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Acknowledgements

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.”



Warning

The Holy Torah, the living words of the Living God,
commands us,’ “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.?

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,® “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,* “He shall say: ‘Silence-o7, for we must not
say the Name HaShem!” Rather, one must toil only to know

! Leviticus 22:32

2 Talmud Bavli, Shabbat 115a

3 Kings I 8:60

4 Amos 6:10

3 That is, it forbidden to orally mention His Name HaShem-n"y7. Therefore,
when we pray or read the Torah, we must be silent-077-65, by saying His title Lord-
Adonay-"178-65 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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HaShem and thereby know His Name, as stated,® “For he has loved
Me, therefore I will 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.” 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 and blessed is His Name,
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,®
“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 dissemination
of these teachings will be the final act that ushers in the true and

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

¢ Psalms 91:14

7 Exodus 20:6

8 Talmud Bavli, Brachot 13b



complete redemption. May we fully realize the time,” “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 sages'® 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

° 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.
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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,'" 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,
Rambam'? writes at the conclusion of his magnum opus, Mishneh
Torah,"® “The occupation of the entire world will be solely to know

' 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 sages'* and know the
hidden matters, grasping the knowledge of their Creator according to
the full extent of human potential, as it states,'> ‘The world will be
filled with the knowledge of HaShem as the waters cover the ocean

299

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.'®

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,'” 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 HaShent)
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 (klipof) 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 1s He.

For, in order to derive the greatest possible benefit from the
holy teachings of the Rebbe, it is important and helpful to, at least,
havw a level of familiarity with the foundational underpinnings of
Torah and 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
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familiarity with the concepts and terms being discussed.'® 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," 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,
(translated into English under as Gates of Light, “The foundational
key to all the teachings of Kabbalah.”?® 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,?! wrote that, “if not for the work of Rabbi
Yosef Gikatilla, Torah would have been forgotten from the Jewish

9922

people. As the Rebbe points out in a discourse from the year

18 Tgrot 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 HiMashalim
of Rabbi Yosef Gikatilla. Sefer HaMashalim is itself translated and available in
English under the title The Book of Allegories.
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5720, in this work, Ginat Egoz, Rabbi Yosef Gikatilla explains the
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,** “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 (Hithonenut), 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.* 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.”

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
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

2> 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.
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In another entry,”® the Rebbe refers to the following teaching,
relayed by Rabbi Shmuel of Lubavitch, the fourth Chabad Rebbe, to
his son and successor, Rabbi Shalom DovBer of Lubavitch,?” “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.?® 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 known” 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.

26 HaYom Yom, 7 Tammuz

7 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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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
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,”® 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

31

translations and commentaries.” We thus urge you, dear reader, to

avail yourself of these foundational texts, which will surely open the

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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gateways of knowledge and understanding to you and will greatly
assist you in your path to attaining true closeness to HaShem, blessed
is He.

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 great benefit in
studying them in order. This is because subsequent discourses
expound further on matters that were previously mentioned or
touched upon, or speak briefly about matters that were explained
before at length. Thus, these teachings build upon each other, and
questions that may arise in the mind of the reader in one discourse,
will be explained with greater clarity by the Rebbe in a subsequent
discourse. Since we can be quite certain that the order in which the
Rebbe said them 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,** “The earth will be filled
with the knowledge of HaShem as the waters cover the ocean floor.”

19%-20% of Kislev, 5784
17701 27D 27 9"2ATN2 YAy 7MY NI ,77own 1703 13-1"

The Translators

32 Isaiah 11:9
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Discourse 1

“Shir HaMa’alot Mima ’amakim Kirateecha HaShem
A song of ascents. From the depths I called You,
HaShem”

Delivered on the 2™ day of Rosh HaShanah, 5719
By the grace of HaShem, blessed is He,

The verse in Psalms states,*® “A song of ascents. From
the depths I called You, HaShem-n"1.” We recite this Psalm
on the ten days of repentance,®* after the toil in serving
HaShem-n"im, blessed is He, of the eve of Rosh HaShanah, the
evening of Rosh HaShanah itself, and especially the evening
prayers (Arveet) of Rosh HaShanah. After all this, the prayers
of the ten days of repentance are in a way of “From the depths
I called You, HaShem-i"m.”

Now, on the word “From the depths-MiMa amakim-
oopnynn,” the Zohar® gives two explanations. The first is that
it refers to the “depths” of the person himself, and the second is
that it refers to the Supernal “depths” Above in HaShem’s-n"1
Godliness. About this, it is explained in the teachings of

33 Psalms 130:1

34 Shaar HaKavanot, Drushei Rosh HaShanah; Magen Avraham, Orach
Chayim 54, Se’if Katan 2; Ateret Zekeinim, Orach Chaim 582:1; Siddur of the Alter
Rebbe.

