month] that is 
sated-Musva- עבשומ  with everything.”  For, the opposite is true. 
In other words, this itself is why it is sated with everything.  
That is, it is specifically through repentance and return 
(Teshuvah), which is the matter of poverty and poorness, that 
there is a drawing down of the essential satiety which stems 
from the Essential Self of the Singular Preexistent Intrinsic 
Being, HaShem- ה״והי  Himself, blessed is He, literally!   

 
118 See Talmud Bavli, Rosh HaShanah 27b; Shulchan Aruch, Orach Chayim, 

Siman 586, Section 12. 
119 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 

1, The Gate of Intrinsic Being (Shaar HaHavayah) and on. 
120 See the end of the discourse entitled “Alah Elohi”m b’Teruah” 5704 (Sefer 

HaMaamarim 5704, p. 14). 
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Furthermore, since the drawing down stems from the 
Essential Self of the Singular Preexistent Intrinsic Being, 
HaShem- ה״והי  Himself, blessed is He, it also is drawn down in 
the physical.  In other words, a drawing forth of satiety is 
affected throughout the whole year, both spiritually and 
physically, so that, “wine vats are in it, blessings are in it, Yom 
Kippur is in it, Sukkah is in it, the Lulav and Aravah are in it.”  
There thereby is a drawing forth of a good year to each and 
every person in all his needs, regarding matters that pertain to 
his children, health, and abundant sustenance. 
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Discourse 2 
 

“Deershoo HaShem b’Himatzo - 
Seek HaShem when He is to be found” 

 
Delivered on Shabbat Parshat Ha’azinu, 
Shabbat Shuva, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,121 “Seek HaShem- ה״והי  when He is to 

be found; call upon Him when He is near.”  The Talmud122 
questions this verse based on another verse that states,123 “[For 
which is a great nation that has a god who is close to it,] as is 
HaShem- ה״והי  our God, whenever we call to Him?”  In contrast, 
this verse states, “Seek HaShem- ה״והי  when He is to be found,” 
(indicating that He is not found at all times).  The Talmud 
answers and explains, “One verse (“when He is to be found”) 
refers to the prayers of a solitary individual (Yachid), whereas 
the other verse (“whenever we call to Him”) refers to communal 
prayers (Tzibur).  With the solitary individual when is He to be 
found?  During the ten days between Rosh HaShanah and Yom 
HaKippurim.”  This indicates124 that the superiority of the ten 
days of repentance (Aseret Yemei HaTeshuvah) is that during 

 
121 Isaiah 55:6 
122 Talmud Bavli, Rosh HaShanah 18a; Yevamot 49b, 105a (and Rashi). 
123 Deuteronomy 4:7 
124 See Ohr HaTorah, Drushim L’Shabbat Shuvah, p. 1,470. 
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those days, the prayers of a solitary individual are equivalent to 
communal prayers. 

Thus, just as we find that a decree issued upon a 
community may be nullified even once it has been issued and 
sealed, which is not so with the decree issued upon a solitary 
individual,125 nonetheless, this distinction only applies during 
the rest of the year, but not during the ten days of repentance 
(Aseret Yemei HaTeshuvah).  That is, in the ten days of 
repentance, the solitary individual (Yachid) has the same status 
as the community (Tzibur), and therefore, the decree issued 
upon a solitary individual may also be nullified, even after the 
sentence has been decreed and even after it has been sealed.   

Moreover, this is not in accordance with those 
commentators126 who state that this is because throughout the 
ten days of repentance the sentence has not yet been sealed 
(since the sentence is sealed on Yom HaKippurim, as we 
recite,127 “On Rosh HaShanah they are written, and on the day 
of the fast of Atonement they are sealed”).  These commentators 
say that this is why the sentence upon an individual may be 
nullified, indicating that this is not due to the superiority of the 
ten days of repentance.  For, even throughout the rest of the 
year, the sentence upon an individual may be nullified before it 
has been sealed.  This being so, it must be said that the 
superiority of the ten days of repentance is that even after the 
decree upon the individual has been sealed, it is possible for it 
to be nullified, even though he is a solitary individual (Yachid).  

 
125 See Talmud Bavli, Rosh HaShanah and Yevamot ibid., and Chiddushei 

Aggadot of the Maharsha to Yevamot. 
126 See Chiddushei Aggadot of the Maharsha to Yevamot ibid. 
127 In the “Unetaneh Tokef” hymn during the Musaf prayer of the high holidays. 
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This accords with what is indicated by the words of Rambam128 
and the commentators there.129 

From the above it is understood that this matter, that 
during the ten days of repentance it is possible for a decree upon 
an individual to be nullified, even after the sentence has been 
sealed, does not only apply specifically to decrees that have 
been sentenced in this particular year.  For, if it was so, that it 
only applies to decrees that were sentenced during this year, it 
would be possible to state that the reason it can be nullified is 
because the sentence has not yet been sealed.  Rather, it must 
be said that this even applies to decrees that were sentenced in 
previous years, so that during the ten days of repentance, it is 
possible to nullify a decree upon an individual, even after the 
sentence has been sealed.  This is because, during the ten days 
of repentance, the individual (Yachid) is equivalent to the 
community (Tzibur).  We therefore must understand this better.  
For, generally the community (Tzibur) has a superiority over 
the solitary individual (Yachid).  This being so, why is it that 
during the ten days of repentance the solitary individual is also 
considered to be like the community? 

 
2. 
 

 This may be better understood by prefacing130 with what 
our sages, of blessed memory, stated about the verse,131 “May 

 
128 Mishneh Torah, Hilchot Teshuvah 2:6 
129 Parshat Drachim, Drush 13 
130 See the discourse entitled “Mi E”l Kamochah” 5727 (Sefer HaMaamarim 

5727, p. 443). 
131 Numbers 6:26 
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HaShem- ה״והי  lift His countenance of favor to you.”  They 
stated,132 “The ministering angels said before the Holy One, 
blessed is He, ‘Master of the universe, in Your Torah it is 
written,133 ‘[The great, mighty and awesome God], who favors 
no one and takes no bribes.’  Yet, you nevertheless show favor 
to the Jewish people, as written, ‘May HaShem- ה״והי  lift His 
countenance of favor to you.’  He replied, ‘How can I not show 
favor to the Jewish people, when I wrote in My Torah,134 ‘And 
you shall eat and be satisfied, and bless HaShem- ה״והי  your 
God,’ and yet they are exacting with themselves [to recite the 
after blessing even if they have only eaten] the amount of an 
olive or an egg?” 
 The explanation is as follows:  The Biblical obligation 
to recite the after-blessing only applies when someone eats a 
quantity that leads to complete satisfaction.  That is, for there to 
be the matter of, “You shall bless-u’Beirachta- תכרבו ,” which 
refers to the matter of affecting a drawing down of blessing 
from above to below, there first must be an arousal from below 
to above, that is in like manner to the drawing down.   

Thus, the verse first states, “You shall eat and be 
satisfied.”  This refers to the matter of serving HaShem- ה״והי , 
blessed is He, through affecting refinements (Birurim).  For, as 
the verse states,135 “Know Him in all your ways,” including 
eating, drinking, and engaging in all of one’s needs.136  That is, 
through eating, man refines the spark of Godliness in the food, 

 
132 Talmud Bavli, Brachot 20b 
133 Deuteronomy 10:17 
134 Deuteronomy 8:10 
135 Proverbs 3:6 
136 Mishneh Torah, Hilchot De’ot, Ch. 5. 
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as known about the explanation137 of the verse,138 “Not by bread 
alone does man live, but by everything that emanates from the 
mouth of HaShem- ה״והי  does man live.”   

Thus, when a person performs all the service that has 
been placed upon him to perform, and refines all the sparks of 
Godliness that relate to him, he then comes to “be satisfied.”  
This is to say that since he has refined all the sparks of 
Godliness, even physically, he is sated and satisfied. 
 To further explain, when a person is physically hungry, 
it is because his soul needs to refine additional sparks of 
Godliness, which is what causes his body to be hungry.139  
However, when his body is sated, it is an indication stemming 
from his soul that he need not refine any further sparks of 
Godliness.   

This then, is the meaning of the words, “You shall eat 
and be satisfied.”  That is, when he has served HaShem- ה״והי , 
blessed is He, in a manner in which he has arrived at the full 
measure of satisfaction, (and although this measure is not equal 
for every person, nevertheless, for him he has arrived at full 
measure, in that he has fulfilled all the service that is incumbent 
on him), his service of HaShem- ה״והי , blessed is He, then causes 
the arousal of the feminine waters (Ha’ala’at Mayim Nukvin), 
which is an arousal from below, which affects the drawing 
down of the masculine waters (Mayim Duchrin) and arousal 
from Above, as indicated by the word, “You shall bless-

 
137 See Likkutei Torah of the Arizal to Deuteronomy 8:3; Likkutei Torah of the 

Alter Rebbe, Tzav 13b. 
138 Deuteronomy 8:3 
139 See Keter Shem Tov, Section 194 (25c); Likkutei Sichot, Vol. 1, p. 177; 

Vol. 19 p. 295. 
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u’Beirachta- תכרבו ,” referring to the drawing down he affects 
from Above to below. 

Now, all the above is how things are according to the 
order of the chaining down of the worlds (Seder Hishtalshelut).  
However, due to the matter indicated by the verse,140 “May 
HaShem- ה״והי  lift His countenance of favor to you,” in that one 
elevates himself higher than the chaining down of the worlds, 
he thereby is able to affect the drawing down even through 
consuming the amounts of an olive or an egg.  This is because 
the Jewish soul is “literally a part of God from above.”141  
Therefore, just as God Above transcends all measures and 
limitations, this also is so of the second soul of a Jew, which is 
the Godly part, in that part of an essence is like the essence 
itself, and it too transcends all measures and limitations.   

Therefore, when he elevates himself to higher than the 
chaining down of the worlds (Hishtalshelut), even though he 
has not refined all the sparks of Godliness, but only the amount 
of an olive or an egg, meaning, only a small portion of the 
sparks of Godliness apportioned to him, he nevertheless affects 
the drawing down of,142 “[May HaShem- ה״והי  illuminate His 
countenance to you,] and be gracious to you.” 

The same is likewise understood about the matter of the 
ten days of repentance (Aseret Yemei Teshuvah).  That is, 
during these days the Luminary is in a state of closeness and 

 
140 Numbers 6:26 
141 See Tanya, Ch. 2; Also see at length in Mehutam Shel Yisroel, by Rabbi 

Yoel HaKohen Kahan, translated as On the Essence of the Jewish People, and the 
citations there. 

142 Numbers 6:25 
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proximity to the spark.143  Now, just as it is physically, that 
when a torch is in close proximity to the sparks, this causes the 
sparks to sense the torch, and they therefore are moved from 
their place to become included in the torch, the same is likewise 
so of the closeness and proximity of the Luminary to the sparks 
during the ten days of repentance (Aseret Yemei Teshuvah).  In 
other words, this matter affects every single Jew to be elevated 
and leave his place and standing etc.  For this reason, on these 
days there are no measurements or limitations whatsoever, and 
thus the solitary individual (Yachid) is considered to be like the 
community (Tzibur). 

However, in truth, the superiority of the ten days of 
repentance is even greater than the matter indicated by the 
verse, “May HaShem- ה״והי  lift His countenance of favor to 
you.”  For, in relation to the matter indicated by the verse, “May 
HaShem- ה״והי  lift His countenance of favor to you,” even 
though one affects a drawing down of beneficence though he 
did not refine all the sparks of Godliness, nevertheless, at the 
very least, there must be the measures of an olive or an egg.  
That is, though it is not the complete measure, it nonetheless 
has some measure.  This is not the case, however, on the ten 
days of repentance, during which time the solitary individual 
(Yachid) is equivalent to the community (Tzibur), in which 
there is no measure or limitation whatsoever. 

 
143 See Derech Chayim of the Mittler Rebbe, translated as The Path of Life, 

Ch. 2 and on [21b, 24d and on, 91a]; Maamarei Admor HaEmtza’ee, Devarim Vol. 
2, p. 524; Sefer HaMaamarim 5651 p. 53; Kuntres HaAvodah, Ch. 5; Sefer 
HaMaamarim 5688 p. 192; 5698 p. 2, p. 26. 
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Now, we may state a possible explanation of this as 
follow:  Namely,144 when it comes to the matter of the Jewish 
people being exacting with themselves, this superiority stems 
from the matter of Rabbinic ordinances, about which it states,145 
“The words of the sages are more beloved to Me than the words 
of the Torah.”  Therefore, even though in regard to Biblical 
requirements, there indeed are limitations to the matter of, “you 
shall eat and be satisfied,” nevertheless, as a result of the 
Rabbinic ordinances, that transcend the Biblical ordinances, an 
elevation to higher than the chaining down of the worlds 
(Hishtalshelut) is brought about, and therefore even the 
measures of an olive’s worth or an egg’s worth are adequate.   

However, even so, Rabbinic ordinances also are 
included in the general matter of Torah, and are thus generally 
the matter of the service of HaShem- ה״והי , blessed is He, of the 
righteous-Tzaddikim.  Thus, through them a person only 
reaches the aspect of lights (Orot) and revelations (Giluyim) 
alone, and because of this, at the very least, they nonetheless 
must have the measures of an olive or egg.   

However, this is not so in regard to the ten days between 
Rosh HaShanah and Yom HaKippurim, which are the matter of 
the service of return and repentance (Teshuvah).  As explained 
before,146 about the superiority of the truly penitent Ba’alei 
Teshuvah, over and above the righteous-Tzaddikim, repentance 
(Teshuvah) literally reaches the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי  

 
144 See Ohr HaTorah, Shir HaShirim Vol. 2, p. 464 
145 Talmud Yerushalmi, Brachot 1:4; Sanhedrin 11:4 
146 In the preceding discourse entitled “Teekoo BaChodesh Shofar,” Discourse 

1, Ch. 7. 
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Himself, blessed is He, where no limitations exist whatsoever.  
Thus, when it comes to the matter of the ten days of repentance 
(Aseret Yemei Teshuvah), during which time the solitary 
individual (Yachid) is equivalent to the community (Tzibur), 
there are no limitations whatsoever. 

 
3. 
 

 Now, as known, the form of service of HaShem- ה״והי , 
blessed is He, must be like the drawing forth it elicits.  Thus, 
for there to be the drawing forth of the aspect of,147 “And may 
He establish peace for you,” (which follows, and thus 
transcends, the first part of the verse, which is the aspect of, 
“May HaShem- ה״והי  lift His countenance of favor to you,”) 
there must also be service of HaShem- ה״והי , blessed is He, in a 
way of peace-Shalom- םולש .  This refers to the inter-inclusion of 
two opposites.  About this it states,148 “The Holy One, blessed 
is He, dwells in the place of peace.”  In other words, through 
the inter-inclusion of two opposites, there is a drawing forth of 
an even loftier light and illumination than both of them. 
 The explanation is that, as was explained before149 
regarding the matter of the inter-inclusion of the Name 
HaShem- ה״והי  and His title God-Elohi”m- ם״יהלא , and the inter-
inclusion of the name of Ma”H- ה״מ -45 ( א״ה ו״או א״ה ד״וי ) and 
the name of Ba”N- ן״ב -45 ( ה״ה ו״ו ה״ה ד״וי ) – which, in general is 
the matter of the union of the Bestower (Mashpia) and the 

 
147 Numbers 6:26 
148 See Zohar III 90b 
149 In the preceding discourse entitled “Teekoo BaChodesh Shofar,” Discourse 

1, Ch. 4. 
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recipient (Mekabel) - each one possesses an element of 
superiority.   

This accords with what the Rav, the Maggid of 
Mezhritch, said about the words we recite,150 “Were our eyes as 
radiant as the sun and as the moon.” [That is, if we already said, 
“as the sun,” then how is it applicable to continue and say, “and 
as the moon”?]  That is, what element of superiority could 
possibly be found in the moon over and above the sun?  For, the 
light of the moon is only what it receives from the light of the 
sun.  However, the Maggid explained that the light of the sun 
undergoes no change, and is therefore a constant pleasure, and 
a constant pleasure is not pleasurable.   

That is, in the light of the sun it is possible for every 
kind of light and revelation to be, but lacking pleasure.  He 
explains that this itself is the superiority of the moon, in that the 
moon undergoes change [in its waxing and waning] and 
therefore, there is pleasure in it.  This is analogous to a pauper 
who earns a profit [that for him, is substantial] and as a result 
of the novelty of it, he derives great pleasure, [much greater 
than the delight of a wealthy person in all his wealth and 
possessions]. 
 The same is likewise true of a spiritual pauper, that he 
has an element of superiority over and above the spiritually 
wealthy.  This is the superiority of the truly penitent Ba’alei 
Teshuvah over and above the righteous-Tzaddikim.  For, the 
righteous-Tzaddikim whose service of HaShem- ה״והי  is in a 
manner of “constant-Tamid offerings according to their 

 
150 In the liturgy of “Nishmat Kol Chai.” 
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order,”151 are like a wealthy person [who is accustomed to 
wealth].  However, their form of serving HaShem- ה״והי , blessed 
is He, is solely in the aspect of lights (Orot) and revelations 
(Giluyim).  In contrast, in the truly penitent Ba’alei Teshuvah, 
whose service of HaShem- ה״והי , blessed is He, involves 
transforming their willful sins to merits, because of the novelty 
in this, they reach the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי  Himself, blessed 
is He.   

We therefore see that in the drawing forth brought about 
by the service of HaShem- ה״והי  of the truly penitent Ba’alei 
Teshuvah, there are no limitations whatsoever.  In contrast, the 
service of HaShem- ה״והי , blessed is He, of the righteous-
Tzaddikim, indeed have limitations.  That is, through their 
fulfilling the positive commandments they draw down lights 
(Orot) that specifically relate to the vessels (Keilim), and for 
them, the light (Ohr) that transcends vessels (Keilim) is 
specifically drawn down through abstaining from action.  This 
refers to the matter of the negative commandments, through 
which they draw down the lights of the aspect of Ya”H- ה״י .152   

Furthermore, even when it comes to Rabbinic 
ordinances and mitzvot instituted by the sages, through which 
there is a drawing of the light (Ohr) of HaShem- ה״והי , blessed 
is He, that transcends the vessels (Keilim), into vessels,153 and 
which also is within the scope of the service of HaShem- ה״והי , 
blessed is He, of the righteous Tzaddikim, nevertheless, it only 

 
151 See the liturgy of the Shabbat “Musaf” prayer. 
152 Likkutei Torah, Pekudei 3b and on; Also see the previous discourse and the 

citations there. 
153 See Ohr HaTorah, Shir HaShirim ibid. 
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is a drawing of the light (Ohr) of HaShem- ה״והי , blessed is He, 
that relates to the chaining down of the worlds (Hishtalshelut). 

This is not the case, however, when it comes to the truly 
penitent Ba’alei Teshuvah, for whom willful transgressions are 
transformed to merits.154  Through this form of serving 
HaShem- ה״והי , blessed is He, there is a drawing of the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, literally. 
 This also is the meaning of what our sages, of blessed 
memory, stated,155 “Any year that is poor at its beginning will 
be made rich at its end,” due to the superior element of poverty 
(as explained before156 at greater length).  It is on account of 
this element of superiority that even our teacher Moshe, who 
was in a state of wealth, presented himself as the level of the 
poor, as it states,157 “This poor man calls and HaShem- ה״והי  
hears.”  This likewise is the explanation of the teaching,158 
“Moshiach is destined to cause the righteous-Tzaddikim to 
return in Teshuvah.”  That is, even the righteous-Tzaddikim will 
attain the superior element of the truly penitent Ba’alei 
Teshuvah, and the superior element of the poor. 
 

 
 
 

 
154 Talmud Bavli, Yoma 86b 
155 Talmud Bavli, Rosh HaShanah 16b 
156 In the preceding discourse entitled “Teekoo BaChodesh Shofar,” Discourse 

1, Ch. 1 and on. 
157 Psalms 34:7 
158 Likkutei Torah, Rosh HaShanah 58d; Ha’azinu 75b; Shmini Atzeret 92b; 

Shir HaShirim 45a, 50b; See Zohar III 153b 
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4. 
 

 Now, the explanation of this is as explained before,159 
that this matter of poverty does not only refer to lower levels, 
like a person who is physically poor, or one who is poor in 
knowledge-Da’at of HaShem- ה״והי , blessed is He.  Rather, the 
matter of poverty also applies to lofty levels as well, such as the 
service of HaShem- ה״והי , blessed is He, performed by the 
righteous-Tzaddikim, which is compared to “one who makes 
gestures in the presence of the King.”160  In other words, when 
it comes to the very matter that itself was initially considered 
by him to be a form of service of HaShem- ה״והי , blessed is He, 
when he actually is in the presence of the King, then not only 
does he sense that it is not a form serving Him, but on the 
contrary, it is the very opposite of serving Him.  For, in the 
totality of his service of HaShem- ה״והי , blessed is He, there is 
the one who loves.161   

Moreover, the totality of his service of HaShem- ה״והי , 
blessed is He, is of utterly no consequence compared to the state 
and standing of his soul as it was above.  This is as stated by the 
Alter Rebbe,162 that even if he is a perfectly righteous-Tzaddik 
who serves HaShem- ה״והי , blessed is He, with fear and with 
love and delight in Him, he does not reach the level of his soul 
as it is Above.  In other words, even though he is a righteous-

 
159 In the preceding discourse entitled “Teekoo BaChodesh Shofar,” Discourse 

1, Ch. 3. 
160 See Talmud Bavli, Chagigah 5b 
161 Torah Ohr, Vayakhel 114d and elsewhere. That is, he is not in a state of 

complete nullification of his sense of self-existence (Bittul b’Metziyut). 
162 Tanya, Likkutei Amarim, Ch. 35 & 37 
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Tzaddik – in accordance with what is explained in Tanya163 
about the superiority and level of the righteous-Tzaddik – and 
beyond this, he is perfectly righteous-Tzaddik Gamur, and 
beyond even this, he serves HaShem- ה״והי , blessed is He, with 
fear and with love and delight in Him, nevertheless, this is of 
utterly no comparison relative to how his soul was above, about 
which it states,164 “I stood before Him.”   

Thus, the matter of repentance (Teshuvah) even applies 
to the perfectly righteous-Tzaddikim Gemurim, as indicated by 
the verse,165 “The spirit returns to God who gave it.”  In other 
words, even when he has love of HaShem- ה״והי , blessed is He, 
and delights in Him, which is granted as a gift from Above, the 
matter of repentance and return (Teshuvah) nevertheless applies 
to him, in that he returns his soul to its state as it was above.  
This is the matter of poverty and poorness as it applies to the 
righteous-Tzaddikim. 
 This then, is the meaning of the verse about 
Moshiach,166 that “he is a pauper-Ani- ינע , riding on a donkey.”  
The Targum167 translates the word “pauper-Ani- ינע ” as 
“humble-Anvatan- ןתוונע ,” and it is explained in Reishit 
Chochmah168 and at length in the teachings of Chassidus169 that 
“humility-Anavah- הונע ” refers to the Crown-Keter.170  For, 

 
163 Tanya, Likkutei Amarim, Ch. 10. 
164 Kings I 17:1; See Torah Ohr, Vayeishev 30a and on, and elsewhere. 
165 Ecclesiastes 12:7; Also see Likkutei Torah, Ha’azinu 71a and on. 
166 Zachariah 9:9; See Ohr HaTorah, Drushim L’Rosh HaShanah p. 1,395. 
167 Targum Yonatan ben Uziel to Zachariah 9:9 
168 Reishit Chochmah, Shaar HaAnavah, Ch. 1 
169 Ohr HaTorah, Vayeishev 259b 
170 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gates 9 (Chochmah) & 10 (Keter). 
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regarding the Supernal Crown-Keter it states,171 “Before the 
Cause of all causes it is dark.”  In other words, even though it 
is the most supernal light and illumination, which transcends 
the chaining down of the worlds (Hishtalshelut), nevertheless, 
as it is before the Cause of all causes, it is a matter of darkness.   

It is in this regard that it states about Moshiach that he 
is a “pauper-Ani- ינע ,” meaning, “humble-Anvatan- ןתוונע .”  For, 
Moshiach will bring the righteous-Tzaddikim to return in 
Teshuvah, in that even the righteous-Tzaddikim will sense that 
before the Singular Preexistent Intrinsic and Essential Being of 
HaShem- ה״והי  Himself, blessed is He, all their service of Him is 
as nothing.  This is as stated before, that when a person stands 
in the presence of the King, he senses that he is like one who 
makes gestures in the presence of the King etc. 
 This is also the explanation of what the verse states 
about our teacher Moshe,172 “Now, Moshe was exceedingly 
humble, more than any person on the face of the earth.”  In other 
words, even though our teacher Moshe certainly knew and 
appreciated his qualities and level, and that he was the one who 
received the Torah from Sinai and transmitted it173 to the entire 
Jewish people, and that he was the unifying intermediary about 
whom it states,174 “I stand between HaShem- ה״והי  and you,” 
even so, he was more humble than any person.   

 
171 Tikkunei Zohar, Tikkun 70; See Sefer HaMaamarim 5698 p. 136. 
172 Numbers 12:3 
173 Mishnah Avot 1:1 
174 Deuteronomy 5:5; See the discourse entitled “Bati LeGani – I have come to 

My garden” 5712, translated in The Teachings of The Rebbe, 5712, Discourse 8 
(Torat Menachem, Sefer HaMaamarim Shevat, p. 283). 
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This is because he thought to himself that if those same 
powers would be granted to any other Jew, he would do much 
more than himself,175 which is the matter of humility (Anavah) 
and self-nullification (Bittul) that stems from the body.  He 
likewise had the humility and self-nullification that stems from 
the soul, which comes about through the aforementioned 
contemplation that all his service of HaShem- ה״והי , blessed is 
He, is of utterly no consequence compared to the level of his 
soul as it is above. 
 

5. 
 

 This then, is the explanation of the matter indicated by 
the verse,176 “May HaShem- ה״והי  lift His countenance (Panav-

וינפ ) of favor to you.”  That is, it is explained in Likkutei 
Torah177 that “His countenance-Panav- וינפ ” refers to the aspect 
of wisdom-Chochmah.  For, in the language of the received 
knowledge of Kabbalah, wisdom-Chochmah is called the face-
Panim- םינפ , being that wisdom-Chochmah is the lights (Orot) 
as they are without vessels (Keilim).  Thus, when the verse 
states, “May HaShem- ה״והי  lift His countenance (Panav- וינפ ) of 
favor to you,” this refers to the matter of elevation to higher 
than the aspect of the face-Panim- םינפ , meaning, to the aspect 
of the crown-Keter, which transcends wisdom-Chochmah, and 
is the matter of humility-Anavah- הונע , which is in the crown-
Keter (as stated before). 

 
175 See Maamarei Admor HaZaken 5562, p. 51; Sefer HaMaamarim 5697 p. 

298; 5710 p. 236; Sefer HaSichot p. 68, and elsewhere. 
176 Numbers 6:26 
177 Likkutei Torah, Naso 26c 



 

 
67 

 This is likewise the explanation of the matter of the ten 
days of repentance (Aseret Yemei Teshuvah), during which time 
there is a drawing forth of the aspect of, “May HaShem- ה״והי  
lift His countenance (Panav- וינפ ) of favor to you,” meaning, the 
aspect of the crown-Keter (and even higher, as will be 
explained).  We reach this through serving HaShem- ה״והי , 
blessed is He, with the voice of the Shofar.  As explained 
before,178 this refers to the inner cry of the heart.  This is 
because it cannot be revealed through the letters of speech, 
neither in letters that are ordered, nor in letters that are 
disordered.  Moreover, even the simple cry of the voice is 
incapable of revealing and expressing such a cry.  Rather, it can 
only be expressed in the inner unheard voice [of the heart].   

In the levels of the soul, this is repentance and return 
(Teshuvah) to HaShem- ה"והי , blessed is He, that stems from the 
Chayah and Yechidah levels of the soul, which transcend the 
Nefesh, Ru’ach, and Neshamah levels.  More particularly, it 
stems from the encompassing aspect (Makif) of the singular 
Yechidah essence of the soul, which is the distant encompassing 
light.  This is to say that this does not stem from the 
encompassing light (Makif) of the Chayah level of the soul, 
which is the close encompassing light (Makif HaKarov) that 
directly effects and is felt by the inner, manifest powers of the 
soul.  Rather, it specifically stems from the singular Yechidah 
essence of the soul. 
 Through this inner cry he reaches the aspect of the 
Singular One-Yachid, which transcends the aspect of “His face-

 
178 In the preceding discourse entitled “Teekoo BaChodesh Shofar,” Discourse 

1, Ch. 7. 
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Panav- וינפ ,” which is the aspect of wisdom-Chochmah, and is 
even loftier than the aspect indicated by, “May HaShem- ה״והי  
lift His countenance-Panav- וינפ  of favor to you.”  For, although 
this refers to the manner of elevation to even higher than the 
aspect of wisdom-Chochmah, there nevertheless is some 
relation to wisdom-Chochmah.   

In the levels of the soul, this is the encompassing aspect 
(Makif) of the Chayah level of the soul, which is the close 
encompassing light (Makif HaKarov) of the soul.  However, 
through service of HaShem- ה״והי , blessed is He, with the 
singular Yechidah essence of the soul, we reach the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He, literally.  This is the 
aspect indicated by the continuation of the verse,179 “And may 
He establish peace for you,” which stems from the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, literally.  That is, it is on account of this 
drawing forth that it is caused to be a “place of peace,” through 
the inter-inclusion of two opposites, so that “The Holy One, 
blessed is He, dwells in a place of peace.” 
 

6. 
 

 This then, explains why during the ten days of 
repentance (Aseret Yemei Teshuvah), a solitary individual 
(Yachid) is equivalent to the community (Tzibur).  For, that 
which is drawn forth is akin to that form of serving HaShem-

 
179 Numbers 6:26 
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ה״והי , blessed is He, as the Alter Rebbe explained180 that the 
words of the Talmud, “here it is referring to a solitary 
individual-Yachid- דיחי ,” specify the “Singular-Yachid- דיחי .”  
That is, it does not say, “One-Echad- דחא ,” but specifies, 
“Singular-Yachid- דיחי .”   

The term “One-Echad- דחא ” refers to the aspect of the 
encompassing light (Makif) of the Chayah aspect of the soul, 
whereas the term “Singular-Yachid- דיחי ” refers to the 
encompassing light (Makif) of the Singular Yechidah essence of 
the soul.  Thus, when it states, “here it is referring to a solitary 
individual-Yachid- דיחי ,” what is meant is that the service of 
HaShem- ה״והי , blessed is He, during the ten days of repentance 
(Aseret Yemei Teshuvah), is specifically with the singular 
Yechidah essence of the soul.181  This is as explained before 
about the Shofar, which is the cry of the heart. 
 Now, when repentance and return stems from the 
singular Yechidah essence of the soul, this also affects the 
revealed powers of the soul.  For, the word “cry-Tza’akah-

הקעצ ,” is related to the word “to summon a gathering-Asifah-
הפיס -which is the matter of a congregation-Tzibur) 182”,א רוביצ ).  

In other words, through the cry of the heart, which literally 
touches the very essence of one’s soul, one thereby gathers-
Tzober- רבוצ  and summons-Oseph- ףסוא  all the powers of his 
soul, thought, speech, and action, from wherever they were 

 
180 See Likkutei Torah, Tavo 43d; Also see Chanah Ariel, Ha’azinu 44b, cited 

in Likkutei Sichot, Vol. 14, p. 145, note 16. 
181 For elucidation of the service of HaShem- ה״והי , blessed is He, with the 

singular Yechidah essence of the soul, see the end of Kuntres HaHitpa’alut of the 
Mittler Rebbe (translated as Divine Inspiration), p. 158 and on. 

182 See Midrash Bereishit Rabba 84:1 and Matnot Kehunah there. 
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scattered throughout the course of the year, when he was 
involved in worldly matters pertaining to the body and animal 
soul, and even matters relating to the soul as it is below, which, 
as explained before, cannot compare to the state of the soul as 
it is above.   

Thus, through actualizing matters of the singular-
Yachid- דיחי  and the congregation-Tzibur- רובצ  in one’s service 
of HaShem- ה״והי , blessed is He, meaning that one’s repentance 
and return (Teshuvah) stems from the singular Yechidah 
essence of the soul, he thereby gathers-Tzober- רבוצ  and 
summons-Oseph- ףסוא  all the powers of his soul, as mentioned 
above.  This affects that the drawing down from above comes 
in like manner, that the aspect of HaShem- ה"והי , the Singular 
One-Yachid- דיחי , is drawn down.  When the aspect of the 
Singular One-Yachid- דיחי  Above is drawn down, this brings 
about the aspect of the congregation-Tzibur- רובצ , which is 
related to the term “stacks-Tziburin- ןירובצ .”183   

This is to say that due to the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי  Himself, blessed is He, there is caused to be an inter-
inclusion of all of the lines of the Sefirot, which is the matter 
of,184 “And may He establish peace-Shalom- םולש  for you.”  
Moreover, because the drawing down stems from the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He, therefore the drawing 
down is also in the physical, so that a good and sweet new year 

 
183 See Rashi to Genesis 46:6; Midrash Tanchuma, Vayishlach 11 
184 Numbers 6:26 
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in all one’s needs is drawn to him, with openly revealed and 
apparent goodness. 
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Discourse 3 
 

“v’Amdu Raglav BaYom HaHoo al Har HaZeitim - 
On that day His feet will stand on the Mount of 

Olives” 
 

Delivered on the 2nd day of the holiday of Sukkot, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,185 “On that day His feet will stand on 

the Mount of Olives, which faces Jerusalem on the east, and the 
Mount of Olives will split open in its middle, east to west, 
[forming] a very wide valley; half the mountain will move to 
the north and half of it to the south.”  Now, we must understand 
what exactly the greatness of this matter is, that His feet will 
stand on the Mount of Olives, and the Mount of Olives will split 
open from east to west, and move to the north and south.  That 
is, we must understand why this matter is included as one of the 
prophecies and revelations of what is destined to be with the 
true and complete redemption, brought about by our righteous 
redeemer Moshiach, may it be speedily in our days.   

Additionally, being that we find two opposite matters 
stated about this, we must understand this matter of the Mount 
of Olives.  That is, the Mount of Olives (Har HaZeitim- םיתזה רה ) 
is also called “The Mount of Anointing” (Har HaMishchah-  רה

 
185 Zachariah 14:4 – The Haftorah reading of the 1st day of Sukkot. 
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החשמה ),186 which was positioned outside the three camps.187  
That is, not only was it positioned outside the camp of the 
Indwelling Presence of HaShem- ה״והי , the Shechinah, but it also 
was positioned outside the camp of the Levites, and even 
outside the camp of the Israelites, though it still was in a place 
of purity.  On the other hand, the Alter Rebbe explains188 that 
the Mount of Olives (Har HaZeitim- םיתזה רה ) refers to a lofty 
level on the side of holiness (Sitra D’Kedusha).  This is because 
olive oil (Shemen Zayit- תיז ןמש ) refers to wisdom-Chochmah,189 
and the Mount of Olives (Har HaZeitim- םיתזה רה ) is the source 
of olive oil (Shemen Zayit), meaning that it transcends wisdom-
Chochmah. 

We thus see two opposite extremes in this.  For, 
according to the explanation of the Alter Rebbe, the Mount of 
Olives (Har HaZeitim- םיתזה רה ) refers to a lofty level on the 
side of holiness (Sitra D’Kedusha).  In contrast, according to its 
simple meaning, the Mount of Olives (Har HaZeitim- םיתזה רה ) 
is positioned outside the three camps, even outside the camp of 
the Israelites.190 

Furthermore, we must understand why the [ashes of the] 
Red Heifer (Parah Adumah) were made on the Mount of 

 
186 See Mishnah Rosh HaShanah 2:4; Middot 2:4 and elsewhere. 
187 See Ohr HaTorah, Na”Ch (Vol. 1) to Zachariah 14:4 (p. 523 and on); 

Hosafot to Sefer HaChakirah of the Tzemach Tzeddek p. 273 and on. 
188 See the discourse entitled “v’Amdu Raglav” in Maamarei Admor HaZaken 

5571, p. 57 and on; Nevi’im p. 258 and on; Also see the discourse by the same title 
of the year 5631 (Sefer HaMaamarim 5630 p. 320 and on). 

189 See Zohar II 87b; Zohar III 7b and Mikdash Melech there, 39a, 88b, and the 
notes of Rabbi Chayim Vital there, and elsewhere. 

190 See Ohr HaTorah, Na”Ch (Vol. 1) to Zachariah 14:4 (p. 523 and on); 
Hosafot to Sefer HaChakirah of the Tzemach Tzeddek p. 273 and on. 
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Olives, as we learn,191 “The priest who burned the Red Heifer 
(Parah Adumah) would stand on top of the Mount of Anointing 
(Har HaMishchah).”  From this it is understood that the making 
of the [ashes of the] Red Heifer (Parah Adumah) also relates to 
the revelations of the coming future.  For, since the revelations 
of the coming future include the matter of, “On that day His feet 
will stand on the Mount of Olives,” and the making of the [ashes 
of the] Red Heifer (Parah Adumah) was likewise on the Mount 
of Olives, it is understood that the Red Heifer (Parah Adumah) 
is related to the revelations of the coming future. 

 
2. 
 

 Now, all this may be understood by prefacing192 with an 
explanation of the Mount of Olives (Har HaZeitim) according 
to its simple meaning.  That is, there is a distinct superiority to 
this particular mountain over and above other places, in that it 
is where olive trees grow.  The explanation is that olive oil, 
which hints at wisdom-Chochmah, is made from olives.  We 
thus find that, even physically, where olive oil is found, wisdom 
is found, as the verse states,193 “Yoav sent to Tekoa and brought 
a wise woman from there.”  That is,194 “Tekoa is the primary 

 
191 Mishnah Midot 2:4; Parah 3:6; Sifri to Numbers 19:3; Mishneh Torah, 

Hilchot Parah Adumah, Ch. 3. 
192 See the discourse entitled “Lema’an Da’at” 5669 (Sefer HaMaamarim 5669 

p. 40 and on); Also see the discourse entitled “v’Amdu Raglav” in Maamarei Admor 
HaZaken 5571, p. 57 and on; Nevi’im p. 258 and on; Also see the discourse by the 
same title of the year 5631 (Sefer HaMaamarim 5630 p. 320 and on); Also see the 
discourse entitled “Hallalu” 5731 (Torat Menachem, Sefer HaMaamarim Tishrei, p. 
188 and on). 

193 Samuel II 14:2 
194 Mishnah Menachot 8:3; Talmud Bavli, Menachot 85b 
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source of [olive] oil,” and, “Since [the residents of Tekoa] are 
accustomed to [using] olive oil, wisdom-Chochmah is prevalent 
there.”195  This is because [olive] oil is the matter of wisdom-
Chochmah. 
 Now, more specifically, we find that water (Mayim- םימ ) 
also hints at wisdom-Chochmah, as known196 regarding the 
difference between the wine libations (Nisuch HaYayin) and the 
water libations (Nisuch HaMayim).  Namely, the wine libations 
took place throughout the year.  Now, wine (Yayin) is flavorful 
and therefore refers to understanding-Binah, as the verse 
states,197 “Wine gladdens (Mesame’ach- חמשמ ) God and men,” 
and it states about understanding-Binah,198 “The mother of the 
children rejoices (Semeichah- החמש ).”  In other words, since 
throughout the general course of the year our service of 
HaShem- ה״והי , blessed is He, accords to reason and intellect, 
therefore, the drawing forth affected by this is likewise from the 
aspect of understanding-Binah.   

However, on Sukkot, there was the addition of the water 
libation (Nisuch HaMayim) and water is flavorless.  (This is 
why a person is obligated to make a blessing over water only if 
he is drinking it to quench his thirst.199 This is because water 
has no flavor.)  Water therefore hints at wisdom-Chochmah, 
which transcends grasp and understanding.200  That is, through 
prefacing with the service of HaShem- ה״והי , blessed is He, from 

 
195 Talmud Bavli, Menachot 85b 
196 See Likkutei Torah, Sukkot 79d and on; Sefer HaMaamarim 5633 p. 539 

and on; 5654 p. 19 and on; 5698 p. 55 and on. 
197 Judges 9:13 
198 Psalms 113:9; See Likkutei Torah, Shmini Atzeret 85d and elsewhere. 
199 Talmud Bavli, Brachot 44a 
200 That is, the term “flavor-Ta’am- םעט ” also means “reason-Ta’am- םעט .” 
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Rosh HaShanah, through the ten days of repentance (Aseret 
Yemei Teshuvah) and concluding with Yom HaKippurim, 
during which times our service of HaShem- ה״והי  transcends 
reason and intellect, there thereby is caused to be a drawing 
forth of the aspect of wisdom-Chochmah, which transcends 
reason and intellect, on the holiday of Sukkot. 

Now, in wisdom-Chochmah itself, there are two levels.  
There is the revealed wisdom-Chochmah and the concealed 
wisdom-Chochmah.  This itself is the difference between water 
(Mayim) and oil (Shemen).  That is, water (Mayim) is the aspect 
of the revealed wisdom-Chochmah, whereas oil (Shemen) is the 
aspect of the concealed wisdom-Chochmah.  In the powers of 
the soul, the concealed wisdom-Chochmah refers to the power 
to conceptualize (Ko’ach HaMaskeel), which is the source from 
where revealed wisdom-Chochmah emanates.  However, the 
power to conceptualize (Ko’ach HaMaskeel) itself is the aspect 
of the hidden wisdom-Chochmah.   

The likeness to this, as it is above in the matter of the 
Sefirot, is the aspect of the Concealed Wisdom-Chochmah 
Stima’ah, which is the root and source of the revealed wisdom, 
whereas it itself is in a state of hiddenness and concealment.  In 
other words, even as the aspect of the Concealed Wisdom-
Chochmah Stima’ah is engaged in being the source for the 
revealed wisdom, it is not in a way that the Concealed Wisdom-
Chochmah Stima’ah itself comes into revelation at all.  Rather, 
it only is from it, that revealed wisdom is found, whereas it 
itself remains hiddenness and concealment. 

This may be better understood through the above-
mentioned analogy of the power to conceptualize (Ko’ach 
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HaMaskeel), in that even when the power to conceptualize 
(Ko’ach HaMaskeel) becomes the root and source of revealed 
wisdom-Chochmah, meaning that from the power to 
conceptualize (Ko’ach HaMaskeel) novel insights come into 
one’s mind as a novel revelations, nonetheless, it is not in a way 
that the actual power to conceptualize (Ko’ach HaMaskeel) 
comes into revelation to be revealed in the intellect.  Rather, it 
only is that through the power to conceptualize (Ko’ach 
HaMaskeel) the revealed intellect comes to be, whereas the 
power to conceptualize (Ko’ach HaMaskeel) itself, remains 
hidden and concealed. 

The same is understood about how it is above in 
HaShem’s- ה״והי  Godliness, in regard to the matter of the 
Concealed Wisdom-Chochmah Stima’ah.  That is, even when 
there is a drawing forth of the revealed wisdom from the aspect 
of the Concealed Wisdom-Chochmah Stima’ah, nevertheless, 
the Concealed Wisdom-Chochmah Stima’ah itself remains 
concealed.  This is similar to what we find with physical oil as 
well, that it comes out quietly.201  In other words, even when 
from the oil (Shemen- ןמש ) there is made to be the matter of 
revelations, nonetheless, the oil itself is in a state of quiet, 
concealment and hiddenness. 

With the above in mind, we can understand what we 
find in the Halachic considerations in regard to oil (Shemen) 
floating over wine (Yayin),202 in that there is a Talmudic dispute 

 
201 See Zohar III 39a; Also Siddur Im Divrei Elokim Chayim p. 137a 
202 That is, if a person who was ritually impure (Tamei) immersed himself in 

the ritual bath (Mikvah), but will not become completely pure until sunset, touched 
only the oil and not the wine, there is a dispute as to whether the wine also becomes 
ritually impure or not. 
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as to whether they bond with each other or not.203  Now, at first 
glance, given that oil (Shemen) is the aspect of wisdom-
Chochmah, whereas wine (Yayin) is the aspect of 
understanding-Binah, and as known, the Sefirot of wisdom-
Chochmah and understanding-Binah are like “two lovers who 
never separate, in that their union is constant,”204 – meaning that 
unlike the Sefirot below them, which only sometimes are in a 
state of union, the union [of wisdom-Chochmah and 
understanding-Binah] is constant – this being so, what 
reasoning could there be to state that oil (Shemen) floating over 
wine (Yayin) is not bonded to the wine? 

However, the explanation is that specifically the 
revealed wisdom-Chochmah is in a state of constant union with 
the understanding-Binah, in a way that “they are two lovers who 
never separate.”  As we observe, through contemplation 
(Hitbonenut), the mind of understanding-Binah takes hold of 
the essential point of the intellectual matter and brings the 
intellectual point into its particulars and details, in a way of 
length and breadth etc.205  That is, the point of the wisdom-
Chochmah itself comes into revelation and divides into the 
particulars of the intellectual matter, in a way of length and 
breadth, called,206 “The point in the sanctuary (Nekudah 
b’Heichalah),” in that the point (Nekudah) of wisdom-
Chochmah itself comes into the sanctuary (Heichal) of 

 
203 Mishnah Tvul Yom 2:5; Talmud Bavli, Shabbat 5b, 100a. 
204 See Zohar II 56a; Zohar III 4a and Zohar Chamah there and elsewhere; Also 

see Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 25 
and the notes there. 

205 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 1 and on. 

206 See Zohar I 6a; Likkutei Torah, Re’eh 18b 
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understanding-Binah.  Therefore, it is with the revealed 
wisdom-Chochmah that they become like, “two lovers who 
never separate,” to the point that there is an inter-inclusion of 
wisdom-Chochmah and understanding-Binah until they 
become inter-included with each other.  This is like the well-
known statement in Sefer Yetzirah,207 “Be understanding in 
wisdom and wise in understanding.”   

In contrast, regarding the Concealed Wisdom-
Chochmah Stima’ah, even when a revelation of intellect is 
drawn from it and is subsequently grasped in the mind of 
understanding-Binah, nevertheless, since the Concealed 
Wisdom-Chochmah Stima’ah itself remains concealed, 
therefore, there is an opinion that the oil (Shemen) floating over 
the wine (Yayin) is not bonded with it, being the the Concealed 
Wisdom-Chochmah Stima’ah remains concealed, as explained 
above.   On the other hand, the opinion that sees them as being 
bonded, is that since ultimately the revealed wisdom-
Chochmah, which indeed is grasped in the comprehension, 
comes from the Concealed Wisdom-Chochmah Stima’ah, 
therefore the Concealed Wisdom-Chochmah Stima’ah can also 
be considered as coming into the category of relating to the 
revealed intellect. 

 
3. 
 

 Now, even though olives are the diametric opposite of 
[olive] oil, in that they are bitter, nonetheless olive oil is made 

 
207 Sefer Yetzirah 1:4; Also see Shaar HaYichud of the Mittler Rebbe, Ch. 1. 
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from olives.  As our sages, of blessed memory, stated208 on the 
verse,209 “In her mouth was an olive leaf plucked off.”  That is, 
“The dove said before the Holy One, blessed is He: ‘Master of 
the Universe, let my food be as bitter as an olive, but given into 
Your hand.’”  However, oil is a substance that can illuminate.  
This is particularly true of olive oil, the light of which is very 
clear and refined.210  They likewise are opposites in how these 
matters are in the intellect, (for as explained above, oil (Shemen) 
is the aspect of wisdom-Chochmah).  This is like the teaching 
of our sages, of blessed memory,211 “Just as [eating] an olive 
causes one to forget [seventy years of Torah] study, olive oil 
restores [seventy years of Torah] study.”  However, though the 
olive itself is bitter and is the opposite of oil, nevertheless, the 
oil is specifically drawn from the olive. 
 The explanation is that the drawing forth of the 
Concealed Wisdom-Chochmah Stima’ah is from the Crown-
Keter, about which it states,212 “Wisdom-Chochmah is found 
from nothing-Ayin- ןיא .”  Now, the order of its drawing forth is 
that,213 “It is like the creation of the world, in that at first there 
was darkness and then light returned.”  In other words, the 
drawing forth of the Concealed Wisdom-Chochmah Stima’ah 
is from the Crown-Keter, which is called, “darkness-Ookam-

םכוא ,” as in the teaching,214 “Though the Supernal Crown-Keter 
 

208 Talmud Bavli, Eruvin 18b 
209 Genesis 8:11 
210 Talmud Bavli, Shabbat 23a and elsewhere. 
211 Talmud Bavli, Horayot 13b 
212 Job 28:12; See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates 

of Light, Gates 9 & 10; Also see Shaar HaYichud of the Mittler Rebbe, translated as 
The Gate of Unity, Ch. 1 and on. 

213 Talmud Bavli, Shabbat 77b 
214 Tikkunei Zohar, Tikkun 70 (135b) 
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Elyon is a brilliant light etc., before the Cause of all causes it is 
dark.”  In other words, it is the aspect of darkness-Choshech-

ךשוח , as the verse states,215 “He made darkness-Choshech- ךשוח  
His concealment.”  It is for this reason that it is called bitter. 
 Now, in addition to the fact that it is called bitter relative 
to the Cause of all causes, HaShem- ה״והי , blessed is He, the 
indication is that it also is called bitter relative to the light (Ohr) 
that is drawn from it.  The explanation is that the drawing forth 
of the Concealed Wisdom-Chochmah Stima’ah from the aspect 
called “nothing-Ayin- ןיא ,” is only from its lowest aspect, which 
relative to the Cause of all causes is called “darkness-Ookam-

םכוא .”  Moreover, even then, the way it is drawn forth is 
specifically through the medium of a curtain (Parsa).  For, as 
known,216 there is s curtain (Parsa) between the Crown-Keter 
and Wisdom-Chochmah, and it is specifically through this 
curtain (Parsa) that the existence of the Concealed Wisdom-
Chochmah Stima’ah is made.   

There is yet another matter in this. That is, the drawing 
forth of the Concealed Wisdom-Chochmah Stima’ah from the 
“nothing-Ayin- ןיא ” comes about through [a person performing] 
the labor of refinement (Avodat HaBirurim), which is called, 
“bitter labor (Avodah Marah- הרמ הדובע ).”  For, “there is no man 
so fully righteous on earth that he does good and never sins.”217  
That is, in everything and every matter, there is an element of 
evil mixed into it, and it therefore requires the labor of refining 
and separating the good from the bad.   

 
215 Psalms 18:12 
216 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 21, and the notes there. 
217 Ecclesiastes 7:20 
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This labor is called, “bitter labor (Avodah Marah-  הדובע
הרמ ),” for two reasons.  The first reason is because essentially, 

the labor itself  is bitter.  For, since performing this labor of 
refinement necessarily involves [a person] investing himself in 
the thing being refined, and thereby some measure of it clings 
to him etc., it therefore is a bitter labor.  The second reason it is 
called a bitter labor is because for a person to be able to affect 
the refinements, he necessarily must first come to having 
bitterness in his soul, as explained at length in various places.218 

However, it is specifically through the labor of 
refinement (Avodat HaBirurim) that the drawing forth of the 
Concealed Wisdom-Chochmah Stima’ah comes about.  This is 
similar to how it is physically, that oil comes out of olives 
specifically when they are crushed.  As this relates to our 
service of HaShem- ה״והי , blessed is He, this means that a person 
must crush himself etc., and he then will be “crushed for 
illumination.”219 

This then, is why the oil is specifically made from 
olives, which are bitter.  That is, the drawing forth of oil 
(Shemen), which is the aspect of the Concealed Wisdom-
Chochmah Stima’ah, must specifically be preceded by 
bitterness (Merirut), within which are the two (above-
mentioned) matters.  The first is the drawing forth itself, in that 
the drawing forth of the Concealed Wisdom-Chochmah 
Stima’ah is through a curtain (Parsa) (which is the matter of 
constriction-Tzimtzum, in that the drawing forth is not from the 

 
218 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 6; Also see Derech Chayim, translated as The Way of Life. 
219 Exodus 27:2; Leviticus 24:2; Also see Torah Ohr, Tetzaveh 81c and on. 
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essential aspect called, “nothing-Ayin- ןיא ,” but just from its 
lowest aspect, which relative to the Cause of all causes, is called 
“darkness-Ookam- םכוא ” and even in this, it must be through a 
curtain (Parsa) which separates).   

The second matter is the manner that it is drawn forth, 
in that it comes about by the labor of refinement (Avodat 
HaBirurim), which specifically is bitter (Merirut).  However, it 
is through crushing the olive, which is the matter of restraining 
(Itkafiya) the opposite of holiness (Sitra Achera), as well as 
transforming (It’hapcha) the opposite of holiness (Sitra 
Achera), that we transform bitter to sweet, by which the oil is 
brought forth. 

 
4. 
 

 Now, the olives are drawn from the Mount of Olives 
(Har HaZeitim), which is the place where olive trees grow.  The 
explanation is that the mountain itself is in the category of the 
inanimate (Domem).  Now, as known, in its root, the inanimate 
Domem) is actually the loftiest of the four categories, inanimate 
(Domem), vegetative (Tzome’ach), animal (Chay), and speaker 
(Medaber).  This is to say that the other three categories, 
vegetative (Tzome’ach), animal (Chay), and speaker 
(Medaber), all are included in the inanimate (Domem), as the 
verse states,220 “All originate from the dust.”  This is because, 
in its root, the inanimate (Domem) is the loftiest category. 
 Now, the inanimate (Domem) itself transcends division.  
However, because the inanimate (Domem) also contains the 

 
220 Ecclesiastes 3:20 
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power of vegetative growth (Ko’ach HaTzome’ach), therefore, 
because of the inclusion of the power of vegetation (Tzome’ach) 
within the inanimate (Domem), this causes division within the 
inanimate (Domem).  In other words, one place is fit to grow 
these particular trees, and another place is fit to grow different 
trees etc.  However, the fact that the inanimate (Domem) 
contains the power of vegetative growth (Ko’ach HaTzmichah) 
– such as trees which grow from the earth – is just the aspect of 
the vegetative (Tzome’ach) within the inanimate (Domem), 
which is included and subsumed in the body and essential being 
of the inanimate (Domem).  This is why if someone 
inadvertently says the blessing “Who creates the fruit of the 
earth (HaAdamah)” over the fruit of the tree, (according to the 
minimum requirement) he has fulfilled his obligation (and does 
not have to say the correct blessing, “Who creates the fruit of 
the tree”).221 
 We thus find that the drawing forth and revelation of 
olive trees is only from the final-most aspect of the Mount of 
Olives (Har HaZeitim).  That is, the drawing forth is not from 
the inanimate (Domem) itself, but only from the power of 
vegetative growth (Ko’ach HaTzome’ach) within it, which is 
the final-most level of the inanimate (Domem).  This is similar 
to what we explained before about the general matter of 
drawing forth the Concealed Wisdom-Chochmah Stima’ah, 
which only is from the final-most aspect of the “nothing-Ayin-

ןיא ,” but not from the “nothing-Ayin- ןיא ” itself.   

 
221 Talmud Bavli, Brachot 40a 
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This is like the teaching,222 “Their beginning is wedged 
in their end, and their end in their beginning.”  That is, the 
“beginning” is the aspect of wisdom-Chochmah, which is the 
beginning of the chaining down of the worlds (Hishtalshelut).  
More specifically, it is the aspect of the Concealed Wisdom-
Chochmah Stima’ah, which is the beginning and head of the 
whole chaining down of the worlds (Hishtalshelut).  Thus, it is 
about this aspect that it states, “Their beginning is wedged in 
their end,” in that the beginning of the chaining down of the 
worlds (Hishtalshelut) is drawn from the end and final aspect 
of the “nothing-Ayin- ןיא ,” whereas the essential being of the 
“nothing-Ayin- ןיא ” remains concealed. 
 

5. 
 

 With the above in mind, we can understand the loftiness 
of the statement about the coming future,223 “On that day His 
feet will stand on the Mount of Olives.”  This is because the feet 
are the final-most aspect, and refer to the matter of letters 
(Otiyot).  This is because the letters (Otiyot) are the aspect of 
the inanimate (Domem) in the soul.  Likewise, above in 
HaShem’s- ה״והי  Godliness, the feet (Raglayim) refer to the 
aspect of the letters (Otiyot), which are rooted in the loftiest of 
all levels.  Thus, it is in this regard that the verse states, “His 
feet (of the Holy One, blessed is He) will stand on that day on 
the Mount of Olives.”  In other words, in the coming future the 
drawing forth will not only be from the final-most and lowest 

 
222 Sefer Yetzirah 1:7 
223 Zachariah 14:4 – The Haftorah reading of the 1st day of Sukkot. 
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aspect of the “nothing-Ayin- ןיא ,” but the essential being of the 
“nothing-Ayin- ןיא ” will be drawn forth.  This is what is meant 
by, “His feet will stand,” namely, this refers to the matter of the 
letters (Otiyot- תויתוא ), which are of the loftiest level. 
 This is likewise the meaning of the statement, “The 
Mount of Olives will split open.”  That is, currently the drawing 
forth is only from the final-most aspect, which is the drawing 
forth through the constriction of Tzimtzum.  Moreover, even the 
drawing forth that follows the constriction of Tzimtzum is 
through the concealment of the curtain (Parsa).  However, in 
the coming future the curtain (Parsa) will be split, and the way 
it will be split will be as stated, “The Mount of Olives will split 
open,” meaning that the split will be in the Mount of Olives 
(Har HaZeitim) itself. 
 To elucidate, when it comes to the matter of splitting 
(Bekiyah- העיקב ) there are several different ways.  That is, there 
is the splitting (Bekiyah- העיקב ) about which it states,224 “Then 
your light will burst out (Yibaka- עקבי ) like the dawn.”  As 
known, this matter is drawn forth on the holiday of Sukkot,225 
and this bursting forth (Bekiyah- העיקב ) is in a manner in which 
the light (Ohr) manifests within the curtain (Parsa), and as a 
result of its great strength, it bursts out (Bokeya- עקוב ) through 
the curtain (Parsa).  Nevertheless, since this bursting out is by 
the manifestation of the light (Ohr) within the curtain (Parsa), 
therefore the curtain (Parsa) has an effect on the light (Ohr), 
causing it to become dense and undergo change.  This is to such 
an extent that the light (Ohr) that bursts out undergoes a 

 
224 Isaiah 58:8 
225 Zohar III 104a 
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complete transformation in its state of being compared to how 
it was before bursting out. 
 There also a loftier manner in the splitting (Bekiyah-

העיקב ), which is the matter of the drawing forth of the light of 
HaShem- ה״והי , blessed is He, that fills all worlds (Memaleh) 
from the light of HaShem- ה״והי , blessed is He, that transcends 
all worlds (Sovev). 
 However, about the coming future it states, “The Mount 
of Olives will split open,” in that the splitting (Bekiyah- העיקב ) 
will be of the Mount of Olives (Har HaZeitim) itself, meaning 
the essential being of the Mount of Olives (Har HaZeitim), 
which is the essential being of the inanimate (Domem) as it is, 
(and not just the power of growth (Ko’ach HaTzome’ach) 
within it, which only is the lowest aspect of the “nothing-Ayin-

ןיא .” Rather, the essential being of the “nothing-Ayin- ןיא ” itself, 
as it essentially is) will be drawn forth and revealed below. 
 This likewise is the meaning of the continuation of the 
verse, “The Mount of Olives will split open at its middle, east 
to west.”  That is, east and west refer to the matter indicated by 
the verse,226 “And the sun rises and the sun sets,” meaning, the 
very beginning and the end of the revelation, which refers to the 
matter of length (Orech).  For, as known regarding the matter 
of length (Orech), there is a difference between its beginning 
and end etc.  This is true of the length (Orech) of the general 
matter of the drawing forth the line-Kav, which becomes 
diminished with greater [and greater] concealment as it is drawn 
out.  It also is true of the length (Orech) of all ten Sefirot, that 
the beginning of the drawing forth and revelation is with 

 
226 Ecclesiastes 1:5 
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wisdom-Chochmah, whereas the end is with Kingship-Malchut, 
which is vastly different.  For, with each drawing down, there 
is a further constriction and diminishment of the light (Ohr).   

In other words, since the drawing down from wisdom-
Chochmah to kingship-Malchut is through and by means of 
understanding-Binah and Zeir Anpin, the light (Ohr) as it is in 
wisdom is incomparably superior to how it is in understanding-
Binah.  Likewise, as the light (Ohr) is in Zeir Anpin is 
incomparably superior to how it is in kingship-Malchut.  
However, about the coming future it states, “The Mount of 
Olives will split open at its middle, east to west,” meaning that 
there will be a nullification of the constrictions and 
diminishments of the aspect of length (Orech).  The reason is 
because the essential being of the Mount of Olives (Har 
HaZeitim) will be revealed below as above. 
 The verse then continues, “Half the mountain will move 
to the north and half of it to the south.”  The matter of north 
(Tzafonah- הנופצ ) and south (Negbah- הבגנ ) refers to the two lines 
and modes of drawing (Hamshachah) and concealment 
(He’elem), indicated by the teaching,227 “The limitless light of 
the Unlimited One is high above to no end, and far below 
without limit.”  That is, this refers to the two lines and modes 
of kindnesses (Chassadim) and judgments (Gevurot) as they are 
in the limitless light of the Unlimited One, HaShem- ה״והי , 
blessed is He, before the restraint of the Tzimtzum.   

That is, right now they are two lines and modes that are 
distinct one from the other, in that one line and mode is the 

 
227 See Tikkunei Zohar, end of Tikkun 57 (Also see Tikkun 19, 40b); Zohar 

Chadash, Yitro, 34c, and elsewhere. 
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aspect of “high above etc.,” and the other line and mode is the 
aspect of “far below etc.”  However, in the coming future, “half 
the mountain will move to the north and half of it to the south,” 
in that either there will be a nullification of the lines and modes, 
or they will become inter-included as one. 
 

6. 
 

 It is in this regard that about the revelations of the 
coming future it also states,228 “They will no longer teach – each 
man his fellow, each man his brother – saying, ‘Know HaShem-

ה״והי !’ For they all will know Me, from their smallest to their 
greatest.”  Currently, there indeed is the matter of teaching and 
learning, in that those who are greater teach those who are 
smaller.  In other words, for them to come to knowledge of 
HaShem’s- ה"והי  Godliness, the sages of the Jewish people and 
the great amongst them teach those who are smaller or lessor 
than them.   

Now, as known, the manner of teaching is that the Rav, 
who bestows the teachings, must measure and tailor his own 
intellect according to the capacity of the recipients.  In other 
words, there first must be a withdrawal of the intellect of the 
teacher, so that all that remains is the matter of the point 
(Nekudah), similar to the restraint of Tzimtzum.229  Moreover, 
in this itself, it must be transmitted by way of the concealment 
of a curtain (Parsa).  This is how the great teach the small.   

 
228 Jeremiah 31:33 
229 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 12-13. 
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However, in the coming future the teaching will be 
“from their smallest to their greatest” equally.  The reason is 
because currently, the reason the Rav does not bestow the 
essence of his intellect [to the recipient] as he understands it to 
himself, is because even the manner in which he currently 
understands it within himself, is according to the order of the 
revelation of intellect, which is through a constriction 
(Tzimtzum).  This is as explained above about the revelation of 
wisdom-Chochmah from the Power to Conceptualize-Ko’ach 
HaMaskeel (and higher), in that it is drawn forth through 
constriction (Tzimtzum).  In general, this refers to the 
constriction of the four letters of the [lower] name HaShem-

ה״והי , the substance of which is constriction [Yod-י], expansion 
[Hey-ה], drawing down [Vav-ו], and expression [Hey-ה].230 
  This is likewise the matter indicated by,231 “I will teach 
you-A’alephcha- ךפלאא  wisdom-Chochmah,” and,232 “I will 
teach you-A’alephcha- ךפלאא  understanding-Binah.”  That is, 
the word “I will teach you-A’alephcha- ךפלאא ,” is the letter 
Aleph- ףלא , meaning to say that the drawing forth of wisdom-
Chochmah is according to the form of the letter Aleph- ףלא .   

The form of the Aleph-א, is a Yod-י above, a Yod-י 
below, and a line-Kav in the middle.  The Yod-י above is the 
matter of the upper wisdom-Chochmah Ila’ah, and the Yod-י 
below is the matter of the lower wisdom-Chochmah Tata’ah, 
these being wisdom-Chochmah and Kingship-Malchut, 

 
230 Likkutei Torah, Beshalach 1a and elsewhere. 
231 Job 33:33 
232 Talmud Bavli, Shabbat 104a 
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respectively.233  In other words, the manner of the drawing 
down, even as it still is within himself, is in a way that there 
first is a constriction of all the light (Ohr) so that all that remains 
is a point (Nekudah), which is the matter of the Yod-י above.  
There then is a drawing down by means of the line-Kav, through 
which the light (Ohr) is further constricted etc.  Only afterwards 
is the point (Nekudah) drawn down below.   

This being so, that this is the order of the drawing forth 
of intellect, even as it is within himself, then it certainly is so 
that the manner it is drawn to the recipient is also in this way.  
That is, there is a withdrawal of all the light (Ohr) so that all 
that remains is the aspect of a point (Nekudah). 

However, in the coming future, the manner of the 
revelation within himself will be through the splitting of the 
Mount of Olives (Har HaZeitim).  That is, the Mount of Olives 
(Har HaZeitim) itself will be drawn below.  Thus, the bestowal 
to his recipient students will be in a manner in which the entire 
totality and essential being of the intellect will be drawn forth.  
It is for this reason that about that time it states,234 “They will 
no longer teach – each man his fellow, each man his brother – 
saying, ‘Know HaShem- ה״והי !’ For they all will know Me, from 
their smallest to their greatest.”  Similarly, about what we find 
stated about Moshiach, that he will study Torah with all the 
Jewish people,235 it will not be in the way of learning and 
bestowal explained above, through constriction.  Rather, the 

 
233 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate 9 (Chochmah). 
234 Jeremiah 31:33 
235 Mishneh Torah, Hilchot Teshuvah 9:2; Likkutei Torah, Tzav 18a-b 
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learning will be in a manner that Moshiach will show them the 
essential matter itself. 

 
7. 
 

 Now, as known, all of the revelations of the coming 
future depend on our deeds and service of HaShem- ה״והי , 
blessed is He, throughout the time of exile.236  Since all matters 
of service of HaShem- ה״והי , blessed is He, were given to the 
Jewish people when they received the Torah at Sinai, therefore, 
there also was a foretaste of the revelations of the coming 
future.237  For, about the giving of the Torah the verse states,238 
“HaShem- ה״והי  descended upon Mount Sinai,” and,239 “I am 
HaShem- ה״והי  your God.”  The word ‘I’ means ‘who I am’ 
(Anochi; Mi SheAnochi- יכנאש ימ ,יכנא ), [referring to the 
revelation of HaShem’s- ה"והי  Essential Self].240   

 
236 Tanya, Ch. 37; Also see HaYom Yom for the 3rd of Menachem-Av 
237 See Tanya, Ch. 36 
238 Exodus 19:20 
239 Exodus 20:1; Deuteronomy 5:6 
240 See Likkutei Torah, Pinchas 80b; Re’eh 31d; Zohar I 167b, Zohar III 11a – 

In explanation of the verse (Exodus 3:14), “I shall be as I shall be-Eheye”h Asher 
Eheye”h- ה״יהא רשא ה״יהא ,” Zohar (III 11b) states, “The first name is Eheyeh- ה״יהא  
(which refers to Keter), which is concealed (and transcends grasp).  This is like a 
person who says [to another] I am who I am (Ana Man d’Ana- אנאד ןאמ אנא ), but [to 
the other] it is not yet known who He is.  Subsequently [the verse states], “Asher 
Eheyeh” [referring to Chochmah which is called Rosh- שאר -Head and shares the same 
letters as Asher- רשא , and Binah which likewise is called Eheyeh- ה״יהא  -I will be.]  
That is, I am destined to become revealed within these other crowns.  For at first, I 
was concealed [in the crown-Keter], but will subsequently be revealed, until there is 
a complete revelation of the Holy Name.”  The Zohar then continues and explains, 
“When was it revealed?  When the continuing verse (Exodus 3:16) states, “Go and 
gather the elders of Israel and say to them, ‘HaShem- ה״והי , the God of your 
forefathers etc.’  It is this Name which is the perfection of everything, and it is here 
where there is the revelation and bond of the Holy Name etc.” 
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Moreover, the revelation was in such a way that all of 
Israel heard the commandments, particularly the first two, “I am 
HaShem- ה״והי  your God” and, “You shall have no other gods,” 
which we heard directly from the mouth of the Almighty.241  In 
other words, at the giving of the Torah there was a revelation of 
the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי , blessed is He.  As a result, at 
that time, there was no difference between the great and the 
small, but rather, all Israel heard equally.   

The same will be so of the coming future, since in that 
time there will be the revelation of the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי  Himself, blessed is He, who transcends the entire chaining 
down of the worlds (Hishtalshelut), and thus,242 “They all will 
know Me, from their smallest to their greatest.”   

This likewise is the meaning of the verse,243 “I will pour 
out My spirit upon all flesh, and your sons and daughters will 
prophecy.”  That is, currently there are different levels of 
prophecy.  The reason is because the general matter of prophecy 
is by way of the order of the chaining down of the worlds (Seder 
Hishtalshelut), and thus, there are different levels within it.  
Furthermore, in order for the revelation of prophecy to be, it 
was necessary for the prophet to divest himself of physicality, 
as known, (except for our teacher Moshe, who maintained his 

 
241 Talmud Bavli, Makkot 24a; Also see at length in Shaarei Orah of Rabbi 

Yosef Gikatilla, translated as Gates of Light, Gate 6 (Gevurah); Ginat Egoz of Rabbi 
Yosef Gikatilla, translated as HaShem Is One, Vol. 1, The Gate of Intrinsic Being 
(Shaar HaHavayah). 
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standing even during a state of prophecy, since his physical 
body was so refined that it was a fitting receptacle for the 
drawing down of HaShem’s- ה״והי  Godliness).244  This also was 
because the revelation of prophecy is by way of the chaining 
down of the worlds (Hishtalshelut). 

However, about the coming future it states, “your sons 
and daughters will prophesy.”  That is, even young boys and 
girls will prophecy, and little children will be like elders.245  
Furthermore, in that time prophecy will not be wondrous, but 
will be seen as being natural.  In other words, just as all natural 
matters are openly visible and apparent to everyone, so will 
prophecy (Nevu’ah) be in the coming future.  The reason is 
because the way prophecy will be drawn down in the coming 
future will not be by way of the chaining down of the worlds 
(Hishtalshelut), but will rather be in a way of, “I will pour out 
My spirit upon all flesh.”   

The word “I will pour-Eshpoch- ךופשא ” indicates 
bestowal in great abundance and refers to drawing down the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He, as He 
is!  Thus, this revelation will be to everyone equally, and will 
also not be considered to be wondrous, but natural. 

The same is so of Torah, which is comprised of the 
revealed part of Torah and the concealed part of Torah.  
Currently, for those who immerse themselves in the inner 
aspects of the Torah, it is something wondrous, as [David] 

 
244 See Mishneh Torah, Hilchot Yesodei HaTorah 7:6; Radak and Ralbag to 

Samuel I 19:24; Tanya, Kuntres Acharon 156a, and elsewhere. 
245 See Zohar I 117a-b 
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said,246 “Unveil my eyes that I may perceive the wonders-
Nifla’ot- תואלפנ  of Your Torah.”  In other words, he calls the 
very revelation of the inner teachings of Torah, “wonders-
Nifla’ot- תואלפנ .”  This is like the matter of prophecy, in that 
even the prophets themselves had to undergo divestment from 
the physical.   

However, in the coming future the inner teachings of the 
Torah will be revealed to everyone, and moreover, they will be 
revealed with straightforward simplicity.  In other words, it will 
not be considered wondrous, as it is now, but will be openly 
revealed in a way of understanding and comprehension [as the 
simple truth of reality], just like the revealed parts of Torah.247 

8. 
 

 This then, is why the Mount of Olives (Har HaZeitim-
םיתיזה רה ) is the Mount of Anointing (Har HaMishchah-  רה

החשמה ) upon which [the ashes of] the Red Heifer (Parah 
Adumah) were made, as well as the general relationship 
between the matter of the Red Heifer (Parah Adumah) and the 
revelations of the coming future.  For, the matter of the [ashes 
of the] Red Heifer (Parah Adumah) being made outside of the 
camp, hints at the labor of the refinement (Avodat HaBirurim) 
and transformation (It’hapcha) of the opposite of holiness 
(Sitra Achera).  This is as explained above, that the drawing 

 
246 Psalms 119:18 
247 That is, just as the natural order is grasped simply, so likewise, the 

revelation of HaShem’s- ה״והי  Godliness will be grasped simply, as the 
straightforward simple reality, being that in fact, this is the simple reality of HaShem-

ה״והי , blessed is He.  See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem 
Is One, Vol. 1, The Gate of Intrinsic Being (Shaar HaHavayah) and on. 
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forth is specifically brought about through refinement 
(Birurim), meaning that it is necessary to refine, clarify, and 
elevate the good in all things, whereas the bad must be pushed 
away.  This likewise is the matter of the Red Heifer (Parah 
Adumah), which is the matter of refinements (Birurim) that are 
done outside.248 
 This likewise is why the ashes of the Red Heifer (Parah 
Adumah) even purify defilement that arises from contact with a 
corpse.  That is, this even indicates the refinement (Birur) of the 
lowest of levels, including even the matter of death, which is 
the diametric opposite of life and holiness.  Thus, the matter of 
the ashes of the Red Heifer (Parah Adumah), is that they even 
bring about the refinement (Birur) of those sparks of holiness 
found in the lowest of levels. 
 In our service of HaShem- ה״והי , blessed is He, this refers 
to repentance and return (Teshuvah), in which one even 
transforms his willful sins into merits, this being the 
transformation of the opposite of holiness (Sitra Achera).  It is 
through serving HaShem- ה״והי , blessed is He, with repentance 
and return (Teshuvah), that a person reaches the Essential Self 
of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He, who transcends the 
chaining down of the worlds (Hishtalshelut).  This is as stated 
in Midrash249 about the Torah portion of the Red Heifer 
(Parshat Parah), where it states,250 “This is the decree-Chukat-

תקח  of the Torah.”  Similarly, in the Torah portion of251 “This 
 

248 See Ohr HaTorah, Na”Ch (Vol. 1) to Zachariah 14:4 (p. 523 and on). 
249 Midrash Shemot Rabba 19:2 
250 Numbers 19:2 
251 Exodus 12:43 
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month shall be for you” (Parshat HaChodesh) – (which is 
related to redemption) – it states, “This is the decree-Chukat-

תקח  of the Passover (Pesach) offering.”   
They thus said, “It is not known which of these decrees 

(Chukah- הקוח ) is greater than the other.  This is like the parable 
of two distinguished ladies who both were walking and looked 
similar.  How can it be known which is the more distinguished 
one?  By [observing] which one accompanies the other to her 
house and walks behind her.  So too, about the Passover 
(Pesach) offering it is written, ‘This is the decree-Chukat- תקח ,’ 
and about the Red Heifer (Parah) it is written, ‘This is the 
decree-Chukat- תקח .’  Which is greater?  The Red Heifer 
(Parah) [is greater], being that those who eat the Passover 
(Pesach) offering require it,” just as a minor depends upon an 
adult. 
 Likewise, for this reason, in the Torah portion of the 
Red Heifer (Parshat Parah) it states,252 “HaShem- ה״והי  spoke 
to Moshe and Aharon saying: This is the decree of the Torah, 
which HaShem- ה״והי  has commanded saying,” in which 
HaShem- ה״והי  is mentioned twice.  This is because through the 
ashes of the Red Heifer (Parah Adumah) we reach the aspect of 
the Upper Name HaShem- ה״והי , blessed is He, who transcends 
the chaining down of the worlds (Hishtalshelut).253 
 This then, is the relationship [of the Red Heifer] with 
the Mount of Olives (Har HaZeitim) upon which they would 
make the ashes of the Red Heifer (Parah Adumah).  For, it is 

 
252 Numbers 19:1-2 
253 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 

1, The Gate of Intrinsic Being (Shaar HaHavayah); Likkutei Torah, Chukat 57c, and 
elsewhere. 
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specifically through this service of HaShem- ה״והי , blessed is He, 
with repentance and return (Teshuah), that the revelation of the 
coming future will be, in a way in which,254 “On that day His 
feet will stand on the Mount of Olives,” refers to the revelation 
of the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He, who 
transcends the chaining down of the worlds (Hishtalshelut), as 
discussed above. 
 Now, this is similarly so of the revelations of the holiday 
of Sukkot, which follow the service of HaShem- ה״והי , blessed 
is He, of repentance and return (Teshuvah), during the month of 
Elul, the ten days of repentance (Aseret Yemei Teshuvah) and 
Yom HaKippurim.  That is, it is specifically after this, that on 
the holiday of Sukkot there is a revelation of the aspect 
indicated by the verse,255 “Then your light will burst forth 
(Yibaka- עקבי ) like the dawn.”  This bursting forth (Bekiyah-

העיקב ) is a preparation for the splitting (Bekiyah- העיקב ) of the 
coming future. 
 With the above in mind, we also understand why the 
Mount of Olives (Har HaZeitim) was outside of three camps, 
even outside of the camp of the Israelites, but even so, the 
matter of the Mount of Olives (Har HaZeitim) is the loftiest 
aspect on the side of holiness (Sitra D’Kedusha), as discussed 
above.  For, on the contrary, it is specifically due to serving 
HaShem- ה״והי , blessed is He, in affecting refinements outside 
the camps, that we attain the revelation of the essence of the 
Mount of Olives (Har HaZeitim), which refers to the revelation 

 
254 Zachariah 14:4 – The Haftorah reading of the 1st day of Sukkot. 
255 Isaiah 58:8 
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of the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  For, 
this is the meaning of the verse, “The Mount of Olives will split 
open,” meaning that there will be a split (Bekiyah- העיקב ) of the 
Mount of Olives (Har HaZeitim) itself, in that there will be a 
revelation of the Essential Self of HaShem- ה״והי , blessed is He, 
as He is, and this will be “at its middle, east to west,” in that 
there will be a nullification of the aspect of length (Orech).   

This is as explained above, that right now there is the 
aspect of length (Orech), which causes the constriction 
(Tzimtzum) of the light and revelation.  This is analogous to a 
teacher who bestows intellect to his students, that in order for 
him to lower the light of his intellect far below himself, he must 
give over various explanations and analogies within which the 
intellectual matter is constricted.  In the same way, it is 
understood that above, in HaShem’s- ה״והי  Godliness, it is 
through the length (Orech) that His Godly light and 
illumination becomes constricted.  However, in the coming 
future, the aspect of length (Orech) will be nullified. 
 This likewise is the explanation of the continuation of 
the verse, “Half the mountain will move to the north and half of 
it to the south.”  That is, there no longer will be the two lines 
and modes of revelation and concealment, but rather, it will be 
in a way that either the two lines and modes will become 
nullified or they will become inter-included one with the other, 
since there then will be a revelation of the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי  Himself, blessed is He, as He is.   
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Through this HaShem’s- ה"והי  Supernal intent, for “a 
dwelling place for the Holy One, blessed is He, in the lower 
worlds,”256 will be fulfilled. That is, there will be a revelation 
of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He, below as above, and this 
matter will be fulfilled through the revelations that will come 
about speedily in our days, through our righteous Moshiach. 
 
  

 
256 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

13:6; Tanya Ch. 36, and elsewhere. 
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Discourse 4 
 

“Lehavin Inyan Simchat Torah - 
To understand the matter of Simchat Torah” 

 
Delivered on the day of Simchat Torah, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
We must better understand the matter of Simchat Torah 

[which literally means the rejoicing of the Torah] in which the 
Torah is caused to rejoice.  Who is it that causes the Torah to 
rejoice?  The Jewish people.  The way the rejoicing is expressed 
is that we take the Torah scroll, as it is wrapped in its mantle, 
(meaning, that the rejoicing is not through studying the Torah, 
nor is it through the public reading of the Torah, since the Torah 
is specifically taken as it is wrapped), and we encircle the 
Bimah-platform in the synagogue and dance with it.257  We 
must therefore better understand the matter of Simchat Torah in 
general, and the necessity of causing the Torah to rejoice.  
Furthermore, we must understand why the manner of rejoicing 
is specifically through taking the Torah scroll as it is wrapped. 

The primary explanation is that the Jewish people are 
the ones who cause the Torah to rejoice.  From this it is 
understood that they transcend the Torah, (which is why they 
are the ones who cause the Torah to rejoice).  This is like the 

 
257 See Sefer HaMaamarim 5689 p. 67 and elsewhere. 
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teaching of our sages, of blessed memory,258 “Two things 
preceded the world, the Jewish people and Torah.  Which of 
them preceded the other?  The Jewish people preceded [the 
Torah].  For, the Supernal thought for the Jewish people arose 
before all else, including even the thought for the Torah.” 

 
2. 
 

 Now, to understand this, we must preface with an 
explanation of the verse,259 “All that is called by My Name and 
for My Glory, I created it,  I formed it, I even actualized it.”  
The word, “My Name-Shmee- ימש ” refers to [His singular] 
Name HaShem- ה״והי ,260 which includes the totality of the 
chaining down of the worlds (Hishtalshelut).  For, as known,261 
the four letters of the Name HaShem- ה״והי  are the four worlds 
of Emanation, Creation, Formation, and Action (Atzilut, Briyah, 
Yetzirah, Asiyah).  That is, the letter Yod-י is in the world of 
Emanation (Atzilut), the first letter Hey-ה is in the world of 
Creation (Briyah), the letter Vav-ו is in the world of Formation 
(Yetzirah), and the final letter Hey-ה is in the world of Action 
(Asiyah).   

Moreover, on an even loftier level, the four letters of the 
Name HaShem- ה״והי  are in the ten Sefirot of the world of 
Emanation (Atzilut) itself.  That is, the letter Yod-י is in wisdom-

 
258 See Tanna d’Vei Eliyahu Rabba, Ch. 14; Midrash Bereishit Rabba 1:4; 

Sefer HaMaamarim 5635 Vol. 2, p. 356 and on. 
259 Isaiah 43:7 
260 See Isaiah 42:8 – “I am HaShem- ה״והי , that is My Name-Ani HaShem Hoo 

Shmi- ימש אוה ה״והי ינא .” 
261 Etz Chayim, Shaar 42, Ch. 1. 



 

 
105 

Chochmah, the letter Hey-ה is in understanding-Binah, the letter 
Vav-ו is in Zeir Anpin, and the final letter Hey-ה is in the Sefirah 
of Kingship-Malchut.262 
 Now, the first explanation, that the four letters of the 
Name HaShem- ה״והי  are in the four worlds of Emanation, 
Creation, Formation, and Action (Atzilut, Briyah, Yetzirah, 
Asiyah), fits appropriately with the second explanation, that the 
four letters are in the ten Sefirot of the world of Emanation 
(Atzilut) itself.  This is because the ten Sefirot of the world of 
Emanation (Atzilut) illuminate all four worlds.  This accords 
with the teaching,263 “The Supernal Father (Abba Ila’ah) 
[wisdom-Chochmah of the world of Emanation-Atzilut], dwells 
within the world of Emanation (Atzilut).  The Supernal Mother 
(Imma Ila’ah) [understanding-Binah of the world of 
Emanation-Atzilut], dwells within the world of Creation 
(Briyah).  The six [emotive] Sefirot are in the world of 
Formation (Yetzirah), and the cycle-Ophan- ןפוא  (which refers 
to the Sefirah of Kingship-Malchut) is in the world of Action 
(Asiyah).” 
 There also is the Name HaShem- ה״והי  as it transcends 
the world of Emanation (Atzilut), as it includes the general 
totality of the drawing forth of the line-Kav.  For, the manner 
that the line-Kav is drawn down is according to the order of the 
four letters of the Name HaShem- ה״והי , their matter being 
constriction-Tzimtzum [with the letter Yod-י], expansion-
Hitpashtoot [with the first letter Hey-ה], drawing down-

 
262 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate 5 (Tiferet). 
263 See Mikdash Melech to Zohar II 220b; Also see the note in Sefer 

HaMaamarim 5700 p. 59; 5703 p. 133 and elsewhere. 
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Hamshachah [with the letter Vav-ו], and expression-
Hitpashtoot [with the final letter Hey-ה], the beginning of the 
line-Kav being the letter Yod-י of the Name HaShem- ה״והי .264   

Now, all the above still refers to the drawing down and 
revelations after the restraint of the Tzimtzum.  However, in 
reality, even in the light that precedes the restraint of the 
Tzimtzum, there are the four letters of the Name HaShem-

ה״והי .265  For, as known,266 the light of HaShem- ה״והי , blessed is 
He, that precedes and transcends the restraint of the Tzimtzum, 
is the aspect of the general world of Emanation (Atzilut) of the 
general worlds (Olamot d’Klallut).  This being so, it is 
understood that just as in the particular world of Emanation 
(Atzilut) there are the four letters of the Name HaShem- ה״והי , 
which are the ten Sefirot of the world of Emanation (Atzilut) (as 
explained above), so likewise, in the general world of 
Emanation (Atzilut) of the general worlds (Olamot d’Klallut), 
there also are the four letters of the Name HaShem- ה״והי . 

However, in reality, the Name HaShem- ה״והי  is even 
present and transcends the general world of Emanation (Atzilut) 
of the general worlds (Olamot d’Klallut).  That is, it is the 
loftiest aspect of the light of HaShem- ה״והי , blessed is He, that 
precedes and transcends the restraint of the Tzimtzum, and even 
includes the aspect of the light (Ohr) as it is included in the 
Essential Self of the Singular Preexistent Intrinsic and 

 
264 See Likkutei Torah, Beshalach 1a; Shaar HaYichud of the Mittler Rebbe, 

translated as The Gate of Unity, Ch. 14 and on, and elsewhere. 
265 See the continuum of the three discourses of the prior year, 5717, beginning 

with the discourse of the 12th of Tammuz, entitled “HaShem Li b’Ozrai,” Discourse 
28, Discourse 29, and Discourse 30, and the citations there.  

266 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 18. 
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Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  For, 
since it is the aspect of light (Ohr) and revelation (Giluy), there 
thus is the presence of the four letters of the Name HaShem-

ה״והי , blessed is He.267  For, all revelation is according to and by 
means of the order and manner of the four letters of the Name 
HaShem- ה״והי , blessed is He. 

Now, when the verse states,268 “All that is called by My 
Name,” this refers to the souls of the Jewish people.  This is as 
Targum Yonatan ben Uziel [translates this verse], “All this is 
for the sake of your righteous forefathers.”  That is, it refers to 
the general totality of the Jewish people, all of whom are related 
to the forefathers [Avraham, Yitzchak, and Yaakov].  This 
accords with the known difference between the tribes 
(Shevatim) and the forefathers (Avot).269  Namely, in regard to 
the tribes (Shevatim), some Jews are descended from one tribe 
(Sheivet) while other Jews are descended from other tribes 
(Sheivet).  In contrast, in relation to the forefathers (Avot), all 
Jews are called the children of Avraham, Yitzchak and Yaakov.   