35 Zohar I1I 69b and on.
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Chassidus®® that the word “From the depths-MiMa amakim-
oprynn” [in the plural] means two depths and thus accords with
both above views. That is, according to both views, it refers to
the depth of the heart (Omka d’Leeba-%2°7 ®pn) in man’s
service of HaShem-n"i7, blessed is He, and the depths of the
Supernal levels Above in HaShem’s-n"11 Godliness.

Now, as they are in man’s service of HaShem-n"7,
blessed is He, both these “depths” are the matter of returning
(Teshuvah) to HaShem-n"i7, blessed is He, in repentance.
During the ten days of repentance our toil in serving HaShem-
M, blessed is He, is through repenting and returning
(Teshuvah) to HaShem-1", as simply understood from the
name, “The ten days of repentance (Aseret Yemei Teshuvah).”

However, there are two levels of return (Teshuvah) (and
though they divide into many levels, nonetheless there are two
general levels) known as the lower repentance (7eshuvah
Tata’ah) and the upper repentance (7eshuvah Illa’ah). These
then, are the two “depths” of repentance (Teshuvah); the depth
of the lower Teshuvah, [that is, even the lower Teshuvah has its
depth — for, since repentance is remorse over the past and
resolution about the future, which [brings change in a person]
to such an extent that he becomes a new being,? it therefore is
understood that even the toil of the lower repentance (Teshuvah
Tata’ah) must stem from the depth of the soul and the depth of

36 See the discourse entitled “Shir HaMa’a lot” 5703 (Sefer HaMaamarim
5703, p. 18 and on); Also see the discourse by the same title of the year 5739 and
5748 (Torat Menachem, Sefer HaMaamarim Tishrei p. 119).

37 Sefer Mitzvot Gadol, Mitzvat Aseh 16; Rabbeinu Nissim (Ra”N) to Talmud
Bavli, Rosh HaShanah 16b, cited in Chiddushei Aggadot of the Maharsha to Rosh
HaShanah 16b.
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the upper repentance (7eshuvah Ila’ah) in returning to
HaShem-nmi, blessed is He.

To summarize generally, there are two ways by which
to serve HaShem-1"i, blessed is He. There is serving Him
through the positive and negative commandments, this being
the service of the righteous-7zaddikim, and there is the service
of those who return to Him in repentance — Baalei Teshuvah.
However, on the ten days of repentance (Aseret Yemei
Teshuvah), even the righteous-Tzaddikim must return to
HaShem-nmi in repentance (Teshuvah),’® and therefore, on
these days even the righteous-7zaddikim must toil in repenting
and returning (Teshuvah) to HaShem-n"17, blessed is He.

Thus, corresponding to the ten powers of the soul, this
toil takes place throughout the ten days of repentance.’® That
is, in each soul power there must be toil in serving HaShem-
7", blessed is He, with both “depths-Omkeem-o°pm1y,” the
depth of the lower repentance (7Teshuvah Tata’ah) and the depth
of the upper repentance (Teshuvah Ila’ah).

Now, to explain the matter of toiling in returning
(Teshuvah) to HaShem-1"1 through repentance, we first must
explain the toil in performing the positive mitzvot and desisting
from transgressing the negative mitzvot. The explanation®” is

38 See Likkutei Torah, Shmini Atzeret 92b; Shir HaShirim 50b; See Zohar I1I
153b

39 See Likkutei Torah, Netzavim 47d and elsewhere.

40 See the discourse entitled “Amar Rabbi Shmuel Bar Nachmeini... Heikim
Or’ 5661 (Sefer HaMaamarim 5661, p. 215 and on); Discourse entitled “Vayehi
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that the verse states,*! “Rachel was beautiful of form and
beautiful of appearance.” This refers to the ingathering of the
souls of Israel who are called “Rachel-7r11,” and are also called
“Esther-qnox.”

In Torah Ohr,** the Alter Rebbe stated that the name
“Rachel-2r1” is like the verse,*® “As a ewe-Rachel-7111 is silent
before her shearers.” That is, this refers to setting one’s desire
aside to be drawn to wherever he is taken, even to the point of
self-sacrifice (Mesirat Nefesh), like sheep being led to the
slaughter.**

What is meant here (is not in the negative sense etc., or
even as this would stem from kindness and mercy, but) it rather
refers to matters that are good and positive. That is, it refers to
one’s toil in serving HaShem-n"7, blessed is He, by fulfillment
Torah and mitzvot in a way of self-sacrifice (Mesirat Nefesh),
this being the matter of giving up one’s own desires for
HaShem’s-1"1 desires etc. When the power of self-sacrifice
(Mesirat Nefesh) for HaShem-i", blessed is He, is revealed
in the Jewish people, they then are called “Rachel-5m1.”

However, there can also be a state that the matter of self-
sacrifice (Mesirat Nefesh) for HaShem-n"7, blessed is He, is
hidden. Now, this is not like the common error that at such a
time there is no matter of self-sacrifice (Mesirat Nefesh) for

Omein et Hadasah” 5627 (Sefer HaMaamarim 5627 p. 189 and on); Discourse
entitled “Amar Rabbi Shmuel Bar Nachmeini... Tachat HaNa atzutz” 5628 (Sefer
HaMaamarim 5628 p. 104 and on), and the discourse entitled “U’Lekachtem
Lachem™ 5632.

41 Genesis 29:17

42 Torah Ohr 23b and on.

43 Isaiah 53:7

44 See Isaiah 53:7 ibid.
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HaShem-nmi at all, blessed is He. This is not so, because the
matter self-sacrifice (Mesirat Nefesh) for the sanctification of
the Name HaShem-1"i7, blessed is He, is always present and
completely whole and perfect in the Jewish soul in its full
strength, only that it could be hidden and concealed.

At such a time the Jewish people are called “Esther-
1nox,” which is of the same root as in the verse,* “Conceal, I
shall conceal-Hasteir Asteer-1°noX 2noi7 My countenance on
that day,” as our sages, of blessed memory, stated,*® “Where is
Esther-qnox hinted in the Torah? In the verse, ‘Conceal, I shall
conceal-Hasteir Asteer-1"noR 7noii My countenance on that
day.””

Now, when the Jewish people are as they should be,
they are called “Rachel-21.” At such a time, their service of
HaShem-nmi, blessed is He, is as indicated by the verse,*’
“Rachel-7m1 was beautiful of form (Yefat To’ar-q8n no°) and
beautiful of appearance (Yefat Mar’eh-n¥ 1 no°).”

The explanation is that “Form-70o ‘ar-7%1n” refers to the
form and image of the limbs, that they all are aligned and in
proper proportion to each other. The matter of limbs as they are
Above in HaShem’s-n"11> Godliness, refers to the matter of the
two-hundred and forty-eight (17"17-248) “limbs of the King,” in
the aspect of Zeir Anpin.

This is because Zeir Anpin has nine Sefirot, each of
which also has nine, in that they are nine times nine, each of
which has three aspects, beginning, middle, and end (Rosh,

45 Deuteronomy 31:18
46 Talmud Bavli, Chullin 139b
47 Genesis 29:17
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Toch, Sof-m0 70 W), [thus equaling two-hundred and forty-
three], and with the five Kindnesses (Chassadim) that cause
growth, they total the numerical value (Gematriya) of two-
hundred and forty-eight.*8

This matter is brought about through fulfilling the two-
hundred and forty-eight (n"»1-248) positive commandments,*
as our sages, of blessed memory, explained® on the verse,’!
“And you shall actualize them-v’'Asitem Otam-onX onwy,”
that, “I consider it as though you have actualized Me-A4sa 'uni-
"NXwy.” In other words, the fulfillment of the 248-r"11 positive
commandments causes the existence of the 248-11"1»7 limbs of
Zeir Anpin.

Now, the matter of “appearance-Mar’eh-nxn” refers to
the radiance of the face, which is related to the flow of blood
through the three-hundred and sixty-five (7"ow-365) veins and
arteries. This is drawn from the inner aspect of the soul, and
relates to the mind and intellect (Mochin), as the verse states,”?
“A man’s wisdom lights up his face.”

As this matter is Above in HaShem’s-n"7 Godliness is
that,> “My Name-Shmee-nw-350" together with Yod-Hey-1"
equals 7"0w-365.* The letters Yod-Hey-n" of the Name

48 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 27 and the notes there.

49 See Shaarei Kedushah of Rabbi Chayim Vital, Section One, Ch. 1 and on,
and elsewhere.

30 See Zohar 11T 113a; Midrash Vayikra Rabba 35:7

1 Leviticus 26:3

32 Ecclesiastes 8:1

33 Exodus 3:15

3+ Introduction to Tikkunei Zohar 4b, 5a, and elsewhere; See Ginat Egoz of
Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 3 (The Letters of Creation,
Part 2), Section entitled, “The Gate explaining how our Torah is sustained by the true
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HaShem-ami, are the aspects of the mind and intellect
(Mochin), which are the aspects of Wisdom-Chochmah,
Understanding-Binah, and Knowledge-Da’at (ChaBa”D), as
they are Above in HaShem’s-1"1 Godliness. The drawing
down of the aspect of the Supernal mind and intellect (Mochin)
comes about through guarding oneself against transgressing the
365-1"ow negative mitzvot, which correspond to the 365-n"ow
veins and arteries.