This then, is the meaning of “All that is called by My 
Name.”  That is, the matter referred to by “My Name-Shmee-

ימש ” – which includes the totality of the chaining down of all 
worlds (Hishtalshelut), and even includes the light (Ohr) of 
HaShem- ה״והי , blessed is He, that precedes and transcends the 

 
267 See Pirkei d’Rabbi Eliezer, Ch. 3 – “Before the creation of the world there 

was Him and His Name alone.”  Also see Ginat Egoz of Rabbi Yosef Gikatilla, 
translated as HaShem Is One, Vol. 1, The Gate of Intrinsic Being (Shaar 
HaHavayah) and on. 

268 Isaiah 43:7 
269 See Torah Ohr, beginning of Parshat Va’era. 
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restraint of the Tzimtzum – is all for the sake of the souls of the 
Jewish people. 

The explanation is that the souls of the Jewish people 
are called by and drawn forth by means of “My Name-Shmee-

ימש .”  Now, as readily understood, the one called by a name 
transcends the name itself.  In other words, the souls of the 
Jewish people are higher than the aspect of “My Name-Shmee-

ימש .”  The reason is because the Name HaShem- ה״והי  is the 
aspect of the light and revelation of HaShem- ה״והי , blessed is 
He,270 whereas the souls of the Jewish people are rooted in the 
Essential Self of the Singular Preexistent Intrinsic Being, 
HaShem- ה״והי  Himself, blessed is He, and it was them who were 
consulted as to whether or not there should be a matter of light 
and revelation in the first place.  This accords with the teaching 
of our sages, of blessed memory,271 “In whom did He consult? 
In the souls of the righteous-Tzaddikim.”   

This is because all the lights (Orot) and revelations 
(Giluyim) – even including the light (Ohr) as it is included in 
His Essential Self, are solely in the category of light (Ohr) and 
are not His Essential Self.  They therefore are not absolute or 
intrinsic in their existence, and do not necessarily have to exist.  
This is as known about the matter of the revelation of light 
(Ohr) as it is above in HaShem’s- ה״והי  Godliness, that it is 
unlike the revelation of light (Ohr) as it is below.   

The reason is because in the revelation of light (Ohr) 
from a luminary (Ma’or) as it is below, the luminary (Ma’or) 

 
270 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 10. 
271 Midrash Bereishit Rabba 8:7; Ruth Rabba 2:3 
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must necessarily illuminate light (Ohr).  In contrast, above in 
HaShem’s- ה״והי  Godliness, the revelation of light (Ohr) is 
solely and specifically by virtue of His will (Ratzon).  This 
being so, the existence of all light (Ohr) and revelations 
(Giluyim), is not absolute or intrinsic. That is, they can possibly 
exist and they can possibly not exist.  This is because above in 
HaShem’s- ה״והי  Godliness, everything specifically occurs as a 
result of His Supernal will (Ratzon) and intention (Kavanah).  
In other words, just as the light (Ohr) that comes forth to 
illuminate the worlds is according to HaShem’s- ה״והי  Supernal 
intention, so likewise, the light (Ohr) that reveals His Essential 
Being is also solely according to His Supernal intention.  The 
only difference is that the intent for the light (Ohr) that 
illuminates the worlds is for the purpose of illuminating the 
worlds, whereas the intent in the light (Ohr) that reveals His 
Essential Self is for the purpose of revealing His Essential Self.  
Nevertheless, it all is solely and specifically according to His 
Supernal will and intent. 

Now, since the revelation of light (Ohr) is by His 
Supernal will (Ratzon), so to speak, there is consultation 
regarding this, to determine whether it is desirable or not.  And 
“in whom did He consult?  In the souls of the righteous-
Tzaddikim.”  This is because the souls of the Jewish people are 
literally rooted in the Essential Self of the Singular Preexistent 
Intrinsic Being, HaShem- ה״והי  Himself, who transcends all 
revelations of aspects of light (Ohr) and revelation (Giluy).  
This is why the consultation is in the souls of the Jewish people, 
in that they determine the Supernal desire, that He should [or 
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should not] have desire for all of the lights (Orot) and 
revelations (Giluyim). 

This then, is the meaning of the words,272 “All that are 
called by My Name,” in that the souls of the Jewish people are 
the ones called “by My Name-Shmee- ימש ,” and are therefore 
higher than the aspect of the Name.  This is because the aspect 
of a name is that of light (Ohr) and revelation (Giluy), whereas 
the souls of the Jewish people are rooted in the Essential Self 
HaShem- ה״והי  Himself, blessed is He, and it is specifically they 
who determined the Supernal desire (Ratzon) that there should 
be the aspect of a Name, meaning, the totality of the lights 
(Orot) and revelations (Giluyim) after the restraint of the 
Tzimtzum, and even the lights (Orot) that precede and transcend 
the restraint of Tzimtzum, and even the light (Ohr) that is 
included in His Essential Self. 

 
 

3. 
 

 Now, since the souls of the Jewish people are rooted in 
the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי , blessed is He, who transcends 
the totality of the chaining down of the worlds (Hishtalshelut), 
but are drawn down within the chaining down of the worlds 
(Hishtalshelut), it is understood that the elevated level of the 
souls of the Jewish people also stems from the chaining down 
of the worlds (Hishtalshelut).  That is, even from the 

 
272 Isaiah 43:7 
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perspective of the chaining down of the worlds (Hishtalshelut) 
itself, there is a superiority to the souls of the Jewish people. 
 The explanation is that the ultimate Supernal intention 
in the creation of the whole chaining down of the worlds 
(Hishtalshelut) is as taught,273 “The Holy One, blessed is He, 
desired a dwelling place for Himself in the lower worlds.”  In 
the words of our Rebbes,274 “We do not know why the Holy 
One, blessed is He, desired it, but we do know that the Holy 
One, blessed is He, desired a dwelling place for Himself in the 
lower worlds.”  Because of this Supernal intent He created the 
entire chaining down of the worlds (Hishtalshelut) along with 
the lights (Orot) and revelations (Giluyim) that precede the 
restraint of Tzimtzum.  This is as explained before, that above 
in HaShem’s- ה״והי  Godliness, everything is specifically 
according to His will and intention.  That is, just as the light 
(Ohr) that was brought forth to illuminate the worlds is with 
HaShem’s- ה״והי  Supernal intent, blessed is He, so also, the light 
(Ohr) that reveals His Essential Self is with His Supernal intent.  
The Supernal intent itself is that through the lights (Orot), there 
will be a dwelling place for the Holy One, blessed is He, in the 
lower worlds. 
 This then, is the meaning of the teaching, “In whom did 
He consult? In the souls of the righteous-Tzaddikim.”  That is, 
when the pleasure and delight He would have from the souls of 
the Jewish people serving Him - thereby actualizing a dwelling 

 
273 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

13:6; Tanya Ch. 36, and elsewhere. 
274 Sefer HaMaamarim 5679 p. 302; See Hemshech 5666 p. 7; Sefer 

HaMaamarim 5700 p. 18 and elsewhere.  Also see Chayei HaNefesh of Rabbi 
Avraham Abulafia. 
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place for Him in the lower worlds – arose before HaShem- ה"והי , 
He decided to desire the entire the chaining down of the worlds 
(Hishtalshelut). 
 Now, the actualization of a dwelling place for the Holy 
One, blessed is He, is specifically accomplished by the souls of 
the Jewish people.  For, the matter of a dwelling place in the 
lower world requires the existence of the lower world, and that 
even so, its existence should be a dwelling place for the Holy 
One, blessed is He.  This matter is specifically accomplished by 
the souls of the Jewish people, who [on the one hand] are rooted 
in the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He, [but on 
the other hand] the manner of their coming into being from His 
Essential Self is that they are made to be in a state of separate 
being.   

This is why the souls of the Jewish people are called 
“children” of HaShem- ה״והי , blessed is He.275  For, though a 
child is rooted in the essential self of his father, he nonetheless 
is a separate being.  Thus, it is specifically the souls of the 
Jewish people who actualize the dwelling place for the Holy 
One, blessed is He, in the lower worlds. 
 In contrast, through Torah alone a dwelling place is not 
possible.  For even though the Torah is the will and wisdom of 
HaShem- ה״והי , blessed is He, nevertheless, since “the Torah and 
the Holy One, blessed is He, are entirely one,”276 the manner in 
which it is drawn forth from the Essential Self of HaShem- ה״והי , 

 
275 Deuteronomy 14:1 
276 Tanya, Ch. 4 and Ch. 23, citing Zohar; See Zohar I 24a; Zohar II 60a; 

Tikkunei Zohar, Tikkun 6; Likkutei Torah, Nitzavim 46a and elsewhere. 
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blessed is He, is in a way of adhesion to Him.  It thus is not 
possible for there to be the matter of a dwelling place in the 
lower worlds through this, being that a dwelling place in the 
lower worlds specifically requires a separate existence.  
However, when it comes to Torah, which is in a state of 
adhesion to Him, there would not be the existence of lower 
worlds.  Thus, it is solely and specifically the souls of the Jewish 
people who can actualize a dwelling place for the Holy One, 
blessed is He, in the lower worlds. 
 This may be better understood based on the 
explanation277 of the matter of the Jordan river, which “takes 
from one and gives to the other.”278  That is, for there to be the 
ascent from below to above, there necessarily must be an 
intermediary that includes both and “takes from one and gives 
to the other.”  However, there this matter is explained in relation 
to an ascent from below to above, in that [in order to ascend] 
one must undergo a transformation from how he is below.  
However, it similarly is understood in regard to the matter of 
the drawing down from above to below.  That is, when it comes 
to drawing down a dwelling place for the Holy One, blessed is 
He, in the lower worlds, there specifically must be an 
intermediary to bring this about. 
 Now, at first glance, in the matter of a dwelling place, 
this means that there must literally be a revelation of the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  For 

 
277 See Likkutei Torah, Masei 94a 
278 Talmud Bavli, Bava Metziya 22a; Ta’amei HaMitzvot of Rabbi Chayim 

Vital, Parshat Shoftim (section entitled “Ari Miklat”). 
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example, in a dwelling within which a human being resides, it 
is his whole self, including his essential soul, that dwells in the 
house.  The same is so in regard to the matter of a dwelling place 
for the Holy One, blessed is He, in the lower world. It refers to 
the actualization of the revelation of the Essential Self of 
HaShem- ה״והי  Himself, blessed is He, literally!279  This being 
so, what need is there for an intermediary? 
 However, the explanation is that even though the matter 
of a dwelling place is that there be a drawing forth and 
revelation of  the Essential Self of HaShem- ה״והי  Himself, 
literally, nevertheless, this is in the fact that His Essential Self 
comes in a manner that it is well received below in the lower 
worlds, in that though there truly and literally is the totality of  
His Essential presence, however, it is in such a way that He is 
concealed, as appropriate to the lower worlds. 
 This itself is the difference between the revelations of 
the coming future, and the matter of the dwelling place for the 
Holy One, blessed is He, as it currently is actualized.  For, in 
the coming future there will be the revelation of the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, as He literally is.  However, currently, 
when it comes to the matter of a dwelling place, even though 
He is present with the totality of His Essential Self, 
nevertheless, He is present in a state of concealment, in a 
manner that appropriately relates to the lower worlds. 

 
279 See Maamarei Admor HaZaken 5565 Vol. 1, p. 485 (with the glosses in Ohr 

HaTorah, Shir HaShirim Vol. 2, p. 679 and on); Hemshech 5666 p. 3; Discourse 
entitled “Na’aseh Adam” and the discourse entitled “VaYavo Moshe” 5717, Ch. 3 
[translated in The Teachings of The Rebbe 5717], (Sefer HaMaamarim 5717, p. 33; 
p. 127). 



 

 
115 

 This may be better understood by what is explained 
elsewhere280 regarding the matter that “the inner aspect of the 
father-Abba [wisdom-Chochmah] is the inner aspect of the 
Ancient One-Atik.”  Namely, even though within the inner 
aspect of the father-Abba [wisdom-Chochmah] there literally is 
the presence of the inner aspect of the Ancient One-Atik, 
nevertheless, as the inner aspect of the Ancient One-Atik is, in 
and of itself, in its own place, it is not applicable for it to be 
revealed at all.  For, as known, the revelation of the inner aspect 
of the Ancient One-Atik will specifically be in the coming 
future, whereas currently, all revelations are solely of the 
external aspect of the Ancient One-Atik.  Even so, there 
currently is the revelation of the inner aspect of the Ancient 
One-Atik, as it is within the inner aspect of the father-Abba 
[wisdom-Chochmah].  In other words, the manner that the inner 
aspect of the Ancient One-Atik is currently revealed is not as it 
is, in and of itself, but only how it is present in the inner aspect 
of the father-Abba [wisdom-Chochmah]. 
 The same is likewise understood regarding the matter of 
the dwelling place in the lower worlds.  Namely, even though it 
is literally the revelation of the Essential Self of HaShem- ה״והי  
Himself, blessed is He, nevertheless, currently the revelation is 
specifically in the manner that He is present in the lower worlds, 
and therefore an intermediary is necessary.  This intermediary 
is the souls of the Jewish people, who are literally rooted in the 
Essential Self of HaShem- ה״והי , blessed is He, but are in a state 
of separate existence.  It therefore is specifically they who are 

 
280 See the discourse entitled “Vayeitze” and “Vayishlach” 5666; Sefer 

HaMaamarim 5696 p. 9. 
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the intermediaries, in that “they take from one and give to the 
other,” thereby actualizing a dwelling place for the Holy One, 
blessed is He, in the lower worlds. 
 This then, is the meaning of the verse,281 “All that is 
called by My Name.”  That is, the superiority of the souls of the 
Jewish people also stems from the matter of the chaining down 
of the worlds (Hishtalshelut) itself, since the Supernal intention 
in the chaining down of the worlds (Hishtalshelut) is that there 
should be a dwelling place for the Holy One, blessed is He, in 
the lower worlds, and this intention in the chaining down of the 
worlds (Hishtalshelut) is specifically fulfilled by the souls of 
the Jewish people. 
 

4. 
 

 Now, it is through the service of HaShem- ה״והי  of the 
souls of the Jewish people who actualize the dwelling place for 
the Holy One, blessed is He, in the lower worlds, that there is a 
drawing down of the Essential Self of HaShem- ה״והי  Himself, 
blessed is He, literally, as He is present in the lower worlds – 
meaning, in a concealed manner – that there will thereby be a 
revelation of His Essential Self in the coming future, so that 
even below there will be a revelation of His Essential Self as 
He essentially is. 
 The explanation is that in the coming future, the body 
will no longer require food or drink, but will be sustained from 

 
281 Isaiah 43:7 
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the spiritual.282  In other words, currently, the body requires 
food and drink.  This is true of all physical bodies, even 
including the body of our teacher Moshe whose body was so 
brilliantly refined that he retained his state and standing even 
during prophecy.283  Nevertheless, when he [was on the 
mountain to receive the Torah, and] did not eat and drink for 
forty days,284 this caused him suffering.285  The reason is 
because from the perspective of the chaining down of the 
worlds (Hishtalshelut), the physical is separate from the 
spiritual, and it thus is impossible for the physical body to be 
sustained by the spiritual, but it rather specifically requires 
physical food and drink.  For the physical body to be sustained 
by the spiritual, meaning, for there to be a nullification of the 
separation between the physical and the spiritual, this must stem 
from the Essential Self of HaShem- ה״והי  Himself, blessed is He. 
 To further clarify, from the perspective of the chaining 
down of the worlds (Hishtalshelut), all matters are in a state of 
division and separation.  That is, from the perspective of the 
chaining down of the worlds (Hishtalshelut) there is above and 
below, as there is in the ten Sefirot of the world of Emanation 
(Atzilut).  This is even so of the light (Ohr) that transcends the 
world of Emanation (Atzilut).  For, as known, the aspects of 
above and below are present in the line-Kav.286  The reason is 

 
282 See the continuum of discourses (Hemshech) entitled “v’Kachah” 5637, Ch. 

88 and on (Sefer HaMaamarim 5637 Vol. 2 p. 615 and on). 
283 Mishneh Torah, Hilchot Yesodei HaTorah 7:6 
284 Exodus 34:28 
285 Midrash Shemot Rabba 47:7; Hemshech “v’Kachah” ibid.; Sefer 

HaMaamarim 5698 p. 214 and on, and elsewhere. 
286 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 14. 
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because at its beginning the line-Kav adheres Above, but its end 
is not in a state of adhesion, and because of this, it is a short 
line-Kav that has the aspects of above and below.   

Moreover, this is so, even in the light (Ohr) the precedes 
and transcends the restraint of the Tzimtzum, in which there is 
the estimation within Himself, in potential, for everything that 
He is destined to actualize.287  Moreover, even above the aspect 
of the estimation in potential, there is the power to limit (Ko’ach 
HaGvul) as it is included in the limitless light of the Unlimited 
One (Ohr HaBlee Gvul).  Furthermore, even within the limitless 
light of the Unlimited One (Ohr HaBlee Gvul) itself, since it is 
in the category of light (Ohr) and revelation (Giluy), it already 
is in the state of being the source for the chaining down of the 
worlds (Hishtalshelut).   

Thus, from the perspective of the light (Ohr) it is 
impossible for the physical and the spiritual to be equal.  For, 
since it is the source for the chaining down of the worlds 
(Hishtalshelut), it is imperative that what arises from it accords 
to the order and manner of the chaining down of the worlds 
(Hishtalshelut).  Therefore, for there to be a different manner, 
meaning, for the physical and spiritual to be equal, this must 
stem specifically from the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי  
Himself, blessed is He.  For, since He altogether is not in the 
category or parameter of being a source, it therefore is 
specifically by His hand that the physical body could be 
sustained by the spiritual. 

 
287 See Shaar HaYichuf of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 10-11. 
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 With the above in mind, we can understand that the 
novelty that will be introduced in the coming future is that, even 
below, there will be a revelation of the Essential Self of 
HaShem- ה״והי  Himself, blessed is He, as He is in His Essential 
Self, literally (and not as He [currently] is present in the lower 
worlds).  In other words, it is through the service of HaShem-

ה״והי , blessed is He, by the souls of the Jewish people right now, 
in actualizing a dwelling place for the Holy One, blessed is He, 
in the lower worlds, which is the matter of affecting a drawing 
down of the Essential Self of HaShem- ה״והי , blessed is He, as 
He is present in the lower worlds in a state of concealment, as 
discussed above, that we thereby affect that there will be an 
actual revelation of the Essential Self of HaShem- ה״והי  
Himself, as He literally is, in the coming future. 
 

5. 
 

 Through the above we can understand the matter of 
Simchat Torah (the rejoicing of the Torah) and that the Jewish 
people cause the Torah to rejoice.  For, from the very fact that 
the Supernal intent in affecting a dwelling place for the Holy 
One, blessed is He, in the lower worlds is accomplished 
specifically by the Jewish people and not through the Torah (as 
explained above), it is understood that the souls of the Jewish 
people transcend the Torah.  This is because the souls of the 
Jewish people are rooted in the Essential Self of HaShem- ה״והי  
Himself, blessed is He, literally!  This is not so of Torah, for 
even at its loftiest root and source, it is solely the aspect of lights 
(Orot) and revelations (Giluyim). 



 

  
120 

 It is in this regard that the verse states,288 “He covers 
[Himself] with light as a garment,” referring to Torah, which is 
called a garment (Levush).289  That is, just as with the garment 
of a human being, there is utterly no comparison whatsoever 
between the garment and the person garbed within it, so 
likewise, this is understood  about Torah, which is the garment 
(Levush) of the Holy One, blessed is He, in that it is of utterly 
no comparison whatsoever to the Essential Self of HaShem-

ה״והי  Himself, blessed is He.  This is why it is necessary for the 
Jewish people to cause the Torah to rejoice, meaning, to draw 
down additional light and illumination to it. 
 Now, this goes without saying in regard to the aspect of 
the “firmament” (Rakiya- עיקר ) of Torah, meaning, the Torah as 
it is in the aspect of understanding-Binah, wherein it is in a state 
of measure and limitation.  However, this even applies to the 
aspect of the “water” (Mayim- םימ ) of Torah,290 meaning, as the 
Torah is in the aspect of wisdom-Chochmah, about which it 
states,291 “The Torah came forth from wisdom-Chochmah.”  
For, even wisdom-Chochmah is a tangible and defined 
existence of somethingness. 
 Thus, the service of HaShem- ה״והי , blessed is He, by the 
Jewish people, is to affect a drawing down of the light (Ohr) of 
Torah.  This is to say that we must affect a drawing down of the 

 
288 Psalms 104:2 
289 See the discourse entitled “Oteh Ohr K’Salmah” 5700 (Sefer HaMaamarim 

5700 p. 67). 
290 See Sefer HaMaamarim 5635 p. 451 and on; 5638 p. 143 and on; Also see 

the discourses entitled “Torah Tzivah” and “Tzur Te’udah” 5719 (Sefer 
HaMaamarim 5719 p. 48 and on, and p. 51); Also see the preceding discourse of this 
year entitled “v’Amdu Raglav – His feet will stand,” Discourse 3, regarding the levels 
of wine-Yayin- ןיי , water-Mayim- םימ , and oil-Shemen- ןמש  of Torah. 

291 Zohar II 62a, 85a, 121a, and elsewhere. 
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aspect of the light (Ohr- רוא ) of Torah to the aspect of the water 
(Mayim- םימ ) of Torah.  In other words, since wisdom-
Chochmah is the aspect of “nothing-Ayin- ןיא ,” it therefore is 
possible to draw down the aspect of light (Ohr) into it, and 
beyond this, to even draw the aspect of the light (Ohr) of Torah 
from the aspect of the Luminary Himself, blessed is He.  This 
matter is accomplished by the service of HaShem- ה״והי , blessed 
is He, of the souls of the Jewish people, who literally are rooted 
in the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  It is 
because of this that they are the ones who affect the bond 
between the Torah and the Essential Self of HaShem- ה״והי , 
blessed is He. 
 

6. 
 

 Nevertheless, we still must understand this better.  For, 
even though the souls of the Jewish people are rooted in the 
Essential Self of HaShem- ה״והי  Himself, this only relates to the 
souls of the Jewish people as they are, in and of themselves.  
However, with the descent below of the souls of the Jewish 
people and their manifestation in a body and animalistic soul, 
and especially when it comes to serving HaShem- ה״והי  during 
the time of exile, how is it possible that through the soul 
engaging with something else (such as the body and animalistic 
soul), it could reach the Essential Self of HaShem- ה״והי , blessed 
is He? 
 To clarify, this makes sense in regard to the aspect of 
lights (Orot) and revelations (Giluyim), where there is room for 



 

  
122 

the existence of another, being that the entire matter of light 
(Ohr) is to reveal to another.  This likewise is true of the light 
(Ohr) that reveals HaShem’s- ה"והי  Essential Self, and even the 
light (Ohr) as it literally is included in His Essential Self.  That 
is, since it is light (Ohr) and revelation (Giluy) alone, there 
necessarily is some room for the existence of another.  
However, in regard to the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי  
Himself, blessed is He, whose existence is what He essentially 
is, there is no room whatsoever for the existence of another.  
How then is it possible that through engaging the Godly soul 
with the body and animalistic soul, this could reach the 
Essential Self of HaShem- ה״והי , blessed is He? 
 However, the explanation is as stated in Zohar292 that, 
“Even though no thought (Machshavah) can grasp Him, He is 
grasped in the desires of the heart (Re’uta d’Leeba).”293  In other 
words, when it comes to the aspect of thought (Machshavah), 
even the loftiest levels of thought (Machshavah), in which all 
lights (Orot) and revelations (Giluyim) are included, they do not 
take hold of the Essential Self of HaShem- ה״והי  Himself, 
blessed is He.  Nevertheless, He is grasped in the desires of the 
heart (Re’uta d’Leeba), which is the matter of the essential love 
for the Essential Self of HaShem- ה״והי  that stems from the 
essence of the soul. 
 To clarify, there is a love that comes from 
contemplation (Hitbonenut).  That is, when a person 

 
292 Introduction to Tikkunei Zohar 17a 
293 This is as it is cited to Zohar in Hemshech 5666 p. 57 and on, and elsewhere; 

See Zohar III (Idra Zuta) 289b. 
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contemplates the greatness of HaShem- ה״והי , blessed is He, in 
the matter of the novel creation of the worlds, and how the 
worlds were newly brought into being with all their creatures to 
no end, this rouses love of HaShem’s- ה״והי  Godliness.  
However, this love is just in the externality of the heart, being 
that it comes about through understanding and comprehension.  
However, there is a love of HaShem- ה״והי  that is more inner 
than this, which is love that does not only stem from 
comprehension, but from recognition of HaShem’s- ה״והי  
Godliness. 
 Now, in this itself there also are two levels.  There is 
recognition that comes through comprehension, meaning that 
after comprehending and grasping the matter, one comes to 
recognize it.  In other words, not only does he grasp and 
comprehend it, but he also has an inner recognition of the truth 
of it.  Nevertheless, since this recognition comes about by first 
grasping and comprehending it, the recognition is not into the 
essence of the matter itself, but solely into the grasp of it, except 
that the grasp itself is not just an external grasp, but is an inner 
recognition of its truth. 
 However, there is a higher level of recognition, which is 
recognition that does not stem from grasp and comprehension, 
but comes from the essence of the soul itself.  This is to say that 
the essence of the Jewish soul recognizes the essence of 
HaShem’s- ה״והי  Godliness.  An example is our forefather 
Avraham, who came to recognize his Creator when he was three 
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years old.294  This does not stem from grasp and 
comprehension, but from the essence of the soul itself.   

This is the aspect of the desires of the heart (Re’uta 
d’Leeba) in which the Essential Self of HaShem- ה״והי  is 
grasped.  For, when it comes to the desires of the heart (Re’uta 
d’Leeba), it is the essential self of the soul that grasps the 
Essential Self of HaShem- ה״והי , blessed is He.  Therefore, even 
as the souls of the Jewish people are manifest within the body 
and animalistic soul, and even when they are in a time of exile, 
so that their entire involvement in their service of HaShem- ה״והי  
is in a way that they are engaged with working on something 
else, nevertheless, since their service of HaShem- ה״והי  in 
working on their body and animalistic soul, are the result of the 
essential recognition that stems from the essence of their soul, 
which recognizes the Essential Self of the Singular Preexistent 
Intrinsic Being, HaShem- ה״והי , blessed is He, therefore this 
service reaches the Essential Self of HaShem- ה״והי , blessed is 
He, and draws His Essential Self into the Torah as well. 
 

7. 
 

 This then, is the meaning of the verse,295 “All that is 
called by My Name and for My glory, I created it, I formed it, 
I even actualized it.”  That is, “All that is called by My Name,” 
refers to the souls of the Jewish people as they transcend the 
aspect of the Name, in that they are rooted in the Essential Self 

 
294 Talmud Bavli, Nedarim 32a; Also see at length in Mehutam Shel Yisroel of 

Rabbi Yoel HaKohen Kahan, translated as On the Essence of the Jewish People. 
295 Isaiah 43:7 



 

 
125 

of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, literally!  The words, “for My glory” 
refer to the Torah, as it states,296 “There is no glory (Kavod) 
except for Torah.”  For, “glory-Kavod- דובכ ” refers to the 
garment (Levush),297 and thus refer to the Torah, which is called 
the garment (Levush) of the Holy One, blessed is He.  That is to 
say, even the loftiest levels of the Torah are solely the aspect of 
a garment (Levush) and are of utterly no comparison to the 
Essential Self of HaShem- ה״והי  Himself, blessed is He.  Thus, 
even as the Torah is above, it requires the Jewish people to draw 
additional light and illumination into it.  This is similar to what 
is stated about David,298 that he would bond the Torah as it is 
above with the Holy One, blessed is He. 
 The verse then continues, “I created it, I formed it,” 
referring to the particular levels in Torah.  That is, “I created it” 
refers to the Written Torah, and “I formed it” refers to the Oral 
Torah.  This is because the difference between Creation 
(Briyah) and Formation (Yetzirah)299 is that creation (Briyah) 
refers to the simple substance (Chomer Pashut), whereas 
formation (Yetzirah) refers to defined form.  Thus, the Written 
Torah, which includes everything in it in a concealed manner, 
is the aspect of Creation (Briyah), whereas the Oral Torah, in 
which all the particulars are drawn out from concealment into 
revelation, is the aspect of Formation (Yetzirah). 
 The verse then continues to explain the manner of 
service of HaShem- ה״והי , blessed is He, of the souls of the 

 
296 Mishnah Avot 6:3 
297 See Talmud Bavli, Shabbat 113a 
298 See Zohar III 222b (Ra’aya Mehemna); Likkutei Torah, Shelach 47c, 51a 
299 See Sefer HaMaamarim 5662 p. 357. 
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Jewish people, meaning, the service by which they draw the 
light into the Torah.  This is indicated by, “I even actualized it-
Af Aseeteev- ויתישע ףא .”  The term “I actualized it-Aseeteev-

ויתיש -indicates compulsion (Kefiyah ”ע היפכ ),300 and refers to the 
manner of serving of HaShem- ה״והי , blessed is He, through 
accepting the yoke of His Kingship. 
 In this, there are two levels.  The first level is that one’s 
service does not stem from comprehension, but through the 
nullification of one’s sense of independent existence (Bittul 
b’Metziyut) to HaShem- ה״והי , blessed is He, which stems from 
the essence of the soul. [That is, it is above understanding and 
comprehension.]  The second is that one’s service of HaShem-

ה״והי , blessed is He, is below understanding and 
comprehension, meaning that, in and of himself, he does not 
desire HaShem’s- ה״והי  Godliness and even has desires that are 
alien to it. Nevertheless, he compels himself to serve HaShem-

ה״והי , blessed is He, by accepting the yoke of His Kingship. 
 These two levels are similar to the matter of the lower 
fear (Yirah Tata’ah) of HaShem- ה״והי  and the upper fear (Yirah 
Ila’ah) of HaShem- ה"והי .  Even though there is a vast distance 
of comparison between them, since one is the matter of 
nullifying one’s sense of independent existence (Bittul 
b’Metziyut), whereas the other is the acceptance of the yoke of 
HaShem’s- ה״והי  Kingship in a way that is below reason and 
understanding, nevertheless, since [this second one]  is the 
matter of accepting the yoke of His Kingship and sublimation 
and nullification to HaShem- ה״והי , blessed is He, it [also] is tied 

 
300 See Maamarei Admor HaEmtza’ee, Vayikra Vol. 2 p. 761 and on. 



 

 
127 

to and related to the aspect of nullifying one’s self-existence 
(Bittul b’Metziyut) to HaShem- ה״והי , blessed is He. 
 As known regarding the four levels [in ascending order],  
there is fear (Dechilu) of HaShem- ה"והי , followed by love 
(Rechimu) of HaShem- ה"והי , followed by a higher love 
(Rechimu) of HaShem- ה"והי , followed by a higher fear 
(Dechilu) of HaShem- ה"והי .301  That is, even though the first 
level of fear (Dechilu) is the aspect of the lower fear (Yirah 
Tata’ah) of HaShem- ה״והי , whereas the second fear (Dechilu) is 
the upper fear (Yirah Ila’ah) of HaShem- ה"והי , they 
nevertheless are related to each other.  For, it is not by means of 
love (Rechimu) of HaShem- ה״והי , that one comes to the level of 
the upper fear (Yirah Ila’ah) of Him.  Rather, it is by means of 
fear (Dechilu) of Him.   

This is because, though it is a lower fear (Yirah 
Tata’ah), nevertheless, since it is the aspect of sublimation and 
self-nullification (Bittul) to HaShem- ה״והי , blessed is He, it is 
specifically through it that one arrives at the level of the upper 
fear (Yirah Ila’ah) of Him, with the nullification of sense of 
independent existence (Bittul b’Metziyut) (stemming from the 
essential recognition in the essence of one’s soul, which 
recognizes the Essence of HaShem’s- ה״והי  Godliness). 
 This then, is what is meant by “I even actualized it-Af 
Aseeteev- ויתישע ףא ,” which includes two matters.  That is, it 
includes the lower level, which is only the acceptance of the 
yoke of HaShem’s- ה״והי  Kingship, and it also includes the 

 
301 See Zohar III 123a and on; Tikkunei Zohar, Tikkun 6, 21a; Tikkun 10, 25b; 

Likkutei Torah, Balak 73a; Sefer HaMaamarim 5658 p. 92; Discourse entitled 
“Lachein Emor LiBnei Yisroel” of Shabbat Parshat Va’era of this year 5718, and 
elsewhere. 
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highest level, which is the nullification of the sense of 
independent existence (Bittul b’Metziyut), in that they are 
related to each other.  About this the verse states,302 “Do not 
repel your servant in anger-Af- ףא ,” which refers to the aspect 
of, “I even actualized it-Af Aseeteev- ויתישע ףא ,” which is the 
aspect of the levels in descending order. However, even so, “Do 
not repel your servant in anger-Af- ףא .”  For, since he [still] is in 
a state of sublimation and self-nullification (Bittul) to HaShem-

ה״והי , blessed is He, it therefore is related to the nullification of 
one’s independent existence (Bittul b’Metziyut) to HaShem-

ה״והי , which stems from the essence of the soul.  Thus, even in 
this form of serving HaShem- ה״והי , we draw the Essential Self 
of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He. 
 This then, is the meaning of the verse, “All that is called 
by My Name and for My Glory, I created it, I formed it, I even 
actualized it.”  That is, through serving HaShem- ה"והי  as 
indicated by the words, “I even actualized it-Af Aseeteev-  ףא

ויתישע ,” which although it is a simple form of serving Him that 
only stems from accepting the yoke of HaShem’s- ה״והי  
Kingship, nevertheless, this draws additional light (Ohr) into 
the Torah. 
 

8. 
 

 This then, is the matter of Simchat Torah, in that the 
Jewish people cause the Torah to rejoice.  The manner of 
rejoicing is not through studying the Torah, nor is it even 

 
302 Psalms 27:9 
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through the public reading of the Torah.  Rather, we take the 
Torah specifically as it is wrapped in its mantle.  For, the Torah 
scroll is comprised of parchment and is comprised of the letters 
of the Torah.  The letters (Otiyot) are the aspect of revelation 
(Giluy), whereas the parchment is its essential being.  Thus, 
since the service of HaShem- ה״והי , blessed is He, on Simchat 
Torah, is to affect a drawing forth of the Essential Self of 
HaShem- ה״והי , blessed is He, we therefore cause the Torah to 
rejoice specifically as it is wrapped, meaning, we rejoice with 
the essential being of the Torah, and through doing so, we affect 
a drawing down of the Essential Self of HaShem- ה״והי , blessed 
is He. 
 All this is brought about specifically through the service 
of HaShem- ה״והי  of the Jewish people, which reaches the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  
Through our serving Him we actualize a dwelling place for the 
Holy One, blessed is He, in the lower worlds, so that we draw 
forth His Essential Self in all our matters, only that currently 
this is concealed, as explained above, and its revelation will 
occur in the coming future, may it be speedily in our days.  In 
that time there will be a revelation below of the Essential Self 
of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He, as He literally is, in an 
openly revealed way. 
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Discourse 5 
 

“Mageed MeReishit Acharit - 
From the beginning I foretell the end” 

 
Delivered on Shabbat Parshat Bereishit, 
Shabbat Mevarchim Marcheshvan (in the first gathering), 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,303 “From the beginning (MeReishit-

תישארמ ) I foretell the end; and from before, what has not yet 
been done; I say, My plan will stand and I will carry out My 
every desire.”  The Alter Rebbe explains304 the well-known 
question of Ramban305 regarding the juxtaposition of the word 
“In the beginning-Bereishit- תישארב ” to other words.  (For as 
stated by Rashi,306 “There is no instance in the Torah in which 
the word “Beginning-Reshit- תישאר ” is not connected with the 
words that follows it, such as the verse,307 ‘In the beginning-
Bereishit- תישארב  of the reign of Yehoyakim.’  The same is true 
here, that ‘Bereishit Bara Elohi”m- ם״יהלא ארב תישארב ’ is to be 
rendered, ‘In the beginning of [God’s] creating-Breishit Bero-

אורב תישארב .’”)  The Ramban’s question is that in this verse, 
 

303 Isaiah 46:10; Also see the format of the Shtar Tana’im engagement 
document. 

304 Maamarei Admor HaZaken 5562 Vol. 2 p. 323; Also see Ohr HaTorah, 
Bereishit Vol. 6, p. 1,154a and on. 

305 Ramban (Nachmanides) to Genesis 1:1 
306 Rashi to Genesis 1:1 
307 Jeremiah 26:1 
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“From the beginning (MeReishit- תישארמ ) I foretell the end,” the 
word “From the beginning-Mereishit- תישארמ ” is independent 
and not attached to the juxtaposed words. 

However, the explanation of the matter is that the word 
“In the beginning-Bereishit- תישארב ” is the first word of the 
Torah, and any place in Torah where the term “beginning-
Reishit- תישאר ” is mentioned, refers back to the beginning of the 
Torah, which itself is called “The beginning-Reishit- תישאר .”308  
Thus, the meaning of the verse, “From the beginning 
(MeReishit- תישארמ ) I foretell the end,” is that it refers to that 
“beginning-Reshit- תישאר ” about which it states, “In the 
beginning-Bereishit- תישארב  God created.” 

Now, at first glance, this must be better understood.  
For, according to this explanation, that the verse “From the 
beginning (MeReishit- תישארמ ) I foretell the end” refers to the 
verse “In the beginning-Bereishit- תישארב  God created,” from 
which all matters of Torah relating to “the beginning-Reishit-

תישאר ” are drawn, the verse should have instead said, “From the 
beginning (MeReishit- תישארמ ) I foretell the beginning (Reishit-

תישאר ).”  Why then does the verse state, “From the beginning 
(MeReishit- תישארמ ) I foretell the end (Acharit- תירחא )”? 

However, the explanation is that the reason it says 
“From the beginning (MeReishit- תישארמ ) I foretell the end,” is 
because all matters are considered to be the aspect of “the end-
Acharit- תירחא ” relative to the beginning indicated by “In the 
beginning-Bereishit- תישארב  God created.”  In other words, they 
only are called the “beginning-Reishit- תישאר ” in relation to 
their own level, in that in comparison to the levels below them 

 
308 See Ramban (Nachmanides) and Rashi to Genesis 1:1 ibid. 
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they are the beginning.  Nevertheless, in truth, relative to the 
beginning indicated by “In the beginning-Bereishit- תישארב  God 
created,” they are the aspect of the “end-Acharit- תירחא .” 

 
2. 
 

 The explanation is that there are several explanations 
and levels to the verse, “In the beginning-Bereishit- תישארב  God 
created.”309  The simple explanation is as taught by our sages, 
of blessed memory,310 that “‘In the beginning-Bereishit-

תישארב ’ is also a creative utterance.”  That is, it is the word of 
HaShem- ה״והי  and the Godly utterance that brings the physical 
heavens and earth into being.  The Zohar311 states that the verse, 
“In the beginning God created the heavens and the earth-
Bereishit Bara Elohi”m eit HaShamayim v’Eit HaAretz,” refers 
to the ten Sefirot.  That is, the word “In the beginning-Bereishit-

תישארב ” refers to the Sefirah of Wisdom-Chochmah, and the 
word “the earth-HaAretz- ץראה ” refers to the Sefirah of 
Kingship-Malchut. 
 We thus find that the word “In the beginning-Bereishit-

תישארב ” refers to the Sefirah of Wisdom-Chochmah of the 
world of Emanation (Atzilut), just as all the Sefirot refer to the 
world of Emanation (Atzilut).  For, as known, whenever it 
simply states, “ten Sefirot,” it refers to the Sefirot of the world 

 
309 See Torat Chayim, Bereishit 7a and on, 14c and on. 
310 Talmud Bavli, Rosh HaShanah 32a 
311 Zohar I 31b (Tosefta), cited and explained in the discourse entitled 

“Bereishit Bara” 5651 (Sefer HaMaamarim 5651 p. 89). 
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of Emanation (Atzilut), since that is the beginning of the 
limitation of, “ten and not nine; ten and not eleven.”312 
 In similar vein, Targum [Yerushalmi] translates the 
word “In the beginning-Bereishit- תישארב ” as “with Wisdom-
B’Chochmeta- אתמכוחב .”313 Additionally, Targum [Onkolos] 
translates “In the beginning-Bereishit- תישארב ” as 
“Primordially-b’Kadmin- ןימדקב ,”314 referring to the Sefirah of 
the Crown-Keter,315 which transcends the world of Emanation 
(Atzilut).  Higher than this, the word “In the beginning-
Bereishit- תישארב ” refers to the beginning of the line-Kav, which 
is the beginning of all matters relating to the chaining down of 
the worlds (Hishtalshelut) after the restraint of the Tzimtzum.  
Higher than this, since even before the restraint of the Tzimtzum 
there is the world of Emanation (Atzilut) of the general worlds 
(Klallut),316 (and as explained before,317 in the general world of 
Emanation (Atzilut) there is a likeness to all matters that exist 
in the particular world of Emanation, and therefore, just as “In 
the beginning-Bereishit- תישארב ” refers to Wisdom-Chochmah 
of the world of Emanation (Atzilut), this likewise is so in the 
general world of Emanation (Atzilut d’Klallut), which precedes 
and transcends the restraint of the Tzimtzum.) 

 
312 Sefer Yetzirah 1:4 
313 Targum Yerushalmi to Genesis 1:1; Zohar I 31b; Also see Shaar HaYichud 

of the Mittler Rebbe, translated as The Gate of Unity, Ch. 8. 
314 Targum Onkelus to Genesis 1:1 
315 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate 10 (Keter); Also see Shaar HaYichud of the Mittler Rebbe, translated as The 
Gate of Unity, Ch. 8. 

316 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 18. 

317 In the preceding discourse entitled “Lahavin Inyan Simchat Torah – To 
understand the matter of Simchat Torah,” Discourse 4, Ch. 2. 
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 Higher than this, the word “In the beginning-Bereishit-
תישארב ” refers to the aspect of the light (Ohr) of HaShem- ה״והי , 

blessed is He, which is much higher than even the general world 
of Emanation (Atzilut d’Klallut).  That is, it refers to the aspect 
of the light (Ohr) of HaShem- ה״והי , blessed is He, as it is 
included in the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי  Himself, blessed 
is He.   

However, ultimately, the true matter indicated by “In 
the beginning-Bereishit- תישארב ” refers to the Essential Self of 
the Singular Preexistent and Unlimited Being, HaShem- ה״והי  
Himself, blessed is He, whose existence is intrinsic to Him, and 
from whom all beings in existence, are newly brought into 
being.  This even includes the highest revelations in the aspect 
of the light (Ohr) that precedes and transcends the restraint of 
the Tzimtzum, until even physical beings that exist below.  For, 
it is from the reality of His Intrinsic Being that all other beings 
are brought into novel being.318 
 Now, the highest explanation of “In the beginning-
Bereishit- תישארב  God created,” that it refers to the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He, is tied to and is 
specifically related to the most final explanation, in that it refers 
to the Godly utterance that newly brings into existence and 
enlivens the physical heavens and the earth.  This is as stated by 
the Alter Rebbe in Iggeret HaKodesh,319 “It is the Essential 
Being of the Emanator, blessed is He, whose existence is 

 
318 Mishneh Torah, Hilchot Yesodei HaTorah 1:1 
319 Tanya, Iggeret HaKodesh, Epistle 20 
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intrinsic to Him, and who is not caused by any other cause that 
precedes Him, God forbid to think so, it is solely within His 
power and ability to create something from absolute nothing 
and naught, without there being any other cause that precedes 
the tangible something that is brought forth.”  In other words, 
the very existence of the tangible physical something (Yesh) 
which senses itself as existing intrinsically, is solely in the 
power of the Essential Self of the Singular Preexistent and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He, whose 
existence is [truly] intrinsic to Him. 
 This is similar to what we explained before320 on the 
verse,321 “I even actualized it-Af Aseeteev- ויתישע ףא ,” as it 
relates to man’s service of HaShem- ה״והי , blessed is He, in 
which there are two explanations.  The first explanation is that 
it refers to the highest level of acceptance of the yoke of 
HaShem’s- ה״והי  Kingship, in which a person is in a state of 
complete self-nullification of his existence (Bittul b’Metziyut) 
to HaShem- ה״והי , blessed is He.  That is, he has no sense of 
independent existence whatsoever, and the totality of his being 
is solely to fulfill HaShem’s- ה״והי  Supernal will, blessed is He.   

The second explanation is that it refers to the lowest 
level of accepting the yoke of HaShem’s- ה״והי  Kingship, in 
which a person is in a state and standing of ego and sense of 
self-existence, and does not desire HaShem’s- ה״והי  Godliness, 
but nonetheless compels himself to accept the yoke of 
HaShem’s- ה״והי  Kingship upon himself. 

 
320 In the preceding discourse entitled “Lahavin Inyan Simchat Torah – To 

understand the matter of Simchat Torah,” Discourse 4, Ch. 7. 
321 Isaiah 43:7 
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 It was explained about this that since both these levels 
are hinted in the word, “I actualized it-Aseeteev- ויתישע ,” they 
therefore are related to each other.  That is, since this is a matter 
of self-nullification (Bittul), it thus is related to the matter of “I 
actualized it-Aseeteev- ויתישע ,” which hints to the nullification 
of one’s sense of self-existence (Bittul b’Metziyut) to HaShem-

ה״והי , blessed is He, and transcends the matters hinted in the 
preceding words of the verse,322 “I created it-Barateev- ויתארב ,” 
and “I formed it-Yatzarteev- ויתרצי  and even transcends all lights 
(Orot) and revelations (Giluyim), even including the light (Ohr) 
as it is included in the Essential Self of HaShem- ה״והי , blessed 
is He.  It rather literally reaches the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי  Himself, blessed is He.   
The same is likewise true regarding our subject here, 

that the Godly power which brings forth the novel existence of 
physical creations, is specifically bound to the Essential Self of 
the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He.  This is to say that the 
existence of physicality is [specifically] from the Essential Self 
of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He. 
 With the above in mind, we can understand the verse,323 
“From the beginning (MeReishit- תישארמ ) I foretell the end 
(Acharit- תירחא ).”  That is, all aspects of beginning-Reishit-

תישאר  within the totality of the chaining down of all the worlds 

 
322 Isaiah 43:7 
323 Isaiah 46:10; Also see the format of the Shtar Tana’im engagement 

document. 
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(Hishtalshelut), are all in the aspect of an “end-Acharit- תירחא ” 
relative to the true matter of beginning-Reishit- תישאר , which is, 
“In the beginning-Bereishit- תישארב  God created.”  This is 
because the root of “In the beginning God created,” is the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  
(Though it is true that on the simple level, it refers to the Godly 
utterance which brings novel physical creations into existence, 
nevertheless, this is solely due to the power of the Essential Self 
of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He, within it.)   

Thus, relative to the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He, all 
other matters are considered to be the “end-Acharit- תירחא .”  In 
other words, relative to the Essential Self of HaShem- ה״והי , 
blessed is He, it is utterly inapplicable to say that this level is 
the lowest level, or is on the second level or the third level, and 
the like.  Rather, relative to Him all other matters are considered 
to be the “end-Acharit- תירחא ,” in that they altogether are utterly 
incomparable to Him. 
 

3. 
 

 Now, even though all matters of the most supernal and 
loftiest lights (Orot) and revelations (Giluyim) are the aspect of 
the “end-Acharit- תירחא ” relative to the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי  Himself, blessed is He, nevertheless, His Essential Self, 
blessed is He, is present within them.  For, as known, the 
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ultimate Supernal intent in the novel existence of all novel 
beings, whether they are the most supernal lights (Orot) and 
revelations (Giluyim), even including the light (Ohr) as it is 
included in His Essential Self, blessed is He, to even the lowest 
matters in the chaining down of the worlds (Hishtalshelut), and 
even this physical world, exist solely to fulfill His Supernal 
intention that, “The Holy One, blessed is He, desired a dwelling 
place for Himself in the lower worlds.”324   

In the words of our Rebbes and Leaders,325 “We do not 
know why the Holy One, blessed is He, desired it, but what we 
do know is that the Holy One, blessed is He, desired a dwelling 
place for Himself in the lower worlds.”  This also is explained 
about the teaching of our sages, of blessed memory,326 “In 
whom did He consult? In the souls of the righteous-Tzaddikim.”  
That is, the great pleasure that HaShem- ה״והי , blessed is He, 
would have through the service of Him by the righteous-
Tzaddikim, arose before Him, as it states,327 “Your nation are 
all righteous-Tzaddikim,” in that it is the souls of the Jewish 
people who will fulfill the Supernal intent of making a 
“dwelling place for the Holy One, blessed is He, in the lower 
worlds.” 
 It thus is understood that the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי  Himself, blessed is He, is found within all beings in 

 
324 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

13:6; Tanya Ch. 36, and elsewhere. 
325 Sefer HaMaamarim 5679 p. 302; See Hemshech 5666 p. 7; Sefer 

HaMaamarim 5700 p. 18 and elsewhere.  Also see Chayei HaNefesh of Rabbi 
Avraham Abulafia. 

326 Midrash Ruth Rabba 2:3 
327 Isaiah 60:21; Mishnah Sanhedrin 10:1 
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existence.  For, as known, HaShem- ה״והי , blessed is He, and His 
will (Ratzon- ןוצר ), are One, and therefore, certainly He and His 
pleasure (Ta’anug- גונעת ) are One.  Thus, since the Supernal will 
and pleasure of the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי , blessed is He, is 
found in all existent beings, therefore He Himself is also found 
in them.  That is, the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He, is 
found in all existent beings.  This is because the very existence, 
vitality, and sustainment of all novel beings comes from the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, at every moment. 

 
4. 
 

 This then, is the meaning of the verse,328 “From the 
beginning I foretell (Magid- דיגמ ) the end.”  The term “foretell-
Magid- דיגמ ” indicates “drawing down-Hamshachah- הכשמה ,”329 
as in the verse,330 “A stream that flows forth-Nageid- דגנ ,” as 
known regarding the distinction between an illumination 
(Ha’arah- הראה ) and drawing down (Hamshachah- הכשמה ).  
That is, in the case of an illumination (Ha’arah), the luminary 
remains in its place, only that it puts forth an illumination of its 
radiance.  In contrast, drawing down (Hamshachah) refers to 

 
328 Isaiah 46:10; Also see the format of the Shtar Tana’im engagement 

document. 
329 See Pri Etz Chayim, Shaar HaAmidah, Ch. 1; Likkutei Torah, Shir 

HaShirim 2c; Also see the note of the Rebbe to Maamarei Admor HaEmtza’ee, 
Na”Ch p. 547. 

330 See Daniel 7:10 
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when the essential thing itself is drawn down, such the drawing 
forth of a river, in which the river itself is drawn forth. 
 This then, is the meaning of the verse, “From the 
beginning I foretell (Magid- דיגמ ) the end.”  Namely, “the 
beginning-Reishit- תישאר ” refers to the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי , blessed is He, who is the true beginning-Reishit- תישאר .  In 
this regard the verse states, “From the beginning I foretell 
(Magid- דיגמ ) the end,” meaning that, so to speak, His Essential 
Self, blessed is He, is drawn down (Nimshach- ךשמנ ) in the 
aspect of the “end-Acharit- תירחא ,” referring to all of novel 
existence, which are all in the category of the “end-Acharit-

תירחא ” relative to the Essential Self of HaShem- ה״והי , blessed is 
He, and His Essential Self is found within them (as discussed 
before). 
 This then, is what the Alter Rebbe explained about the 
verse, “From the beginning (MeReishit- תישארמ ) I foretell the 
end.”  Namely, every place in Torah where the term “beginning-
Reishit- תישאר ” is mentioned, stems from the very first 
“beginning-Reishit- תישאר ,” of the verse, “In the beginning-
Bereishit- תישארב  God created etc.”  (That is, all matters of 
“beginning-Reishit- תישאר ” are drawn from and adhere to the 
True Beginning-Reishit- תישאר .)  In other words, even when 
discussing matters of “beginning-Reishit- תישאר ,” the verse 
nevertheless calls them the “end-Acharit- תירחא ,” and both 
matters are simultaneously true, since relative to the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי , blessed is He, they are the “end-Acharit- תירחא .”   
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As explained before, whatever is not the Essential Self 
of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי , blessed is He, is in the aspect of the “end-
Acharit- תירחא ,” and is only called the “beginning-Reishit-

תישאר ” relative to its own level, and is the aspect of a 
“beginning-Reishit- תישאר ” relative to the levels below it.  
However, the depth of the matter is that the very fact that they 
are all the aspect of the “beginning-Reishit- תישאר ” relative to 
the levels below them, is due to the matter indicated by this 
verse, “From the beginning I foretell (Magid- דיגמ ) the end,” 
namely, it is because the Essential Self of HaShem- ה״והי , 
blessed is He, who is the True Beginning-Reishit- תישאר , is 
found within them, and they therefore are also called the 
“beginning-Reishit- תישאר .” 

 
5. 
 

 With the above in mind, we can better understand the 
explanation in the discourse of his honorable holiness, my 
father-in-law, the Rebbe,331 that how we conduct ourselves on 
the Shabbat in which the Torah portion of Bereishit is read, 
affects all matters throughout the year. 
 To explain, in addition to the simple meaning of “all 
matters throughout the year,” there is also an inner meaning, 
which refers to all matters of the chaining down of the worlds 
(Hishtalshelut).  This is because the word, “year-Shanah- הנש ,” 

 
331 See Likkutei Sichot, Vol. 2, p. 449; Vol. 20 p. 556 
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is of the same root as “change-Shinuy- יונש .”332  [This is similar 
to the explanation in the teachings of Chassidus333 about the 
Etrog, which is called, “Hadar- רדה ,” because “It dwells-Dar- רד  
on its tree from year-Shanah- הנש  to year-Shanah- הנש .”334  That 
is, it is impervious to all [seasonal] changes-Shinuyim- םייוניש .  
This is because the matter of the Etrog is the world of Oneness-
Achdut- תודחא .]  It thus refers to all the “changes-Shinuyim-

םייונש ” throughout all the levels of the chaining down of the 
worlds (Hishtalshelut), even including the aspect of the light 
(Ohr) which is included in the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי , 
blessed is He.   

All those levels are affected by how we conduct 
ourselves on Shabbat Bereishit, since we then read, “In the 
beginning-Bereishit- תישארב  God created,” and as mentioned 
before (in chapter two), there are numerous levels in this, 
beginning with the simple explanation, that it refers to the 
Godly power that brings the physical heavens and earth into 
existence, and concluding with the explanation (which also is 
tied to the simple meaning, which has this in an inner way) that 
“In the beginning-Bereishit- תישארב ” refers to the Singular 
Preexistent Intrinsic and Essential Being, HaShem- ה״והי  
Himself, blessed is He, who is the True Beginning (Reishit 
HaAmeetee), and upon Whom all matters and changes-

 
332 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate 5 (HaShem- ה״והי ); Also see Avodat HaKodesh of Rabbi Meir Ibn Gabbai, 
Section 4, Ch. 19; Ohr HaTorah, Mikeitz p. 338b. 

333 Hemshech “v’Kachah” 5637 Ch. 87 & 94 (Sefer HaMaamarim 5637 Vol. 
2, p. 612 and on, and p. 627 and on). 

334 Talmud Bavli, Sukkah 35a 
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Shinuyim- םייוניש  throughout the chaining down of the worlds 
(Hishtalshelut) depend, up to and including even the aspect of 
the light (Ohr) as it is included in His Essential Self, blessed is 
He.  Therefore, if our conduct on Shabbat Bereishit is in a way 
of expansiveness, this draws down expansiveness in all matters, 
from the highest of the high to the lowest of the low. 
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Discourse 6 
 

“V’Eileh Toldot Yitzchak ben Avraham - 
These are the offspring of Yitzchak son of Avraham” 

 
Delivered on Shabbat Parshat Toldot, 
Shabbat Mevarchim and Erev Rosh Chodesh Kislev, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,335 “These are the offspring of Yitzchak 

son of Avraham – Avraham begot Yitzchak.”  Now, the 
question regarding the specific wording of this verse is well 
known.  Namely, we must understand the redundancy of the 
verse, in that immediately after stating “Yitzchak son of 
Avraham,” it adds and repeats, “Avraham begot Yitzchak.” 

An additional matter must be understood, based on the 
known teaching,336 “One may only call three [people] 
‘forefathers-Avot- תובא .’”337  That is, every Jew necessarily has 
the aspects of our “forefathers-Avot- תובא ” within himself.338  
This being so, we must understand the meaning of “Yitzchak 
son of Avraham” and “Avraham begot Yitzchak” in our service 

 
335 Genesis 28:19 
336 Talmud Bavli, Brachot 16b 
337 That is, Avraham, Yitzchak, and Yaakov, as opposed to the tribes.  See 

Rashi to Brachot 16b ibid.  Also see the preceding discourse of this year, 5718, 
entitled “Lahavin Inyan Simchat Torah – To understand the matter of Simchat 
Torah,” Discourse 4, Ch. 2. 

338 See Torah Ohr, beginning of Parshat Va’era. 
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of HaShem- ה״והי , blessed is He, as it is in the soul of each and 
every Jew. 

 
2. 

 
 The explanation339 of the matter is that, as known, 
Avraham and Yitzchak are the aspects of kindness-Chessed and 
might-Gevurah.340  That is, Avraham was the Chariot 
(Merkavah) for HaShem’s- ה״והי  quality of kindness-Chessed.  
For, as stated in Pardes Rimonim,341 citing Sefer HaBahir,342 
“The quality of kindness-Chessed said before the Holy One, 
blessed is He: ‘All the days that Avraham is on earth, I have not 
needed to serve my function, since Avraham stands and serves 
in my place.’”  This is because the way Avraham served 
HaShem- ה״והי , blessed is He, was through performing acts of 
lovingkindness (Gemilut Chassadim), such as welcoming 
guests and giving them food and drink etc., which is the matter 
of physically performing acts of lovingkindness (Gemilut 
Chassadim).   

Additionally, he performed spiritual acts of kindness 
(Gemilut Chassadim) as well, in that he revealed HaShem’s-

ה״והי  Godliness in the world.  This is as stated,343 “And he called 

 
339 See the discourse entitled “V’Eileh Toldot” 5678 (Sefer HaMaamarim 5678 

p. 68 and on); Discourse entitled “V’Eileh Toldot” and “Atid HaKadosh Baruch Hoo 
Lehanchil… Sha”y Olamot” 5698 (Sefer HaMaamarim 5698 p. 129 and on, p. 140 
and on);  Discourse entitled “Al Shloshah Devarim” of Shabbat Parshat Toldot 5699 
(Sefer HaMaamarim 5699 p. 102 and on). 

340 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gates Five, Six, and Seven. 

341 Pardes Rimonim, Shaar 22 (Shaar HaKinuyim), Ch. 4 
342 Sefer HaBahir, Section 191 
343 Genesis 21:33 
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there in the Name of HaShem- ה״והי , the Eternal God of the 
world,” about which it states,344 “Do not only read it as ‘he 
called-Vayikra- ארקיו ,’ but rather as, ‘he caused others to call-
Vayakree- אירקיו .’   

This teaches us that our forefather Avraham caused the 
Name of the Holy One, blessed is He, to be called out in the 
mouth of all passersby.  How so?  After they ate and drank, they 
would rise to bless him.  However, he would say to them, ‘Did 
you eat of what is mine? Rather, you ate from the food of the 
God of the world.  You therefore should thank, praise and bless 
the One who spoke and the world was.’”  In other words, his 
form of serving HaShem- ה״והי , blessed is He, was to affect the 
drawing down and revelation of HaShem’s- ה״והי  Godliness in 
the world. 

In contrast, Yitzchak was the Chariot (Merkavah) for 
HaShem’s- ה״והי  quality of might-Gevurah, as it states,345 “Had 
not the dread of Yitzchak-Pachad Yitzchak- קחצי דחפ  been with 
me etc.”346  This is because his mode of serving HaShem- ה״והי , 
blessed is He, was in the line of might-Gevurah. 

Now, these two matters of Avraham and Yitzchak, who 
are kindness-Chessed and might-Gevurah, are the aspects of 
light (Ohr) and darkness (Choshech).347  This is as stated in 

 
344 Talmud Bavli, Sotah 10a and on (cited in Rashit to Genesis 21:33 ibid.) 
345 Genesis 31:42; Also see Genesis 31:53 
346 See at length in Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates 

of Light, Gate Six (Gevurah). 
347 See Maamarei Admor HaZaken 5568 Vol. 1 p. 538 and on; Ohr HaTorah, 

Zot HaBrachah p. 1,894 and on; Discourse entitled “Vayomer Lo Yehonatan” of 
Shabbat Parshat Toldot 5680 (Sefer HaMaamarim 5680 p. 159 and on). 
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Zohar,348 “The word ‘to the light-LaOhr- רואל ’349 refers to 
Avraham, and the word ‘to the darkness-LaChoshech- ךשוחל ’ 
refers to Yitzchak.”  In other words, Avraham, who is the 
quality of kindness-Chessed and whose matter is that of 
drawing down (Hamshachah) and revelation (Giluy), is the 
aspect of light (Ohr).  In contrast, Yitzchak, who is the quality 
of might-Gevurah, the matter of which is concealment 
(He’elem), is the aspect of darkness (Choshech). 

The explanation is that in the matter of creation, both 
light (Ohr) and darkness (Choshech) are present, as the verse 
states,350 “[I am the One] Who forms light (Yotzer Ohr- רוא  ( רצוי
and creates darkness (Boreh Choshech- ךשוח ארוב ).”  In other 
words, the aspect of light (Ohr) is of a level that can be revealed 
to the one below, and it therefore is called “light-Ohr- רוא ” 
which is a matter of revelation (Giluy).   

In contrast, the aspect of darkness (Choshech) is a level 
that cannot be revealed below, and is therefore called 
“darkness-Choshech- ךשוח ,” which is the matter of concealment 
(He’elem).  This is why it states, “[I am the One] Who forms 
light (Yotzer Ohr- רוא רצוי ) and creates darkness (Boreh 
Choshech- ךשוח ארוב ).”351  That is, formation-Yetzirah- הריצי  
indicates something that already has a certain form-Tzurah- הרוצ  
to it, and it therefore is applicable for it to be revealed below.  
This is why formation-Yetzirah- הריצי  is juxtaposed to “light-
Ohr- רוא .”  In contrast, novel creation-Briyah- האירב  has no form, 

 
348 Zohar I 141b and on 
349 Of the verse (Genesis 1:5), “God called to the light-LaOhr- רואל  ‘Day,’ and 

to the darkness-LaChoshech- ךשחל  He called ‘Night.’” 
350 In the blessings of the Shema recital, from Isaiah 45:7 
351 Also see Sefer HaMaamarim 5662 p. 357 and on, and elsewhere. 
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and does not apply to being revealed below.  It therefore is the 
aspect of “darkness-Choshech- ךשוח .” 

 
3. 
 

 Nonetheless, we must better understand how this matter 
could be called “darkness-Choshech- ךשוח .”  For, all matters of 
concealment (He’elem) are only [concealment] relative to 
another, in that the other is incapable of receiving it.  This being 
so, how can “darkness-Choshech- ךשוח ” be applied to the 
essential level itself, even though the essential matter of 
concealment (He’elem) is that which transcends revelation 
(Giluy). 
 To further clarify, the matter of concealment (He’elem) 
and revelation (Giluy) is not in a way that the thing itself, which 
previously was concealed, then becomes revealed.  For 
example, it is not like something in a sealed box that then 
becomes revealed,  [because in such a case, the revelation 
(Giluy) is subsequently greater and loftier than the matter of 
concealment (He’elem).  For, in such a case, the revelation 
(Giluy) has both elements of superiority, in that it possesses the 
superior quality of the concealment (He’elem) (in that it is the 
essential thing itself which was in a state of concealment), as 
well as the superiority of revelation (Giluy)].  Rather, it is in a 
manner in which that which is in a state of concealment 
(He’elem) remains in a state of concealment (He’elem), and it 
is only that there is revelation (Giluy) that is drawn forth from 
the concealment.  However, the concealed matter itself remains 
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in a state of concealment (He’elem), as was explained in the 
preceding discourses.352 
 This being so, it is understood that the concealment 
(He’elem) is loftier than the revelation (Giluy), and the fact that 
it is called “concealment-He’elem- םלעה ” is solely due to the fact 
that it is concealed relative to another.  However, since it is the 
case that it is essentially loftier than the matter of revelation 
(Giluy), it is not understood why it is called by the term 
“darkness-Choshech- ךשוח .”  Yet, from the fact that it is indeed 
called by the term “darkness-Choshech- ךשוח ,” it is understood 
that the matter of concealment (He’elem) is not solely a 
concealment relative to another, but rather, that it essentially is 
the aspect of darkness-Choshech- ךשוח  and concealment-
He’elem- םלעה . 
 The explanation is that the aspect of concealment 
(He’elem) is in close proximity and adhesion to its source.  
Thus, since it is in close proximity, it therefore is in a state of 
the absence of spreading forth and expression.  It thus is in a 
state of darkness (Choshech) even relative to itself, in that it is 
not the aspect of the existence of light (Ohr).  For this same 
reason it also does not come to be revealed to another.   

This is similar to the dictum,353 “As long as one is 
preoccupied with absorbing [the teachings], he cannot give out 
[and express it to another] etc.”  That is, since he is completely 
preoccupied with absorbing, he is in a state of nullification of 

 
352 See the discourse entitled “Tikoo” of the second day of Rosh HaShanah of 

this year, 5718, Discourse 1, Ch. 5 and on; Discourse entitled “v’Amdoo Raglav” of 
the second day of Sukkot, Discourse 3, Ch. 2. 

353 See Talmud Bavli, Chullin 8b; Also see Shaar HaYichud of the Mittler 
Rebbe, translated as The Gate of Unity, Ch. 14. 
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all of his own senses, and it therefore is altogether inapplicable 
for him to bestow it to another.  An example of this is a teacher 
and his pupil, a bestower and a recipient.354  That is, when the 
student is preoccupied in receiving intellect from his teacher, he 
is in a state of nullification and the absence of his own sense of 
existence, to the point that it is entirely inapplicable for him to 
bestow anything at all. 
 The same is likewise true at the very inception of the 
matter of recipients (Mekablim), meaning, the Sefirah of 
Kingship-Malchut, the likeness for which in creation below is 
the moon (Levanah).  To explain, the matter of the moon is to 
give light upon the earth.  (For, although the verse states,355 
“And God made the two great luminaries, the greater luminary 
to dominate the day and the lesser luminary to dominate the 
night; and the stars; And God set them in the firmament,” the 
verse nevertheless concludes, “to give light upon the earth.”)   

Now, the light of the moon has various distinctions and 
changes.  That is, sometimes the moon is full, and completely 
whole, whereas other times its light is diminished, to the point 
that it sometimes is completely concealed.  For example, on the 
eve of Rosh Chodesh and on Rosh Chodesh itself, the moon is 
in a state of complete concealment, and even at the time of the 
birth (Molad) of the new moon, it is merely a solitary point.   

 
354 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 14 ibid. 
355 Genesis 1:16-17 
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These changes depend on its closeness or distance to its 
source, which is the light of the sun.356  For, in and of itself, the 
moon has no light, but rather, the moon reflects the light of the 
sun.  Thus, when the moon is in close proximity to the sun, its 
state is the absence of spreading forth, and to the degree that it 
distances from the sun, its own existence spreads out to a greater 
degree. 
 Now, just as this is so of the light of the moon, which is 
the recipient (Mekabel), so is this the case with the light of the 
sun, which is the bestower (Mashpia).  That is, when it comes 
to the light of the sun, there is the light that spreads forth (Ohr 
HaMitpashet) from the sun and the light as it is included (Ohr 
HaKallul) within the sun.  However, it is specifically when the 
light comes outside of its source in the essential self of the sun 
that it illuminates and spreads forth.  In contrast, as the light is 
included in its source, in the essential self of the sun, it cannot 
at all even be called “light-Ohr- רוא .” 
 This example may be applied to our understanding of 
the Sefirah of Kingship-Malchut, who “has nothing of her 
own,”357 but only receives from the aspect of Zeir Anpin.  That 
is, when she is close to Zeir Anpin, she then is in a state of 
complete nullification (Bittul), becoming merely “a point 
beneath [the Sefirah of] foundation-Yesod.”358  However, as she 
becomes distant from Zeir Anpin, she becomes “the head of 

 
356 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 

2 (The Letters of Creation, Part 1), the gate entitled “The seven letters ת״רפכ ד״גב  
correspond to the seven days of the week – Time and its Measurement” and on. 

357 Zohar I 33b; 249b; Zohar III 215a and elsewhere. 
358 See Zohar III 191a and the notes of Rabbi Chayim Vital there; Etz Chayim, 

Shaar 34 (Shaar Tikkun Nukva) Ch. 4; Also see Shaar HaYichud of the Mittler 
Rebbe, translated as The Gate of Unity, Ch. 49 and elsewhere. 
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foxes”359 to bestow light (Ohr) to the worlds of Creation, 
Formation, and Action (Briyah, Yetzirah, Asiyah).360 
 Now, just as this is so of the Sefirah of Kingship-
Malchut, so is it in the loftier levels.  That is, to the degree that 
it is in a state of closeness to the Essential Self of the Singular 
Preexistent Intrinsic Being of the Unlimited One, HaShem-

ה״והי , blessed is He, it is in a state of the total nullification of its 
existence (Bittul b’Metziyut), and is itself in a state of darkness 
(Choshech).   

This is like the teaching,361 “Even though the Supernal 
Crown (Keter Elyon) is a brilliant and refined light, it is dark 
before the Cause of all causes.”  In other words, even though it 
is the Supernal Crown (Keter Elyon) – the first of all the Sefirot 
– and in this itself, it is the aspect of “a brilliant and refined 
light,” nevertheless, “it is dark,” due to its nullification (Bittul) 
“before the Cause of all causes.”  This is like the teaching,362 
“All lights become dark before Him,” specifying, “before 
Him.” 
 The same is true of the general matter of light (Ohr) as 
it is above in HaShem’s- ה״והי  Godliness.  That is, it is 
specifically when it becomes distant from its Source that it then 
comes into the aspect of the existence of light (Ohr).  In 
contrast, when it is in close proximity and included in its 

 
359 Zohar Chadash, Shir HaShirim 71a; Etz Chayim, Shaar 3, Ch. 1; Shaar 4, 

Ch. 6; Maa’amarei Admor HaEmtza’ee, Devarim Vol. 1 p. 179. 
360 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 47 and on. 
361 Tikkunei Zohar, end of Tikkun 70 (135b) 
362 Zohar I 23a 
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Source, it is not the existence of light (Ohr) at all, as stated in 
Zohar,363 “They are not lights.” 
 Now, this does not contradict what is known about the 
matter of the world of Emanation (Atzilut).  That is, the meaning 
of the term “Emanation-Atzilut- תוליצא ” is that it is of the root 
“proximity-Eitzel- לצא ,” indicating closeness.364  However, even 
so, the matter of the world of Emanation (Atzilut) is that of 
revealing the concealed (Giluy HaHe’elem).365  The 
explanation of the difference between the meaning of the word 
“Light-Ohr- רוא ” and the meaning of the word “Emanation-
Atzilut- תוליצא ” is well known.   

That is, “light-Ohr- רוא ” indicates the revelation of 
something as it is due to its source, meaning, as it is in close 
proximity to its source.  In contrast, the matter of the term 
“Emanation-Atzilut- תוליצא ” is that it is revelation as it 
specifically is distant.  This is why the world of Emanation 
(Atzilut) is called a “world-Olam- םלוע ,” that is, it is called “The 
world of Emanation-Olam HaAtzilut- תוליצאה םלוע .”  Rather, the 
true matter of the light (Ohr- רוא ) is as it is in a state of proximity 
and included in its Source, at which point, it is not at all actually 
an aspect of the existence of light (Ohr- רוא ). 
 From all the above we may understand the matter of 
“darkness-Choshech- ךשוח .”  That is, it is called “darkness-
Choshech- ךשוח ” not just because of its concealment (He’elem) 

 
363 Zohar I 65a 
364 See Pardes Rimonim, Shaar 16 (Shaar ABY”A) Ch. 1; Maamarei Admor 

HaZaken Al Parshiyot HaTorah, Vol. 1, p. 311, and also see the citations in the next 
note, and elsewhere. 

365 See Torah Ohr, Mishpatim 76a; Ohr HaTorah Al Maamarei Rabboteinu 
Zichronam LiVracha, p. 201 and on, and elsewhere. 
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relative to another, but rather, in and of itself, it is the aspect of 
concealment (He’elem) and darkness (Choshech), in that it is 
the matter of nullification (Bittul) and absence of existence 
(He’eder HaMetziyut) stemming from its closeness to its 
Source.  It is for this reason that it states,366 “[I am the One] 
Who forms light (Yotzer Ohr- רוא רצוי ) and creates darkness 
(Boreh Choshech- ךשוח ארוב ).”  That is, Formation-Yetzirah-

הריצי , which is at a distance, refers to the aspect of light-Ohr-
רוא .  In contrast, Creation-Briyah- האירב  which refers to the very 

first novel creation of something (Yesh) that bears the Godly 
“nothingness-Ayin- ןיא ” upon itself, is not actually the existence 
of tangible “somethingness” (Yeshut) at all.  For since it is in 
the closest state of proximity to the Godly “nothingness-Ayin-

ןיא ,” it is entirely inapplicable for there to be any spreading forth 
whatsoever, and it therefore is the aspect of “darkness-
Choshech- ךשוח .”367 
 With all the above in mind, we can understand this 
matter as it applies to Avraham and Yitzchak, in that “light-
Ohr- רוא ” refers to Avraham, whereas “darkness-Choshech-

ךשוח ” refers to Yitzchak.  This is to say that Yitzchak’s service 
of HaShem- ה״והי , blessed is He, in the aspect of darkness 
(Choshech), is loftier than Avraham’s service of HaShem- ה״והי , 
blessed is He, in the aspect of light (Ohr).  For, the matter of 
light (Ohr) and revelation (Giluy) indicates distance, whereas 
the matter of darkness (Choshech) is due to closeness and 
proximity.   

 
366 In the blessings of the Shema recital, from Isaiah 45:7 
367 See at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem 

Is One, Vol. 2 (The Letters of Creation, Part 1), Gate entitled “The Three Letters Yod 
Hey Vav- ו״או א״ה ד״וי .” 
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In other words, the forms of service of Avraham and 
Yitzchak are the aspects of “running” (Ratzo) and “returning” 
(Shov).  Avraham’s form of serving HaShem- ה״והי , blessed is 
He, is the aspect of “returning” (Shov), and drawing down 
HaShem’s- ה״והי  Godliness below, to a distant place.  In contrast, 
Yitzchak’s form of serving HaShem- ה״והי , blessed is He, is 
from the aspect of severities-Gevurot, and is the “running” 
(Ratzo) desire to leave the limiting constraints of his vessels 
(Keilim).  That is, it indicates closeness to his Source, and that 
due to his sense of his Source, he is in a state of self-nullification 
(Bittul) and darkness (Choshech). 
 

4. 
 

 However, based on this, we must understand the 
meaning of the statement, “These are the offspring of Yitzchak 
son of Avraham.”  For, this leads us to understand that 
Avraham’s form of serving HaShem- ה״והי , blessed is He, 
precedes Yitzchak’s form of serving Him.  However, based 
upon what we just explained, that Avraham is the aspect of 
“returning” (Shov) and Yitzchak is the aspect of “running” 
(Ratzo), it would seem that Yitzchak’s form of serving 
HaShem- ה״והי , blessed is He, necessarily precedes Avraham’s 
form of service.  For, as known, there first must be the mode of 
serving HaShem- ה״והי , blessed is He, in a way of “running” 
(Ratzo), and only afterwards can there be the service of 
“returning” (Shov). 
 However, the explanation is that when it is explained in 
various places that the order of approach is that there first must 
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be the matter of “running” (Ratzo) and only afterwards the 
matter of “returning” (Shov), this is specifically from the 
vantage point of novel created beings.368  That is, the order of 
approach of novel created beings in their service of HaShem-

ה״והי , blessed is He, is that first there is “running” (Ratzo), and 
only afterwards there is “returning” (Shov).   

However, when it comes to the order of the drawing 
down of HaShem’s- ה״והי  Godliness from Above to below, there 
first is revelation (Giluy) and only afterwards there is 
concealment (He’elem).369  This is as stated in Etz Chayim,370 
that in the world of Akudim,371 the [Sefirot] are in a state of 
“coming, and not coming” (Mati v’Lo Mati).372  In other words, 
there first is the revelation (“coming-Mati- יטמ ”), and there then 
is the concealment (“not coming-Lo Mati- יטמ אל ”). 
 Now, since the matter of our forefathers is the drawing 
down of HaShem’s- ה״והי  Godliness from above to below, the 
verse therefore states, “Yitzchak the son of Avraham.”  That is, 
first there is the matter of Avraham, which is revelation (Giluy), 
and only afterwards is the matter of Yitzchak, which is 
concealment (He’elem). 

 
368 That is, in the order of ascent of the created beings from below to above, 

the Sefirah of might-Gevurah, which is the quality of Yitzchak, and is the matter of 
“running” (Ratzo) is first. 

369 That is, in the order of the Sefirot from Above to below, kindness-Chessed, 
which is the quality of Avraham, and is the aspect of revelation (Giluy), precedes the 
Sefirah of might-Gevurah. 

370 Etz Chayim, Shaar 7 (Shaar Mati v’Lo Mati) 
371 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 20, regarding the Sefirot of the world of Akudim, which are “one following the 
other.” 

372 See Zohar I 16b, 65a 
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 However, we must understand this still further.  For 
even in the matter of drawing down HaShem’s- ה״והי  Godliness 
from above to below, we find that concealment (He’elem) 
comes first, as known, that at first HaShem- ה״והי , blessed is He, 
constricted His great light, withdrawing it to the side, and only 
after the restraint of Tzimtzum, the revelation of the line-Kav 
was drawn down.373  However, the explanation is that the 
restraint of Tzimtzum before the subsequent revelation that 
relates to the matter of the drawing down, comes from the 
aspect of the light (Ohr) that is included in the Essential Self of 
the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי , blessed is He.  In other words, in order for there 
to be the novelty of the entire matter of “revelation” (Giluyim), 
it first was necessary for there to be the restraint of the 
Tzimtzum, after which the matter of revelation (Giluy) could 
be.374  [This is so even though on that level too, there was light 
(Ohr) and revelation (Giluy) that first preceded the restraint of 
Tzimtzum and the concealment of the light (Ohr).  That is, from 
the very fact that the restraint of Tzimtzum affected the light 
(Ohr), it is understood that the light (Ohr) and revelation 
(Giluy) preceded the restraint of Tzimtzum.   

Nevertheless, the totality of the light (Ohr) that precedes 
and transcends the restraint of Tzimtzum, which is the light 
(Ohr) as it is included in the Essential Self of HaShem- ה״והי , 
blessed is He, is not at all in a state of light (Ohr) and revelation 

 
373 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 11-14 and the citations and notes there. 
374 See the explanation of Rabbi Yechezkel Feigen in HaTomim, Vol. 1, 

Choveret 4, p. 46 [ דמ ]. 
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(Giluy).  This is as explained before about the teaching,375 
“They are not lights.”  Furthermore, even the light (Ohr) that 
does have some relation to revelation (Giluy) includes the 
intention for the restraint of the Tzimtzum in it.  In other words, 
the very fact that there is a drawing down of light (Ohr) in a 
way that at first it is concealed by the restraint of Tzimtzum, is 
because this itself is the intention of the restraint of the 
Tzimtzum, that transcends and precedes the light (Ohr) and 
revelation (Giluy).376  This is the meaning of the fact that, at 
their root, the severities-Gevurot precede the kindnesses-
Chassadim.377] 
 However, after the light (Ohr) has already come into the 
general category of “revelations” (Giluyim), the order is in a 
way of “coming, and not coming” (Mati v’Lo Mati), in that 
there first is revelation (Giluy) followed by concealment 
(He’elem).  Thus, in our forefathers, the matter of whom is the 
drawing down and revelation of HaShem’s- ה״והי  Godliness 
from above to below, the order is “Yitzchak son of Avraham,” 
in that Avraham is first, followed by Yitzchak. 
 

5. 
 

 Now, the explanation of the matter of Avraham and 
Yitzchak’s service of HaShem- ה״והי , blessed is He, as it relates 
to the service of HaShem- ה״והי , blessed is He, of each and every 
Jew, is that this is the matter of serving HaShem- ה״והי  with love 

 
375 Zohar I 65a 
376 See the discourse entitled “v’Khol HaAm Ro’im” 5675 (Hemshech 5672 

Vol. 2 p. 1,002 and on). 
377 See Ohr HaTorah, Korach p. 718 and elsewhere. 
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(Ahavah) and fear (Yirah) of Him, respectively.  This is because 
love (Ahavah) and fear (Yirah) of HaShem- ה״והי , blessed is He, 
are the inner aspects of the qualities of kindness-Chessed and 
might-Gevurah.378  That is, love (Ahavah) of HaShem- ה״והי  is 
the inner aspect of kindness-Chessed, as we see in the fact that 
the drawing down of kindness-Chessed comes from a sense of 
love for the person or thing that is loved.  The same is true of 
fear (Yirah).  Therefore, the matter of Avraham and Yitzchak, 
who are kindness-Chessed and might-Gevurah, as they are in 
our service of HaShem- ה״והי , are the matters of love (Ahavah) 
and fear (Yirah) of Him. 
 Now, love (Ahavah) is the aspect of distance, in that the 
emotion of love (Ahavah) comes about out of distance.  In other 
words, since one is distant from the object of his love, he 
experiences the emotion of love (Ahavah) for the one that he is 
distant from.  In contrast,  fear (Yirah) comes from closeness 
and is therefore the aspect of closeness.  This is like the 
statement about the coming future,379 “To enter clefts of the 
rocks and cracks of the crags, because of the fear of HaShem-

ה״והי  and from the Glory of His greatness.”  In other words, 
because of the awesome revelation of HaShem’s- ה״והי  
Godliness in a way of closeness, there will be fear (Yirah) etc.   

Thus, love (Ahavah) of HaShem- ה״והי , which comes 
from a state of distance, is the aspect of “returning” (Shov).  For, 
the matter of “returning” (Shov) is the drawing down of 
HaShem’s- ה״והי  Godliness into physical matters, in the place of 
distance.  In contrast, the fear (Yirah) of HaShem- ה״והי , blessed 

 
378 See Iggeret HaKodesh, Epistle 15 (123a) 
379 Isaiah 2:21 cited in Tanya, Likkutei Amarim, Ch. 36 
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is He, comes from a state of closeness, and is the aspect of 
“running” (Ratzo), in that he yearns to be in the place of 
closeness, to become included in his Source and be nullified of 
his independent existence (Bittul b’Metziyut). 
 The explanation is that the verse states,380 “And you 
shall love HaShem- ה״והי  your God.”  The question about this is 
well known.381  Namely, how is it possible for love (Ahavah), 
which is a heartfelt emotion, to be commanded.  That is, either 
way it makes no sense.  That is, if love (Ahavah) of HaShem-

ה״והי  is there, it is there [without the command], and if it is 
absent, then a command to love is inapplicable, just as a 
command to want something is inapplicable [that is, one either 
wants or does not want]. 
 Now, elsewhere it is explained that, in actuality, this 
commandment is to contemplate (Hitbonenut).  That is, the 
verse that precedes this states, “Listen Israel, HaShem- ה״והי  is 
our God, HaShem is One-HaShem Echad- דחא ה״והי .”382  That is, 
since one’s mind is indeed in his control, it is applicable for him 
to be commanded to contemplate (Hitbonenut), and through 
contemplation (Hitbonenut) into HaShem’s- ה״והי  Godliness, 
blessed is He, he automatically will come to love (Ahavah) 
Him.  The reason is because the intellect (Sechel) and the 
emotions (Midot) operate in a way of cause and effect.  
Therefore, if the cause is in a state of wholeness, the resultant 
effect will come automatically. 

 
380 Deuteronomy 6:5 
381 See Sefer HaMaamarim 5701 p. 116 and elsewhere. 
382 Which refers to the contemplation (Hitbonenut).  See Listen Israel, a 

translation of Rabbi Hillel Paritcher’s commentary to Ch. 1 of Shaar HaYichud of 
the Mittler Rebbe, known as The Tract on Contemplation (Kuntres HaHitbonenut). 
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 Nevertheless, this is still not fully understood.  For, 
based on the above, that the commandment is to contemplate 
(Hitbonenut) and that the automatic byproduct of it is love, why 
is it that the verse states, “You shall love-v’Ahavtah- תבהאו ,” 
indicating that the commandment about the love (Ahavah) 
itself? 
 Rather, the explanation383 is that the commandment, 
“You shall love-v’Ahavtah- תבהאו ” is that there should be the 
matter of “returning” (Shov) and drawing to below.  For, even 
when one contemplates, thus arousing love of HaShem- ה״והי , it 
can be that his love of HaShem- ה"והי , blessed is He, is solely a 
matter of “running” (Ratzo) [to HaShem- ה"והי ], like “Ben Azai, 
who gazed and died,”384 or like the sons of Aharon, about whom 
it states,385 “They came close before HaShem- ה״והי  and died,” 
which is the matter of the world of Chaos-Tohu.  This being so, 
this not according to HaShem’s- ה"והי  Supernal intention, as the 
verse states,386 “He did not create it for chaos (Tohu); He 
fashioned it to be inhabited (Lashevet- תבשל ).”387  It thus is in 
regard to this that a command is applicable, in that after the 
matter of “running” (Ratzo) [to HaShem- ה"והי ], there must be 
the matter of “returning” (Shov). 
 About this our sages, of blessed memory, expounded on 
the word, “And you shall love-v’Ahavta- תבהאו ,” saying,388 

 
383 See Torah Ohr, Toldot 17c; Discourse entitled “Lehavin Inyan Erev Rosh 

Chodesh,” Shabbat Parshat Toldot 5714, translated in The Teachings of The Rebbe 
5714, Discourse 4, Ch. 3. 

384 Talmud Bavli, Chagigah 14b 
385 Leviticus 16:1 
386 Isaiah 45:18 
387 The term “to be inhabited-LaShevet- תבשל ” shares the same root as “return-

Shov- בוש .” 
388 Talmud Bavli, Yoma 86a 
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“This means that you shall make the Name of Heaven beloved.”  
That is, love (Ahavah) of HaShem- ה״והי , blessed is He, must be 
brought into some form of actualization, which is the matter of 
“returning” (Shov). 
 The explanation is that “Heaven-Shamayim- םימש ” 
refers to the aspect of Zeir Anpin of the world of Emanation 
(Atzilut).  This is as stated,389 “May You, the Heavens 
(HaShamayim- םימשה ) hear (Tishma- עמשת ),” in which the verse 
does not state, “You in the Heavens-BaShamayim- םימשב ,” as in 
the verse,390 “I fill the heavens and the earth,” but it rather 
specifies, “You, the Heavens-HaShamayim- םימשה .”  In other 
words, the matter of [contemplation-Hitbonenut, indicated by] 
“Listening-Shmiyah- העימש ” should affect the aspect of the 
Heavens-Shamayim- םימש , which refers to Zeir Anpin of the 
world of Emanation (Atzilut).  This is as Zohar states,391 that the 
term “Heavens-Shamayim- םימש ” is composed of Fire-Aish- שא  
and water-Mayim- םימ , that is, kindness-Chessed and might-
Gevurah, which is the aspect of Zeir Anpin.   