Now, in addition to the matters of form-7o 'ar-981n and
appearance-Mar eh-1X themselves, there also must be the
matter of beauty-Yofee-7, as the verse states,> “[Rachel-7m
was]| beautiful of form (Yefat To’ar-78n n9°) and beautiful of
appearance (Yefat Mar’eh-7%n no°).” The explanation is that
beauty-Yofee-"51 specifically results from the inter-inclusion of
different colors together. That is, if there only is a single color,
such as white, or green, or red, there is no beauty-Yofee-21" in
this. Rather, beauty specifically results from the inter-inclusion
of all three colors.

The explanation as it relates to serving HaShem-1"7,
blessed is He, is that this refers to the inter-inclusion of the three
lines and modes of serving Him, upon which the world rests.>¢
This inter-inclusion comes about through joy in fulfilling the
mitzvah (Simchah Shel Mitzvah). For, as known, merely
fulfilling the mitzvot is inadequate in and of itself, even when
they are not done as indicated by the verse,’ “the

reality of the Singular Name HaShem-n" i, blessed is He.” Torah Ohr, Yitro 70b;
Likkutei Torah, Pekudei 3b, and elsewhere.

35 Genesis 29:17

56 Mishnah Avot 1:2

57 Isaiah 29:13

25



commandments of men done by rote,” but even when they are
done with fear and love of HaShem-n", blessed is He, by
which it is caused to ascend Above.>®

Rather, service of HaShem-n"i7, blessed is He, must
specifically be with joy (Simchah), for this is a primary matter
in serving HaShem-1"17, blessed is He, as the verse states,>
“Because... you served HaShem-1" your God, with joy and
goodness of heart.” The repetitive language, “joy and goodness
of heart,” indicates abundant joy,* as explained before®! about
the necessity for joy.

That is, in regard to sadness, not only is there no positive
aspect to it — [and although the verse states,’? “In all sadness
there will be gain,” nevertheless, this verse actually indicates
the opposite, that in and of itself, sadness has no positive aspect
to it, except that from it, there will come to be gain, this gain
being the joy that follows sadness etc.]%> — but beyond that,
sadness is actually detrimental and causes ruination. As
explained in Tanya,%* if a person is sad and depressed (Atzvut),
his opponent will easily overcome him, even if he actually is
stronger than his opponent.

This is why even sadness that stems from matters of
holiness must only take place at special times that are

38 Tikkunei Zohar, Tikkun 10 (25b); Tanya, Likkutei Amarim, Ch. 39 & 40

39 Deuteronomy 28:47

60 See Sefer HaMaamarim 5697 p. 302; 5710 p. 240, and elsewhere.

1 See the preceding discourse entitled “Teekoo — Blow the Shofar at the
Renewal of the Moon,” 5718, translated in The Teachings of The Rebbe — 5718,
Discourse 31, Ch. 3 and on (Sefer HaMaamarim 5718 p. 308 and on).

%2 Proverbs 14:23; Also see Sefer HaMashalim of Rabbi Yosef Gikatilla,
translated as The Book of Allegories, Section 97.

93 See Tanya, Likkutei Amarim, Ch. 25

% Tanya, Likkutei Amarim, Ch. 26
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auspicious for this, such as the midnight prayer of Tikkun
Chatzot. Moreover, even about this itself, it states a Chassidic
discourse® that the midnight prayer of Tikkun Chatzot is not
required as a matter of Halachah (Torah Law), but is in
accordance to the inner teachings of Kabbalah.

Moreover, it only applies to singularly unique
individuals (Yechidei Segulah) and there are a number of
additional restrictions in this.®® Furthermore, even in those
auspicious times themselves, the ultimate intent of the sadness
(Atzvut) is for the joy that follows it, as stated (in the Psalm
recited immediately after the midnight Tikkun Chatzot
prayer),®” “Make me hear joy and gladness, may the bones that
You crushed exult.”

Now, even the matter of bitterness (Merirut) is for the
purpose of extracting the Godly soul from its exile. This is true
whether the exile of the soul is due to undesirable matters, or is
only because lusts enter his heart and the thoughts of his mind.
This is so even if it only is because of the essential fact that his
Godly soul [descended into the world, where it became aware
of matters of physicality, which the Godly soul has no relation
to, in and of itself,®® as the verse states,®® “As HaShem-nmm,
before Whom I stood, lives,” in that the knowledge of the Godly
soul is exclusive to matters of HaShem’s-1"17° Godliness.

%5 See the discourse entitled “Shir HaMa’a lot” of Shabbat Parshat Ki Tavo
5664 (Sefer HaMaamarim 5664 p. 243).

% Also see Kuntres HaTefilah, Ch. 11 (p. 24 and on).

67 Psalms 51:10

%8 These aspects were explained at greater length in the preceding discourse
entitled “Teekoo — Blow the Shofar at the Renewal of the Moon,” 5718, translated in
The Teachings of The Rebbe — 5718, Discourse 31, Ch. 3 and on (Sefer HaMaamarim
5718 p. 308 and on).

% Kings 117:1
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This being so, the very fact that it aware of physicality
is a great descent for the Godly soul, from “a high peak, to a
deep pit.”’? That is, for the Godly soul this is a matter of exile,
and therefore it is in a state of bitterness (Merirut).
Nevertheless, even this bitterness (Merirut) is only preparatory
to toiling in service of HaShem-n"17, blessed is He, whereas the
actual toil in studying Torah and performing the mitzvot
themselves, must specifically be with joy, and abundant joy, as
explained before.

Now, as well-known and explained in various places,
the toil in serving HaShem-1", blessed is He, by studying
Torah and fulfilling the mitzvot, must be with the acceptance of
the yoke of HaShem’s-n"11 Kingship, or as our sages, of
blessed memory, said it,”! “The yoke of the mitzvot,” in that, “I
issued a decree and commanded an edict.”’?

That is, aside for the fact that when a person’s service
of HaShem-n", blessed is He, stems from reason and intellect
it is susceptible to error, as evidenced from the story of “Shaul’?
from the breadth of the river” (Rechovot HaNahar),”* who erred
because of reason and intellect,” even if a person affects

70 Talmud Bavli, Chagigah 5b

7! Talmud Bavli, Brachot 13a and elsewhere.

72 Midrash Bamidbar Rabba, Chukat; Tanchuma there 3:8, and elsewhere.

73 King Shaul is related to the king Shaul from “the breadth of the river”
(Rechovot HaNahar) (Genesis 36:37) which hints at the quality of the understanding-
Binah, meaning reason and intellect. See Etz Chayim, Shaar 8 (Shaar Drushei
Nekudot) Ch. 4; Sefer HaMitzvot of the Tzemach Tzeddek, Mitzvat Minuy Melech
Ch. 2 (Derech Mitzvotecha, 110a and on), and elsewhere. Also see the discourse
entitled “Machar Chodesh — Tomorrow is the New Moon,” 5711, translated in The
Teachings of The Rebbe 5711, Discourse 8, Ch. 7.

74 See Genesis 36:37

75 On account of which he did not completely destroy Amalek. Sefer
HaMaamarim 5627 p. 254; Also see Machar Chodesh — Tomorrow is the New
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certainty within himself that he will not err, nevertheless, he
still must accept the yoke of HaShem’s-1"w1 Kingship
stemming from the essential matter of serving Him.

This is why Shmuel told Shaul,’® “To obey is better than

b

a choice offering.” In other words, about these two matters,
these being reason and intellect, which is the matter of a “choice
offering,” and accepting the yoke of HaShem’s-1"1> Kingship,
which is the matter of, “To obey,” the verse states, “To obey is
better than a choice offering.” In other words, accepting the
yoke of HaShem’s-n"7 Kingship is much better than reason
and intellect.

Nevertheless, serving HaShem-1"17, blessed is He, by
accepting the yoke of His Kingship, does not contradict serving
Him with joy, even when it is done simply out of accepting His
yoke. For, if a person contemplates that the Holy One, blessed
is He, chose us from all the nations of the world to give us His
Torah and sanctify us with His mitzvot, which relates
exclusively to the Jewish people, from this itself his heart will
rejoice.

This will be especially so if he contemplates the
greatness of HaShem-n"i7, the Creator, blessed is He, by which
he certainly will come to rejoice even more in fulfilling
HaShem’s-1"\1 mitzvot. This is because [the mitzvot
themselves] cannot at all compare to HaShem-1"v1> who
commanded them.

Moon,” 5711, translated in The Teachings of The Rebbe 5711, Discourse 8, Ch. 7
ibid., and elsewhere.
76 Samuel I 15:22
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By way of analogy, there is no comparison between a
person who fulfills the request or command of his friend, who
is a regular person, and one who fulfills the request and
command of a minister of the king, or the king himself. How
much more is this so when the command comes from HaShem-
71" Himself, the King, King of kings, the Holy One, blessed
is He.