Now, “The Name of Heaven-Sheim Shamayim-  םש
םימש ” is the vessel and receptacle for the aspect of Zeir Anpin, 

and thus refers to the aspect of Kingship-Malchut.  This then, is 
the meaning of their statement that, “It means that you should 
make the Name of Heaven-Shem Shamayim- םימש םש  beloved.”  
That is, you should cause a drawing forth of light (Ohr) in the 

 
389 Kings I 8:32, 34, 36, 39; Also see Sefer HaMaamarim 5701 p. 11; Also see 

Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Gates Three & 
Four (Netzach and Hod) and elsewhere. 

390 Jeremiah 23:24 
391 Zohar I 77a 
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aspect of Zeir Anpin and the aspect of Kingship-Malchut, until 
the light (Ohr) is drawn down to below. 

This is also the meaning of what our sages, of blessed 
memory, stated,392 “The Holy One, blessed is He, traveled a 
walking distance of five-hundred years to acquire a Name-
Shem- םש , as written,393 “God went forth to redeem a people 
unto Himself – thus acquiring a Name-Shem- םש  for Himself.”  
The “walking distance of five-hundred years” refers to the 
aspect of Zeir Anpin, in that five Sefirot394 are the primary 
aspect of Zeir Anpin, each of which include ten, and each of 
those also include ten, with a total of five-hundred.  The 
acquisition of a Name-Shem- םש  refers to the aspect of 
Kingship-Malchut.  Thus, when it states that, “The Holy One, 
blessed is He, traveled a walking distance of five-hundred years 
to acquire a Name-Shem- םש ,” this refers to the drawing down 
of the light (Ohr) in Zeir Anpin and Kingship-Malchut.  The 
explanation is that even though there is the supernal existence 
of the Sefirot of Zeir Anpin and Kingship-Malchut, there 
nevertheless is the necessity for man to serve HaShem- ה״והי , 
blessed is He, to affect a drawing down of the revelation of light 
(Ohr) in them. 

To clarify, as known, there is a difference between the 
time that the Holy Temple was standing and the time of exile.  
Namely, in the time that the Holy Temple was standing, there 
was an open illumination and revelation of HaShem’s- ה״והי  
Godliness.  In contrast, in the time of exile, “The Holy One, 

 
392 Midrash Kohelet Rabba 7:1 
393 Samuel II 7:23 
394 Kindness-Chessed, Might-Gevurah, Splendor-Tiferet, Conquest-Netzach, 

Majesty-Hod. 
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blessed is He, withdraws high above.”395  From this it is 
understood that it is possible for there be the existence of the 
Sefirot, but even so, it may be that there is no illumination of 
light (Ohr) and revelation (Giluy) in them.   

This is like the teaching,396 “If You would withdraw 
from them, all the names would remain as a body without a 
soul.”397  When it states “all the names” this not only refers to 
the aspect of Kingship-Malchut, but even to the aspect of Zeir 
Anpin, which are the seven unerasable holy names.398  More 
specifically, as Pardes Rimonim states,399 there are ten names 
(Shemot- תומש ) that are the vessels (Keilim) of the ten Sefirot.  It 
is in regard to them that Zohar states, “If You would withdraw 
from them, all the names would remain as a body without a 
soul.”   

That is, even though the Sefirot would remain in 
existence, there nevertheless would be no revelation (Giluy) in 
them at all.  This is compared to the body, which remains in its 
being, even after the light of the soul is no longer manifest in it, 
since it has a certain vitality, in and of itself.  The same is true 
above in Godliness, that  the vessels (Keilim) can remain in 
existence, even without any revelation (Giluy) in them.  [Even 
so, it is through them that vitality is drawn to the world, since 
the existence and the vitality of the worlds is from the aspect of 
the vessels (Keilim). 

 
395 See Zohar I 210a; Zohar III 20b 
396 Introduction to Tikkunei Zohar 17b 
397 Also see Shaar HaYichud of the Mittler Rebbe, translated as The Gate of 

Unity, Ch. 30. 
398 Talmud Bavli, Shevuot 35a;  
399 Pardes Rimonim, end of Shaar 1; Also see Shaarei Orah of Rabbi Yosef 

Gikatilla, translated as Gates of Light, Gate One (Malchut) through Gate Ten (Keter). 
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This accords with the teaching,400 “He and His life force 
are one,” in that He creates with them and through them, 
bringing novel existence forth from nothing to something etc.  
That is, the thirty vessels (Keilim) of Zeir Anpin and Nukvah [of 
the world of Emanation (Atzilut)] become the soul levels of 
Neshamah, Ru’ach, and Nefesh of the worlds of Creation, 
Formation, and Action (Briyah, Yetzirah, Asiyah).401  However, 
it is only when the light (Ohr) illuminates in a revealed manner 
in the vessels (Keilim) that there is the revelation of HaShem’s-

ה״והי  Godliness in the world.  However, when the lights (Orot) 
withdraw, HaShem’s- ה״והי  Godliness is in a state of 
concealment in the world.]   

This is why the service of HaShem- ה״והי  by the souls of 
the Jewish people is necessary, so that “The Name of Heaven-
Shem Shamayim- םימש  is made to be beloved,” meaning, that 
they affect a drawing down of the revelation of the limitless 
light of the Unlimited One, HaShem- ה״והי , blessed is He, within 
the aspects of Zeir Anpin and Kingship-Malchut, to the point 
that there is an illumination of light (Ohr) below. 

About this the verse states,402 “The path of the righteous 
(Tzaddikim) is like the glow of sunlight, growing brighter until 
high noon.”  The explanation is that the Holy One, blessed is 
He, is called righteous-Tzaddik,403 as it states,404 “HaShem- ה״והי  

 
400 Introduction to Tikkunei Zohar 17a ibid. 
401 Etz Chayim, Shaar 42, Ch. 2; Tanya, Iggeret HaKodesh, Epistle 20; Kuntres 

Acharon, 4; Likkutei Torah, Re’eh 12c; Shir HaShirim 33a and elsewhere; Also see 
Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Shaar 5 
(regarding the thirty titles from which the worlds derive their vitality). 

402 Proverbs 4:18 
403 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut) and Gate Two (Yesod). 
404 Psalms 145:17 
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is righteous (Tzaddik- קידצ ) in all his ways.”  This is because all 
drawings and bestowals of beneficence from HaShem- ה״והי  
Above, are completely in a way of charity (Tzedakah- הקדצ ).  
That is, He bestows to the poor and lowly, since relative to 
HaShem- ה״והי , blessed is He, all are paupers and lowly.   

This comes about through the charity (Tzedakah) that a 
person gives below to one who has nothing of his own, through 
which he affects a drawing down of charity (Tzedakah- הקדצ ) 
from above.  About this the verse states,405 “For HaShem- ה״והי  
is righteous-Tzaddik- קידצ , He loves those of charitable deeds-
Tzedakot- תוקדצ .”  This is as stated in Midrash,406 “Every 
craftsman hates others of his craft, but the Holy One, blessed is 
He, is righteous-Tzaddik and He loves those of charitable 
deeds-Tzadakot- תוקדצ .”   

In other words, Above in HaShem’s- ה״והי  Godliness, the 
very opposite is so, that through the souls of the Jewish people 
serving HaShem- ה״והי  by doing acts of charity-Tzedakah- הקדצ  
(“He loves those of charitable deeds-Tzedakot- תוקדצ ”), the 
matter of charity-Tzedakah- הקדצ  is drawn down from Above 
(“HaShem- ה״והי  is righteous-Tzaddik- קידצ ”). 

This is as stated,407 “He relates His word to Yaakov, His 
statutes and judgments to Israel.”  In other words, what He 
Himself does He commands the Jewish people to do.  The inner 
explanation408 is that through commanding the Jewish people to 
do so, He thereby does so Himself.  In other words, through the 
Jewish people doing acts of charity (Tzedakah- הקדצ ) - which 

 
405 Psalms 11:7 
406 Midrash Bereishit Rabba 32:2 
407 Psalms 147:19; Midrash Shemot Rabba 30:9 
408 See Sefer HaMaamarim 5636 Vol. 2 p. 327 and elsewhere. 
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refers to and includes all the mitzvot, as is stated in Tanya,409 
that “[throughout Talmud Yerushalmi,] charity-Tzedakah- הקדצ  
is simply called “the commandment-mitzvah- הוצמ ,” - through 
this we affect there to be an illumination of the limitless light of 
the Unlimited One, HaShem- ה״והי , blessed is He, within the 
Sefirot of Zeir Anpin and Kingship-Malchut, to the point that it 
is drawn down below. 

This then, is the meaning of the verse,410 “The path of 
the righteous (Tzaddikim) is like the glow of sunlight, growing 
brighter until high noon,” in which the term is “righteous-
Tzaddikim- םיקידצ ” is in the plural form.  That is, it both refers 
to the righteous acts of charity-Tzedakah- הקדצ  that man does 
below, as well as the upper charity-Tzedakah- הקדצ  of HaShem-

ה״והי , blessed is He.  The verse continues that they are “like the 
glow of sunlight-k’Ohr Nogah- הגונ רואכ ,” referring to “the light 
(Ohr- רוא ) that was created on the first day of creation, by which 
Adam, the first man, gazed from one end of the world to the 
other end of the world.”411  It is through charity-Tzedakah- הקדצ  
that we draw down this light.   

In other words, since the primary Supernal intent is to 
draw the light (Ohr) below, it therefore is necessary to 
specifically draw down the light (Ohr) of HaShem- ה״והי  that 
transcends the chaining down of the worlds (Hishtalshelut).  
For, when it comes to the light (Ohr) of the chaining down of 
the worlds (Hishtalshelut), the further it is drawn down, the 
more diminished its light becomes, and this being so, below it 

 
409 Tanya, Ch. 37 
410 Proverbs 4:18 
411 See Midrash, Bereishit Rabba 11:2; Zohar I 59a 



 

 
169 

is not luminous.  This is why it is necessary to drawn down the 
light (Ohr) of HaShem- ה״והי  that transcends the chaining down 
of the worlds, for through doing so, the light (Ohr) is drawn all 
the way down.  This is the meaning of, “from one end of the 
world to the other end of the world.”   

This then, is the meaning of the teaching, “The Name of 
Heaven-Shem Shamayim- םימש םש  should be made beloved by 
your hand.”  That is, through serving HaShem- ה״והי , blessed is 
He, by fulfilling Torah and mitzvot, we draw down the light 
(Ohr) of HaShem- ה״והי  below.  Thus, from all the above, it is 
understood that serving HaShem- ה״והי  with love (Ahavah), is 
the aspect of “returning” (Shov). 

However, the way that Yitzchak served HaShem- ה״והי , 
blessed is He, was by ascension from below to Above.  This is 
why he was engaged in digging of wells, which refers to the 
removal of stones, dirt and all other materials that cause the 
concealment of the wellsprings.  Through doing so, the Source 
of Living Waters (Mekor Mayim Chayim- םייח םימ רוקמ ) is 
revealed.  For, as known,412 the Source of Living Waters 
(Mekor Mayim Chayim- םייח םימ רוקמ ) refers to the Godliness of 
HaShem- ה״והי , as it states,413 “[They have left] HaShem- ה״והי , 
the Source of Living Waters-Mekor Mayim Chayim-  םימ רוקמ

םייח .”  Thus, it is to this end that his labor in serving HaShem-
ה״והי , blessed is He, was directed, namely, to remove the 

concealments and obstructions which cover the aspect of the 
Source of Living Waters-Mekor Mayim Chayim- םייח םימ רוקמ , 

 
412 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate 2 (Yesod), section on HaShem’s- ה״והי  titles, “The Source of Living Waters-
Mekor Mayim Chayim- םייח םימ רוקמ .” 

413 Jeremiah 17:13 
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so that there thereby will a revelation of the aspect of Living 
Waters-Mayim Chayim- םייח םימ , as they flow and burst forth in 
a way of ascent from below to above. 
 

6. 
 

 However, we still must understand the difference 
between Avraham’s form of serving HaShem- ה״והי  and 
Yitzchak’s form of serving Him.  At first glance, they seem to 
be the same.  That is, just as Avraham endeavored to draw down 
HaShem’s- ה״והי  Godliness into the world, so likewise Yitzchak 
endeavored to remove all the obstructions and concealments so 
that HaShem’s- ה״והי  Godliness would be revealed in the world.  
This being so, what difference and distinction is there between 
them? 
 However, the explanation is that there is a difference 
between drawing down from above to below, and an ascent 
from below to above.  Now, it should be clarified that here the 
matter of “above” and “below” does not refer to the parameters 
of space.  For, when it comes to spirituality in general, and 
particularly to HaShem’s- ה״והי  Godliness above, the parameters 
of space are utterly inapplicable.414  Rather, what is meant by 
the words “above” and “below” refers to levels of superiority 
and importance,415 such as a cause relative to its effect.  An 
example is the distinction between intellect and emotions, 

 
414 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 

2 (The Letters of Creation, Part II), The Gate explaining the truth of Sinai- יניס  where 
the Ten Commandments-Aseret HaDvarim- םירבדה תרשע  were given. 

415 Mishneh Torah, Hilchot Yesodei HaTorah 2:6; Also see Moreh Nevuchim, 
Vol. 1, Ch. 8, further explained in Sefer Chakirah of the Tzemach Tzedek 74b. 



 

 
171 

which are likewise “above” and “below,” respectively.  That is, 
the intellect is the cause, and is higher in superiority, whereas 
emotions are the effect, and are below.   

This same difference applies to the approach from 
above to below, or from below to above.  That is, the level of 
Avraham was from above to below, meaning that he drew down 
the aspect “above” to the aspect “below.”  In contrast, the level 
of Yitzchak was from below to above, meaning that he elevated 
the lower level to the higher level. 

This may be better understood by comparing the 
difference between the revelations at the time that the Torah 
was given, to the revelations of the coming future.  The 
revelations at the time when the Torah was given were from 
Above to below, as the verse states,416 “HaShem- ה״והי  
descended upon Mount Sinai.”  Nevertheless, the lower ones 
remained in their place and state, not becoming more refined at 
all.  For, the Torah was given only fifty days after the exodus 
from Egypt, and this being so, they remained in their physical 
state etc.  Nevertheless, the descent from Above to below was 
done by the power of the Unlimited One, HaShem- ה״והי , blessed 
is He, who is capable of literally anything, and can therefore 
descend and becoming revealed below – even though the lower 
being remains in his physical state, as he was before. 

In contrast, the revelations of the coming future will be 
in a way of ascent from below to above, in that the lower being 
himself will become refined – so that he no longer will be 
“lower” – but will become a fitting receptacle for HaShem’s-

ה״והי  Godliness.  It is for this reason that they stated that, in the 
 

416 Exodus 19:20 
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coming future, the body will be sustained by Godliness.  That 
is, the body will become refined to such a degree that it will 
become a fitting receptacle for HaShem’s- ה״והי  Godliness, and 
will actually be sustained by HaShem’s- ה״והי  Godliness.417 

The general difference between these two above-
mentioned manners, is explained with a well-known analogy.418  
Namely, when there are two people, one standing on the top of 
a mountain, and the other standing below in the valley, they can 
come together in one of two ways.  Either the upper one must 
descend below or the lower one must ascend above.  The 
difference is that the descent to below of the One Above, is not 
difficult.  For, since He is the One Above, who can tell Him 
what to do?  And He is able to descend to whatever degree He 
wants. 

However, for the one below to ascend Above, various 
requirements must be met, as the verse states,419 “Who may 
ascend the mountain of HaShem- ה״והי , and who may stand in 
the place of His sanctity?  One with clean hands and a pure heart 
etc.” (as well as all the other requirements enumerated there).  
The reason is because the matter of ascent requires the lower 
one to refine himself. 

From this it is understood that serving HaShem- ה״והי  
from below to Above, is far superior to serving Him from 
Above to below.  For, in serving HaShem- ה״והי  from Above to 
below, since the lower being himself did not become refined, 
and it is only that the light (Ohr) of HaShem- ה״והי  illuminates 

 
417 See Sefer HaMaamarim 5698 p. 214 and on; Also see Avodat HaKodesh of 

Rabbi Meir Ibn Gabbi, Chelek HaAvodah, Ch. 42-43. 
418 See Likkutei Torah, Parshat Re’eh 26a, 28b, and elsewhere. 
419 Psalms 24:3 and on. 
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in him in a way that is from Above to below, it is possible that 
when his physicality and coarseness will dominate, the light 
(Ohr) of HaShem- ה"והי  will withdraw.   

This is like what our sages, of blessed memory, 
stated,420 “Whoever walks [even four cubits] with an upright 
posture,421 it is as if he is pushing away the feet of the 
Indwelling Presence of HaShem- ה״והי , the Shechinah.”  In 
contrast, in the service of HaShem- ה״והי  from below to Above, 
since the lower being himself becomes refined, the light (Ohr) 
of HaShem- ה״והי , remains and is sustained. 

This likewise is the difference between the revelations 
at the time that the Torah was given, and the revelations of the 
coming future.  For, the revelations at the giving of the Torah 
were followed by subsequent exiles.  In contrast, the revelations 
of the coming future will be sustained eternally. 

The same is true regarding the distinction between 
Avraham’s form of serving HaShem- ה"והי  and Yitzchak’s form 
of serving HaShem- ה"והי .  Avraham’s form of service was that 
he drew down HaShem’s- ה״והי  Godliness from Above to below, 
without affecting the refinement of the lower.  In contrast, 
Yitzchak’s form of service was from below to Above and 
affected the refinement of the lower, so that it became a 
receptacle for HaShem’s- ה״והי  Godliness.  This is the meaning 
of his digging wells, meaning that he removed the coarseness 
etc.   

 
420 Talmud Bavli, Brachot 43b 
421 Indicating haughtiness 
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Even though it is true that Avraham also dug wells, 
nevertheless, upon the death of Avraham, the verse states,422 
“The Philistines plugged them up and filled them with dirt.”423  
This is because Avraham’s service was solely in the manner of 
revealing a loftier light (Ohr), without the refinement of the 
lower, and it therefore was subsequently followed by the 
withdrawal of the light (Ohr).  In contrast, it was entirely 
inapplicable for Yitzchak’s wells to be stopped up by the 
Philistines, since Yitzchak’s form of serving HaShem- ה״והי , 
was in a manner of ascent, through affecting the refinement of 
the lower beings themselves. 

 
7. 
 

 Now, about the wells of Yitzchak it is written,424 “And 
he called them names (Shemot- תומש ), like the names (Shemot-

תמש ) that his father had called them.”  That is, in regard to the 
“names-Shemot- תומש ” of Yitzchak, the word “names-Shemot-

תומש ” is spelled in full, including the letter Vav-ו.  In contrast, 
the “names-Shemot- תמש ” of Avraham are spelled lacking the 
letter Vav-ו.  However, at first glance, this is not understood.  
For, as is well-known about the matter of the letter Vav-ו, it 
indicates the drawing down from Above to below.425  Thus, 
since Avraham is the matter of drawing down to below, whereas 

 
422 Genesis 26:15-18 
423 Regarding the external husk of the Philistines and their stopping up the 

wells of Avraham, see Derech Chayim of the Mittler Rebbe, translated as The Way 
of Life, Ch. 6. 

424 Genesis 26:18 
425 See Likkutei Torah, Beshalach 1a; Shaar HaYichud of the Mittler Rebbe, 

translated as The Gate of Unity, Ch. 13, and elsewhere. 
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Yitzchak is matter of ascent, it should have said “names-
Shemot- תמש ” missing the letter Vav-ו in regard to Yitzchak, and 
should have said “names-Shemot- תומש ” with the letter Vav-ו in 
regard to Avraham. 
 However, the explanation is that just as the letter Vav-ו 
is the matter of drawing down (Hamshachah), we likewise find 
that the matter of ascent (Ha’ala’ah) is also related to the letter 
Vav-ו.  This is explained in Likkutei Torah426 regarding the 
matter of the travels of the Jewish people in the desert.  It is 
explained there that all ascents from below to Above are by 
means of the name of forty two (Shem Ma”V- ב״מ םש ), which is 
six-ו times seven-ז, or seven-ז times six-ו.  We thus find that 
even the ascent (Ha’ala’ah) is by means of the letter Vav-ו. 
 The explanation is that it states in Zohar427 on the 
verse,428 “And you shall give me a sign (Ot- תוא ) of truth-Emet-

תמא ,” that, “This refers to the letter (Ot- תוא ) Vav-ו.”  
Additionally, it is written,429 “HaShem- ה״והי  is close to all who 
call Him, to all who call Him in truth-Emet- תמא .”  In other 
words, this verse refers to the matter of calling from below to 
Above, and particularly to serving HaShem- ה״והי  in prayer, 
which is a manner of ascent from below to above, and it is about 
this that it states, “in truth-b’Emet- תמאב ,” referring to the letter 
Vav-ו.  This is because the matter of ascent (Ha’ala’ah) is also 
with the letter Vav-ו. 

 
426 Likkutei Torah, Masei 89d and on, 92b and on. 
427 Zohar III 1a 
428 Joshua 2:12; Explained in Biurei Zohar of the Tzemach Tzedek, Vol. 1, p. 

313 and on; Also see Shaar HaYichud of the Mittler Rebbe, translated as The Gate 
of Unity, Ch. 35. 

429 Psalms 145:18 
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 The explanation is that through the ascent accomplished 
by the labor of affecting refinement (Avodat HaBirurim) in a 
way of below to above, we thereby attain and draw down the 
aspect of Truth-Emet- תמא , which is the letter Vav-430.ו  In other 
words, when the drawing down comes on its own, in a way of 
Above to below, then what is drawn down is not eternally 
sustained, since the lower being is not a fitting receptacle for it.  
(This is as explained before about the wells of Avraham.)  In 
contrast, when there first is the ascent from below to Above, 
and it is the ascent (Ha’ala’ah) that causes the drawing down 
(Hamshachah), the drawing down (Hamshachah) is then in the 
aspect of the Vav-ו, which is the letter of Truth-Ot Emet-  תוא

תמא , in that what is drawn down is sustained, since it comes 
about by the making of a receptacle (Klee). 
 On a deeper level, through the labor of refinement 
(Avodat HaBirurim) we refine the darkness (Choshech) itself, 
transforming it into light (Ohr), thereby reaching and drawing 
down a much higher aspect of HaShem’s- ה״והי  Godliness, 
indicated by the verse,431 “He sets darkness (Choshech) as His 
hiding place.”  That is, when the drawing down (Hamshachah) 
comes from the ascent (Ha’ala’ah), the drawing down is from 
a much higher aspect of HaShem’s- ה״והי  Godliness, in which 
change or cessation is altogether inapplicable, this being the 
matter of the letter Vav-ו [of HaShem’s- ה"והי   Name] which is 
“the letter of Truth-Ot Emet- תמא תוא .” 

 
430 Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of 

Light, Shaar 5 (Tiferet), section on HaShem’s- ה״והי  title Truth-Emet- תמא . 
431 Psalms 18:12 
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 This likewise is the meaning of the explanation in Torah 
Ohr on this week’s Torah portion (Parshat Toldot),432 about the 
words,433 “Our God and the God of our fathers (Elohei”nu 
v’Eloh”ei Avoteinu- וניתובא י״הלאו ו״ניהלא ).”  [That is, at first 
glance, the order is not understood, being that “Our God-
Elohei”nu- ו״ניהלא ” refers to the God of all Israel.  This being 
so, it should have stated it according to the order of the 
generations, by first stating, “The God of our fathers-Eloh”ei 
Avoteinu- וניתובא י״הלא ,” and then stating, “Our God-Elohei”nu-

ו״ניהלא .”   
However, the explanation is that] “Our fathers-

Avoteinu- וניתובא ” refers to the aspect of the mind and intellect 
(Mochin), beginning with Avraham, who is the aspect of 
wisdom-Chochmah, which is the very inception of the matter 
of drawing down (Hamshachah).  Now, in order for wisdom-
Chochmah to exist, there specifically must first be the matter of 
the restraint of Tzimtzum.  For, relative to the Essential Self of 
the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He, wisdom-Chochmah and 
action-Asiyah are equal, as the verse states,434 “You made them 
(Asita- תישע ) all with wisdom (Chochmah- המכח ).”  Thus, the 
existence of wisdom-Chochmah is brought about through the 
constriction of Tzimtzum.   

This then, is the meaning of, “Our God and the God of 
our fathers (Elohei”nu v’Eloh”ei Avoteinu-  י״הלאו ו״ניהלא

וניתובא ).”  That is, “Our God-Elohei”nu- ו״ניהלא  ” refers to the 

 
432 Torah Ohr, Toldot 17b and on. 
433 In the Amidah liturgy and elsewhere. 
434 Psalms 104:24 
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restraint of the Tzimtzum, and through the restraint of the 
Tzimtzum the matter of drawing down (Hamshachah) is then 
made to be.  This is as indicated by the next word, “and the God-
V’Elohei- י״הלאו ,” in which the prefix of the letter Vav-ו 
indicates the matter of drawing down (Hamshachah), so that 
there can then be the aspect of “our fathers-Avoteinu- וניתובא ,” 
referring to the existence of the mind and intellect (Mochin).   

It therefore first states “Our God-Elohei”nu- ו״ניהלא ,” in 
that the cause for the entire matter of the restraint of Tzimtzum 
(for the purpose of the drawing forth wisdom-Chochmah) is the 
Jewish people – “our God.”  This is to say that the entire matter 
of the restraint of Tzimtzum and the drawing down 
(Hamshachah) of influence is for the sake of the Jewish people.  
This is as stated,435 “In the beginning God created (Bereishit 
Bara Elohi”m- ם״יהלא ארב תישארב ),” meaning,436 “For the sake 
of the Israel who are called ‘The Beginning-Reishit- תישאר .’”   

This is because the word “In the beginning-Bereishit-
תישארב ” refers to the aspect of wisdom-Chochmah,437 as it 

states [about the wisdom-Chochmah of the Torah],438 
“HaShem- ה״והי  acquired me as the beginning-Reishit- תישאר  of 
His way.”  However, the existence of wisdom-Chochmah, 
comes about by the constriction of the Tzimtzum, through 
HaShem’s- ה״והי  title God-Elohi”m- ם״יהלא , as it states,439 “In the 
beginning God-Elohi”m- ם״יהלא  created,” all of which is for the 

 
435 Genesis 1:1 
436 See Rashi and Ramban to Genesis 1:1 
437 Targum Yerushalmi to Genesis 1:1 
438 Proverbs 8:22; Also see Rashi and Ramban to Genesis 1:1 ibid. 
439 Genesis 1:1 
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sake of the Jewish people who are called “The Beginning-
Reishit- תישאר .”   

In other words, the general matter of the drawing down 
(Hamshachah) stems from the labor of the Jewish people 
serving HaShem- ה״והי , blessed is He, from below to Above.  
This is as explained elsewhere440 regarding the teaching,441 “In 
whom did He consult? In the souls of the righteous-Tzaddikim.”  
In other words, even though the drawing down of the light (Ohr) 
is in a manner of from Above to below, in that “He desires 
kindness,”442 nevertheless, the very fact that “He desires 
kindness” is because the pleasure He would have by the Jewish 
people serving Him arose before Him, specifically that their 
service of Him would be in a way of ascent from below to 
Above.  Due to this, He decided to “desire kindness.” 

We thus find that the entire matter of drawing down to 
below (Hamshachah) is for the sake of serving HaShem- ה״והי , 
blessed is He.  In other words, for there to be the arousal from 
below, there had to the granting of strength for this from Above, 
which is the matter of the arousal from Above (It’aruta 
d’LeAila) that brings to the arousal from below (It’aruta 
d’Letata).  

However, in truth, the arousal from below (It’aruta 
d’Letata) came first, being that it is the original intention which 
brought about the arousal from Above (It’aruta d’LeAila).  

 
440 See the Hemshech of Rosh HaShanah 5703, Ch. 3, and Ch. 6; Likkutei 

Sichot, Vol. 16, p. 486-487 and note 46 there, and elsewhere; Also see the preceding 
discourse of this year, 5718, entitled “Lehavin Inyan Simchat Torah – To Understand 
the matter of Simchat Torah,” Discourse 4, Ch. 2. 

441 Midrash Bereishit Rabba 8:7; Ruth Rabba 2:3 
442 Micah 7:18; Also see Shaar HaYichud of the Mittler Rebbe, translated as 

The Gate of Unity, Ch. 10-11. 
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Therefore, when there is service of HaShem- ה״והי , blessed is 
He, in a way of ascent from below to Above, the drawing down 
(Hamshachah) from Above is in a much loftier manner.  This 
was explained before about the letter Vav-ו [of HaShem’s- ה"והי  
Name] which is the “letter of Truth (Ot Emet- תמא תוא ).”  That 
is, when the drawing down is brought about from our labor in 
serving HaShem- ה״והי , blessed is He, then the drawing down is 
sustained eternally and is of a much loftier aspect. 

This likewise the difference between Avraham’s form 
of serving HaShem- ה״והי  and Yitzchak’s form of serving Him, 
even regarding the matter of love (Ahavah) of HaShem- ה"והי .  
That is, Avraham is the aspect of “worldly love” (Ahavat Olam) 
of HaShem- ה״והי , blessed is He, whereas Yitzchak is the aspect 
of “abundant love” (Ahavah Rabba) of Him.443  That is, 
“worldly love” (Ahavat Olam) is constrained within the 
limitations of the vessels (Keilim), whereas “abundant love” 
(Ahavah Rabba) is the aspect of “running” (Ratzo), which 
transcends the limitations of the vessels (Keilim).  It is in this 
aspect of “abundant love” (Ahavah Rabba) that it is entirely 
inapplicable for there to be any cessation, as explained in Torah 
Ohr in the discourse entitled,444 “His eyes are red from wine-
Chachleelee Einayim Miyayin.”445 
 

 

 
443 Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of 

Light, Gate 2 regarding the difference between the three levels of “the Upper 
Kindness-Chessed Elyon- ןוילע דסח ,” “worldly kindness-Chessed Olam- םלוע דסח ,” 
which is the “kindness of Avraham-Chessed Avraham- םהרבא דסח ,” and the 
“kindnesses of David-Chasdei David- דוד ידסח .” 

444 Torah Ohr 47a and on. 
445 Genesis 49:12 
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8. 
 

 However, for there to be the ascent from below to 
Above, there first must be the pull (Hamshachah) from Above.  
This refers to the matter of arousal from Above (It’aruta 
d’LeAila) that precedes arousal from below (It’aruta d’Letata), 
and is what grants empowerment for the arousal from below 
(It’aruta d’Letata). 
 This then, is the meaning of the [ordering of the] 
verse,446 “These are the offspring of Yitzchak son of Avraham.”  
That is, for there to be the ascent (Ha’ala’ah) of Yitzchak, there 
must first be the drawing down (Hamshachah) of Avraham.  
The verse then continues, “Avraham begot Yitzchak.”  That is, 
besides the arousal from Above (It’aruta d’LeAila) which 
precedes the arousal from below (It’aruta d’Letata) (indicated 
by “Yitzchak son of Avraham”), there also must be the arousal 
from Above (It’aruta d’LeAila) that follows the arousal from 
below (It’aruta d’Letata), and through this, the ascent 
(Ha’ala’ah) is whole and complete. 
 The explanation is that the refinement (Birur) and 
ascent (Ha’ala’ah) from below to Above is in the aspect of the 
Name of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ).  However, after this, 
there must be a second refinement (Birur Sheini), through the 
drawing forth of the Name of Ma”H- ה״מ -45 ( א״ה ו״או א״ה ד״וי ) 
which refines and causes the ascent of the feminine waters 
(Ha’ala’at Mayim Nukvin) of the refinements of the Name of 
Ba”N- ן״ב  ( ה״ה ו״ו ה״ה ד״וי ) for the refinement to be complete. 

 
446 Genesis 28:19 
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 However, the ultimate Supernal intent is the ascent of 
Yitzchak, which is the matter of the refinement and purification 
of the lower being himself, and it is for this ascent (Ha’ala’ah) 
that the entire matter of the drawing forth (Hamshachah) of 
Avraham is made to be, as discussed before.  Because of this, it 
states about the coming future,447 “Avraham did not know us, 
and Yisroel did not recognize us,” and it is only about Yitzchak 
that we will say,448 “For you are our father.”  This is because 
the ultimate elevation of the coming future is that the lower 
beings themselves will become refined to become a receptacle 
for HaShem’s- ה״והי  Godliness, as discussed before. 
 Now, this elevation of the coming future, at which time 
the world itself will be refined, will be brought about by the 
elevation in Torah that will be in the coming future, as 
compared to when the Torah was given, as known449 about the 
difference between our teacher Moshe and Moshiach.  Namely, 
at the giving of the Torah, which was by the hand of our teacher 
Moshe, only the revealed parts of Torah were revealed, whereas 
the inner aspects of Torah remained concealed.   

In contrast, about the coming future the verse states,450 
“He will kiss me with the kisses of His mouth,” referring to the 
revelation of the secrets of the secrets (Razin d’Razin).451  It is 
about this that it states that King Moshiach is destined to teach 
Torah with the entire Jewish people, even including our 
forefathers and our teacher Moshe.  That is, he will reveal the 

 
447 Isaiah 63:16 
448 Talmud Bavli, Shabbat 89b 
449 See Likkutei Torah, Tzav 17a and elsewhere. 
450 Song of Songs 1:2 
451 See Rashi to Song of Songs 1:2 ibid., cited in Likkutei Torah ibid. 
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inner secrets of the Torah to them, which refers to the hidden 
reasons (Ta’amim- םימעט ) of Torah that will be revealed in the 
coming future.  However, these hidden reasons (Ta’amei 
Torah- הרות ימעט ) are not the aspect of intellectual reasonings, 
but rather, the word “Ta’am- םעט ” means “flavor” and refers to 
pleasure (Ta’anug), which is the inner aspect of the Ancient 
One-Atik. 
 As known, presently, all the revelations (Giluyim) are 
solely from the externality of the aspect of the Ancient One 
(Chitzoniyut Atik), whereas in the coming future the revelation 
will be of the inner aspect of the Ancient One (Pnimiyut Atik).452  
That is, there will be a revelation of the aspect of Eden- ןדע ,453 
which transcends the Garden-Gan- ן״ג -53, [that is the 53] orders 
of the Torah.  Eden- ןדע  refers to the inner aspect of the father-
Abba [wisdom-Chochmah of the world of Emanation (Atzilut)], 
which is the inner aspect of the Ancient One-Atik.454   

About this aspect the verse states,455 “No eye has seen it 
etc.,” in that even the forefathers and our teacher Moshe, did 
not grasp this.456  The revelation of this aspect will only take 
place in the coming future, by the hand of King Moshiach.  
About this the verse states,457 “He will do [so] for one who 

 
452 Pri Etz Chayim, Shaar HaKriyat Shema, Ch. 15; Likkutei Torah, Shir 

HaShirim 50c, 51c, and elsewhere. 
453 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gates Eight (Binah), Nine (Chochmah), and Ten (Keter). 
454 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 24-26; Also see Hemshech 5666 p. 94 and on. 
455 Isaiah 64:3; Talmud Bavli, Brachot 34b 
456 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

ibid. 
457 Isaiah 64:3 
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awaits Him,” which means,458 “One who is patiently exacting 
with matters of wisdom-Chochmah, awaiting the illumination 
and clarity (Birur) of things.”   

This refers to the matter of toiling and engaging in the 
labor of refinement (Avodat HaBirurim) in a way of ascent from 
below to Above.  Through doing so, we refine the world, thus 
making it into a receptacle for HaShem’s- ה״והי  Godliness, until 
there will be the fulfillment of the prophecy,459 “The glory of 
HaShem- ה״והי  will be revealed and all flesh together will see 
that the mouth of HaShem- ה״והי  has spoken.” 
 
  

 
458 Zohar I 130b; Also see Hemshech 5666 p. 78 and on, p. 94 and on. 
459 Isaiah 40:5 
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Discourse 7 
 

“Vayishlach Yaakov Malachim - 
Then Yaakov sent angels” 

 
Delivered on Shabbat Parshat Vayishlach, 14 Kislev, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,460 “Then Yaakov sent angels ahead of 

him to Esav his brother to the land of Seir, the field of Edom.  
He charged them to say… I have acquired oxen and donkeys, 
flocks, servants, and maidservants.”  Midrash Rabbah states,461 
“Oxen-Shor- רוש  refers to the one who is anointed for war 
(Mashuach Milachamah- המחלמ חושמ ), as it states,462 ‘Like his 
firstling ox-Shoro- ורוש  is his majesty.’”  (It is understood from 
the continuing words of Midrash Rabbah463 there, that the 
“Oxen-Shor- רוש ” refers to Yosef (meaning, Moshiach the son 
of Yosef).464  Based on this, it is understood that there is a 
relationship between the verse “Like his firstling ox-Shoro- ורוש  
is his majesty” and the matter of the one who is anointed for 
war (Mashuach Milchamah- המחלמ חושמ ).)   

 
460 Genesis 32:4 
461 Midrash Bereishit Rabba 75:6 
462 Deuteronomy 33:17 – The blessing of the tribe of Yosef. 
463 Bereishit Rabba 75:12; Also see Etz Yosef to Bereishit Rabba 75:6 ibid. 
464 See Pirke d’Rabbi Eliezer, Ch. 19; Zohar III 252a 
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The Midrash continues, “Donkeys-Chamor- רומח  refers 
to King Moshiach (meaning, Moshiach the son of David)465 as 
it states [about Moshiach],466 ‘He is a pauper riding on a 
donkey-Chamor- רומח .’  Flocks-Tzon- ןאצ  refers to the Jewish 
people, as it states,467 ‘You are My sheep, the flock of My 
pasture.’  Servants-Eved- דבע  and maidservants-Shifchah- החפש  
is as the verse states,468 ‘Behold! Like the eyes of servants-
Avadim- םידבע  to their master’s hand, like the eyes of a 
maidservant-Shifchah- החפש  to her mistress’s hand, [so are our 
eyes to HaShem- ה״והי  our God, until He will favor us].’” 

The explanation469 is that through serving HaShem-
ה״והי , blessed is He, in the aspects indicated by “flocks-Tzon-

ןאצ , servants-Eved- דבע  and maidservants-Shifchah- החפש ,” 
which refer to the various forms of service of the Jewish people, 
we will thereby come to, “I have acquired oxen-Shor- רוש  and 
donkeys-Chamor- רומח ,” meaning that we will attain the 
revelation of Moshiach. 

To further explain, the labor in service of HaShem- ה״והי  
of the Jewish people, is the acceptance of the yoke of His 
Kingship (Kabbalat Ol), blessed is He.  This form of service is 
the very foundation of service of HaShem- ה״והי , as well as its 
ultimate culmination.  That is, the very beginning and 
foundation of service of HaShem- ה״והי , blessed is He, is in the 
manner of a simple servant (Eved Pashut), and the ultimate 

 
465 Pirke d’Rabbi Eliezer ibid., Zohar ibid. 
466 Zachariah 9:9 
467 Ezekiel 34:17, 34:31 
468 Psalms 123:2 
469 See Torat Chaim, Vayishlach 40b and on 
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culmination of service of HaShem- ה״והי , blessed is He, is the 
service of a faithful servant (Eved Ne’eman).470 

Now, in this itself, there is the form of service of 
accepting the yoke of HaShem’s- ה״והי  Kingship as it is in souls 
that stem from the side of masculinity (Duchra), which are the 
aspect of servants-Eved- דבע  [in the masculine].  Then there is 
the form of service of accepting the yoke of HaShem’s- ה״והי  
Kingship as it is in souls that stem from the side of femininity 
(Nukva), which are the aspect of maidservants-Shifchah- החפש .   

This likewise is the matter of the flocks of sheep-Tzon-
ןאצ , which also hints at service of HaShem- ה״והי , blessed is He, 

by way of accepting the yoke of His Kingship.  For, about 
sheep-Tzon- ןאצ  the verse states,471 “Like sheep-Tzon- ןאצ  being 
led to the slaughter.”  That is, sheep have no will of their own, 
but simply go wherever they are led.   

This is also why “sheep-Tzon- ןאצ ” is of the root472 “Go 
out-Tze’i- יאצ ,” as in the verse,473 “Go out-Tze’i- יאצ  and follow 
the tracks of the sheep-Tzon- ןאצ ,” and,474 “Go out-Tzena- הנאצ  
and see.”  That is, “Go out-Tzena- הנאצ ” indicates leaving one’s 
own self and all one’s own matters, in a way of accepting the 
yoke of HaShem’s- ה״והי  Kingship, without any intellectual 
reasoning whatsoever.  Through doing so, one departs from all 
matters of the chaining down of the worlds (Hishtalshelut), 
which is the matter of the continuation of the verse, “And see-

 
470 See Torat Chaim, Vayakhel 588b and on (In the new edition, Vol. 2, p. 396a 

and on); Also see Hemshech 5666 p. 308 and on. 
471 Isaiah 53:7 
472 See Torah Ohr, Vayeitzei 23c; Torat Chaim, Vayeitzei 38b; Torat Chaim, 

Vayishlach 39c and on; Ohr HaTorah, Vayishlach 228a 
473 Song of Songs 1:8 
474 Song of Songs 3:11 
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Re’enah- הניאר ,” which refers to the perception and revelation of 
HaShem’s- ה״והי  Godliness that transcends the chaining down of 
the worlds (Hishtalshelut), and this revelation is also drawn 
below, into the chaining down of the worlds (Hishtalshelut). 

In other words, it is through serving HaShem- ה״והי , 
blessed is He, in the manner indicated by “flocks-Tzon- ןאצ , 
servants-Eved- דבע  and maidservants-Shifchah- החפש ,” which is 
a way of serving HaShem- ה״והי , blessed is He, in which a person 
departs from his own self and limitations by accepting the yoke 
of HaShem’s- ה״והי  Kingship upon himself, that we will thereby 
come to, “I have acquired oxen-Shor- רוש  and donkeys-Chamor-

רומח ,” meaning that we will attain the revelations of the coming 
future. 

This then,475 is what Yaakov sent messengers to inform 
Esav of, namely, that he already served HaShem- ה״והי , blessed 
is He, in this manner for twenty years in the house of Lavan, 
and he already affected all the refinements (Birurim) etc., in 
these aspects of “flocks-Tzon- ןאצ , servants-Eved- דבע  and 
maidservants-Shifchah- החפש ,” and that because of this, “I have 
acquired oxen-Shor- רוש  and donkeys-Chamor- רומח .” 

Now, since the Torah is eternal476 – and as the Alter 
Rebbe states regarding this in explanation477 of the verse,478 
“Rather, the matter is very near to you,” which refers to each 
and every Jew, including even the lowliest of Jews, that “the 
matter is very near to you,” in which the verse specifies “very-

 
475 See Torah Ohr, Vayishlach; Torat Chayim Vayishlach ibid.; Likkutei 

Sichot, Vol. 1, p. 69; Vol. 25 p. 368. 
476 Tanya, Ch. 17 
477 See Tanya, Ch. 17 ibid., and on. 
478 Deuteronomy 30:14 
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Me’od- דאמ ,” – it therefore is understood that it is very near to 
each and every Jew to attain the aspects indicated by “flocks-
Tzon- ןאצ , servants-Eved- דבע  and maidservants-Shifchah- החפש ,” 
and to thereby come to the matters indicated by, “I have 
acquired oxen-Shor- רוש  and donkeys-Chamor- רומח ,” which 
refer to King Moshiach. 

We therefore must understand how it is possible to 
attain this, especially in the time of exile, during which there 
are many concealments and obstructions.  This is especially so 
in the generation of the “footsteps of Moshiach,” when the 
darkness is doubled and quadrupled.  How then is it possible for 
each and every Jew to come to the revelation of “the donkey-
Chamor- רומח ” which “refers to King Moshiach.” 

However, the general explanation of this is like the 
teaching,479 “When Israel will return in repentance (Teshuvah) 
they will immediately be redeemed.”  In other words, without 
any consideration of the concealments or obstructions etc., 
through returning to HaShem- ה״והי , blessed is He, in repentance 
(Teshuvah), it is possible to bring about and actualize the 
redemption immediately!  Nevertheless, this itself is what we 
must understand.  Namely, how is it possible that in a single 
moment, one can bring about a transformation from one 
extreme to the other, so that from the “depths below” (Omek 
Tachat) we can come to the “depth of the heights” (Omek Rom), 
and even higher? 

 
 
 

 
479 Mishneh Torah, Hilchot Teshuvah 7:5 
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2. 
 

 This may be understood by prefacing with the 
explanation of the words,480 “May the barren [city of 
Yerushalayim]481 greatly rejoice and delight with the 
ingathering of her children within her in joy.”  Now, this must 
be better understood.482  For, is it not the case that the joy is the 
result of the children, as the verse states,483 “The mother of the 
children rejoices.”  However, if she is “barren,” how then is it 
applicable for her to have the matter of joy (Simchah)?  
Moreover, the entire statement seems to be a contradiction to 
itself.  For, if she is “barren (Akarah),” how then is it applicable 
for there to be an “ingathering of her children”? 
 Now, this may be understood based on what it states in 
Yishayahu, the prophet of redemption, about the coming 
redemption.  It states,484 “Sing out, O’ barren one, who has not 
given birth.”  About this verse the Talmud asks,485 “Should she 
sing because she has not given birth?”  The Talmud answers, 
“Sing, O’ congregation of Israel, who are like a barren woman 
who has not given birth to children who are destined to descend 

 
480 In the liturgy of the Sheva Brachot – the seven marital blessings; Also see 

Talmud Bavli, Ketubot 8a 
481 See Rashi to Ketubot 8a ibid. 
482 See the discourse entitled “Sos Tasees” in Sefer HaMaamarim 5657 p. 295 

and on. (Also see the Sichah that followed this discourse (in Torat Menachem, Vol. 
21 p. 191 and on), which appears to be founded upon the discourse “Ki Bo’alecha” 
of the Tzemach Tzedek (Ohr HaTorah, Na”Ch Vol. 2 p. 815 and on), and the Rebbe 
Maharash (Sefer HaMaamarim 5634 p. 299 and on)). 

483 Psalms 113:9 
484 Isaiah 54:1 
485 Talmud Bavli, Brachot 10a 
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into purgatory (Gehinnom) like you,” (that is, like the other 
nations of the world). 
 The explanation is that there are children of the side of 
holiness, and there are children of the side opposite holiness.  
The children of holiness are the emotions (Midot) that are drawn 
and stem from understanding-Binah, as explained regarding the 
verse about Leah,486 “I have borne him six sons.”  That is, Leah 
refers to the matter of contemplation (Hitbonenut), as it 
states,487 “The name of the older one was Leah.”  The word 
“The older one-HaGedolah- הלודגה ” divides to mean “The large 
Hey,” that is Hey Gedolah- הלודג ׳ה ,” which refers to the aspect 
of understanding-Binah,488 since through it the emotions 
(Midot) are born.  This is why the quality of understanding-
Binah is called “the mother of the children (rejoices).”489   

In other words, when a person contemplates the 
greatness of HaShem- ה״והי , blessed is He, and the goodness and 
kindness that HaShem- ה״והי , blessed is He, does for us, he then 
will be awakened with love (Ahavah) for HaShem- ה״והי .  
Likewise, when he contemplates HaShem’s- ה״והי  exaltedness, 
blessed is He, he then will be roused with fear of HaShem- ה"והי , 
in that the dread and fear of Him will come upon him.  The same 

 
486 Genesis 30:20 
487 Genesis 29:16 
488 That is, the upper Hey-ה of the Name HaShem- ה״והי , is the quality of thought 

(Machshavah) and Understanding-Binah, which is Leah, whereas the final Hey-ה of 
the Name HaShem- ה״והי  is the quality of speech (Dibur) and Kingship-Malchut, 
which is Rachel.  See Shaar HaYichud of the Mittler Rebbe, translated as The Gate 
of Unity, (and known as “The Tract on Contemplation-Kuntres HaHitbonenut”), Ch. 
1 and on, and Ch. 37; Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as 
Gates of Light, Gate 8 (Binah). 

489 See Pardes Rimonim, Shaar Erchei HaKinuyim, Section on “Em 
HaBanim”; Also see Torat Chaim, Vayeitzei 29b; Ohr HaTorah, Chanukah 298b and 
elsewhere. 
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is so of all the other emotional qualities (which generally are 
subsets of these two primary emotions of love (Ahavah) and 
fear (Yirah)), all of which are born of understanding-Binah.  
These are the children of the side of holiness. 
 However, for there to be free choice (Bechirah), as it 
states,490 “See – I have placed before you today the life and the 
good, and the death and the evil… and you shall choose life,” 
therefore, the emotions (Midot) of the side opposite holiness, 
also are born by the contemplation (Hitbonenut) of the mind of 
understanding-Binah.  That is, when a person contemplates 
matters, such as the pleasures of the physical world, he will be 
roused with lust and love that are alien [to Godliness].  
Likewise, when he contemplates matters that bring fear, that 
perhaps491 “his bread will be lacking,” and the like, he will then 
be roused with fear that is alien [to Godliness].  The same is so 
of all other emotional arousals of the side of evil (which 
generally are subsets of these two primary qualities of alien love 
(Ahavah) and alien fear (Yirah)), that are born of 
understanding-Binah.  These are the children of the side 
opposite holiness. 
 This then, is the meaning of the verse,492 “Sing out, O’ 
barren one, who has not given birth.”  For, since “she did not 
give birth to children who are destined to descend into 
purgatory (Gehinnom) like you,” that is, like the other nations 
of the world, meaning that one does have alien love (Ahavah) 

 
490 Deuteronomy 30:15-19 
491 See Isaiah 51:14 
492 Isaiah 54:1 
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and alien fear (Yirah), therefore, because of this, he is in a state 
of joy (Simchah).  
 

3. 
 

 Now, the way to attain surety that he will not have any 
children of the side opposite holiness, is as the verse states,493 
“For, your Husband is your Maker.”  About this our sages, of 
blessed memory, stated,494 “[A woman is like raw material] and 
only forms [the bond] of a covenant with the one who made her 
into a vessel [that is, through her first marital intercourse].”495  
The woman (Ishah- השא ) refers to the community of Israel 
(Knesset Yisroel),496 as well as to each and every Jew.  The 
continuation, that she “only forms [the bond] of a covenant with 
the one who made her into a vessel,” refers to the Jewish people 
becoming a vessel (Klee) for HaShem’s- ה״והי  Godliness, 
blessed is He. 
 The explanation of this may be understood from the 
verse,497 “The well (Be’er- ראב ) that the princes (Sarim- םירש ) 
dug.”  “The princes-Sarim- םירש ” refers to our forefathers,498 
Avraham, Yitzchak, and Yaakov, who are the founders of the 
world (Avot HaOlam), and they are the ones who dug the well-
Be’er- ראב .499  Now, just as it is with a well-Be’er- ראב , which is 

 
493 Isaiah 54:5 
494 Talmud Bavli, Sanhedrin 22b 
495 See Rashi to Sanhedrin 22b ibid. 
496 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
497 Numbers 21:18 
498 See Zohar III 150a; Likkutei Torah, Chukat 62d 
499 Regarding the term “well-Be’er- ראב ,” see Shaarei Orah of Rabbi Yosef 

Gikatilla, translated as Gates of Light, Gate One (Malchut). 
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a wellspring and source of life that flows from below to above, 
that when the obstructions and materials that cover, conceal and 
hide it are removed, it then flows with great strength, the same 
is likewise true that the forefathers (Avot) dig the well-Be’er-

ראב  within each and every Jew, so that he should have a flowing 
wellspring and delight in HaShem’s- ה״והי  Godliness.  This is the 
meaning of the matter of a “vessel” (Klee), namely, that one has 
vitality in matters of holiness. 
 To further elucidate, it is quite possible to fulfill the 
mitzvot without vitality, in a way of “commandments of men 
done by rote.”500  By way of example, it is possible that a person 
is naturally cold, meaning that because of his nature, he has no 
vitality in matters such as the pursuit of lusts, and this is why he 
desists from evil.  Thus, it is true that he fulfills all the negative 
commandments, as well as all the positive commandments,501 
but even so, his fulfills the mitzvot without any vitality at all.  
Moreover, it is possible that a person fulfills the mitzvot simply 
because that is how he was raised, in that he does what his 
forebears did, in which case he also fulfills them without 
vitality.  He therefore lacks the matter of beautifying the 
mitzvahs, to such an extent that he sometimes does not fulfill 
the mitzvah itself. 
 Moreover, just as this is how it is for him in fulfilling 
the mitzvot, this is also so in his service of HaShem- ה״והי  
through prayer.  That is, it is quite possible that his prayers lack 
any inner vitality, so that he can sometimes even forget what 
psalm or paragraph he is saying, even in the middle of praying.  

 
500 Isaiah 29:13 
501 There is a small portion of the discourse missing at this juncture. 
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This is because his prayers are only uttered with his lips, but his 
heart is not fully present, to the point that he is not even aware 
what he is doing. 
 Even in the study of Torah – in which there is an 
illumination of the limitless light of the Unlimited One, 
HaShem- ה״והי , blessed is He – it is quite possible for his Torah 
study to be entirely lacking any holy vitality.  That is, he either 
studies because he is naturally studious, or has accustomed 
himself to do so, but there is no (holy) vitality in it whatsoever.  
This is because when he studies Torah he can forget that Torah 
is the will and wisdom of the Holy One, blessed is He.  In other 
words, even though he learns Torah, nevertheless, even while 
he is in the midst of learning, he can forget about the Giver of 
the Torah, HaShem- ה״והי , blessed is He. 
 It is to this end that the matter of the well-Be’er- ראב  – 
the vessel (Klee) made by the forefathers – is necessary, so that 
his service of HaShem- ה״והי , blessed is He, in fulfilling the 
mitzvot, praying, and studying Torah, should be vitalized with 
Godly vitality. 

Now, the auspicious time for affecting oneself to 
become a receptacle (Klee) for holiness, is during serving 
HaShem- ה״והי  in prayer.  For, the matter of prayer itself is for 
the purpose of affecting oneself to not just be in a state of having 
“breath in his nostrils,”502 but that his soul should be illuminated 
within him in an inner way.   

 
502 Isaiah 2:22; Talmud Bavli, Brachot 14a; Likkutei Torah, Pinchas 74d; 

Discourse entitled “Lecha Dodi” of Shabbat Parshat Teitzei 5714, translated in The 
Teachings of The Rebbe 5714, Discourse 23, Ch. 4 (Torat Menachem, Sefer 
HaMaamarim Elul p. 235 and on). 
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Prayer is the foundation of one’s service of HaShem-
ה״והי , blessed is He, throughout the rest of the day, about which 

it states,503 “And Yaakov went on his way,” in studying Torah 
and fulfilling the mitzvot, as the verse states,504 “Know Him in 
all of your ways.”  In other words, through prayer (Tefilah), one 
becomes a receptacle for HaShem’s- ה״והי  Godliness, so that all 
his matters throughout the rest of the day are imbued and 
vitalized with holy vitality. 

Now, in making a physical receptacle (Klee), when one 
takes an unformed mass, such as [a block] of wood or metal, 
and makes a vessel out of it, two matters  are required.  There 
must be a hewing of the outside of the vessel, and a hewing of 
the inside of the vessel.  The hewing of the outside of the vessel 
is to remove those parts of the unformed mass that are not 
integral to the vessel, which act as an obstruction to the 
formation of the vessel.  However, it also is necessary for the 
inner part of the vessel to be hewn, so that it will be fitting as a 
receptacle.   

The same is likewise true when it comes to our service 
of HaShem- ה״והי  in prayer, the substance of which is that a 
person comes to be a fitting receptacle for HaShem’s- ה״והי  
Godliness.  In this, there also are the two matters of making an 
external hewing, and an inner hewing.  As explained in various 
places,505 the external hewing is done during the “Verses of 
Song-Pesukei d’Zimrah- הרמזד יקוספ ,” the substance of which is 

 
503 Genesis 32:2; See Hemshech “vKachah” 5637 Ch. 96 (Sefer HaMaamarim 

5637 Vol. 2, p. 631 and on), and elsewhere. 
504 Proverbs 3:6; Mishneh Torah, Hilchot De’ot 3:3  
505 See Likkutei Torah, Bechukotai 47d and elsewhere. 
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to “prune the mighty-Lezamer Areetzeem- םיצירע רמזל ,”506 
meaning, to remove and cut off all lusts that are alien [to 
Godliness].  For, if he has alien lusts within himself, it is 
impossible for him to be a receptacle for holiness.   

Then, after to the removal of the alien lusts during the 
Verses of Song (Pesukei d’Zimrah), comes the work in service 
of HaShem- ה״והי , blessed is He, during the blessings of the 
Shema recital, including the recital of Shema itself, until the 
Amidah prayer, through which he makes the inner hewing and 
becomes a receptacle for holiness. 

He then comes to the Amidah prayer, which is the 
matter of pouring out his soul.  This is why there are twelve 
intermediate blessings, in which one pleads for his needs.  
Furthermore, it is explained elsewhere507 about the verse,508 
“but I am prayer (Va’Ani Tefilah- הלפת ינאו ),” that primarily, a 
person must pray and plead for the fulfillment of the Supernal 
lacking of the Indwelling Presence of HaShem- ה״והי , blessed is 
He, the Shechinah.509  Through doing so, his own physical 
needs will automatically also become satisfied, such as the 
supplications for healing (Refa’einu), the blessing for 
sustenance (Barech Aleinu) and all the other blessings.   

The liturgy of those blessings, were formulated in short, 
indicating that the matter touches him to the inner essence of 

 
506 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
507 See Sefer HaMaamarim 5678 p. 265; 679 p. 258 
508 Psalms 109:4 
509 See Tzava’at HaRivash, translated as The Way of the Baal Shem Tov, 

Section 73; Also see Ohr HaTorah, Section 56, 450, 502 (In the edition printed in 
5766, see p. 76, p. 464, 499); Ohr HaTorah, Tisa (Vol. 8) p. 3,098 and on, and 
elsewhere. 
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his soul.  For, when a person speaks about matters that he does 
not lack, or even if he lacks them, but they do not relate in a 
great extent to the very inner essence of his soul, he can speak 
about them at great length, whether with a lengthy introduction 
about them, or whether with lengthy explanations about them.   

However, when something touches the very inner 
essence of one’s soul, he then speaks in short.  All this is 
because he has become a receptacle for HaShem’s- ה״והי  
Godliness, which is why he pleads for the Supernal lacking of 
the Indwelling Presence of HaShem- ה״והי , the Shechinah, to be 
fulfilled, in a way that this matter touches him in the very 
essence of his soul. 

This is why before the prayers510 we recite the verses,511 
“But I, through Your abundant kindness, will enter Your house; 
I will prostrate toward Your Holy Sanctuary in fear of You,” 
“As for me, may my prayer to You HaShem- ה״והי , be at an 
opportune time; O’ God, in Your abundant kindness, answer me 
with the truth of Your salvation.”512   

These verses correspond to the three forefathers.513  The 
words, “But I, through Your abundant kindness,” correspond to 
Avraham.  The words, “in fear of You,” correspond to Yitzchak.  
The words, “As for me, may my prayer to You, HaShem- ה״והי , 
be at an opportune time; O’ God, in Your abundant kindness, 

 
510 In the “Mah Tovu” prayer at the very beginning of the morning Shacharit 

liturgy. 
511 Psalms 5:8 
512 Psalms 69:14 
513 Zohar III 8b; Megaleh Amukot, Ophan 239 
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answer me with the truth of Your salvation,” correspond to 
Yaakov, the choicest of the forefathers.514 

This is because the matter of the well-Be’er- ראב  and the 
making of the receptacle for HaShem’s- ה״והי  Godliness (done 
through serving Him in prayer), is by virtue of the strength and 
empowerment of our forefathers, as discussed before.  This 
likewise is the meaning of what was discussed before (in 
chapter one), in explanation of the words,515 “Go out-Tzena-

הנאצ  and see-Re’enah- הניאר .”  That is, it is through “going out-
Tzena- הנאצ ” of the limitations of one’s own existence – which 
is the manner of service in the aspect of sheep-Tzon- ןאצ  – that 
one thereby also draws down the revelation that transcends the 
chaining down of the worlds (Hishtalshelut).   

In other words, he thereby becomes a receptacle (Klee) 
for the aspect of HaShem’s- ה״והי  Godliness that transcends the 
chaining down of the worlds.  For, that is the drawing 
(Hamshachah) that was drawn down by our forefathers.  This 
is as the verse states,516 “The voice of My Beloved! Behold, it 
comes! Leaping (Medaleg- גלדמ ) over mountains (Harim- םירה ), 
bounding over hills!” about which our sages said,517 “In the 
merit of the mountains (Harim- םירה ), which refers to our 
forefathers.”  That is, by their merit and empowerment the 
matter of “Leaping-Dilug- גוליד ” is caused to be, which refers to 
drawing down the light of HaShem- ה״והי  that transcends the 

 
514 See Midrash Bereishit Rabba 76:1; Zohar I 147b, 119b, 171b; Shaar 

HaPesukim to Genesis 27:25 
515 Song of Songs 3:11 
516 Song of Songs 2:8 
517 See Talmud Bavli, Rosh HaShanah 11a 
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chaining down of the worlds (Hishtalshelut) in a manner of 
“Leaping-Dilug- גוליד .” 

 
4. 
 

 This is also the meaning of the words,518 “Like a 
bridegroom rejoicing over his bride, so will your God rejoice 
(Yasees- שישי ) over you.”  The term “rejoice-Yasees- שישי ” is 
two times “something-Yesh- שי -310” and shares the same 
numerical value (Gematria) as the Crown-Keter- רתכ -620.519  
This is a much loftier matter than what our sages, of blessed 
memory, stated,520 “In the coming world, the Holy One, blessed 
is He, will make each righteous Tzaddik inherit 310- י״ש  
(“something-Yesh- שי -310”) worlds,” which is only half of the 
Crown-Keter- רתכ -620, meaning, the lower half of the Crown-
Keter.  This only refers to the aspects of521 “Acquire (Kneih-

הנק ) wisdom-Chochmah, acquire (Kneih- הנק ) understanding-
Binah,” wherein the two times that “acquire-Kneih- הנק -155” is 
mentioned equal 310- י״ש .522  However, here it states “rejoice-
Yasees- שישי -620” which is two times “something-Yesh- שי -
310,” indicating that the upper aspect of the Crown-Keter- רתכ -
620 is also drawn down, this being the revelation of HaShem’s-

 
518 In the “Lecha Dodi” hymn of the Friday night liturgy, based on Isaiah 62:5 
519 Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of 

Light, Gate Five (Tiferet) and Gate Seven (Gevurah) and the notes and citations 
there. 

520 Mishnah Oktzin 3:12 
521 Proverbs 4:5 
522 Shaar HaPesukim of the Arizal to Proverbs 4:5; Likkutei Torah, Tzav 10a; 

Sefer HaMaamarim 5700 p. 49 and elsewhere. 



 

 
201 

ה״והי  Godliness that transcends the chaining down of the worlds 
(Hishtalshelut). 
 About this the verse states, “Like a bridegroom rejoicing 
over his bride, so will your God rejoice (Yasees- שישי ) over 
you.”  That is, for there to be the revelation of the “rejoicing-
Yasees- שישי -620” which is two times “something-Yesh- שי -
310,” and refers to the revelation of HaShem’s- ה״והי  Godliness 
that transcends the chaining down of the worlds (Hishtalshelut), 
there must be service of Him in a manner of ascent from below 
to above, and in a manner that one leaves his own state of being 
and existence, which is the aspect of the “flock-Tzon- ןאצ .”   

About this it states,523 “[May the barren city of 
Yerushalayim]524 greatly rejoice-Sos Tasees- שישת שוש ,” in a 
manner of ascent from below to Above, through which there 
subsequently is a drawing down of the revelation of “your God 
will rejoice-Yasees- שישי  over you.”  This is likewise the 
meaning of the verse,525 “Like a groom emerging from his 
bridal chamber, He rejoices-Yasees- שישי  like a mighty warrior 
etc.”   

In other words, through his labor in breaking and cutting 
off all his own matters, and departing from them, he then 
becomes a receptacle (Klee) so that there also is a drawing down 
to him of the revelation of the light of HaShem- ה״והי , blessed is 
He, that transcends the chaining down of the worlds 
(Hishtalshelut) and is the aspect of “rejoicing-Yasees- שישי -
620.” 

 
523 In the liturgy of the Sheva Brachot – the seven marital blessings; Also see 

Talmud Bavli, Ketubot 8a 
524 See Rashi to Ketubot 8a ibid. 
525 Psalms 19:6 
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 This then, is the meaning of the verse,526 “May the 
barren [city of Yerushalayim] greatly rejoice and delight with 
the ingathering of her children within her in joy.”  That is, 
because she “did not give birth to children who are destined to 
descend into purgatory (Gehinnom),” referring to the children 
of the side opposite holiness, one thereby comes to produce 
children of the side of holiness.  This is as our sages, of blessed 
memory, stated,527 “When this one falls, the other one rises,” 
and similarly,528 “Yerushalayim- םילשורי  (which means “perfect 
fear of HaShem-Yirah Shalem- םלש הארי ”) did not become full 
until the destruction of Tyre,” and it is upon this that there 
should therefore be rejoicing, for,529 “The mother of the 
children rejoices (Semeichah- החמש ).” 
 This is likewise the meaning of the verse,530 “In all their 
troubles He was troubled.”  The word “He was-Lo- ול ” is written 
as “He was not-Lo- אל ” with an Aleph-א, but is read as “He was-
Lo- ול ” with a Vav-531.ו  The word “He was-Lo- ול ” with the Vav-
 refers to the revelation of the chaining down of the worlds ו
(Hishtalshelut), whereas the word “He was not-Lo- אל ” with the 
Aleph-א, refers to the revelation of the light of HaShem- ה״והי , 
blessed is He, that transcends the chaining down of the worlds 
(Hishtalshelut).532  The meaning of the verse “In all their 

 
526 In the liturgy of the Sheva Brachot – the seven marital blessings; Also see 

Talmud Bavli, Ketubot 8a 
527 See Rashi to Genesis 25:23 
528 Midrash Bereishit Rabba 56:10; Tosefot entitled “Har- רה ” to Taanit 16a; 

Also see Megilla 6b; Likkutei Torah, Rosh HaShanah 60b; Shir HaShirim 6c, and 
elsewhere. 

529 Psalms 113:9; See Likkutei Torah, Shmini Atzeret 85d and elsewhere. 
530 Isaiah 63:9 
531 Zohar I 120b; Also see Talmud Bavli, Taanit 16a ibid. 
532 See Ohr HaTorah, Yahal Ohr to Psalms p. 361. 
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troubles He was not (Lo- אל ) troubled,” is that “the troubles of 
the Jewish people even reach there Above.”533   

That is, through serving HaShem- ה״והי , blessed is He, 
from the place of constraint, one reaches the aspect of “He was 
not-Lo- אל ” with the Aleph-א that transcends the chaining down 
of the worlds (Hishtalshelut), and this revelation is even drawn 
down into the chaining down of the worlds (Hishtalshelut), into 
the aspect of “He was-Lo- ול ” with the Vav-ו. 
 The same is likewise true when it comes to serving 
HaShem- ה״והי , blessed is He, through affecting himself not to 
come to have any children of the side opposite holiness – “O’ 
barren one, who has not given birth” and “is not sown”534 – he 
thereby comes to make children of the side of holiness.  This is 
because he becomes a receptacle for HaShem’s- ה״והי  Godliness, 
to the point that there is a drawing down to him of a revelation 
of the light of HaShem- ה״והי , blessed is He, that transcends the 
chaining down of the worlds (Hishtalshelut).   

This then, is the meaning of the verse,535 “May the 
barren [city of Yerushalayim] greatly rejoice and delight with 
the ingathering of her children within her, in joy.”  That is, 
through her being barren of children of the side opposite 
holiness, there thereby is caused to be the “ingathering of her 
children” on the side of holiness, “in joy.” 
 

 
 

 
533 Zohar I 120b ibid.  
534 See Jeremiah 2:2 
535 In the liturgy of the Sheva Brachot – the seven marital blessings; Also see 

Talmud Bavli, Ketubot 8a 
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5. 
 

 This then, is meaning of the verse, “I have acquired 
oxen (Shor- רוש ) and donkeys (Chamor- רומח ), flocks (Tzon- ןאצ ), 
servants (Eved- דבע ) and maidservants (Shifchah- החפש ).”  That 
is, this matter is something that every Jew can come to possess.  
In other words, even during the time of exile and the strength of 
the concealment and hiddenness, nevertheless, through 
returning to HaShem- ה״והי , blessed is He, in repentance 
(Teshuvah), which is the matter of departing from all of one’s 
own matters, and is the form of serving HaShem- ה״והי , blessed 
is He, indicated by the aspect of the “flocks-Tzon- ןאצ ,” which 
comes about through the service of accepting the yoke of His 
Kingship in the aspects of “servants-Eved- דבע ” and 
“maidservants-Shifchah- החפש ,” we then are immediately 
redeemed.   

That is, we immediately draw down the light of the 
redemption, which is the matter indicated by the “oxen-Shor-

רוש ” and the “donkeys-Chamor- רומח .”  For, the “donkey-
Chamor- רומח ” refers to King Moshiach, about whom it 
states,536 that “he is a pauper riding on a donkey-Chamor- רומח .”  
It is about this donkey-Chamor- רומח  that the verse states,537 
“Avraham woke up early in the morning and saddled his 
donkey-Chamor- רומח .”  Likewise, about Moshe (who is the 
first redeemer and the final redeemer)538 it is written,539 

 
536 Zachariah 9:9; See Ohr HaTorah, Drushim L’Rosh HaShanah p. 1,395. 
537 Genesis 22:3 
538 See Midrash Shemot Rabba 2:4; Zohar I 253a; Rashi to Exodus 4:20; Shaar 

HaPesukim of the Arizal to Genesis 49:10; Torah Ohr, Mishpatim, and elsewhere. 
539 Exodus 4:20 and Rashi there; See Likkutei Sichot, Vol. 31, p. 15 and on. 
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“[Moshe took his wife and sons] and mounted them on the 
donkey-Chamor- רומח .” 
 In other words, the coming of Moshiach, about which it 
states, “He is a pauper riding on a donkey-Chamor- רומח ,” is 
brought about through prefacing with the service of HaShem-

ה״והי  of “saddling his donkey-Chamor- רומח ,” and “riding upon 
the donkey-Chamor- רומח ,” in that he saddles and rides upon his 
donkey-Chamor- רומח , which refers to dominating over the 
substance-Chomer- רמוח  of the body.540  That is, he nullifies the 
coarseness-Chumriyut- תוירמוח  of all his matters, so that they no 
longer are coarse, but instead are  physical matters that are 
refined and purified.   

It is through doing so, that he reaches the aspect of the 
light (Ohr) of HaShem- ה״והי , blessed is He, that transcends the 
chaining down of the worlds (Hishtalshelut), and it is from there 
that he receives a drawing down of revelation, even within the 
chaining down of the worlds (Hishtalshelut), in regard to his 
supplication for his needs in all his matters, such as health, 
abundant sustenance and healthy children, even to the point that 
there is a drawing down of the light (Ohr) of HaShem- ה״והי , 
blessed is He, that transcends the chaining down of the worlds 
(Hishtalshelut) with the revelations of the coming future, 
through our righteous Moshiach, may he come and redeem us 
speedily in our days! 
  

 
540 See HaYom Yom, 28 Shvat, and the citations there. 
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Discourse 8 
 

“Padah b’Shalom Nafshi - 
He redeemed my soul in peace”541 

 
Delivered on the 19th of Kislev, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,542 “He redeemed my soul in peace 

from battles against me, for in the many they were with me.”  
The simple explanation of this verse is that the word, “my soul” 
refers to the soul of David himself, and that David’s soul was 
redeemed “in peace (Shalom- םולש ).”  The explanation is as our 
sages, of blessed memory, stated,543 “Torah scholars increase 
peace (Shalom- םולש ) in the world, as it states,544 ‘All your 
children will be students of HaShem- ה״והי  and your children’s 
(Banayich- ךינב ) peace (Shlom- םולש ) will be abundant.’  Do not 
only read it as ‘your children-Banayich- ךינב ,’ but as, ‘your 
builders-Bonayich- ךינוב .’”   

To clarify, the teaching “Do not read it as ‘your 
children-Banayich- ךינב ,’ but as, ‘your builders-Bonayich- ךינוב ,” 
refers the second time that “your children-Banayich- ךינב ” is 

 
541 See the Sichah talk that follows this discourse, section 42 (Torat Menachem, 

Vol. 21, p. 240) that this discourse is founded upon the discourse entitled “Padah 
b’Shalom” 5637 (Sefer HaMaamarim 5637 Vol. 1, p. 319 and on). 

542 Psalms 55:19 
543 Talmud Bavli, Brachot 64a 
544 Isaiah 54:13 
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mentioned in the verse,545 and refers to Torah Scholars, as our 
sages, of blessed memory taught,546 “Who are the ‘builders-
Bana’in- ןיאנב ’?  These are Torah Scholars who are occupied in 
building the world. 

However, this must be better understood.547  For, can we 
not learn that this refers to Torah scholars from the first part of 
the verse too, which states, “All your children (Banayich- ךינב ) 
will be students of HaShem- ה״והי ?”  For, the meaning of 
“students of HaShem-Limudei HaShem- ה״והי ידומל ” means that 
they are “HaShem’s- ה״והי  students,”548 which refers to Torah 
Scholars.549 

It should be added that the words “Lumudei HaShem-
ה״והי ידומל ” have two meanings.550  The first is that they are 

“students of HaShem- ה״והי ,” referring to Torah Scholars.  That 
is, through their study of Torah, which is HaShem’s- ה״והי  
wisdom, and “He and His wisdom are one,”551 they thereby are 
“students of HaShem- ה״והי .”   

The second meaning is what the Rav, the Maggid of 
Mezhritch said,552 that the words “Limudei HaShem- ה״והי ידומל ” 
also mean, those who, so to speak, “teach HaShem- ה״והי , 

 
545 Shnei Luchot HaBrit 403b; Also see Ohr HaTorah, Na”Ch to the Isaiah 

54:13 (Vol. 2, p. 833); See the discourse entitled “v’Khol Banayich” 5689 (Sefer 
HaMaamarim 5689 p. 111). 

546 Talmud Bavli, Shabbat 114a 
547 See the discourse entitled “Padah b’Shalom” 5659 and 5704 (Sefer 

HaMaamarim 5659 p. 142 and 5704 p. 66). 
548 See Ibn Ezra and Radak to Isaiah 54:13 
549 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Eight (Binah) 
550 See Ohr HaTorah, Re’eh p. 775 and on. 
551 Sefer HaChinuch 74:2; Tanya, Likkutei Amarim, Ch. 2 and elsewhere. 
552 Likkutei Amarim, Section 149; Ohr Torah, Section 384 (p. 410 in the 5766 

edition), cited in Ohr HaTorah, Re’eh p. 775 and on ibid. 
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blessed is He.”  This is like the prayers of Choni HaMe’agel553 
who, so to speak, changed the will of HaShem- ה״והי , the 
Creator, blessed is He.  This also was true of our teacher Moshe, 
peace be upon him, as Zohar554 states on the verse,555 
“Remember for the sake of Your servants, for Avraham, for 
Yitzchak, and for Yaakov,” that through His limbs and body, 
“he became unified and one with Him.”556  This is analogous to 
a person who takes hold of his friend’s hand without letting go 
of him until he changes his mind.  In the same way, Moshe 
would take hold of the Holy One, blessed is He, and change His 
will.  Rabbi Yehoshua similarly said,557 “[In rendering Torah 
law (Halachah) we pay no heed to a heavenly voice from 
above,” to which the Holy One, blessed is He, responded, “My 
children have triumphed over Me.”  Thus, the meaning of the 
words, “Banayich Limudei HaShem- ה״והי ידומל ךינב ” is that 
“your children will teach HaShem- ה״והי ,” so to speak. 

This also is what the Alter Rebbe, whose joyous day we 
are celebrating, taught558 on the verse,559 “The soul of man is 
the flame of HaShem- ה״והי .”  That is, who is it that brings and 
draws forth the  illumination and revelation of the Name 
HaShem- ה״והי ?  The soul of man. 

 
553 See Talmud Bavli, Brachot 19a; Taanit 19a, 23a 
554 Zohar II 190b, 193b; Tikkunei Zohar, Tikkun 21, 54b 
555 Deuteronomy 9:27 
556 The forefathers, Avraham, Yitzchak, and Yaakov are the body and limbs of 

the Holy One, Blessed is He. That is, Yaakov is Splendor-Tiferet- תראפת , which is the 
body, Avraham is the right arm, which is kindness-Chessed- דסח , and Yitzchak is the 
left arm, which is might-Gevurah- הרובג . 

557 Talmud Bavli, Bava Metziya 59b 
558 See Torah Ohr, Mikeitz 36c, 40b 
559 Proverbs 20:27 
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To explain, the [lower] Name HaShem- ה״והי , is the 
matter of constriction (Tzimtzum – י), expansion (Hitpashtut – 
 and expression (Hitpashtut (ו – Hamshachah) drawing down ,(ה
 Who brings about all these matters in the Name  560.(ה –
HaShem- ה״והי ?  They all are brought about through man’s 
service of HaShem- ה״והי , blessed is He.   

That is, when a person is in a motion of love of HaShem-
ה״והי , with a “running” (Ratzo) desire to adhere to Him, which 

is the matter of the constriction of Tzimtzum and withdrawal 
from the limiting parameters of the vessels (Keilim), he causes 
the constriction of  the Tzimtzum and the withdrawal of the light 
(Ohr) above in HaShem’s- ה״והי  Godliness.  Similarly, when a 
person is in a state of fear of HaShem- ה״והי , blessed is He, that 
is, in a state of “returning” (Shov), he affects the expansion and 
expression (Hitpashtut) of HaShem’s- ה״והי  light above, blessed 
is He.  This then, is the meaning of the verse,561 “The soul of 
man is the flame of HaShem- ה״והי ,” in that man is the one who 
brings all these matters about. 

This also is the  matter of prayer in general, particularly 
the prayer of Choni HaMe’agel, who caused the sick to be 
healed and the years to be blessed through his prayers.  In other 
words, even though the drawing down in the chaining down of 
the worlds (Hishtalshelut) is in a certain way of constriction 
(Tzimtzum – י), expansion (Hitpashtut – ה), drawing down 
(Hamshachah – ו) and expression (Hitpashtut – ה) nonetheless, 
one’s toil [in prayer] is to be of those who “make the will 

 
560 See Likkutei Torah, Shelach 1a and elsewhere. 
561 Proverbs 20:27 
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(Oseen Retzono- ונוצר ןישוע ) of the Ever Present One,”562 
meaning, actualizing (and making) a new will,563  like what was 
cited above from Zohar, that Moshe would “become unified and 
one with Him through His limbs and body,” and instruct 
HaShem- ה״והי , blessed is He, to fulfill his request.  

Now, the two above meanings of the words “Limudei 
HaShem- ה״והי ידומל ,” are completely intertwined as one.564  For, 
in order to “teach HaShem- ה״והי ,” (according to the second 
meaning), they first must be “students of HaShem- ה״והי ,” 
(according to the first meaning).  This accords to the verse,565 
“Teach me to make Your will-Lamdeini La’asot Retzonecha-

ךנוצר תושעל ינדמל .”  That is, there first must be the matter of 
“teach me-Lamdeini- ינדמל ,” in that they are “students of 
HaShem-Lumudei HaShem- ה״והי ידומל .”  Through this, they 
then come to “make Your will-La’asot Retzonecha-  תושעל

ךנוצר ,” in that they “make the will (Oseen Retzono- ונוצר ןישוע ) 
of the Ever Present One,” bringing a new will (Ratzon Chadash-

שדח ןוצר ) about, meaning that, so to speak, they “teach HaShem-
ה״והי .” 

Now, since both explanations of the words “Limudei 
HaShem- ה״והי ידומל ” include “students of HaShem- ה״והי ,” that 
is, Torah scholars, therefore, even from the first time that “Your 
children-Banayich- ךינב ” is mentioned in the verse, “All your 

 
562 Talmud Bavli, Brachot 35b and elsewhere; Also see the discourse entitled 

“v’Samtee Kadkod Shimshotayich – And I shall make your pinnacles of Kadkod,” 
5716, translated in the Teachings of the Rebbe 5716, Discourse 28m and elsewhere. 

563 See Likkutei Torah, Zot HaBrachah 89c; Imrei Binah, Shaar HaKriyat 
Shema, Ch. 86; Shaar HaChinuch, Ch. 49 (Shaarei Teshuvah of the Mittler Rebbe, 
Vol. 2, 130a and on), and elsewhere. 

564 See Ohr HaTorah, Re’eh ibid. p. 776. 
565 Psalms 143:10 
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children will be students of HaShem- ה״והי ,” we can learn that 
this refers to Torah scholars. 
 

2. 
 

 Now, to understand this, we first must preface with an 
explanation about David, (since this verse, “He redeemed my 
soul in peace” refers to David’s soul), in that the Holy Temple 
is called by his name, as the verse states,566 “A psalm, a song 
for the inauguration of the Temple, of David.”  In other words, 
even though the actual construction of the Holy Temple was 
done by Shlomo, as it states,567 “Behold, a son will be born to 
you…  His name will be Shlomo, and I will bestow peace and 
tranquility upon Israel in his days; (therefore) he will build a 
Temple for the sake of My Name etc.,” nevertheless, the Holy 
Temple is called in the name of David, since he was the one 
who made all the preparations for the construction of the Holy 
Temple.568 
 The explanation of the general matter of the Holy 
Temple may be understood based on the explanation in a 
discourse569 on the verse, “A psalm, a song for the inauguration 
of the Temple, of David.”  It is explained there that a one’s 
needs are divided into three categories, these being sustenance 
(Mazon), clothing (Levush), and a home (Bayit).  The reason it 

 
566 Psalms 30:1 
567 Chronicles I 22:9-10 
568 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut); Also see Midrash Bamidbar Rabba 12:9, cited in Ohr HaTorah, 
Na”Ch to Psalms 30:1 (Vol. 2, p. 931). 

569 Likkutei Torah, Zot HaBrachah 98d and on 
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is so in a person’s physical needs below, is because these 
matters also are present in his service of HaShem- ה״והי , blessed 
is He.  Moreover, this is how it is in man’s service of HaShem-

ה״והי , blessed is He, because it also is this way Above, in the 
Supernal Man (Adam HaElyon). 
 Now, the explanation of the general difference between 
sustenance (Mazon), clothing (Levush), and a home (Bayit), is 
that sustenance (Mazon) refers to that which is consumed 
internally, so much so, that it actually is transformed to be part 
and parcel of himself, turning into the blood and flesh of his 
body.  In general, this refers to Torah, as in the verse,570 “Your 
Torah is in my innards.”  For, the study of Torah must be in a 
way of understanding and comprehension, meaning that one 
grasps the intellect of Torah from all its angles, until it becomes 
one with his own intellect as part and parcel of himself, like the 
blood and flesh of his own body.  Torah is therefore called an 
inner light (Ohr Pnimee). 
 However, more specifically, Torah is also called a 
“garment” (Levush- שובל ).  For, even when the intellect of Torah 
is ultimately grasped in a person’s intellect, and becomes his 
own flesh and blood, as in the verse, “Your Torah is in my 
innards,” nevertheless, the order of study (as explained in Tanya 
by the Alter Rebbe),571 is that when he toils to understand a 
particular Torah law (before he fully grasps it), his own intellect 
manifests within it.  That is, his own intellect is encompassed 
by the concept (in the Torah law that he is occupied in 
understanding), and it (the Torah concept) transcends and 

 
570 Psalms 40:9 
571 Tanya, Likkutei Amarim, Ch. 5 
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encompasses him.  (This is why during that time, his intellect is 
incapable of being occupied in other matters.)  Only once he 
properly grasps the Torah law to its depth, does his own intellect 
grasp and encompass the law, in that it becomes internalized 
within him in an inner way, in that it now is encompassed by 
his own intellect. 
 Furthermore, even after he grasps the intellect of the 
Torah teaching in an inner way, in which it becomes 
internalized in him, in that he clearly understands all its details 
to their depth, nevertheless, since Torah is the will and wisdom 
of the Holy One, blessed is He, “its measure is longer than the 
earth and wider than the sea.”572  In other words, the greater 
portion of the intellect of Torah remains transcendent and 
encompasses his own intellect.  This is why Torah is (not just 
the matter of sustenance (Mazon), but is also) the matter of a 
garment (Levush) which encompasses (Makif). 
 However, the primary matter of the encompassing lights 
(Makifim) generally refers to the mitzvot, which are called 
“garments” (Levushim).  Then, in the matter of the 
encompassing aspects (Makifim) themselves, there is the 
highest encompassing aspect (Makif) called a “house” (Bayit).  
The difference573 is like the difference between a garment 
(Levush) and a house (Bayit) as they are physically.  That is, 
one’s garment (Levush) is according to his measure, which is 
why a small garment is specifically worn by someone who is 
small, and if it is worn by a bigger person, not only will the 

 
572 Job 11:9 
573 See Hemshech “Padah b’Shalom” 5659 (Sefer HaMaamarim 5659 p. 166 

and on); “Padah b’Shalom” 5704 (Sefer HaMaamarim 5704, p. 112 and on). 
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garment not be of help to him, but on the contrary, he will have 
difficulty walking or performing any of his other functions.   

This is why garments (Levush), which are according to 
a person’s measurement, are in close proximity (Karov) to him.  
In contrast, in regard to a house (Bayit), though it too 
encompasses (Makif) him, it nevertheless does not accord to his 
measurement, and is distant (Rachok) from him.  Thus, the two 
encompassing aspects (Makifim) – garments (Levush) and a 
house (Bayit) – are called, “the close encompassing light” 
(Makif HaKarov) and “the distant encompassing light” (Makif 
HaRachok). 
 

3. 
 

 Now, the explanation of the general matter of the 
encompassing aspect (Makif) may be better understood from 
the powers of the soul, as the verse states,574 “From my flesh I 
behold God.”  An example is that relative to speech (Dibur), the 
emotions (Midot) are encompassing (Makifim).  For, the matter 
of speech (Dibur) is that it is the soul’s ability (a garment of the 
soul) to reveal matters of the soul to another.   

That is, speech (Dibur) depends on a person’s desire 
(Ratzon), as in the verse,575 “There is a time to speak, and a time 
to be silent from speaking.”  In other words, when a person 
wants to reveal his emotions to another, the emotion manifests 
in his speech and is revealed through it.  However, speech only 

 
574 Job 19:26 
575 See Ecclesiastes 3:7; Also see the note of the Rebbe to Sefer HaMaamarim 

5703 p. 13. 
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reveals a tiny portion of one’s emotion, and therefore when the 
emotion is felt in him in full force, he is utterly incapable of 
speaking.   

As we clearly observe, when someone feels the emotion 
of love in full strength, it becomes altogether impossible for him 
to express it in the letters speech.  This is to such an extent that 
sometimes he even is incapable of revealing his emotion in the 
voice of his speech.  Thus, relative to speech (Dibur), the 
emotions are encompassing (Makifim). 
 However, this aspect of encompassing (Makif) is the 
close encompassing light (Makif HaKarov).  For, there are two 
matters in the close encompassing light (Makif HaKarov).  The 
first is that though it is transcendent and encompassing (Makif), 
it nonetheless is also in a state of closeness (Kiruv).  That is, it 
is actively felt [within him] in an inner and openly revealed 
way.  The second is that this encompassing light (Makif) can 
then to be drawn down in an inner way,  as we observe in the 
emotions (Midot), that though normally, when the emotion is 
dominant and overpowering, it cannot be expressed in speech, 
nonetheless, when an even higher encompassing light (Makif) 
is present, such as when desire (Ratzon) dominates in full 
strength – even as the emotion also is present in full strength 
within him – the other person will nevertheless come to know 
of it, and little by little, this also will affect his emotion, and 
thereby even his speech, so that little by little, the encompassing 
aspect (Makif) of the emotion will be drawn down into speech, 
and through this speech, his emotion will be revealed to 
another.  All this is in relation to the close encompassing light 
(Makif HaKarov), which can be internalized in an inner way 
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(Pnimiyut) when an even loftier encompassing aspect (Makif) 
is drawn down and revealed. 
 The same so Above in HaShem’s- ה״והי  Godliness.  (As 
explained before, that all particulars that are present in man and 
his service of HaShem- ה״והי , blessed is He, are so because this 
is how it is Above in the Supernal Sefirot.)  To explain, the 
emotions (Midot) of man as they are Above, are the aspect of 
Zeir Anpin, the encompassing light (Makif) of which is the 
aspect of understanding-Binah.  For, as known, the Sefirah of 
Splendor-Tiferet of the Mother-Imma [Understanding-Binah], 
becomes the Crown-Keter of Zeir Anpin.576   

In other words, when it was explained before that 
relative to speech (Dibur), the emotions (Midot) are an 
encompassing light (Makif), this is solely in relation to speech 
(Dibur).  However, relative to the mind and intellect (Mochin), 
the emotions (Midot) are the inner aspect (Pnimee),577 whereas 
it is the aspect of Splendor-Tiferet of the Mother-Imma 
[Understanding-Binah] that becomes the Crown-Keter of Zeir 
Anpin.   

The same is likewise true within the understanding-
Binah itself, that Splendor-Tiferet of the Mother-Imma is only 
one part of the aspect of Understanding-Binah.  However, there 
is an even loftier aspect, this being the aspect of the Crown-
Keter, which is transcendent and encompassing (Makif) relative 
to it.  This is the matter of the close encompassing light (Makif 

 
576 Etz Chayim, Shaar 36 (Shaar Miyut HaYare’ach), Ch. 1 (Mahadura 

Kamma). 
577 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 30, and the notes and citations there, along with the commentary of Rabbi Hillel 
Halevi of Paritch there. 
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HaKarov), which can come forth in an inner way.  That is, 
relative to the level above it, this encompassing aspect (Makif) 
itself, is an inner (Pnimee) aspect. 
 However, the distant encompassing light (Makif 
HaRachok) is like the encompassing aspect (Makif) of a house 
(Bayit), which equally encompasses a child and an adult.  In 
general, this refers to the Great Circle (Iggul HaGadol), that is, 
the encompassing light (Makif) which encompasses and 
surrounds all worlds equally, from the world of Emanation 
(Atzilut) to the world of Action (Asiyah).  In other words, just 
as the world of Action (Asiyah) is incapable of containing it in 
an inner way (b’Pnimiyut), since the world is incapable of 
containing it, the world of Emanation (Atzilut) is likewise 
incapable of containing it.  It rather remains transcendent and 
encompassing (Makif) over it.   

This is to such an extent that relative to this 
encompassing light (Makif), it even is inapplicable to use terms 
that equate the small and the big or a child and an adult, since 
relative to this encompassing light (Makif), there is utterly no 
difference between the small and the big.  Thus, relative to it, 
the use of such terms as “small-Katan- ןטק ” or “big-Gadol- לודג ” 
are “merely to enable the ear to hear and understand.”578 
 Now, although it is true that the Great Circle (Iggul 
HaGadol) also vitalizes all matters contained within it, 
including the totality of the chaining down of the worlds 
(Hishtalshelut), meaning that not only does it have an effect on 

 
578 This is an expression utilized by our sages to indicate that the matter is 

purely metaphorical and cannot possibly be understood literally.  See Rashi to 
Makkot 12a; Rashi to Exodus 13:18, and elsewhere. 
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the inner aspects (Pnimee), but beyond this, the very matter of 
their vitality (Chayut) is drawn forth from it,579 nevertheless, its 
matter and effects are not revealed.  In contrast, the effect of the 
close encompassing light (Makif HaKarov) is recognizable in 
an inner way (b’Pnimiyut), even as it remains in a state of 
encompassing (Makif).580 
 

4. 
 

 Now, in the same way, there are the encompassing 
aspects (Makifim) of garments (Levush) and a house (Bayit) as 
they are in man’s service of HaShem- ה״והי , blessed is He.  That 
is, the mitzvot are generally called “garments” (Levushim), 
whereas the matter of a “house” (Bayit) generally refers to the 
Oral Torah, about which the Zohar states,581 “Kingship-
Malchut (particularly the Crown of Kingship-Keter Malchut) is 
the ‘mouth-Peh- הפ ’ and is called the Oral Torah (Torah 
SheBa’al Peh).”582   

It also is called a “House-Bayit- תיב ,” as our sages, of 
blessed memory, taught,583 “The words ‘I am a wall-Anee 

 
579 See Tanya, Likkutei Amarim, Ch. 48 
580 To further elucidate, three levels have been discussed here.  There is the 

inner level (Pnimee), in which a person has complete grasp and knowledge.  There 
is the level that encompassed relative to what he knows, this being what he knows 
that he doesn’t know, but can come to know.  This is the close encompassing light 
(Makif HaKarov), in that although it has not come into full grasp, it is related to what 
he indeed grasps, even though, at this point, he does not fully grasp or know it.  There 
then is what he does not even know that he doesn’t know, meaning, that it is utterly 
beyond him.  This is the aspect of the distant encompassing light (Makif HaRachok). 

581 Introduction to Tikkunei Zohar 17a 
582 Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of 

Light, Gate One (Malchut). 
583 Talmud Bavli, Pesachim 87a 
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Chomah- המוח ינא ’584 refer to Torah, (whereas the continuation 
of the verse, ‘And my breasts are like towers-v’Shaday 
K’Migdalot- תולדגמכ ידשו ’ refers to Torah scholars.”)  That is, 
Torah scholars are called the “builders-Bana’im- םיאנב ,”585 since 
they build the “house-Bayit- תיב ,” which is called a “Faithful 
House-Bayit Ne’eman- ןמאנ תיב ,” as stated about David.586 
 The explanation is that the understanding and 
comprehension of Torah, is primarily related to the Oral Torah 
(Torah SheBa’al Peh).  About this we say,587 “Let my soul be 
as dust to all; Open my heart to Your Torah.”  That is, for the 
matter of understanding and comprehension of Torah to be – 
“Open my heart to Your Torah” – there first must be the matter 
of “Let my soul be as dust to all.”   

This specifically also relates to the House of David, 
being that David’s service of HaShem- ה״והי , blessed is He, was 
in the way expressed in his words,588 “I am a worm and not a 
man,” and,589 “I swear that I stilled (Shiviti- יתיוש ) and silenced 
(Domamti- יתממוד ) my soul,” thus making it into the aspect of an 
inanimate object (Domem- םמוד ).  This likewise is the 
superiority of the Holy Temple, in that it was specifically built 
of stones, which are inanimate objects (Domem- םמוד ).  (This is 
unlike the Tabernacle (Mishkan), about which the verse 
states,590 “For until now, you have not yet come to the resting 

 
584 Song of Songs 8:10 
585 Talmud Bavli, Shabbat 114a 
586 Kings I 11:38 
587 In the “Eloh”ai Netzor- רוצנ  .prayer at the end of the Amidah ” י״הלא
588 Psalms 22:7 
589 Psalms 131:2 
590 Deuteronomy 12:9 
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place or to the heritage that HaShem- ה״והי  your God, gives 
you.”) 
 

5. 
 

 The explanation is that the superiority of a house (Bayit) 
is that it protects a person.  Moreover, it not only protects the 
person himself, but also protects his garments (Levushim), as 
indicated by the verse,591 “[Rivkah then took] her older son 
Esav’s clean garments that were with her in the house (Bayit-

תיב ).”  In other words, the matter of the Oral Torah (Torah 
SheBa’al Peh), which is called a “house-Bayit- תיב ,” is that it 
guards the mitzvot, which are called “garments” (Levushim). 
 The explanation is that in regard to garments 
(Levushim), as in the verse, ““[Rivkah then took] her older son 
Esav’s clean garments,” there are two matters.  The first is the 
matter of garments (Levushim) as simply understood, that it 
refers to the garments of the mitzvot.  The second is like the 
teaching of our sages, of blessed memory,592 “Do not only read 
it as ‘his garments-Begadav- וידגב ,’593 but rather read it as, ‘his 
traitors-Bogdav- וידגוב ,’ referring to the service of HaShem-

ה״והי , blessed is He, of those who return in repentance (Ba’alei 
Teshuvah).594 
 Now, this must be better understood.  For, it makes 
sense that in regard to the service of HaShem- ה״והי , blessed is 
He, of those who return in repentance (Ba’alei Teshuvah), the 

 
591 Genesis 27:15 
592 Midrash Bereishit Rabba 65:22; Talmud Bavli, Sanhedrin 37a 
593 Genesis 27:27 
594 See Talmud Bavli, Sanhedrin 37a ibid.; Also see Torah Ohr, Toldot 20d. 
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matter of guarding (Shemirah) is necessary, as known from the 
teaching of the Rav, the Maggid of Mezhritch.595  That is, when 
our sages, of blessed memory, said,596 “A person should not say 
‘I have no desire to eat pork,’ but should instead say, ‘I desire 
it, but what can I do, since my Father in Heaven commanded 
me not to do so,’” they were specifically referring to the 
righteous-Tzaddikim. 

However, those who have returned to HaShem- ה"והי  in 
repentance (Ba’alei Teshuvah) must say, “I do not desire it,” 
being that they especially need more protection (Shemirah) and 
extra  guarding.  However, since the verse,597 “[Rivkah then 
took] her older son Esav’s clean garments which were with her 
in the house (Bayit- תיב ),” also refers to garments (Levushim) 
according to their simple meaning, this seems to indicate that 
the garments (Levushim) of mitzvot of the righteous-Tzaddikim 
also require guarding (Shemirah), and we must therefore 
understand why this is so. 
 However, the explanation is that in fulfilling the mitzvot 
there is a need to guard (Shemirah) them, because it is possible 
for undesirable matters to come into this, whether they stem 
from the person who fulfills them, whether they stem from the 
mitzvot themselves, or whether they stem from matters relating 
to the mitzvot.  To explain, the matter of mitzvot generally 
relates specifically to physical matters.  (This is why the Torah 
was specifically given on earth, rather than the heavens.)598  
Even in regard to those mitzvot that are the duties of the heart 

 
595 Likkutei Torah, VaEtchanan 9d 
596 Torat Kohanim, end of Parshat Kedoshim 
597 Genesis 27:15 
598 Deuteronomy 30:12; Also see Talmud Bavli, Bava Metziya 59b ibid. 
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[and are not physical], nonetheless, as explained elsewhere at 
length,599 the service of HaShem- ה״והי , blessed is He, of love 
(Ahavah) and fear (Yirah) of Him, and of faith (Emunah) in 
Him, must penetrate a person until they manifest in his physical 
heart.   

This is like the matter of pleasure (Ta’anug), which 
expands the physical bones, as the verse states,600 “Good news 
fattens the bone,” as known and explained about one of the 
righteous-Tzaddikim, whose physical body became corpulent as 
a result of his delight in answering601 “Amen! May His Great 
Name be blessed!”  That is, this came about through his delight 
and pleasure in fulfilling the will of the Holy One, blessed is 
He.   

Thus, being that the mitzvot are connected to physical 
matters, specifically as physical matters are after the sin of the 
Tree of the knowledge of good and evil (Etz HaDa’at), in that 
they are comingled with evil,602 it is possible that even after 
toiling in his service of HaShem- ה״והי , blessed is He, and 
fulfilling the mitzvah, there will be some small element 
stemming from the side opposite holiness in this.  Thus, to 
prevent this, there is the matter of safeguards (Shemirah). 
 This is also so in regard the mitzvot as matters that stem 
from the one who fulfills them.  For, since a person’s service of 
HaShem- ה״והי , blessed is He, is as his Godly soul is manifest 

 
599 Sefer HaMaamarim 5697 p. 215, p. 282, and elsewhere. 
600 Proverbs 15:30; Also see Talmud Bavli, Gittin 56b and the story there. 
601 In the Kaddish prayer – “Amen! Yehei Shmei Rabba Mevorach!” 
602 See Ma’amarei Admor HaEmtza’ee, Vayikra Vol. 2, p. 707; Sefer 

HaMaamarim 5662 p. 300 and on; Discourse entitled “Ani Chomah” of the 19th of 
Kislev, 5692 (Sefer HaMaamarim 5692 p. 174 and on), and elsewhere. 
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within his animalistic soul, and thereby, it also manifests in his 
physical body, therefore, because of his body and animalistic 
soul, it is possible for undesirable matters to become co-
mingled in them, to the point that he can possibly cause matters 
that are the opposite HaShem’s- ה"והי  Supernal desire. 
 This then,  is the general explanation of the matter of 
fulfilling the mitzvot. That is, they require guarding (Shemirah) 
and caution (Zehirut).  This is to such an extent that even in 
mitzvot related to charity (Tzedakah), in which one takes the 
sustenance and life of his own soul and gives it to another who 
has nothing of his own, one nevertheless must be cautious not 
do so for the sake of self-aggrandizement and flaunting oneself, 
with all the caution stated about this.603 
 The same is true of the study of Torah, which is the will 
and wisdom of the Holy One, blessed is He, about which it 
states,604 “The words of Torah do not contract impurity.”  
Nevertheless, the precise wording of this teaching indicates that 
it refers to the words of Torah themselves.  However, about the 
person learning them, it is possible that his learning is in a way 
that he is meritorious, but it also is possible that it is in the 
opposite way, that he is not meritorious, so much so, that his 
Torah learning can become the opposite of an elixir of life for 
him.605   

It is why when studying Torah, one must take care that 
it should not for self-aggrandizement.606  Beyond this, the 
ultimate form of serving HaShem- ה״והי , blessed is He, though 

 
603 See Shulchan Aruch, Yore De’ah 247 and on, and elsewhere. 
604 Talmud Bavli, Brachot 22a; Zohar III 80b 
605 Talmud Bavli, Yoma 72b; Zohar I 263a 
606 See Talmud Bavli, Pesachim 50b, Tosefot entitled “v’Kan- ןאכו .” 



 

 
225 

the study of Torah, is that it should not even be for the sake of 
“knowing the deed that you must do,”607 but solely to fulfill the 
commandment of the Holy One, blessed is He, who 
commanded us to study His Torah.  In other words, the study of 
Torah itself should be out of accepting the yoke of HaShem’s-

ה״והי  Kingship, blessed is He.   
In the famous words of the Alter Rebbe, it should be 

done,608 “[As the command of the King, not requiring a 
reason…] such that, by way of analogy, even if the King would 
command us to chop wood, [we would chop wood].”  
Nonetheless, when one is actually fulfilling the will of the King, 
he also must be in the ultimate state of pleasure (Ta’anug), since 
he is learning something that is the will and wisdom of the Holy 
One, blessed is He. 
 Now, to negate ulterior motives, and even more so, to 
negate matters that are in opposition to holiness, to this end 
there is the protection (Shemirah) of the house (Bayit- תיב ), 
which is the Oral Torah (Torah SheBa’al Peh), the general 
matter of which is boundaries and fences etc.,609 as in the well-
known teaching,610 “In that which is permissible one must 
guard himself with one-hundred gates, so as not to stumble in 
one gate that is forbidden, God forbid.”   

This is the Oral Torah (Torah SheBa’al Peh), which is 
the matter of a house (Bayit- תיב ), as expressed in the verse,611 

 
607 See Likkutei Sichot, Vol. 17 p. 402, note 9. 
608 Likkutei Torah, Shelach 40a 
609 See Mishnah, Pirkei Avot 1:1 
610 Pele Yo’etz (of Rabbi Eliezer Papo), Section on “Tosefet Shabbat.”  Also 

see Torat Menachem, Vol. 13, p. 240. 
611 Song of Songs 8:10 
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“I am a wall-Anee Chomah- המוח   which refers to Torah.612 ”, ינא
In other words, the house (Bayit- תיב ) protects the garments 
(Levushim) so that they will be clean and pure,613 without any 
admixture of the undesirable.  It also protects the person within 
it, referring to inner matters (Penimiyim), meaning that,614 
“Your Torah is in my innards,” so that they are protected from 
all unwanted matters, be they ulterior motives, or even more so, 
desires and thoughts that are the opposite of holiness. 
 

6. 
 

 Now, the empowerment granted to affect the matter of 
safe-guarding (Shemirah), is because even at the beginning of 
creation, this is how the world was.  For, the answer to the 
question of how the external husks of Kelipah came into being 
in the world, is well-known.615  In Shnei Luchot HaBrit616 it is 
explained at length that at the beginning of the creation of the 
worlds, there also was the creation of the external husks of 
Kelipah, only that at that time, they were as indicated by their 
name, in that they were like a “shell-Kelipah- הפילק ,” the 
purpose of which is to protect the fruit.  An analogy for this, is 
that it is like a walnut (Egoz), which until it is fully grown, 
requires the protection of its shell from the winds and rain, and 

 
612 Talmud Bavli, Pesachim 87a 
613 The garments also refer to thought (Machshavah), speech (Dibur), and 

action (Ma’aseh).  See Tanya, Likkutei Amarim, Ch. 4. 
614 Psalms 40:9 
615 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet) and on. 
616 Shnei Luchot HaBrit 19b, cited in Ohr HaTorah, Na”Ch to Isaiah 54:13 

(Vol. 2, p. 835); Hemshech “Padah b’Shalom” ibid. (Sefer HaMaamarim 5659 p. 
176; 5704 p. 139). 
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from the cold and heat.  However, once it is fully grown and we 
come to eat it, we [extract the fruit] and throw away the shell 
(Kelipah). 
 The same is so in regard to the external husks of 
Kelipah.  That is, at the beginning of creation, when the world 
was created in a state of wholeness,617 the position [of the 
husks-Kelipot] was below the worlds of holiness, even below 
the world of Action (Asiyah), and their purpose was similar to 
providing protection for the fruit. 
 The likeness to this in our service of HaShem- ה״והי , 
blessed is He, is as explained at length by the Alter Rebbe on 
the teaching of our sages, of blessed memory,618 “A Torah 
scholar must have an eighth of an eighth [of arrogance],619 
which crowns him like the awn of husk atop of the grain [of 
wheat].”  Namely, this must be present at the beginning of one’s 
service of HaShem- ה״והי , blessed is He, so that he will not come 
to think to himself, “Who am I, and what difference does my 
service of HaShem- ה״והי , blessed is He, make, that I should 
think that I have any effect on matters Above.” 
 However, through the sin [of the tree of the knowledge 
of good and evil], the external husks of Kelipah ascended and 
became co-mingled with the good, to the point that even in the 

 
617 See Midrassh Bereishit Rabba 14:7, 12:6, 13:3 (and Yafe To’ar commentary 

there); Also see Sefer HaMashalim of Rabbi Yosef Gikatilla, translated as The Book 
of Allegories, Section 1 and on. 

618 Talmud Bavli, Sotah 5a 
619 It is noteworthy that this is the eighth discourse (Maamar) of the eighth year 

of the Rebbe’s leadership.  This is similar to another teaching regarding the above 
statement, which is that the eighth verse of the eighth Torah portion (Vayishlach) is 
the verse (Genesis 32:11), “I have become small because of all of the kindnesses and 
all of the truth that You have done Your servant.” 



 

  
228 

world of Emanation (Atzilut), about which the verse states,620 
“Evil shall not dwell with You,” there nevertheless is the 
existence of the external husks of Kelipah of the world of 
Emanation (Atzilut),621 only that they are positioned in the 
world of Creation (Briyah).622  In the world of Creation (Briyah) 
there already is a minority of evil, and the world of Formation 
(Yetzirah) is already half evil, and finally, the world of Action 
(Asiyah) is mostly evil.623  This is as explained in Tanya,624 that 
this world is called the world of the external husks (Olam 
HaKelipot).  This is why all deeds in this world are difficult, 
harsh, and evil, and the wicked dominate. 
 Even so, since at the beginning of the creation the 
external husks of Kelipah were created to protect and assist the 
fruit, therefore there is the empowerment for the general matter 
of toil in serving HaShem- ה״והי , blessed is He.  That is, through 
the Jewish people serving HaShem- ה״והי , blessed is He, we 
bring about a transformation of darkness to light,625 and cause 
unity in the “Mountains of Discord” (Turei d’Peruda).626  We 
thereby turn the domain of the many (Reshut HaRabim) into the 
domain of the Single (Reshut HaYachid), thus transforming it 
into the domain of the Singular One of the world (Yechido Shel 
Olam).627 

 
620 Psalms 5:5; Likkutei Torah, Bamidbar 3c; Shaar HaYichud of the Mittler 

Rebbe, Ch. 54 and the citations there. 
621 See Likkutei Torah, Tazriya 23b and on. 
622 See Hemshech 5672 Vol. 2, p. 1,063 
623 See Etz Chayim, Shaar 43 (Shaar Tziyur Olamot), Hakdamah L’Drush; 

Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 54 ibid. 
624 Tanya, Likkutei Amarim Ch. 6 (10b and on); Ch. 24 (30a). 
625 See Zohar I 4a 
626 See Zohar I 158a 
627 Zohar III 244a 
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7. 
 

This then, is the meaning of the words, “And your 
children’s (Banayich- ךינב ) peace (Shlom- םולש ) will be 
abundant,” about which it states, “Do not only read it as ‘your 
children-Banayich- ךינב ,’ but rather read it as, ‘your builders-
Bonayich- ךינוב .’”  That is, through Torah scholars engaging in 
the study of Torah, particularly the Oral Torah (Torah SheBa’al 
Peh), they build (Bonim- םינוב ) the Torah from its very 
inception, so that it becomes as it was in the beginning of 
creation, meaning, that the purpose of the external husks of 
Kelipah is to guard all matters in the world.   

This likewise is the meaning of what our sages, of 
blessed memory, taught,628 “Whosoever is occupied in the 
study of Torah, introduces peace (Shalom- םולש ) in the upper 
entourage and the lower entourage.”  In Likkutei Torah629 it is 
explained at length that “peace in the lower entourage” refers to 
peace between one’s Godly soul and one’s animalistic soul, 
who, in and of themselves, are in dispute with one another, as 
written,630 “The power shall pass from one regime to the other.”   

However, when one is occupied in the study of Torah in 
a way that there are safeguards and caution, according to the 
measures necessary according to Torah, meaning, without any 
ulterior motives or secondary interests, and even more so, 
without matters that are in opposition to Torah, he then makes 

 
628 Talmud Bavli, Sanhedrin 99b 
629 Likkutei Torah, Matot 85d and on. 
630 Genesis 25:23 
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“peace in the lower entourage,” so that his animalistic soul 
becomes subdued and transformed to fulfilling the will of his 
Godly soul. 

Through this, he also makes peace in the upper 
entourage, meaning, in the roots of the Godly soul and the 
animalistic soul,  which are in the Name HaShem- ה״והי , blessed 
is He, and His title God-Elohi”m- ם״יהלא , respectively.  
Moreover, through fulfilling the above, he affects that even 
HaShem’s- ה״והי  title God-Elohi”m- ם״יהלא -86 which shares the 
numerical value of “the natural order-HaTeva- עבטה -86”631 (and 
includes all matters related to the natural order),632 will be in a 
way that HaShem- ה״והי , blessed is He, and His Title God-
Elohi”m- ם״יהלא , are entirely one.633 

This likewise is the meaning of the words “abundant 
peace-Rav Shlom- םולש בר .”  That is, out of the aspect indicated 
by the word “abundant-Rav- בר ,” which is a matter of 
multiplicity and division, we make peace-Shalom- םולש , which 
is the matter of the oneness of the Singular One of the world 
(Yechido Shel Olam).  In other words, one must subdue and 
transform his animalistic soul to his Godly soul, by which we 
thereby subdue and transform the matters of the world from 
separation to unity, and from darkness to light. 

 
631 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 

1, The Gate of Intrinsic Being (Shaar HaHavayah), The Gate of His Title (Shaar 
HaKinuy); Pardes Rimonim, Shaar 12 (Shaar HaNetivot), Ch. 2; Reishit Chochmah, 
Shaar HaTeshuvah, Ch. 6, section entitled “v’Hamargeel” (121b); Shnei Luchot 
HaBrit 89a; Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 
and Faith, Ch. 6. 

632 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 
1, The Gate of His Title (Shaar HaKinuy). 

633 See Zohar II 26b, 161a 
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Because of this, the matter is specifically learned out of 
the second time that “your children” is mentioned, “And your 
children’s (Banayich- ךינב ) peace (Shlom- םולש ) will be 
abundant.”  For, since this is the entire novelty of Torah 
scholars, as stated in Zohar634 on the word “In the beginning-
Bereishit- תישארב ,”635 that the letter Beit- תיב  of the word “In the 
beginning-Bereishit- תישארב ” is the matter expressed in the 
verse,636 “Through wisdom-Chochmah a house-Bayit- תיב  is 
built,” (and “do not only read it as ‘house-Bayit- תיב ’ but read it 
as ‘[the letter] Beit- תיב ’”).   

In other words, it is through wisdom-Chochmah, which 
is the wisdom of the Torah, as it states,637 “There is no wisdom 
(Chochmah) except for Torah,” that Torah scholars build the 
“house-Bayit- תיב ,” meaning that they build the world to be in 
the state that it was at the beginning of creation, through the 
letter Beit- תיב  of “In the beginning-Bereishit- תישארב ,” (which is 
translated [in Targum] as,638 “With wisdom-B’Chochmeta-

אתמכוחב ”). 
 

8. 
 

 This then, is also the meaning of the verse,639 “He 
redeemed my soul in peace from battles against me, for in the 
many they were with me.”  That is, as explained above, David’s 

 
634 Tikkunei Zohar, beginning of Tikkun 6 (21a) 
635 Genesis 1:1 
636 Proverbs 24:3 
637 Midrash Tanchuma, Vayeilech 2 and elsewhere. 
638 See Targum Yerushalmi to Genesis 1:1 
639 Psalms 55:19 
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form of serving HaShem- ה״והי , blessed is He, was as indicated 
by the verse,640 “I swear that I stilled (Shiviti- יתיוש ) and silenced 
(Domamti- יתממוד ) my soul,” and,641 “Let my soul be as dust to 
all,” which is the matter of accepting the yoke of HaShem’s-

ה״והי  Kingship upon oneself, through which we come to the 
continuation of the verse, “Open my heart to Your Torah.”   

In other words, Torah study in a way that is comparable 
“to opening the eye of a needle” becomes “expanded like the 
opening of a large hall,”642 so that the matter expressed in the 
verse,643 “Unveil my eyes that I may perceive wonders from 
Your Torah,” comes to be.  In other words, there then is made 
to be the matter of a house-Bayit- תיב  for him, as in the verse, “I 
will give you an everlasting house (Bayit Ne’eman- ןמאנ  644”,( תיב
which is the matter of “I am a wall-Anee Chomah- המוח ינא ”645 
which refers to Torah.646   

More specifically, it refers to the Oral Torah (Torah 
SheBa’al Peh), which is the matter of the boundaries and fences 
of Torah.647  Through this, the matter of “abundant peace-Rav 
Shalom- םולש בר ” is made to be, in which from the matter 
indicated by “abundance-Rav- בר ,” the matter of peace-Shalom-

םולש  is caused to be (as discussed above).  This is also is the 
meaning of the continuation of the verse,648 “For in the many 
(b’Rabim- םיברב ) they were with me.”  That is, the many 

 
640 Psalms 131:2 
641 In the “Eloh”ai Netzor- רוצנ י״הלא ” prayer at the end of the Amidah. 
642 Midrash Shir HaShirim Rabba 5:2 
643 Psalms 119:18 
644 See Kings I 11:31; Also see Mishneh Torah, Hilchot Melachim 7:15 
645 Song of Songs 8:10 
646 Talmud Bavli, Pesachim 87a 
647 See Mishnah, Pirkei Avot 1:1 
648 Psalms 55:19 
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(Rabim- םיבר ) are nullified and sublimated, until they become 
elevated and unified to the aspect indicated by the word “with 
Me-Eemadee- ידמע .” 
 Through the above there comes to be the matter of “He 
redeemed my soul in peace,” which refers to the soul of David, 
which is the Sefirah of Kingship-Malchut, and refers to the 
community of Israel (Knesset Yisroel),649 meaning, the totality 
of all the souls of the Jewish people, so that redemption is 
brought about for them, both from their personal exiles and 
from their general exile.   

This redemption is in a way of peace and tranquility, 
similar to how the Holy Temple was built.  That is, after David 
prepared everything, the Holy Temple was then built by 
Shlomo in a way of peace and tranquility, who was “a man of 
tranquility… and I will bestow peace and tranquility upon Israel 
in his days.”650  It is in this manner that the coming redemption 
will now come about – redemption in a way of peace – in the 
particular service of HaShem- ה״והי , blessed is He, of each 
individual and his personal redemption, as well as in the general 
service of HaShem- ה״והי  and the general redemption [of all 
Jews], may it be speedily in our days through our righteous 
Moshiach, who is David, King Moshiach! 
  

 
649 Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate 

One (Malchut); Pardes Rimonim, Shaar 23 (Erchei HaKinuyim), section on “Knesset 
Yisroel,” and elsewhere. 

650 Chronicles I 22:9-10 
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Discourse 9 
 

“Peezar Natan LaEvyonim - 
He distributed widely to the destitute” 

 
Delivered on Shabbat Parshat Vayeishev,  
21st of Kislev, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,651 “He distributed widely to the 

destitute, his charity endures forever.”  About this, the Alter 
Rebbe explained as follows:652 

 
This is the matter of the superiority of giving charity-

Tzedakah- הקדצ  and doing acts of lovingkindness, which is 
established forever, more than any love and fear [of HaShem-

ה"והי ] and adhesion to Him, as written,653 “You prepared bodies 
for them [the Sefirot] etc…. which are thus called; Kindness-
Chessed- דסח  [is the right arm].”  

 
651 Psalms 112:9 
652 This next section is [a translation of a direct quote] from the discourse 

entitled “Peezar Natan” in Maamarei Admor HaZaken, Hanachot HaRav Pinchas 
Z”L [first printed on the 10th of Kislev of this year, 5718], p. 57-58.  (The discourse 
printed with the glosses of the Tzemach Tzeddek is printed in Ohr HaTorah, 
Bamidbar, Vol. 4 p. 1,487 and on; Biurei HaZohar of the Tzemach Tzeddek, Vol. 1, 
p. 463); Also see the discourse entitled “Ulahavin… Peezar Natan” of the year 5642, 
Ch. 6 and on, and Ch. 14-15. 

653 Introduction to Tikkunei Zohar 17a 
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The explanation is that in relation to the Unlimited One, 
HaShem- ה"והי , blessed is He, the general Emanation-Atzilut654 
must also be before the restraint of the Tzimtzum and empty 
space. After [the restraint of the Tzimtzum], by way of a leap, 
the radiance of the line and thread was revealed. For [since] His 
Essential Self [transcends and] encompasses all worlds, none of 
His light could be revealed there by way of cause and effect, 
even to [the world of] Emanation-Atzilut. This is because His 
Essential Self and light is literally limitless (Ein Sof) and the ten 
Sefirot do not apply there.  

This is why the entirety of [the world of] Atzilut is only 
called, the coming out of ten repairs, including the aspect of, 
“You prepared bodies for them,” which are the vessels for the 
influence of His Unlimited light, blessed is He, by way of a 
leap, after the concealment and restraint (Tzimtzum) of His 
Essential Self.  

Then, by means of this leap, the radiance of the line and 
thread was revealed in the ten Sefirot of Atzilut. Through the 
love and adhesion [to HaShem- ה"והי ] of the Jewish people, the 
lights are increased in [the world of] Emanation-Atzilut. 
Nonetheless, His Unlimited light rests in the ten Sefirot of 
Atzilut, which are the aspect of vessels and a body in relation to 
His Unlimited light that rests within them.  

However, this is not His [ultimate desire. Rather] the 
initial desire that arose in His goodwill was to bestow goodness 
to His creatures. That is, that His light and ray should literally 

 
654 This refers to Emanation-Atzilut of the general worlds, in which the level of 

Emanation-Atzilut as it is before the restraint of the Tzimtzum. See Shaar HaYichud 
of the Mittler Rebbe, translated as The Gate of Unity, chapter 18.  
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be revealed below. That is, that kindness, which is the right arm, 
should literally be [revealed] below in the world of Action-
Asiyah, in that below too, the body and right arm should have a 
receptacle for His Unlimited light to rest in the world of Action-
Asiyah. 

However, this does not come about even by the 
spreading forth of the physical, and whatever adhesion there is 
[to HaShem- ה"והי ] does not bring about such revelation 
[merely] by an awakening from below and having love and fear 
[of Him]. This is because, even before the soul came into the 
body, it already adhered [to Him] and [likewise, in worlds 
above] also, the cycle angels and the animal angels rise [to face 
the Serafim angels and offer praise to HaShem- ה"והי ].655  

Moreover, the fact that revelation and additional light 
comes into the [world of] Emanation-Atzilut alone, does not 
complete the intention of His thought and the goodness that 
arose in His will to specifically bring goodness to His creatures, 
being that in [the world of] Emanation-Atzilut, even without 
this, He and His organs are One.656  

However, through kindness-Chessed and charity-
Tzedakah done on earth, that is, through “distributing widely to 
the destitute,” by giving influence and lifegiving sustenance to 
one who has nothing [of his own], through this we cause the 
Unlimited light [of HaShem- ה"והי ] to literally rest below, so that 
kindness-Chessed- דסח , which is the right arm, will literally be 
in the world of Action-Asiyah. 

 
655 See Yotzer blessing, said in the morning prayers before the recitation of 

Shema. 
656 See introduction to Tikkunei Zohar 
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This is because for the resurrection of the dead to 
happen, in which the body will rise from the grave, there 
literally must be a revelation below. Therefore, about this, [the 
continuation of the verse] states, “His righteousness-Tzidkato 
(meaning his charity) is established forever,” for the charity 
done by the Jewish people itself is established until the future 
when it will be revealed. 

Through the distribution [of charity] that one has given 
to the destitute, there will be [the revelation of] kindness-
Chessed- דסח , which is the right arm, in the physical body. That 
is, the Godly kindness, which is the right arm, will also be 
below, not [just] as it is until the resurrection, in which there 
[only] is a revelation of Godliness within the ten Sefirot of God-
Elohim- ם"יהלא  of [the world of] Action-Asiyah, which is how it 
is even without the deeds of the lower creatures.  

Thus, for the kindness-Chessed- דסח  of the right arm to 
literally be revealed in the world of Action-Asiyah, this cannot 
come about without us.  Through the charity-Tzedakah and acts 
of lovingkindness that we do to sustain the life of one who has 
nothing, we literally draw down the revelation of Godliness into 
the world of Action-Asiyah.  

This is [the meaning of] “established forever,” that it is 
established forever today, until the coming future when the 
charity-Tzedakah and lovingkindness will be revealed. This is 
also the meaning of,657 “The last deed was first in thought.” 
That is, it arose in His goodwill to literally bestow goodness to 
His creatures below, literally!  

 
657 Said in “Lecha Dodi” at the commencement of Shabbat.  
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This is the meaning of the verse,658 “sow charity-
Tzedakah for yourselves.” That is, when charity-Tzedakah is 
done, it is only like planting seeds in the earth, the growth of 
which is unseen until the future, at which time there will be [the 
continuation of the verse], “and reap according to kindness.”  

That is, just as at the time of reaping, goodness is 
revealed, so it will be in the future, that kindness will literally 
be revealed and dwell in the world of Action-Asiyah and the 
body will be a receptacle for the Unlimited light of HaShem-

ה"והי  and as the verse states,659 “I shall walk within you etc.” 
This is sufficient for the understanding. See Zohar 
BeHaalotecha, in which the continuation of the verse,660 “His 
horn will be uplifted in glory,” is explained. Also, examine 
above, in the discourse entitled “Keren- ןרק .”  End quote.                   

 
 Now, in Likkutei Torah,661 in the discourse entitled 
“Leva’er HaDevarim” (“To explain matters”) regarding the 
verse,662 “I shall be sanctified within the children of Israel,” and 
the verse,663 “He distributed widely to the destitute, his charity 
endures forever, his pride (Karno- ונרק ) will be uplifted in 
glory,” it is explained as follows:   
 

The aspect of Kingship-Malchut of the world of 
Emanation (Atzilut) is called a “corner-Keren- ןרק ,” in that it is 

 
658 Hoshea 10:12 
659 Leviticus 26:12 
660 Psalms 112:9 
661 Likkutei Torah, Emor 34d 
662 Leviticus 22:32 
663 Psalms 112:9 
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the point between the world of Emanation (Atzilut) and the 
world of Creation (Briyah) where the two bond.  This is like a 
corner, which is the point between two walls where they bond.  
[It should be noted that what is meant here not only refers to the 
particular worlds of Emanation, Creation, Formation, and 
Action (Atzilut, Briyah, Yetzirah, Asiyah), but also refers to the 
general worlds of Emanation, Creation, Formation, and Action 
(Atzilut, Briyah, Yetzirah, Asiyah), even including [Atzilut of 
the general worlds which precedes and transcends the restraint 
of Tzimtzum.] 

Thus, the meaning of the words, “His horn (Karno- ונרק ) 
will be exalted in glory,” is that it refers to the exaltedness and 
elevation of Kingship-Malchut etc., to “Glory-Kavod- דובכ ,” 
which refers to the Crown-Keter.  This is drawn down through 
[fulfilling the first half of the verse] “He distributed widely to 
the destitute,” referring to the act of charity (Tzedakah). 

The explanation is that for there to be a drawing down 
of HaShem’s- ה״והי  light below, there necessarily must 
specifically be a drawing down of the Crown-Keter, which 
transcends the chaining down of the worlds (Hishtalshelut).  
For, from the aspect of the chaining down of the worlds 
(Hishtalshelut), it is not possible for this light to be drawn all 
the way down, except if it specifically stems from the Crown-
Keter, which transcends the chaining down of the worlds 
(Hishtsalshelut).  This comes about from [the principle that] 
whatever is higher descends further down.664 

 
664 See Sefer HaMaamarim 5708 p. 115; Sefer HaMaftechot (Kehot 5741) 

L’Sifrei Admor HaZaken, section on “Kol HaGavohah”; Siddur Im Divrei Elokim 
Chayim, 71d, 303c; Shaarei Orah of the Mittler Rebbe 58a and on, 65a and on, and 
elsewhere. 
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This, then, is the meaning of the verse, “He distributed 
widely to the destitute, his charity endures forever, his pride 
(Karno- ונרק ) will be uplifted in glory.”  That is, through the act 
of charity (Tzedakah) there is a drawing down of the Crown-
Keter to Kingship-Malchut, meaning, a drawing down of the 
light of HaShem- ה״והי , blessed is He, which transcends the 
chaining down of the worlds (Hishtalshelut) all the way down 
below. 
 

2. 
 

 This may be better understood665 by prefacing with an 
explanation of the teaching of our sages, of blessed memory,666 
“What do the twenty-six times that ‘Give thanks-Hodu- ודוה ’ is 
mentioned [in Psalm 136] correspond to?  They correspond to 
the twenty-six generations that the Holy One, blessed is He, 
created in His world, to whom He did not give the Torah, and 
were sustained [solely] by His kindness.”  In other words, even 
though the generations [before the Torah was given] 
continuously provoked Him, even so, He nonetheless was 
exceedingly slow to anger and sustained them with His 
kindness.667 
 However, this must be better understood.  For, why is it 
that these twenty-six times that “Give thanks-Hodu- ודוה ” are 

 
665 See the Sichah talk that followed this discourse (Torat Menachem, Vol. 21 

p. 263), that the continuation is a discourse of the Rebbe Maharash of the year 5637, 
entitled “Hanei Chaf-Vav Hodu etc.”  [This discourse is not currently found in our 
possession. Also see Sefer HaMaamarim 5640, Vol. 2, p. 642 and on, and the version 
of this discourse written by the Rebbe Rashab there on p. 811 and on.] 

666 Talmud Bavli, Pesachim 118a 
667 Mishnah Avot 5:2 
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mentioned were said by David, who lived many generations 
after the giving of the Torah.  Moreover, we must understand 
why amongst the matters enumerated in this Psalm, “Give 
thanks to HaShem- ה״והי  for He is good, His kindness endures 
forever,” there also matters that happened after the Torah was 
given are enumerated.  In other words, not only does it mention, 
“To Him who smote Egypt through their firstborn,”668 which 
relates to the Exodus from Egypt and was preparatory to the 
giving of the Torah, but it also mentions, “[He slew] Sichon, 
king of the Emorites and Og, king of Bashan,”669 which 
happened many years after the giving of the Torah.  This being 
so, how could it be said that the twenty-six times that “Give 
thanks-Hodu- ודוה ” are mentioned correspond to the twenty-six 
generations that preceded the giving of the Torah?  
Furthermore, we must understand the precise wording of our 
sages, “He sustained them with His kindness,” and specifically 
“His kindness-Chasdo- ודסח ” means. 
 

3. 
 

 This may be understood by prefacing670 with an 
explanation of the distinction between the early Kabbalists, who 
referred to the Supernal quality of Kindness-Chessed by the 
term “Greatness-Gedulah- הלודג ,” and the Kabbalistic teachings 

 
668 Psalms 136:10 
669 Psalms 136:18-20 
670 See Likkutei Torah, Eikev 17d; Maamarei Admor HaZaken, Hanachot 

HaRav Pinchas Z”L, p. 134; Ohr HaTorah, Vayera 90a and on; Discourse entitled 
“Im Bechukotai – If you will walk in My decrees,” 5716, [translated in the Teachings 
of The Rebbe – 5716, Discourse 19], Ch. 4 (Sefer HaMaamarim, 5716 p. 171 and 
on). 



 

 
243 

of the Arizal, where it is called “Kindness-Chessed- דסח .”671  To 
explain in short, the aspect of the Kindness-Chessed of the Long 
Patient One-Arich Anpin – which is the kindness-Chessed that 
transcends the chaining down of the worlds (Hishtalshelut) – is 
called “Greatness-Gedulah- הלודג .”  This is because “Greatness-
Gedulah- הלודג ” specifically refers to He who transcends the 
chaining down of the worlds (Hishtalshelut), being that [within 
the chaining down of the worlds (Hishtalshelut)] in whatever 
matter is under discussion, it [always] applies that there is one 
who is greater (Gadol- לודג ).  Thus, [wherever level it is in the 
chaining down of the worlds (Hishtalshelut)], it never is a 
matter of ultimate “Greatness-Gedulah- הלודג ” to its ultimate 
truth, but rather, all of it is a matter of smallness (Katnut) 
relative to what is greater than it. In contrast, “Greatness-
Gedulah- הלודג ” refers to He who transcends the chaining down 
of the worlds (Hishtalshelut), meaning, the aspect of Kindness-
Chessed of the Long Patient One-Arich Anpin.  This kindness-
Chessed specifically, is referred to as “His kindness-Chasdo-
ו דסח .”672   

Even so, the verse states,673 “Yours, HaShem- ה״והי , is 
the Greatness-Gedulah- הלודג ,” meaning that even this aspect of 
“Greatness-Gedulah- הלודג ” (which is kindness-Chessed- דסח  
that transcends the chaining down of the worlds 

 
671 Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of 

Light, Gate Seven (Gedulah). 
672 That is, the word “His kindness-Chasdo-ו דסח -78” mentioned twenty-six 

times in this Psalm, refers to “He who is and was and will be-Hoveh v’Hayah 
v’Yihiyeh- ה״יהיו ה״יהו ה״וה -78.”  See Ginat Egoz of Rabbi Yosef Gikatilla, translated 
as HaShem Is One, Vol. 4 (The Vowels of Creation), The Gate of the Cholem- םלח -
78 vowel. 

673 Chronicles I 29:11 
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(Hishtalshelut)), is completely secondary and nullified to You, 
HaShem- ה״והי .  For, since it is merely the aspect of light (Ohr) 
and revelation (Giluy), it therefore completely secondary and 
nullified relative to the Unlimited One, HaShem- ה״והי , blessed 
is He. 

About this our sages, of blessed memory, stated,674 
“Wherever you find the Greatness (Gedulato- ותלודג ) of the Holy 
One, blessed is He, (referring to the aspect of Greatness-
Gedulah- הלודג  that transcends the chaining down of the worlds 
(Hishtalshelut)), you also find His humility.”  That is, relative 
to His Essential Self, blessed is He, His Greatness is humility 
and diminishment, in that He lowers Himself to the aspect of 
Greatness-Gedulah- הלודג . 

However, when the kindness is drawn down to the 
world of Emanation (Atzilut), it then is called “Kindness-
Chessed- דסח ,” rather than “Greatness-Gedulah- הלודג .”  As 
explained elsewhere at greater length, kindness-Chessed of the 
world of Emanation (Atzilut) is called the “Kindness of What-
Chessed d’Ma”H- ה״מד דסח ,” being that the kindness-Chessed 
stems from self-nullification (Bittul), similar to what we see in 
man below, that specifically due to one’s self-nullification 
(Bittul) kindness-Chessed is drawn to him.  Thus, due to the 
self-nullification (Bittul) of the aspect of “Kindness of What-
Chessed d’Ma”H- ה״מד דסח ,” the kindness-Chessed- דסח  
becomes a receptacle (Klee) to drawing forth of the Greatness-
Gedulah- הלודג  (which is kindness-Chessed of the Long Patient 
One-Arich Anpin) that transcends the chaining down of the 

 
674 See Talmud Bavli, Megillah 31a; Yalkut Shimoni Tehilim, Remez 794; 

Sefer HaMaamarim 5700 p. 40. 



 

 
245 

worlds (Hishtalshelut).  In other words, the aspect of the 
kindness-Chessed of the Long Patient One-Arich is drawn into 
the kindness-Chessed of the world of Emanation (Atzilut), on 
account of its self-nullification (Bittul). 

This is why David stated “His kindness-Chasdo- ודסח  
endures forever,” these twenty-six times, because King David 
was in the ultimate state of self-nullification (Bittul) to 
HaShem- ה״והי , blessed is He, as he said,675 “I am a worm and 
not a man,” “for I am poor and destitute.”676 This was to such 
an extent that he said about himself,677 “I swear that I stilled 
(Shiviti- יתיוש ) and silenced (Domamti- יתממוד ) my soul,” which 
is the ultimate state of self-nullification (Bittul).  Through his 
self-nullification (Bittul) to HaShem- ה״והי , blessed is He, he 
became a receptacle (Klee) for the drawing forth of the aspect 
of “His kindness-Chasdo- ודסח ,” which transcends the chaining 
down of the worlds (Hishtalshelut), for it to be drawn down into 
the chaining down of the worlds (Hishtalshelut). 

 
4. 
 

 The explanation of this matter may be understood based 
on the explanation in Likkutei Torah678 on the verse,679 “Set me 
as a signet upon your heart, like the signet upon your arm.”  
Namely, that there are two aspects of a signet (Chotam- םתוח ), 
these being a signet that is indented, and a signet that protrudes.  

 
675 Psalms 22:7 
676 Psalms 86:1 
677 Psalms 131:2 
678 Likkutei Torah, Shir HaShirim 45a and on 
679 Song of Songs 8:6 



 

  
246 

This is similar to how it is below, that when we press a 
protruding signet into wax, the seal imprinted in the wax is 
indented.  In contrast, when we press an indented signet into 
wax, the seal imprinted in the wax protrudes.   
 The same is understood in our spiritual service of 
HaShem- ה״והי , blessed is He, that when we serve Him in the 
aspect of a signet that protrudes, this being love (Ahavah) of 
HaShem- ה"והי  like flames of fire – which is the aspect of a 
“running” (Ratzo) desire to withdraw from the limitations of the 
vessels (Keilim) – and is the matter of protrusion, this causes a 
drawing down from Above of the aspect of the indented seal, 
these being lights (Orot) that are embedded and garbed within 
the vessels (Keilim), which is the restrained light (Ohr) of the 
chaining down of the worlds (Hishtalshelut).   

However, when we serve HaShem- ה״והי , blessed is He, 
in the aspect of a signet that is indented, which is love (Ahavah) 
of Him that is compared to water, and is the aspect of 
“returning” (Shov) that stems from self-nullification (Bittul) to 
Him, blessed is He, which is the matter of being impressed and 
indented (Sheeku’a), then through the self-nullification (Bittul) 
to Him, one becomes a receptacle (Klee) for drawing down of 
the Supernal aspect of a protruding seal, which are the Supernal 
lights (Orot) that protrude and transcend higher than the 
restraint of the vessels (Keilim), this being the aspect of the light 
(Ohr) of HaShem- ה״והי  that transcends the chaining down of the 
worlds (Hishtalshelut). 
 We thus find about our forefather Avraham, the first one 
to love HaShem- ה״והי , blessed is He, as written,680 “Avraham 

 
680 Isaiah 41:8; Mishneh Torah, Hilchot Teshuvah 10:2 
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who loved Me,” that His service and love of HaShem- ה״והי  was 
specifically in the aspect of “returning” (Shov), as we recite,681 
“Remember our forefather who was drawn after You like 
water.”  This kind of love (Ahavah) of HaShem- ה״והי  stems 
from nullifying (Bittul) oneself to Him, blessed is He,  and this 
is why this kind of love (Ahavah) of HaShem- ה״והי  brings about 
a drawing down of HaShem’s- ה״והי  light that transcends the 
chaining down of the worlds (Hishtalshelut). 

 The same is true of our forefather Yaakov, the choicest 
of the forefathers,682 that His service of HaShem- ה״והי , blessed 
is He, was in a way of ultimate self-nullification (Bittul), as it 
states,683 “I have become small because of all of the kindnesses 
and all of the truth that You have done Your servant,” similar 
to the self-nullification (Bittul) of our forefather Avraham. 
 To elucidate, at first [the discourse]684 states that 
Yaakov’s self-nullification (Bittul) was like Avraham’s self-
nullification (Bittul), whereas it then states that Yaakov’s self-
nullification (Bittul) was higher than Avraham’s self-
nullification (Bittul).  That is, Yaakov is the aspect of Splendor-
Tiferet, which is the ultimate matter of self-nullification (Bittul) 
to HaShem- ה״והי , blessed is He.  This is the meaning of the 
words, “I have become small because of all the kindnesses and 
all the truth,” referring to the aspect of the true kindness 
(Chessed d’Keshot), which is ultimate self-nullification 
(Tachlit HaBittul).   

 
681 See the liturgy of the prayer for rain (Tefilat Geshem) 
682 See Midrash Bereishit Rabba 76:1; 147:2; 119:2; 171:2; Shaar HaPesukim 

to Genesis 27:25 
683 Genesis 32:11 
684 In the discourse entitled “Hanei Chaf-Vav Hodu” 5637 cited before. 
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This is why the drawing down affected by Yaakov, who 
is the middle column,685 is of a much higher light.  For, as 
known, the middle column ascends to the Crown-Keter,686 
meaning, to the inner aspect of the Crown-Keter.687  In contrast, 
the other [two] columns [to the right and left] only reach the 
externality of the Crown-Keter, whereas the middle column 
reaches the inner aspect of the Crown-Keter.688 
 This likewise is the meaning of what our sages, of 
blessed memory, stated,689 “A man should always be pliable 
like a reed, and should not be stiff like a cedar.”  He is called “a 
man-Adam- םדא ” as in the verse,690 “I am likened-Adameh- המדא  
to the Supernal One,” which indicates the aspect of holiness 
itself.  However, there two manners in this; “pliable like a reed” 
or “stiff like a cedar.”  “Stiff like a cedar” refers to the emotions 
(Midot) of the world of Chaos (Tohu).  For, though the world of 
Chaos (Tohu) is also holy, nonetheless, the emotions (Midot) of 
the world of Chaos (Tohu) are emotions (Midot) as they are in 
full strength, in that each emotion is in full force and does not 

 
685 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet). 
686 See Likkutei Torah, Masei 96b; Torat Chayim, No’ach 65b; Shaar 

HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 21 and on; 
Hemshech 5672, Vol. 1, Ch. 114 and elsewhere. 

687 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 21 ibid. 

688 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gate Five (Tiferet) and on; Also see Shaar HaYichud of the Mittler Rebbe, translated 
as The Gate of Unity, Ch. 21 ibid. 

689 Talmud Bavli, Taanit 20b; Also see the discourse entitled “LeOlam Yehei 
Adam” 5703 (Sefer HaMaamarim 5703 p. 72 and on); Discourse entitled “V’Hayah 
She’erit Yaakov” of Shabbat Parshat Balak of this year, 5718, Discourse 27, Ch. 5 
and on. 

690 Isaiah 14:14; Sefer Asarah Ma’amarot, Maamar Em Kol Chai, Vol. 2, Ch. 
33; Shnei Luchot HaBrit 3a, 20b, and elsewhere. 
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give room for another emotion.  This is why about the [emotions 
of] the world of Chaos (Tohu) the verse states, “He reigned… 
and He died.”691 
 However, the ultimate form of service of HaShem- ה״והי , 
blessed is He, is to be “pliable like a reed,” these being the 
emotions (Midot) of the world of Repair (Tikkun), in which 
there is self-nullification (Bittul), which is why each emotion 
(Midot) can withstand its opposite.692  More specifically, this is 
the aspect of Splendor-Tiferet of the world of Repair (Tikkun), 
for the aspect of Splendor-Tiferet is the primary aspect of the 
world of Repair (Tikkun).693  Splendor-Tiferet is the matter of 
inter-inclusion (Hitkallelut), in that because of its state of 
ultimate self-nullification to HaShem- ה"והי , blessed is He, it 
includes two opposites within it, which causes the drawing 
down of a much higher light (Ohr).694 
 This likewise is the meaning of the verse,695 “He bears 
iniquity and overlooks intentional sin for the remnant of His 
heritage-She’erit Nachalato- ותלחנ תיראש ,” meaning,696 “For one 
who makes himself as a remnant-Shirayim- םייריש .”  The 
qualities of “He bears iniquity (Nos’eh Avon- ןוע אשונ )” and 
“Overlooks intentional sin (Over Al Pesha- עשפ לע רבוע )” are of 

 
691 See Likkutei Torah of the Arizal, end of Parshat Vayishlach; Also see Shaar 

HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 20 and the notes 
and citations there. 

692 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 21 and on. 

693 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gate Five (Tiferet). 

694 694 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of 
Unity, Ch. 21 ibid. 

695 Micah 7:18 
696 Talmud Bavli, Rosh HaShanah 17b; Sanhedrin 111b; Also see Ohr HaTorah 

ibid. Vayera 90a and on. 
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the thirteen attributes of mercy, which transcend the chaining 
down of the worlds (Hishtalshelut).  

The receptacle (Klee) for bringing about a drawing 
down of the thirteen attributes of mercy that transcend the 
chaining down of the worlds (Hishtalshelut), is the matter of 
“making himself as a remnant-Shirayim- םייריש .”697  As 
explained before, self-nullification (Bittul) to HaShem- ה״והי , 
blessed is He, is the receptacle (Klee) for the drawing down of 
the light (Ohr) of HaShem- ה״והי , blessed is He, that transcends 
the chaining down of the worlds (Hishtalshelut). 
 Now, although the light (Ohr) of HaShem- ה״והי , blessed 
is He, that transcends the chaining down of the worlds 
(Hishtalshelut) has no measure or limitation whatsoever, this is 
from the aspect of the light (Ohr) itself.  In other words, the 
thirteen attributes of mercy as they are, in and of themselves, 
have no limitations whatsoever, and it therefore is possible for 
them to be drawn down in all places.  However, from the 
perspective of the recipient (Mekabel) [to be able to receive 
them] he must be a receptacle (Klee) for this.  This is they are 
called “the thirteen fixtures (Mecheeleen- ןיליכ  of mercy,”698 (מ
which is of the same root as “receptacles-Keilim- םילכ .”  The 
receptacle (Klee- ילכ ) for this is self-nullification (Bittul), in that 
one “makes himself like a remnant-Shirayim- םייריש .” 
 This is also the matter of repenting and returning 
(Teshuvah) to HaShem- ה״והי , blessed is He, which brings about 
the drawing down of HaShem’s- ה״והי  light that transcends the 

 
697 Also see Shaarei Kedushah of Rabbi Chayim Vital, translated as Gates of 

Holiness, Part 2, Ch. 4. 
698 In the language of Zohar; See introduction to Zohar 1a and elsewhere. 
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chaining down of the worlds (Hishtalshelut), thus repairing 
whatever blemish there was in the chaining down of the worlds 
(Hishtalshelut).  This is because the two-hundred and forty-
eight ( ח״מר ) positive commandments are the two-hundred and 
forty-eight ( ח״מר ) “limbs of the King.”699  Thus, if a person 
transgresses and sins, about this the verse states,700 “They cause 
blemish in Me,” meaning, “In the body of the King.”  
Nevertheless, through repentance and return (Teshuvah) to 
HaShem- ה״והי , blessed is He, we repair all blemishes.  This is 
because through repentance and return (Teshuvah) to HaShem-

ה״והי , blessed is He, there is a drawing down of HaShem’s- ה״והי  
light that transcends the chaining down of the worlds 
(Hishtalshelut).  

Now, the matter of repentance and return (Teshuvah) is 
self-nullification (Bittul) and broken-heartedness, in that 
specifically through this, we draw down the light (Ohr) of 
HaShem- ה״והי , blessed is He, that transcends the chaining down 
of the worlds (Hishtalshelut).  This is to such an extent that it 
states that, “in the place that the truly penitent (Baalei 
Teshuvah) stand, even the perfectly righteous (Tzaddikim 
Gemurim) are unable to stand.”701  This is because the 
righteous-Tzaddikim do not have the receptacles (Keilim) to 
receive that light (Ohr) which is drawn to the truly penitent 
(Baalei Teshuvah) through their self-nullification (Bittul), 

 
699 Tanya, Ch. 23 citing Tikkunei Zohar; See Tikkunei Zohar, Tikkun 30, 74a; 

Also see Shaarei Kedushah of Rabbi Chayim Vital, translated as Gates of Holiness, 
Section 1 and on. 

700 Isaiah 66:24; Zohar II 85b; Shaarei Kedushah translated as Gates of 
Holiness ibid.; Also see Shaarei Orah, translated as Gates of Light, Shaar 1 and on. 

701 Talmud Bavli, Brachot 34b 
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which is the receptacle (Klee) for the drawing down this light 
(Ohr) of HaShem- ה״והי , blessed is He. 

 
5. 
 

 Now, although it was explained that the receptacle 
(Klee) for the drawing down the light (Ohr) of HaShem- ה״והי , 
blessed is He, that transcends the chaining down of the worlds 
(Hishtalshelut) is the matter of repentance and return 
(Teshuvah) to Him, and that the primary matter of repentance 
(Teshuvah) is in the heart,702 this being remorse over the past 
and commitment for the future, nevertheless, in and of itself, 
self-nullification (Bittul) to HaShem- ה״והי  in the heart is 
inadequate.   

Rather, there must be self-nullification (Bittul) to Him 
specifically in action.  For, since HaShem’s- ה"והי  ultimate 
Supernal intent is for the light (Ohr) of HaShem- ה״והי , blessed 
is He, to be drawn down below, as mentioned before, it 
therefore follows that the receptacle (Klee) for affecting this – 
which is self-nullification (Bittul) to Him, blessed is He – must 
be specifically in action (Ma’aseh).  This is the self-
nullification (Bittul) that is required in the act of giving charity 
(Tzedakah). 
 About this the verse states,703 “He donned charity 
(Tzedakah) like armor, and a helmet of salvation on His head.”  
To explain, the “helmet of salvation” is the aspect of the Oral 

 
702 Tanya, Ch. 29 (36b); Iggeret HaKodesh, Epistle 10 (115b) 
703 Isaiah 59:17 
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Torah (Torah SheBa’al Peh).  This is as explained before704 
about the teaching,705 “The words ‘I am a wall-Anee Chomah-

המוח ינא ’706 refer to Torah,” in that the Oral Torah (Torah 
SheBa’al Peh) is the encompassing aspect (Makif) of a “house-
Bayit- תיב ,” which not only protects the “scent of his garments-
Begadav- וידגב ,”707 about which it states,708 “Do not read it as 
‘his garments-Begadav- וידגב ,’ but rather read it, ‘his traitors-
Bogdav- וידגוב ,’ and refers to the service of HaShem- ה״והי , 
blessed is He, of those who repent and return (Ba’alei 
Teshuvah),709 but it also protects “the scent of his garments-
Begadav- וידגב ” in its simple meaning, referring to the service of 
Him, blessed is He, by the righteous Tzaddikim.   

In other words, the fulfillment of the Oral Torah (Torah 
SheBa’al Peh) causes protection (Shemirah) in all matters.  
Within the Oral Torah itself, this [protection] is specifically 
brought about through [studying] the Mishnaic order of 
Nezeekeen (Damages), as it states,710 “In the days of Rabbi 
Yehudah, all their learning was confined to the Mishnaic order 
of Nezeekeen (Damages).”  Thus, the “helmet of salvation 
(Kova Yeshu’ah- העושי עבוכ )” refers to the Mishnaic order of 
Nezeekeen (Damages).   

 
704 In the preceding discourse (Discourse 8) of this year, 5718, entitled “Padah 

B’Shalom Nafshi – He redeemed my soul in peace,” of the 19th of Kislev, Ch. 4 and 
on. 

705 Talmud Bavli, Pesachim 87a 
706 Song of Songs 8:10 
707 Genesis 27:27 
708 Midrash Bereishit Rabba 65:22; Talmud Bavli, Sanhedrin 37a 
709 See Talmud Bavli, Sanhedrin 37a ibid.; Also see Torah Ohr, Toldot 20d. 
710 Talmud Bavli, Brachot 20a 
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This is as our sages, of blessed memory, taught711 on the 
verse,712 “The faith of your times will be the strength of your 
salvations,” that “salvations-Yeshu’ot- תועושי  refers to the 
Mishnaic order of Nezeekeen (Damages).”  For, the study of the 
Mishnaic order of Nezeekeen (Damages) is the aspect indicated 
by the verse,713 “To save him (Lehoshiya- עישוהל ) from those 
who condemn his soul.” 
 Even so, by itself, the study of the Oral Torah (Torah 
SheBa’al Peh) is not adequate, but there also must be the act of 
giving charity (Tzedakah).  About this the verse states,714 “He 
donned charity (Tzedakah) like armor.”  In other words, the true 
guarding (Shemirah) of all matters – to ensure that there be no 
derivation of vitality to the side opposite holiness – is 
specifically through the act of giving charity (Tzedakah).  This 
is the meaning of the words, “He donned charity (Tzedakah) 
like armor,” in that charity (Tzedakah) is made to be like a vest 
of chain to guard against the external forces. 
 To further explain,715 a physical vest of chain is armor 
made with scales to cover the gaps.  The same is understood 
about the act of giving charity (Tzedakah), that through doing 
so, gaps are made in the Supernal garments, so that there is a 
drawing down of the light (Ohr) of HaShem- ה״והי , blessed is 
He, that is not at all manifest in garments (Levushim).  For, 
when the light (Ohr) of HaShem- ה״והי , blessed is He, manifests 

 
711 Talmud Bavli, Shabbat 31a 
712 Isaiah 33:6 
713 Psalms 109:31 
714 Isaiah 59:17 
715 See Iggeret HaKodesh, Epistle 3, entitled “He donned charity (Tzedakah) 

like armor.”  Also see Hemshech “Yonati” 5640 p. 62 (Sefer HaMaamarim 5640, 
Vol. 2, p. 634). 
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in garments (Levushim), it becomes limited, and can be drawn 
down into the spiritual worlds, but not into this physical world.  
However, in order to draw down the light (Ohr) of HaShem-

ה״והי , blessed is He, below into this physical world, this comes 
about specifically through the act of giving charity (Tzedakah).   

It therefore is not adequate to only draw down the light 
(Ohr) of HaShem- ה״והי , blessed is He, through the study of the 
Oral Torah (Torah SheBa’al Peh) and the self-nullification 
(Bittul) of repentance and return (Teshuvah) to Him.  For, since 
this is the light (Ohr) that manifests in garments (Levushim), it 
cannot be drawn down below.  Rather, it is specifically through 
the act of giving charity (Tzedakah) that the light (Ohr) of 
HaShem- ה״והי , blessed is He, is drawn down through the gaps, 
meaning, as it is without the garments (Levushim), and this light 
(Ohr) has no limitations whatsoever, so much so, that it is 
drawn all the way down below. 

However, when there is a drawing down of the light 
(Ohr) of HaShem- ה״והי , blessed is He, as it is without garments 
(Levushim), it also possible for vitality to be derived to the 
external forces.  This is why there also is the matter of the armor 
chainmail, meaning a return and illumination of the 
encompassing light (Ohr Makif) that seals the gaps, so that the 
light (Ohr) of HaShem- ה״והי , blessed is He, is only drawn to the 
appropriate place, specifically to the side of holiness.   

This then, is the meaning of the words,716 “He donned 
charity (Tzedakah) like armor.”  That is, through the act of 
giving charity (Tzedakah) two novel matters are introduced.  
The first is that the light (Ohr) of HaShem- ה״והי , blessed is He, 

 
716 Isaiah 59:17 



 

  
256 

is drawn all the way down into this world, and secondly, that 
the drawing down is specifically to the appropriate place. 

 
6. 
 

 This is likewise the substance of our teacher Moshe’s 
supplication, when he said,717 “Remember for the sake of 
Avraham… and Yisroel, Your servants.”  For, since Moshe 
brought about the drawing down of the thirteen attributes of 
mercy, which transcend the chaining down of the worlds 
(Hishtalshelut), therefore, due to the drawing down of the light 
(Ohr) of HaShem- ה״והי  that transcends the chaining down of the 
worlds (Hishtalshelut), the light (Ohr) can possibly also be 
drawn to a place that is unfitting.  About this he pleaded, 
“Remember for the sake of Avraham… and Yisroel, Your 
servants.”  For, as explained before, Avraham was in a state of 
ultimate self-nullification (Bittul) to HaShem- ה״והי , blessed is 
He, as written,718 “I am but dust and ash.”  That is, ash (Eifer-

רפא ) is of the elemental foundation of dust (Aphar- רפע ), (which 
is inanimate-Domem), and is what remains after the wood is 
burned.719  Yaakov too was in a state of ultimate self-
nullification (Bittul) to HaShem- ה״והי , blessed is He, as 
written,720 “I have become small because of all of the 
kindnesses and all of the truth.” 

 
717 Exodus 32:13 
718 Genesis 18:27; See Tanya, Iggeret HaKodesh, Epistle 15 
719 There is a short portion of the discourse that is missing at this juncture. 
720 Genesis 32:11 
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 This then, is the meaning of the verse,721 “Remember 
for the sake of Avraham… and Yisroel, Your servants,” 
referring to the self-nullification (Bittul) of Avraham and 
Yisroel, “Your servants.”  Moshe was likewise in a state of the 
ultimate self-nullification (Bittul) to HaShem- ה״והי , blessed is 
He, as written,722 “And what are we?”  Through this  we bring 
about that the drawing down of light (Ohr) is specifically to the 
appropriate and fitting place, on the side of holiness. This 
likewise is the meaning of the verse,723 “I and Your people will 
be made wondrously distinct (v’Niflinu- ונילפנו ) from every 
peoples on the surface of the earth.” 

Now, at first glance, this request is not fully understood.  
That is, it is simple to understand that the Jewish people are 
already separate and distinct from all the nations, especially 
after the giving of the Torah.  However, the explanation is that 
the substance of his request is that even in the matter of 
“wondrousness-Pele- אלפ ,” which transcends the chaining down 
of the worlds (Hishtalshelut), and about which the verse 
states,724 “Darkness and light are the same,” in which the light 
(Ohr) is like darkness (Choshech) and the darkness (Choshech) 
is like light (Ohr), nevertheless, even in that aspect, there should 
be the matter of “I and Your people will be made wondrously 
distinct (v’Niflinu- ונילפנו ).” 
 This is also the meaning of what our sages, of blessed 
memory, stated,725 “To what do the twenty-six times that ‘Give 

 
721 Exodus 32:13 
722 Exodus 16:7-8 
723 Exodus 33:16 
724 Psalms 139:12 
725 Talmud Bavli, Pesachim 118a 
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thanks-Hodu- ודוה ’ [in Psalm 136] correspond to?  They 
correspond to the twenty-six generations that the Holy One, 
blessed is He, created in His world, to whom He did not give 
the Torah, and were sustained [solely] by His kindness.”  Now, 
in that Psalm, there also is the enumeration of matters that took 
place after the Torah was given, meaning that even the aspect 
of “His kindness-Chasdo- ודסח ,” which is the kindness-Chessed 
of the Long Patient One-Arich that transcends the chaining 
down of the worlds (Hishtalshelut), should specifically be 
drawn to the appropriate and fitting place.   

For, even though from the perspective of “His kindness-
Chasdo- ודסח ” – the kindness-Chessed that transcends the 
chaining down of the worlds (Hishtalshelut) – there could 
possibly be a drawing down even to a place that is unfitting, 
such as the twenty-six generations, who though they were 
[mostly] idolators, were sustained by the kindness of the Holy 
One, blessed is He, nonetheless, through David’s self-
nullification (Bittul) to HaShem- ה״והי , blessed is He, he brought 
about that even the drawing down of “His kindness-Chasdo-

ודסח ” will be to the appropriate and fitting place, meaning, 
specifically to the side of holiness. 
 

7. 
 

 This is also the meaning of the verse,726 “He distributed 
widely to the destitute, his charity endures forever.”  That is, 
through serving HaShem- ה״והי , blessed is He, doing acts of 
charity (Tzedakah), we draw down the limitless light of the 

 
726 Psalms 112:9 
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Unlimited One, HaShem- ה״והי , blessed is He, which transcends 
the chaining down of the worlds (Hishtalshelut), and drawn it 
all the way down below.  This is brought about through giving 
charity (Tzedakah) in a limitless way.  In other words, the 
giving of charity (Tzedakah) should not be restricted to only one 
tenth or one fifth, or more than a fifth, but should rather be as 
indicated by the words,727 “charity (Tzedakah- הקדצ ) and justice 
(Mishpat- טפשמ ),” meaning that he judges (Shofet- טפוש ) himself 
and determines what is absolutely necessary for his own needs 
and gives the rest to charity (Tzedakah).728  That is, our sages, 
of blessed memory, only said, “your life takes precedence over 
the life of others” in a kind of circumstance in which [two 
people are in a desert and] “one of them has a jug of water , but 
if they both drink from it,  both will die.”729  However, in the 
circumstance that one’s fellow is starving for bread, it cannot 
be that he should enjoy delicacies and family feasts etc.730 
 However, in truth, even the matter of “justice and 
charity (Mishpat uTzedakah- הקדצו טפשמ )” is inadequate.  
Rather, the act of giving charity (Tzedakah) should literally be 
without any limitations whatsoever (Blee Gvul).  About this our 
sages, of blessed memory, stated,731 “The words, ‘[You shall 
love HaShem- ה״והי …] with all your being (Bechol Me’odecha-

ךדאמ לכב )’ means, ‘With all of your money.’”  Through the act 
of giving charity in a limitless way (Blee Gvul), the light (Ohr) 

 
727 Genesis 18:19; Psalms 99:4, 33:5; Ezekiel 45:9; Proverbs 21:3 and 

elsewhere. 
728 See Torah Ohr, Vayishlach 63b; Sefer HaMaamarim 5689 p. 133. 
729 Talmud Bavli, Bava Metziya 62a 
730 Tanya, Iggeret HaKodesh, Epistle 16 
731 Deuteronomy 6:5 and Rashi there, citing Sifrei Devarim 32:6 
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of the Limitless One, HaShem- ה״והי , blessed is He, who 
transcends the chaining down of the worlds (Hishtalshelut) is 
brought down. Moreover, it is brought all the way down, 
physically! 
 About this our sages, of blessed memory, stated,732 
“One who performs [acts of] charity (Tzedakah) is greater than 
[one who offered] all the sacrificial offerings (Korbanot).”  For, 
though the superiority of sacrificial offerings (Korbanot) is very 
great – and as stated in Iggeret HaKodesh,733 the entire chaining 
down of the worlds (Hishtalshelut) depends upon one precision 
in the matter of sacrificial offerings (Korbanot), and it likewise 
states,734 “The mystery of the sacrificial offerings ascends to the 
mystery of the Unlimited One (Ein Sof),” and moreover, the 
matter of the sacrificial offerings (Korbanot- תונברק ) is that one 
takes his own strengths and talents and brings them close 
(Makreev- בירקמ ) to HaShem’s- ה״והי  Godliness, which is why 
they are called a “coming close-Korban- ןברק ”735 – even so, the 
matter of the sacrificial offerings (Korbanot) is that we take an 
animal, bring it to the Holy Temple and elevate it upon the 
Altar, this is a spiritual elevation.  In contrast, in the giving of 
charity (Tzedakah), the matter of it is the physical act of giving 
to a pauper who has nothing of his own.  It is through this that 
we affect a drawing down of the light (Ohr) of HaShem- ה״והי , 
blessed is He, to below.  Moreover, the light (Ohr) that is drawn 

 
732 Talmud Bavli, Sukkah 49b 
733 Tanya, Kuntres Acharon 160a 
734 See Zohar II 239a; Zohar III 26b 
735 See Hemshech “Bati LeGani” 5710, Ch. 2 (Sefer HaMaamarim 5710 p. 

113). 
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down is His limitless light (Ohr HaBlee Gvul), as discussed 
before. 
 This is also the difference between the mitzvah of giving 
charity (Tzedakah) and all other mitzvot,736 in that all the other 
mitzvot are limited.  For, although they also are rooted in the 
limitless light of the Unlimited One, HaShem- ה״והי , blessed is 
He, nevertheless, the manner in which they were given below 
is that they are specifically in a state of limitation.   

For, example, the Tzitzit consist of four strings, and five 
knots etc., and the Tefillin have a measure of two fingers by two 
fingers (though this does not render them unfit), and they must 
specifically be square.  Likewise, the Hadas branch must be [at 
least] three handsbreadths (Tefachim), and the Lulav must be [at 
least] four handsbreadths (Tefachim), and similarly, the Etrog 
also has specific measure, and the Sukkah must be [at least] 
seven handsbreadths (Tefachim).   

However, this is not so of charity (Tzedakah), in that 
even as the mitzvah was given below, its fulfillment must be in 
a way that there are no limitations whatsoever, and through 
doing so, we affect the drawing down to below of the limitless 
light of the Unlimited One, HaShem- ה״והי , blessed is He, in the 
most literal sense. 
 However, when the limitless light of the Unlimited One, 
blessed is He, is drawn down, the forces of externality can 
possibly derive vitality from this.  Concerning this there is the 
matter of,737 “charity (Tzedakah- הקדצ ) and justice (Mishpat-

 
736 See Tanya, Iggeret HaKodesh, Epistle 10. 
737 Genesis 18:19; Psalms 99:4, 33:5; Ezekiel 45:9; Proverbs 21:3 and 

elsewhere. 
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טפשמ ),” meaning that a person judges (Shofet- טפוש ) himself etc., 
which is the matter of the self-nullification (Bittul) to HaShem-

ה״והי , blessed is He, through which a receptacle (Klee) is made, 
so that the drawing down should specifically be to the 
appropriate and fitting place.  This is as explained above about 
the armor of chainmail, in regard to the scales that cover over 
the gaps. 
 This then, is the meaning of the verse,738 “He distributed 
(Peezar- רזפ ) widely to the destitute, his charity endures 
forever.”  That is, when the charity (Tzedakah) is given in a way 
that it is scattered [and distributed] everywhere-Peezoor- רוזיפ , 
meaning, that [it is given] in a limitless manner (Blee Gvul), we 
then draw down the limitless light of the Unlimited One, 
HaShem- ה״והי , blessed is He, to below, only that right now it is 
concealed, but will be revealed in the coming future, which is 
the meaning of the words, “[his charity] endures forever.”  That 
is, even right now it endures, though until the coming future and 
the world of the resurrection, in which the souls will be reunited 
with their bodies, it is not yet drawn into revelation, but in that 
time the limitless light (Ohr HaBlee Gvul) will be revealed. 
 The discourse concludes, “His pride (Karno- ונרק ) will 
be exalted in glory,” stating, “His pride-Karno- ונרק ,” which 
refers to the community of Israel (Knesset Yisroel), including 
each and every single Jew in particular, in that only the “Pride 
of Israel-Keren Yisroel- לארשי ןרק ”739 will be exalted, meaning 
that no vitality will be granted to the external forces, but that 

 
738 Psalms 112:9 
739 Ezekiel 29:21; Psalms 148:14 and elsewhere. 
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which is drawn down will only be to the appropriate and fitting 
place – specifically to Israel! 
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Discourse 10 
 

“b’Chaf Hei b’Kislev - 
On the twenty-fifth of Kislev” 

 
Delivered on Shabbat Parshat Mikeitz,  
Shabbat Chanukah, Shabbat Mevarchim Teivet, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The Talmud states,740 “On the twenty-fifth of Kislev the 

days of Chanukah are eight.”  The question and dialogue in the 
words of the commentators741 in explanation of why Chanukah 
was established for eight days, is well known.  That is, even  
though the miracle of the cruse of oil (which only had enough 
oil to illuminate for a single day, miraculously burned for eight 
days),742 nonetheless, the miracle was only in the course of 
following seven days.  That is, there indeed was enough oil for 
the illumination of the first day.743  We nevertheless must better 
understand the inner depth of the matter, and why Chanukah 
must specifically be celebrated for eight days.  

 
740 Talmud Bavli, Shabbat 21b 
741 Beit Yosef to Tur, Orach Chayim, Siman 670 
742 Talmud Bavli, Shabbat 21b ibid. 
743 See the discourse entitled “B’Chaf Hei b’Kislev” 5637 (Sefer HaMaamarim 

5637, Vol. 1, p. 328 and on). 
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We also must understand an additional matter.  That is, 
it states in Shnei Luchot HaBrit744 and cited in Chassidus,745 
that all holidays throughout the year relate to the Torah portion 
upon which they fall.  With this in mind, the days of Chanukah 
always fall in juxtaposition to the Torah portion of Vayeishev 
and the Torah portion of Mikeitz.  The common denominator 
between these two Torah portions is that both discuss the matter 
of,746 “These are the generations of Yaakov: Yosef,” in that 
Yosef was Yaakov’s primary son, and “everything that 
happened to this one, happened to that one.”747  We therefore 
must understand the relationship between Yosef and Chanukah. 

 
 

 
744 Shnei Luchot HaBrit, Chelek Torah SheB’Chtav, Vayeishev (297a) 
745 Ohr HaTorah, Vayeishev 268a; Also see the discourse entitled “B’Chaf Hei 

b’Kislev” 5637 ibid. 
746 Genesis 37:2 
747 Midrash Bereishit Rabba 84:6 – “This one [Yaakov] was born circumcised, 

and that one [Yosef] was born circumcised.  This one’s mother was barren, and that 
one’s mother was barren.  This one’s mother bore two, and that one’s mother bore 
two.  This one’s mother had difficulty giving birth, and that one’s mother had 
difficulty giving birth.  This one was hated by his brother, and that one was hated by 
his brothers.  Just like this one’s brother sought to kill him, that one’s brothers sought 
to kill him.  This one was a shepherd, and that one was a shepherd.  This one was 
despised, and that one was despised.  This one was stolen twice, and that one was 
stolen twice.  This one was blessed with wealth, and that one was blessed with 
wealth.  This one went out of the Land (of Israel), and that one went out of the Land 
(of Israel).  This one married a woman from outside the Land, and that one married 
a woman from outside the Land.  This one was accompanied by angels, and that one 
was accompanied by angels.  This one was made great through a dream, and that one 
was made great through a dream.  This one was the source of blessing for his father-
in-law’s house, and that one was the source of blessing for his father-in-law’s house.  
This one went to Egypt, and that one went to Egypt.  This one ended famine, and that 
one ended famine.  This one satisfied others, and that one satisfied others.  This one 
commanded, and that one commanded.  This one was embalmed, and that one was 
embalmed.  This one had his bones taken up (to the Land of Israel), and that one had 
his bones taken up (to the Land of Israel).” 
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2. 
 

 This may be understood based on the explanation in the 
responsa of Rabbi Shlomo Ibn Aderet (Rashba),748 regarding 
the numbers seven and eight.749  That is, all the “festivals of 
HaShem- ה״והי ”750 are seven days in number, such as the holiday 
of Passover (Pesach) which is seven days.  He explains that the 
number seven refers to the seven revolving days [of the week].   

To explain, the entire creation took place over the 
course of seven days.  For, even Shabbat is included within 
creation, as in the teaching of our sages, of blessed memory,751 
“What did the world lack? Rest! Shabbat came, and rest came.”  
It thus is understood that creation was perfected on the day of 
Shabbat.  In other words, Shabbat includes the days that precede 
it and brings them to perfection.  The same is true of all seven 
days [of the week], in that they are seven days that revolve. 
 With the above in mind we may understand why we 
recite,752 “Today is the first day of the Sabbath,” and “Today is 
the second day in the Sabbath,” etc.  For, at first glance, this 
presents a difficulty.753  Namely, until the present, many 
thousands of days have passed since the six days of creation.  
This being so, why do we say, “Today is the first day etc.”?  
However, the explanation is that since with each unit of seven 

 
748 Shaalot u’Teshuvot HaRashba Vol. 1, Section 9 
749 Ohr HaTorah ibid. Also see the discourse entitled “B’Chaf Hei b’Kislev” 

5660 (Sefer HaMaamarim 5660 p. 63). 
750 Leviticus 23:2; 23:4; 23:37 
751 Rashi to Genesis 2:2 citing Midrash Breishit Rabba 10:9 and elsewhere. 
752 In the song of the day (Shir Shel Yom) of the morning (Shacharit) liturgy. 
753 See Likkutei Torah, Shir HaShirim 25a 
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days, the cycle concludes and repeats, we therefore say, “Today 
is the first day” etc., meaning the first day of this cycle. 
 Now, this does not contradict the explanation in various 
places, that Shabbat transcends the chaining down of the worlds 
(Hishtalshelut).  For, there are two matters to Shabbat.754  The 
first is Shabbat as it is, in and of itself, in that “in and of itself, 
Shabbat is sanctified.”755  The second is what is brought about 
on Shabbat by virtue of the toil in serving HaShem- ה״והי , 
blessed is He, on Shabbat, as the verse states,756 “Remember the 
Shabbat day, to sanctify it.”   

In and of itself, the sanctity of Shabbat is that it 
concludes and completes the revolution of seven days [of the 
week].  However, through the toil of serving HaShem- ה״והי , 
blessed is He, by “Remembering the Shabbat day, to sanctify 
it,” a higher aspect, which transcends the chaining down of the 
worlds (Hishtalshelut) is brought down.  However, this is 
specifically brought about through toiling in serving HaShem-

ה״והי , blessed is He, whereas in and of itself, the sanctity of 
Shabbat is part and parcel of the revolution of the seven days 
[of the week], only that, as stated above, it is their completion 
and perfection. 
 In contrast, the number eight transcends the number 
seven.  As Rashba explained,757 there are holidays that number 

 
754 See the discourse entitled “Et Shabtotai” 5679 (Sefer HaMaamarim 5679 p. 

407 and on); 5700, Ch. 2 (Sefer HaMaamarim 5700 p. 81 and on (and also not 
Likkutei Torah, Behar, discourse entitled “Et Shabtotai” p. 41a)); Also see Likkutei 
Torah, Shir HaShirim ibid. 24b; Sefer HaMaamarim 5700 ibid. Ch. 4 (p. 85 and on), 
and elsewhere. 

755 Talmud Bavli, Beitzah 17a 
756 Exodus 20:8 
757 Shaalot u’Teshuvot HaRashba Vol. 1, Section 9 
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eight, such as the holiday of Shemini Atzeret, which although 
it is a festival in and of itself, is also a continuation of the seven 
days of Sukkot.  This is why it is [specifically] called “The 
eighth-Shemini- ינימש ,”758 in that it is the eighth from the first 
[day of Sukkot].  The matter of the number eight is that it is 
above the number seven.  For, the matter of the number seven 
is that it includes the whole of the revolving cycle, whereas the 
matter of the number eight is that it transcends the revolving 
cycle. 
 This is similar to what we find that there are “seven 
shepherds, and eight princes amongst men.”759  Now, our 
teacher Moshe is counted amongst the seven shepherds, and 
generally includes and represents them all,760  whereas 
Moshiach is counted amongst the “eight princes amongst men.” 
 The explanation is that Moshe is the seventh and “all 
sevens are beloved,”761 such that in the days of the week, the 
seventh day is beloved,762 meaning, the day of Shabbat (as 
explained before).  In the unit of years, the seventh year is 
beloved, and likewise, in the unit of each year itself, the seventh 
month is beloved, as the verse states,763 “In the seventh month, 
on the first of the month, there shall be a day of rest for you.”  
Likewise, in the souls of the Jewish people, Moshe is the 
seventh, and “all sevens are beloved,” and therefore the Torah 
was given by his hand. 