Therefore, even if he does this simply by accepting the
yoke of His Kingship, which at times may even be with
bitterness (Merirut) because of various matters, nevertheless, at
the very same time he also is full of joy. This is like the

7oy is affixed in my heart on this side, [and weeping

teaching,
on that side].” Thus, when one’s service of HaShem-i"7,
blessed is He, is with joy (Simchah), the joy in the mitzvah
(Simchah Shel Mitzvah) brings about the matter of beauty-Yofi-
'01’, which is the matter of,’® “[Rachel->m7 was] beautiful of
form (Yefat To’ar-18%n no°) and beautiful of appearance (Yefat
Mar’eh-nXn no°).”

Now, beauty (Yofi-"21°) is primarily in appearance
(Mar’eh-nXn), as in “beautiful of appearance (Yefat Mar’eh-
R no2).” For, as previous explained, form (7o ‘ar-2X1n) refers
to the matter of the “limbs” of Zeir Anpin, which in the human
soul refers to the emotional qualities (Midot). Now, in order to
affect inter-inclusion (Hitkallelut) and unity in the emotions
(Midot) (though, in and of themselves, emotions do not give
room to each other, being that they are in a way of passion,

77 Zohar II 225a; Zohar III 75a; Tanya, Likkutei Amarim, Ch. 34; Also see
Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 6.
78 Genesis 29:17
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emotional arousal and excitement) this comes about by drawing
down the mind and intellect (Mochin), and through this the
matter of beauty (Yofi-'91°) comes about.

However, the primary matter of beauty (Yofi-o7),
which stems from the inter-inclusion (Hitkallelut) of the
emotions (Midot), comes about by drawing the aspect of the
Ancient One-Atik down. This refers to revealing the root of the
emotions (Midot), which transcends the root of the mind and
intellect (Mochin). For, “Zeir Anpin (the emotions-Midot) is
bound to and unified with the Ancient One-Atik, whereas the
father-dbba  (wisdom-Chochmah)  and  mother-Imma
(understanding-Binah) are included in the [constricted flow of
the] Mazal.”” That is, the revelation of the Ancient One-Atik
within Zeir Anpin brings about the primary matter of the inter-
inclusion (Hitkallelut) of the emotions (Midot), which is the
matter of the beauty (Yofi-"21).

This then, is the matter of “beautiful of appearance
(Yefat Mar’eh-nxn n2°).” For, as explained before, beauty in
appearance (Mar’eh-n1X ) is related to the flow of the blood
through the veins and arteries, by which there is a drawing down
of the inner aspect (Pnimiyut) of the soul.

As this is Above in HaShem’s-n"1° Godliness this refers
to the drawing down of the aspect of the Ancient One-Atik. For,
the aspect of the radiance of the Supernal countenance (Ha ‘arat
Panim) stems from the fixture (7ikkun) of “Truth-Emet-nnaR” [in
the thirteen fixtures] that is free of hair (Sa 'arot),*° from which

79 See Zohar III 291a; Also see Shaar HaYichud of the Mittler Rebbe,
translated as The Gate of Unity, Ch. 24 & 25.
80 See Likkutei Torah, Shir HaShirim 10d
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beauty is drawn to the two cheeks (Tapuchin), the place that is
free of hair (Sa ‘arot).

That is, in and of themselves, the aspects of father-4bba
(wisdom-Chochmah) and mother-Imma (understanding-Binah)
are “included in the [constricted flow of the] Mazal,” which is
the matter of the [constricted flow of the] hair (Sa’arof),’!
whereas beauty (Yofi-'51) is brought in them by drawing the
aspect of the Ancient One-Atik into them, which transcends the
hair (Saarot).

This then, is the meaning of the verse,®? “[Rachel-2m
was]| beautiful of form (Yefat To’ar-7&n n9°) and beautiful of
appearance (Yefat Mar’eh-nXn no°).” That is, the general toil
in form (7o’ar-2Xn) and appearance (Mar’eh-1R1) and
affecting their beauty (Yofi-"o1"), is specifically in Rachel-7m,
which is the world of speech (Dibur) and is the revealed world
(Alma d’Iltgaliya).

That is, even though “the name of the older one was
Leah,”® referring to the world of thought (Machshavah),3*
which is the concealed world (4lma d’Itkasiya), nevertheless
the verse specifically states that,®> “Yaakov loved Rachel.”
This is because Yaakov is “the center beam (Breyach

HaTichon) that runs through from one end to the other end.”*

81 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 25 ibid.

82 Genesis 29:17

83 Genesis 29:16

84 Torah Ohr, Vayeitzei 22d; Shaar HaYichud of the Mittler Rebbe, translated
as The Gate of Unity, Ch. 37, 25, 35, and elsewhere.