 
758 Leviticus 23:36; Numbers 29:35; Nehemiah 8:18; Also see Likkutei Sichot, 

Vol. 9 p. 227. 
759 Micah 5:4; Talmud Bavli, Sukkah 52b 
760 Tanya, Ch. 42 
761 Midrash Vayikra Rabba 29:11 
762 Vayikra Rabba 29:11 ibid. 
763 Leviticus 23:24 
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 However, Moshiach is counted within the “eight princes 
amongst men,” which is higher than the seven revolving days, 
meaning that this transcends the chaining down of the worlds 
(Hishtalshelut), as known about the superiority of the 
revelations of the coming future.  In other words, the number 
seven indicates the revelations of the chaining down of the 
worlds (Hishtalshelut), only that within the chaining down of 
the worlds (Hishtalshelut) itself, it is the highest revelation.  In 
contrast, the revelation of Moshiach transcends the chaining 
down of the worlds (Hishtalshelut).  This is why Moshiach will 
even teach Torah to our forefathers and to our teacher Moshe,764 
because Moshiach is higher than our teacher Moshe. 
 This likewise is the meaning of the statement of our 
sages that,765 “The lyre used in the Holy Temple had seven 
strings, but in the days of Moshiach the lyre will have eight 
strings.”  This is because in the coming future there will be a 
revelation of the matter of the number eight. 
 In the Sefirot, we find that the number seven refers to 
the seven emotional qualities (Midot), which are the seven days 
of construct, in that the emotional qualities (Midot) relate to the 
worlds, as stated,766 “Remember Your mercies, HaShem- ה״והי , 
and Your kindnesses, for they are of the world.”767  In contrast, 
the eighth (Shemini- ינימש ) refers to the Sefirah of 

 
764 Likkutei Torah, Tzav 17a-b and elsewhere. 
765 Talmud Bavli, Arachin 13b; Also see Likkutei Torah, Tazriya 21d 
766 Psalms 25:6; See Likkutei Torah, Masei 92a and elsewhere. 
767 Though the word “MeiOlam- םלועמ ” is normally translated as “[for they are] 

eternal,” nevertheless, it is explained that the word also bears the additional meaning, 
“of the world-MeiOlam- םלועמ ,” in that the seven lower Sefirot relate outward, to the 
worlds, as will be explained shortly. 
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Understanding-Binah,768 which transcends the worlds.  By way 
of analogy, this is like how it is in man below, that his emotions 
(Midot) relate to others, whereas his intellect (Mochin) is 
[inward, and relates] to himself. 
 This likewise is the difference between revelations as 
they currently are and the revelations of the coming future.  That 
is, currently the  revelations are [like a lyre] of “seven strings,” 
in that they are the aspect of the emotional qualities (Midot), 
which relate to the worlds, whereas “the lyre of the coming 
future will have eight strings,” meaning that the aspect of 
Understanding-Binah, which transcends the worlds, will be 
revealed. 
 With the above in mind, we can understand why 
Chanukah is eight days.  For, as known,769 on Chanukah there 
is a radiance akin to the revelations of the coming future, and 
therefore “the days of Chanukah are eight.”  This is also the 
relationship between Yosef and Chanukah, being that Shemini 
Atzeret corresponds to Yosef.770  For, as known, the holidays 
correspond to the forefathers.771  Pesach corresponds to 
Avraham, Shavuot corresponds to Yitzchak, Sukkot 

 
768 Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate 

Eight (Binah); Ohr HaTorah, Chanukah 326b; Discourse entitled “b’Chaf Hei 
b’Kislev” 5653 (Sefer HaMaamarim 5653, p. 173 and on); Discourse entitled “v’Atah 
b’Rachamecha HaRabim” 5698 (Sefer HaMaamarim 5698 p. 182); Discourse 
entitled “Ki Atah Neiri HaShem” 5747, and elsewhere. 

769 See the citations in the preceding note. 
770 Zohar I 208b; Also see Ohr HaTorah, Vayeishev 268a; Also see the 

discourse entitled “B’Chaf Hei b’Kislev” 5637 ibid. 
771 Zohar III 257b; Menorat HaMa’or of Rabbi Yisrael Alnaqua, Vol. 2, 

Hilchot Rosh Chodesh (p. 202); Tur, Orach Chaim, Siman 417; Avudraham, Hilchot 
Rosh Chodesh. 
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corresponds to Yaakov, and Shemini Atzeret corresponds to 
Yosef.   

It is in this regard that Shemini Atzeret is a continuation 
of Sukkot, but is also a festival unto itself.  That is, Yosef is a 
continuation of Yaakov, as in the verse,772 “These are the 
generations of Yaakov: Yosef,” in that Yosef is the continuation 
of Yaakov,773 but he also has a festival unto himself, being that 
there is a superiority to Yosef over and above Yaakov.  The 
same is so of Shemini Atzeret.  Although it is a continuation of 
Sukkot, it nevertheless also has a superiority [over Sukkot], 
which is the revelation of the aspect of the eighth (Shemini-

ינימש ).  This likewise is why Chanukah is related to Yosef, being 
that Chanukah is similar to Shemini Atzeret, on which there is 
a revelation of the aspect of the eighth (Shemini). 
 To explain, Chanukah is a mitzvah that was established 
by Rabbinic ordinance,774 and as known,775 HaShem- ה"והי  said, 
“The words of the sages are more beloved to Me than the words 
of the Torah.”  This is why “the days of Chanukah are eight,” 
this being the revelation of the aspect of the eighth, which is a 
foretaste of the revelations of the coming future.  This likewise 
is the matter of Shemini Atzeret, since “there is nothing in the 

 
772 Genesis 37:2 
773 See Biurei HaZohar of the Mittler Rebbe, 29d and on; Biurei HaZohar of 

the Tzemach Tzeddek p. 168 and on; Ohr HaTorah, Vayechi, p. 385b and on, and 
elsewhere. 

774 This is explained in Maamarei Admor HaZaken al Parshiyot HaTorah, Vol. 
2, p. 457, 463 and on; Hemshech “Matzah Zu” 5640, Ch. 59 and on (Sefer 
HaMaamarim, 5640 p. 248 and on); Discourse entitled “Mai Mevarech” 5680 and 
5700 (Sefer HaMaamarim 5680 p. 203 and on; 5700 p. 70 and on). 

775 See Talmud Bavli, Avodah Zara 35a; Talmud Yerushalmi, Avodah Zarah 
2:7, and elsewhere. 
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words of the sages that is not hinted at in Torah itself,” and in 
Torah itself, this is the matter of Shemini Atzeret. 
 

3. 
 

 To explain in greater detail,776 about Yosef the verse 
states,777 “A charming son (Ben Porat- תרופ ןב ) is Yosef, a 
charming son (Ben Porat- תרופ ןב ) upon the eye.”  We therefore 
must understand what these two matters are.  Furthermore, we 
must understand that, in explanation of the words “Ben Porat-

תרופ ןב ,” Onkelos translated it as, “A son who will increase-Brei 
d’Yisgei- יגסיד ירב  is Yosef,” indicating that the term “Porat-

תרופ ” indicates an “increase-Hosafah- הפסוה .”  However, the 
name “Yosef- ףסוי ” itself also indicates “increase-Hosafah-

הפסוה .”  This being so, what is the meaning of “A son who will 
increase (Ben Porat- תרופ ןב ) is Yosef,” seeming to indicate 
increase upon increase.  Moreover, the verse does not stop 
there, but emphasizes “Ben Porat- תרופ ןב ” a second time, 
indicating a further increase (Hosafah- הפסוה ). 
 

4. 
 

 The explanation is that specifically Yosef is called by 
the title “Righteous-Tzaddik.”  About the righteous-Tzaddik, 
Zohar states,778 “One who guards this covenant [of 

 
776 See the (2nd) discourse entitled “Ben Porat Yosef” 5657 (Sefer 

HaMaamarim 5657 p. 292 and on); Also see the Sichah talk that followed this 
discourse, section 15 (Torat Menachem, Vol. 21, p. 297). 

777 Genesis 49:22 
778 Zohar I 49b 
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circumcision] (Brit- תירב ) is called righteous-Tzaddik.  He 
upholds the world and has a portion in the coming world.”  
However, we must understand how it could be that by guarding 
the covenant [of circumcision] (Brit), one obtains a portion in 
the coming world.  For, in the matter of upholding the world, 
this is understood based on the verse,779 “Were it not for My 
covenant (Briti- יתירב ) day and night, I would not set up the laws 
of the heaven and earth,” indicating that through the covenant 
(Brit- תירב ) the world is upheld and sustained. 
 The explanation is that the verse states,780 “You upheld 
Your word, for You are righteous (Tzaddik).”  Now, “Your 
word-Dvarecha- ךירבד ,” refers to “the word of HaShem-Dvar 
HaShem- ה״והי רבד ”781 which brings all novel creation into 
existence, as it states,782 “Forever HaShem- ה״והי , Your word 
(Dvarecha- ךרבד ) stands in the heavens.”  In other words, the 
entire novel existence is brought about from the Name HaShem-

ה״והי , which means, “He who gives existence-Mehaveh-
הווה  the aspect of Kingship-Malchut, and [His speech is] 783”.מ

is thus called,784 “The word of HaShem-Dvar HaShem-  רבד
ה״והי .” 

 However, since it is possible for the word of HaShem-
ה״והי  be concealed from the creatures, through guarding the 

covenant [of circumcision] (Brit- תירב ), which is the aspect of 
 

779 Jeremiah 33:25 
780 Nehemiah 9:8 
781 Psalms 33:6 
782 Psalms 119:89; Tanya, Shaar HaYichud VeHaEmunah, translated as The 

Gate of Unity and Faith, Ch. 1 
783 Pardes Rimonim, Shaar 1 (Shaar Eser v’Lo Teisha), Ch. 9; Zohar III 257b 

(Ra’aya Mehemna); Moreh Nevuchim, Vol. 1, Ch. 61; Tanya, Shaar HaYichud 
VeHaEmunah, translated as The Gate of Unity and Faith, Ch. 4. 

784 Psalms 33:6 ibid. 
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Foundation-Yesod,785 the aspect of Kingship-Malchut is 
sustained and upheld, so that [the word of HaShem- ה"והי ] will 
be revealed in the world.   

This is the meaning of the verse,786 “You upheld Your 
word, for You are righteous-Tzaddik- קידצ ,” being that the term 
“righteous-Tzaddik- קידצ ” refers to the aspect of Foundation-
Yesod, as it states,787 “The righteous-Tzaddik- קידצ  is the 
foundation-Yesod- דוסי  of the world,” and the aspect of 
Foundation-Yesod is what sustains the quality of HaShem’s-

ה״והי  Kingship-Malchut.  This then, explains the words of Zohar 
that, “One who guards this covenant [of circumcision] (Brit-

תירב ) upholds the world.” 
 However, the continuation that he “has a portion in the 
coming world,” is not understood.  For, the coming world was 
created with the letter Yod-י [of the Name HaShem- ה"והי ],788 
and the aspect of the letter Hey-ה [of the Name HaShem- ה"והי ] 
– which is the aspect of Understanding-Binah – is drawn from 
the letter Yod-789.י  This being so, how is it possible that through 
guarding the covenant [of circumcision] (Brit), which is the 
aspect of Foundation-Yesod, one can come to have a portion in 
the coming world (Olam HaBa), which is the aspect of 
Understanding-Binah?790   

 
785 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Shaar 2 (Yesod). 
786 Nehemiah 9:8 
787 Proverbs 10:25; See Shaarei Orah ibid. 
788 Talmud Bavli, Menachot 29b 
789 See Likkutei Torah, Beshalach 1a, 1c, and elsewhere. 
790 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Eight (Binah). 
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For, the aspect of Foundation-Yesod is part of the 
emotional qualities (Midot), and the emotional qualities (Midot) 
and intellectual faculties (Mochin) (such as Understanding-
Binah) are not comparable to each other.  This is as briefly 
explained before, that the emotions (Midot) are in regard to 
another, be they Kindness-Chessed, Judgment-Gevurah, or 
Mercy-Rachamim, all of which relate to another.   

Moreover, just as this is so of the emotions of Kindness-
Chessed, Might-Gevurah, and Splendor-Tiferet (ChaGa”T), 
which are the primary emotions (Midot), this likewise is so of 
the remaining emotions (including the quality of Foundation-
Yesod).  In contrast, this is not so of the intellectual faculties 
(Mochin), which do not relate to another, but are solely within 
oneself. 
 This may be better understood by how Rabbi Shimon 
Bar Yochai studied [Torah] during the years that he spent in the 
cave, through which he attained additional wisdom-Chochmah 
to such a degree, that though before he studied [Torah] in the 
cave, he would ask Rabbi Pinchas Ben Yair questions, and 
Rabbi Pinchas Ben Yair would answer each question with 
twelve answers, after he studied [Torah] in the cave, Rabbi 
Pinchas Ben Yair would ask Rabbi Shimon Bar Yochai 
questions, and Rabbi Shimon Bar Yochai would answer each 
question with twenty-four answers.791  From this it is 
understood that specifically through studying [Torah] by 
himself, much additional wisdom-Chochmah was added to him. 
 Though it is true that in the cave, Rabbi Shimon Bar 
Yochai learned with son Rabbi Elazar, nevertheless, as 

 
791 Talmud Bavli, Bava Metziyah 84a 
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known792 Rabbi Elazar was not on the level of “another” who 
causes distraction (Zulat HaMebalbel), nor was he on the level 
of “another” who is a recipient (Zulat HaMekabel).  Rather, as 
known, he too was of a level unto himself. 
 Now, this matter, that the primary aspect of the 
intellectual faculties (Mochin) is to oneself, does not contradict 
the explanation elsewhere about the teaching,793 “[I have 
learned much from my teachers, even more from my friends,] 
but from my students I have learned more than from all of 
them.”  For, that which is added through bestowing influence to 
another is solely the revelation of the concealed understanding-
Binah, which already relates to novel existence and revelation.   

However, to attain the essential being of understanding-
Binah, this specifically comes about through solitude 
(Hitbodedut) within oneself.794  Therefore, it is specifically 
because Rabbi Shimon Bar Yochai was in a state of solitude 
within himself in the cave, there was an awakening of the 
essential aspect of Understanding-Binah in himself, to the point 
that he brought about a total novelty and opposite of his 
previous state.  That is, instead of his previous state, in which 
he would ask a question and Rabbi Pinchas Ben Yair would 
respond with twelve answers, after his solitude [in the cave] he 
was the one who answered each question with twenty-four 
explanations, which not only was the complete opposite of his 
previous state, but was double the measure. 

 
792 See the discourse entitled “Et Shabtotai” 5679 ibid. p. 407; 5700 p. 82. 
793 Talmud Bavli, Taanit 7a 
794 Also see Mishneh Torah, Hilchot Teshuvah, 10:6 
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 Now, just as in a person, one’s intellectual faculties 
(Mochin) are to himself, so is it above in HaShem’s- ה״והי  
Godliness.  That is, the aspect of the intellectual qualities 
(Mochin) transcends the worlds, (unlike the emotional qualities 
(Midot) which relate to the worlds).  Based on this, the matter 
is not understood.  Namely, how is it possible that through 
guarding the covenant [of circumcision] (Brit), which is in the 
aspect of the emotional qualities (Midot), a person will have a 
portion in the coming world (Olam HaBa), which is the aspect 
of the intellectual qualities (Mochin). 
 

5. 
 

 The explanation is that our sages, of blessed memory, 
stated,795 “The handiwork of the righteous-Tzaddikim is greater 
than the creation of the heavens and the earth.  For, about the 
creation of the heavens and the earth it is written,796 ‘My hand 
(one hand) also has laid the foundation of the earth, and My 
right hand has spanned the heavens.’  In contrast, about the 
handiwork of the righteous-Tzaddikim it is written,797 ‘The 
foundation of Your dwelling-place that You have made 
HaShem- ה״והי , the Sanctuary my Lord-Adona”y- י״נדא , that 
Your hands (two hands) established.’” 
 Now, this must be better understood.  For, to create the 
heavens and the earth is solely within the power of the Creator, 
HaShem- ה״והי , blessed is He.  Even if all the people in the world 

 
795 Talmud Bavli, Ketubot 5a 
796 Isaiah 48:13 
797 Exodus 15:17 
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would come together, they would be incapable of creating a 
single gnat.798  This being so, how is it possible that the deeds 
of the righteous-Tzaddikim are greater than the creation of the 
heavens and the earth? 
 Now, this cannot be resolved by saying that though the 
creation of the heavens and the earth is more wondrous, in that 
it is solely within the capacity of the Creator, HaShem- ה״והי , 
blessed is He, to do so, nonetheless, in some other matter, there 
also is a superiority to the deeds of the righteous-Tzaddkim.  
For, the very words of our sages, of blessed memory, that “the 
handiwork of the righteous-Tzaddikim is greater than the 
creation of the heavens and the earth,” indicate that in this very 
matter of the creation of the heavens and the earth (which is 
solely in the capacity of the Creator, HaShem- ה״והי , blessed is 
He), the deeds of the righteous Tzaddikim are greater.  It also is 
necessary to say this because of the scriptural proofs brought 
for this, in that, in the creation of the heavens and the earth, the 
verse only mentions one hand, whereas about the deeds of the 
righteous-Tzaddikim, the verse mentions two hands, proving 
that the superiority is in this very matter itself. 
 However, the explanation is that just as in the matter of 
the Sefirot above in HaShem’s- ה״והי  Godliness, there is the 
mystery of the root (Shoresh- שרש ), and there is the mystery of 
addition (Tosefet- תפסות ), this likewise is so of the creation, that 
there is the aspect of the root (Shoresh- שרש ) and the aspect of 
addition (Tosefet- תפסות ). 
 To explain, the aspect of the root (Shoresh- שרש ) 
includes all matters that are absolutely necessary, whereas the 

 
798 See Talmud Yerushalmi, Sanhedrin 7:13; Pesikta Rabbati 43:5 
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aspect of addition (Tosefet- תפסות ) refers to those matters that 
are additional [to what is necessary].  This is like how it is 
physically, that there are matters that are [essential and] 
necessary, without which a person is lacking.  Then there are 
matters of wealth, meaning that after already having everything 
that is necessary to him, as in the verse,799 “Whatever is lacking 
to him,” until he has no lackings whatsoever, the matters of 
wealth are then added to him, as in the Talmudic statement,800 
“You are obligated to make him wealthy.”  In other words, 
wealth does not just satisfy what is lacking, but is the drawing 
forth of pleasure (Taanug). 
 This is the meaning of the blessing Boreh Nefashot, 
which states,801 “Blessed are You, HaShem- ה״והי  our God, King 
of the world, Who creates many souls and what they lack, for 
all that You created to enliven the soul of every living being 
etc.”  The words “Who creates many souls and what they lack” 
refers to that which is necessary for sustainment.  However, the 
continuing words, “for all that You created,” refer to the 
mystery of additions (Tosefet- תפסות ) beyond what is necessary. 
 In general, this likewise is the difference between the 
six mundane days of the week and the day of Shabbat.  During 
the six days of the week, a person’s conduct should be in “the 
way of Torah: [that is,] eat bread with salt, drink water in small 
measure etc.”802  However, on the day of Shabbat it is a mitzvah 

 
799 Deuteronomy 15:8 
800 See Talmud Bavli, Ketuvot 67b 
801 One of the after-blessings recited over the consumption of food.  See Beit 

Yosef to Tur, Orach Chayim, Siman 207; Also see Likkutei Torah, Beshalach 1c and 
elsewhere. 

802 Mishnah Avot 6:4 
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to delight through eating and drinking, with fatty meats and 
spiced wine.803 
 The same is understood spiritually, that there are matters 
in creation that are necessary for the creation.  For example, it 
is imperative that the speech of HaShem- ה״והי , blessed is He, 
which brings novel creations into being and enlivens them at 
every moment,804 must be manifest within them,  only that 
HaShem’s- ה״והי  speech, blessed is He, could be concealed from 
the creatures.  To this end there is the toil in service of HaShem-

ה״והי , blessed is He, to bring about that the word of HaShem-
ה״והי , blessed is He, will be openly revealed amongst the 

creatures.   
That is, the created should come to sense that his entire 

existence is solely and exclusively the word of HaShem- ה״והי , 
blessed is He, which brings him into being, vitalizes, and 
sustains him, at every moment.  This matter, which is necessary 
and imperative to the creation, is the aspect of the mystery of 
the “root” (Shoresh- שרש ). 
 However, there also is a higher form of serving 
HaShem- ה״והי , blessed is He.  Namely, even after a person 
comes to the knowledge and recognition that the primary aspect 
of the existence of the tangible “something” (Yesh) is the Godly 
“nothing” (Ayin) that brings him into novel existence, he then 
[must] come to an even higher recognition, that even the Godly 
“nothing” (Ayin) is just a glimmer of His radiance, and is like 
nothing relative to the True Something (Yesh HaAmeetee), 

 
803 Mishneh Torah, Hilchot Shabbat 30:7; Shulchan Aruch Admor HaZaken, 

beginning of Hilchot Shabbat. 
804 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 

and Faith, Ch. 1 and on. 
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HaShem- ה״והי  Himself, blessed is He.  This matter is not crucial 
to the [fundamental existence] of the creatures, but is utterly 
higher than the creatures, and is called wealth, which is the 
mystery of “addition” (Tosefet- תפסות ). 
 More specifically, the matter of wealth, is that the 
mystery of “addition” (Tosefet- תפסות ) is even higher than the 
light of HaShem- ה״והי , blessed is He, that transcends and 
surrounds all worlds (Sovev Kol Almin).  For, as known, the 
difference between the light of HaShem- ה״והי  that fills all 
worlds (Memaleh Kol Almin) and the light of HaShem- ה״והי  that 
transcends and surrounds all worlds (Sovev Kol Almin), is that 
the light of HaShem- ה״והי  that fills all worlds (Memaleh Kol 
Almin) manifests in an inner manner within the creatures.  In 
contrast, the light of HaShem- ה״והי  that surrounds and 
transcends all worlds (Sovev Kol Almin) is much higher than the 
light that fills all worlds, and is in a state of encompassing 
transcendence (Makif).   

Nevertheless, even the light of HaShem- ה״והי  that 
transcends all worlds, is also necessary to the creation, as 
explained before about the teaching,805 “What did the world 
lack? Rest! Shabbat came, and rest came.”  In other words, even 
the matter of rest and cessation from work, which is the aspect 
that transcends the worlds, and is the light of HaShem- ה״והי , 
blessed is He, that surrounds and transcends all worlds (Sovev), 
is also included in the category of relating to worlds.  Therefore, 
this is not the true matter of wealth.  Rather, true wealth is the 
knowledge and recognition that before Him everything is as 

 
805 Rashi to Genesis 2:2 citing Midrash Breishit Rabba 10:9 and elsewhere. 
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nothing, and even transcends the light of HaShem- ה״והי  that 
surrounds and transcends all worlds (Sovev Kol Almin). 
 (With what was explained before in mind, that on 
Shabbat it is a mitzvah to delight etc., and that this is the matter 
of wealth, nonetheless, in truth, this only is the aspect of the 
light of HaShem- ה״והי  that transcends all worlds (Sovev Kol 
Almin).  It only is generally called “wealth,” being that it is not 
the inner light that manifests within the worlds.  Nevertheless, 
it is not the true matter of “wealth” and “excess” (Hosafah-

הפסוה ).  Rather, the true matter of excess (Hosafah- הפסוה ) is the 
aspect of Yosef ( ףסוי ), who is the aspect of the eighth, which 
transcends the seven revolving days [of the world.) 
 This then, is the meaning of the teaching,806 “The 
handiwork of the righteous-Tzaddikim is greater than the 
creation of the heavens and the earth.”  For, the creation of the 
heavens and the earth is the creation of something from nothing 
(Yesh MeAyin), and is of the aspect of the light (Ohr) of 
HaShem- ה״והי , blessed is He, that relates to worlds.  Thus, about 
this aspect they said, “The handiwork of the righteous-
Tzaddikim is greater than the creation of the heavens and the 
earth.”  For, through their deeds, the righteous-Tzaddikim, draw 
down the aspect of the light (Ohr) of HaShem- ה״והי  Himself, 
blessed is He, before Whom all is as nothing.   

This revelation occurred in the Holy Temple, in which 
the matter of the Holy Ark was revealed, “which was not 
according to measure,”807 in that both space and time take up 

 
806 Talmud Bavli, Ketubot 5a 
807 Talmud Bavli, Yoma 21a; Also see the Opening Gateway (Petach HaShaar) 

to Imrei Binah of the Mittler Rebbe, translated as The Gateway to Understanding, 
Ch. 6.  That is, the Holy of Holies of the Holy Temple, had physical measure and 
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no space and are entirely inconsequential before Him.808  In 
other words, in the Holy Temple there was the knowledge and 
recognition that before Him everything is as nothing. 
 This is also the meaning of the statement of our sages, 
of blessed memory,809 “Great is knowledge-De’ah- העד , which 
was placed between two letters [that is, two holy names] as 
written,810 ‘For a God of knowledges is HaShem-E”l De’ot 
HaShem- ה״והי תועד ל״א .’  Great is the Holy Temple-Mikdash-

שדקמ , which was placed between two letters [that is, two holy 
names] as written,811 ‘The foundation of Your dwelling-place 
that You have made, HaShem- ה״והי , the Sanctuary-Mikdash-

שדקמ , my Lord-Adona”y- י״נדא , that Your hands established.’” 
 The explanation is that when it states, “For a God of 
knowledges is HaShem-E”l De’ot HaShem- ה״והי תועד ל״א ,” it 
states “knowledges-De’ot- תועד ” in the plural, indicating that 
there are two knowledges.  One knowledge (De’ah) is that 
below is “something” (Yesh) and Above is “nothing” (Ayin), in 
which the “something” (Yesh) is nullified to the “nothing” 
(Ayin).  Nevertheless, the “nothing” (Ayin) is the source of the 
“something” (Yesh), and is only called “nothing” (Ayin) 
because we do not recognize its essential being.  The second 
knowledge (De’ah) is that Above is “something” (Yesh) and 

 
dimensions.  However, the holy ark that was situated in it, took up no space at all.  
For, although the room measured twenty-cubits by twenty-cubits, nevertheless, when 
measuring the ark against the room, there were ten-cubits from each side of the ark, 
to the wall on each side of the room. 

808 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 
3 (The Letters of Creation, Part II), The Gate explaining that HaShem- ה״והי , blessed 
is He, is the Place-Makom- םוקמ  of all beings, and elsewhere. 

809 Talmud Bavli, Brachot 33a; Sanhedrin 92a; See Likkutei Torah, Naso 21c. 
810 Samuel I 2:3 
811 Exodus 15:17 
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below is “nothing” (Ayin), meaning that the created 
“something” (Yesh) and the “nothing” (Ayin) that brings it into 
being, are both nothing relative to the True Something (Yesh 
HaAmeetee). 
 This likewise is the matter of the Holy Temple 
(Mikdash), (about which it states, “Great is the Holy Temple-
Mikdash- שדקמ , which was placed between two letters [that is, 
two holy names],” just as knowledge-De’ah- העיד  was placed 
between two letters [that is, two holy names]).  That is, this is 
the matter of drawing down the upper knowledge (Da’at Elyon) 
into the lower knowledge (Da’at Tachton), so that even in the 
chaining down of the worlds (Hishtalshelut) there should be a 
drawing forth and revelation of the upper knowledge (Da’at 
Elyon), that before Him everything is as nothing, as it was 
revealed in the Holy Temple, in which it was openly recognized 
that the place of the Holy Ark was not according to measure. 
 This then, is the meaning of the teaching, “The 
handiwork of the righteous-Tzaddikim is greater,” in that 
through their service of HaShem- ה״והי , blessed is He, the 
righteous-Tzaddikim drawn down a revelation of HaShem- ה״והי , 
blessed is He, that transcends the chaining down of the worlds 
(Hishtalshelut), into the chaining down of the worlds 
(Hishtalshelut). 
 

6. 
 

 Now, the drawing down brought about through the 
service of HaShem- ה״והי  of the righteous-Tzaddikim comes 
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through the Sefirah of Foundation-Yesod, as in the verse,812 
“The righteous-Tzaddik- קידצ  is the foundation-Yesod- דוסי  of the 
world.”  (In our service of HaShem- ה״והי , blessed is He, this 
refers to safe-guarding the covenant [of circumcision] (Brit).)  
For, on account of its quality of bonding, the Sefirah of 
Foundation-Yesod813 even reaches the light of HaShem- ה״והי  
that surrounds and transcends all worlds (Sovev Kol Almin).814 
 This likewise is the matter of Yosef- ףסוי , which means 
to “add-Hosafah- הפסוה .”  This is because Yosef is the aspect of 
Foundation-Yesod,815 and the matter of the Sefirah of 
Foundation-Yesod is that it receives from the Sefirot above it 
and draws down influence into the Sefirah of Kingship-
Malchut.  It thus not only receives the aspect of the emotional 
qualities (Midot) and not only the aspect of the intellectual 
faculties (Mochin), but also the aspect of the transcendent 
surrounding light of HaShem- ה״והי , blessed is He (Sovev), and 
even higher.  All this is drawn through the Sefirah of 
Foundation-Yesod to the Sefirah of Kingship-Malchut.  Thus, 
since the Sefirah of Foundation-Yesod also draws down the 
light of HaShem- ה״והי  that transcends the worlds, the Sefirah of 
Foundation-Yesod is therefore called Yosef- ףסוי , meaning an 
“addition-Hosafah- הפסוה .” 
 Now, the matter of the words, “Ben Porat Yosef-  תרופ ןב

ףסוי ,” which Onkelos translated as, “A son who will increase-

 
812 Proverbs 10:25; See Shaarei Orah ibid. 
813 Also see Likkutei Torah, Eikev 15c 
814 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 35. 
815 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Two (Yesod); Also see Shaar HaYichud of the Mittler Rebbe, translated as The 
Gate of Unity, Ch. 36. 
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Brei d’Yisgei- יגסיד ירב  is Yosef,” is the matter of an increase 
upon an increase (Hosafah L’Hosafah).  The explanation is that 
even though the Crown-Keter is higher than all the Sefirot, 
meaning, higher than the chaining down of the worlds 
(Hishtalshelut), nevertheless, there are two aspects in the 
Crown-Keter itself.  There is the externality of the Crown 
(Chitzoniyut HaKeter) and the inner aspect of the Crown 
(Pnimiyut HaKeter), which are called the “Long Patient One-
Arich Anpin,” and the “Ancient of Days-Atik Yomin.”816   

The external aspect of the Crown (Chitzoniyut 
HaKeter), is the aspect of the Long Patient One-Arich Anpin 
and relates to the chaining down of the worlds (Hishtalshelut).  
In other words, even though it transcends the chaining down of 
the worlds (Hishtalshelut), it nevertheless relates to the 
chaining down of the worlds (Hishtalshelut).  That is, it is the 
source that includes in itself the totality of the chaining down of 
the worlds (Hishtalshelut) in a concealed way.  In contrast, the 
word the “Ancient One-Atik- קיתע ” means “removed-Ne’etak-

קתענ ,” in that it is removed and separate from the chaining down 
of the worlds (Hishtalshelut). 
 This then, is the meaning of “Ben Porat Yosef-  תרופ ןב

ףסוי ,” meaning, “A son who will increase-Brei d’Yisgei- יגסיד ירב  
is Yosef.”  That is, not only does the aspect of Yosef reach the 
aspect of the Crown-Keter in general, but beyond this, within 
the Crown-Keter itself, it reaches the aspect of the Ancient One-
Atik- קיתע .  In other words, the matter of the Sefirah of 
Foundation-Yesod is that it reaches the inner aspect (Pnimiyut), 

 
816 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 24. 
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(that is, the inner aspect of the Crown-Pnimiyut HaKeter), and 
from there it draws influence down to the Sefirah of Kingship-
Malchut. 
 However, even the [first time] that “Ben Porat- תרופ ןב ” 
is mentioned in the verse, is not the ultimate matter of 
“addition” (Hosafah- הפסוה ).  The verse therefore continues and 
states [again], “a charming son (Ben Porat- תרופ ןב ) upon the eye 
(Alei Ayin- ןיע ילע ),” referring to drawing down an even higher 
matter.   

The explanation817 is that the words “upon the eye-Alei 
Ayin- ןיע ילע ” refer to that which is above the eye-Ayin- ןיע .  The 
aspect of the eye (Ayin- ןיע ) refers to the revelation of that which 
is concealed (Giluy HaHe’elem).  That is, all matters that 
currently exist but are concealed, will be revealed in the coming 
future, as it states,818 “The glory of HaShem- ה״והי  will be 
revealed and all flesh together will see that the mouth of 
HaShem- ה״והי  has spoken.”  In other words, this is not a drawing 
down of something new and novel, but is only the revelation of 
matters that currently exist in a concealed state.   

As known, through our toil in serving HaShem- ה״והי , 
blessed is He, right now, we bring about all manner of drawing 
forth [of influence], except that they are like precious stones and 
pearls that are kept in a chest, but will be revealed in the coming 
future.  This is the aspect of the “eye” (Ayin- ןיע ).  From this it 
is understood that the aspect of the eye (Ayin- ןיע ) refers to 
revelations of HaShem’s- ה״והי  light, blessed is He, that relate to 
the worlds.   

 
817 See Ohr HaTorah, Vayechi 387a; 400b and on. 
818 Isaiah 40:5 
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However, the words “upon the eye-Alei Ayin- ןיע ילע ” 
indicate that which is above the eye-Ayin- ןיע .  In other words, 
this refers to the light of HaShem- ה״והי , blessed is He, that 
utterly transcends worlds.  This refers to the aspect of the 
“forehead” (Mitzcha- אחצמ ) of the Ancient of Days-Atik Yomin, 
which is higher the aspect of the “eyes” (Einayim- םיניע ), and is 
the matter of “The Supernal desire of all desires (Ra’ava d’Kol 
Ra’avin) revealed in the forehead (Mitzcha).”819  In regard to 
this, during the Afternoon-Minchah prayer of Shabbat, we 
recite,820 “And I, may my prayer to You HaShem- ה״והי , be in a 
desirable time (Eit Ratzon- ןוצר תע ),” being that [Minchah of 
Shabbat] is when this aspect of HaShem’s- ה"והי  Supernal desire 
is revealed.   

In regards to the matter of the Sefirot, this is the most 
inner aspect of the Ancient One-Atik, as it is in its own level and 
place.  For, as known, there is the inner aspect of the Ancient 
One-Atik as it manifests in the inner aspects of Wisdom-
Chochmah and Understanding-Binah, as it states,821 “The inner 
aspect of the father-Abba is the inner aspect of the Ancient One-
Atik,” and it also states822 that the inner aspect of 
Understanding-Binah is the inner aspect of the Ancient One-
Atik.  However, there also is the inner aspect of the Ancient 

 
819 See Zohar III 129a, 136b (Idra Rabba), 288b (Idra Zuta); Likkutei Torah, 

Pinchas 76d; Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 17 & 46. 

820 Psalms 69:14 
821 See Pri Etz Chayim, Shaar HaKriyat Shema, Ch. 15; Ramaz to Zohar I 260b, 

276b; Likkutei Torah, Nitzavim 49d; Shaar HaYichud of the Mittler Rebbe ibid., and 
elsewhere. 

822 See Hemshech “v’Kacha” 5637, Ch. 11 (Sefer HaMaamarim 5637, Vol. 2, 
p. 409 and on); Shaar HaYichud of the Mittler Rebbe, translated as The Gate of 
Unity, Ch. 40, and elsewhere. 
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One-Atik, as it is, in and of itself, in its own place and level, 
which is much higher and beyond all comparison to the inner 
aspect of the Ancient One-Atik as it manifests in Wisdom-
Chochmah and Understanding-Binah, as explained elsewhere 
at length.823  This then, is the meaning of “upon the eye-Alei 
Ayin- ןיע ילע ,” namely, that the aspect of Foundation-Yesod even 
reaches the inner aspect of the Ancient One-Atik, as it is, in its 
own place and level.   

This also is the meaning of what we recite,824 “The 
Supernal God-E”l Elyon- ןוילע ל״א , Who bestows good 
kindnesses… and brings a redeemer to their children’s 
children.”  The words, “brings a redeemer-Go’el- לאוג איבמ ” 
refer to the aspect of Foundation-Yesod,825 through whom there 
is a drawing forth of the aspect of the Crown-Keter, which is 
the aspect of “the Supernal God-E”l Elyon- ןוילע ל״א .”826  The 
words, “to their children’s children-L’Vnei Veneihem-  ינבל

םהינב ” refer to the aspects of Victory-Netzach and Majesty-Hod.  
In other words, the Sefirah of Foundation-Yesod reaches all the 
way to the innermost aspect of the Ancient One-Atik, literally. 

 
823 See Discourse 4 of this year, 5718, entitled “Lehavin Inyan Simchat Torah 

– To understand the matter of Simchat Torah,” Ch. 3, and the citations there. 
824 At the beginning of the Amidah prayer; Also see Pri Etz Chayim, Shaar 

HaAmidah, Ch. 3; Shaar HaYichud of the Mittler Rebbe, translated as The Gate of 
Unity, Ch. 26 

825 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gate Two (Yesod), section on “Redeemer-Go’el- לאוג .”  Also see Shaar HaYichud of 
the Mittler Rebbe, translated as The Gate of Unity, Ch. 25 & 26. 

826 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gate Five (Tiferet), Gate Seven (Chessed), and Gate Ten (Keter); Also see Shaar 
HaYichud of the Mittler Rebbe, translated as The Gate of Unity Ch. 25 & 26 ibid., 
and Ch. 35. 
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This then, is the meaning of the teaching,827 “One who 
guards this covenant [of circumcision] (Brit- תירב ) is called 
righteous-Tzaddik.  He upholds the world and has a portion in 
the coming world.”  The words “He upholds the world,” refer 
to the sustainment of the Sefirah of Kingship-Malchut.  The 
words, “He has a portion in the coming world,” refer to the 
World to Come (Olam HaBa) [which is the aspect of 
Understanding-Binah].   

Now, in the World to Come (Olam HaBa) itself, there 
are two aspects.  The first aspect of the coming world (Olam 
HaBa) is that it is the revelation of things that currently exist, 
in that all matters that currently are present, but in a concealed 
manner, will become revealed in the coming future.  This refers 
to the inner aspect of the Ancient One-Atik as it manifests in the 
inner aspects of Wisdom-Chochmah and Understanding-Binah, 
which relates to the worlds.   

The second aspect of the coming world (Olam HaBa) is 
the revelation of that which transcends the “eye” (Ayin- ןיע ), and 
is the revelation of the inner aspect of the Ancient One-Atik, as 
it literally is, in and of itself, in its own place and level.  Thus, 
when it states that through guarding the covenant [of 
circumcision] (Brit) he has a portion in the coming world, this 
also includes the second aspect of the coming world (Olam 
HaBa), which is the innermost aspect of the Ancient One-Atik, 
literally as it is.  The words, “He upholds the world,” means that 
even this innermost aspect of the Ancient One-Atik will be 
drawn down through the Sefirah of Foundation-Yesod into the 
Sefirah of Kingship-Malchut. 

 
827 Zohar I 49b 
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7. 
 

 This then, is the meaning of the teaching,828 “On the 
twenty-fifth of Kislev, the days of Chanukah are eight.”  The 
matter of the eighth (Shemini) is that it transcends the revolution 
of the seven [days of the world], meaning that it utterly and 
completely transcends the worlds.  This refers to the innermost 
aspect of the Ancient One-Atik as it is in its own place and level.  
From there it is drawn into the aspect of Understanding-Binah, 
for as explained before (in chapter two), the eighth is the aspect 
of Understanding-Binah.829   

This is because revelation that transcends the worlds 
cannot be drawn into the aspect of the emotional qualities 
(Midot) that relate to worlds, but only into the aspect of 
Understanding-Binah, which transcends the worlds.830  It then 
is also drawn into the emotional qualities (Midot) until the 
aspect of Foundation-Yesod, which then draws it into Kingship-
Malchut.  That is, the drawing down of Foundation-Yesod is 
specifically through the emotional qualities (Midot), as it 
states,831 “These are the generations of Yaakov: Yosef,” in that 
Yosef receives from Yaakov. 

 
828 Talmud Bavli, Shabbat 21b 
829 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Eight (Binah) and Gate Ten (Keter); Also see Shaar HaYichud of the Mittler 
Rebbe, translated as The Gate of Unity, Ch. 40 and the notes and citations there. 

830 It appears that there was a further explanation given regarding the drawing 
forth of the inner aspect of the Ancient One-Atik into the quality of Understanding-
Binah, which is missing at this juncture.  [However, see the citations in the prior note 
and the commentative notes and citations there.] 

831 Genesis 37:2 
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 This is also why we specifically recite,832 “The Supernal 
God-E”l Elyon- ןוילע ל״א , Who bestows good kindnesses… and 
brings a redeemer to their children’s children,” in the blessing 
of the forefathers.  For, the drawing down into the quality of 
Foundation-Yesod is specifically through the forefathers,833 
primarily Yaakov, who is the choicest of the forefathers.834 
 This is likewise why, on the one hand, Shemini Atzeret 
is a continuation of the seven days of Sukkot, but on the other 
hand, it is a festival unto itself.  For, the drawing down of 
Foundation-Yesod specifically comes from the aspect of 
Splendor-Tiferet, and yet, through the quality of Foundation-
Yesod, it reaches even higher.835  The same is so in regard to the 
matter of Shemini Atzeret, and the same is so in regard to the 
matter of the eight days of Chanukah.   

For, on Chanukah there is a revelation that is a foretaste 
of the revelations of the coming future.  This is the meaning of 
the words, “the days of Chanukah are eight,” that it, it is a 
foretaste of the revelations of the coming future, when the lyre 
will have eight strings.836  This refers to the revelation of the 
inner aspect of the Ancient One-Pnimiyut Atik, as it is in its own 
place and level, literally, and this matter will even be drawn 
below into the aspect of Kingship-Malchut, and through it, even 

 
832 At the beginning of the Amidah prayer; Also see Pri Etz Chayim, Shaar 

HaAmidah, Ch. 3; Shaar HaYichud of the Mittler Rebbe, translated as The Gate of 
Unity, Ch. 26 

833 That is, Avraham (Kindness-Chessed), Yitzchak (Might-Gevurah), and 
Yaakov (Splendor-Tiferet). 

834 See Midrash Bereishit Rabba 76:1; Zohar I 147b, 119b, 171b; Shaar 
HaPesukim to Genesis 27:25 

835 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 35 and 36 ibid., and the commentative notes and citations there. 

836 Talmud Bavli, Arachin 13b; Also see Likkutei Torah, Tazriya 21d 
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into this world.  In other words, even in this world there will be 
a revelation of the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי  Himself, blessed 
is He, in the most literal sense! 
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Discourse 11 
 

“Lachein Emor LiVnei Yisroel Anee HaShem - 
Therefore, say to the Children of Israel: I am HaShem” 

 
Delivered on Shabbat Parshat Va’era,  
Shabbat Mevarchim Shvat, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,837 “Therefore, say to the children of 

Israel: ‘I am HaShem- ה״והי , and I shall take you out (v’Hotzeiti-
יתאצוהו ) from under the burdens of Egypt; I shall rescue you 

(v’Hitzalti- יתלצהו ) from their service; I shall redeem you 
(v’Ga’alti- יתלאגו ) with an outstretched arm and with great 
judgments.  I shall take you (v’Lakachti- יתחקלו ) to Me for a 
people and I shall be a God to you; and you shall know that I 
am HaShem- ה״והי  your God, Who takes you out from under the 
burdens of Egypt.”   

About this,838 Midrash Rabbah states in the Torah 
portion of Va’Era,839 “Four redemptions are mentioned here 
(that is, four terms of redemption), corresponding to the four 

 
837 Exodus 6:6-7 
838 See the discourse entitled “Lachein Emor L’Vnei Yisroel” 5658 (Sefer 

HaMaamarim 5658 p. 87 and on); 5678 (Sefer HaMaamarim 5678 p. 139 and on); 
Ohr HaTorah Va’era Vol. 1, p. 128 and on; Vol. 7 p. 2,585 and on; Sefer 
HaMaamarim 5632 Vol. 1, p. 47 and on; 5634 p. 255 and on; Also see the discourses 
entitled “Lachein Emor L’Vnei Yisroel” and “V’Avarti” 5721 (Sefer HaMaamarim 
5721 p. 66 and on; p. 145 and on). 

839 Midrash Shemot Rabba 6:4 
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decrees that Pharaoh decreed against them.  Correspondingly, 
our sages instituted to drink four cups [of wine] on the night of 
Pesach.”  In other words, these four terms of redemption 
correspond to the redemption from Egypt. 

However, Midrash Rabbah on the Torah portion 
VaYeishev840 states that these four terms of redemption 
correspond to four kingdoms, (that is, to four exiles).  From this 
it is understood that these four terms of redemption also include 
the future redemption. 

Now, it may be said that even according to the words of 
Midrash Rabbah in the Torah portion of Va’Era, the four terms 
of redemption are also related to the future redemption.  For, 
our sages instituted the four cups corresponding to the four 
terms of redemption, and as known,841 the first two cups relate 
to the redemption from Egypt, whereas the second two cups, 
especially the fourth cup, relate to the coming redemption.  We 
thus find that even the future redemption is hinted in these four 
terms of redemption. 

It likewise states in Zohar842 that corresponding to the 
four redemptions, we recite the word “True-Emet- תמא ” four 
times before the paragraph “Ezrat Avoteinu – You always have 
been the help of our fathers,”843 and [we recite it] four times 
during the paragraph “Ezrat Avoteinu.”  Being that 
corresponding to the four terms of redemption, we recite the 
word “True-Emet- תמא ” four times twice, [that is, four times] 

 
840 Midrash Bereishit Rabba 88:5 
841 See Haggadah Shel Pesach Eem Likkutei Ta’amim uMinhagim, p. 32. 
842 Zohar II 216b 
843 In the blessings following the Shema recital in the morning prayers 

(Shacharit). 
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before “Ezrat Avotainu” and [four times] during “Ezrat 
Avotainu,” it is understood that the four terms of redemption 
contain two matters.   

The first matter is as they relate to the redemption from 
Egypt (that is, to the four decrees that Pharaoh decreed), and the 
second matter is as they relate to the redemptions from the four 
exiles, which also include the future redemption.  The Zohar 
bring additional proof that these two above-mentioned 
teachings of Midrash are not in contradiction to each other, but 
that one Midrash discusses one aspect, while the other discusses 
the other aspect, and both are true. 

 
2. 
 

 This may be better understood by prefacing with an 
explanation of the general matter of exile (Galut) and 
redemption (Ge’ulah).  The cause of exile (Galut) is sin, as we 
recite,844 “Because of our sins we were exiled from our Land.”  
In other words, spiritually, exile (Galut) is sin.  Thus, the 
meaning of the words “we were exiled from our Land” accords 
to the teaching of our sages, of blessed memory,845 “Why was 
she called ‘Land-Eretz- ץרא ’? Because she desired-Ratztah-

התצר  to fulfill the will-Ratzon- ןוצר  of her Maker.”  However, 
through sin we were exiled from this aspect of “Land-Eretz-

ץרא .”  We thus find that sin is the matter of spiritual exile 
(Galut), and also brings about physical exile (Galut). 

 
844 In the Musaf liturgy of the holidays. 
845 Midrash Bereishit Rabba 5:8 



 

  
298 

 Thus, to come out of the exile (Galut) to (physical) 
redemption (Ge’ulah), the cause of the exile (Galut), which is 
sin, must first be rectified.  This is the matter of repentance and 
returning (Teshuvah) to HaShem- ה״והי , blessed is He, in that 
through this we rectify the sin, which is the matter of spiritual 
exile, and thereby automatically go out of the physical exile.   

This is why our sages, of blessed memory, stated,846 
“Israel will only be redeemed through repentance (Teshuvah).”  
For, although there is a dispute between Rabbi Eliezer and 
Rabbi Yehoshua on this matter,847 nonetheless, the dispute was 
only about how the Jewish people will be brought to repent 
(Teshuvah), that is, whether the Holy One, blessed is He, will 
set a king over them whose decrees will be as harsh as Haman’s 
decrees, or whether they will repent of their own accord.   

Nonetheless, all opinions agree that the redemption will 
specifically come about through repenting and returning 
(Teshuvah) to HaShem- ה״והי , blessed is He. Rambam therefore 
ruled,848 “Torah promised that, ultimately, toward the end of 
their exile, the Jewish people will repent and will immediately 
be redeemed.”  In other words, since the spiritual matter of exile 
(Galut) is sin, the spiritual matter of redemption (Ge’ulah) is 
repentance (Teshuvah) (as explained above).  Therefore, 
spiritual redemption (Ge’ulah) is the matter of repenting and 
returning (Teshuvah) to HaShem- ה״והי , blessed is He. 
 This is why the matter of repentance and return 
(Teshuvah), is counted amongst the revelations that will come 

 
846 Mishneh Torah, Hilchot Teshuvah 7:5 
847 Talmud Bavli, Sanhedrin 97b 
848 Mishneh Torah, Hilchot Teshuvah 7:5 ibid. 
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about through Moshiach, as we are taught,849 “Moshiach is 
destined to bring the righteous-Tzaddikim to return in 
Teshuvah.”  This is because repentance and return (Teshuvah) 
to HaShem- ה״והי , blessed is He, is the spiritual redemption 
(Ge’ulah), and is the cause of the physical redemption 
(Ge’ulah). 
 Now, since the general matter of redemption (Ge’ulah) 
is the matter of repenting and returning (Teshuvah) to HaShem-

ה״והי , blessed is He, it is understood that the four terms of 
redemption are four levels of repentance (Teshuvah), (as will 
soon be explained).  Additionally, primarily, these four terms 
of redemption are related to the redemption from Egypt and to 
the coming redemption, since it is in them that the matter of 
redemption is complete.   

That is, the redemptions from the other exiles were 
incomplete, and only the redemption from Egypt was complete.  
This is especially true of the coming redemption, which will be 
a complete redemption that will be not followed by any 
subsequent exile.850  Therefore, our service of HaShem- ה״והי , 
blessed is He, in repenting and returning (Teshuvah) to Him 
must also be complete. That is, it must be complete on all four 
levels of repentance (Teshuvah), since through complete 
repentance (Teshuvah) there will be complete redemption 
(Ge’ulah). 
 The same is true in our service of coming out of Egypt 
each and every day, (being that one must recall the exodus from 

 
849 Likkutei Torah, Rosh HaShanah 58d; Ha’azinu 75b; Shmini Atzeret 92b; 

Shir HaShirim 45a, 50b; See Zohar III 153b 
850 See Tosefot entitled “Hachi Garsinan” to Talmud Bavli, Pesachim 116b. 
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Egypt every day).851 It too must include all four aspects of 
repentance (Teshuvah), which is the matter of mentioning 
“True-Emet- תמא ” four times.  For, the general matter of 
repenting and returning (Teshuvah) to HaShem- ה״והי , blessed is 
He, is to bond with “the eternal truth of HaShem-Emet HaShem 
LeOlam- םלועל ה״והי תמא ,”852 being that through sin, one became 
separate from the truth of HaShem-Emet HaShem- ה״והי תמא .  
The four times that the word “True-Emet- תמא ” is mentioned, 
are the four ways of repentance (Teshuvah), meaning, the four 
aspects of the “Truth of HaShem-Emet HaShem- ה״והי תמא , 
corresponding to the four letters of His Name HaShem- ה״והי . 
 The general explanation of this is elucidated in Likkutei 
Torah at length,853 that there are two aspects in repentance 
(Teshuvah).  Namely, there is the lower repentance (Teshuvah 
Tata’ah) and the upper repentance (Teshuvah Ila’ah).  For, the 
word “repentance-Teshuvah- הבושת ” divides into “the return of 
the Hey-Tashuv Hey- ׳ה בושת ,” and since there is the lower letter 
Hey-ה of the Name HaShem- ה״והי  and the upper letter Hey-ה of 
the Name HaShem- ה״והי , we thus find that there are two aspects 
of repentance and return (Teshuvah- הבושת ).   

That is, there is the return of the lower letter Hey-ה, and 
there is the return of the upper letter Hey-ה.  Moreover, in each 
(that is, in the lower Teshuvah and the upper Teshuvah) there 
are two manners, whether it is from below to Above or from 
Above to below.  We thus find that the two types of repentance 

 
851 Mishnah and Talmud Bavli, Brachot 12b 
852 See Psalms 117:2 
853 Likkutei Torah, Balak 75a and on. 
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(Teshuvah) are two that are four, meaning that [in the two,] 
there are four levels of repentance and return (Teshuvah). 
 

3. 
 

 The explanation of this matter854 may be understood 
through the verse,855 “Turn from evil and do good, seek peace 
and pursue it.”  That is, this verse explains the order of 
approaching service of HaShem- ה״והי , blessed is He, from 
below to Above.  (For, in general, man’s approach to serving 
HaShem- ה״והי , blessed is He, is by way of ascent from below to 
Above.)  The order is that first there must be the toil of “turn 
from evil,” followed by serving HaShem- ה״והי , blessed is He, in 
a way of “do good.” 
 Now, the purpose of our toil in turning from evil is to 
repair sin and transgression, about which the verse states,856 
“Only your iniquities separate between you and your God.”  
The verse specifies “your God-Elohei”chem- ם״כיהלא ,” meaning 
“the God who is yours-Eloh”a Shelachem- םכלש ה״ולא .”  (This 
is similar to the term “our God-Elohei”nu- ו״ניהלא ,” meaning 
“the God who is ours-Eloh”a Shelanu- ונלש ה״ולא .”)  The use of 
this term indicates that for him, HaShem’s- ה״והי  Godliness is 
revealed in an inner way.   

The reason we find no other titles of HaShem- ה״והי , 
blessed is He, called “ours-Shelanu- ונלש ” – except specifically 
His title “God-Elohi”m- ם״יהלא  – is because for HaShem’s- ה״והי  

 
854 See Likkutei Torah, Balak ibid. 73b and on. 
855 Psalms 34:15 
856 Isaiah 59:2 
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Godliness to be drawn into our souls in an inner and openly 
revealed way, to the point that He is called “ours-Shelanu- ונלש ,” 
it must specifically come about through the restraint of the 
Tzimtzum.  This is the matter of HaShem’s- ה״והי  title “God-
Elohi”m- ם״יהלא ,” in that it indicates the restraint of the 
Tzimtzum, as known.857 
 This may be better understood by way of analogy. That 
is, it is like a teacher who wants to bestow intellect to his 
student, who is of no [intellectual] comparison to himself.858  If 
he simply gives the intellect over, as it is, not only will the 
student not receive anything, but on the contrary, the 
sensibilities and senses of the mind of the student, who is the 
recipient, will become confused.  Therefore, the teacher must 
first restrain his own intellect within himself, and only then can 
bestow intellect to his student. 
 The same is understood about how it is Above in 
HaShem’s- ה״והי  Godliness.  That is, for HaShem’s- ה״והי  
Godliness to be drawn down in a revealed and inner way, this 
comes about specifically through the restraint of Tzimtzum.  It 
is in this regard that He is called “your God-Elohei”chem-

ם״כיהלא ” and “our God-Elohei”nu- ו״ניהלא .”  That is, the fact that 
He is called “ours-Shelanu- ונלש ” is specifically because of His 
title “God-Elohi”m- ם״יהלא ,” which brings about the restraint of 
the Tzimtzum. 
 However, there is a difference between mentioning the 
title “God-Elohi”m- ם״יהלא ” in its simple form,  and mentioning 

 
857 See Tanya, Shaar HaYichud VeHaEmunah translated as The Gate of Unity 

and Faith, Ch. 6, and elsewhere. 
858 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 12-13. 
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the titles “your God-Elohei”chem- ם״כיהלא ” and “our God-
Elohei”nu- ו״ניהלא ,” as stated in books of Kabbalah,859 that the 
title “God-Elohi”m- ם״יהלא ” is the aspect of Judgment-Gevurah, 
whereas “your God-Elohei”chem- ם״כיהלא ” and “our God-
Elohei”nu- ו״ניהלא ” are the aspects of Mercy-Rachamim.   

In other words, the title “God-Elohi”m- ם״יהלא ” by itself, 
indicates the matter of complete restraint and concealment, 
which is a matter of Judgment-Din and Might-Gevurah.  In 
contrast, although the titles “your God-Elohei”chem- ם״כיהלא ” 
and “our God-Elohei”nu- ו״ניהלא ” (“the God who is ours-
Eloh”a Shelanu- ונלש ה״ולא ”) indicate a restrained light and 
illumination, nevertheless, there still is light and illumination, 
and it therefore is a matter of Mercy-Rachamim. 
 The explanation is that the difference between 
HaShem’s- ה״והי  titles “God-Elohi”m- ם״יהלא ,” “your God-
Elohei”chem- ם״כיהלא ,” and “our God-Elohei”nu- ו״ניהלא ,” is 
akin to the difference between the first restraint of Tzimtzum, 
and the subsequent restraint-Tzimtzum of the line-Kav.  To 
explain, as known, in regard to all the other restraints of 
Tzimtzum, there indeed is some light and revelation.  However, 
this is not so of the first restraint (Tzimtzum HaRishon), the 
matter of which was the complete withdrawal of light.  This 
aspect is simply called by the title “God-Elohi”m- ם״יהלא ,” and 
refers to the first restraint of Tzimtzum, which is complete 
withdrawal and concealment, and is a matter of Judgment-Din.  
In other words, even if we say that the intention of the [first] 
restraint of Tzimtzum was for the subsequent revelation that 

 
859 See Ramaz to Zohar III 271b 
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followed it, nevertheless, the restraint-Tzimtzum itself was 
complete withdrawal and concealment. 
 This is especially so according to the explanation in the 
beginning of Etz Chayim,860 that the intention in the restraint-
Tzimtzum was to bring the vessels (Keilim) into existence.  For, 
in the beginning of Etz Chayim861 it is explained that at first the 
limitless light of the Unlimited One (Ohr Ein Sof) filled the 
entire void (Challal) and there was no space for the existence 
of the worlds.  He then restrained His great light to the side, thus 
making a void (Chall) and empty space (Makom Panuy), after 
which He drew down a short constricted line-Kav. 
 Now, Etz Chayim poses the question:  Why was the 
restraint of Tzimtzum in such a way that there first had to be a 
complete withdrawal of the light, and only afterwards the line-
Kav was drawn down?  Could He not have left the light of the 
line-Kav in its place and merely remove the rest of His great 
light?  In other words, since the light of the line-Kav can indeed 
be received in the worlds – the proof being that the light of the 
line-Kav was subsequently drawn down – why then was the 
complete withdrawal (Siluk) of the light necessary?  Why 
couldn’t the light of the line-Kav remain in its place from the 
onset? 
 Etz Chayim answers by explaining that the intention of 
the restraint of the Tzimtzum by way of withdrawal (Siluk) – in 
that there was a complete withdrawal (Siluk) of the light – was 
to bring the vessels (Keilim) into existence.  For, since the 
matter of the vessels (Keilim) is concealment – which is the 

 
860 Etz Chayim, Shaar 1 (Drush Iggulim v’Yosher), Anaf 2 
861 Etz Chayim, Shaar 1 (Drush Iggulim v’Yosher), Anaf 3 
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opposite of light (Ohr) and revelation (Giluy) – therefore, if the 
light would have remained as it initially was, even if only the 
light of the line-Kav, nevertheless, since it is light (Ohr), there 
would be no possibility for the vessels (Keilim) to exist.   

Therefore, a complete withdrawal (Siluk) of the light 
(Ohr) was necessary, and not even the light of the line-Kav 
remained.  Specifically through this the existence of the vessels 
(Keilim) became possible.  Once the vessels (Keilim) were 
brought into existence through the restraint of the Tzimtzum, 
then even after the subsequent drawing down of the light of the 
line-Kav from the light that preceded the restraint-Tzimtzum, the 
vessels (Keilim) could remain in their existence.  This is 
because the light of the line-Kav is drawn down after the 
restraint-Tzimtzum and through the restraint-Tzimtzum. 
 We thus find that, according to Etz Chayim, the 
restraint-Tzimtzum was for the vessels (Keilim) to exist.  Since 
the matter of the vessels (Keilim) is concealment (He’elem), 
which is the opposite of light (Ohr) and revelation (Giluy) – and 
moreover, since even the adhesion (Dveikut) of the vessels 
(Keilim) [to their source] is an adhesion (Dveikut) that is 
unrecognizable in them – we therefore find that the intention in 
the restraint of Tzimtzum was not for the purpose of revelation 
(Giluy), but for the purpose of the vessels (Keilim), which are 
the opposite of the matter of revelation (Giluy).  This is why the 
first restraint-Tzimtzum (Tzimtzum HaRishon) is the matter of 
Judgment-Din, which is the matter of HaShem’s- ה״והי  title 
“God-Elohi”m- ם״יהלא ” in its simple form. 
 In contrast, His titles “your God-Elohei”chem- ם״כיהלא ,” 
and “our God-Elohei”nu- ו״ניהלא ” are the aspect of the light of 
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the line-Kav, in which there also are restraints-Tzimtzumim,  
because it only is a short constricted line-Kav [of light].  
Nonetheless, in this form of restraint-Tzimtzum there comes to 
be revelation (Giluy).   

This may be better understood by way of the analogy of 
a teacher and his student.  That is, the order of bestowal [of 
intellect] is that the teacher must initially conceal the light of 
his own intellect within himself.  After this, he then can make 
an estimation of the intellect within himself, according to the 
capacities of the student.  After having done so, he can then 
bring the intellect out in a constrained way, according to the 
capacity of the student to receive.  This is like what our sages, 
of blessed memory, said,862 “A person should always teach his 
student in a concise manner.” 
 Now, it is understood that when the teacher makes an 
estimation of the intellect in a way that relates to the student, 
and constricts it according to the capacity of his student to 
receive, even though it is a constriction (Tzimtzum), 
nevertheless, it is unlike the constriction (Tzimtzum) that he had 
when he first concealed the entire light of his own intellect 
within himself.  Rather, this constriction (Tzimtzum) is so that 
the bestowal [of intellect] will be restrained commensurate to 
the capacity of the student.  That is, even though it indeed is a 
constrained light, its purpose is to reveal (Giluy). 
 The same is understood about the light of the line-Kav.  
Even though it is a short constricted line-Kav [of light], it 
nevertheless is light (Ohr) and revelation (Giluy).  This likewise 
is so of HaShem’s- ה"והי  titles “your God-Elohei”chem-

 
862 Talmud Bavli, Pesachim 3b; Chullin 63b 
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ם״כיהלא ,” and “our God-Elohei”nu- ו״ניהלא ,” which refer to the 
light of the line-Kav, and are a matter of Mercy-Rachamim.  It 
thus is explained in various places863 that the upper root of the 
line-Kav is from HaShem’s- ה"והי  Hidden Splendor-Tiferet 
HaNe’elam, in that Splendor-Tiferet is the matter of Mercy-
Rachamim.  This then, is the meaning of “your God-
Elohei”chem- ם״כיהלא ,” that is, “the God who is yours-Elo”ah 
Shelachem- םכלש ה״ולא ,” referring to a constrained light (Ohr).  
However, even so, through this constraint HaShem’s- ה״והי  
Godliness is drawn to his soul in an inner and revealed way. 
 However, sin causes a “separation between you and 
your God-Elohei”chem- ם״כיהלא .”864  To clarify, in reality, 
nothing at all hides, conceals, or causes any separation 
whatsoever before HaShem- ה״והי , blessed is He.865  Only 
transgression causes separation.  The reason this matter of 
“your iniquities have separated” is possible, is because in 
holiness itself there is a matter of separation (Havdalah).   

This is like what is known about the matter of 
Judgments-Gevurot themselves, namely, that the possibility for 
the existence of judgments (Gevurot) is because Above, there 
is a root for their existence, which is the matter of the 
Judgments-Gevurot of HaShem’s- ה״והי  title “God-Elohi”m-

ם״יהלא ,” which at its root, is the matter of the first restraint-
Tzimtzum (Tzimtzum HaRishon).  This then chains further down 
until there actually is the existence of harsh judgments etc.  The 

 
863 See Zohar HaRakiya to Zohar I 15a; Yahal Ohr to Tehillim, p. 190; Sefer 

HaMaamarim 5659 p. 77 in the note (entiled “Nekudat HaRoshem”); Sefer 
HaMaamarim 5698 p. 122, and elsewhere. 

864 Isaiah 59:2 
865 See Tanya, Iggeret HaKodesh, Epistle 5. 
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same is so of the matter of separation (Havdalah), that in an 
even higher root, there is the matter of separation (Havdalah), 
such as the “separation between the holy and the holy” 
(Hamavdeel Bein Kodesh L’Kodesh),866 which is separation 
(Havdalah) as it is in holiness itself. 
 By way of analogy, this is like the light of the sun as it 
radiates through clear glass.  Although there is no comparison 
between how the light is before [it passes through] the glass and 
how it is after [it passes through] the glass, nonetheless, since it 
is clear glass, it does not cause much concealment.  This 
analogy is like the separation between the holy and the holy, 
which is separation within holiness itself.867   

However, this chains down until there also is the matter 
of separating between the holy and the mundane (Hamavdeel 
Bein Kodesh L’Chol),868 which is the separation between 
holiness (Kedushah) and the external husk of Nogah.  This 
separation is concealment to a greater extent, to the point that 
the external husk of Kelipah comes into being.  However, even 
then, it only is the existence of the external husk of Nogah, 
which is half good and half bad.869   

Now, it goes without saying that the half that is good [is 
good], however, even the bad half is only the bad of Nogah, 
which can be refined and included in holiness (Kedushah).  
Nevertheless, this chains further down, until the matter of “your 
iniquities have separated” is possible, which is separation 

 
866 See the liturgy of the Havdalah prayer between Shabbat and the holidays. 
867 Also see Torah Ohr, Lech Lecha 12a and on, and 13a. 
868 See the liturgy of the Havdalah prayer between Shabbat and the mundane 

days of the week (Chol). 
869 Etz Chayim, Shaar 49 (Shaar Kelipat Nogah), Ch. 8. 
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(Havdalah) that relates to the three completely impure husks of 
Kelipah. 

This then, is the meaning of the verse, “Your iniquities 
have separated between you and your God-Elohei”chem-

ם״כיהלא .”  That is, sins cause a separating veil, so that a person 
is not illuminated by a revelation of HaShem’s- ה״והי  Godliness.  
This itself is what causes the exile of the Indwelling Presence 
of HaShem- ה״והי  (the Shechinah) Above, as the verse states,870 
“HaShem’s- ה״והי  portion is His people.”  This matter, (that 
every Jew is a portion of HaShem- ה״והי , blessed is He), is 
constant, even at the moment when one is sinning, as the verse 
states,871 “That dwells within them even in their 
contamination.”   

We thus find that [when a Jew sins] he draws down and 
invests his portion of HaShem- ה״והי , blessed is He, in the sin.  
About this, the above verse is precise in stating, “Your 
iniquities have separated between you and your God-
Elohei”chem- ם״כיהלא .”  That is, even at the moment of sin, the 
Holy One, blessed is He, is still called “your God-Elohei”chem-

ם״כיהלא ,” meaning, “the God who is yours-Elo’ah Shelachem-
םכלש ה״ולא ,” only that in that moment, it is in a way of 

separation (Havdalah), in that the aspect of “your God-
Elohei”chem- ם״כיהלא ” does not at all illuminate in a revealed 
way in him, but is in a state of concealment.  This itself is the 
matter of the exile of HaShem’s- ה״והי  Indwelling Presence, (the 
Shechinah), in that sin causes the aspect of “your God-

 
870 Deuteronomy 32:9 
871 Leviticus 16:16 
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Elohei”chem- ם״כיהלא ” (which is present in him even while 
sinning) to be in a state of ultimate concealment and exile. 

However, for “your God-Elohei”chem- ם״כיהלא ” to be in 
a state of revelation, there must be the matter of “turn from 
evil,” which is the very beginning of serving HaShem- ה״והי , 
blessed is He.  That is, a person must contemplate his state and 
standing and be embittered in his soul etc.  Through this, he will 
affect himself to uproot all his own desires, to not have any 
desires at all that are alien to HaShem’s- ה"והי  Godliness, but to 
only have the singular desire for HaShem- ה״והי  alone, blessed is 
He.   

This is the matter of accepting the yoke of the Kingship 
of Heaven upon oneself, in that he completely submits himself 
to HaShem’s- ה״והי  Godliness, and only desires HaShem- ה״והי  
alone.  This form of serving HaShem- ה״והי , blessed is He, is 
called the lower repentance (Teshuvah Tata’ah), which is the 
return of the lower letter Hey-ה ( ׳ה בושת ) [of the Name HaShem-

ה"והי ].  In other words, instead of what he caused through sin, 
in that he caused the Indwelling Presence of HaShem- ה״והי , 
blessed is He, the Shechinah, (the lower letter Hey-ה of the 
Name HaShem- ה"והי ), to be in exile, now, through repenting 
and accepting the yoke of the Kingship of Heaven upon himself, 
he causes its return to its source and root.  
 

4. 
 

 However, the drawing down affected through serving 
HaShem- ה״והי , blessed is He, by “turning from evil,” only draws 
down the light of HaShem- ה״והי , blessed is He, that fills all 
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worlds (Memaleh Kol Almin).  For, the matter of serving Him 
by “turning from evil” is to nullify the separation caused by his 
sins, which “separate between you and your God-Elohei”chem-

ם״כיהלא .”  However, as explained before, the title “your God-
Elohei”chem- ם״כיהלא ” is a constricted and restrained light 
(Ohr) which radiates within his soul in a revealed way, but 
generally is only the light of HaShem- ה״והי  that fills all worlds 
(Memaleh Kol Almin). 
 Therefore, even after serving HaShem- ה״והי , blessed is 
He, by repenting (Teshuvah) in a way of “turning from evil,” 
there must be a higher form of repentance and return 
(Teshuvah).  This is serving Him in the manner indicated by “do 
good,” which refers to the matter of accepting the yoke of 
HaShem’s- ה"והי  commandments (mitzvot) upon oneself.  This 
is the meaning of “do good-Aseh Tov- בוט השע ,” in that the 
mitzvot are called “good-Tov- בוט ,” as in the verse,872 “Say to the 
righteous that he is good-Tov- בוט .”   

Through this, he causes a drawing down of the light of 
HaShem- ה״והי , blessed is He, that surrounds and transcends all 
worlds (Sovev Kol Almin).  This is because the word “good-Tov-

בוט -17” shares the same numerical value as the name “Eheve”h-
ה״וה -and as known, the name “Eheve”h 873”,17-א ה״והא ” is an 

acronym for the words [of the verse],874 “I fill the heavens and 
the earth-Et HaShamayim V’Et HaAretz- ץראה תאו םימשה תא ,” 

 
872 Isaiah 3:10 
873 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 36. 
874 Jeremiah 23:24; See Zohar Hashmatot, 251a; Also see Ma’amarei Admor 

HaEmtza’ee, Kuntreisim p. 225; Also see Shaar HaYichud of the Mittler Rebbe ibid. 
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referring to the light of HaShem- ה״והי , blessed is He, that 
transcends and surrounds all worlds (Sovev Kol Almin).   

This is understood from the fact that [this verse] 
includes the heavens and the earth equally.  For, regarding the 
light of HaShem- ה״והי  that fills all worlds (Memaleh Kol Almin) 
there is a difference between the heavens and the earth, as the 
verse states,875 “My hand  also laid the foundation of the earth, 
and My right hand spanned the heavens.”   

About this Midrash states,876 “He stretched forth His 
right hand and created the heaven, and He stretched forth His 
left hand and created the earth.”  In other words, in the heavens 
the revelation is of the aspect of His “right hand,” which is a 
matter of greater revelation, like a human being, whose strength 
is primarily in his right hand.  In contrast, the earth is of the 
aspect of the left, which is the weak hand.   

However, since the verse, “I fill the heavens and the 
earth-Et HaShamayim V’Et HaAretz- ץראה תאו םימשה תא ,” 
includes both the heavens and the earth equally, it is understood 
that this refers to the Essential Self of the limitless light of the 
Unlimited One, HaShem- ה״והי , blessed is He, Who transcends 
the worlds - meaning the light of HaShem- ה״והי , blessed is He, 
that surrounds and transcends all worlds (Sovev Kol Almin). 
 This accords with the statement in Talmud 
Yerushalmi877 about the verse,878 “I have placed My words in 
your mouth, and with the shade of My hand I have covered 
you,” that “I have placed My words in your mouth” refers to 

 
875 Isaiah 48:13 
876 See Pirke d’Rabbi Eliezer, Ch. 18; Zohar II 20a, 37a, 85b. 
877 Talmud Yerushalmi, Taanit 4:2 
878 Isaiah 51:16 
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Torah, and “with the shade of My hand I have covered you” 
refers to acts of lovingkindness (which is inclusive of all the 
mitzvot).   

In other words, Torah is in a way of “My words in your 
mouth,” indicating the restraint and constriction of Tzimtzum, 
thus bringing about the aspect of the inner light (Ohr Pnimee).  
For, although Torah is “My words,” meaning, the speech of the 
Essential Self of the limitless light of the Unlimited One, 
HaShem- ה״והי  Himself, blessed is He, nevertheless, the way it 
is drawn down below is through the constriction and restraint 
(Tzimtzum) of the light, so that it could be “in your mouth.”   

In contrast, in regard to the mitzvot, even though they 
are the aspect of, “My hand,” they nevertheless remain in the 
state of “shade-Tzeil- לצ ,” the matter of which is encompassing 
transcendence (Makif).  This is why the mitzvot are called 
“garments” (Levushim), since through the mitzvot there is a 
drawing down of the light of HaShem- ה״והי , blessed is He, that 
surrounds and transcends all worlds (Sovev Kol Almin). 
 

5. 
 

 Now, these two forms of serving HaShem- ה״והי , blessed 
is He, that is, “turn from evil” and “do good” – the matter of 
which is accepting the yoke of the Kingship of Heaven, and 
accepting the yoke of the mitzvot – are both aspects of the lower 
repentance (Teshuvah Tata’ah), only that serving Him through 
“turning from evil” is an aspect of lower repentance (Teshuvah 
Tata’ah) in a way of ascent from below to Above, whereas 
serving Him through “doing good” is an aspect of lower 
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repentance (Teshuvah Tata’ah) in a way of descent from Above 
to below. 
 To further explain, the lower repentance (Teshuvah 
Tata’ah) is the matter of bringing about a bond between the 
lower letter Hey-ה [of the Name HaShem- ה"והי ] and the letter 
Vav-ו of the Name HaShem- ה״והי , blessed is He.  This refers to 
the union of Zeir Anpin and Kingship-Malchut, which is the 
union of the Holy One, blessed is He, and His Indwelling 
Presence, the Shechinah.  For, Kingship-Malchut is the aspect 
of the Indwelling Presence of HaShem- ה״והי , blessed is He, the 
Shechinah, and is the light of HaShem- ה״והי  that fills all worlds 
(Memaleh Kol Almin).  In contrast, Zeir Anpin is the aspect of 
the Holy One, blessed is He (Kudsha Brich Hoo), and is the 
light of HaShem- ה״והי  that transcends and surrounds all worlds 
(Sovev Kol Almin). 
 Now, the union of Zeir Anpin and Kingship-Malchut 
can take place in one of two ways.  There either can be the 
ascent of the lower letter Hey-ה to the aspect of the letter Vav-
 which is the matter of the lower repentance (Teshuvah 879,ו
Tata’ah) from below to Above, or there can the descent of the 
letter Vav-ו to the  lower letter Hey-ה, which is the matter of the 
lower repentance (Teshuvah Tata’ah) from Above to below. 
 This then, is the difference between serving HaShem-

ה״והי , blessed is He, by “turning from evil,” and serving Him by 
“doing good.”  For, the toil in serving Him by “turning from 
evil,” is to uproot all one’s desires that are alien to HaShem’s-

ה"והי  Godliness, and to accept the yoke of the Kingship of 

 
879 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet). 
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Heaven upon oneself, which is the matter of the lower 
repentance (Teshuvah Tata’ah) from below to Above – the 
return of the lower letter Hey-Tashuv Hey- ׳ה בושת  [of the Name 
HaShem- ה"והי ].  That is, he returns the Indwelling Presence of 
HaShem- ה״והי , blessed is He, the Shechinah, (the lower letter 
Hey-ה) to her source and root in the light of HaShem- ה״והי , 
blessed is He, which fills all worlds (Memaleh Kol Almin).   

In contrast, the toil in serving HaShem- ה״והי , blessed is 
He, by “doing good,” the matter of which is accepting the yoke 
of the mitzvot upon oneself, is the lower repentance (Teshuva 
Tata’ah) as it is from Above to below.  That is, it is the matter 
of drawing down the letter Vav-ו, which is the light of HaShem-

ה״והי , blessed is He, that fills all worlds, from Above to below. 
 Now, after serving HaShem- ה״והי , blessed is He, by 
“turning from evil” and “doing good,” one must serve Him 
through “seek peace and pursue it.”  The word “peace-Shalom-

םולש ” refers to Torah, as our sages, of blessed memory, said,880 
“Whoever is occupied in the study of Torah, introduces peace 
(Shalom- םולש ) in the upper entourage and the lower entourage.”  
Peace (Shalom- םולש ) is the matter of unifying and bonding two 
opposites through [the revelation of] a light that transcends 
both.  This is the matter of Torah, through which one introduces 
peace (Shalom- םולש ) in the upper entourage and the lower 
entourage. 
 The explanation is that it states,881 “Torah came out of 
wisdom-Chochmah.”  This statement expresses two matters.  
The first matter is that the Torah “came out” of wisdom-

 
880 Talmud Bavli, Sanhedrin 99b 
881 Zohar II 62a, 85a, 121a, and elsewhere. 
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Chochmah, meaning that Torah is found in understanding-
Binah.  In other words, only the root of Torah is in wisdom-
Chochmah, however, the revelation of Torah is in 
understanding-Binah.  This is why the Zohar sometimes 
states882 that Torah came out of understanding-Binah.   

The second matter, is that it only came out of wisdom-
Chochmah, but it is rooted in the Crown-Keter, particularly in 
the inner aspect of the Crown-Pnimiyut HaKeter.883  It is in 
regard to these two matters in Torah, (that is, as it is in 
Understanding-Binah, and as it is in Wisdom-Chochmah and 
the Crown-Keter), that there are the two matters in “introducing 
peace (Shalom- םולש ) in the upper entourage and the lower 
entourage.” 
 The matter of peace (Shalom) in the lower entourage is 
the matter of the union of Zeir Anpin and Kingship-Malchut.  
However, for there to be the union of Zeir Anpin and Kingship-
Malchut, which is the matter of the union of the Holy One, 
blessed is He (Kudsha Breech Hoo) and His Indwelling 
Presence, the Shechinah, this is brought about through Torah as 
it is in Understanding-Binah.   

For, although Understanding-Binah itself is called the 
Indwelling Presence of HaShem- ה״והי , blessed is He, the 
Shechinah,884 nevertheless, this is specifically as it relates to 

 
882 See Zohar II 85a 
883 Also see Likkutei Torah, Bamidbar 7a; Discourse entitled “HaYoshevet 

BaGanim – You who dwells in the gardens” 5713, translated in The Teachings of 
The Rebbe 5713, Discourse 8, Ch. 6 (Torat Menachem, Sefer HaMaamarim Shvat p. 
234 and on); Discourse by the same title 5717, translated in The Teachings of The 
Rebbe 5717, Discourse 11, Ch. 6 (Sefer HaMaamarim 5717, p. 103). 

884 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gate Eight (Binah). 
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Wisdom-Chochmah.  However, relative to the aspects of Zeir 
Anpin and Kingship-Malchut, Understanding-Binah hovers 
over and encompasses both equally.   

This is explained elsewhere about the verse,885 “Over 
every honor [there is] a canopy,” in that the “canopy” (Chupah) 
refers to the aspect of Understanding-Binah, which 
encompasses Zeir Anpin and Kingship-Malchut equally.  
Therefore, the aspect of Understanding-Binah is what brings 
about the union of the Holy One, blessed is He, and His 
Indwelling Presence, the Shechinah. 

In other words, even for the aspect of the lower 
repentance (Teshuvah Tata’ah) to be – the return of the Hey-
Tashuv Hey- ׳ה בושת  – which is the matter of the union of the 
letter Vav-ו and the letter Hey-ה of the Name HaShem- ה״והי , one 
must be occupied in the study of Torah, which is the aspect of 
Understanding-Binah.  This is because specifically through 
Understanding-Binah, which is the light that transcends both, 
the union of the letter Vav-ו and the letter Hey-ה of the Name 
HaShem- ה״והי  becomes possible. 
 Now, the matter of “introducing peace (Shalom- םולש ) in 
the upper entourage” is the aspect of the upper repentance 
(Teshuvah Ila’ah), which is the union of the letter Yod-י [of the 
Name HaShem- ה"והי ] with the upper letter Hey-ה of the Name 
HaShem- ה״והי , blessed is He.  This is brought about through the 
[revelation] of Torah as it is in Wisdom-Chochmah (and the 
Crown-Keter).   

This brings about the union of the letter Yod-י and the 
upper letter Hey-ה of the Name HaShem- ה״והי , blessed is He, 

 
885 Isaiah 4:5; See Likkutei Torah, Shir HaShirim 47b and on. 
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whether from below to Above, which is the matter of the ascent 
of the upper letter Hey-ה to the aspect of the letter Yod-י, or 
whether from Above to below, which is the matter of the 
descent of the aspect of the letter Yod-י into the aspect of the 
upper letter Hey-ה of the Name HaShem- ה״והי , blessed is He. 
 The explanation is that the upper repentance (Teshuvah 
Ila’ah) from below to Above, is the matter of toiling in serving 
HaShem- ה״והי , blessed is He, in the aspect of the upper letter 
Hey-ה of the Name HaShem- ה״והי , blessed is He, which is the 
aspect of Understanding-Binah.886  In contrast, the upper 
repentance (Teshuvah Ila’ah) from Above to below, is the toil 
in serving Him in the aspect of the letter Yod-י of the Name 
HaShem- ה״והי , blessed is He, which is the aspect of Wisdom-
Chochmah.887   

The difference between them is that the toil and service 
stemming from Understanding-Binah is a labor of love 
(Ahavah) of HaShem- ה״והי , blessed is He, whereas the toil and 
service stemming from Wisdom-Chochmah is the toil of fear 
(Yirah) of HaShem- ה״והי , blessed is He, (as will be explained). 
 

6. 
 

 This then, is the general order of serving HaShem- ה״והי , 
blessed is He, with repentance and returning (Teshuvah) to 
Him, as it is on all four levels.  That is, the beginning of serving 

 
886 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet) and Gate Eight (Binah); Also see at length in Shaar HaYichud of 
the Mittler Rebbe, translated as The Gate of Unity, Ch. 1 and on. 

887 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gate Five (Tiferet) and Gate Nine (Chochmah). 
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Him is in the matter of “turning from evil,” which is the service 
of accepting the yoke of the Kingship of Heaven upon oneself.  
That is, he uproots all his own desires by submitting himself to 
HaShem’s- ה״והי  Godliness.  This is like a servant who submits 
himself to his master, and in doing so, automatically uproots all 
his own desires, given that he has completely submitted himself 
to the will of his master.   

The same applies to serving HaShem- ה״והי , blessed is 
He, by accepting the yoke of the Kingship of Heaven upon 
oneself.  That is, it is the general movement of wholly 
submitting oneself to HaShem’s- ה״והי  Godliness, through which 
he automatically has utterly no other desires.  This form of 
service is the aspect of the lower letter Hey-ה of the Name 
HaShem- ה״והי , blessed is He, through which he brings about the 
drawing down of the light of HaShem- ה״והי  that fills all worlds 
(Memaleh Kol Almin), as explained before. 
 After this is serving Him by “doing good,” which refers 
to the service of accepting the yoke of HaShem’s- ה"והי   
commandments (mitzvot) upon oneself.  Since the mitzvot are 
the “six-hundred and thirteen pathways,”888 serving Him by 
accepting the yoke of His mitzvot, is accompanied by sensitivity 
to the revelations drawn down through the fulfillment of the 
mitzvot, which is a sense of love (Ahavah) of HaShem- ה״והי , 
blessed is He. 
In other words, serving Him by accepting the yoke of the 
Kingship of Heaven, is that of fear (Yirah) of Him, whereas 
serving Him by accepting the yoke of the mitzvot, is that of love 
(Ahavah) of Him. 

 
888 See Zohar III 129a (Idra Rabba) 
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[This is so, even though generally, fulfilling the mitzvot 
is in a manner of accepting the yoke of His Kingship, 
specifically.  This is because fulfilling the mitzvot is not out of 
any intellectual reasoning or knowledge, but solely by way of 
accepting the yoke of His Kingship, in that “I commanded it, 
and My will was fulfilled.”889  Nevertheless, in this there is a 
sense of love (Ahavah) of HaShem- ה״והי , blessed is He.]890  This 
form of serving HaShem- ה״והי , blessed is He, is that of the 
aspect of the letter Vav-ו of the Name HaShem- ה״והי , through 
which a drawing down of the light of HaShem- ה״והי  that 
transcends all worlds (Sovev Kol Almin) comes about. 
 After this is the toil in serving Him stemming from the 
upper letter Hey-ה of the Name HaShem- ה״והי , blessed is He, 
which is the aspect of Understanding-Binah.  This refers to the 
matter of abundant love (Ahavah Rabbah) of Him, which 
transcends reason and intellect.  In other words, the love 
(Ahavah) of Him that stems from the letter Vav-ו is the lesser 
love (Ahavah Zuta) that accords to reason and intellect.  In 
contrast, the love (Ahavah) of Him that stems from the upper 
letter Hey-ה of the Name HaShem- ה״והי , is the abundant love 
(Ahavah Rabbah) of Him that transcends reason and intellect. 
 After this is the toil in serving Him that stems from the 
letter Yod-י of the Name HaShem- ה״והי , blessed is He, which is 
the matter of love with delight in Him (Ahavah b’Taanugim).  
The difference is that in regard to the abundant love (Ahavah 
Rabbah) of HaShem- ה״והי , blessed is He, though it transcends 

 
889 Torat Kohanim and Rashi to Leviticus 1:9 
890 This bracket is as per the recollection of some of the individuals who 

recorded and redacted this discourse. 
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reason and intellect, it nevertheless is not in a way of the 
complete nullification of one’s sense of independent existence 
(Bittul b’Metziyut), being that he indeed senses that he loves etc.   

In contrast, the love with delight in Him (Ahava 
b’Taanugim) is the aspect of the complete nullification of one’s 
sense of self-existence (Bittul b’Metziyut).  To use an idiom 
about this:891 “He completely loses himself in this.”  This is 
because of the abundant delight and pleasure (Taanug) that he 
has in HaShem’s- ה״והי  Godliness, to the point that he literally 
can come to the expiry of the soul (Klot HaNefesh). 
 This is especially so when considering the explanation 
here, that the service of HaShem- ה״והי , blessed is He, that stems 
from the aspect of the letter Yod-י [of the Name HaShem- ה"והי ] 
is the matter of the upper fear (Yirah Ila’ah) of Him.  For, the 
general matter of fear (Yirah) is that of self-nullification 
(Bittul), which is particularly so of the upper fear (Yirah Ila’ah), 
which is “fear with shame” (Yirat Boshet) before Him.  In such 
a case, he certainly is in a state of the complete nullification of 
his self-existence (Bittul b’Metziyut) before HaShem- ה״והי , 
blessed is He. 
 This is the fourth level of return and repentance 
(Teshuvah) to HaShem- ה״והי , blessed is He, and is the highest 
aspect of repentance (Teshuvah). This is why the word “return-
Tashuv- בושת ” shares the same letters as “shame-Boshet- תשוב ,” 
referring to the aspect of the upper fear (Yirah Ila’ah) of 
HaShem- ה״והי , blessed is He, “fear with shame-Yirat Boshet-

תשוב תארי ,” which completes the repentance (Teshuvah). 

 
891 Sefer HaMaamarim 5658 ibid. p. 92. 
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 This also accords with the explanation elsewhere that 
the order in serving HaShem- ה״והי , blessed is He, is fear 
(Dechilu), followed by love (Rechimu), followed by a higher 
love (Rechimu), followed by a higher fear (Dechilu).892  That is, 
the beginning of serving HaShem- ה״והי , blessed is He, is with 
fear (Dechilu), which is the lower fear (Yirah Tata’ah) with the 
acceptance of the yoke of the Kingship of Heaven.  This is 
followed by serving Him with love (Rechimu), which is the 
lesser love (Ahavah Zuta) that accords to reason and intellect.  
This is followed by serving Him with love (Rechimu), but 
abundant love (Ahavah Rabba) that transcends reason and 
intellect.  This is followed by serving Him with fear (Dechilu), 
which is the aspect of the upper fear (Yirah Ila’ah) of HaShem-

ה״והי , blessed is He. 
 

7. 
 

 Now, the four above-mentioned levels of repentance 
and return (Teshuvah) to HaShem- ה״והי , blessed is He, 
correspond to the four terms of redemption (Ge’ulah), these 
being: “I shall take you out-v’Hotzeiti- יתאצוהו ,” “I shall rescue 
you-v’Hitzalti- יתלצהו ,” “I shall redeem you-v’Ga’alti- יתלאגו ,” 
and “I shall take you-v’Lakachti- יתחקלו .”  The words, “I shall 
take you out (v’Hotzeiti- יתאצוהו ) from under the burdens of 
Egypt,” refer to the matter of serving HaShem- ה״והי , blessed is 
He, by “turning from evil.”  This is because sin is called a 

 
892 See Zohar III 123a (Ra’aya Mehemna) and on; Tikkunei Zohar, Tikkun 6, 

21a; Tikkun 10, 25b; Torah Ohr, Mikeitz 40d, 41c; Likkutei Torah, Balak 73a; Sefer 
HaMaamarim 5658 p. 92; Discourse 4 of this year entitled “Lehavin Inyan Simchat 
Torah – To understand the matter of Simchat Torah, Ch. 7, and elsewhere. 
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burden, being that it is a heavy burden, as in the verse,893 “A 
nation burdened with iniquity.”  This also is because sin is the 
very opposite of holiness – which is the matter of life and 
vitality.  The matter of life and vitality on the side of holiness, 
is in a manner that there is no burden at all, similar to the 
Halachic ruling,894 “A living being carries itself.”  However, sin 
is the opposite of holiness and is a heavy burden.  Thus, about 
this the verse states, “I shall take you out (v’Hotzeiti- יתאצוהו ) 
from under the burdens of Egypt,” referring to the toil of 
“turning from evil.” 
 The words “I shall rescue you-v’Hitzalti Etchem-  יתלצהו

םכתא ” refers to serving Him by “doing good.”  For, the word “I 
shall rescue-v’Hitzalti- יתלצהו ” is related to the words “shade-
Tzeil- לצ ” and “salvation-Hatzalah- הלצה .”  Its relation to the root 
“shade-Tzeil- לצ ” is as explained before, that the mitzvot are 
called “shade-Tzeil- לצ ,” since through them there is a drawing 
down of the encompassing lights (Makifim) of HaShem’s- ה״והי  
Godliness.  It is related to the word “salvation-Hatzalah- הלצה ” 
because through this form of serving HaShem- ה״והי , blessed is 
He, by “doing good,” the drawing down of the encompassing 
lights (Makifim) of HaShem’s- ה"והי  Godliness automatically 
causes him to be safeguarded and saved from evil.  This is 
because “the encompassing light (Ohr Makif) of HaShem- ה״והי  
blinds the eyes of the external forces.”895 
 The words “I shall redeem you-v’Ga’alti Etchem-  יתלאגו

םכתא ” refer to the matter of serving Him that stems from the 

 
893 Isaiah 1:4 
894 Talmud Bavli, Shabbat 94a 
895 Likkutei Torah, Korach 53d and elsewhere. 
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upper letter Hey-ה of the Name HaShem- ה״והי , blessed is He, 
which is the aspect of understanding-Binah, the eighth [Sefirah 
in ascending order] in which there is redemption (Ge’ulah).896  
This refers to the Sefirah of Understanding-Binah (which is the 
eighth Sefirah from below to Above).   

In other words, through serving HaShem- ה״והי , blessed 
is He, stemming from Understanding-Binah, there is even 
redemption (Ge’ulah) from the constraints of the side of 
holiness.  This refers to the matter of the three ministers of 
Pharaoh, who withhold and obstruct the illumination of the 
essential light of HaShem’s- ה״והי  Godliness which a person has 
grasped, so that it does not manifest in his heart as it is in his 
mind.897   

However, when serving Him is in a way of abundant 
love (Ahavah Rabbah) of Him, that transcends reason and 
intellect, there then is no withholding or obstruction 
whatsoever, and the light (Ohr) of HaShem’s- ה״והי  Godliness 
that he grasped in his mind, illuminates within his heart, just as 
it does in his mind. 
 About the words, “I shall take you to Me for a people-
v’Lakachti Etchem Lee L’Am- םעל יל םכתא יתחקלו ,” it states,898 
“Any place where the Torah states ‘to Me-Lee- יל ,’ it is eternally 
immovable, neither in this world, nor in the next world.”  This 

 
896 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Eight (Binah). 
897 See Likkutei Torah of the Arizal, Parshat Vayeishev; Torah Ohr 58b, 102c; 

Also see the prior discourse of last year, 5717, Discourse 18, entitled “HaChodesh 
HaZeh Lachem – This month shall be for you the first of the months,” Ch. 2; Also 
see at greater length in The Teachings of The Rebbe, 5716, Discourse 24 Ch. 4, and 
Discourse 26, Ch. 4, and elsewhere. 

898 Midrash Vayikra Rabba 2:2 
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refers to the matter of serving HaShem- ה״והי , blessed is He, in 
the aspect of the upper fear (Yirah Ila’ah) of Him, in which his 
own independent existence becomes completely nullified 
(Bittul b’Metziyut), and he comes to have adhesion to 
HaShem’s- ה״והי  Godliness, (meaning, adhesion to the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He),899 in a manner that is 
eternally immovable, so that his service of HaShem- ה״והי , 
blessed is He, is without limitation and undergoes no change 
whatsoever. 
 

8. 
 

 Now, these four terms were necessary for the 
redemption from Egypt.  This is because the redemption from 
Egypt was preparatory to the giving of the Torah, as it states,900 
“When you take the people out of Egypt, you will serve God on 
this mountain.”  Moreover, the drawing down of the Torah was 
by means of the four letters of the Name HaShem- ה״והי , blessed 
is He, as it states,901 “I am HaShem your God-Anochee HaShem 
Elohei”cha- ך״יהלא ה״והי יכנא .”   

In other words, for the Torah to be drawn down from the 
aspect of “I-Anochee- יכנא ,” which refers to the Essential Self of 
the Singular Preexistent Intrinsic and Unlimited Being, 
HaShem- ה״והי  Himself, blessed is He, until it descends down to 
the aspect indicated by, “your God-Elohei”cha- ך״יהלא ,” this is 

 
899 This parenthesis is as per the recollection of some of the individuals who 

recorded and redacted this discourse. 
900 Exodus 3:12 
901 Exodus 20:2; Deuteronomy 5:6 
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by means of the four letters of the Name HaShem- ה״והי , which 
indicate restraint-Tzimtzum (י), spreading forth-Hitpashtut (ה), 
drawing down-Hamshachah (ו), and expression (ה).902 
 This is the meaning of the statement in Midrash,903 
“When the Holy One, blessed is He, desired to give the Torah 
to the children of Israel, He said it to Himself four times and 
only then gave it, as the verse states,904 ‘Then He looked 
(Ra’ah- האר ), and He counted it (VaYesaperah- הרפסיו ); He 
prepared it (Heicheenah- הניכה ) and also probed it (Chakrah-

הרקח ),’ [and only in the next verse it states, ‘and He said to 
man.’]”   

That is,  four levels are enumerated here, which are the 
matter of drawing the Torah forth through the four letters of the 
Name HaShem- ה״והי , that indicate restraint-Tzimtzum (י), 
spreading forth-Hitpashtut (ה), drawing down-Hamshachah (ו), 
and expression (ה).   

The words “Then He looked (Ra’ah- האר ),” refer to 
drawing forth the aspect of the sight (Re’iyah) of Wisdom-
Chochmah; “and He counted it (VaYesaperah- הרפסיו )” is the 
aspect of Understanding-Binah; “He prepared it (Heicheenah-

הניכה ) and also probed it (Chakrah- הרקח )” refer to the aspects 
of Zeir Anpin and Kingship-Malchut. 
 Now, just as the drawing down of Torah from Above to 
below was through the four letters of the Name HaShem- ה״והי , 
blessed is He, this was likewise so the exodus from Egypt, 
which was preparatory to the giving of the Torah.  That is, it 

 
902 See Likkutei Torah, Beshalach 1a and elsewhere. 
903 Midrash Shemot Rabba 40:1 
904 Job 28:27 
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required service of HaShem- ה״והי , blessed is He, by way of 
ascent from below to Above, in all four letters of the Name 
HaShem- ה״והי .   

In other words, in order to bring about redemption from 
all constraints and exiles, complete repentance and return 
(Teshuvah) is necessary, including the service of repentance 
(Teshuvah) of the aspect of the letter Yod-י of the Name 
HaShem- ה״והי , blessed is He.  It is through the service of 
repentance and return (Teshuvah) to HaShem- ה״והי , blessed is 
He, and complete redemption, that it then was possible for the 
Torah to be received, meaning that it was drawn down from the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He, all the 
way down to below. 
 The same is so in regard to the service of leaving Egypt 
every single day, in order to receive the Torah that is drawn 
from Above to below each and every day.  That is, in this too, 
there must be service of HaShem- ה״והי , blessed is He, in all four 
above-mentioned aspects of repentance and return (Teshuvah) 
to Him.  It is to this end that we recite “True-Emet- תמא ” four 
times.  For, the aspect of “Truth-Emet- תמא ” specifically refers 
to the Name HaShem- ה״והי , blessed is He,905 as the verse 
states,906 “I appeared to Avraham, to Yitzchak, and to Yaakov 
as The Self Sufficient God-E”l Shaday- ידש ל״א , but with My 
Name HaShem- ה״והי  I did not make Myself known through 
them,” to which Rashi explains, “I did not make Myself known 

 
905 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet). 
906 Exodus 6:3 
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to them with My quality of Truth.”  In other words, even though 
His title “The Self Sufficient God-E”l Shaday- ידש ל״א ” is also 
true, nevertheless, the primary matter of Truth-Emet- תמא  is 
specifically His Name HaShem- ה״והי , as it states,907 “HaShem 
is the eternal Truth-Emet HaShem LeOlam- םלועל ה״והי תמא .” 
 This then, is the reason for the four repetitions of the 
word “True-Emet- תמא ,” which are the four levels of repentance 
and return (Teshuvah) to HaShem- ה״והי , blessed is He, in all 
four letters of the Name HaShem- ה״והי .  For, although the 
totality of the Name HaShem- ה״והי  is True-Emet- תמא , 
nevertheless, in a way of particulars, there are four levels in 
Truth-Emet- תמא , these being  the four letters of the Name 
HaShem- ה״והי , as explained before. 
 

9. 
 

 Now, in the four times that “True-Emet- תמא ” is 
mentioned, there are two aspects, these being the four times that 
the word “True-Emet- תמא ” is mentioned in the paragraph that 
precedes “Ezrat Avoteinu – You have always been the help of 
our fathers,”908 and the four times it is mentioned in the 
paragraph of “Ezrat Avoteinu” itself.  This is also the difference 
between the four terms of redemption as they were in the 
exodus from Egypt, and the four terms of redemption as they 
are in the coming redemption. 

 
907 See Psalms 117:2 
908 In the blessings following the Shema recital in the morning prayers 

(Shacharit). 
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 The explanation of this is that the verse states,909 
“HaShem- ה״והי  | HaShem- ה״והי ,” with a pause in the cantillation 
between them,910 referring to the lower Name HaShem- ה״והי  
and the Upper Name HaShem- ה״והי .  The lower Name HaShem-

ה״והי  is the Name HaShem- ה״והי  as it means, “He who brings 
into being-Mehaveh- הוהמ ,”911 and is thus related to the worlds.  
In contrast, the Upper Name HaShem- ה״והי , blessed is He, is the 
Name HaShem- ה״והי  that transcends the worlds.912   

This itself is the difference between the redemption 
from Egypt and the coming redemption.  In the redemption 
from Egypt, even though there indeed was a revelation of the 
Name HaShem- ה״והי , as the verse states,913 “Therefore, say to 
the children of Israel: ‘I am HaShem- ה״והי , and I shall take you 
out etc.,” in which all four terms of redemption are enumerated, 
nonetheless, this only was the revelation of the lower Name 
HaShem- ה״והי .  In contrast, in the coming redemption there will 
be a revelation of the Upper Name HaShem- ה״והי , blessed is He. 

This is why there likewise is a difference between the 
revelation of Torah that was revealed at the giving of the Torah 
after the exodus from Egypt, and the revelation of Torah that 
will be revealed in the coming future.  For, there are two aspects 
to the Torah.  There is the revealed aspect of the Torah, and 
there is the inner aspect of the Torah (Pnimiyut HaTorah). 

 
909 Exodus 34:6 
910 Zohar III 138a (Idra Rabba) 
911 Pardes Rimonim, Shaar 1 (Shaar Eser v’Lo Teisha), Ch. 9; Tanya, Shaar 

HaYichud veHaEmunah, translated as The Gate of Unity and Faith, Ch. 4. 
912 See at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem 

Is One, Vol. 1, The Gate of Intrinsic Being (Shaar HaHavayah) and on. 
913 Exodus 6:6-7 



 

  
330 

The revealed aspect of Torah is the aspect of Torah that 
manifests in the human intellect, even including false 
arguments etc.914  This is the revealed aspect of Torah as it 
stems from the lower Name HaShem- ה״והי  which relates to 
worlds.  However, the inner aspect of Torah (Pnimiyut 
HaTorah) is the matter of Torah that transcends human 
intellect, and stems from the Upper Name HaShem- ה״והי , 
blessed is He, which transcends the worlds. 

Therefore, at the exodus from Egypt, when the lower 
Name HaShem- ה״והי  was revealed, there only was a revelation 
of the revealed aspect of Torah.  In contrast, in the coming 
future, when the Upper Name HaShem- ה״והי  will be revealed, 
there will be a revelation of the inner aspect of the Torah 
(Pnimiyut HaTorah), as it states,915 “He will kiss me with the 
kisses of His mouth,” which Rashi explains refers to the 
revelation of the secret reasons of the Torah, which will be 
revealed in the coming future. 

Now, just as in the exodus from Egypt, which was 
preparatory to the giving of the Torah – meaning the giving of 
the revealed aspects of Torah – all four terms of redemption 
(Ge’ulah) were necessary, as explained before, so likewise, in 
the coming redemption, when the inner teachings of Torah 
(Pnimiyut HaTorah) will be revealed, all four terms of 
redemption (Ge’ulah) will also be.  However, the difference 
will be that those four terms of redemption (Ge’ulah) will stem 

 
914 That is, in Talmud, which it the revealed Torah, there are arguments that 

are advanced and then discarded as being false, after thorough analysis.   
915 Song of Songs 1:2 
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from the four letters of the Upper Name HaShem- ה״והי , blessed 
is He. 

Now, since all the revelations of the coming future 
depend on our deeds and service of HaShem- ה״והי  throughout 
the time of the exile,916 therefore, even now, the four levels of 
repenting and returning (Teshuvah) to HaShem- ה״והי  apply.  
Moreover, they not only apply as they are in the lower Name 
HaShem- ה״והי , but even as they are in the Upper Name 
HaShem- ה״והי , blessed is He.  We therefore say “True-Emet-

תמא ” four times, twice.   
The four times that the word “True-Emet- תמא ” is 

mentioned before the paragraph of “Ezrat Avoteinu – You have 
always been the help of our fathers,” are the matter of 
repentance and return (Teshuvah) of the lower Name HaShem-

ה״והי , and the four times that the word “True-Emet- תמא ” is 
mentioned in the paragraph of “Ezrat Avoteinu” are the matter 
of the repentance and return (Teshuvah) in the Upper Name 
HaShem- ה״והי , blessed is He.   

Our toil in this service of HaShem- ה״והי , blessed is He, 
during the time of exile, is the preparation for the revelation of 
the inner teachings of the Torah (Pnimiyut HaTorah) and the 
revelation of the Upper Name HaShem- ה״והי , blessed is He, 
which will be revealed in the coming future through our 
righteous Moshiach, may it be speedily in our days!917 

 
  

 
916 See Tanya, Ch. 37 
917 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 

1, The Gate of Intrinsic Being (Shaar HaHavayah) and on. 
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Discourse 12 
 

“Bati Legani - 
I have come to My garden” 

 
Delivered on Erev Shabbat Parshat Beshalach,  
11th of Shvat, after welcome the Shabbat (Discourse 1 of 2),918 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,919 “I have come to My garden, My 

sister, My bride.”  It states in Midrash Rabbah (on this verse),920 
“The word, ‘to My garden-LeGani- ינגל ’ means ‘to My wedding 
canopy-LeGenuni- ינונגל ,’ meaning, to the place that I primarily 
was at first.  For, at first, the Essential Root of the Indwelling 
Presence of HaShem- ה״והי  (the Shechinah) was in the lowest of 
worlds.”  However, the sin of the tree of the knowledge of good 
and evil caused the withdrawal of the Indwelling Presence of 
HaShem- ה״והי  (the Shechinah) from the earth to the first 
firmament.  Then, through the sins that followed, it withdrew 
from firmament to firmament, until the seventh firmament.  
Subsequently, the righteous-Tzaddikim came and drew down 

 
918 This discourse includes additional notes and citations of the Rebbe, which 

were added from the hand-written notes of the Rebbe regarding this discourse.  
[These notations are marked.]  This discourse is primarily based upon the eighth 
chapter of the Hemshech entitled “Bati Legani” of the year 5710. 

919 Song of Songs 5:1 – Also see the first chapter of the discourse entitled “Bati 
LeGani” 5710 (Sefer HaMaamarim 5710 p. 111), and Shaarei Orah of Rabbi Yosef 
Gikatilla, Shaar One (Malchut). 

920 Midrash Shir HaShirim Rabbah to Song of Songs 5:1 
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the Indwelling Presence of HaShem- ה״והי  (the Shechinah) from 
above to below, until Moshe came, who was the seventh, and 
“all sevens are beloved,”921 and drew the Shechinah down from 
the first firmament to the earth.   

This is the meaning of the verse,922 “The righteous 
(Tzaddikim) will inherit the earth, and will dwell forever 
(Yishkenu La’ad- דעל ונכשי ) upon it.”  That is, they bring the 
dwelling about (Mashkeeneem- םיניכשמ ),923 drawing down the 
aspect of,924 “He Who dwells forever (Shochen Ad- דע ןכוש ), 
who is exalted and holy,”925 to be openly revealed below.   

This they do through their toil in serving HaShem- ה״והי , 
blessed is He, by restraining (Itkafiya) and transforming 
(It’hapcha) the opposite of holiness [to holiness].  This causes 
“the Glory of the Holy One, blessed is He, to be elevated in all 
worlds,”926 referring to the light of HaShem- ה״והי  that surrounds 
and transcends all worlds (Sovev Kol Almin) and radiates 
equally in all worlds. 

Now, this revelation was primarily in the Holy Temple, 
as the verse states,927 “You shall build a Sanctuary for Me, and 
I will dwell within them-V’Shachantee b’Tocham-  יתנכשו

םכותב .”  The verse does not say “within it-b’Tocho- וכותב ” but, 
 

921 Midrash Vayikra Rabba 29:11 
922 Psalms 37:29 
923 See Matnat Kehunah and Maharzu commentaries to Midrash Bamidbar 

Rabba 13:2, and Maharzu to Bereishit Rabba 19:2. 
924 See the prayer liturgy of the morning prayers (Shacharit) of Shabbat and 

the Festivals (Yom Tov) “Shochen Ad” section; Also see Isaiah 57:15. 
925 See the discourse entitled “Bati LeGani – I have come to My garden” 5711, 

translated in The Teachings of The Rebbe 5711, Discourse 1, Ch. 4 (Torat 
Menachem, Sefer HaMaamarim, Bati LeGani, Vol. 1, p. 9). 

926 Tanya Ch. 27 & Likkutei Torah, Parshat Pekudei cite Zohar II 128b, Zohar 
II 67b, Zohar II 184a; Torah Ohr Vayakhel 89d; Likkutei Torah Chukat 65c 

927 Exodus 25:8 
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“within them-b’Tocham- םכותב ,” meaning, within each and 
every Jew.928   

It is to this end that one of the forms of service in the 
Holy Temple was that of sacrificial offerings (Korbanot).929  
For, there are two matters in sacrificial offerings (Korbanot).  
First there is the ascent from below to Above, as expressed in 
the teaching,930 “The mystery of the sacrifices ascends to the 
mystery of the Unlimited One (Ein Sof),” in that offering  
sacrifices (Korbanot- תונברק ) is the matter of bringing the 
powers of the soul close (Kiruv- בוריק ) to HaShem- ה״והי , blessed 
is He.931  This causes the matter of a “pleasing aroma to 
HaShem- ה"והי  (Rei’ach Nicho’ach- ה"והיל חוחינ חיר  ),”932 and is 
the matter of drawing from Above to below, thus bringing about 
the matter of “I will dwell within them-V’Shachanti b’Tocham-

םכותב יתנכשו .” 
This is also why the Tabernacle (Mishkan- ןכשמ ) was 

made of acacia wood (Atzei Shitim- םיטש יצע ).  For the root 
“ הטש ” means “to stray,” as in “to stray from the path.”  This is 
as stated,933 “Any man whose wife shall go astray-Tisteh-

הטשת .”  This refers to a Jewish soul that descended below and 
strayed from the straightforward path.  However, if this folly-

 
928 This is stated in the name of our sages, of blessed memory, in Likkutei 

Torah, Naso 20b, and elsewhere.  See however, Shaarei Orah of the Rishon, Rabbi 
Yosef Gikatilla, translated as Gates of Light, Gate One (Malchut); Reishit 
Chochmah, Shaar HaAhavah, Ch. 6 at the beginning (in the section entitled “v’Shnei 
Pesukim”); Alshich to Exodus 25:8 (“Shamati Lomdim”); Shnei Luchot HaBrit 69a, 
201a, and Chelek Torah SheBichtav (in ShaLa”H), Terumah 325b, 326b; Also see 
Likkutei Sichot, Vol. 26, p. 173, note 45. 

929 See the second chapter of the discourse entitled “Bati LeGani” 5710. 
930 See Zohar II 239a; Zohar III 26b 
931 See Sefer HaMaamarim 5709 p. 29. 
932 Leviticus 1:9; Numbers 28:8, and elsewhere. 
933 Numbers 5:12 
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Shtut- תוטש  of the opposite of holiness exists, it must be 
transformed into holy folly (Shtut d’Kedushah).  This is why 
the Tabernacle (Mishkan- ןכשמ ) was made of acacia wood (Atzei 
Shitim- םיטש יצע ), because the matter of serving HaShem- ה״והי , 
blessed is He, in the Tabernacle and in Holy Temple, is to 
transform the folly-Shtut- תוטש  of the opposite of holiness, into 
holy folly (Shtut d’Kedushah- השודקד תוטש ). 

The discourse continues934 and explains that the boards-
Kerashim- םישרק  of the Tabernacle (Mishkan) were specifically 
made of acacia wood (Atzei Shitim- םיטש יצע ).  The word 
“board-Keresh- שרק ” consists of three letters, which are Kof-ק, 
Reish-ר and Shin-ש.  The Zohar935 states that the letters Kof-ק 
and Reish-ר are letters of the side opposite holiness, and that for 
them to be sustained, they took the letter Shin-ש to be amongst 
them, thus deriving vitality from holiness.  However, the 
ultimate intent in serving HaShem- ה״והי , blessed is He, is to 
transform the matter of the “board-Keresh- שרק ” to holiness.   

The discourse explains that the letter Kof-ק and the letter 
Reish-ר are similar to the letters Dalet-ד and Hey-ה.  That is, the 
letter Reish-ר is similar to the letter Dalet-ד both in its shape and 
in the meaning of its name.  Nevertheless, there is a vast 
difference between them.  That is, the letter Dalet-ד has a Yod-
 indicates self-nullification י-behind it, and the letter Yod י
(Bittul) to HaShem- ה״והי , blessed is He.  Because of this the 
letter Dalet-ד is on the side of holiness.   

In contrast, the letter Reish-ר lacks the Yod-י behind it, 
meaning that it does not have self-nullification (Bittul) to 

 
934 See the third chapter of the discourse entitled “Bati LeGani” 5710. 
935 Introduction to Zohar 2b 
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HaShem- ה״והי , blessed is He, and is therefore a letter of the side 
opposite holiness.  All this was explained in the preceding 
chapters of the discourse.936 

 
2. 
 

 Now, after the discourse explained the difference 
between the letter Dalet-ד and the letter Reish-ר, it continues 
and explains937 that this also is the difference between the letter 
Hey-ה and the letter Kof-ק.  That is, even though they are similar 
to each other, there nevertheless is a vast difference between 
them. This is because the letter Hey-ה is of the side of holiness, 
whereas the letter Kof-ק is of the side opposite holiness.   

It explains there that the letter Hey-ה is made of the letter 
Dalet-ד, but also has a foot in the front.  That is, in the letter 
Dalet-ד the Yod-י is behind it, indicating a back-to-back union 
(Achor b’Achor), whereas the letter Hey-ה (also) has a Yod-י, 
but to its front, indicating a face-to-face union (Panim 
b’Panim), which perfects the union (Yichud).  About the letter 
Dalet-ד (which has the Yod-י behind it), the discourse explains 
that the letter Dalet-ד receives from the letter Gimel-ג, as in the 
teaching of our sages, of blessed memory,938 “Gimel-ג Dalet-ד 
means ‘give to the poor-Gemol Dalim- םילד לומג .’” 

 
936 That is, see the discourse entitled “Bati LeGani – I have come to My garden” 

from the years 5711 through 5717 (translated in The Teachings of The Rebbe), each 
of which expounded upon the respective chapter of the discourse of 5710. 

937 That is, in the chapter that aligns with this year, chapter eight. 
938 See Talmud Bavli, Shabbat 104a 
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 This may be understood as the Alter Rebbe explained 
about the shape of the letter Gimel-939.ג  (For, as known, the 
shape of the letters indicates the manner of the drawing down 
[of influence] from Above.  For, the “letters-Otiyot- תויתוא ” are 
of the same root as in the verse,940 “The morning is coming-Ata-

אתא ,”941 indicating drawing down and coming into revelation.  
The shapes of the letters indicate the manner of the light and 
revelation.)942  That is, [the shape of the letter Gimel-ג] is that it 
has one line in the shape of a Vav-ו, with a point, which is a 
Yod-י, towards its bottom. 
 To explain, the shape of the letter Vav-ו indicates 
drawing down from Above to below.  This is why the letter 
Vav-ו begins with a letter Yod-י.   This is because every drawing 
down (Hamshachah) is preceded by a constriction-Tzimtzum.943  
For, in order for a teacher, who is the bestower, to give over a 
teaching to his student, he must first constrict the intellectual 
matter, so that all that remains is a solitary point commensurate 
to the capacity of the student to receive.  This constriction 
(Tzimtzum) is the beginning of the drawing down 
(Hamshachah), and is the letter Yod-י at the head of the Vav-ו. 

 
939 Note: Torah Ohr 59a; Also see Biurei HaZohar of the Mittler Rebbe, Balak, 

to Zohar III 204 (p. 107d); Ohr HaTorah, Drushei Chanukah, p. 334. 
940 Isaiah 21:12 
941 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 

3 (The Letters of Creation, Part 2), “The Gate explaining the difference between the 
various names of general classification.”  Also see Torah Ohr, Mikeitz 42b; Likkutei 
Torah, Bamidbar 11c, and elsewhere. 

942 See Tanya, Shaar HaYichud veHaEmunah, translated as The Gate of Unity 
and Faith, Ch. 11 & 12. 

943 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 13-15. 
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Then, once the general bestowal has been measured 
according to the capacity of the recipient, there must be the 
actual matter of bestowal from above to below.  The order of 
this bestowal from above to below, is that to the degree that the 
matter is drawn down, to that degree it becomes more 
constrained and abbreviated.  The same is so of the shape of the 
letter Vav-ו, that the further it is drawn down, the narrower it 
becomes. 
 Now, all the above is from the perspective of the 
bestower of influence (Mashpia).  However, once the intellect 
enters the receptacle of the recipient, it becomes even more 
constrained.  That is, a further constraint (Tzimtzum) is brought 
about due to the receptacle of the recipient.  In other words, in 
addition to the constraint (Tzimtzum) stemming from the 
bestower (Mashpia), when the influence enters the receptacle 
of the recipient, it becomes even more constrained, due to the 
limitation of the capacity of the student to receive.  This is the 
matter of the Yod-י at the bottom of the Vav-ו of the letter Gimel-
 which indicates the constraint (Tzimtzum) caused by the ,ג
receptacle of the recipient.  This is to say that from the entire 
bestowal [of influence], he only receives a point (Nekudah). 
 The above explains the four worlds of Emanation, 
Creation, Formation, and Action (Atzilut, Briyah, Yetzirah, 
Asiyah) which are present in every drawing down and bestowal 
[of influence].  In other words, the recipient only receives the 
aspect of Action (Asiyah), which is the fourth part.  This is why 
the Yod-י at the bottom of the Vav-ו of the letter Gimel-ג only 
[comes out] of the lower quarter of the line of the Vav-ו.  This 
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explains the teaching,944 “Gimel-ג Dalet-ד means ‘give to the 
poor-Gemol Dalim- םילד לומג ,’” indicating the bestowal [of 
influence] from the letter Gimel-ג to the letter Dalet-ד. 
 Now, through the bestowal from the letter Gimel-ג to the 
letter Dalet-ד, which is the matter of bestowing to one who has 
nothing of his own, the letter Hey-ה is then made from the letter 
Dalet-ד.  In other words, the bestowal bring about additional 
light and illumination, as explained before about the superiority 
of the letter Hey-ה over the letter Dalet-ד.  That is, in the letter 
Hey-ה the union (Yichud) is face-to-face (Panim b’Panim).  
This comes about through giving charity (Tzedakah), in that the 
word “charity-Tzedakah- הקדצ ” divides into “the righteousness 
of the Hey-Tzedek Hey- ׳ה קדצ .”945  That is, the letter Hey-ה is 
made from the letter Dalet-ד. 
 The explanation may be understood from the verse,946 
“There is one who scatters and gathers more,” about which our 
sages, of blessed memory, explained,947 “If you see a person 
who scatters his money to charity, know that he gathers more.”  
In other words, one could possibly think that through scattering 
his money, his money will become diminished and lacking. 
Therefore, the verse informs us, “There is one who scatters and 
gathers more.”  That is, not only will he not be diminished or 
lacking, but on the contrary, he will come to have additional 
surplus.948 

 
944 See Talmud Bavli, Shabbat 104a 
945 Zohar III 72a and elsewhere. 
946 Proverbs 11:24 
947 Note: Yalkut Shimoni to Proverbs 11:24 [Remez 947] 
948 Also see Shulchan Aruch, Yoreh De’ah 247 
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 About this, the writings of the Arizal949 explain about 
the matter of a charity fundraiser” (Gabai Tzedakah) as it is 
Above, that this is the aspect of Foundation-Yesod of 
Understanding-Binah as it is in Zeir Anpin, or alternatively, it 
is the aspect of Foundation-Yesod of Zeir Anpin itself, through 
which all kindnesses (Chassadim) are drawn down, through 
which all bestowal [of influence] comes to the Sefirah of 
Kingship-Malchut.950  That is, not only does the bestowal not 
cause any lacking, but on the contrary, specifically through this 
he comes to the aspect of the maturation (Gadlut) and 
expansiveness of Zeir Anpin. 
 This then, explains the term “charity-Tzedakah- הקדצ ,” 
which divides into “the righteousness of the Hey-Tzedek Hey-

׳ה קדצ ,” in that “righteousness-Tzedek- קדצ ” refers to the Sefirah 
of Kingship-Malchut.951  However, the letters of the word 
“righteousness-Tzedek- קדצ ” indicate the light (Ohr) as it is in a 
lowly level.  For, the shape of the letter Tzadik- קידצ -is a Yod (צ) 
 that are faced away from each other and are נ-and a Nun י
unified back-to-back (Achor b’Achor).  The same is so of the 
letter Dalet-ד, which is unified back-to-back (Achor b’Achor), 
as explained before.   

Likewise, the long leg of the letter Kof-ק indicates that 
it spreads down and descends into the external husks of 
Kelipah, (as will soon be explained).  All this is because the 
union (Yichud) is back-to-back (Achor b’Achor), which is an 

 
949 Note: Shaar HaMitzvot and Ta’amei HaMitzvot, Parshat Re’eh. 
950 Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of 

Light, Gate One (Malchut) and Gate Two (Yesod). 
951 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
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undesirable and lowly form of union (Yichud), resulting in the 
possibility of the external forces taking some hold in it.  In other 
words, even though the letter Kof-ק itself is still in holiness, 
nevertheless, since some hold on it is possible etc., this indicates 
that, in the first place, it is in an undesirable and lowly form of 
union (Yichud).   

All this is so of the letters of “righteousness-Tzedek-
קדצ ,” as they are, in and of themselves.  However, through the 

bestowal [of influence] affected by the act of charity-Tzedakah-
הקדצ , the letter Hey-ה is made, which is the matter of face-to-

face union (Panim b’Panim).  Moreover, through the act of 
charity-Tzedakah- הקדצ , it is from the aspect of “righteousness-
Tzedek- קדצ ” itself – which is an undesirable and lowly union 
(Yichud) – that the letter Hey-ה is made, which a face-to-face 
union (Panim b’Panim), and is the complete and perfect union 
(Yichud). 

Now, about the letter Kof-ק, although it generally is 
similar to the letter Hey-ה, nonetheless, there is a vast difference 
between them.  That is, the left leg of the letter Kof-ק descends 
below, as indicated by the verse,952 “Her feet descend unto 
death.”  About this our sages, of blessed memory, said,953 
“Gavriel descended and implanted a reed into the sea, and a 
sandbar grew around it, upon which the great city of Rome, who 
oppresses Israel, was built.”954  The word “sea-Yam- םי ” refers 
to Kingship-Malchut of the world of Emanation (Atzilut).955  

 
952 Proverbs 5:5 
953 Talmud Bavli, Shabbat 56b; Sanhedrin 21a 
954 See Rashi to Talmud Bavli, Shabbat 56b ibid. 
955 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
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Thus, the words, “He implanted a reed into the sea-Yam- םי ” 
refer to the matter indicated by the verse, “Her feet descend unto 
death.”  Due to this, the side opposite holiness derives vitality, 
thus increasing the strength of the external husks of Kelipah, 
until “a sandbar grew around it, and upon it the great city of 
Rome, who oppresses Israel, was built.” 

In other words, whereas the toil and service of HaShem-
ה״והי  of the Jewish people, is as stated, “You shall make a 

Sanctuary for Me, and I will dwell within them,” the city of 
Rome stands [in opposition to this] to obstruct and withhold the 
manifestation of the Indwelling Presence of HaShem- ה״והי , 
blessed is He, the Shechinah, from the Jewish people.  All this 
results from the “reed” of the letter Kof-ק which descends 
below.  This is the difference between the letter Kof-ק and the 
letter Hey-ה, and is why the letter Kof-ק is a letter of the side 
opposite holiness, whereas the letter Hey-ה is of the side of 
holiness. 
 

3. 
 

 According to the teachings of Chassidus, this may be 
understood through the verse,956 “I created it (Barativ- ויתארב ), I 
formed it (Yatzartiv- ויתרצי ), I even actualized it (Af Aseeteev-  ףא

ויתישע ).”  This refers to the three worlds of Creation, Formation, 
and Action (Briyah, Yetzirah, Asiyah).  In the soul of man these 

 
956 Isaiah 43:7 
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are the three garments; thought, speech and action 
(Machshavah, Dibur, Ma’aseh).957   

Now, in regard to these three levels, though they all are 
garments (Levushim) [of the soul], there nevertheless is a 
difference between them.  That is, thought (Machshavah) and 
speech (Dibur) are not separate from man, for which reason 
they only are found in man.  That is, the faculty of speech 
(Dibur) is exclusive to mankind.  This is why man is called the 
“speaker” (Medaber).  Moreover, speech (Dibur) is specifically 
understood by man.   

However, this is not so of the power of action 
(Ma’aseh), being that we find that the power of the actor on the 
acted upon is even present in the inanimate (Domem).  In other 
words, the effects of the power of action (Ma’aseh) are present 
even in the inanimate (Domem).  Similarly, the power to act 
(Ma’aseh) is even present in animals (Chai).958  This is because 
the power of action (Ma’aseh) is separate from man. 

The same is true in regard to the three worlds of 
Creation, Formation and Action (Briyah, Yetzirah, Asiyah).  
That is, about the world of Action (Asiyah) the verse states, “I 
even actualized it-Af Aseeteev- ויתישע ףא ,” wherein the term 
“even-Af- ףא ” causes a separation in the matter.  This is also 
hinted in the three lines that form the letter Hey-ה.  That is, the 
upper line and the right line indicate thought (Machshavah) and 
speech (Dibur), whereas the line to the left indicates action 
(Ma’aseh).  This is why the left line is separate from the other 

 
957 See Torah Ohr, Megillat Esther 95b and on; Likkutei Torah, Balak 67a and 

on, and elsewhere. 
958 See Ohr HaTorah, Inyanim p. 143; Sefer HaMaamarim 5627 p. 56 and on. 
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two lines, since the power of action (Ma’aseh) is separate from 
the powers of thought (Machshavah) and speech (Dibur). 

Now, the matter of the three lines of the letter Hey-ה, is 
that one’s thought, speech, and action (Machshavah, Dibur, 
Ma’aseh) are filled with the light of holiness.  In other words, 
aside for the fact that he fulfills all matters of Torah and mitzvot 
in his thought, speech and action (Machshavah, Dibur, 
Ma’aseh), beyond this, even in permissible matters, all his 
thoughts, speech and actions (Machshavah, Dibur, Ma’aseh), 
are for the sake of Heaven.  Moreover, this is not only so in 
regard to physical matters, by which he performs the mitzvah, 
such as eating on Shabbat, at which time the eating itself is a 
mitzvah.  But even in permissible matters, his entire intent in 
doing them is solely to make himself fitting and ready to fulfill 
the mitzvot, in that he does them in the way indicated by the 
verse,959 “Know Him in all your ways.”   

An example is his occupation in earning a livelihood.  
Not only will his business dealings be in the most fitting and 
appropriate manner, in that he takes care not to engage in any 
deception, encroachment, borrowing without repaying his debt, 
and the like, but he also does not become [intellectually and 
emotionally] preoccupied and entrenched in his business 
dealings.  Rather, he engages in it solely with the power of 
action (Ma’aseh), as in the verse,960 “By the labor of your hands 
shall you eat,” whereas his mind and heart are free to be 
occupied in the study of Torah and prayer.   

 
959 Proverbs 3:6; See Mishneh Torah, Hilchot De’ot, Ch. 3. 
960 Psalms 128:2; See Likkutei Torah, Shlach 42d, Chukat 66c, and elsewhere. 
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Beyond this, his entire intention in occupying himself in 
business is for the sake of Heaven, to able to give charity 
(Tzedakah) and fulfill the other mitzvot, and it is to this end that 
he is occupied in earning a livelihood, to be able to properly 
serve HaShem- ה״והי , blessed is He. 

To explain further, when one’s occupation in earning a 
livelihood is not as it should be, not only does he forget that “it 
is the blessing of HaShem- ה״והי  that enriches,”961 but instead, it 
seems to him that “it is his own strength and the might of his 
own hand that has made him all this wealth,”962 but beyond this, 
he brings about a lacking and diminishment even in matters that 
he attained through serving HaShem- ה״והי  in prayer. 

This is explained by his honorable holiness, the Mittler 
Rebbe.963  That is, we observe amongst many people that on the 
one hand, in serving HaShem- ה״והי  in prayer, they attain love 
(Ahavah) and fear (Yirah), these being fear of God (Yirat 
Elohi”m), or at the very least, fear of sin (Yirat Cheit).  
However, even so, in their actions they are lacking.  This being 
so, the question arises as to where their love (Ahavah) and fear 
(Yirah) is?  He explains that, in general, there are two manners 
by which livelihood is procured, as the verse states,964 “At its 
left [is] wealth and honor.”  That is, there is the way of “wealth” 
(Osher- רשוע ) and there is the way of “honor” (Kavod- דובכ ). 

The way of “wealth” (Osher- רשוע ) means that he desires 
to be wealthy.  Due to this, he invests much money into his 

 
961 Proverbs 10:22 
962 See Deuteronomy 8:17 
963 Note: In the introduction to his Derech Chayim, [translated as The Path of 

Life]. 
964 Proverbs 3:16 
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business and even borrows money from others.  However, there 
also is another manner, in which a person is granted livelihood 
in a way of “honor” (Kavod- דובכ ).  That is, even though he is 
not overly preoccupied in making receptacles [to receive 
sustenance], he nevertheless is granted sustenance in a way that 
transcends the natural order. 

Now, even when one engages in earning a livelihood 
according to the first manner, he still must take care to ensure 
that it all is in a way of holiness.  That is, he should not become 
so preoccupied and invested in his business, that it distracts him 
from setting times to Torah study and pray.  That is, he still must 
know that “it is the blessing of HaShem- ה״והי  that enriches.”  
Moreover, his entire involvement in his business must be for 
the sake of Heaven.   

However, if he becomes [intellectually and 
emotionally] entrenched and preoccupied in his business 
dealings, this also causes lacking and diminishment in the fear 
of God (Yirat Elohi”m) and fear of sin (Yirat Cheit) that he 
attained through toiling in serving HaShem- ה״והי , blessed is He, 
in prayer.  In other words, because he is entrenched in his 
business, this causes a lacking in all his matters, to the point that 
he even no longer has any relation to fear of sin (Yirat Cheit). 

The advice for this problem accords to the teaching of 
our sages, of blessed memory,965 “Whoever takes the yoke of 
Torah upon himself – [the yoke of government and] the yoke of 
worldly cares, are removed from him.”  In other words, even if, 
because of his [spiritual] state and because of the strain and 
difficulty he is in, it becomes inapplicable for him to sense any 

 
965 Mishnah Avot 3:5 
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Godly delight in studying Torah, and moreover, it even 
becomes inapplicable for him to sense any intellectual delight 
in studying Torah – for although it states about the Torah,966 “It 
is your wisdom and understanding (even) in the eyes of the 
nations,” nonetheless, because of his [spiritual] state, it even is 
inapplicable for him to sense any intellectual delight in studying 
Torah – nevertheless, by accepting the yoke of Torah upon 
himself and stubbornly forcing himself to invest himself in the 
study of Torah, by way of accepting the yoke upon himself, “the 
yoke of worldly cares is removed from him.” 

 
4. 
 

 Now, when one’s service of HaShem- ה״והי , blessed is 
He, is like the form of the letter Hey-ה, meaning that all his 
thoughts, speech, and actions, are filled with the light of 
holiness, this likewise affects his emotional qualities (Midot) to 
be fitting.  This is explained in the discourse on the matter of a 
charity fundraiser (Gabai Tzedakah).967  That is, the words of a 
charity fundraiser  (Gabai Tzedakah) are soft-spoken and said 
in such a way that he brings others close to his views, in a way 
of peace and pleasantness.   

The reason the discourse specifically brings the example 
of a charity fundraiser (Gabai Tzedakah) is based on the above 
explanation (in chapter three) of the matter of a charity 
fundraiser (Gabai Tzedakah) as it is above, in HaShem’s- ה״והי  
Godliness.  That is, this refers to the aspect of Foundation-

 
966 Deuteronomy 4:6 
967 In the eighth chapter of the discourse entitled “Bati LeGani” 5710. 
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Yesod of Understanding-Binah as it is in Zeir Anpin, or 
alternatively, the aspect of Foundation-Yesod of Zeir Anpin 
itself, who relative to Kingship-Malchut, is the bestower 
(Mashpia) of influence.  That is, through the bestowal there is 
an addition, in that through the act of charity (Tzedakah- הקדצ ) 
the aspect of the “righteousness-Tzedek- קדצ ” of the Hey-ה is 
made, which is union (Yichud) as it is in a state of perfection 
and completion. 
 Thus, in the discourse, when he explains the matter of 
the letter Hey-ה as it relates to serving HaShem- ה״והי , blessed is 
He, he specifically brings the example of a charity fundraiser 
(Gabai Tzedakah).  He explains that the way a charity 
fundraiser (Gabai Tzedakah) speaks, is with [peace and] 
pleasantness etc., and even though sometimes he must engage 
in [procuring] charity (Tzedakah) with forcefulness, in that it 
sometimes becomes necessary to exert pressure, as it states,968 
“Charity may be extracted by force,” nevertheless, the charity 
fundraiser (Gabai Tzedakah) does so in a pleasant and peaceful 
way, distancing himself from pride to the endth degree. 
 This may be better understood according to the Baal 
Shem Tov’s teaching969 on the verse,970 “Any meal-offering 
that you bring to HaShem- ה"והי  may not be made leavened, for 
you may not burn up any leaven and any [date] honey as a fire-
offering to HaShem- ה"והי . You shall bring them as a first fruit-
offering to HaShem- ה"והי .”   

 
968 See Beit Yosef and Tur, Yore De’ah, Siman 248 
969 Keter Shem Tov, Section 393 
970 Leviticus 2:11 and on. 
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At first glance, this appears to be contradictory.  About 
this he explains that at the beginning of one’s service of 
HaShem- ה״והי , blessed is He, [that is, the “first-fruit offering”] 
one must indeed have some small measure of ego, which is like 
the rising of leavened dough.  This is so that his evil inclination 
will not come and say, “Who am I and what am I [that I could 
come to serve HaShem- ה״והי , blessed is He].”  Thus, a measure 
of self-elevation is required in his service of HaShem- ה״והי , 
blessed is He, as indicated by the teaching,971 “[A Torah 
scholar] must have an eighth of an eighth [of pride].”   

However, this is only true at the beginning of one’s 
service of HaShem- ה״והי , blessed is He.972  However, 
afterwards, the verse specifies, “You may not burn up any 
leaven and any [date] honey as a fire-offering to HaShem-

ה"והי .”  Thus, a charity fundraiser (Gabai Tzedakah) who has 
already completed his own toil in serving HaShem- ה״והי , 
blessed is He, to the point that he now comes to bestow 
influence (Mashpia) to others, must distance himself from pride 
to the endth degree, so that “he should not have any element of 
it nor any part of it.”973 
 

5. 
 

 However, the shape of the letter Kof-ק is that its left leg 
descends below.  As explained above (in chapter two), this 

 
971 Talmud Bavli, Sotah 5a 
972 Keter Shem Tov, Section 393 ibid.; Also see Likkutei Sichot, Vol. 22, p. 

162, note 32; Reshimot, Booklet 15, p. 34 and on; Sichah talk of the 2nd day of 
Shavuot, 5711 (Torat Menachem, Vol. 3, p. 151 and on). 

973 Talmud Bavli, Sotah 5a ibid. 
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refers to the matter indicated by the verse,974 “Her feet descend 
unto death,” to the point that “upon it the city of Rome, who 
oppresses Israel, was built.”975  This refers to the matter of the 
“field-Sadeh- הדש ” of the side opposite holiness. 
 The explanation is [as stated in Zohar],976 “There is one 
field-Sadeh- הדש , and there is another field-Sadeh- הדש .”  That 
is, there is a field-Sadeh- הדש  of the side of holiness, and there 
is a field-Sadeh- הדש  of the side opposite holiness.977  About this 
the verse, states,978 “For he found her in the field-Sadeh- הדש , 
and the betrothed girl cried out, but she had no savior.”   

As explained by his honorable holiness, the Tzemach 
Tzeddek,979 the “betrothed girl” refers to the Godly soul that 
descended below.  “The man who found her in the field,” refers 
to the field-Sadeh- הדש  of the side opposite holiness.  For, in the 
field-Sadeh- הדש  of the side of holiness, the opposite is true, as 
the verse states,980 “Seek HaShem- ה״והי  when He is to be found; 
call upon Him when He is near.”   

In contrast, about the field-Sadeh- הדש  of the side 
opposite holiness, the verse states,981 “Esav [became a skillful 
hunter] a man of the field-Sadeh- הדש ,” in that he became a ruler 
who exerts dominion over it, to the point that even when “the 
betrothed girl cried out,” she nonetheless, “had no savior.”  This 

 
974 Proverbs 5:5 
975 See Rashi to Talmud Bavli, Shabbat 56b ibid. 
976 Zohar I 122a 
977 Zohar I 122a ibid. 
978 Deuteronomy 22:27 
979 Note: Ohr HaTorah [Toldot] 143b [and on]. 
980 Isaiah 55:6 
981 Genesis 25:27 
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is because the one who rules and dominates over that field-
Sadeh- הדש  is Esav, the “man of the field-Sadeh- הדש .” 
 The [above-mentioned] passage states,982 “The man 
alone shall die, but you shall do nothing to the girl.”  This may 
be explained through the verse,983 “no one shall be banished 
from Him,” and it thus is “the man alone [who] shall die.”  For, 
all the vitality of the external husks of Kelipah is derived from 
the side of holiness.  Therefore, when he remains alone, 
meaning that all the vitality of the side of holiness is removed 
from him, “the man shall die.”   

However, “you shall do nothing to the girl,” for even at 
the moment of the sin, she remained faithful to HaShem- ה״והי , 
blessed is He.984  That is, only “her feet descended unto death,” 
whereas about her inner aspect, the verse states,985 “I shall not 
give My glory to another.”  Even so, on an external level – and 
only temporarily – she is ruled and dominated by “Esav, the 
man of the field-Sadeh- הדש .” 
 This then, is the matter of the “reed” of the letter Kof-ק, 
“upon which the great city of Rome, who oppresses Israel, was 
built.”  This matter begins with the letters of distracting 
thoughts that are alien (Machshavot Zarot) [to Godliness] and 
vain and empty chatter (Dvarim Beteilim), stemming from 
thoughts and speech that are the opposite of goodness.  He 
thereby also falls into actions that are the opposite of goodness, 
which is the “reed” of the letter Kof-ק that descends below.   

 
982 Deuteronomy 22:24-26 
983 Samuel II 14:14 
984 Tanya, Ch. 24. 
985 Isaiah 42:8 
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In other words, not only is it that  distracting thoughts 
that are alien (Machshavot Zarot) [to Godliness] and vain and 
empty chatter (Dvarim Beteilim) are deficient, in and of 
themselves, but beyond this, they cause diminishment and 
deficiency in the totality of his service of HaShem- ה״והי , blessed 
is He. 
 This accords with what the Rav, the Maggid of 
Mezhritch, explained986 on the verse,987 “Who has no slander 
on his tongue,” that the letters of distracting alien thoughts 
(Machshavot Zarot) and vain and empty chatter (Dvarim 
Beteilim) (not just forbidden talk, such as evil speech and actual 
slander, but even empty chatter (Devarim Beteilim)), act as 
slanderers and forces of accusation against all his toil in serving 
HaShem- ה״והי , blessed is He.  Thus, the meaning of the verse, 
“Who has no slander on his tongue,” is that he is careful in all 
matters that can act as forces of accusation against him. 
 

6. 
 

 The discourse continues that this is also the meaning of 
the verse,988 “The pit was empty-Reik- קר , no water was in it.”  
That is, the word “empty-Reik- קר ” consists of the letters Reish-
 ”.and about this it states, “no water was in it ,ק-and Kof ר
 The discourse continues and explains the difference 
between a “pit-Bor- רוב ” and a “well-Be’er- ראב .”  That is, a 
“well-Be’er- ראב ” refers to the soul (Neshamah), about which 

 
986 Ohr Torah, Section 204; Likkutei Amarim, Section 219 
987 Psalms 15:3 
988 Genesis 37:24 
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the verse states,989 “[You are] a spring of gardens, a well of 
living waters-Be’er Mayim Chayim- םייח םימ ראב .”  That is, 
initially, the waters of a well are salty, but by passing through 
the constraints and pressure of the veins of the earth, they 
become living waters-Mayim Chayim- םייח םימ .990   

The same is true of the soul, that through its descent 
below to become garbed in the constraints and pressures of the 
body and animalistic soul, it thereby causes a drawing forth of 
the aspect of a wellspring-Ma’ayan- ןיעמ , the aspect of the living 
waters-Mayim Chayim- םייח םימ  in the upper Garden of Eden 
(Gan Eden HaElyon), which is like a “water trough.”991  This is 
the meaning of the verse,992 “[You are] a spring of gardens-
Ma’ayan Ganim- םינג ןיעמ , a well of living waters-Be’er Mayim 
Chayim- םייח םימ ראב .” 
 However, we must better understand this.  For, how is it 
possible that through the service of HaShem- ה״והי  of the soul as 
it is below in this world, this would cause additional light and 
illumination in the upper Garden of Eden?  The explanation is 
as our sages, of blessed memory, stated,993 “One hour of 
repentance and good deeds in this world is better than all the 
life of the coming world (Olam HaBa).”  His honorable 
holiness, the Rebbe Maharash,994 explains that specifically 
through the toil of serving HaShem- ה״והי , blessed is He, in this 

 
989 Song of Songs 4:15 
990 See Ohr HaTorah, Chukat p. 847 and p. 911 and on. 
991 See Targum Onkelos to Genesis 30:38 and elsewhere. 
992 Song of Songs 4:15 
993 Mishnah Avot 4:17 
994 Hemshech “V’Kacha” 5637, Ch. 9 (Sefer HaMaamarim 5637, Vol. 2, p. 405 

and on). 
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world, we reach the aspect of the light of HaShem- ה״והי  that 
surrounds and transcends all worlds (Sovev Kol Almin). 
 In general, there are three aspects in this.  There is this 
world (Olam HaZeh), there is the lower Garden of Eden (Gan 
Eden HaTachton) which is still within the parameters of the 
world of Action (Asiyah), and there is the upper Garden of Eden 
(Gan Eden HaElyon), which transcends the parameters of space 
and time.  However, there is an even higher aspect, that is newly 
introduced through the toil in serving HaShem- ה״והי , blessed is 
He. 
 To explain, in the descent of the soul to below, it 
descends from the upper Garden of Eden (Gan Eden HaElyon) 
to the lower Garden of Eden (Gan Eden HaTachton) – in that 
as known, the explanation995 of the teaching of our sages,996 
“Know from where (MeAyin- ןיאמ ) you came, and to where 
(LeAn- ןאל ) you are going,” is that the soul came from the aspect 
of “nothingness-Ayin- ןיא ,”997 which  contains the letter Yod-י 
and refers to the upper Garden of Eden (Gan Eden HaElyon), 
as our sages, of blessed memory, taught,998 “The coming world 
(Olam HaBa) was created with the letter Yod-י.”  

Through the soul’s toil in serving HaShem- ה״והי , blessed 
is He, it comes to the aspect of “where-An- ןא ,” which lacks the 
letter  Yod-י, and refers to the lower Garden of Eden (Gan Eden 
HaTachton), which is within the parameters of the space and 

 
995 Likkutei Torah, Bamidbar 2a; Hemshech “V’Kachah” 5637, Ch. 58 (Sefer 

HaMaamarim 5637 Vol. 2, p. 525). 
996 Mishnah Avot 3:1 
997 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Nine (Chochmah) and Gate Ten (Keter). 
998 Talmud Bavli, Menachot 29b 
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time of the world of Action (Asiyah).  This is especially so in 
its descent to this world (Olam HaZeh), which is of utterly no 
comparison to the coming world (Olam HaBa), which is the 
upper Garden of Eden (Gan Eden HaElyon). Nevertheless, 
through its service of HaShem- ה״והי , blessed is He, in this world 
(Olam HaZeh), something novel is introduced, as will be 
explained. 
 To explain, the existence of the worlds is brought forth 
from the Supernal emotional qualities (Midot), as it states,999 
“Remember Your mercies, HaShem- ה״והי , and Your 
kindnesses, for they are of the world.”1000  Now, the Garden of 
Eden (Gan Eden) is the aspect of the three upper Sefirot of each 
world.1001  This being so, the superiority of the Garden of Eden 
(Gan Eden) over and above the world, is like the superiority of 
the intellect (Mochin) over and above the emotions (Midot).  
For, in general, the chaining down of the worlds (Hishtalshelut) 
is divided into three aspects.   

This is similar to how it is in the body of man below, in 
that it has three aspects; the head, the torso, and the legs.1002  
The head contains his brain and intellect (Mochin) and is the 
most elevated and superior aspect.  The torso contains his 
emotional qualities (Midot), whereas the legs only have the 
power of action (Ma’aseh, which is the lowest power. 

 
999 Psalms 25:6; See Likkutei Torah, Masei 92a and elsewhere. 
1000 Though the word “MeiOlam- םלועמ ” is normally translated as “[for they 

are] eternal,” nevertheless, it is explained that the word also bears the additional 
meaning, “of the world-MeiOlam- םלועמ ,” in that the seven lower Sefirot relate 
outward, to the worlds, as will be explained shortly. 

1001 Also see Sefer HaMaamarim 5679 p. 268. 
1002 See Biurei HaZohar of the Mittler Rebbe, Acharei p. 75a; Sefer 

HaMaamarim 5698 p. 222. 
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 Now, although it is true that there is an element of 
superiority in the legs, in that they have the power to transport 
the head and torso, meaning that by themselves, the head and 
torso are incapable of going to their desired destination, except 
by means of the legs, nevertheless, for the legs to move the 
head, they require the understanding of the mind, for it is the 
mind that understands that it must go to a specific place.  
Moreover, it is through the emotions of the heart that the 
understanding of the mind is brought down to the legs, and only 
then do the legs transport the heart and brain to their desired 
destination.  In other words, since the legs are the lowest level, 
they must receive from the head and torso. 
 Now, the torso is above the legs, and even though there 
is an element of superiority to the heart [which is in the torso] 
over and above the brain, in that the desire of the heart (Re’uta 
d’Leeba) transcends reason and intellect, nonetheless, there are 
desires of the heart (Re’uta d’Leeba) that are specifically 
preceded and come about from the contemplation (Hitbonenut) 
of the mind, except that the contemplation (Hitbonenut) of the 
mind is into matters that lead to astonishment (Hafla’ah).   

Furthermore, even the desire of the heart (Re’uta 
d’Leeba) that utterly transcends reason and intellect, comes 
from the brain and intellect (Mochin).  An example is the matter 
of self-sacrifice (Mesirat Nefesh) for the sanctification of the 
Name HaShem- ה״והי , blessed is He.  That is, even though this 
self-sacrifice (Mesirat Nefesh) comes from the essential 
strength of the soul, which transcends intellect, nevertheless, in 
truth, the strength of self-sacrifice (Mesirat Nefesh) is the 
matter of strength of mind (Tokef HaDa’at), meaning that he is 
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strong-minded, to the point of actual self-sacrifice (Mesirat 
Nefesh).   

We thus find that all the limbs receive from the brain 
and intellect (Mochin).  The same is understood in regard to 
how it is above, in the matter of the Garden of Eden (Gan Eden), 
which is the aspect of the first three Sefirot. 

Nevertheless, it is specifically through our toil in 
serving HaShem- ה״והי  in this world (Olam HaZeh), that we 
increase additional light and illumination in the upper Garden 
of Eden (Gan Eden HaElyon).1003 

This then, is the meaning of,1004 “[You are] a spring of 
gardens-Ma’ayan Ganim- םינג ןיעמ .”  That is, as the Garden of 
Eden (Gan Eden) is on its own, there only is an illumination of 
the light of HaShem- ה״והי , blessed is He, that fills all worlds 
(Memaleh Kol Almin).  This is what is meant by the fact that 
[the souls in the Garden of Eden] “sit and delight in the radiance 
of the Indwelling Presence of HaShem- ה״והי , the 
Shechinah.”1005  In other words, they only grasp the aspect of 
the light of HaShem- ה״והי  that fills all worlds (Memaleh Kol 
Almin).  (This is why in the Garden of Eden, repentance and 

 
1003 There are those who recall that the Rebbe further explained that the analogy 

of the head, torso, and legs, was brought in order to explain that it is specifically 
through our toil in serving HaShem- ה״והי , blessed is He, in this world, that we 
increase additional light and illumination in the upper Garden of Eden (Gan Eden 
HaElyon).  For, although the strength for this is granted from above, meaning, from 
the upper worlds, nevertheless, after the drawing down of the strength and 
empowerment from above, it is through our toil that we reach much higher.  This is 
analogous to the legs, in that even though the very fact that the legs bring the head 
and torso to their desired destination is itself drawn from the head (as mentioned 
above), nevertheless, once the legs receive from the head, it is the legs that uphold 
the head. 

1004 Song of Songs 4:15 
1005 See Tanya, Ch. 4 and the citations there. 
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return (Teshuvah) is no longer helpful.)  However, through our 
toil in serving HaShem- ה״והי , blessed is He, in this world (Olam 
HaZeh), we draw down the light of HaShem- ה״והי  that 
surrounds and transcends all worlds (Sovev Kol Almin).1006 

 
7. 
 

 Now, all the above applies to the aspect of the “well-
Be’er- ראב ,” which is spelled with the letter Aleph-א.  However, 
about the “pit-Bor- רוב ,” which spelled with the letter Vav-ו, the 
verse states,1007 “The pit (Bor- רוב ) was empty-Reik- קר , no water 
was in it.”  That is, because of the letters Reish-ר and Kof-ק “no 
water was in it.”  About this our sages, of blessed memory, 
stated,1008 “No water was in it, but snakes and scorpions were 
in it.”  In other words, because of lack of toil in serving 
HaShem- ה״והי , blessed is He, a person actually increases 
strength in the external husks of Kelipah and the side opposite 
holiness.  This is the matter of the “reed” of the letter Kof-ק, 
about which the verse states,1009 “Her feet descend unto death.” 
 This likewise is why [the external husks of Kelipah] are 
compared to “an ape-Kof- ףוק  next to a man.”1010  In other words, 
though the external husks of Kelipah also have thought, speech 
and action (Machshavah, Dibur, Ma’aseh), and compare 
themselves to the side of holiness, nevertheless, it is “like an 

 
1006 See Zohar I 247a; Zohar III 298b; Sefer HaMaamarim 5708 p. 272. 
1007 Genesis 37:24 
1008 Talmud Bavli, Shabbat 22a; Midrash Bereishit Rabba 84:16 
1009 Proverbs 5:5 
1010 See Zohar 148b; Etz Chayim, Shaar 48, Ch. 3; Shaar 49, Ch. 3; Shaar 

HaKavanot, Drushei Seder Shabbat, Drush 1 (Kabbalat Shabbat); Ohr HaTorah 
(Yahal Ohr) to Tehillim, p. 358. 
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ape-Kof- ףוק  next to a man.”  In other words, true thought, 
speech, and action (Machshavah, Dibur, Ma’aseh) only exist 
on the side of holiness, which is the aspect of man-Adam- םדא . 

The word “man-Adam- םדא ” consists of the letter Aleph-
ףל -and the word blood-Dam א םד .1011  The word “blood-Dam-
םד ” is an acronym for “speech-Dibur- רוביד ” and “action-

Ma’aseh- השעמ ,” and the letter Aleph-א refers to thought 
(Machshavah).1012  It is the Aleph-א that enlivens the “blood-
Dam- םד .” 
 Now, in regard to what we explained here, that thought 
(Machshavah) is on its own and independent, whereas speech 
(Dibur) and action (Ma’aseh) come together, this does not 
contradict the explanation above (in chapter three) about the 
verse, “I even actualized it-Af Aseeteev- ויתישע ףא ,” in which the 
word “even-Af- ףא ” separates the action (Ma’aseh), whereas 
speech (Dibur) and thought (Machshavah) are bonded together.  
This is because there is a distinction between how the garments 
(Levushim) are relative to the soul of man, and how they are 
relative to the garments (Levushim) themselves. 
 This was explained by his honorable holiness, the Rebbe 
Rashab, whose soul is in Eden,1013 about the three garments 
(Levushim); thought, speech and action (Machshavah, Dibur, 
Ma’aseh).  That is, the garment of thought (Machshavah) is 
united with the soul, and is the matter of the revelation of the 
concealed essence of the soul as it relates to itself.  In contrast, 

 
1011 Shnei Luchot HaBrit 21a; Also see Ohr HaTorah (Yahal Ohr) to Tehillim, 

p. 358 ibid. 
1012 See Likkutei Torah, Beha’alotcha 31c. 
1013 Note: [In the discourse entitled] “Vayomer… Lech” 5671 [Sefer 

HaMaamarim 5671 p. 43 and on]. 
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speech (Dibur) is a garment that is separate (Levush HaNifsak) 
from the soul,1014 and is the matter of revelation to another.  
Nevertheless, there is an element of superiority to speech 
(Dibur) over and above action (Ma’aseh), in that speech 
(Dibur) becomes unified to the soul. 

That is, there is an adhesion (Dveikut) [between the soul 
and speech] in that a person speaks what he thinks, or at the 
very least, speaks what he previously thought.  This is why 
speech (Dibur) is specifically only found in mankind (Adam) 
and is only understood by mankind.  However, this is not so of 
action (Ma’aseh), which becomes completely separate.  This is 
why the power of action (Ma’aseh) can even be drawn down 
into the inanimate (Domem), such as the power of action of a 
craftsman, which he draws down into an inanimate object 
(Domem) [such as turning a lump of silver into a vessel].1015  
Moreover, even animals (Chai) have the power to act 
(Ma’aseh),1016 (as explained above in chapter three). 
 Thus, when the garments (Levushim) are compared to 
themselves, that is, as they already are revealed from the soul, 
action (Ma’aseh) is separate, whereas speech (Dibur) is in a 
state of adhesion.  This further clarifies the statement above 
about the matter of “I even actualized it-Af Aseeteev- ויתישע ףא .”  
However, when the garments (Levushim) are compared to the 
soul itself, it is specifically thought (Machshavah) that is united 
with the soul and is not something novel or additional to the 

 
1014 See Likkutei Torah, Behar 41a; Ohr HaTorah ibid. p. 900, and elsewhere. 
1015 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 

and Faith, Ch.  2. 
1016 See Ohr HaTorah, Inyanim p. 143; Sefer HaMaamarim 5627 p. 56 and on. 
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soul, whereas speech (Dibur), is something novel that is 
brought forth from the soul. 

This is because the matter of speech (Dibur) is 
revelation to another, and this being so, relative to himself, the 
other is of some consequence.  In contrast, relative to the soul 
itself, the other is of no consequence, and speech (Dibur) 
likewise is of no consequence, being that the matter of speech 
is revelation to another.  This being so, speech (Dibur) is novel 
(like action-Ma’aseh). 
 This then, is the meaning of the word “man-Adam- םדא ,” 
which consists of the letter Aleph- ףלא  and the word blood-Dam-

םד , hinting to thought, speech and action (Machshavah, Dibur, 
Ma’aseh) as they are on the side of holiness.  However, the 
thought, speech and action (Machshavah, Dibur, Ma’aseh) of 
the side opposite holiness, are only comparable to the side of 
holiness like “an ape-Kof- ףוק  next to a man-Adam- םדא .” 
 

8. 
 

 This then, is the matter of the Tabernacle (Mishkan), 
which was made of “boards-Kerashim- םישרק .”  For, the 
ultimate Supernal intent in serving HaShem- ה״והי  in the 
Tabernacle (Mishkan), is the transformation of darkness into 
light.  The empowerment for this comes from the service of 
HaShem- ה״והי  of the righteous-Tzaddikim.  This is especially 
true of the [spiritual] leaders of the Jewish people in each 
generation, up to and including the leader of our generation, 
whose day we are celebrating.  He certainly empowers and 
grants strength to all who are bonded to him and all who have a 
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relation to him, for them to have the capability and strength to 
serve HaShem- ה״והי , blessed is He, by restraining (Itkafia) and 
transforming (It’hapcha) the side opposite holiness.   

It is through this manner of serving HaShem- ה״והי , 
blessed is He, that “the Glory of the Holy One, blessed is He, is 
elevated in all worlds.”1017  This brings about the matter of “I 
have come to My garden” in the way that it was before the sin, 
and even higher, until HaShem’s- ה"והי  ultimate Supernal intent, 
that “the Holy One, blessed is He, desired a dwelling place for 
Himself in the lower worlds.”1018 
  

 
1017 Tanya Ch. 27 & Likkutei Torah, Parshat Pekudei cite Zohar II 128b, Zohar 

II 67b, Zohar II 184a; Torah Ohr Vayakhel 89d; Likkutei Torah Chukat 65c 
1018 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

13:6; Tanya Ch. 36, and elsewhere. 
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Discourse 13 
 

“Bati Legani - 
I have come to My garden” 

 
Delivered on Erev Shabbat Parshat Beshalach,  
11th of Shvat, upon conclusion of Shabbat (Discourse 2 of 2),1019 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,1020 “I have come to My garden, My 

sister, My bride.”  It states in Midrash Rabbah,1021 “The verse 
does not say ‘to a garden-LeGan- ןגל ,’ but specifies, ‘to My 
garden-LeGani- ינגל ,’ that is, ‘to My wedding canopy-
LeGenuni- ינונגל ,’ meaning, to the place where I primarily was 
at first.  For, at first, upon the creation of the world, the Essential 
Root of the Indwelling Presence of HaShem- ה״והי  (the 
Shechinah) was in the lowest of worlds.”  However, after the 
sin of the tree of the knowledge of good and evil, the Indwelling 
Presence of HaShem- ה״והי  (the Shechinah) withdrew from the 
earth to the first firmament.  Then, through the sins that 
followed, it withdrew from firmament to firmament, until the 

 
1019 This discourse includes additional notes and citations of the Rebbe, which 

were added from the hand-written notes of the Rebbe regarding this discourse.  
[These notations are marked.]  This discourse is primarily based upon the eighth 
chapter of the Hemshech entitled “Bati Legani” of the year 5710. 

1020 Song of Songs 5:1 – Also see the first chapter of the discourse entitled 
“Bati LeGani” 5710 (Sefer HaMaamarim 5710 p. 111), and Shaarei Orah of Rabbi 
Yosef Gikatilla, Shaar One (Malchut). 

1021 Midrash Shir HaShirim Rabbah to Song of Songs 5:1 
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seventh firmament.  Subsequently, the righteous-Tzaddikim 
came, and through their toil in serving HaShem- ה״והי , blessed is 
He, they drew down the Indwelling Presence of HaShem- ה״והי  
(the Shechinah) from the seventh firmament to the sixth, and 
subsequently drew it further down.  This was so until Moshe, 
who was the seventh, and “all sevens are beloved,”1022 came 
and drew the Shechinah down from the first firmament to the 
earth. 
 This is the meaning of the verse,1023 “You shall build a 
Sanctuary for Me, and I will dwell within them-V’Shachanti 
b’Tocham- םכותב יתנכשו ,” to bring about that the primary root of 
the Indwelling Presence of HaShem- ה״והי , the Shechinah, will 
be in the lower worlds, just as it was at the beginning of creation 
– “to My garden-LeGanee- ינגל ,” that is, “to My wedding 
canopy-LeGenunee- ינונגל .” 

This is brought about by the toil in service of HaShem-
ה״והי , blessed is He, of the righteous-Tzaddikim.  For it is they 

who cause the dwelling (Mashkeeneem- םיניכ שמ )1024 and draw 
down the aspect of,1025 “He who dwells forever (Shochen Ad-

דע ןכוש ), who is exalted and holy,”1026 so that He will be openly 
revealed below.  This is done through their toil in restraining 
(Itkafia) the side opposite holiness, through which they cause 

 
1022 Midrash Vayikra Rabba 29:11 
1023 Exodus 25:8 
1024 See Matnat Kehunah and Maharzu commentaries to Midrash Bamidbar 

Rabba 13:2, and Maharzu to Bereishit Rabba 19:2. 
1025 See the prayer liturgy of the morning prayers (Shacharit) of Shabbat and 

the Festivals (Yom Tov) “Shochen Ad” section; Also see Isaiah 57:15. 
1026 See the discourse entitled “Bati LeGani – I have come to My garden” 5711, 

translated in The Teachings of The Rebbe 5711, Discourse 1, Ch. 4 (Torat 
Menachem, Sefer HaMaamarim, Bati LeGani, Vol. 1, p. 9). 
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“the Glory of the Holy One, blessed is He, to be elevated in all 
worlds.”1027   

Now, as known about the precise wording “in all worlds 
(b’Koolhoo Almin- ןימלע והלכב ),” it refers to the Glory of the 
Holy One, blessed is He, which is present in all worlds equally.  
That is, this does not refer to the light of HaShem- ה״והי  that fills 
all worlds (Memaleh Kol Almin), for in that aspect each world 
is different than the others.  Rather, it refers to the light of 
HaShem- ה״והי  that surrounds and transcends all worlds (Sovev 
Kol Almin), relative to which all worlds are equal.  This 
revelation is drawn down through fulfilling the verse,1028 “You 
shall build a Sanctuary for Me, and I will dwell within them-
V’Shachanti b’Tocham- םכותב יתנכשו .” 

The discourse continues1029 that this is why one of the 
forms of service of HaShem- ה״והי  in the Holy Temple, was the 
service of offering sacrifices (Korbanot).  (It should be pointed 
out that when it states “one of-Achat- תחא ,” the word “one-
Achat- תחא ” indicates that it is “unique-Meyuchad- דחוימ ,”1030 
meaning that this was a uniquely special form of service of 
HaShem- ה״והי , blessed is He.)  For,1031 “The mystery of the 
sacrifices ascends to the mystery of the Unlimited One (Ein 
Sof),” in that the sacrifices (Korbanot- תונברק ) are the matter of 
bringing one’s soul powers close (Kiruv- בוריק ) to HaShem’s-

 
1027 Tanya Ch. 27 & Likkutei Torah, Parshat Pekudei cite Zohar II 128b, Zohar 

II 67b, Zohar II 184a; Torah Ohr Vayakhel 89d; Likkutei Torah Chukat 65c 
1028 Exodus 25:8 
1029 In chapter two of the discourse entitled “Bati Legani” of the year 5710. 
1030 See Tosefot entitled “Ad Achat- תחא דע ” to Talmud Bavli, Menachot 18a; 

Also see the discourse entitled “Bati LeGani” 5732, Ch. 4, note 22 (Torat Menachem, 
Sefer HaMaamarim, Bati Legani, p. 53) and elsewhere. 

1031 See Zohar II 239a; Zohar III 26b 
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ה״והי  Godliness (which is a matter of elevation and ascent – 
Ha’ala’ah).1032    

This brings about the matter of a “pleasing aroma to 
HaShem- ה"והי  (Rei’ach Nicho’ach L’HaShem-  חוחינ חיר

ה"והיל ),”1033 as in the teaching,1034 “It is pleasing before Me 
(Nachat Ru’ach- חור תחנ ) that I commanded and My will was 
done.”  This refers to the matter of drawing down 
(Hamshachah), until the matter of, “I will dwell within them-
V’Shachanti b’Tocham- םכותב יתנכשו ,” is fulfilled, meaning, 
within every single Jew.1035 

Now, as explained in the discourse, just as the physical 
service of sacrificial offerings (Korbanot) took place in the 
Holy Temple when it was physically standing, so likewise there 
is the matter indicated by the verse,1036 “When a man amongst 
you brings a sacrifice from yourselves (Mikem- םכמ ) close to 
HaShem- ה"והי ,” meaning that he affects the general matter of  
service of HaShem- ה״והי  in himself, of the sacrificial offerings 
(Korbanot). 

He then continues1037 and explains that this is why the 
Tabernacle was specifically made of acacia wood (Atzei Shitim-

 
1032 See Sefer HaMaamarim 5709 p. 29. 
1033 Leviticus 1:9; Numbers 28:8, and elsewhere. 
1034 Torat Kohanim and Rashi to Leviticus ibid. and Sifrei and Rashi to 

Numbers ibid. 
1035 This is stated in the name of our sages, of blessed memory, in Likkutei 

Torah, Naso 20b, and elsewhere.  See however, Shaarei Orah of the Rishon, Rabbi 
Yosef Gikatilla, translated as Gates of Light, Gate One (Malchut); Reishit 
Chochmah, Shaar HaAhavah, Ch. 6 at the beginning (in the section entitled “v’Shnei 
Pesukim”); Alshich to Exodus 25:8 (“Shamati Lomdim”); Shnei Luchot HaBrit 69a, 
201a, and Chelek Torah SheBichtav (in ShaLa”H), Terumah 325b, 326b; Also see 
Likkutei Sichot, Vol. 26, p. 173, note 45. 

1036 Leviticus 1:2 
1037 In chapter three of the discourse entitled “Bati Legani” of the year 5710. 
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םיטש יצע ).  For the root “ הטש ” means “to stray,” as in “to stray 
from the path,” as it states,1038 “Any man whose wife shall go 
astray-Tisteh- הטשת .”  This refers to a Jewish soul that has 
strayed from the straightforward path, the path of the King, 
King of the world.  This refers to the folly-Shtut- תוטש  of the side 
opposite holiness.   

It is in this regard that there must be the labor of serving 
HaShem- ה״והי , blessed is He, of restraining (Itkafia) the side 
opposite holiness, which then brings about the transformation 
(It’hapcha) of darkness into light and bitter into sweet.  For, 
from the folly-Shtut- תוטש  of the side opposite holiness, we 
make holy folly-Shtut d’Kedushah- השודקד תוטש , as in the 
teaching,1039 “Leave the old man to his folly-Shtuteih- היתוטש ,” 
through which he merited to be a member of the coming world 
(Olam HaBa). 

This then, is why we construct the Tabernacle 
(Mishkan- ןכשמ ) from acacia wood (Atzei Shitim- םיטש יצע ) 
within which the Essential Root of the Indwelling Presence of 
HaShem- ה״והי , blessed is He, the Shechinah, manifests.1040 

 
2. 
 

 The discourse continues1041 and explains why the wood 
used for the Tabernacle (Mishkan) is called by the term “boards-
Kerashim- םישרק .”  That is, the word “board-Keresh- שרק ” has 
three letters (Otiyot); Kof-ק, Reish-ר, and Shin-ש.  The matter of 

 
1038 Numbers 5:12 
1039 Talmud Bavli, Ketubot 17a 
1040 As will be further discussed in chapter 5. 
1041 In chapter six of the discourse entitled “Bati Legani” of the year 5710. 
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these letters – [and as known, the “letters-Otiyot- תויתוא ” of  
Torah are of the same root as in the verse,1042 “The morning is 
coming-Ata- אתא ,”1043 indicating that they draw light into 
revelation, from which it is understood that the letters 
themselves indicate the inner matter of the name by which they 
are called] – as stated in Zohar,1044  that the letters Kof-ק and 
Reish-ר have the form of the side of shame, (that is, the side 
opposite holiness) and that for them to be sustained, they took 
the letter Shin-ש to be amongst them, in order to derive vitality 
from holiness.  For, without this, falsehood-Sheker- רקש  could 
not at all exist.1045  As this relates to serving HaShem- ה״והי , 
blessed is He, it is the matter of taking the letters of the side 
opposite holiness and transforming them in a “board-Keresh-

שרק ” for holiness. 
 The discourse continues and explains why the letters 
Kof-ק and Reish-ר are letters of the side opposite holiness.  For, 
the letters Kof-ק and Reish-ר are the opposites of the letters 
Dalet-ד and Hey-ה.  That is, the letter Reish-ר is similar in form 
to the letter Delet-ד, and the letter Kof-ק is similar in form to the 
letter Hey-ה.  For, although the letters Dalet-ד and Reish-ר are 
similar to each other (being almost equal in appearance), both 
in their form, as well as the in meaning of their names, in that 
both are terms that mean “poverty,” they nonetheless are 
opposites, as  we find that if a person exchanges a Reish-ר in 

 
1042 Isaiah 21:12 
1043 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 

Vol. 3 (The Letters of Creation, Part 2), “The Gate explaining the difference between 
the various names of general classification.”  Also see Torah Ohr, Mikeitz 42b; 
Likkutei Torah, Bamidbar 11c, and elsewhere. 

1044 Introduction to Zohar 2b 
1045 Talmud Bavli, Shabbat 104a 
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place of a Dalet-ד or a Dalet-ד in place of a Reish-ר [when 
reading from the Torah scroll] he causes the destruction of the 
worlds, Heaven forbid.1046   

For example, in the verse,1047 “Listen Israel, HaShem-
ה״והי  is our God, HaShem is One-HaShem Echad- דחא ה״והי ,” in 

which the Dalet-ד must be emphasized, if a person exchanged 
the letter Dalet-ד with the letter Reish-ר, Heaven forbid, he 
destroys worlds.  Likewise, in the verse,1048 “You shall not 
prostrate yourselves to a different god-el acher- רחא לא ,” in 
which the Reish-ר must be emphasized, if he exchanges it with 
the letter Dalet-ד, he destroys worlds. 
 The discourse continues to explain the difference 
between these two letters according to their appearance, (as 
explained in Shaar HaYichud VeHaEmunah,1049 that each letter 
has a unique form that indicates the form and manner of the 
light and revelation drawn through that letter.)  That is, the letter 
Dalet-ד has a Yod-י behind it, the matter of the letter Yod-י being 
that it is in the form of a point, which does not spread out, and 
therefore indicates self-nullification (Bittul) to HaShem- ה״והי , 
blessed is He.   

The general difference between the side of holiness and 
the side opposite holiness, is that on the side of holiness a 
person is nullified (Batel- לטב ) to HaShem- ה״והי , blessed is He, 

 
1046 Midrash Vayikra Rabba 19:2 
1047 Deuteronomy 6:4 
1048 Exodus 34:14 
1049 See Tanya, Shaar HaYichud veHaEmunah, translated as The Gate of Unity 

and Faith, Ch. 11 & 12. 
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whereas on the side opposite holiness, he has ego, self-inflation, 
and a sense of independent existence, as explained in Tanya.1050 
 Thus, because of the self-nullification (Bittul) of the 
letter Dalet-ד, it has a Yod-י behind it.  For, although it is in a 
state of poverty-Dalut- תולד , it nevertheless is in a state of 
holiness (Kedushah).  In contrast, the letter Reish-ר is formed 
without the self-nullification (Bittul) of the Yod-י behind it, and 
thus is a letter of the side opposite holiness.  We now1051 come 
to the explanation of the letter Kof-ק which is formed from the 
letter Reish-ר.  For, on the side opposite holiness, the Kof-ק is 
formed from the Reish-ר, as will soon be explained. 
 

3. 
 

 To further understand this, the discourse explains that 
on the side of holiness, the letter Hey-ה is formed from the letter 
Dalet-ד.  However, the Hey-ה also has a Yod-י in front of it, this 
being the left leg of the letter Hey-ה.  The difference is that in 
the letter Hey-ה, the Yod-י is in front of it, whereas in the letter 
Dalet-ד, the Yod-י is behind it.  This indicates the manner of its 
union (Yichud).  That is, the letter Dalet-ד receives from the 
letter Gimel-ג which precedes it, which is a back-to-back union 
(Yichud Achor b’Achor).  In contrast, in the letter Hey-ה the 
Yod-י is in front of it, indicating a face-to-face union (Panim 
b’Panim).   

 
1050 See Tanya, Likkutei Amarim, Ch. 6, Ch. 22, Ch. 29, and elsewhere. 
1051 That is, in the eighth chapter of the discourse entitled “Bati LeGani” of the 

year 5710, which corresponds to this year, the eighth year of the Rebbe’s leadership. 
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This is brought about through charity (Tzedakah- הקדצ ).  
For, as stated in the writings of the Arizal,1052 the word “charity-
Tzedakah- הקדצ ” divides into “the righteousness of the Hey-
Tzedek Hey- ׳ה קדצ .”1053  That is, the letter Hey-ה is formed from 
the letter Dalet-ד.  This is like the teaching of our sages, of 
blessed memory,1054 “Gimel-ג Dalet-ד means ‘give to the poor-
Gemol Dalim- םילד לומג .’”  That is, the letter Dalet-ד receives 
from the letter Gimel-ג, and through this, the letter Hey-ה is 
made. 
 This may be better understood according to the 
explanation of the Alter Rebbe1055 about the shape of the letter 
Gimel-ג.  (As mentioned before, the shapes of the letters 
indicate the manner that the light (Ohr) is drawn forth.)  Now, 
the form of the letter Gimel-ג is that it has one line in the shape 
of a Vav-ו, and the point of a Yod-י beneath it, indicating the 
aspect of Foundation-Yesod.  This is why it is called “Gimel-

למיג ” in that it “gives to the poor-Gomel Dalim- םילד למוג .’”  That 
is, it bestows kindness and influence to the Sefirah of Kingship-
Malchut, which is called “poor-Dal- לד .”   

Now, the matter of the  Vav-ו and Yod-י of the Gimel-ג 
is similar to the letter Vav-ו, except that the letter Vav-ו starts 
with the letter Yod-י [and then extends into the letter] Vav-ו.  As 
known, this indicates the seminal drop that begins as a Yod-י at 
the beginning of the influence, is then drawn down as a Vav-ו, 
as known.   

 
1052 Note: Shaar HaMitzvot and Ta’amei HaMitzvot, Parshat Re’eh. 
1053 Zohar III 72a and elsewhere. 
1054 See Talmud Bavli, Shabbat 104a 
1055 Note: Torah Ohr 58a; Biurei HaZohar [of the Mittler Rebbe] Balak, to 

Zohar III 204a [p. 107d]; Ohr HaTorah, [Drushei Chanukah] p. 334. 
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In contrast, the letter Gimel-ג is the opposite of this, in 
that the Vav-ו is above and the Yod-י is below, which indicates 
the conclusion of the bestowal of influence into the Sefirah of 
Kingship-Malchut, after the light and influence has already 
been drawn from the bestower of influence etc.  (This concludes 
the excerpt from the words of the Alter Rebbe.) 
 To further explain, the letter Vav-ו begins with the letter 
Yod-י at its head, from which a thin line is drawn down.  
Generally, this indicates the drawing down from above to 
below.  That is, for there to be a drawing down from the upper 
to the lower, from a teacher to his student, the upper one must 
first constrict himself so that he can relate to the capacity of the 
lower one.  This is why all that remains is a Yod-י at its head, 
which is the beginning of the drawing.   

Then, once the influence has been measured, the more 
that it actually is drawn down from above to below, the more 
[the influence] becomes constrained and abbreviated.  This is 
indicated by the shape of the letter Vav-ו, in that after the Yod-י 
at its head, a line is drawn down, which becomes narrower as it 
descends.  However, after this, in order for it to be drawn into 
the recipient, who is of no comparison to the giver of the 
influencer, the matter of constriction (Tzimtzum) is necessary, 
so that the influence will be commensurate to the capacity of 
the recipient to receive.1056   

That is, the recipient himself must be in a state of the 
constriction (Tzimtzum) and self-nullification (Bittul) of his 

 
1056 For further elucidation regarding the difference between these two 

constraints of Tzimtzum, see the preceding discourse “Bati LeGani – I have come to 
My garden” of this year, 5718, Ch. 2 & 4 (Torat Menachem, Sefer HaMaamarim, 
Bati Legani, p. 232 and on, p. 234 and on). 
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own existence, and this self-nullification (Bittul) is the 
receptacle that allows him to receive influence from the 
bestower.  This is the matter of the Yod-י that is beneath the Vav-
 which indicates the ,(ג-in the form of the letter Gimel) ו
conclusion of the drawing forth of influence, when it must come 
(and enter) the recipient, who has nothing of his own, and is the 
matter of the Dalet-1057.ד   

This is the meaning of “give to the poor-Gemol Dalim-
םילד לומג ,” in its simple meaning.  That is, the wealthy, who has 

surplus over and above his needs, gives to the poor and 
destitute, who has nothing of his own.  The manner of this 
bestowal is hinted in the letter Gimel-ג, from which [the Yod-י] 
is drawn to the letter Dalet-ד. 