85 Genesis 29:18

86 Exodus 26:28, 36:33; Also see Zohar I 1b; Zohar II 175b; Shaarei Orah of
Rabbi Yosef Gikatilla, translated as Gates of Light, Gate Five (Tiferef); Shaar
HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 21 & Ch. 35.
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This is why Yaakov loved Rachel, because she is the revealed
world (Alma d’ltgaliya), which reaches further down, even to
this lowest of worlds where HaShem ’s-1"171° Supernal intent for
“a dwelling place in the lower worlds” is fulfilled.®’

Now, all the above pertains to when our service of
HaShem-n"i, blessed is He, is as it should be. However, when
it is not as it should be, the Jewish people are called Esther-
anox, which is of the same root as in the verse,®® “Conceal, I
will conceal-Hasteir Asteer-1°noX 1no7,” meaning double
concealment-Hester-1no:.

That is, just as Rachel-7m1 is doubly beautiful-Yofi->sv,
in her beautiful form (7o ’ar-7X1n) and beautiful appearance
(Mar’eh-nxn) as the verse states,® “You are beautiful-Yafah-
19°, My beloved, you are beautiful-Yafah-19°, your eyes are like
doves,” in which beauty-719° is mentioned twice, referring to the
two aspects of beauty-Yofi-o1 - “beautiful of form (Yefat
To’ar-2®n no°)” by fulfilling HaShem’s-n"1 positive mitzvot,
and “beautiful of appearance (Yefat Mar’eh-n¥n n2°)” by
abstaining from transgressing His negative mitzvot.

This is the meaning of the words,”® “The most beautiful
of women-HaYafah BaNashim-o°w12715°7,” the numerical value

87 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba
13:6; Tanya Ch. 36, and elsewhere.

88 Deuteronomy 31:18

8 Song of Songs 4:1

%0 Song of Songs 6:1
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of which is 502-27pn,’! equaling the combined years of our
forefather’s lives,”? referring to the inter-inclusion (Hitkallelut)
of the three modes and lines of serving HaShem-n"7, blessed
is He, corresponding to the three forefathers.”

Thus, when the matter of beauty-Yofi-"21" is missing, and
moreover, when there also is a lacking in form-70 ar-7Xn,
meaning, in fulfilling the positive mitzvot, and moreover, when
there also is a lacking in appearance-Mar eh-nXn, which is the
matter of stumbling into undesirable matters (the prohibitive
mitzvot), the Jewish people are then called Esther-1nox, which
is of the same root as in the verse, “Conceal, I will conceal-
Hasteir Asteer-1°noR 7n0:,” in which the word “Hasteir-1non,”
means “Concealed-Seter-1no in the Hey-11.”

In other words, through blemishing the positive mitzvot
that are rooted in the “limbs of the King,” the emotional
qualities (Midot) (which are the aspect of form-To’ar-7Xn),
withdraw to the upper Hey-11 of the Name HaShem-n"11, which
is the aspect of the Sefirah of Understanding-Binah,’* as in the
teaching,”> “The Holy One, blessed is He, withdraws high
above.”

°l See Ohr HaTorah, Shir HaShirim Vol. 1, p. 139; Vol. 3, p. 846, p. 858;
Na”Ch p. 90; Likkutei Levi Yitzchak to Zohar I p. 84; Also see the discourse entitled
“Lehavin Ma’amar Rabboteinu — To better understand the teaching of our sages,”
5716, translated in The Teachings of The Rebbe, 5716, Discourse 15, Ch. 3.

92 Avraham lived 175 years (Genesis 25:7), Yitzchak lived 180 years (Genesis
35:28), and Yaakov lived 147 years (Genesis 47:28) totaling 502, the same value as
(Song of Songs 6:1), “The most beautiful of women-Hayafah BaNashim-0>w11 79°71-
502.”

93 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate
Five (Tiferet) and elsewhere.

94 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate
Five (Tiferet) and Gate Eight (Binah).

95 Zohar I1I 74b and on, and elsewhere.
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Likewise, the following word, “I will conceal-Asteer-
7°noR,” means “Aleph-X is My concealment-Sitri-"1no.” That
is, a blemish in the negative mitzvot, that are rooted in the mind
and intellect (Mochin), brings about a withdrawal of the mind
and intellect (Mochin), (which is the matter of “appearance-
Mar’eh-nx ) to the aspect of the Aleph-X, which transcends
the mind and intellect (Mochin). This is the meaning of the
[double language],’® “The Holy One, blessed is He, withdraws
high above, high above (L Eila u’Le eila-R7°y1 82°¥),” and as
known [this also is the distinction between] the words “woe-
Hoi-” and “woe-Oy-"R.7

Even so, one should never allow himself to, God forbid,
give up hope in his soul. For, as it states,”® “Where is Esther-
7noR hinted in Torah?” That is, even according to Torah there
is a remedy for this, which is the matter of serving HaShem-
7M1, blessed is He, by repenting and returning (7eshuvah) to
Him. That is, through repenting and returning (7eshuvah) to
HaShem-1mi, blessed is He, one repairs it all.