Now, through the act of giving charity (Tzedakah- הקדצ ), 
the Hey-ה is made from the Dalet-ד.  This is explained in the 
writings of the Arizal,1058 on the verse,1059 “There is one who 
scatters and gathers more,” about which our sages, of blessed 
memory, explained,1060 refers to the matter of giving charity-
Tzedakah (that, “If you see someone who scatters his money to 
charity, you should know that he gathers more”).  For, the 
Foundation-Yesod of the Mother-Imma (Understanding-Binah) 
within Zeir Anpin, or alternatively, the Foundation-Yesod of 
Zeir Anpin itself, is called a “charity fundraiser” (Gabai 
Tzedakah).   

 
1057 For further elucidation see the preceding discourse entitled “Bati LeGani – 

I have come to My garden” of this year, 5718, Ch. 5-6 (Torat Menachem, Sefer 
HaMaamarim, Bati Legani, p. 236 and on). 

1058 Note: Shaar HaMitzvot and Ta’amei HaMitzvot, Parshat Re’eh. 
1059 Proverbs 11:24 
1060 Note: Yalkut Shimoni to Proverbs 11:24 [Remez 947] 
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That is, this is the quality that collects all the lights [from 
above] and distributes to the poor, referring to those who are of 
the aspect of Kingship-Malchut [who has nothing of her own].  
Now, the charity (Tzedakah) that is distributed to them are the 
kindnesses (Chassadim) that descend [from above] into 
Foundation-Yesod of Zeir Anpin etc.  Although according to 
reason, it could seem that through this distribution, the lights of 
the kindnesses (Chassadim) of Zeir Anpin would be diminished, 
the verse therefore informs us that, “There is one who scatters 
and gathers more,” meaning that specifically because of the 
scattering and distribution, there actually is additional 
(Hosafah) influence added to it, than what it previously had, in 
that the body of Zeir Anpin is caused to grow. 

Now, the one who gives the charity (Tzedakah) should 
also be so.  That is, even though, in his own eyes, it appears as 
if he is reducing his wealth, in truth, he actually is adding to his 
wealth. 

The discourse continues and explains another matter 
regarding the giving of charity-Tzedakah- הקדצ .  Namely, that 
the letter Tzadi- ידצ  of the word “charity-Tzedakah- הקדצ ” 
indicates that Zeir Anpin and Nukvah are in a state of back-to-
back union (Yichud Achor b’Achor).  That is, the form of the 
letter Tzadi-צ is that of a Yod-י and a bent Nun-נ facing away 
from each other and positioned back-to-back (Achor b’Achor).  
The letter Dalet-ד [of the word charity-Tzedakah- הקדצ ] 
indicates that the female-Nukvah (the recipient) is in a state of 
poverty [and has nothing of her own].  The letter Kof-ק [of the 
word charity-Tzedakah- הקדצ ] indicates that its long leg spreads 
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down and descends to the external husks of Kelipah (as will be 
explained in chapter eight). 

He concludes that when Zeir Anpin and Nukvah are in a 
state of back-to-back union (Yichud Achor b’Achor), this is a 
poor and lowly form of union.  It is thus necessary to rectify 
this, so that the union (Yichud) will be according to the primary 
and true intention of union.  This is the matter of the letter Hey-
-of the word charity-Tzedakah ה הקדצ , (as stated in the discourse 
there). 

To this end, he also explains in the discourse, that the 
letter Dalet-ד, which has the letter Yod-י behind it, indicates 
back-to-back union (Yichud Achor b’Achor).  In contrast, in the 
Hey-ה, the Yod-י is in front of it, indicating face-to-face union 
(Panim b’Panim).  In other words, through the giving charity 
(Tzedakah- הקדצ ) to one who has nothing of his own, which is 
the matter of the bestowal from the Gimel-ג to the Dalet-ד, as 
in,1061 “give to the poor-Gemol Dalim- םילד לומג ,” this brings 
about the matter of giving to the poor (Gemol Dalim- םילד לומג ) 
above in HaShem’s- ה״והי  Godliness as well.  Through this, the 
Hey-ה is subsequently made from the Dalet-ד, in that the 
additional left leg [of the letter Hey-ה] comes about, which is 
the matter of the Yod-י in front of it, meaning that the union 
(Yichud) is face-to-face (Panim b’Panim). 

 
4. 
 

 The discourse continues by explaining this matter in 
terms of the teachings of Chassidus.  Namely, that there are 

 
1061 See Talmud Bavli, Shabbat 104a 
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three lines in the letter Hey-ה, which indicate the chaining down 
of the worlds (Hishtalshelut), that divide into the three worlds 
of Creation, Formation, and Action (Briyah, Yetzirah, Asiyah), 
as hinted in the verse,1062 “I created it (Barativ- ויתארב ), I formed 
it (Yatzartiv- ויתרצי ), I even actualized it (Af Aseeteev-  ףא

ויתישע ).” 
 The matter of these [three worlds] as they are in man (as 
in the teaching on the verse,1063 “From my flesh I behold God”) 
is that the three lines of the letter Hey-ה are the three garments 
of the soul, which are thought, speech and action (Machshavah, 
Dibur, Ma’aseh).1064  This is why the left leg of the letter Hey-
 is separate from the other two lines, (those being the upper ה
and right lines that indicate thought and speech, respectively).  
This indicates that action (Ma’aseh) is separate from thought 
and speech (Machshavah and Dibur).  This is why [about 
action-Ma’aseh], the above-mentioned verse states, “I even 
actualized it-Af Aseeteev- ויתישע ףא ,” in which the word “even-
Af- ףא ” creates a separation.   

To clarify, though thought, speech and action 
(Machshavah, Dibur, Ma’aseh) are only garments (Levushim) 
of the soul, nevertheless, within the garments themselves, there 
is a difference between thought and speech (Machshavah and 
Dibur) which do not become separate from the person himself, 
and action (Ma’aseh), which becomes completely separate 
from him.  This is because in action (Ma’aseh), there is the 
power of the actor which manifests within the acted upon, such 

 
1062 Isaiah 43:7 
1063 Job 19:26 
1064 See Torah, Ohr, Megillat Esther 95b and on; Likkutei Torah, Balak 67a 

and on. 
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as the power of action of a craftsman as it is in the vessel that 
his hands made.   

Moreover, even animals (Chayot) have the power of 
action (Ma’aseh) though they have no intellect at all.1065  In 
contrast, thought and speech (Machshavah and Dibur) are 
exclusive to mankind, which is why man is called the “speaker” 
(Medaber). 

The discourse continues and explains that when the 
three garments of the soul – thought, speech and action 
(Machshavah, Dibur, Ma’aseh) – are filled with the light of 
holiness, so that one’s thought, speech, and action are as they 
should be, meaning that all his matters relate to Torah and 
mitzvot and are not lacking in any way, but instead are in a state 
of perfection in him, then even when he is engaged in matters 
of the world as prescribed by Torah and detailed in Shulchan 
Aruch, they are in a way that all his deeds are for the sake of 
Heaven.1066   

In other words, not only matters that relate to serving 
HaShem- ה״והי  are for the sake of Heaven, but all his ways are 
for the sake of Heaven, as in the verse,1067 “Know Him in all 
your ways,” such that not only his deeds that are mitzvot are 
holy, such as eating on Shabbat, but all his other matters are 
done in preparation to the mitzvot that follow them.1068 

This accords with the example given in the discourse 
about engaging in business dealings, “that one’s intention in 
earning a profit, should be so that he can fulfill the mitzvot in 

 
1065 See Ohr HaTorah, Inyanim p. 143; Sefer HaMaamarim 5627 p. 56 and on. 
1066 See Mishnah Avot 2:12 
1067 Proverbs 3:6 
1068 Mishneh Torah, Hilchot De’ot 3:3 
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action, such as the mitzvah of giving charity and doing acts of 
lovingkindness.  (In other words, he fulfills the mitzvot through 
the profit, whether it is the mitzvah of giving charity (Tzedakah) 
or whether it is any other mitzvah.  For, as known, mitzvot are 
not to be done for free, without any expenditure,1069 but one 
must acquire them at a cost.)  Similarly, [his engaging in 
securing a livelihood is] so that his mind and heart will be free 
to be occupied in the study of Torah and the service of the heart, 
which is prayer,” (which also is like preparing oneself to fulfill 
the mitzvot). 

The discourse adds another matter that, “when one does 
so, not only does he profit during the time that he learns Torah, 
by literally enlivening his soul and illuminating it with the light 
of Torah and prayer, but beyond this, when he engages in 
business as it should essential be, (that is, for the sake of 
Heaven), he then is automatically careful [to conduct himself 
according to Torah law (Halachah) by] refraining from 
deception, theft, dishonesty and falsehood, because he knows 
that these things are detestable to HaShem- ה״והי , blessed is He, 
and therefore, how can he do something that is in opposition to 
HaShem’s- ה״והי  Godliness. 

Furthermore, there is an illumination of the simple faith 
that is embedded in the heart of every Jew in him, which is the 
faith that “it is the blessing of HaShem- ה״והי  that enriches,”1070 
and that blessings only come from HaShem- ה״והי , blessed is He, 
if his business dealings are done in a manner that the blessings 
of HaShem- ה״והי , blessed is He, are fitting for him.” 

 
1069 See Zohar II 128a 
1070 Proverbs 10:22 
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(In contrast, if a person becomes completely entrenched 
and preoccupied [both intellectually and emotionally] in his 
business affairs, to the point that he is completely absorbed in 
them, then in addition to the detriment of this undesirable 
matter, in and of itself, which indicates that he harbors the 
thought that “my own strength and the might of my own hand 
has made all this wealth for me,”1071 but it also causes a lack 
and diminishment in all matters and levels of ascent that he 
attained through serving HaShem- ה״והי , blessed is He, in prayer 
and in fulfilling Torah and mitzvot.) 

 
5. 
 

 This may be understood according to the lengthy 
explanation of his honorable holiness, the Mittler Rebbe, in his 
introduction to Derech Chayim.1072  [He points out that] there 
are those who do not have fear of sin (Yirat Cheit) in themselves 
to the same extent that they have fear of God (Yirat Elohi”m) 
in serving HaShem- ה״והי  in prayer, Torah study, and doing good 
deeds.   

The cause of this, is due to the depth that their hearts 
and minds are entrenched in earning a livelihood, as well as 
[being influenced by] the vanities of the times,1073 which bring 
confusion and slowly but surely, cause fear of God and fear of 
HaShem- ה״והי , blessed is He, to be uprooted.  This is what 
causes the descent of most people etc.   

 
1071 See Deuteronomy 8:17 
1072 See the introduction to Derech Chayim of the Mittler Rebbe, translated as 

The Path of Life. 
1073 Also see Mishneh Torah, Hilchot Yesodei HaTorah 7:1 
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In other words, their preoccupation with earning a 
livelihood is not as indicated by the verse,1074 “By the labor of 
your hands shall you eat,” meaning that the labor is solely done 
with the hands, [that is, in action, rather than in the 
preoccupation of one’s mind and heart.]  If only his mind would 
primarily be preoccupied in the matter of the teaching,1075 “I 
was created to serve my Maker!”  Rather, [he earns his 
livelihood] in a way that his head is also entrenched and 
absorbed in it, until his entire being becomes entrenched in his 
business affairs and preoccupation in earning his livelihood.   

This is to such an extent, that he worries that perhaps1076 
“his bread will be lacking,” causing his entire being to be 
consumed by this.  When a person reaches this point, not only 
are his actions not as they should be, but beyond this, it even 
causes lacking and diminishment in matters that he has attained 
through serving HaShem- ה״והי , blessed is He, in prayer, the 
study of Torah, and doing mitzvot, as well as in his 
understanding and grasp of HaShem’s- ה״והי  Godliness.  This 
can come to the point that he even becomes lacking in fear of 
God (Yirat Elohi”m) and even in fear of sin (Yirat Cheit) as it 
relates to his actual deeds. 
 The discourse continues and explains a general matter 
in regard to the root of the matter of livelihood.  That is, the 
verse states,1077 “At its left [is] wealth and honor.” At first 

 
1074 Psalms 128:2; See Likkutei Torah, Shlach 42d, Chukat 66c, and elsewhere. 
1075 Mishnah and Braita at the end of Kiddushin (according to the handwritten 

verse of the Shas (printed in Osaf Kitvei HaYad shel Talmud Bavli – Jerusalem 
5724); Also see Melechet Shlomo to Mishnayot Kiddushin there, and elsewhere.) 

1076 See Isaiah 51:14 
1077 Proverbs 3:16 
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glance, it is not understood why the verse divides them into two 
separate things.  However, the explanation is that there are two 
ways in which one’s livelihood may be earned.   

The first way is as stated by our sages, of blessed 
memory,1078 “What should a person do to become wealthy?  He 
should increase his business transactions etc.”  [Since this 
advice is given in Torah, it is understood that even on the side 
of holiness, it is possible for it to be in this way.]  In other words, 
he should increase in procuring and purchasing merchandise 
and increase the volume of his transactions, to a much greater 
degree than his capital.   

That is, he should do so beyond the measure of his own 
capacity and ability, to the extent that he even borrows money 
from others.  All this comes from the reasoning that his 
sustenance and livelihood are drawn to him specifically 
according to the natural order.  Therefore, for there to be 
additional abundance in his livelihood, there must necessarily 
be an additional abundance in the vessels, and since his 
principal capital and vessels are inadequate, he therefore 
requires the vessels of others, and must borrow money from 
them etc.  However, this way is only the limited aspect (Gvul) 
on the side of holiness. 
 Now, there is another way to earn a livelihood, which is 
not only called (“wealth-Osher- רשוע , but is called) “wealth and 
honor (Osher v’Kavod- דובכו רשוע ).”  In this case, even with a 
small number of transactions, “it is the blessing of HaShem-

ה״והי  that enriches,”1079 in that he is given wondrous success that 

 
1078 Talmud Bavli, Niddah 70b 
1079 Proverbs 10:22 
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is not commensurate to the receptacles that he made, in that this 
is a type of success that transcends the natural order.   

About this our sages, of blessed memory, said,1080 
“Whoever takes the yoke of Torah upon himself – [the yoke of 
the government and] the yoke of worldly cares is removed from 
him; however whoever casts off the yoke of Torah from himself 
– [the yoke of the government and] the yoke of worldly cares 
are placed upon him.”   

In other words, if he casts the yoke of Torah from 
himself, his powers of delving his understanding, grasp, and 
reasoning, all of which should have been involved only in 
matters of Torah, become entrenched and absorbed in matters 
of livelihood, [until he descends] to the lowest level, and the 
yoke of worldly worries is placed upon him.   

That is, his livelihood will have to be earned by 
increasing the volume of his transactions etc., to the point that 
it becomes a heavy yoke upon him, meaning that for the sake of 
earning a livelihood he will even do things for which there is no 
intellectual room, but are solely done in the way of a yoke,  only 
that this yoke is from the opposite side, meaning the yoke of the 
side opposite holiness, rather than the yoke of holiness. 
 The advice given to remedy this, is to accept the yoke 
of Torah and the yoke of mitzvot upon himself.  That is, even 
though, in his current state, due to the constraints and pressure 
he endures on account of his coarseness, or even simply due to 
his physicality, to the extent that he has no relation to 
understanding and grasping matters of HaShem’s- ה״והי  
Godliness, and certainly has no relation to delving into them 

 
1080 Mishnah Avot 3:5 
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(Ha’amakah), he nevertheless gives himself over and invests 
himself into accepting the yoke of Torah upon himself, and he 
also does so in regard to the yoke of serving HaShem- ה״והי  in 
prayer, as well as accepting the yoke of the mitzvot.   

This causes that “the yoke of worldly cares is removed 
from him,” whether it in a manner that accords to the natural 
order, or even success in a manner that is beyond the natural 
order, so that with only a minimum of vessels he nonetheless 
receives abundance of livelihood. 
 

6. 
 

 The discourse continues to explain the matter of the 
letter Hey-ה of the side of holiness.  Namely, it refers to when 
the three garments of the soul – thought, speech and action 
(Machshavah, Dibur, Ma’aseh) – are filled with the light of 
holiness, in which case all one’s actions are for the sake of 
Heaven.  Automatically, this leads to the fact that the essence 
of the one who acts is as it should be.   

The example given for this is that of a charity fundraiser 
(Gabai Tzedakah) and the like.  That is, because of his elevation 
(in that he is like the “charity fundraiser” (Gabai Tzedakah) 
above, in HaShem’s- ה"והי  Godliness, which is the matter of 
Foundation-Yesod of Zeir Anpin, as discussed above in chapter 
three), he can possibly come to have a sense of ego and self-
importance.  Nevertheless, his words are soft-spoken and are 
said in such a way that he brings others close to his views.   

Even though, at times, his occupation [in collecting 
charity (Tzedakah)] must be by way of forcefulness, [to the 
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extent that sometimes force must be exerted in this, as it 
states,1081 “Charity may be extracted by force,”] in that he must 
stand his ground about the matter, with strength of conviction 
and forcefulness, so that it should be done beyond the letter of 
the law, and the like, nevertheless, he speaks softly and with 
words of reason, distancing himself from haughtiness to the 
endth degree. 
 This is as explained in the teaching of the Baal Shem 
Tov1082 on the verse,1083 “Any meal offering that you bring to 
HaShem- ה״והי   may not be made leavened, for you may not burn 
up any leaven and any [date] honey as a fire-offering to 
HaShem- ה"והי . You shall bring them as a first-fruit offering 
etc.”  (That is, at first glance, this appears to be a contradiction.  
For, if “any leavening or [date] honey” is undesirable, why then 
is it brought as a first-fruit offering?)   

He explains that when the verse states, “You may not 
burn up any leaven and any [date] honey as a fire-offering to 
HaShem- ה"והי ,” this refers to the matter of serving HaShem-

ה״והי , blessed is He, with haughtiness and self-elevation.  For it 
only is a first-fruit offering, meaning, that when a person first 
comes close to HaShem- ה״והי , blessed is He, is it permissible 
for him to have a degree of self-elevation.   

[This is like1084 the teaching of our sages, of blessed 
memory,1085 “A Torah scholar must have an eighth of an eighth 

 
1081 See Beit Yosef and Tur, Yore De’ah, Siman 248 
1082 Keter Shem Tov, Section 393 
1083 Leviticus 2:11 and on. 
1084 See Likkutei Sichot Vol. 22, p. 162, note 32; Reshimot, Booklet 15, p. 34 

and on; Sichah talk of the 2nd day of Shavuot, 5711 (Torat Menachem, Vol. 3, p. 151 
and on). 

1085 Talmud Bavli, Sotah 5a 
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[of arrogance],” which only applies at the beginning of one’s 
service of HaShem- ה״והי , blessed is He, since, if he has no sense 
of self-importance at all, his heart will not be uplifted to come 
and serve HaShem- ה״והי , blessed is He, in the first place, for he 
will say to himself, ‘Who am I and what am I [that I could come 
to serve HaShem- ה"והי ].’”1086   

The same applies to the matter of [date] honey (Dvash-
שבד ), which refers to pleasure (Ta’anug).  That is, [at the 

beginning of one’s service of HaShem- ה״והי , blessed is He, his 
study of Torah may be] as in the teaching of our sages, of 
blessed memory, who said,1087 “A person should always engage 
in the study of Torah, even if it is not for the sake of Heaven,” 
meaning that he studies because of the pleasure he has from the 
intellect of Torah.] 

However, later, in regard to the upper altar, the verse 
specifies,1088 “You may not burn up any leaven and any [date] 
honey as a fire-offering to HaShem- ה״והי .”  That is, they do not 
ascend as a pleasing aroma to HaShem- ה"והי  (Rei’ach 
Nicho’ach LaHaShem- ה"והיל חוחינ חיר ), meaning that self-
elevation does not bring satisfaction of spirit (Nachat Ru’ach-

חור תחנ ) before Him, God forbid that one should think so.  For, 
as the verse states,1089 “Every haughty heart is an abomination 
to HaShem- ה״והי ,” which applies to even the minutest measure 

 
1086 Torah Ohr, Megillat Esther 92b; Likkutei Torah, Bamidbar 15c; Also see 

the introduction of the Mittler Rebbe to Imrei Binah, translated as The Gateway to 
Understanding. 

1087 Talmud Bavli, Pesachim 50b 
1088 Leviticus 2:11 and on. 
1089 Proverbs 16:5 
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of haughtiness, (as in the words of Talmud there,1090 “he should 
have no element of it and no part of it”). 

 
7. 
 

 The discourse continues that all the above applies in 
regard to the letter Hey-ה of the side of holiness (Kedushah), 
referring to the three garments of the soul – thought, speech and 
action (Machshavah, Dibur, Ma’aseh) – that are filled with the 
light of holiness, thus leaving no room for any matters of 
darkness which cause lacking, diminishment, or opposition to 
the light of holiness and to matters that relate to holiness. 
 However, the letter Kof-ק refers to thought, speech and 
action (Machshavah, Dibur, Ma’aseh) of the side opposite 
holiness.  The letter Kof-ק is made from the letter Reish-ר.  That 
is, [the two lines of] the letter Reish-ר refer to thought and 
speech (Machshavah and Dibur) of the side opposite holiness. 

That is, when a person is full of distracting thoughts that 
are alien to Godliness, and has shameful ruminations in his 
mind, and similarly, when he speaks words that are not directed 
to serving HaShem- ה״והי , blessed is He, which not only refers 
forbidden speech, such as the evil tongue and slander or the like, 
but also refers frivolous chatter (Dvarim Beteilim), this brings 
about the long leg of the letter Kof-ק [that descends unto death] 
and refers to wrong action (Ma’aseh), meaning that he also falls 
into actions that are the opposite of goodness, Heaven forbid. 

(In other words, not only are thought and speech 
(Machshavah and Dibur) of the side opposite holiness not in 

 
1090 Talmud Bavli, Sotah 5a ibid. 
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accord to how they should be, but beyond this, they ultimately 
bring a person to wrong action (Ma’aseh).  This is like the 
explanation above regarding worrying about one’s livelihood, 
that these worries even cause a lacking and diminishment in the 
levels he attained through toiling in serving HaShem- ה״והי  
through prayer and Torah study.) 
 This is similar to the explanation of the Rav, the Maggid 
of Mezhritch1091 on the verse,1092 “Who has no slander on his 
tongue,” that when a person speaks frivolous chatter (Devarim 
Beteilim) or the evil tongue (Lashon HaRa), the breath of his 
voice ascends above and accuses him.  Then, when he 
subsequently studies Torah, the voice and breath of his Torah 
learning also ascends.  However, his first voice accuses and 
blocks his second voice from ascending.   

This is the meaning of verse, “Who has no slander on 
his tongue.”  That is, the righteous (Tzaddik) does not slander 
himself, whereas the wicked (Rasha) slanders himself.  In other 
words, his evil tongue slanders and accuses the words of Torah 
that he subsequently learns. 
 The explanation is that the tongue of man is as 
expressed in the verse,1093 “I place before you today the life and 
the good, and the death and the evil.”  That is, it is possible for 
a person to speaks holy words, which generally are the letters 
of Torah and prayer, and it also is possible for him to speak 
forbidden speech, or at the very least, empty and frivolous 
chatter (Devarim Beteilim).  However, when he speaks 

 
1091 Ohr Torah, Section 204; Likkutei Amarim, Section 219 
1092 Psalms 15:3 
1093 Deuteronomy 30:15 



 

  
390 

forbidden speech and even when he speaks empty and frivolous 
chatter (Devarim Beteilim), his words ascend above to act as 
accusers and castigators against his words of Torah and prayer 
etc.   

Thus, the toil of the righteous (Tzaddik) must be in a 
way that,1094 “He has no slander on his tongue,” meaning that 
he does not permit frivolous chatter (Devarim Beteilim) to come 
upon his tongue, so that they cannot act as slanderers who 
obstruct his words of Torah and prayer.  However, if a person 
is not careful in this, he causes a lacking and diminishment in 
himself, to the point that he can fall into undesirable acts and 
even forbidden acts. 
 

8. 
 

 The discourse continues and explains that this is the 
meaning of the leg of the letter Kof-ק descending below.  For, 
as explained before, the form of the letter Kof-ק is similar to the 
form of the letter Hey-ה.  The difference between them is that 
the letter Hey-ה has two legs of equal length, whereas the left 
leg of the letter Kof-ק, descends below, as in the verse,1095 “Her 
feet descend unto death,” which refers to the leg of the letter 
Kof-ק.   

This is as in the teaching of our sages, of blessed 
memory,1096 “Gavriel descended and implanted a reed into the 
sea, and a sandbar grew around it, and upon it the great city of 

 
1094 Psalms 15:3 
1095 Proverbs 5:5 
1096 Talmud Bavli, Shabbat 56b; Sanhedrin 21a 



 

 
391 

Rome, who is the oppressor of Israel, was built.”1097  The “reed” 
refers to the [leg of the] letter Kof-ק, which becomes the 
external husks of Kelipah and the side opposite holiness, that 
acts as the oppressor of Israel. 
 On the teaching of Zohar that,1098 “He planted a reed 
into the Great Sea,” his honorable holiness, the Tzemach 
Tzeddek, explains1099 that the “reed” (Kaneh- הנק ) refers to the 
masculine aspect of the side opposite holiness, which derives 
vitality from the aspect of Kingship-Malchut of the side of 
holiness, which is called the Great Sea (Yama Rabba-  אמי

אבר ).1100  For, the Sefirah of Kingship-Malchut of the world of 
Emanation (Atzilut), (called the Great Sea), her “feet descend 
unto death.”   

It thus is possible for the side opposite holiness to derive 
vitality from her, (that is, “He planted a reed into the Great 
Sea”).  This comes about when a person falls into doing things 
that are the opposite of goodness etc., by which he adds vitality 
to the external husks of Kelipah, to the point that “the great city 
of Rome, the oppressor of Israel,” is built upon it.  About this 
our sages, of blessed memory, said,1101 “Tyre did not become 
filled [that is, it did not become a great metropolis] until 
Yerushalayim was destroyed.” 

 
1097 See Rashi to Talmud Bavli, Shabbat 56b ibid. 
1098 Note: Zohar III 251b 
1099 Ohr HaTorah [Toldot] 141b 
1100 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
1101 Rashi to Genesis 25:23 
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 More specifically, [this may be better understood] 
according to the lengthy explanation1102 of the verse,1103 “For 
he found her in the field-Sadeh- הדש , the betrothed girl cried out, 
but she had no savior.”  The meaning of “field-Sadeh- הדש ” here 
is “wilderness-Midbar- רבדמ ,” (as explained by Radak),1104 as in 
the verse,1105 “A wilderness where no man dwells.”  For the toil 
of man is to bring about what the verse states,1106 “It is the 
splendor of man to dwell in a house,” referring to,1107 “A 
beautiful dwelling, a beautiful wife, and beautiful vessels.”  As 
Tikkunei Zohar states,1108 this refers to the soul and its service 
of HaShem- ה״והי , blessed is He, in fulfilling Torah and mitzvot 
in a beautiful way, by which he fulfills the verse, “It is the 
splendor of man to dwell in a house.”   

However, a “wilderness-Midbar- רבדמ ” is a place 
“where no man dwells,” meaning that the “Supernal Man” upon 
the throne1109 does not dwell there.  About this the verse states, 
“For he found her in the field-Sadeh- הדש , the betrothed girl 
cried out, but she had no savior.”  That is, the field-Sadeh- הדש  
is where Esav is, about whom the verse states,1110 “Esav [was a 
skillful hunter] a man of the field-Sadeh- הדש ,” in that he is of 
the side opposite holiness.   

 
1102 Note: Ohr HaTorah [Toldot] 143b [and on]. 
1103 Deuteronomy 22:27 
1104 See Sefer HaShoroshim and Sefer Michlol of the Radak, cited in Ohr 

HaTorah ibid. 
1105 See Jeremiah 2:6 
1106 Isaiah 44:13 
1107 Talmud Bavli, Brachot 57b 
1108 Tikkunei Zohar, Tikkun 6 (22b) 
1109 See Likkutei Torah, Naso 20c and elsewhere. 
1110 Genesis 25:27 
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It is in the field-Sadeh- הדש  that he finds the “girl-
Na’arah- הרענ ,” which in the verse is spelled,  “Na’ar- רענ ” 
missing the letter Hey-ה, in that “she has not yet received a 
male”1111 (meaning that she lacks the Hey-ה of the side of 
holiness).  In that case, “the man seizes her etc.,”1112 meaning 
that he temporarily has power over her, to the point that, “the 
girl cried out, but she had no savior.”  (In contrast, if the light 
of holiness fills all of one’s matters, he does not come to be in 
the “field-Sadeh- הדש ,” which is “a wilderness where no man 
dwells.”) 

Even so, the verse states,1113 “no one shall be banished 
from Him,” which is the meaning of the continuation of the 
verses,1114 “Only the man shall die, but you shall do nothing to 
the girl.”  This is as explained by his honorable holiness, the 
Tzemach Tzeddek,1115 on the word only-Levado- ודבל ,” that 
when all the sparks of holiness that were in him, are refined and 
extracted from him, so that all that remains is the evil alone, he 
automatically falls.   

This is because all the vitality that [the husks-Kelipot of 
evil] have is just what they derive from the sparks of holiness.  
[This is like the explanation (in chapter one) that the letters Kof-
  [.ש-derive their sustenance from the letter Shin ר-and Reish ק
Thus, when all the sparks of holiness are extracted from him, as 
explained about the verse,1116 “He devoured wealth but he will 

 
1111 Zohar II 38b 
1112 Deuteronomy 22:25 
1113 Samuel II 14:14 
1114 Deuteronomy 22:24-26 
1115 Ohr HaTorah Toldot ibid. p. 144b and on. 
1116 Job 20:15; See Torah Ohr, Chayei Sarah 15c 
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vomit it; God will purge it from his gut,” so that all that remains 
is the evil, and then “only the man shall die.”   

However, “you shall do nothing to the girl,” and she 
shall rise again from her fall to the aspect of the field-Sadeh-

הדש .  This is because only her “feet descend unto death,” 
whereas [about her innerness]1117 the verse states,1118 “I shall 
not give My glory to another,” and she therefore remains in her 
state of wholeness.   

Nevertheless, since she was temporarily in the field-
Sadeh- הדש , this caused vitality to be derived by the side 
opposite holiness, which is the matter of the “reed” of the letter 
Kof-ק that descends below.  All this is because the light of 
holiness did not fill the three garments of thought, speech, and 
action (Machshavah, Dibur, Ma’aseh). 

 
9. 
 

 The discourse continues that this is the meaning of the 
verse,1119 “The pit (Bor- רוב ) was empty, no water was in it.”  
That is, there is a “well-Be’er- ראב ,” spelled with the letter 
Aleph-א, and there is a “pit-Bor- רוב ,” spelled with the letter Vav-
-The “well-Be’er  .ו ראב ” with the letter Aleph-א refers to the 
soul, as the verse states,1120 “[You are] a spring of gardens, a 
well of living waters-Be’er Mayim Chayim- םייח םימ ראב .”  That 
is, just as a well (Be’er- ראב ) flows from below to above, through 

 
1117 See the preceding discourse of this year, 5718, entitled “Bati LeGani – I 

have come to My garden,” Ch. 5. 
1118 Isaiah 42:8 
1119 Genesis 37:24 
1120 Song of Songs 4:15 
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which abundant waters come, the same is true of the soul, that 
through its descent into the body, which is like a lowly [and 
empty] pit-Bor- רוב , nonetheless, when a person engages in the 
study of Torah and the fulfillment of the mitzvot, specifically 
through this, his soul ascends with greater strength, from 
elevation to elevation.   

This is the meaning of the verse, “[You are] a spring of 
gardens-Ma’ayan Ganim- םינג ןיעמ .”  That is, through the soul 
coming to the aspect of being a “well-Be’er- ראב ” from which 
HaShem’s- ה״והי  Godliness flows into revelation, that comes 
about through toil in serving HaShem- ה״והי , blessed is He, by 
refining the body and animalistic soul, it comes to be  “a spring 
of gardens-Ma’ayan Ganim- םינג ןיעמ .”   

The garden-Gan- ןג  refers to the Garden of Eden, as the 
verse states,1121 “HaShem- ה״והי  God, planted a garden-Gan- ןג  in 
Eden.”  The word “gardens-Ganim- םינג ” in the plural, refers to 
the two levels of the Garden of Eden (Gan Eden), these being 
the lower Garden of Eden (Gan Eden HaTachton) and the upper 
Garden of Eden (Gan Eden HaElyon), which is the “water 
trough”1122 and the “river of delight” brought about by the 
ascent of the souls in the Garden of Eden (Gan Eden). 
 Now, this requires further explanation, because at first 
glance, it is not understood.  Namely, since the word “gardens-
Ganim- םינג ” refers to the Garden of Eden (Gan Eden), whether 
the lower Garden of Eden (Gan Eden HaTachton) or the upper 
Garden of Eden (Gan Eden HaElyon), how can it be that 
through the “well of living waters-Be’er Mayim Chayim-  ראב

 
1121 Genesis 2:8 
1122 See Targum Onkelos to Genesis 30:38 and elsewhere. 
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םייח םימ ,” referring to the toil of the soul as it is below, there can 
be additional influence in the “gardens-Ganim- םינג ,” so that it 
becomes  a “spring” (Ma’ayan- ןיעמ ) in the gardens (Ganim-

םינג )? 
 This question is further strengthened based on the 
statement of his honorable holiness, the Rebbe Maharash,1123 in 
explanation of the words of our sages, of blessed memory,1124 
“Know from where (MeAyin- ןיאמ ) you came, and to where 
(LeAn- ןאל ) you are going.”  It is explained in Likkutei Torah1125 
that “From where (MeAyin- ןיאמ ) you came” refers to the upper 
Garden of Eden (Gan Eden HaElyon), and “to where (LeAn-

ןאל ) you are going” refers to the lower Garden of Eden (Gan 
Eden HaTachton).  That is, the word “An- ןא ” means “place-
Makom- םוקמ ,” as in the verse,1126 “To which place-Anah- הנא  is 
your face destined,” indicating that this word refers to physical 
space (Makom- םוקמ ).   

In the same way, in regard to the matter of “to where are 
you going-LeAn Atah Holech- ךלוה התא ןאל ,” as it relates to the 
lower Garden of Eden (Gan Eden HaTachton), it is applicable 
to use the word “place-Makom- םוקמ ”  about it.  (This is because 
[the lower Garden of Eden] is related to this world (Olam 
HaZeh) which is within the parameters of space and time.) 
 This accords with what his honorable holiness, the 
Rebbe Maharash, explained about the difference between the 
word “from where-MeAyin- ןיא ”” and the word “to where-LeAn-

 
1123 Note: [Hemshech] “v’Kachah” [5637] Ch. 58 and on [Sefer HaMaamarim 

5632 Vol. 2 p. 525]. 
1124 Mishnah Avot 3:1 
1125 Likkutei Torah, Bamidbar 2a 
1126 Ezekiel 21:21 
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ןאל .”  That is, the word “from where-MeAyin- ןיאמ ” contains the 
letter Yod-י, whereas the word “to where-An- ןאל ” is missing the 
letter Yod-י.   

The letter Yod-י here, refers  “the letter Yod-י by which 
the coming world (Olam HaBa) was created,”1127 which is the 
aspect of Understanding-Binah.1128  Likewise, the upper Garden 
of Eden (Gan Eden HaElyon) is also the aspect of  
Understanding-Binah, and it is with the letter Yod-י of Wisdom-
Chochmah that the coming world (Olam HaBa) was created.1129 
 However, according to this, we must understand why 
such a thing arose before Him, for the soul to descend and 
manifest within the body.  Is it not so, that before its descent it 
was in the aspect of “nothingness-Ayin- ןיא ”?  Why then did it 
descend into the body, and descend “from a high peak to a deep 
pit”?1130   

May it only be that it will return to the same place where 
it originally was before its descent!  Is it not so that all paths are 
fraught with danger?1131  Moreover, after all is said and done, it 
seems that its ascent is only to the lower Garden of Eden (Gan 
Eden HaTachton), which is the matter of the words, “To where 
(LeAn- ןאל ) you are going,” [without the Yod-י]. 
 However, the explanation is what our sages, of blessed 
memory, stated,1132 “One hour of repentance and good deeds in 

 
1127 Talmud Bavli, Menachot 29b 
1128 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Eighth (Binah). 
1129 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Eighth (Binah) and Gate Nine (Chochmah) ibid. 
1130 See Talmud Bavli, Chagigah 5b 
1131 See Talmud Yerushalmi Brachot 4:4; Likkutei Torah, Acharei 25c 
1132 Mishnah Avot 4:17 
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this world is better than all the life of the world to come (Olam 
HaBa).” The statement, “all the life of the world to come (Olam 
HaBa),” refers to all the upper worlds, including the upper 
Garden of Eden (Gan Eden HaElyon), about which they said 
that repentance (Teshuvah) and good deeds are even better. 
 It therefore is explained that there are three levels.  The 
first level is this world (Olam HaZeh), the second level is the 
Garden of Eden (Gan Eden) as it is, in and of itself, and the third 
level is the addition, in that through working the garden, we add 
to it, as the verse states,1133 “HaShem- ה״והי  God took the man 
and placed him in the Garden of Eden (Gan Eden), to work it 
and to guard it.”   

This indicates that through our toil we add to the Garden 
of Eden (Gan Eden).  This is like how it physically is, that 
through toiling in a [physical] garden below, we add to the 
growth of better fruits etc.  The same is true spiritually, in the 
Garden of Eden (Gan Eden).  That is, through our toil in 
“working it” (LeAvdah- הדבעל ) referring to fulfilling the 248 
positive commandments, and our toil in “guarding it” 
(LeShamrah- הרמשל ) referring to desisting from the 365 
negative commandments (as translated by Targum Yonatan on 
this verse), additional light and illumination is drawn into the 
Garden of Eden (Gan Eden). 
 The general difference is that this world-Olam HaZeh is 
from the aspect of the emotional qualities (Midot), as the verse 
states,1134 “Remember Your mercies HaShem- ה״והי , and Your 

 
1133 Genesis 2:15 
1134 Psalms 25:6; See Likkutei Torah, Masei 92a and elsewhere. 
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kindnesses, for they are of the world.”1135  Similarly, this is why 
it states,1136 “Six days did HaShem- ה״והי  make the heavens and 
the earth,” in which the verse specifies “six days-Sheshet 
Yamim- םימי תשש ,” rather than, “In six days-b’Sheshet Yamim-

םימי תשש  1137”.ב
 Higher than this [world] is the Garden of Eden (Gan 
Eden), which is the matter of the qualities of the mind (Mochin).  
This is why in the Garden of Eden (Gan Eden) there is the 
matter of understanding and grasp in a way that matters are 
perceived to their ultimate truth, so that it states about it,1138 
“You have seen a clear world.”  Nevertheless, even the 
revelations in the Garden of Eden (Gan Eden) are of the aspect 
of the light of HaShem- ה״והי  that fills all worlds (Memaleh Kol 
Almin).  This is why repentance (Teshuvah) is of no assistance 
there, being that repentance (Teshuvah) stems specifically from 
the light of HaShem- ה״והי , blessed is He, that transcends and 
surrounds all worlds (Sovev Kol Almin).   

In other words, in the state that a person arrives at the 
Garden of Eden (Gan Eden), whether it is as expressed in the 
teaching,1139 “[Happy is he who arrives here] with his Torah 
learning in his hand,” or whether it is the opposite, Heaven 
forbid, they remain fixed in such a state.  For, in the Garden of 
Eden (Gan Eden) there only is an illumination of the light of 

 
1135 Though the word “MeiOlam- םלועמ ” is normally translated as “[for they 

are] eternal,” nevertheless, it is explained that the word also bears the additional 
meaning, “of the world-MeiOlam- םלועמ ,” in that the seven lower Sefirot relate 
outward, to the worlds, as explained in the earlier discourses of this year. 

1136 Exodus 20:11 
1137 See Zohar I 247a; Zohar III 298b; Sefer HaMaamarim 5708 p. 272. 
1138 Talmud Bavli, Pesachim 50a 
1139 Talmud Bavli, Pesachim 50a 
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HaShem- ה״והי , blessed is He, that fills all worlds (Memaleh Kol 
Almin), and is in a manner that each matter comes to its specific 
place and level.1140 
 However, through our toil in serving HaShem- ה״והי , 
blessed is He, by “working it” (LeAvdah- הדבעל ) and “guarding 
it” (LeShamrah- הרמשל ), through which we bring about 
“satisfaction of spirit (Nachat Ru’ach) before Me, that I 
commanded and My will was done,”1141 referring to fulfilling 
of HaShem’s- ה"והי  Supernal will, which  transcends the light of 
HaShem- ה״והי , that fills all worlds (Memaleh Kol Almin), 
meaning, that it is the aspect of HaShem’s- ה״והי  Godliness that 
surrounds and transcends all worlds (Sovev Kol Almin), we 
thereby draw this additional light (Ohr) into the Garden of Eden 
(Gan Eden). 
 This is specifically brought about through our toil in 
serving HaShem- ה״והי , blessed is He, by fulfilling Torah and 
mitzvot below [in this world].  That is, “the Torah was not given 
to the ministering angels,”1142 but was specifically given to 
souls as they are within bodies, within the concealments and 
constraints of this physical world, which is the lowest level, in 
that there are no lower levels (as explained in Tanya).1143  That 
is, in spite of the constraints and difficulties, one toils in serving 
HaShem- ה״והי , blessed is He, in a way of restraining (Itkafiya) 
and transforming (It’hapcha) the side opposite holiness. 

 
1140 See Likkutei Torah Pinchas 75c; Drushim L’Yom HaKippurim 70a. 
1141 Torat Kohanim and Rashi to Leviticus 1:9; Sifrei and Rashi to Numbers 

28:8. 
1142 Talmud Bavli, Brachot 25b; Kiddushin 54a 
1143 See Tanya, Likkutei Amarim, Ch. 35 & 36, and elsewhere. 
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 This then, is the meaning of “to where (LeAn- ןאל ) you 
are going,” in that it is specifically through serving HaShem-

ה״והי , blessed is He, with repentance (Teshuvah) and good deeds 
in this world (Olam HaZeh), that we thereby even have an effect 
on the “nothing-Ayin- ןיא ” that is higher than the life of the 
coming world (Olam HaBa), (that is, higher than the upper 
Garden of Eden – Gan Eden HaElyon). 
 This then, is the meaning of the verse,1144 “[You are] a 
spring of gardens-Ma’ayan Ganim- םינג ןיעמ .”  That is, even in 
the “gardens-Ganim- םינג ,” meaning the lower Garden of Eden 
(Gan Eden HaTachton) and even the upper Garden of Eden 
(Gan Eden HaElyon), there is the addition of the matter of the 
“wellspring-Ma’ayan- ןיעמ ,” which refers to the limitless light 
of the Unlimited One, HaShem- ה״והי , blessed is He, that 
transcends the aspect of the light of HaShem- ה״והי , blessed is 
He, that fills all worlds (Memaleh Kol Almin).  This is brought 
about through the “well of living waters-Be’er Mayim Chayim-

םייח םימ ראב ,” which refers to the toil in service of HaShem-
ה״והי , blessed is He, as the soul serves Him within the 

constraints and difficulties of matters of this physical world.  
This is analogous to the waters of a well, which initially are 
salty, but by passing through the constraints and pressure of the 
veins of the earth, become living waters-Mayim Chayim-  םימ

םייח .1145 
 

 
 

 
1144 Song of Songs 4:15 
1145 See Ohr HaTorah, Chukat p. 847 and p. 911 and on. 
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10. 
 

 The discourse continues and explains that,1146 “The pit 
was empty-Reik- קר .”  The word “empty-Reik- קר ” (that is, the 
letters Reish-ר and Kof-ק, which cause the side of shame to 
appear), is the “pit-Bor- רוב ” (spelled with a Vav-ו, unlike the 
word “well-Be’er- ראב ,” spelled with an Aleph-א).  About this 
our sages, of blessed memory, commented [on the verse, “The 
pit was empty, there was no water in it],1147 “From the fact that 
it states ‘the pit was empty’ do we not already know that ‘there 
was no water in it’?  Thus, what is the verse coming  to teach 
us by adding, ‘there was no water in it’?  It comes to teach us 
that though there was no water in it, but there were snakes and 
scorpions in it.” 
 That is, the “empty pit-Bor Reik- קר רוב ,” is the pit (Bor-

רוב ) of the animalistic soul, and “there is no water” in it.” 
However, it is filled with snakes and scorpions, these being 
distracting thoughts that are alien (Machshavot Zarot) to 
Godliness.  This is the matter of the letter Kof-ק, in that they are 
“like an ape-Kof- ףוק  next to a man-Adam- םדא .”1148   

The word “man-Adam- םדא ” refers to thought, speech 
and action (Machshavah, Dibur, Ma’aseh) [of the side of 
holiness].  That is, the Aleph-א refers to thought (Machshavah), 
and the Dalet-ד and Mem-מ refer to speech (Dibur- רובד ) and 
action (Ma’aseh- השעמ ).  However, the side of the external 

 
1146 Genesis 37:24 
1147 Talmud Bavli, Shabbat 22a; Midrash Bereishit Rabba 84:16 
1148 See Zohar 148b; Etz Chayim, Shaar 48, Ch. 3; Shaar 49, Ch. 3; Shaar 

HaKavanot, Drushei Seder Shabbat, Drush 1 (Kabbalat Shabbat); Ohr HaTorah 
(Yahal Ohr) to Tehillim, p. 358. 
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husks of Kelipah, is only like “an ape-Kof- ףוק  next to man-
Adam- םדא .”  This is because on the side of holiness, the thought, 
speech and action Machshavah, Dibur, Ma’aseh) are filled with 
the light and illumination of holiness (Kedushah), whereas on 
the side opposite holiness they are filled with distracting 
thoughts that are alien (Machshavot Zarot) to Godliness. 
 The explanation is that the primary matter of man-
Adam- םדא , is as expressed in the verse,1149 “I am likened-
Adameh- המדא  to the Supernal One,” referring to the man-Adam-

םדא  of the side of holiness.  In contrast, the matter of the external 
husks of Kelipah is that they only liken themselves to holiness, 
to the extent that an ape-Kof- ףוק  is likened to a man-Adam- םדא .  
However, they are not the true matter of man-Adam- םדא , but are 
only “the man of the field-Sadeh- הדש ,” (as explained above 
about the verse,1150 “If the man finds the betrothed girl in the 
field-Sadeh- הדש  etc.”).   

The same is so of thought, speech, and action 
(Machshavah, Dibur, Ma’aseh), in that they are matters of man-
Adam- םדא .  That is, the Aleph-א refers to thought 
(Machshavah), and the Dalet-ד and Mem-מ refer to speech 
(Dibur- רובד ) and action (Ma’aseh- השעמ ), (as explained in 
Likkutei Torah).1151  That is, their true matter is as they are 
drawn from the Supernal thought, speech and action 
(Machshavah, Dibur, Ma’aseh), above, where they only are 
holy.  In contrast, the thought, speech, and action (Machshavah, 

 
1149 Isaiah 14:14; Sefer Asarah Ma’amarot, Maamar Em Kol Chai, Vol. 2, Ch. 

33; Shnei Luchot HaBrit 3a, 20b, and elsewhere. 
1150 Deuteronomy 22:25 
1151 Likkutei Torah, Beha’alotcha 31c 
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Dibur, Ma’aseh) of the side opposite holiness, is only “like an 
ape-Kof- ףוק  next to a man-Adam- םדא .” 
 Nonetheless, we still must better understand the 
statement that man-Adam- םדא  refers to thought, speech and 
action (Machshavah, Dibur, Ma’aseh), and that the Aleph-א 
refers to thought (Machshavah), and the Dalet-ד and Mem-מ 
refer to speech (Dibur- רובד ) and action (Ma’aseh- השעמ ).   

That is, there is a separation between the Aleph-א and 
the “blood-Dam- ם״ד ,”1152 in that the Aleph-א (thought-
Machshavah) is unto itself, whereas the “blood-Dam- ם״ד ” 
(speech-Dibur and action-Ma’aseh) are unto themselves, in a 
way that the Aleph-א enlivens the “blood-Dam- ם״ד .”   

Now, at first glance, this appears to be in contradiction 
to what we explained before (in chapter four) about the letter 
Hey-ה.  That is, it was explained that the two lines [of the letter 
Hey- ה  which are bound to each other] indicate thought 
(Machshavah) and speech (Dibur), which are bound to each 
other, whereas the left leg [of the letter Hey-ה] refers to action 
(Ma’aseh) which is separate from them, and that this is the 
meaning of the words, “I even actualized it-Af Aseeteev-  ףא

ויתישע ,” [in that the word “even-Af- ףא ,” makes a separation]. 
 However, the explanation is according to what his 
honorable holiness, the Rebbe Rashab,1153 whose soul is in 
Eden, said about the three garments (Levushim) of the soul; 
thought, speech and action.  He explains that the general 
difference between them is that the garment of thought 

 
1152 See Shnei Luchot HaBrit 21a; Ohr HaTorah ibid. 
1153 Note: [In the discourse entitled] “Vayomer… Lech” 5671 [Sefer 

HaMaamarim 5671 p. 43 and on]. 
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(Machshavah) is unique unto itself.  In contrast, the garment of 
speech (Dibur) is separate and external,1154 whereas the 
garment of action (Ma’aseh) is the external of the external, in 
which there are two manners.   

The first manner is as it is relative to the soul itself, in 
which case, thought is considered something unto itself (the 
Aleph-א of “man-Adam- םדא ”), whereas speech (Dibur) and 
action (Ma’aseh) come together (the “blood-Dam- ם״ד ” of 
“man-Adam- םדא ”).  This is because the garment of thought 
(Machshavah) is unified to the powers of the soul, and 
therefore, just as the powers of the soul are constantly found in 
man (rather than in the manner expressed in the verse,1155 “You 
will exchange them like a garment (Levush) and they will pass 
on,”) so likewise, thought (Machshavah) is constant. 
 Though it is true that in thought (Machshavah) there is 
also the matter of a garment (Levush), in that one thought can 
be exchanged with another thought, nevertheless, thought itself 
flows constantly, in that it is impossible for thought to cease, 
being that it is a garment that is unified (Levush Meyuchad) to 
the powers of the soul.   

In contrast, the garment of speech (Dibur) is a separate 
garment (Levush Nivdal), in that it is separate from the powers 
of the soul.  Therefore the verse states,1156 “There is a time to 
speak and a time to be silent from speaking.”  This is all the 
more so of the power of action (Ma’aseh), which not only is 
present in a human being (the speaker-Medaber) but is even 

 
1154 See Likkutei Torah, Behar 41a; Ohr HaTorah ibid. p. 900, and elsewhere. 
1155 Psalms 102:27 
1156 See Ecclesiastes 3:7 
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present in an animal (Chai), though [animals] have no 
knowledge (Da’at), as explained above.  Moreover, even in 
human beings (the speaker-Medaber), though little children and 
imbeciles have no knowledge (Da’at), they nevertheless have 
the power of action (Ma’aseh).1157 
 The general difference is that thought (Machshavah) is 
the revelation of one’s hidden essence to himself, and is 
unrelated to someone outside of himself.  This is not so of action 
(Ma’aseh) or even speech (Dibur).  For, the entire matter of 
speech (Dibur) is specifically for the purpose of revealing 
something to another.  From this it is understood that the 
distance between speech (Dibur) and action (Ma’aseh) relative 
to thought (Machshavah), is like the distance between one 
person relative to another person, compared to [the thoughts of] 
a person relative to himself. 
 However, the second manner, is after there already are 
the three matters of thought, speech, and action (Machshavah, 
Dibur, Ma’aseh) like the form of the letter Hey-ה.  That is, the 
letter Hey-ה is a single letter that has all three matters of thought, 
speech, and action in itself, in which thought and speech are 
bound together.  For, speech (Dibur) is the matter saying what 
he currently thinks, or at the very least, saying what he thought 
before.  This is not so of the power of action (Ma’aseh), since 
an action can be done unintentionally and in something that he 
was never involved with before,  only that when he does so, the 
action will be entirely disorderly, like the action of an animal 

 
1157 See Mishnah Arachin 1:4; Taharot 8:6; Talmud Bavli, Chulin 12b; Also 

see Ohr HaTorah, Inyanim p. 143; Sefer HaMaamarim 5627 p. 56 and on. 



 

 
407 

(Chai), which possess the matter of action, even without 
thought and speech.  
 

11. 
 

 The discourse concludes that this is what is meant by the 
statement in Zohar (about the letters Kof-ק and Reish-ר) that 
“they took hold of the letter Shin-ש,” meaning that they take a 
radiance of a radiance from the vitality of the side of holiness, 
and this is what sustains them. 
 This is as explained before, that all matters that are to 
their ultimate truth are of the side of holiness, whereas the side 
of the external husks of Kelipah is “like an ape-Kof- ףוק  next a 
man-Adam- םדא .”  It is in this that one must toil in service of 
HaShem- ה״והי , blessed is He, to transform the darkness and 
bitterness to light and sweetness, and as the verse states,1158 “He 
[the side opposite holiness] devoured wealth, but will vomit it, 
God will purge it from his gut,” to the point that1159 “only the 
man shall die,” (as explained in chapter eight).   

In other words, we must revert the Kof- ף״וק  back to 
being a Hey- א״ה , in that all one’s matters will be filled with the 
light of holiness (Kedushah).  This comes about through 
repentance and returning (Teshuvah) to HaShem- ה״והי , blessed 
is He, in all three lines and modes of serving Him, that is,  Torah 
study, prayer (Avodah), and acts of loving-kindness (Gemilut 
Chassadim).1160   

 
1158 Job 20:15; See Torah Ohr, Chayei Sarah 15c 
1159 Deuteronomy 22:24-26 
1160 Mishnah Avot 1:2 
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Through doing so, we transform the “falsehood-Sheker-
רקש ” and “treachery-Kesher- רשק ” of the world into a “board-

Keresh- שרק ” of holiness, meaning, into the “boards-Kerashim-
םישרק ” [of the Tabernacle (Mishkan)] which were made of 

standing acacia wood (Atzei Shitim Omdim- םידמוע םיטש יצע ).  
That is, we must transform the folly-Shtut- תוטש  of the side  
opposite holiness into holy folly-Shtut d’Kedushah-  תוטש

השודקד , which is the matter of serving HaShem- ה״והי , blessed is 
He, in a way that transcends reason and intellect.   

Through doing so, we build the Tabernacle (Mishkan-
ןכשמ ), about which it states,1161 “You shall build a Sanctuary for 

Me, and I will dwell within them-V’Shachanti b’Tocham-
םכותב יתנכשו ,” so that the verse,1162 “It is the splendor of man to 

dwell in a house,” which refers to the “dwelling place for the 
Holy One, blessed is He, in the lower worlds,”1163 will actually 
be fulfilled. 
  

 
1161 Exodus 25:8 
1162 Isaiah 44:13 
1163 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

13:6; Tanya Ch. 36, and elsewhere. 
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Discourse 14 
 

“Zeh Yitnu - 
This shall they give” 

 
Delivered on Shabbat Parshat Mishpatim, Parshat Shekalim,  
Shabbat Mevarchim Adar, 5718 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,1164 “This shall they give – everyone 

who passes through the census – a half shekel in the sacred 
shekel, the shekel is twenty gera, half a shekel as a portion to 
HaShem- ה״והי .”  Now, this must be understood.1165  For, since 
the amount that was given as consecration to the sacred 
(Kodesh) was only a half shekel, why then does the verse use 
the term “the sacred shekel-Shekel HaKodesh- שדקה לקש ” which 
relates to the whole shekel?  (That is, the verse specifies, “the 
sacred shekel-Shekel HaKodesh- שדקה לקש , the shekel is twenty 
gera.”)  In contrast, about the half shekel (which is what 
actually was consecrated as sacred-Kodesh), the verse does not 
say, “sacred-Kodesh- שדק ,” but only says, “half a shekel as a 
portion to HaShem- ה״והי .” 

We also must understand the specific wording, in that 
the verse states, “a half shekel in the sacred shekel-B’Shekel 

 
1164 Exodus 30:13 
1165 See the discourse entitled “Zeh Yitnu” 5658 (Sefer HaMaamarim 5658 p. 

119 and on); Also see the discourse entitled “Mizbach Adamah” in Ohr HaTorah, 
Yitro p. 1,024 and on. 
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HaKodesh- שדקה לקשב .”  At first glance, it should have stated, 
“a half shekel of the sacred shekel-M’Shekel HaKodesh-  לקשמ

שדקה .”  We must therefore understand why the verse specifies, 
“a half shekel in the sacred shekel-B’Shekel HaKodesh-  לקשב

שדקה .” 
 

2. 
 

 The explanation is that, when the Holy Temple was 
standing the purchase of the communal sacrificial offerings 
(Korbanot) was funded by this giving of the half shekel.1166  
However now, [when the Holy Temple is not standing] our 
prayers were established in place of the daily Tamid 
offerings.1167  Now, the matter of prayer (Tefillah) as it is below, 
is aligned corresponding to the matter of prayer (Tefillah) as it 
is above, in the Sefirah of Kingship-Malchut.1168  This is the 
meaning of the verse,1169 “I poured out my soul (Nafshi- ישפנ ) 
before HaShem- ה״והי .”   

The aspect of the Nefesh [level of the soul] refers to the 
Sefirah of Kingship-Malchut, and the matter indicated by “I 
poured out my soul (Nafshi- ישפנ ),” refers to prayer (Tefillah), 
which is in the Sefirah of Kingship-Malchut.  This is as 
stated,1170 “but I am prayer-Va’Anee Tefillah- הלפת ינאו ,” in 
which the word “I-Anee- ינא ” refers to the aspect of Kingship-

 
1166 Mishnah Shekalim 4:1; Mishneh Torah, Hilchot Shekalim 4:1 
1167 Talmud Bavli, Brachot 26b 
1168 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut), Gate Two (Yesod), and Gate Eight (Binah). 
1169 Samuel I 1:15 
1170 Psalms 109:4 
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Malchut,1171 which is in a state of “prayer-Tefillah- הלפת .”1172  
That is, the Sefirah of Kingship-Malchut prays and pleads to the 
Holy One, blessed is He, which is the matter of the “running” 
(Ratzo) desire and thirst of the aspect of Kingship-Malchut.  
This is as stated,1173 “So that my soul may sing to You and not 
be stilled etc.,” in that, “the lower fire constantly yearns for the 
upper fire but does not find it.”1174 
 Now, as the matter of prayer (Tefillah) is in the aspect 
of Kingship-Malchut, which is the Supernal ingathering of 
Israel (Knesset Yisroel- לארשי תסנכ ),1175 the matter of prayer 
(Tefillah) is drawn down to the general ingathering of the souls 
of Israel, and to each soul in particular.  We therefore must 
better understand the matter of prayer (Tefillah) as it is in the 
Sefirah of Kingship-Malchut.  For, [prayer-Tefillah] indeed 
makes sense as it relates to the soul as it manifests below.  That 
is, though [the Jewish soul] is “literally part of God from 
above,”1176 nevertheless, after its journey and descent through 
many levels until it comes to manifest in the animalistic soul 
and the body in this world, which is the greatest possible 
concealment and hiddenness, it is in a state of “running” (Ratzo) 
desire and thirst to ascend above.   

 
1171 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut), and Gate Ten (Keter). 
1172 See Zohar II 140a; Zohar I 178b, 77b, 86b 
1173 Psalms 30:13 
1174 See Zohar II 140a; Zohar I 178b, 77b, 86b 
1175 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
1176 See Tanya, Ch. 2; Also see at length (and the additional citations) in 

Mehutam Shel Yisroel, by Rabbi Yoel HaKohen Kahan, translated as On the Essence 
of the Jewish People, and the citations there. 
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In contrast, the Sefirah of Kingship-Malchut is one of 
the ten Sefirot, about which it states,1177 “He and His life force 
are one, and He and His organs are one.”  This being so, it is 
not understood what relation [the Sefirah of Kingship-Malchut] 
has to the matter of “running” (Ratzo) with desire and thirst, 
especially a thirst such as this, which is a constant fire, that 
burns continuously. 

 
3. 
 

 This may be better understood through prefacing with 
an explanation of the verse,1178 “For with You is the source of 
life.”  The question about the precise wording of this verse is 
well known.1179  Namely, the verse should have stated, “For 
You are the source of life,” being that HaShem- ה״והי , blessed is 
He, is the source of the life of all worlds, as the verse states,1180 
“For everything is from You.”  This being so, why does this 
verse say, “For with You (Eemcha- ךמע ) is the source of life,” 
which seems to indicate that “the source of life” is something 
other than the Essential Self of the Singular Preexistent Intrinsic 
and Unlimited Being, HaShem- ה״והי , blessed is He, and is only 
secondary and sublimated to Him, blessed is He. 
 The explanation is that although the true matter of the 
coming into being of novel existence is solely from the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי , blessed is He, as codified by 

 
1177 Introduction to Tikkunei Zohar 3b; Tanya, Iggeret HaKodesh, Epistle 20. 
1178 Psalms 36:10 
1179 See Torah Ohr, Mikeitz 36a; Likkutei Torah, Re’eh 19c, and elsewhere. 
1180 Chronciles I 29:14 
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Rambam, who wrote,1181 “All beings that exist… came into 
existence solely from the true reality of His Being,” which is 
the true reality of the matter – even so, in actuality, their 
existence was brought about through various intermediaries and 
intermediate matters in the order of the chaining down of the 
worlds (Hishtalshelut).   

This is to say that because the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי , blessed is He, is utterly beyond all comparison, and 
moreover, it is not just that He is simply beyond comparison, 
but rather, He has utterly no measure of relation to the worlds 
at all, and it therefore is not possible for the existence of worlds 
to come directly from the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי , 
blessed is He, except specifically through a medium of an 
intermediary, which has some small measure of comparison and 
relationship to that which is brought into being from it.   

Now, although the entire matter of novel existence is 
itself in a manner that there is no comparison, nevertheless, that 
which brings into being must have some small element or 
measure of comparison and relationship with that which is 
brought into being.  This is why we observe many different 
levels in the novel beings that are brought into existence.  For 
example, there is the emanated (Ne’etzal- לצאנ ), and there is the 
created (Nivra- ארבנ ) etc., until there actually is a tangible 
“something” in action (Asiyah- הישע ). 

The reason for these divisions amongst novel created 
beings that are brought into existence, is because of the 

 
1181 Mishneh Torah, Hilchot Yesodei HaTorah 1: 
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divisions in the root and source that brings them into being.  
That is, the “emanated something” (Yesh HaNe’etzal- לצאנה שי ) 
is of the aspect of Kingship-Malchut of Primordial Man-Adam 
Kadmon.  In contrast, the “created something” (Yesh HaNivra) 
is of the aspect of Kingship-Malchut of the world of Emanation 
(Atzilut).   

In other words, the entire matter of division (Hitchalkut) 
only applies to something within the category of being drawn 
down and expressed, and as known, all essences are not in the 
category of being drawn down or in the category of being 
expressed.  It therefore is inapplicable for the matter of novel 
existence to come directly from the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי , blessed is He.  For, since things that are brought into being 
have numerous divisions of levels, especially since these 
differences in their states of being are due to their division in 
that which brings them into being (as explained above), it 
therefore is not possible for novel existence to come directly 
from the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He, but 
rather, they are specifically brought about through 
intermediaries. 

Now, although the verse states, “who can tell Him what 
to do?”1182 and this being so, it indeed is possible for novel 
existence to come directly from the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי , blessed is He, meaning that there could be divisions [of 
levels] in novel beings even if their existence comes directly 

 
1182 See Ecclesiastes 8:4 
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from the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He.   

Nevertheless, as known, it arose in His Supernal will 
that novel existence should make intellectual sense to the 
greatest possible degree, and according to intellect, it is not 
possible for there to be novel existence, which is in the category 
of divisions, directly from the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי , 
blessed is He, as discussed above.  Therefore, since it arose in 
His Supernal will that distinctions should exist amongst the 
creations, and that their existence should accord to intellect, 
therefore their existence cannot possibly be brought forth 
directly from the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי , blessed is He, but 
must specifically be through [a gradation of] intermediaries in 
the chaining down of the worlds (Hishtalshelut), up to and 
including the Sefirah of Kingship-Malchut, through which 
novel existence is brought forth.  This is so, whether it is the 
aspect of Kingship-Malchut of Primordial Man (Adam 
Kadmon), or whether it is the aspect of Kingship-Malchut of the 
world of Emanation (Atzilut).  In either case, actual novel 
existence is brought forth through the Sefirah of Kingship-
Malchut. 

In other words, it is indeed true that the matter of the 
coming into being of the existence of the novel “something” 
(Yesh) is solely from the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי  
Himself, blessed is He, and as stated by the Alter Rebbe in 
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Iggeret HaKodesh,1183 “The existence of novel being is 
specifically from the Essential Self and Being of the Emanator, 
blessed is He, whose existence is intrinsic to Him, and who has 
no source or cause that precedes Him, Heaven forbid to think 
so.” Nevertheless, the actual existence of novel being is brought 
about through intermediaries, up to and including the 
intermediary of the Sefirah of Kingship-Malchut.  It is about 
this that the verse states,1184 “For with You is the source of life.”  
For, in actuality, novel existence is brought forth solely from a 
radiance of a radiance, which is secondary and nullified to 
HaShem- ה״והי  Himself, blessed is He. 

With the above in mind, we can understand the matter 
of the “thirst” and “running” (Ratzo) desire of the Sefirah of 
Kingship-Malchut.  For, since the quality of Kingship-Malchut 
is only a glimmer of radiance, and all radiances are of utterly no 
comparison to the Essential Self of HaShem- ה״והי , blessed is 
He, therefore [the Sefirah of Kingship-Malchut] is in a state of 
“running” (Ratzo) desire and thirst, in that it desires to become 
subsumed in the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי , blessed is He.   

This then, is the matter of the prayer (Tefillah) of 
Kingship-Malchut as it is in the world of Emanation (Atzilut).  
More specifically, when Kingship-Malchut descends to the 
worlds of Creation, Formation, and Action (Briyah, Yetzirah, 
Asiyah), about which the verse states,1185 “from there it 
separates,” in that the creations in those worlds are separate 

 
1183 Tanya, Iggeret HaKodesh, Epistle 20 
1184 Psalms 36:10 
1185 Genesis 2:10 
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beings, even so, they too have within them the power of the 
Actor that manifests within the acted upon, which brings them 
into being, enlivens them, and sustains them at every moment.  
Due to this, in its descent, there also is the matter of the thirst 
of the Sefirah of Kingship-Malchut, in that it desires to ascend 
and become subsumed in the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי , 
blessed is He. 

The same is so in regard to the matter of prayer 
(Tefillah) as it is in the soul.  For, since the soul descended 
below and manifested within the animalistic soul, even though 
[the soul] itself is “literally part of God from above,” so that 
even when a person is engaged in sin, the soul remains faithful 
to HaShem- ה״והי , blessed is He,1186 nevertheless, due to its 
manifestation within the animalistic soul, which is entrenched 
in physicality and coarseness – which is why it is called the 
“animalistic soul” (Nefesh HaBehamit), being that it is like an 
animal that has no relation whatsoever to matters of spirituality, 
but only to physicality and coarseness – due to this, the Godly 
soul (Neshamah) is caused to be in a state of “running” (Ratzo) 
desire and thirst, in that it wants to ascend above and become 
subsumed in the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי , blessed is He. 

In other words, just as the matter of prayer (Tefillah) as 
it is in Kingship-Malchut, which as explained before, is merely 
a glimmer of radiance, and because of this, [Kingship-Malchut] 
prays and thirsts to be subsumed in the Essential Self of 
HaShem- ה״והי , blessed is He, so likewise, this is how it is in the 

 
1186 Tanya, Ch. 24. 
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matter of prayer (Tefillah) and the thirst of the soul, which also 
desires to becomes subsumed in the Essential Self of HaShem-

ה״והי , blessed is He.  This is the meaning of the verse,1187 “I 
poured out my soul before HaShem- ה״והי ,” (specifying “before-
Lifnei- ינפל ”)1188 indicating [the soul’s] desire to become 
subsumed in the Essential Self of the Singular Preexistent 
Intrinsic Being, HaShem- ה״והי  Himself, blessed is He. 

The same is true of the sacrificial offerings (Korbanot), 
(corresponding to which the prayers were established).  For, 
about the sacrificial offerings (Korbanot) the verse states,1189 
“A fire-offering, a pleasing aroma to HaShem- ה״והי .”  The 
words, “A fire-offering aroma-Isheh Rei’ach- חיר השא ,” 
indicates the matter of ascent from below to Above.  The words, 
“pleasing to HaShem-Nicho’ach LaHaShem- ה״והיל חוחינ ,” 
indicate a descent from Above to below.  For, the word 
“pleasing-Nicho’ach- חוחינ ” is of the same root1190 as 
“descending a level-Neichot Darga- אגרד תוחנ .”1191   

This accords with the lengthy explanation in the 
Hemshech discourse entitled “Bati LeGani – I have come to My 
garden,”1192 about the two matters of the sacrificial offerings 
(Korbanot).  That is, there is an ascent (Ha’ala’ah) from below 
to Above, and there is drawing down (Hamshachah) from 
Above to below.  For, the matter of the sacrificial offerings 

 
1187 Samuel I 1:15 
1188 Regarding the specificity of the wording of the verses regarding the prayer 

of Chanah, see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gates Two & Three (Netzach & Hod), section on the title “The Essence of the 
Heavens-Etzem HaShamayim- םימשה םצע .” 

1189 Leviticus 1:9; Numbers 28:8, and elsewhere. 
1190 See Likkutei Torah, Pinchas 76a; Shmini Atzeret 92d and elsewhere. 
1191 Talmud Bavli, Yevamot 63a 
1192 Of the year 5710, Ch. 2 (Sefer HaMaamarim 5710, p. 112 and on). 
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(Korbanot- תונברק ) is that they “bring close-Kiruv- בוריק ” the 
powers of one’s soul.  Likewise, [the Zohar states that],1193 “the 
aroma of the sacrificial offerings (Korbanot) ascends to the 
mystery of the Unlimited One (Ein Sof),” which is the matter of 
ascent (Ha’ala’ah) from below to Above, and is the “fire-
offering aroma-Isheh Rei’ach- חיר השא .”  There subsequently is 
caused to be a drawing down (Hamshachah) from Above to 
below, as indicated by the words, “pleasing to HaShem-
Nicho’ach LaHaShem- ה״והיל חוחינ ,” in that, “It brings 
satisfaction of spirit (Nachat Ru’ach- חור תחנ ) before Me that I 
commanded and My will was done.”1194 

This then, is the meaning of the statement in Midrash 
[on the verse,1195 “He dreamt, and behold, there was a ladder 
standing on the earth, its head reached the heavens and the 
angels of God were ascending and descending on it,”] that,1196 
“The words, ‘Behold, there was a ladder (Sulam- םלס ),’ refer to 
the sheep, and the words, ‘standing on the earth,’ refer to the 
altar, about which the verse states,1197 ‘An altar of earth shall 
you make for me,’ and the words, ‘its head reached the 
heavens,’ refer to the sacrificial offerings (Korbanot), the 
aroma of which ascends to the heavens.”   

In other words, at first there is the matter of ascent 
(Ha’ala’ah) by way of the ladder (Sulam- םלס ) until the ascent 
reaches the heavens.  However, even after the ascent, the ladder 

 
1193 See Zohar II 239a; Zohar III 26b 
1194 Torat Kohanim and Rashi to Leviticus 1:9; Sifrei and Rashi to Numbers 

28:8. 
1195 Genesis 28:12 
1196 Midrash Bereishit Rabba 68:12 
1197 Exodus 20:21 
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(Sulam- םלס ) remains standing on earth, since HaShem’s- ה"והי  
primary Supernal intent is that after the ascent there should be 
a drawing down (Hamshachah) of the light to below.  That is, 
the very level that the ascent reached should be drawn down to 
below. 

This is also the meaning of the statement in Zohar1198 
that, “The ladder-Sulam- םלס  refers to prayer.”  In other words, 
even in prayer (Tefillah) – which was established to correspond 
to the sacrificial offerings (Korbanot) – its matter is that of 
ascent (Ha’ala’ah) and drawing down (Hamshachah).  The 
ascent (Ha’ala’ah) of prayer is the matter of the “running” 
(Ratzo) desire and thirst, in that he desires to ascend above and 
be subsumed in the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי , blessed is He, as 
mentioned above.   

This is the meaning of the words, “Its head reached the 
heavens,” wherein the word “the heavens-HaShamaymah-

המימשה ” is spelled with the prefix-Hey-ה, indicating “the known 
Heavens” (Hey HaYediyah- העידיה ׳ה ), referring to He who 
transcends “the heavens and the heavens of the heavens.”1199  
This is the aspect of the “running” (Ratzo) desire and thirst for 
the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  This is 
then followed by the matter of drawing down (Hamshachah) to 
below, which is HaShem’s- ה"והי  primary Supernal intent that 
follows the ascent (Ha’ala’ah).  That is, it is from the very 

 
1198 Zohar I 266b; Zohar III 306b; Tikkunei Zohar, Tikkun 45 (83a) 
1199 Kings I 8:27; Also see Sefer HaMaamarim, Kuntreisim Vol. 2, p. 319a. 
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aspect to which there was an ascent (Ha’ala’ah) that the light is 
then drawn down to below. 

 
4. 
 

 Now, the service of HaShem- ה״והי , blessed is He, with 
sacrificial offerings (Korbanot), was specifically given to man.  
He is called “man-Adam- םדא ” as indicated by the verse,1200 “I 
am likened-Adameh- המדא  to the Supernal One.”  In other words, 
for there to be an ascent (Ha’ala’ah) from below to Above, and 
the subsequent drawing down (Hamshachah) from above, the 
ascent (Ha’ala’ah) and drawing down (Hamshachah) must be 
done by one who has a relation to this.  This is why the service 
of sacrificial offerings (Korbanot) was specifically given to 
man-Adam- םדא .  For, since he is “likened-Adameh- המדא  to the 
Supernal One,” it therefore is within his capacity to ascend 
Above and bring about a drawing down from there. 
 However, this must be better understood.  What is meant 
by this matter that man-Adam- םדא  is “likened-Adameh- המדא  to 
the Supernal One”?  The created are of utterly no comparison 
to the Creator, blessed is He, and this being so, how can it be 
said about a created being that he is “likened-Adameh- המדא  to 
the Supernal One”? 
 This may be understood through a similar question in 
explanation of the words, “the Supernal Man-Adam HaElyon-

ןוילעה םדא .”  That is, about HaShem- ה״והי , blessed is He, it 

 
1200 Isaiah 14:14; Sefer Asarah Ma’amarot, Maamar Em Kol Chai, Vol. 2, Ch. 

33; Shnei Luchot HaBrit 3a, 20b, and elsewhere. 
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states1201 “for He is not a man-Adam- םדא .”  This being so, how 
is it possible to use the title “man-Adam- םדא ” in reference to 
Him? 
 However, the explanation is that man below has 248 
limbs and organs and 365 veins and sinews.  As known, the 248 
limbs and organs correspond to the 248 positive 
commandments, and the 365 veins and sinews correspond to the 
365 negative commandments.1202  Therefore, through man’s 
service of HaShem- ה״והי , blessed is He, in fulfilling His 248 
positive commandments, which are the 248 limbs and organs of 
the King,”1203 the form of the Supernal Man (Adam HaElyon-

ןוילעה םדא ) is made.   
In other words, even though, in and of Himself, “He is 

not a man-Adam- םדא ,” nevertheless, through man fulfilling His 
commandments, the aspect indicated by the verse,1204 “and 
upon the likeness of the throne there was a likeness of the 
appearance of a man-Adam- םדא ,” is caused to be.  This is the 
meaning of the verse,1205 “And you shall do them-V’asitem 
Otam- םתא םתישעו ,” in which the word “them-Otam- םתא ” is 
written [without the Vav-ו and can be read] as “you-Atem- םתא  
[shall make],” and is explained to mean,1206 “I consider it as 
though you have made Me-Asa’uni- ינואשע .” 

 
1201 Samuel I 15:29 
1202 Zohar I 170b; Also see Shaarei Kedushah of Rabbi Chayim Vital, 

translated as Gates of Holiness, Section 1, Ch. 1 and on. 
1203 Tanya, Likkutei Amarim, Ch. 23, citing Tikkunei Zohar (See Tikkunei 

Zohar, Tikkun 30, 74a). 
1204 Ezekiel 1:26 
1205 Leviticus 26:3 
1206 Midrash Vayikra Rabba 35:6; Zohar III 113a 



 

 
423 

 With the above in mind, we also may understand how it 
is that the lower man-Adam- םדא  is “likened-Adameh- המדא  to the 
Supernal One.”  For, since the likeness of the Supernal Man 
(Adam HaElyon- ןוילעה םדא ) is made through the lower man-
Adam- םדא  fulfilling the mitzvot, whereas, in and of Himself “He 
is not a man-Adam- םדא ,” therefore the entire matter of the 
Supernal Man (Adam HaElyon- ןוילעה םדא ) is that through the 
granting of abilities to the lower man-Adam- םדא , through him 
fulfilling the commandments he makes the Supernal Man 
(Adam HaElyon- ןוילעה םדא ). It is specifically in this that there is 
relation between the lower man (Adam HaTachton- ןותחתה םדא ) 
and the Supernal Man (Adam HaElyon- ןוילעה םדא ).  This is why 
man is specifically called Adam- םדא , because he is “likened-
Adameh- המדא  to the Supernal One.” 
 This is also the meaning of the verse,1207 “Thus says 
HaShem- ה״והי , King of Israel and its Redeemer.”  As known, 
the matter of kingship only applies over that which has some 
relation to the king.  This is the difference between kingship and 
dominion, in that domination can be exerted over those who are 
completely unrelated, as in the verse,1208 “His Kingdom 
dominates over all,” in that dominion (Memshalah- הלשממ ) is 
over all things.  In contrast, kingship (Meluchah- הכולמ ) 
specifically applies to those who have some relationship to it.   

As observable, domination (Memshalah- הלשממ ), can be 
exerted over domestic animals and even wild animals.  In 

 
1207 Isaiah 44:6 
1208 Psalms 103:19 
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contrast, about kingship (Meluchah- הכולמ ) it states,1209 “There 
is no king without a nation,” in that they relate to him.  For, 
although the word “nation-Am- םע ” means “dimness-Omemut-

תוממוע ,” indicating that [the people of the nation, who are the 
king’s subjects] are separate, unrelated, and distant from the 
level of the king,1210 nevertheless, they do have some 
relationship to him, and it therefore applies for him to be king 
over them. 
 With the above in mind, we can understand the matter 
of Kingship (Meluchah- הכולמ ) as it is Above, in HaShem’s- ה״והי  
Godliness.  That is, just as there is utterly no comparison 
between domesticated or wild animals and man, to an infinitely 
greater degree, there is absolutely no comparison between novel 
created beings – including the choicest of novel created beings, 
which is man – and the Creator.  This being so, just as it is 
inapplicable for man to be king over domestic and wild animals, 
how much more is it infinitely inapplicable for there to be 
kingship (Meluchah- הכולמ ) Above [in HaShem’s- ה"והי  
Godliness] over novel created beings. 
 However, the explanation is that since through his toil 
in serving HaShem- ה״והי , blessed is He, man makes the 
Supernal Man (Adam HaElyon- ןוילעה םדא ), and it is because of 
this that he is called “Adam- םדא ,” in that he “is likened-
Adameh- המדא  to the Supernal One,” therefore, since, as 
mentioned before, he has a relation to the Supernal Man (Adam 

 
1209 See Rabbeinu Bachaye to the Torah portion of Vayeishev 38:30 and the 

beginning of the Torah portion of Balak; Also see Tanya, Shaar HaYichud 
VeHaEmunah, translated as The Gate of Unity and Faith, Ch. 7, and elsewhere. 

1210 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 
and Faith, Ch. 7 ibid. 
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HaElyon- ןוילעה םדא ), the matter of kingship over him, applies to 
him.  This is why Adam, the first man, said the verse,1211 
“HaShem- ה״והי  has reigned [as King], He has donned 
grandeur.”  That is, before the creation of man-Adam- םדא , the 
matter of kingship (Meluchah- הכולמ ) did not exist, being that 
there is utterly no comparison between a novel created being 
and the Creator, HaShem- ה״והי , blessed is He.  Only upon the 
creation of man-Adam- םדא , who is “likened-Adameh- המדא  to 
the Supernal One” did the matter of kingship (Meluchah- הכולמ ) 
come into revelation. 
 This then, is the meaning of the words,1212 “HaShem-

ה״והי , King of Israel.”  That is, the Holy One, blessed is He, is 
called “King of Israel,” since they are in the category of man-
Adam- םדא ,1213 and are “likened-Adameh- המדא  to the Supernal 
One.”  It is through His Kingship (Meluchah- הכולמ ) over Israel, 
that the matter of Kingship is also extended over all other novel 
created beings, as it states,1214 “So that all that has been made 
will know that You made it, and all that has been formed will 
know that You formed it, and all who have breath in their 
nostrils will say, ‘HaShem- ה״והי , God of Israel, is King, and His 
Kingship rules over all.’”  In other words, by there first being 
the matter of kingship (Meluchah- הכולמ ) over Israel, the matter 
of kingship (Meluchah- הכולמ ) is also extended over all forms 
and novel beings, including the creatures of the world of Action 
(Asiyah).1215 

 
1211 Psalms 93:1; See Pirkei d’Rabbi Eliezer, Ch. 11. 
1212 Isaiah 44:6 
1213 See Talmud Bavli, Yevamot 61a 
1214 In the liturgy of the Rosh HaShanah prayers. 
1215 See Siddur of the Arizal to the Rosh HaShanah liturgy ibid. 
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5. 
 

 However, we still must better understand this.  For, the 
reason that man is called “Adam- םדא ” is because he was created 
from the “earth-Adamah- המדא ,” as stated in Midrash,1216 “[The 
Holy One, blessed is He] said to them [the ministering angels], 
‘His wisdom [of Adam, the first man] is greater than yours.’  He 
brought all animals before them, wild-animals and fowl, and 
said to them, ‘What are their names?’  But they did not know.  
He then passed them all before Adam, and he said, ‘This one is 
an ‘ox-Shor- רוש ,’ and this one is a ‘donkey-Chamor- רומח ’ etc.’  
[The Holy One, blessed is He, then said to Adam, the first man], 
‘And as for you, what is your name?’  He answered Him, ‘It is 
fitting to call me ‘Adam- םדא ’ since I was created from the 
‘earth-Adamah- המדא .’  [The Holy One, blessed is He, then said 
to Adam, the first man], ‘And as for Me, what is My Name?’  
He responded, ‘It is fitting to call You HaShem- ה״והי  [written 
HaShem-ה "והי , but pronounced Lord-Adona”y- י״נדא ]1217 since 
You are the Lord-Adon- ןודא  over all Your creations.’”  The 
Midrash concludes, “This is the meaning of the verse,1218 ‘I am 
HaShem- ה״והי , that is My Name,’ since that is the Name that I 
was called by Adam, the first man.” 

 
1216 Midrash Bereishit Rabba 17:4; Yalkut Shimoni, Bereishit, Remez 23 
1217 In Yalkut Shimoni ibid. the Name HaShem- ה״והי  is used [and that is how 

it is cited in many places in the teachings of Chassidus], whereas in Bereishit Rabbah 
His title “My Lord-Adona”y- י״נדא ” is used.  However, see the Etz Yosef and other 
commentaries to Midrash Bereishit Rabba ibid. 

1218 Isaiah 42:8 
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 We thus find that the name “man-Adam- םדא ” is because 
he was created from the “earth-Adamah- המדא .”  Moreover, this 
name indicates man’s inferiority.  However, at first glance, this 
seems to be the very opposite of what we explained before, that 
the name “man-Adam- םדא ” indicates that he is “likened-
Adameh- המדא  to the Supernal One.” 
 However, we can answer that even though he is called 
“man-Adam- םדא ” because he was created from the “earth-
Adamah- המדא ,” this name also indicates his superiority.  For, 
the verse states,1219 “I abide in exaltedness and holiness, but I 
am with the despondent and the lowly of spirit.”  This being so, 
the fact that he was taken from the “earth-Adamah- המדא ,” which 
is the foundational element of dust-Afar- רפע , and is the lowest 
of the elements, indicates his elevation and importance, in that 
“I abide in exaltedness and holiness, but I am with the 
despondent and the lowly of spirit,” specifically.  This is similar 
to the explanation about the superiority and elevated level of the 
mitzvot, in that they are specifically fulfilled through physical 
things. 
 Nevertheless, based on what we now have said, that the 
primary elevation and superiority of man is in the fact that he 
was brought into existence from the foundational element of 
dust-Afar- רפע , which is the lowest of the foundational elements, 
he should have been called by a name that indicates “dust-Afar-

רפע .”  Why then is he called “man-Adam- םדא ,” which indicates 
“earth-Adamah- המדא ”?   

 
1219 Isaiah 57:15 
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Moreover, about his being brought into existence from 
the dust-Afar- רפע , another verse states,1220 “Everything 
originates from the dust-Afar- רפע .”  This being so, what 
difference is there between man and all other creatures?  
However, from the fact that he is called man-Adam- םדא  [and 
not dust- רפע ], it must be said that his superiority is not because 
he was brought into existence from the dust-Afar- רפע , like all 
other creatures, but that he specifically was created from the 
“earth-Adamah- המדא .” 
 This may be understood from the statement in 
Midrash,1221 “The earth is called by four names, corresponding 
to the four seasons; “Eretz- ץרא ,” “Teivel- לבת ,” “Adamah- המדא ,” 
and “Arka- אקרא .”  “Eretz- ץרא ” corresponds to the season of 
Nissan (Tekufat Nissan-Spring), at which time the earth 
“grows-Meiritzah- הצירמ ” it’s fruits.  “Teivel- לבת ” corresponds 
to the season of Tammuz (Tekufat Tammuz-Summer), at which 
time the earth “ripens-Metabelet- תלבתמ ” it’s fruits.  “Adamah-

המדא ” corresponds to the season of Tishrei (Tekufat Tishrei-
Autumn), at which time the earth is broken, clumped, and 
turned into mud-Adamah- המדא  [by the rains].  “Arka- אקרא ” 
corresponds to the season of Teivet (Tekufat Teivet-Winter), at 
which time the earth “sprouts-Moreket- תקרומ ” it’s fruit.”  Now, 
since man was created in the season of Tishrei (Tekufat Tishrei-
Autumn) when the earth receives water, he therefore is called 
“man-Adam- םדא ,” since he was created from the “mud-
Adamah- המדא ,” which is a mixture of water (Mayim- םימ ) and 
dust (Afar- רפע ). 

 
1220 Ecclesiastes 3:20 
1221 Midrash Bereishit Rabba 13:12 [and see the commentaries there]. 



 

 
429 

 The explanation is that, as known, water-Mayim- םימ  and 
dust-Afar- רפע  correspond to the concealed world (Alma 
d’Itkasiya) and the revealed world (Alma d’Itgaliya), 
respectively.  That is, water (Mayim- םימ ) refers to the concealed 
world (Alma d’Itkasiya), in that the creatures that live in the 
concealed world (Alma d’Itkasiya) are submerged in their 
source and subsumed in it, in that they sense that if they leave 
their source, their existence will be nullified.  This is because 
their vitality is revealed in them.   

In contrast, dust (Afar- רפע ) refers to the revealed world 
(Alma d’Itgaliya).  That is, even though the creatures of the 
revealed world live by the Godly vitality of the Sefirah of 
Kingship-Malchut, which is the meaning of,1222 “Everything 
originates from the dust-Afar- רפע ,” nevertheless, their vitality 
is concealed within them, such that they can sense themselves 
as existing independent [of their source], Heaven forbid to think 
so. 

However, “mud-Adamah- המדא ,” which is dust-Afar- רפע  
mixed with water-Mayim- םימ , indicates that even amongst 
creatures of the revealed world (Alma d’Itgaliya), there are 
those who have a sense of sublimation (Bittul) to their Source. 

Nevertheless, this cannot compare to the aspect of 
water-Mayim- םימ  as it is, in and of itself.  For, the aspect of 
water-Mayim- םימ  refers to the concealed world (Alma 
d’Itkasiya), which is the matter of the complete nullification of 
their existence (Bittul b’Metziyut) to their Source.  An example 
is our teacher Moshe, about whom it is written,1223 “For I drew 

 
1222 Ecclesiastes 3:20 
1223 Exodus 2:10 
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him from the water-Mayim- םימ ,” indicating that he was in a 
state of the complete nullification of his existence (Bittul 
b’Metziyut) to his Source.  This is why he was “heavy of mouth 
and heavy of speech,”1224 since speech (Dibur) is the aspect of 
the revealed world (Alma d’Itgaliya).  Thus, since Moshe was 
from the concealed world (Alma d’Itkasiya), he was “heavy of 
mouth and heavy of speech.” 

This is also why the verse states,1225 “Now the man 
Moshe was exceedingly humble, more than any man-Adam- םדא  
on the surface of the earth-Adamah- המדא .”  In other words, even 
though the aspect of “man-Adam- םדא  on the surface of the 
earth-Adamah- המדא ” also indicates the matter of sublimation 
(Bittul), for as explained before, “mud-Adamah- המדא ” is dust-
Afar- רפע  mixed with water-Mayim- םימ , nevertheless, the 
humility and self-nullification (Bittul) of Moshe was beyond 
“any man-Adam- םדא  on the surface of the earth-Adamah- המדא .”  
This is because Moshe was in a state of the complete 
nullification of his existence (Bittul b’Metziyut) to his Source. 

In other words, the general difference between “mud-
Adamah- המדא ” and “water-Mayim- םימ ” is like the difference 
between the subjugation and sublimation of one’s 
“somethingness” (Bittul HaYesh) to HaShem- ה"והי , blessed is 
He, and the complete nullification of one’s independent 
existence (Bittul b’Metziyut) to HaShem- ה״והי , blessed is He.  
This then, is why man is called “Adam- םדא ,” because he was 
created from the “mud-Adamah- המדא .”  For, the man’s entire 
purpose in toiling in the service of HaShem- ה״והי , blessed is He, 

 
1224 Exodus 4:10 
1225 Numbers 12:3 
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is to bring about the drawing forth of “water-Mayim- םימ ” into 
the “dust-Afar- רפע ,” and thus affect the matter of the 
sublimation of his “somethingness” (Bittul HaYesh), beginning 
with the subjugation and sublimation of his “somethingness” 
(Bittul HaYesh) to HaShem- ה״והי , blessed is He, and ultimately 
affecting in himself the matter of complete self-nullification of 
independent existence (Bittul b’Metziyut) to HaShem- ה״והי , 
blessed is He. 

However, we still must better understand this matter of 
man’s purpose in his toil in serving HaShem- ה״והי , blessed is 
He, which is to affect a drawing forth of the aspect of “water-
Mayim- םימ ” into the aspect of “dust-Afar- רפע .”  At first glance, 
this is something that precedes man’s toil [in serving HaShem-

ה"והי ], and is innate to his creation itself, in that man was created 
from the mud-Adamah- המדא , which is dust-Afar- רפע  mixed 
with water-Mayim- םימ .  This being so, what is this matter of 
man’s toil of drawing the “water-Mayim- םימ ” into the “dust-
Afar- רפע ”? 

The explanation is that the creation of man-Adam- םדא  
from the mud-Adamah- המדא  (which is mixture of dust-Afar- רפע  
and water-Mayim- םימ ) is only preparatory, so that there could 
then be the drawing of water-Mayim- םימ  into the dust-Afar- רפע  
through his toil in serving HaShem- ה״והי , blessed is He.  In other 
words, this is the initial empowerment and arousal from Above, 
for the matter of toil in serving HaShem- ה״והי , blessed is He, 
and subsequently, through this toil, a much loftier drawing 
down from Above is accomplished. 
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This is similar to the explanation elsewhere1226 about the 
matter of “the early rain” (Yoreh- הרוי ) and the “later rain” 
(Malkosh- שוקלמ ),1227 both of which indicate a drawing down 
from above to below.  The difference between them, is that “the 
early rain” (Yoreh- הרוי ) refers to the rain that falls before the 
plowing, or more particularly, before the sowing.  This [early] 
rain brings about the possibility for the subsequent toil of 
plowing and sowing.  However, after the plowing and sowing, 
“the later rain” (Malkosh- שוקלמ ) is necessary to cause abundant 
growth.  This refers to the drawing down that follows the toil. 

The same is likewise so in regard to man-Adam- םדא .  
That is, his creation from “mud-Adamah- המדא ,” which is dust-
Afar- רפע  mixed with water-Mayim- םימ , is an arousal from 
Above and is the empowerment and granting of strength for his 
toil in serving HaShem- ה״והי , blessed is He.  Then, through his 
toil in service of HaShem- ה״והי , blessed is He, man affects the 
matter of the sublimation of his “somethingness” (Bittul 
HaYesh) to HaShem- ה״והי , blessed is He, and subsequently, an 
even loftier drawing down is affected, which is the aspect of the 
complete self-nullification of his independent existence (Bittul 
b’Metziyut) to HaShem- ה״והי , blessed is He, (which is the matter 
of water-Mayim- םימ  as it is, in and of itself). 

This is also why the word “mud-Adamah- המדא ” divides 
into the two words “Eid Ma”h- ה״מ ד״א .”  For, it is the aspect of 
the Name of Ma”H- ה״מ -45 [ א״ה ו״או א״ה ד״וי ] that refines the 

 
1226 See Rabbi Sa’adya Gaon to Deuteronomy 11:14; Also see Ohr HaTorah, 

Eikev p. 614 and on. 
1227 Deuteronomy 11:14 
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Name of Ba”N- ן״ב -52 [ ה״ה ו״ו ה״ה ד״וי ].1228  That is, it only is the 
empowerment for the refinement, so that there should then be 
the aspect of “Eid- ד״א ,” which is the matter of ascent from 
below to Above, as it states,1229 “A mist-Eid- דא  ascended from 
the earth and watered the whole surface of the earth-Adamah-

המדא .”  This is the matter of the ascent (Ha’ala’ah) of prayer 
etc., until we reach the aspect of “what-Ma”H- ה״מ -45 [  א״ה ד״וי

א״ה ו״או ],” which is the matter of the complete self-nullification 
of independent existence (Bittul b’Metziyut) to HaShem- ה״והי , 
blessed is He.1230 

 
6. 
 

 This is also the meaning of what Midrash states1231 on 
the verse,1232 “There was no man (Adam- םדא ) to work the earth 
(Adamah- המדא ).”  That is, “There was no man to subjugate the 
creatures to the Holy One, blessed is He, like Eliyahu and like 
Choni HaMe’agel.”  In other words, the Midrash compares 
Adam’s service of HaShem- ה״והי , blessed is He, to the service 
of the prophet Eliyahu. 
 Now, the service of the prophet Eliyahu was that he 
caused the entire Jewish people to say,1233 “HaShem- ה״והי , He 

 
1228 See Likkutei Torah, Bechukotai 47c; See Shaar HaYichud of the Mittler 

Rebbe, translated as The Gate of Unity, Ch. 34, and the notes and citations there, and 
elsewhere. 

1229 Genesis 2:6 
1230 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 

Vol. 1, The Gate of Intrinsic Being (Shaar HaHavayah) and on; Also see Torah Ohr, 
Va’era 56a, and elsewhere. 

1231 Midrash Bereishit Rabba 13:7 
1232 Genesis 2:5 
1233 Kings I 18:39 
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is the God-Elohi”m- ם״יהלא ; HaShem- ה״והי , He is the God-
Elohi”m- ם״יהלא .”  They said this twice, indicating two levels.  
For, the Name HaShem- ה״והי  means “HaShem is One-HaShem 
Echad- דחא ה״והי .”1234  In contrast, His title “God-Elohi”m-

ם״יהלא ” is in the plural form,1235 as in the verse,1236 “For He is a 
Holy God-Elohi”m Kedoshim- םישודק ם״יהלא ,” [in which the 
term “Holy God-Elohi”m- םישודק ם״יהלא ” is in the form of the 
royal plural].  In other words, it is from His title “God-Elohi”m-

ם״יהלא ” that the actual existence of all novel created beings is 
brought forth.  This applies to those beings referred to in the 
verse,1237 “How abundant are Your works, HaShem- ה״והי ,” 
which refers to the abundance and multiplicity of the lower 
created beings, and also applies to the beings referred to in the 
verse,1238 “How great are Your works, HaShem- ה״והי ,” which 
refers to the great supernal beings above.1239   

For, in order for there to be an abundance and 
multiplicity of the lower creations, and even for there be the 
great supernal creations, there must be the matter of limitation, 
so that there will be separation and differentiation between one 
creature and the other.  Moreover, because of the greatness of 
the [upper] creations, there must be even greater limitation to 
differentiate them from each other.  This limitation is 

 
1234 Deuteronomy 6:4; See at length in Ginat Egoz of Rabbi Yosef Gikatilla, 

translated as HaShem Is One, Vol. 1, The Gate of Intrinsic Being (Shaar 
HaHavayah). 

1235 See at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem 
Is One, Vol. 1, The Gate of His Title (Shaar HaKinuy). 

1236 Joshua 24:19 and Rashi there. 
1237 Psalms 104:24 
1238 Psalms 92:6 
1239 See Torah Ohr, Va’era 56a and elsewhere. 
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specifically brought about by HaShem’s- ה״והי  title “God-
Elohi”m- ם״יהלא .” 

We thus find that though the true matter of the novel 
creation of something from nothing, is from His Name 
HaShem- ה״והי , blessed is He, nevertheless, the actual coming 
into novel being, in a way of limitation and differentiation, is 
brought about by His title “God-Elohi”m- ם״יהלא .”  This is as 
explained before (in chapter three) that even though the true 
matter of the novel creation of something from nothing comes 
solely from the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי , blessed is He, 
nevertheless, in actuality, it is brought forth through the various 
intermediaries of the chaining down of the worlds (Seder 
Hishtalshelut).  Thus, it is about this that it states, “HaShem-

ה״והי , He is the God-Elohi”m- ם״יהלא ,” in that even though 
actual existence is brought forth through His title “God-
Elohi”m- ם״יהלא ,” nevertheless, one must know that, in reality, 
it all comes from the Name HaShem- ה״והי , blessed is He, who 
transcends all division.  In other words, His title “God-Elohi”m-

ם״יהלא ” only shields [and covers over] His Name HaShem-
ה״וה  1240.י

This is also indicated by the verses,1241 “HaShem- ה״והי  
is King,”1242 “HaShem- ה״והי  was King,”1243  “HaShem- ה״והי  will 
be King.”1244  That is, even though the existence of time divides 

 
1240 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 

and Faith, Ch. 4. 
1241 Which are conjoined in the liturgy. 
1242 Psalms 10:16 
1243 Psalms 93:1 
1244 Exodus 15:18 
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into present, past, and future (“is King,” “was King,” “will be 
King”) stemming from His title God-Elohi”m- ם״יהלא  (as 
explained in Shaar HaYichud veHaEmunah),1245 nevertheless, 
it is specifically HaShem- ה״והי  who is King, was King, and will 
be King.  This is because the true matter of the novel creation 
of something from nothing is from the Name HaShem- ה״והי . 

However, the first [time in the above verse] that 
“HaShem- ה״והי , He is God-Elohi”m- ם״יהלא ” is mentioned, is 
only the radiance of the Name HaShem- ה״והי , as He is 
manifested and garbed in His title God-Elohi”m- ם״יהלא , in 
which His title God-Elohi”m- ם״יהלא  covers over and conceals 
the Name HaShem- ה״והי , like the sheath that covers over the 
sun,1246 so that what is actually revealed is only His title God-
Elohi”m- ם״יהלא -86, which is the matter of the natural order-
HaTeva- עבטה -86.1247 

However, the matter of the second time that “HaShem-
ה״והי , He is the God-Elohi”m- ם״יהלא ” is mentioned in the verse, 

is that HaShem- ה״והי  Himself is revealed, just as how it will be 
in the coming future, about which it states, “As I am written, so 
am I pronounced,” (which is not currently so, about which it 
states, “I am not pronounced as I am written”).1248  For, the 
matter of pronouncing (Kriyah- האירק ) is that of revelation, and 

 
1245 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 

and Faith, Ch. 6 and on. 
1246 See Tanya, Shaar HaYichud VeHaEmunah ibid. Ch. 4. 
1247 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 

Vol. 1, The Gate of His Title (Shaar HaKinuy); Pardes Rimonim, Shaar 12 (Shaar 
HaNetivot), Ch. 2; Reishit Chochmah, Shaar HaAhavah, Ch. 6 (section entitled 
“V’Hamargeel”); Shaalot uTeshuvot Chacham Tzvi, Section 18; Tanya, Shaar 
HaYichud VeHaEmunah, translated as The Gate of Unity and Faith, Ch. 6; Likkutei 
Torah, Re’eh 22b and on. 

1248 Talmud Bavli, Kiddushin 71a 
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thus, what is meant here is that in the coming future, HaShem-
ה״והי  will be openly revealed. 

This then, is why the service of HaShem- ה״והי  of Adam, 
the first man, is compared to that of the prophet Eliyahu.  For, 
the entire matter of man’s toil in serving HaShem- ה״והי , blessed 
is He, is to bring about the sublimation and nullification (Bittul) 
of the creatures to HaShem- ה״והי , blessed is He, and to bind 
them to His Godliness.  This is as stated,1249 “HaShem- ה״והי  
God took the man and placed him in the Garden of Eden (Gan 
Eden), to work it and to guard it,” which refers to serving 
HaShem- ה״והי , blessed is He, through the sacrificial offerings 
(Korbanot).   

For, the word “to work it-Le’avdah- הדבעל ” refers to the 
“Temple service-Avodah- הדובע ,” which is the service of the 
sacrificial offerings (Avodat HaKorbanot- תונברקה תדובע ).1250  
Moreover, the word “to guard it-Leshamrah- הרמשל ” also refers 
to the service of the sacrificial offerings (Korbanot), about 
which it states,1251 “Be scrupulous-Tishmeru- ורמשת  to offer to 
Me in its appointed time.”   

It was already explained before that the matter of the 
sacrificial offerings (Korbanot) is that of ascent (Ha’ala’ah) 
from below to Above, and the drawing down (Hamshachah) 
from Above to below, which is the matter of the bond between 
the creations and HaShem’s- ה״והי  Godliness.  In other words, 
the matter of the work of Adam, the first man, in “working it-
LeAvdah- הדבעל ” and “guarding it-LeShamrah- הרמשל ,” and his 

 
1249 Genesis 2:15 
1250 Midrash Bereishit Rabba 16:5; Mishnah Avot 1:2 
1251 Numbers 28:2 
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service of HaShem- ה״והי  with sacrificial offerings (Korbanot), 
is to bring about the sublimation and nullification of the created 
“something” (Bittul HaYesh), and ultimately to affect it to be in 
a state of complete self-nullification of independent existence 
(Bittul b’Metziyut) to HaShem- ה״והי , blessed is He. 

This is also the meaning of the Midrash which states,1252 
“Adam- םדא  was created from the place of his atonement, as the 
verse states,1253 ‘An altar of earth-Adamah- המדא  shall you make 
for me.’”  This is because the entire purpose of man-Adam- םדא  
is to engage in the service of the sacrificial offerings 
(Korbanot), the matter of which is ascent (Ha’ala’ah) from 
below to Above and the drawing down (Hamshachah) from 
Above to below.   

This is as further indicated by the continuation of the 
verse,1254 “And you shall sacrifice your burnt-offerings and 
your peace-offerings upon it.”  The burnt-offering (Korban 
Olah- הלוע ןברק ) [is completely consumed on the altar] as 
stated,1255 “completely to HaShem- ה״והי ,” and is the matter of 
the ascent (Ha’ala’ah) from below to above.  In contrast, the 
peace-offering (Korban Shelamim) is “also eaten by the priests 
and the owners,”1256 which is the matter of drawing down 
(Hamshachah) from Above to below, including the physical 
flesh [of the sacrificial animal] which is eaten by the priests 
(Kohanim) and the owners. 

 

 
1252 Midrash Bereishit Rabba 14:8; Talmud Yerushalmi, Nazir 7:2 
1253 Exodus 20:21 
1254 Exodus 20:21 ibid. 
1255 Samuel I 7:9 
1256 See Torat Kohanim and Rashi to Leviticus 3:1, and elsewhere. 
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7. 
 

 However, the verse then states,1257 “And if you make for 
Me an altar of stones, do not build them hewn.”  The 
Ramban1258 comments on this and explains that the word “If-
Eem- םא ” is usually used to indicate a commandment that is 
optional and not obligatory (though here the use of the word “If-
Eem- םא ” is not optional but obligatory).1259  This is because, in 
the desert, they were not commanded to build an altar of stones, 
but could also build the altar of earth.  This is as stated,1260 
“Hollow, of boards shall you make it,” which Targum Yonatan 
translates as, “Hollow boards filled with dust (Afra- ארפע ),” 
meaning that they would fill the copper altar with dust (Afar-

רפע ), and only upon their entry into the Land [of Israel] were 
they commanded to make the altar of stones. 
 Now, the difference between earth (Adamah- המדא ) and 
stones (Avanim- םינבא ) is that earth is soft, whereas stones are 
hard.  Thus, it was upon their entry into the Land [of Israel], 
about which the verse states,1261 “A land whose stones are iron,” 
meaning hard as iron, that they then were commanded to build 
the altar of stones. 
 The explanation, as it relates to serving HaShem- ה״והי , 
blessed is He, is that earth (Adamah- המדא ) which is soft, 
indicates a form of service that accords to reason and 
understanding.  For, when things are according to reason and 

 
1257 Exodus 20:22 
1258 Rabbi Moshe Ben Nachman (Nachmanides) 
1259 Mechilta and Rashi to Exodus 20:22 
1260 Exodus 27:8; 38:7 
1261 Deuteronomy 8:9 
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understanding, there can be leanings to one side or the other.  
This is true even when it comes to the Supernal reason and 
understanding, that something that initially leaned to severity 
and judgment, can then lean to merit and kindness, even in 
regard to the very same reason.1262 
 In contrast, the aspect of stones (Avanim- םינבא ), which 
are hard, indicates the form of serving HaShem- ה״והי , blessed is 
He, in a way that transcends reason and understanding.  It is 
specifically through this form of service that we take hold of the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He, as in 
the teaching,1263 “No thought can grasp Him,” but He is grasped 
in the desire of the heart (Re’uta d’Leeba),1264 specifically as it 
transcends reason and understanding. 
 This then, is the difference between the altar of earth 
(Adamah- המדא ) and the altar of stones (Avanim- םינבא ).  That is, 
all ascents (Ha’ala’ot) and drawings down (Hamshachot) on 
the altar of earth (Adamah- המדא ) are solely the aspect of 
revelations (Giluyim).  However, to reach the true reality of 
existence, this being the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited Being, HaShem- ה״והי  
Himself, blessed is He, that “from the true reality of His being, 
all other beings are brought  into being,”1265 this specifically 

 
1262 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 20. 
1263 Introduction to Tikkunei Zohar 17a 
1264 See Hemshech 5666 p. 57 and on, and elsewhere. 
1265 See Mishneh Torah, Hilchot Yesodei HaTorah 1:1; Also see Ginat Egoz of 

Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1, The Gate of Intrinsic 
Being (Shaar HaHavayah). 
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requires an altar of stones (Avanim- םינבא ), which transcends 
reason and intellect. 
 (Thus, when the Jewish people were in the desert, about 
which it states,1266 “You followed after Me (Acharai- ירחא ) in 
the desert,” indicating the matter of [following] the back-
Achorayim- םיירוחא , rather than the matter of face-to-face 
(Panim b’Panim), therefore the altar of earth (Adamah- המדא ) 
sufficed.) 
 The same is true of the prayers, which were established 
corresponding to the daily Tamid offerings.  That is, the true 
matter of serving HaShem- ה״והי  in prayer, is that it is service 
that transcends reason and intellect, in that one nullifies his 
independent existence entirely (and becomes non-existence), 
binding himself to the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי  Himself, blessed 
is He, [the true existence].  This is why the word “prayer-
Tefillah- הליפת ” is of the same root as,1267 “One who binds-
Tofel- לפות  an earthenware vessel.”  That is, he becomes one 
with the being of the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited Being, HaShem- ה״והי  Himself, blessed 
is He, Who is the only existence and the true existence. 
 

8. 
 

 With the above in mind, we can also understand the 
matter of the half Shekel.  To explain, the words “the shekel is 

 
1266 Jeremiah 2:2; See Torah Ohr, Tetzaveh 84d, and elsewhere. 
1267 Torah Ohr, Terumah 79d; Sefer HaMaamarim 5709 p. 79 (and the note of 

the Rebbe there); See Tikkunei Zohar, Tikkun 49; Likkutei Sichot, Vol. 24, p. 29, p. 
315, and the note in Sefer HaMaamarim 5571 p. 80. 
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twenty gera,”1268 refer to the general service of HaShem- ה״והי , 
blessed is He, with the ten powers of the soul – which is service 
of Him that accords to reason and understanding – as well as 
with the ten hidden powers of the soul, which is the matter of 
serving Him in a way that transcends reason and understanding.  
Together, [these two modes of service] are twenty.  This then, 
is the meaning of the words, “the shekel is twenty gera, in the 
sacred shekel.”  That is, when one’s service of HaShem- ה״והי , 
blessed is He, is specifically in a way of a whole shekel, 
meaning that he also serves HaShem- ה"והי , blessed is He, in a 
way that transcends reason and intellect, it then is “the sacred 
shekel (Shekel HaKodesh- שדקה לקש ),” about which it states,1269 
“Holy-Kodesh- שדק  is a word unto itself,” as known about the 
difference between the word “Holy-Kodesh- שדק ” and the word 
“Holy-Kadosh- שודק ,” that the word “Holy-Kadosh- שודק ” [with 
the letter Vav-ו] has divisions within it.  This is why the verse 
states “Holy-Kadosh- שודק ” three times,1270 referring to the 
matter of the division into [three] lines.  In contrast, “Holy-
Kodesh- שדק  is a word unto itself,” in that it transcends division.  
Therefore, when one’s service of HaShem- ה״והי , blessed is He, 
is in a way that transcends reason and intellect, which in his 
soul, is the aspect that transcends divisions, through this he also 
affects this matter above, that is, the aspect of “Holy-Kodesh-

שדק ” which transcends division. 
 Now, the matter of serving HaShem- ה״והי , blessed is He, 
in actuality and in revelation, must also be with the ten revealed 

 
1268 Exodus 30:13 
1269 Zohar III 94b; Also see Shaar HaYichud of the Mittler Rebbe, translated 

as The Gate of Unity, Ch. 26. 
1270 Isaiah 6:3 
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powers of the soul.  This is the meaning of the words, “This 
shall they give - a half shekel,” since the service of HaShem-

ה״והי  in actuality, is solely with the ten revealed powers of the 
soul.  However, this only refers to actualizing service of 
HaShem- ה״והי , blessed is He, in actuality.  Nevertheless, the 
foundation of one’s service of HaShem- ה״והי , blessed is He, 
must be service of Him that transcends reason and intellect.  
This is why the verse states, “a half shekel in the sacred shekel 
(Shekel HaKodesh- שדקה לקש ).”  For, even though the actual 
service is with the half shekel alone, nevertheless, this half is of 
the “sacred shekel” (Shekel HaKodesh- שדקה לקש ), being that the 
very foundation of his service of HaShem- ה"והי , is that he sets 
and invests himself into it in a way that transcends reason and 
intellect. 

This is also why the verse continues and states,1271 “The 
wealthy shall not increase and the destitute shall not decrease 
from half a shekel.”  For, “no one is wealthy except for one who 
is wealthy in knowledge (Da’at) of HaShem- ה״והי , and no one 
is destitute except for one who is destitute in knowledge of 
HaShem- ה״והי .”1272  This then, is the meaning of the words, 
“The wealthy shall not increase.”  For, since the primary aspect 
of service of HaShem- ה״והי , blessed is He, is that one sets 
himself upon the foundational and essential axiom in a way that 
transcends reason and intellect – therefore in this, it is utterly 
inapplicable for there to be a matter of multiplicity.  In the same 
way, the verse states, “The destitute shall not decrease.”  For, 

 
1271 Exodus 30:15 
1272 See Talmud Bavli, Nedarim 41a; Zohar III 273b; See Discourse 1 of this 

year 5718, entitled “Tikoo BaChodesh,” Ch. 3. 
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each and every Jew possesses the aspect of the ten Sefirot, as 
known, that even the aspect of the [lowly soul, which is the 
aspect of the] Nefesh of the Nefesh of Kingship-Malchut of the 
world of Action (Asiyah), also possesses the aspect of wisdom-
Chochmah of the world of Emanation (Atzilut) [within it].1273 

This likewise is the meaning of the statement in 
Zohar1274 on the words, “the shekel is twenty gera,” – “It is the 
stone used to measure weight – It is the [letter] Yod-י etc.”  By 
way of a physical analogy, when a person places a weight on 
one side of the scales, that which is on the other side of the 
scales is lifted upward.  The same is true in our service of 
HaShem- ה״והי , blessed is He.  That is, when a person places and 
invests his ten hidden powers – which is the matter of the 
foundational and essential axiom that transcends reason and 
intellect – then even his service of HaShem- ה״והי , blessed is He, 
with the ten revealed powers of his soul (meaning, his toil in 
serving HaShem- ה״והי , blessed is He, in actuality), comes to be 
done in a much loftier manner. 

This then, is the meaning of the words, “a portion 
(Terumah- המורת ) to HaShem- ה״והי .”  That is, even his service of 
HaShem- ה"והי  with the half-shekel is “a portion (Terumah-

המורת ) to HaShem- ה״והי ,” in that the word “portion-Terumah-
המורת ” is of the same root as “uplifted-Haramah- המרה ,” 

indicating that it is caused to be uplifted and ascend.1275   
This likewise is why the verse concludes, “To atone for 

your souls.”  For, to atone for sin, one must serve HaShem- ה״והי , 

 
1273 Tanya, Likkutei Amarim, Ch. 18 
1274 Zohar II 187b 
1275 See Zohar II 147a; Ohr HaTorah, Terumah p. 1,355 and on. 
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blessed is He, in a way that transcends reason and intellect.  It 
is specifically then that he restrains (Itkafiya) and transforms 
(It’hapcha) the side opposite holiness, and “the Glory of the 
Holy One, blessed is He, is elevated in all worlds.”1276  Through 
doing so, he is made to be in the state that he was before sinning, 
and even higher, until he brings about and actualizes that the 
primary dwelling of the Holy One, blessed is He, is in the lower 
worlds.   

The meaning of a “dwelling-Dirah- הריד ” is that it is 
analogous to the dwelling of a king of flesh and blood below.  
That is, the entire essential self and being of a person who 
dwells in his house, is in an openly revealed manner.1277  The 
same is so of the “dwelling place for the Holy One, blessed is 
He, in the lower worlds,” that through our toil in serving 
HaShem- ה״והי , blessed is He, by restraining (Itkafiya) the side 
opposite holiness, in a way that stems from the foundational and 
essential axiom which transcends reason and intellect, we 
thereby bring about that HaShem’s- ה"והי  primary dwelling, 
blessed is He, is in the lower worlds. 

 
  

 
1276 Tanya Ch. 27 & Likkutei Torah, Parshat Pekudei cite Zohar II 128b, Zohar 

II 67b, Zohar II 184a; Torah Ohr Vayakhel 89d; Likkutei Torah Chukat 65c 
1277 See Maamarei Admor HaZaken 5565 Vol. 1 p. 485 (and with the glosses 

in Ohr HaTorah, Shir HaShirim, Vol. 2, p. 679 and on); Ohr HaTorah, Balak p. 997, 
and elsewhere. 
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Discourse 15 
 

“Zachor Et Asher Asah Lecha Amalek - 
Remember what Amalek did to you” 

 
Delivered on Shabbat Parshat Tetzaveh,  
Parshat Zachor, 9th of Adar, 57181278 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,1279 “Remember what Amalek did to 

you etc.,” and the passage concludes,1280 “You shall wipe out 
the memory of Amalek etc.”  In other words, there are two 
commandments here.  There is the commandment to always 
remember what Amalek did, and there is the commandment to 
wipe out all his descendants etc.1281  Now, this must be 
understood, for is it not so that the main commandment here is 
“You shall wipe out etc.?”  This being so, we must understand 
what is meant by “Remember.”  Moreover, the matter of 
“Remember-Zachor- רוכז ” is not just preparatory to the 

 
1278 This discourse was delivered in the morning prior to the commencement 

of the prayers in the Rebbe’s holy office.  This discourse is based upon a section of 
the discourse by the same title of the year 5665, with some variations and addtions.  
[This is as stated in the opening words to the discourse entitled “Zachor” 5665 which 
was printed as an individual pamphlet (Kehot – Motzei Shabbat, 9 Adar 5718) with 
additional citations and annotations from the Rebbe (and then subsequently printed 
in Sefer HaMaamarim 5665 p. 210 and on (see p. 330)). Some of the notes of the 
Rebbe were copied into this discourse [and are noted]. 

1279 Deuteronomy 25:17 
1280 Deuteronomy 25:19 
1281 Sefer HaMitzvot of the Rambam, Positive Commandment 188-189; Sefer 

Mitzvot Gadol, Positive Commandments 115-116, and elsewhere. 
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commandment of “You shall wipe out-Timcheh- החמת ,” but is a 
commandment in and of itself, since in the enumeration of the 
mitzvot, “Remember what Amalek did to you,” and “You shall 
wipe out the memory of Amalek,” are counted as two separate 
mitzvot. 

Now, to understand this, we must preface with an 
explanation of the general matter of Amalek, which may be 
understood from the punishment he receives.  About this the 
verse states,1282 “The beginning of the nations is Amalek, but 
his end is eternal destruction.”  That is,1283 although it states 
about the other nations,1284 “For then I will transform the 
nations to [speak] a clear language (Safah Berurah-  הפש

הרורב ),1285 to all proclaim the Name HaShem- ה״והי , and to 
worship Him with united resolve.”   

 
1282 Numbers 24:20 
1283 Note: Also see Torah Ohr, end of Tetzaveh; Siddur Im Divrei Elokim 

Chayim, Shaar HaPurim; Sefer HaMitzvot of the Tzemach Tzeddek, Mitzvat 
Zechirat Ma’aseh Amalek. 

1284 Zephaniah 3:9; Also see Rashi to Deuteronomy 6:4 (the first verse of the 
Shema). 

1285 Only the Holy Tongue-Lashon HaKodesh (Biblical Hebrew) is called a 
“clear language-Safah Berurah- הרורב הפש ,” in that it illuminates the Singularity and 
Oneness of the Name HaShem- ה״והי , blessed is He, and thus, the term “language-
Safah- הפש -385” has the same numerical value as the “Indwelling Presence of 
HaShem- ה"והי ”, the Shechinah- הניכש -385.  In contrast, since the words of other 
languages are merely a matter of human convention and have no inner meaning, they 
are called, “the lip of falsehood-Sefat Sheker- רקש תפש ”  However, as Zohar (Vol. 2, 
134a) points out, and as Rashi clarifies regarding the first verse of the Shema (Deut. 
6:4), in the coming future, at the time of the final redemption, all nations will be 
transformed to speak a clear language, as it states (Zephaniah 3:9), “For then I will 
transform the nations to speak a clear language (Safah Brurah- הרורב הפש ), so that 
they will all proclaim the Name HaShem- ה״והי  and worship Him with united resolve,” 
and as it states (Zacharia 14:9), “On that day HaShem- ה״והי  will be One-Echad- דחא , 
and His Name One-Echad- דחא .” See Shaar HaYichud VeHaEmunah translated as 
The Gate of Unity and Faith, and our notes and citations to Ch. 1 & 7. 
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In other words, the other nations will undergo 
refinement (Birur- רוריב ) etc.  In contrast, about Amalek it 
states, “The beginning of the nations is Amalek, but his end is 
eternal destruction.”  That is, he will not be refined (Birur-

רוריב ), but will instead be wiped out and utterly broken. 
 

2. 
 

 The explanation is that, when the verse states,1286 “The 
beginning of the nations is Amalek, but his end is eternal 
destruction,” there are two matters here.  There is a “beginning-
Reishit- תישאר ” and an “end-Acharit- תירחא .”  Now, the reason 
these two matters of “beginning-Reishit- תישאר ” and “end-
Acharit- תירחא ” are in Amalek, meaning, on the side opposite 
holiness, is because Above, in HaShem’s- ה״והי  Godliness, there 
also are these two matters of “beginning-Reishit- תישאר ” and 
“end-Acharit- תירחא .”   

Thus, since the external husks of Kelipah liken 
themselves to holiness, “like an ape (Kof- ףוק ) next to a man 
(Adam- םדא ),”1287 therefore, from the “beginning-Reishit- תישאר ” 
and “end-Acharit- תירחא ” as they are Above in HaShem’s- ה״והי  
Godliness, there is a chaining down and descent, so that even 
on the side opposite holiness there are these two matters of 
“beginning-Reishit- תישאר ” and “end-Acharit- תירחא .”  About 
this the verse states, “The beginning (Reishit- תישאר ) of the 

 
1286 Numbers 24:20 
1287 See Zohar 148b; Etz Chayim, Shaar 48, Ch. 3; Shaar 49, Ch. 3; Shaar 

HaKavanot, Drushei Seder Shabbat, Drush 1 (Kabbalat Shabbat); Ohr HaTorah 
(Yahal Ohr) to Tehillim, p. 358; Also see at length in the preceding discourses of this 
year, 5718, entitled “Bati LeGani – I have come to My garden,” Discourse 12 & 13. 
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nations is Amalek, but his end (vAcharito- ותירחאו ) is eternal 
destruction.” 
 Now, the explanation of “beginning-Reishit- תישאר ” and 
“end-Acharit- תירחא ” as they are Above in HaShem’s- ה״והי  
Godliness, is as stated,1288 “Thus said HaShem- ה״והי , King of 
Israel and its Redeemer, HaShem- ה״והי , Master of Legions: ‘I 
am first (Rishon- ןושאר ) and I am last (Acharon- ןורחא ), and 
besides Me, there is no God.’”  The aspects of “first-Rishon-

ןושאר ” and “last-Achron- ןורחא ” refer to the totality of the 
chaining down of the worlds (Hishtalshelut) from the light of 
HaShem- ה״והי  that fills all worlds (Memaleh Kol Almin), from 
the very first of all levels to the very end of all the levels.  It all 
is drawn from the aspect of HaShem’s- ה״והי  title “I-Anee-
ינ -this being the light of HaShem 1289”,א ה״והי , blessed is He, that 

transcends all worlds (Sovev Kol Almin).1290 
 More specifically, so that no one should have any doubt 
and think that only the beginning (Reishit- תישאר ) of the 
chaining down of the worlds (Hishtalshelut) is from the 
transcendent light of HaShem- ה"והי  (Sovev Kol Almin) – this 
being the aspect of HaShem’s- ה״והי  title “I-Anee- ינא ” – but that 
the end (Acharit- תירחא ) of the chaining down (Hishtalshelut) in 
the world of Action (Asiyah), where the power of the Actor 
manifests within the acted upon to such a degree that the created 
being can sense himself as existing independently, rather than 
from the transcendent light of HaShem- ה״והי  (Sovev Kol Almin) 

 
1288 Isaiah 44:6 
1289 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut), Gate Five (Tiferet), and Gate Ten (Keter). 
1290 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 7, Ch. 48, Ch. 51 & Ch. 53. 
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– the verse therefore also states, “I am last-Anee Acharon-  ינא
ןורחא .”   

In other words, even the end (Acharit- תירחא ) of the 
chaining down (Hishtalshelut), as it is drawn all the way down 
to the world of Action (Asiyah) is from the aspect of HaShem’s-

ה״והי  title “I-Anee- ינא ,” that is, the light of HaShem- ה״והי  that 
transcends all worlds (Sovev Kol Almin), as the verse states,1291 
“Whatever HaShem- ה״והי  desired, He did in the heavens and the 
earth.”  That is, the “desire (Chafetz- ץפח ) of HaShem- ה״והי ,” 
which is the light of HaShem- ה״והי  that transcends all worlds 
(Sovev Kol Almin) is also “on earth.” 
 This is also the meaning of the statement,1292 “You are 
He who is the cause of all causes (Ilat HaIlot- תוליעה תליע ), and 
the effector of all effects (Sibat HaSibot- תוביסה תביס ).”  That is, 
there are two matters Above in HaShem’s- ה״והי  Godliness, 
these being the “cause-Ilah- הליע ” and the “effector-Sibah- הביס .”   

The term “cause-Ilah- הליע ” refers to the chaining down 
of the worlds (Hishtalshelut) through cause (Ilah- הליע ) and 
effect (Alul- לולע ).  That is, in this chaining down (Hishtalshelut) 
there is some measure of comparison (between the cause and its 
effects) since at first, the effect (Alul- לולע ) was included in its 
cause (Ilah- הליע ) and even after having come out of its cause 
(Ilah- הליע ), in some way, the cause (Ilah- הליע ) is manifest in its 
effect (Alul- לולע ).  In general, this refers to the chaining down 
(Hishtalshelut) that stems from the light of HaShem- ה״והי  that 
fills all worlds (Memaleh Kol Almin). It is in a way of cause and 

 
1291 Psalms 135:6 
1292 Introduction to Tikkunei Zohar 17a (Patach Eliyahu) 
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effect (Ilah v’Alul) in which there is some measure of 
comparison between the cause and its effects. 
 However, the “effector-Sibah- הביס ” indicates a chaining 
down (Hishtalshelut) in which there is no measure  of 
comparison [between the effector- הביס  and its effects- תוביס , but 
is only in a way that HaShem- ה״והי , blessed is He, is the 
“effector-Sibah- הביס .”  This refers to the light of HaShem- ה״והי  
that surrounds and transcends all worlds (Sovev Kol Almin), in 
that it solely is the “effector-Sibah- הביס ” of the chaining down 
of the worlds (Hishtalshelut), [but there is no point of 
comparison between the effects, which are the worlds, and their 
effector].  
 This then, is the meaning of the words, “I am first (Anee 
Rishon- ןושאר ינא ) and I am last (Anee Acharon- ןורחא ינא ).”  That 
is, as these matters are Above in HaShem’s- ה"והי  Godliness on 
the side of holiness, the light of HaShem- ה״והי  that transcends 
all worlds (Sovev Kol Almin) is the “effector-Sibah- הביס ” not 
only of the “first-Rishon- ןושאר ,” meaning, the beginning 
(Reishit- תישאר ) of the chaining down (Hishtalshelut), but also 
of the “last-Acharon- ןורחא ,” meaning, the end (Acharit- תירחא ) 
of the chaining down (Hishtalshelut). 
 Now, since the external husks of Kelipah liken 
themselves to the side of holiness, therefore these two matters 
are also present on the side opposite holiness, which are the 
“beginning-Reishit- תישאר ” and “end-Acharit- תירחא ” of 
Amalek.  About this the verse states,1293 “The beginning 
(Reishit- תישאר ) of the nations is Amalek, but his end 

 
1293 Numbers 24:20 
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(vAcharito- ותירחאו ) is eternal destruction.” That is, his end is 
not to be refined (Birur), but to be utterly destroyed. 
 

3. 
 

 Now, the difference between Amalek and the other 
nations may be understood by these matters as they are in the 
service of HaShem- ה״והי , blessed is He.  As known, the seven 
[Canaanite] nations represent the seven bad emotional traits 
(Midot Ra’ot) that are the source of sin.  About this our sages, 
of blessed memory, said,1294 “A person does not sin except if a 
spirit of folly enters him.”  The spirit of folly (Ru’ach Shtut-  חור

תוטש ) refers to the bad emotional traits (Midot Ra’ot) that cover 
over reality. 
 Now, within this, there are a number of levels.  That is, 
there could be someone who comes to sin because it seems to 
him that he does not become separated [from HaShem’s- ה"והי  
Godliness] and remains in his state of Jewishness.1295  However, 
were he to know the reality of the matter, as it truly is, that 
through sinning he separates himself [from HaShem- ה"והי ], he 
would never do it, under any circumstance,1296 as in the well-
known statement of the Alter Rebbe,1297 “A Jew neither desires, 
nor is capable of becoming separate from HaShem’s- ה״והי  

 
1294 Talmud Bavli, Sotah 3a 
1295 Tanya, Likkutei Amarim, Ch. 14 
1296 Note: See Tanya, Ch. 24; Also see Hemshech “v’Kachah” 5637 Ch. 39 and 

on [Sefer HaMaamarim 5637 Vol. 2 p. 451 and on.]  Kuntres U’Maayon, Second 
Discourse and on. 

1297 See Igrot Kodesh of the Rebbe Rayatz, Vol. 4 p. 384 (copied in HaYom 
Yom for the 25th of Tammuz), and p. 547 there (copied in HaYom Yom of the 21st 
of Sivan), and elsewhere. 
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Godliness.”  Thus, if only he knew that through sinning he 
separates himself, being that this is the reality of the matter, he 
would never come to sin, only that [sinning] stems from the 
spirit of folly (Ru’ach Shtut) which covers over this reality. 
 However, a different person could have an even lower 
spirit of folly (Ru’ach Shtut).  That is, he thinks that no one sees 
and knows about it, as our sages, of blessed memory, said,1298 
“When a person transgresses, he says to himself, ‘no one will 
see me.’”  Thus, because of the spirit of folly (Ru’ach Shtut) he 
first falls to lust permissible matters, then falls to lust 
undesirable matters, and continues to falls to lust forbidden 
matters, until he finally comes to sin in matters and lusts that 
are utterly foreign to his true self and character.   

In other words, his true self, character, and mind – when 
he is not blinded by lust – has utterly no relation to such matters 
altogether, only that the spirit of folly (Ru’ach Shtut) confuses 
his inner self and character, and as a result, he becomes 
something other than his inner self, character, and mind (that is, 
“he is not himself”), to the point that he becomes roused, 
impassioned and entrenched in lusting after matters that he has 
no real relation to, in and of himself. 
 Now, (as it is in its loftiest state) the spirit of folly 
(Ru’ach Shtut) is caused by the lack of revelation of HaShem’s-

ה״והי  Godliness, (not only in one’s animalistic soul, but also) in 
his Godly soul.  In other words, because HaShem’s- ה״והי  
Godliness is concealed from him, he comes to stumble into 
undesirable matters, the source of which are the seven bad 

 
1298 Talmud Bavli, Brachot 28b 
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emotional traits (Midot HaRa’ot) represented by the seven 
[Canaanite] nations.   

Now, since this is caused by the lack of revelation of 
HaShem’s- ה״והי  Godliness, it is understood that it comes about 
because of a lack in one’s service of HaShem- ה״והי  during 
prayer (Tefillah).  For, it is through serving HaShem- ה״והי  in 
prayer (Tefillah), that Godly revelation is brought about in his 
soul, and in the world at large. 
 This is because every day, one’s service of HaShem-

ה״והי , blessed is He, begins in the morning [when he wakes up] 
and only “has breath in his nostrils.”1299  Then, through toiling 
in serving HaShem- ה״והי  in prayer, he draws down a revelation 
of HaShem’s- ה״והי  Godliness into his soul. This spreads to be 
revealed in his entire stature, until it also is drawn to the world 
at large.  However, this only applies if his toil in serving 
HaShem- ה״והי  through prayer (Tefillah) is as it should be.   

However, if his prayers (Tefillah) are not as they should 
be, no revelation of HaShem’s- ה״והי  Godliness is affected in 
him.  Instead, HaShem’s- ה"והי  Godliness remains hidden from 
him, and as a result, the spirit of folly (Ru’ach Shtut) comes 
upon him, bringing the seven bad emotional traits (Midot Ra’ot) 
of the seven [Canaanite] nations, which are the roots of sin, 
upon himself.   

Now, since this is caused by a lack of Godly revelation, 
it is understood that it can be rectified through refinement 
(Birur), by drawing down a revelation of HaShem’s- ה״והי  

 
1299 Isaiah 2:22; Talmud Bavli, Brachot 14a; Likkutei Torah, Pinchas 74d; 

Discourse entitled “Lecha Dodi” of Shabbat Parshat Teitzei 5714, translated in The 
Teachings of The Rebbe 5714, Discourse 23, Ch. 4 (Torat Menachem, Sefer 
HaMaamarim Elul p. 235 and on). 
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Godliness.  That is, he should properly toil in serving HaShem-
ה״והי  through prayer (Tefillah).  Through this, he will affect a 

revelation of HaShem’s- ה״והי  Godliness in his soul, and the 
seven [Canaanite] nations, which are the seven bad emotional 
traits (Midot Ra’ot), will automatically be refined in him.  All 
this relates to the seven bad emotional traits (Midot Ra’ot) 
caused by the lack of Godly revelation.  Thus, they are refined 
through drawing HaShem’s- ה״והי  Godly revelation. 

However, there is an even lower husk of Kelipah that 
cannot be rectified through refinement (Birur).  This is the 
external Kelipah called Amalek, the matter of which is that he 
knows his Master, but intentionally rebels against Him.1300  In 
other words, this matter is not because of the lack of revelation 
of HaShem’s- ה״והי  Godliness, being that he knows his Master.  
That is, HaShem’s- ה״והי  Godliness is revealed to him, but he 
nevertheless intentionally rebels against Him.   

This is the matter of the baseless arrogance and 
irrational insolence, of “one who reigns without the [right to 
the] crown.”1301  In such a case, rectification through refinement 
(Birur) by affecting a revelation of HaShem’s- ה״והי  Godliness, 
is not possible.  For, since he knows his Master, but 
intentionally rebels against Him, therefore drawing down a 
revelation of HaShem’s- ה״והי  Godliness has no effect on him.  
Rather, the only remedy for this external Kelipah is to utterly 
uproot and nullifying it, for “their destruction is their 

 
1300 Note: See Torat Kohanim to Leviticus 26:14; Zohar II 65a, though this 

requires further analysis. [See Likkutei Sichot, Vol. 19, p. 224, note 29; Vol. 21, p. 
193, note 38.] 

1301 See Talmud Bavli, Sanhedrin 105a 
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repair.”1302  Thus, about Amalek the verse states, “his end is 
eternal destruction,” and, “you shall wipe out the memory of 
Amalek.” That is, Amalek must be utterly uprooted and 
destroyed. 

 
4. 
 

 Now, the external husk (Kelipah) of Amalek as it relates 
the service of HaShem- ה"והי  in a person’s soul, is the matter of 
coldness (Kerirut- תורירק ),1303 as the verse states [about Amalek] 
that he,1304 “made you cold-Karcha- ךרק  on the way,” meaning 
that the Kelipah of Amalek makes a person cold (Kerirut-

תורירק ) so that nothing moves him.  That is, even if he witnesses 
a wonder from Above, which reveals HaShem’s- ה״והי  Godliness 
below, the matter of Amalek causes him to be cold to it and to 
deny it.   

Moreover, even if he cannot completely deny it, the 
Kelipah of Amalek acts with cunning to make him cold to it, by 
arguing that it nonetheless is not wondrous. For since this was 
done by the Holy One, blessed is He, who is all-powerful, for 
Him it is not at all wondrous, and this being so, why should he 
be astounded by it?   

Worse yet, if the wonder is so apparent that he cannot 
be  cold to it, he then cools himself down by making a conscious 
decision not to become excited.   Moreover, even if it so 

 
1302 See Mishnah Kelim 2:1 
1303 Sefer HaMaamarim 5679 p. 294; 5781 p. 172; 5685 p. 208; 5709 p. 65, and 

elsewhere. 
1304 Deuteronomy 25:18; Midrash Tanchuma, Ki Teitzei 9; Rashi to 

Deuteronomy 25:18 
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wondrous that he cannot resist being moved by it, he cools 
himself down by resolving that his arousal will not make him 
change his conduct and certainly not his character. This is the 
effect of the Kelipah of Amalek.  

That is, even though he knows his Master, in that he 
indeed has a revelation of Godliness, he nonetheless 
intentionally rebels against Him, by consciously cooling 
himself down [to Godliness] without considering that it is 
perfectly rational for him to be moved when he witnesses 
something wondrous.  For although, in truth, for the Holy One, 
blessed is He, it is not wondrous, as in the verse,1305 “To He 
who alone does great wonders,” and the verse,1306 “You are the 
God who does wonders,” that in relation to the Holy One, 
blessed is He, all the wonders are merely a matter of action, 
nonetheless, since in relation to man it indeed is wondrous, he 
should be astonished by it.  

The fact that in relation to the Holy One, blessed is He, 
this is not wondrous, should not contradict or obstruct a mere 
mortal, like himself, from being astonished. For example, we 
observe that what is astounding to one person, may not be 
astounding to another person. However, the fact that it is not 
astounding to his fellow, neither contradicts nor obstructs him 
from being moved by it, since for him it indeed is astounding.  

If this is so in relation to two human beings who are 
comparable to each other, that the fact that his fellow, who is 
comparable to himself is not moved, in no way contradicts his 
own astonishment, how much more is this the case that the fact 

 
1305 Psalm 136:4 
1306 Psalm 77:15 
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that it is not astonishing to the Holy One, blessed is He, does 
not at all contradict that for him it indeed is astonishing.  The 
fact that he is not moved by it is the result of the cooling effect 
of the Kelipah of Amalek.  

This itself is the trait of the nation of Amalek. That is, 
even though they beheld the signs and wonders of the exodus 
[of the children of Israel] from Egypt, they nonetheless were not 
moved by it and came to war against Israel. This came from 
baseless arrogance and great insolence and therefore the nation 
of Amalek cannot be refined (Birur) but can only be rectified 
by specifically being broken, as written,1307 “Go forth and battle 
Amalek,” in a manner of,1308 “Wipe out the memory of 
Amalek,” being that [the trait of Amalek] is baseless arrogance.            

 
5. 
 

 The explanation is that there are two types of arrogance.  
The first is arrogance with reason (or at least, the appearance of 
reason).  The second is baseless arrogance without any reason.  
Arrogance with reason is like the arrogance in the verse,1309 
“Let not the wise man glorify in his wisdom, and let not the 
strong man glorify in his strength, and let not the rich man 
glorify in his wealth.”  That is, because a person may have 
wisdom, strength, and wealth, (which generally include all the 
superior qualities of man), it applies that he could become 
arrogant, which is why the verse states, “Let him not glorify 

 
1307 Exodus 17:9 
1308 Deuteronomy 25:19 
1309 Jeremiah 9:22 
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etc.”  Even so, this form of arrogance accords with reason.  For, 
though it is true that a person who has these qualities should not 
be arrogant because of it – for example, in the matter of wisdom, 
if a person becomes wise, he realizes that there is much more 
that he has not grasped, meaning that he has not truly attained 
true wisdom to its very depth, and he therefore should have 
[humility and] self-nullification (Bittul) rather than arrogance – 
and moreover, if he contemplates that generally, these qualities 
were granted to him from Above (as explained in Kuntres 
U’Maayon),1310 that he certainly has not maximized his talents 
to the fullest extent, and if only he would indeed maximize them 
etc., through this contemplation he will come to the decision 
within himself that it would be good for him to maximize the 
talents he has been granted from above to the fullest possible 
extent, rather than to be arrogant – nonetheless, this arrogance 
accords to reason, in that, since he indeed has acquired a wealth 
of these qualities within himself, he therefore is arrogant. 
 However, there is another kind of arrogance that is not 
based on reason.  That is, he has no qualities that give him 
reason to be arrogant, not even the appearance of a reason.  
Moreover, he himself is aware of this, to the point that even in 
his own eyes he is despicable.  However, without taking his own 
lowliness into account, he nonetheless is arrogant.  This is 
baseless arrogance without reason, stemming from baseless 
insolence. 
 Now, if arrogance is according to reason, the matter of 
refinement (Birur) is possible.  This can come about either 
through showing him that he does not truly have the above-

 
1310 Kuntres U’Maayon, Discourse 16 
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mentioned qualities. (This is when his arrogance only stems 
from the appearance of reason. That is, it appears to him that he 
has what to be arrogant about, when in reality he does not).  Or 
it can come through showing him that even though he has the 
above-mentioned qualities (that is, he truly has them), but that 
he nonetheless should not be arrogant.  This is because 
arrogance that stems from reason is limited to the reason, and 
therefore there is the possibility of refinement (Birur) is in this. 
 However, baseless arrogance is without reason, and is 
therefore not limited to the parameters of reason, but is 
arrogance without limit.  It therefore cannot be refined (Birur), 
but must specifically be uprooted and destroyed, in that its only 
repair is its destruction.1311 
 Now, both above-mentioned forms of arrogance were 
found in Haman, the descendant of Amalek.  We find that he 
had arrogance according to reason, as it states,1312 “Haman 
recounted to them the glory of his wealth and of his many sons 
etc.”  Though he exaggerated, nevertheless, this arrogance was 
according to reason, or at least, the appearance of reason.  
However, he also had baseless arrogance that was not founded 
on any reason at all.  For even after he was shown that all his 
honor etc., was nothing, and that he had nothing to be arrogant 
about, he nevertheless was arrogant, which was baseless 
arrogance without reason. 
 This is why we find that “Haman’s descendants studied 
Torah in Bnei Brak.”1313  This was possible because they 

 
1311 See Mishnah Kelim 2:1 
1312 Esther 5:11 
1313 Talmud Bavli, Gittin 57b 
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stemmed from his arrogance that was based on reason, which 
can be refined (Birur).  In other words, when “Haman’s 
descendants studied Torah in Bnei Brak,” this was a matter of 
the revelation of HaShem’s- ה״והי  Godliness below.  However, 
the matter of baseless arrogance with no reason, is the external 
Kelipah of Amalek, in which refinement (Birur) is entirely 
inapplicable, and can only be rectified through its destruction.  
About this the verse states,1314 “You shall wipe out the memory 
of Amalek etc.” 
 

6. 
 

 The explanation of this matter as it is in man’s service 
of HaShem- ה״והי , blessed is He, is that, as known, there are two 
matters in the bad emotional traits (Midot Ra’ot).  There is the 
power of lust (Ko’ach HaMitaveh) which does not apply to 
being refined (Birur), and there are the garments (Levushim) 
within which the power of lust (Ko’ach HaMitaveh) manifests. 
That is, there is the lust for something that is alien [to 
Godliness], as well as the emotions (Midot) within which the 
lust manifests, along with the three garments (Levushim) of bad 
thought, bad speech, and bad action, which are essentially evil, 
and cannot at be refined and repaired, except by uprooting them.   

In other words, the repair of alien lust cannot be affected 
by its refinement (Birur), but a person must completely uproot 
his desire for matters that are the opposite of goodness.  This is 

 
1314 Deuteronomy 25:19 
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done through repentance and return (Teshuvah)1315 to HaShem-
ה״והי , blessed is He, in that he is remorseful over the past and 

accepts goodness upon himself for the future.  That is, he 
uproots his desire for matters that are the opposite of goodness, 
and directs his desire to matters of holiness, by which he 
removes and pushes the alien desires way. 
 Likewise, in regard to the manifestation of the power of 
lust (Ko’ach HaMitaveh) in the three garments (Levushim) of 
thought, speech, and action, the repair must specifically be by 
uprooting [that which is undesirable] in them.  For example, in 
regard to the letters of thought in matters that are the opposite 
of goodness, the rectification for this is according to the 
[explanation of the] verse,1316 “O’ wall of the daughter of 
Tziyon, shed tears like a river.”1317  This is because tears come 
from the overflow of the mind, which is the place of thought, 
and therefore, through his tears he uproots thoughts that are the 
opposite of goodness.1318 
 In the same manner, it also is necessary to uproot the 
garments of bad speech and bad action.  This is why repentance 
(Teshuvah) also requires verbal confession (Viduy),1319 as the 
verse states,1320 “Take words with you and return to HaShem-

ה״והי .”  For, through verbal confession he uproots the letters of 
speech and matters that are the opposite of goodness.  This is 

 
1315 See Likkutei Torah, Ki Teitzei 37a; Sefer HaMitzvot of the Tzemach 

Tzeddek, Mitzvat Viduy uTeshuvah. 
1316 Lamentations 2:18 
1317 Note: See Shaarei Orah of the Mittler Rebbe, discourse entitled “b’Chaf-

Hey b’Kislev,” Ch. 11-12. 
1318 Also see Derech Chayim of the Mittler Rebbe, translated as The Path of 

Life, Ch. 2 and on. 
1319 Mishneh Torah, Hilchot Teshuvah 1:1 
1320 Hosea 14:3 
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why the confessional (Viduy) was established according to the 
order of the Aleph-Beit.  For, through those letters he uproots 
the letters of speech that stemmed from the side opposite 
holiness, and the same is so of the deeds that were actually 
perpetrated. 
 All this relates to the particular alien desires and 
garments of thought, speech, and action, within which the 
power of lust (Ko’ach HaMitaveh) manifested.  That it, their 
repair cannot be through refining them (Birur), but only through 
uprooting and completely destroying them. 
 In contrast, the power of lust (Ko’ach HaMitaveh) itself, 
even as it manifests in matters that are the opposite good, can 
be elevated from the external husks of Kelipah and transformed 
to holiness.  That is, the power of lust (Ko’ach HaMitaveh) 
itself can either be invested in holiness or in the external husks 
of Kelipah.  This is because, in and of itself, lust is simple and 
undefined, only that there is an intermediary that binds it to 
whatever it binds it to, this intermediary being the power of the 
inclination that entices and awakens the power of lust, to lusts 
for whatever he lusts.   

As our sages, of blessed memory, explained this,1321 
“The eye and the heart are the two agents of sin.”  That is, just 
as an agent binds two things together, so likewise, the power of 
the inclination that entices, is the intermediary that binds the 
power of lust (Ko’ach HaMitaveh) to the object of the lust, until 
an alien desire is born in him.  Similarly, the eye is the 
intermediary between the power of lust (Ko’ach HaMitaveh) 
and the covetousness of the heart.  That is, through the sight of 

 
1321 Talmud Yerushalmi, Brachot 1:5; See Sefer HaMaamarim 5701 p. 157. 
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the eye, a person is caused to awaken with love and desire for 
something etc.  This is as stated,1322 “Do not explore after your 
heart and after your eyes that lead you astray,” about which our 
sages, of blessed memory, said,1323 “The eye sees, and [then] 
the heart lusts.”  In other words, it is with the sight of the eye 
that pleasure (Taanug) manifests,1324 and through the pleasure 
of it, he is awakened with lust for it. 
 We thus observe in two people, that one will see 
something and be aroused with lust for it, whereas the other will 
see it and not be aroused at all.  For, even though they both have 
the power of lust (Ko’ach HaMitaveh), nevertheless, the power 
of lust (Ko’ach HaMitaveh) is simple and undefined, only that 
it has an intermediary, which is the pleasure (Taanug) that binds 
it to the object of the desire.  Therefore, the one who has 
pleasure in this thing, becomes aroused when he sees it, which 
is not so of the second person [who has no pleasure in it].   

Thus, since the power of lust (Ko’ach HaMitaveh) is 
simple and undefined, therefore, even when it manifests in 
matters that are the opposite of goodness, it can be extracted 
from there and transformed into holiness, that is, to love of 
HaShem- ה״והי , blessed is He.  This is as stated,1325 “You shall 
love HaShem- ה״והי  your God with all your hearts (Levavecha-

ךבבל ) in the plural,” about which our sages, of blessed memory, 
taught,1326 “With both your inclinations, with the inclination for 
good (Yetzer Tov) and the inclination for evil (Yetzer HaRa).”  

 
1322 Numbers 15:39 
1323 See Avraham Ibn Ezra and Rashi to Numbers 15:39 
1324 Note: See Kuntres HaAvodah, Ch. 2 
1325 Deuteronomy 6:5 
1326 Sifrei and Rashi to Deuteronomy 6:5 and elsewhere. 
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In other words, he must affect in himself that even his 
inclination for evil (Yetzer HaRa) should return to love of 
HaShem- ה״והי , blessed is He. 
 Now, at first glance, the entire matter of the inclination 
for evil (Yetzer HaRa) is as its name implies, that it causes 
concealment etc., and entices a person to stray.  This being so, 
how is it possible for a person to affect his inclination for evil 
(Yetzer HaRa) to love HaShem- ה״והי , blessed is He? 
 However, the explanation is according to what Tanya 
states,1327 citing Zohar,1328 about the analogy of the harlot and 
the king’s son.  That is, though the king hired her [in order to 
test his son] by seducing him, and her function is to seduce him, 
nevertheless, the king’s inner desire is that he will not fall to her 
seductions.  The same is true of the inclination for evil (Yetzer 
HaRa), that the inner intention and Supernal desire of HaShem-

ה"והי , blessed is He, is that the person will not fall to the 
enticement.   

Therefore, in truth, even the inclination for evil (Yetzer 
HaRa) itself does not actually want us to listen to him.  It 
therefore is possible for a person to affect his inclination for evil 
(Yetzer HaRa) to also love HaShem- ה"והי , through toiling in 
service of HaShem- ה״והי , blessed is He.  In other words, the 
above-mentioned inner Supernal intent of HaShem- ה"והי  
empowers him to be able to affect this through his toil in serving 
HaShem- ה״והי , blessed is He. 
 However, all the above is in regard to the power of lust 
(Ko’ach HaMitaveh) itself, [which is simple and undefined].  

 
1327 Tanya, Likkutei Amarim, Ch. 9 and Ch. 29. 
1328 Zohar II 163a 
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That is, it is possible to repair, refine, and extract it from the 
external husks of Kelipah and manifest it in holiness – 
Kedushah.  However, there is a lower husk of Kelipah than this, 
which is the Kelipah of Amalek, the matter of which is baseless 
arrogance that is devoid of reason.  In this, there is no possibility 
to repair it through refinement (Birur), but only by uprooting 
and completely destroying it. About this the verse states, “his 
end is eternal destruction,” meaning that it must be completely 
wiped out. 
 

7. 
 

 Now, the two manners of arrogance mentioned above 
(in chapter five) that are present on the side opposite holiness, 
come forth and chain down from the side of holiness.  For, in 
holiness there also is arrogance according to holy intellect and 
reason, and arrogance without reason.  Now, since the external 
husks of Kelipah compare themselves to the side of holiness, as 
explained before, these matters also exist on the side opposite 
holiness. 
 The explanation is that the verse states,1329 “I shall sing 
to HaShem- ה״והי , for He is arrogant above arrogant-Ga’oh 
Ga’ah- האג האג ,” (in which the word arrogant is repeated twice) 
referring to the two manners of arrogance; arrogance according 
to reason, and arrogance without reason.  We likewise find that 
in the service of HaShem- ה״והי , blessed is He, there is holy 
arrogance.  An example of holy arrogance is Rabbi Shimon Bar 

 
1329 Exodus 15:1; See Torah Ohr, Beshalach 62c, 63c and on; Torat Chayim, 

Beshalach 237b and on (in the newer edition, see p. 169a and on).  
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Yochai, who said,1330 “I have seen men of ascent, but they are 
few.  If there is but one, it is me, and if there are two, they are 
me and my son,” until the highest level of arrogance, when he 
said, “I am a good sign in the world,”1331 which is a matter of 
arrogance without reason on the side of holiness. 
 However, the matter of arrogance without reason on the 
side of holiness is in a way of ultimate self-nullification (Bittul), 
meaning, the complete nullification of one’s existence (Bittul 
b’Metziyut) to HaShem- ה״והי , blessed is He.  For example, about 

 
1330 Talmud Bavli, Sukkah 45b; Midrash Bereishit Rabba 35:2 
1331 Zohar I 225a – “Rabbi Shimon Said:  When I am with our friends from 

Babylonia (Bavel- לבב  [See Genesis 11:9 that the name Bavel- לבב  means 
“confusion”]) they gather around me and learn the secrets of the Torah from me in 
an openly revealed way.  However, they seal them with a seal of iron that is closed 
on all sides.  How many times have I taught them the ways of the King and the ways 
of the Garden of the King!?  How many times have I taught them all the levels of the 
righteous (Tzaddikim) in that world!?  However, they all are afraid to speak these 
words, and they learn them with a stutter.  They thus are called stutterers, like a 
person who stutters with his mouth.  However, being that they are fearful, I judge 
them meritoriously.  For, the holy air and the holy spirit is removed from them, and 
they suckle from the air and spirit of the other domain.  Moreover, a rainbow appears 
above them, and they are not fitting to see the face of Eliyahu, let alone any other 
face. Nevertheless, it is beneficial to the world that I am in it, and I am a good sign 
in the world.  For, in my lifetime the world is not in a state of suffering, nor is it 
judged severely Above.  After me, there will not arise a generation such as this.  
There will come a time in the world when no one will be present to protect it, and 
the faces of all the insolent will be found, both Above and below; Above, it will be 
due to the sins and insolence of those below.  The people of the world will cry out, 
but there will be none who pays them attention.  They will turn their heads to all 
directions in the world, but will not find any remedy. However, there is one remedy 
in the world, and nothing in addition to it.  In that place where they find Torah 
scholars studying Torah, and amongst them is a book of Torah teachings that contains 
nothing false, when they take that one out, then because of it, both the Upper and the 
lower will awaken.  This is all the more so because the Holy Name is written in it as 
it appears.  We already have learned this.  Woe to the generation in which this book 
of Torah teachings is revealed amongst them and they do not awaken to it, neither 
Above or below.  Who then shall awaken to it?”  See Ginat Egoz of Rabbi Yosef 
Gikatilla, translated as HaShem Is One, Vol. 1, The Gate of Intrinsic Being (Shaar 
HaHavayah) and on. 
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this statement of Rabbi Shimon Bar Yochai, “I am a good sign 
in the world,” if he still was an independent existence unto 
himself, he would not be able to say this.  It is only because he 
was in a state of ultimate self-nullification (Bittul) to HaShem’s-

ה״והי , in that HaShem’s- ה״והי  Godliness was revealed in him, to 
the point that he had no independent existence in and of himself, 
but his whole existence was solely HaShem’s- ה״והי  Godliness 
within him, that he therefore said, “I am a good sign in the 
world.”  This being so, this actually was the ultimate and most 
complete self-nullification (Bittul) to HaShem- ה״והי , blessed is 
He.1332 
 This was likewise so of our teacher Moshe, who was in 
the ultimate state of self-nullification (Bittul) to HaShem- ה״והי , 
blessed is He.  This is as stated,1333 “Now, Moshe was 
exceedingly humble, more than any person on the face of the 
earth.”  That is, he was in a state of essential nullification (Bittul 
b’Etzem) to HaShem- ה״והי , blessed is He, in a manner that 
transcends intellect.  Even though it is explained1334 that the 
reason for his humility was because of his calculation that if his 
strengths and talents would have been given to another, he 
would have attained an even loftier level than himself, 
nevertheless, the very fact that this caused humility in him was 
because of his essential nullification (Bittul Atzmi) to HaShem-

ה״והי , blessed is He.  For it is simple to understand that with his 
capacities and talents, our teacher Moshe attained a very lofty 

 
1332 Also see the discourse entitled “Vayatzev” 5633 (Sefer HaMaamarim 5633 

Vol. 1, p. 48 and on); 5655 (Sefer HaMaamarim 5655 p. 49 and on), and elsewhere. 
1333 Numbers 12:3 
1334 See Maamarei Admor HaZaken 5562 p. 51; 5697 p. 298; Sefer 

HaMaamarim 5710 p. 236; Sefer HaSichot 5700 p. 68, and elsewhere. 
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level, which no one else would have attained, and this was 
solely because of his ultimate nullification of his very existence 
(Bittul b’Metziyut) to HaShem- ה״והי , blessed is He.   

It was therefore possible for him to make such a 
calculation – one that is not essentially true – and for it to bring 
him to humility.  From all this it is understood that in regard to 
the matter of arrogance without reason of the side of holiness, 
it is in a way of the ultimate self-nullification (Bittul) to 
HaShem- ה״והי , blessed is He. 
 Nonetheless, it is from arrogance without reason of the 
side of holiness that there is a chaining down of the matter of 
arrogance of the side that is opposite holiness – though they 
must be differentiated to the endth degree, as there is utterly no 
comparison between them.  This is true both of arrogance that 
accords to reason, as well as arrogance that is unfounded and 
not according to reason.  That is, because it is of the external 
husks of Kelipah, it is not a matter of self-nullification (Bittul) 
to HaShem- ה״והי , blessed is He, (as it is on the side of holiness 
– Kedushah), but is the very opposite, that is, it is the ultimate 
arrogance and baseless insolence, without reason. 
 This is as explained1335 about the verse,1336 “A horse 
upon which the king has ridden,” that the numerical value of 
“horse-Sus- סוס -126” is two times the word “haughty-Gas- סג -
63,” referring to the two above-mentioned manners of 
arrogance.  The difference between them is that in the arrogance 
that accords to reason, since it is limited by the parameters of 
the reason, it therefore is possible for it to be refined (Birur).  In 

 
1335 See Torah Ohr, Megillat Esther 120b; Ohr HaTorah ibid. p. 58. 
1336 Esther 6:8 
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contrast, this is not so of baseless arrogance, without reason.  
That is, it is not possible for it to be refined (Birur), but its only 
rectification is its destruction and nullification.  This matter is 
brought about by breaking oneself through self-flaggelation 
(Bitushim), as our sages, of blessed memory, stated,1337 “A 
person should always incite his good inclination (Yetzer Tov) 
against his evil inclination (Yetzer HaRa).”  Similarly, our 
sages, of blessed memory, also stated,1338 “A sigh breaks the 
body of man.”  This is similar to how it is physically, that when 
there is a lacking in matters relating to one’s livelihood or 
health, meaning that there is a lacking in the bestowal from 
Above in the three matters of children, health, and sustenance, 
which include all the general needs of man, this causes a 
breaking within him and a nullification of his being.  The same 
is likewise so in the service of HaShem- ה״והי , blessed is He, that 
when a person breaks himself, and is truly concerned and 
worried over his state, and how he has a passion for undesirable 
matters and is entrenched in them, to the point of even lusting 
for actually forbidden matters, this affects a breaking and a 
transformation of his being. 
 This is also brought about through thundering against 
one’s evil inclination (Yetzer HaRa) with a strong and raging 
voice, telling it, “Indeed, you truly are evil and wicked, 
abominable, loathsome, and disgraceful… How long will you 
obscure the light of the Unlimited One etc.,” (as brought in 
Tanya).1339  In other words, since the external husk of Kelipah 

 
1337 Talmud Bavli, Brachot 5a 
1338 Talmud Bavli, Brachot 58b 
1339 Tanya, Likkutei Amarim, Ch. 29 
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is in a state of baseless arrogance without reason, therefore the 
form of breaking it must also be through words that transcend 
intellect and reason.  This then, is the matter of the repair of 
Amalek, which in one’s service of HaShem- ה״והי , blessed is He, 
is specifically accomplished by its breaking and nullification. 
 

8. 
 

 This then, is the meaning of the verse,1340 “The 
beginning (Reishit- תישאר ) of the nations is Amalek, but his end 
(vAcharito- ותירחאו ) is eternal destruction.”  That is, just as there 
are the matters of “beginning-Reishit- תישאר ” and “end-Acharit-

תירחא ” on the side of holiness, which is the meaning of the 
verse,1341 “Thus said HaShem- ה״והי , King of Israel and its 
Redeemer… I am first (Rishon- ןושאר ) and I am last (Acharon-

ןורחא ,” and as explained before, not only the aspect of the 
beginning (Reishit- תישאר ) is from the HaShem’s- ה״והי  title “I-
Anee- ינא ,” but even the end (Acharit) of the chaining down 
(Hishtalshelut) below in the world of Action (Asiyah), where 
the power of the Actor is manifest in the acted upon, to the point 
that the novel created being senses himself as existing 
independently, as something unto himself, this too is from the 
aspect of HaShem’s- ה״והי  title “I-Anee- ינא ,” meaning, the light 
of HaShem- ה״והי , that transcends all worlds – in the same way, 
although there is a separation beyond all comparison between 
them, this is likewise so with the matters of the “beginning-
Reishit- תישאר ” and “end-Acharit- תירחא ” as they are on the side 

 
1340 Numbers 24:20 
1341 Isaiah 44:6 
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opposite holiness, about which it states, “The beginning 
(Reishit- תישאר ) of the nations is Amalek, but his end 
(vAcharito- ותירחאו ) is eternal destruction.” 
 In other words, not only is Amalek the beginning 
(Reishit- תישאר ) of all nations, in that the beginning (Reishit-

תישאר ) is the alien desire from which the bad emotional traits 
(Midot Ra’ot) are born, such that Amalek is their source, but 
Amalek is also the end (Acharit- תירחא ) of all nations, in which 
the end (Acharit- תירחא ) is the matter of those emotions as they 
are manifest within the three garments of thought, speech, and 
action.  That is, the source of this is also Amalek. 
 Proof of this is from what we observe, that when an 
emotion manifests within the garments of thought, speech, and 
action, it becomes significantly more abundant and 
strengthened, compared to how it was when it was first born, 
before its manifestation in thought, speech, and action.  
Therefore, the advice given to a person within whom the quality 
of anger is born, is to be silent and not bring it into speech, and 
if he cannot be silent, at the very least he should speak in a low 
and quiet voice, until he can come to be silent, for only then can 
he completely nullify it.1342  This proves that it is specifically 
when the emotional trait manifests in the garments of thought, 
speech, and action, that it becomes strengthened and dominant, 
coming out with greater strength. 
 Now, at first glance, how is it that much strength 
specifically comes to the emotional trait by means of the 

 
1342 In the discourse entitled “Zachor” 5665 mentioned in the first note (Sefer 

HaMaamarim 5665, p. 218) this is cited to Reishit Chochmah, Shaar HaAnavah, Ch. 
5; Also see Sefer HaMaamarim 5659 p. 7. 
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garments of thought, speech, and action?  However, the 
explanation is that even the end (Acharit- תירחא ) is from 
Amalek, and it therefore is caused to have a greater abundance 
and strength.  About this the verse states, “The beginning 
(Reishit- תישאר ) of the nations is Amalek, but his end 
(vAcharito- ותירחאו ) is eternal destruction.”  That is, the advice 
and repair for this is to uproot and completely destroy it, which 
is the meaning of the verse,1343 “You shall wipe out the memory 
of Amalek etc.” 
 

9. 
 

 This then, explains the statement in Midrash,1344 “I have 
written two remembrances in Torah, these being,1345 
‘Remember what Amalek did to you etc.,’ and,1346 ‘You shall 
wipe out the memory of Amalek etc.’  Be careful to guard them.  
If you do so, you are the children of Avraham, who is compared 
to dust, as the verse states,1347 ‘I am but dust and ash.’  
However, if you do not, prepare yourselves for the servitude of 
Egypt, as the verse states,1348 ‘[They embittered their lives with 
hard work,] with mortar and with bricks.’” 
 The explanation is as explained in the discourse entitled 
“Zachor – Remember” of the year 5665,1349 that since the  

 
1343 Deuteronomy 25:19 
1344 Note: Midrash Tanchuma, end of Ki Teitzei – there are different versions 

of this Tanchuma (in Pesikta and Yalkut).  The version cited here is as per what is 
written in the Bachaye. 

1345 Deuteronomy 25:17 
1346 Deuteronomy 25:19 
1347 Genesis 18:27 
1348 Exodus 1:14 
1349 Sefer HaMaamarim 5665 p. 220 and on. 
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breaking of the external Kelipah of Amalek is through the 
above-mentioned self-flagellations and breaking, [and as 
explained before, the external husk (Kelipah) of Amalek is the 
matter of baseless arrogance without reason, the breaking and 
nullification of which is through arrogance without reason of 
the side of holiness, which is in a manner of ultimate self-
nullification (Bittul b’Tachlit) to HaShem- ה״והי , blessed is He], 
therefore, “If you do so, you are the children of Avraham who 
is compared to dust, as it states,1350 ‘I am but dust and ash,’” 
which is the matter of ultimate self-nullification (Bittul 
b’Tachlit) to HaShem- ה״והי , blessed is He.   

However, “if you do not,” meaning if you are not able 
to affect the breaking, or if the breaking is not truly according 
to one’s knowledge of himself in the truth of his own soul, in 
which case it does not affect the breaking of the external 
Kelipah of Amalek, then “prepare yourselves for the servitude 
of Egypt.”  For, although we do not find an additional 
enslavement in Egypt, nevertheless, our sages, of blessed 
memory, stated,1351 “All the exiles are called by the name 
Egypt-Mitzrayim- םירצמ .”  Additionally, on a spiritual level, 
there also is the matter of servitude “with mortar and with 
bricks,”1352 through toil in the study of Torah.  This is as stated 
in Zohar,1353 “The word ‘mortar-Chomer- רמוח ’ refers to [the 
method of exegesis called] ‘Kal VaChomer- רמוחו לק ,’1354 and 

 
1350 Genesis 18:27 
1351 Midrash Bereishit Rabba 16:4 
1352 Exodus 1:14 
1353 Zohar III 153a (Raaya Mehmna), cited and explained in Torah Ohr, Torat 

Chayim, and Ohr HaTorah, at the beginning of Shemot. 
1354 See the thirteen principles of exegesis of Rabbi Yishmael in the 

introduction to Sifra (recited at the beginning of the morning prayers).  The first 
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the word ‘bricks-Leveinim- םינבל ’ refers to ‘the refinement of the 
law-Libun Hilcheta- אתכלה ןוביל .’” 

The explanation is as written,1355 “For, there is a man 
(Adam- םדא ) who toiled (Amalo- ולמע ) with wisdom, knowledge 
and skill.”  Rashi comments that, “The man-Adam- םדא  refers to 
the Holy One, blessed is He, about whom it states,1356 ‘Upon 
the likeness of the throne there was the likeness of the 
appearance of a man-Adam- םדא .’  “Who toiled with wisdom,” 
as it states,1357 ‘HaShem- ה״והי  founded the earth with wisdom.’”  
However, at first glance, [this poses a question, as it states],1358 
“the Holy One, blessed is He did not create His world with toil 
or labor.” 

However, the explanation is that even though the Holy 
One, blessed is He, did not create or bring the worlds into being 
with toil, nevertheless, when it was necessary for there to then 
be a revelation of HaShem’s- ה״והי  Godliness in the world, 
which is the matter of the giving of the Torah, at which time a 
bond was made between the Upper and the lower, the One 
Above and the one below,1359 this was brought about by way of 
toil and labor.  This is like the terminology of our sages, of 
blessed memory, when they stated,1360 “It is as difficult as the 
splitting of the sea.”  For, when the sea split, “the children of 

 
method is “Kal VaChomer- רמוחו לק ” which refers to the Torah study method of 
deriving a conclusion from a minor premise or more lenient condition as compared 
to a major premise or stricter condition, and vice versa.  Also see the Introduction to 
Talmud Study by Rabbi Shmuel HaNagid (printed at the back of Tractate Brachot). 

1355 Ecclesiastes 2:21 
1356 Ezekiel 1:26 
1357 Proverbs 3:19 
1358 Midrash Bereishit Rabba 3:2 
1359 See Sefer HaMaamarim 5629 p. 221 and on, and elsewhere. 
1360 Talmud Bavli, Pesachim 118a; Sotah 2a 
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Israel went on dry land in the midst of the sea.”1361  That is, a 
bond was made between the revealed world (Alma d’Itgaliya) 
and the concealed world (Alma d’Itkasiya),1362 whether in a 
manner of from below to Above or whether in a manner of from 
Above to below.1363  This matter is called “difficult-Kasheh-

השק ,” so to speak.  This is likewise the meaning of His toiling 
in wisdom, blessed is He, meaning that there should be a 
revelation of the aspect of wisdom-Chochmah below, which is 
called “toil-Amel- למע .” 

Now, Amalek- קלמע  is also called “toil-Amel- למע ,”1364 
which refers to the “toil-Amel- למע ” of the side opposite 
holiness.  That is, it labors and toils to conceal the revelation of 
HaShem’s- ה״והי  Godliness.  This is as explained before (in 
chapter four) about the matter of the external husk (Kelipah) of 
Amalek, that he knows his Master but intentionally rebels 
against Him, so that even when something is revealed to be 
wondrous, meaning that there is a revelation of HaShem’s- ה״והי  
Godliness in the world, and seeing this wonder should affect 
him to be aroused and excited, nonetheless the Kelipah of 
Amalek toils to cool him down and say that it is not so.  When 
it is impossible for him to completely deny it, it then cools him 
down by telling him that, at the very least, it is not a wonder for 
the Holy One, blessed is He, who is all-capable, and therefore 
why should he become aroused.  Even if the wonder is so 

 
1361 Exodus 14:29, 15:19 
1362 See Maamarei Admor HaZaken 5570 p. 76 and on, and with the glosses in 

Ohr HaTorah, Beshalach p. 565 and on; Also see the preceding discourse of this year, 
5718 entitled “Zeh Yitnu – This shall they give” Discourse 14, Ch. 5. 

1363 See Zohar II 48b; Pri Etz Chayim, Shaar Chag HaMatzot, Ch. 8; Shaar 
HaEmunah of the Mittler Rebbe, Ch. 54 (86b and on). 

1364 See Ohr HaTorah, Megillat Esther p. 299. 
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obvious that it is impossible to cool the arousal of wonder, [the 
Kelipah of Amalek] causes him to make a conscious decision 
not to become aroused.  Moreover, even if the matter 
necessarily arouses him, he takes a stance and decides that the 
arousal will not affect him to change his ways or matters, and 
certainly not to change his character and being.  This is the “toil-
Amel- למע ” of the external husk (Kelipah) of Amalek, the “toil-
Amel- למע ” of the side opposite holiness.   

That is, without any consideration that even according 
to intellect and reason he should be in a state of arousal towards 
HaShem’s- ה״והי  Godliness, Amalek nevertheless toils and 
labors to cool him down, to the point that he comes to do things 
that go against intellect, meaning that even according to his own 
character and intellect as he essentially is, he has no relation to 
such things or lusts, and the only reason he does them is because 
he decides that the arousal will not change him. 

Now, when a person is unable to break Amalek through 
self-flagellation or by being broken, the solution is to toil-Amel-

למע  in the study of Torah.1365  (This is as stated, “prepare 
yourselves for the servitude of Egypt,” “with mortar (Chomer-

רמוח ) and with bricks (Leveinim- םינבל ),” meaning, “with the Kal 
VaChomer- רמוחו לק , and “the refinement of the law-Libun 
Hilcheta- אתכלה ןוביל .”)  That is, toiling-Amel- למע  in Torah study 
causes the breaking of the toil-Amel- למע  of the side opposite 
holiness.  This is as our sages, of blessed memory, stated,1366 
“If this scoundrel accosts you, drag him to the study hall.  If he 
is like a stone, he will be dissolved etc.”  In other words, in order 

 
1365 See Talmud Bavli, Sanhedrin 99b 
1366 Talmud Bavli, Sukkah 52b 
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to break and nullify the toil-Amel- למע  of the side opposite 
holiness, there must be toil-Amel- למע  in the study of Torah.  
This is the meaning of their words, “Drag him to the study hall,” 
and then, “Even if he is like a stone,” meaning that even if he is 
like a stone, which is inanimate (Domem) and has no relation to 
intellect (Sechel), this being the matter of the external husk 
(Kelipah) of Amalek, which is not bound by reason and 
intellect, as discussed before, even then “he will be dissolved” 
through the toil-Amel- למע  of studying Torah. 

This is as we observe physically, that even when water 
only drips down small drops, it can break a stone.1367  In the 
same way, through toiling-Amel- למע  in the study of Torah 
(which is compared to water),1368 we can even break the 
external husk  (Kelipah) of Amalek, which is the toil-Amel- למע  
of the side opposite holiness, and is not bound to intellect and 
reason.  This is the meaning of their words, “Prepare 
yourselves-Hatkinu- וניקתה ,” which is of the same root as 
“Repair-Tikkun- ןוקית ,” meaning that the repair (Tikkun) of the 
toil-Amel- למע  of the side opposite holiness, is through “the 
servitude of Egypt,” which refers to the matter of toiling-Amel-

למע  in the study of Torah, as explained before. 
 

10. 
 

 With the above in mind, we can understand the two 
commandments,1369 “Remember what Amalek did to you etc.,” 

 
1367 See Avot d’Rabbi Nathan, Ch. 6. 
1368 See Talmud Bavli, Taanit 7a 
1369 Deuteronomy 25:17 
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and,1370 “You shall wipe out the memory of Amalek etc.”  That 
is, the external husk (Kelipah) of Amalek cannot be repaired 
through refinement (Birur), as explained before, but only “their 
destruction is their repair,”1371 meaning, through their complete 
destruction and nullification.  This is the meaning of, “You shall 
wipe out the memory of Amalek.”  This matter, as it is in the 
service of HaShem- ה״והי , blessed is He, is accomplished 
through breaking oneself with self-flagellations.   

It is in this regard that we must remember “what Amalek 
did to you.”  That is, one must contemplate how he is 
passionately drawn and entrenched in matters of lusts, which in 
and of himself, he has no relation to, all of which only stems 
from the external husk (Kelipah) of Amalek, and he should be 
worried and consternated about this etc.   

This remembrance and contemplation must take place 
every day, for that is the first command of, “Remember what 
Amalek did to you.”  Through doing so he will thereby come to 
break himself, and will thereby fulfill the second command of, 
“You shall wipe out the memory of Amalek,” in that through 
breaking himself he will destroy and wipe out the external husk 
(Kelipah) of Amalek. 
 Through this he will actualize and make “a dwelling 
place for the Holy One, blessed is He, in the lower worlds,”1372 
as our sages, of blessed memory, stated,1373 “The Name 
HaShem- ה״והי  is not complete, nor is His Throne complete, until 

 
1370 Deuteronomy 25:19 
1371 See Mishnah Kelim 2:1 
1372 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

13:6; Tanya Ch. 36, and elsewhere. 
1373 See Rashi to Exodus 17:16; Midrash Tanchuma, Ki Teitzei / Ki Tisa (11). 
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the seed of Amalek is wiped out.”  That is, through breaking 
and completely wiping out Amalek, we bring about the 
completion of the Name HaShem- ה״והי  and the completion of 
His Throne, which is the matter of the dwelling place for the 
Holy One, blessed is He, as will soon come about though our 
righteous Moshiach, may it be speedily in our days! 
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