96 Zohar I1I 74b and on, and elsewhere.

7 See Zohar I11 74b ibid. and on; Ohr HaTorah, Shir HaShirim, Shabbat Shuva
p- 1,485. That is, there are some verses that use the term “woe-Hoi-"17” with a Hey-
71, such as (Isaiah 1:4), “Woe-Hoi-"17, a sinful nation,” and others that use the term
“woe-Oy-1R” with the Aleph-R, such as (Isaiah 3:11), “Woe-Oy-"1X to the wicked.”
As indicated above (citing Zohar ibid.) the term “woe-Hoi-"77” with the letter Hey-11
is indicative of the withdrawal of Zeir Anpin to the upper Hey-i1, which is the aspect
of the understanding-Binah. In contrast, the term “Woe-Oy-"X” with the Aleph-X is
indicative of a further withdrawal and concealment of Zeir Anpin to the aspect of the
Crown-Keter which is the aspect of the Aleph-X and the concealment of the name
Eheye”h-nmnR.

%8 Talmud Bavli, Chullin 139b

35



Now, in repentance (7Teshuvah) itself, there are two
aspects, these being the lower repentance (Teshuvah Tata’ah)
and the upper repentance (7eshuvah Ila’ah). The lower
repentance (Teshuvah Tata’ah) is the matter of toiling with the
inner powers (Kochot Pnimiyim) that manifest in one’s soul, by
repairing all undesirable matters within himself.

The upper repentance (Teshuvah Ila’ah) is the toil in
serving HaShem-n"i, blessed is He, stemming from the
transcendent encompassing powers (Kochot Makifim) of one’s
soul. For, as known, the lower repentance (Teshuvah Tata’ah)
is rooted in the light of HaShem-a"i, blessed is He, that
manifests and fills all worlds (Memaleh Kol Almin), whereas
the upper repentance (Teshuvah Ila’ah) stems from the light of
HaShem-n"i, blessed is He, that surrounds and transcends all
worlds (Sovev Kol Almin).”®

Now, about this matter, a discourse of one of our Rebbes
states, %% “As the common expression in the world goes, ‘if we
cannot go under, we must go over.”” That is, if a person is in
such a state that he is incapable of having an effect on himself
(to break through) the toil of the lower repentance (Teshuvah
Tata’ah), he should instead begin with the upper repentance
(Teshuvah lIla’ah) by making use of the transcendent
encompassing powers (Kochot Makifim) of his soul.

99 Ohr HaTorah, Na”Ch Vol. 1 p. 49.

100 See the discourse entitled “Shir HaMaalot® 5664 (Sefer HaMaamarim 5664
p. 247); Maamarei Admor HaZaken 5665 Vol. 2 p. 913; Ohr HaTorah, Megillat
Esther p. 45; Na”Ch Vol. 1 p. 288.
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About this our sages, of blessed memory, stated,'"!

102 “The words of David son

“What is the meaning of the verse,
of Yishai and the words of the man who was established on
high-4/-7’? It means, ‘The words of David son of Yishai, who
raised the yoke-Ulah-121 of repentance (Teshuvah).”” That is,
the meaning of “the yoke-Ulah-1 of repentance (Teshuvah)”
is that it refers to the highest level of repentance (7Teshuvah),
which is the upper repentance (Teshuvah Ila’ah).

More specifically, within the upper repentance
(Teshuvah Ila’ah) itself, there are two levels. This is as stated
in Zohar on the verse,!** “He will return and show us mercy,”
that, “This refers to the Ancient One-Atik.” That is, the general
matter of the upper repentance (7eshuvah Ila’ah) is in the aspect
of the transcendent encompassing lights (Makifim), and within
this itself, there is the aspect of repentance and return
(Teshuvah) that is in the aspect of the Ancient One-Atik.

The difference between them, is the matter of the
difference between repentance and return (7eshuvah) that stems
from the aspect of the encompassing aspect (Makif) of the
Chayah level of the soul, or the repentance and return
(Teshuvah) that stems from the encompassing aspect (Makif) of
the Singular-Yechidah essence of the soul.

These two levels as they are Above in HaShem’s-1"
Godliness, are the two aspects of the Long Patient One-Arich
Anpin and the Ancient One-Atik Yomin.'* The matter of

101 Talmud Bavli, Mo’ed Katan 16b

102 Samuel 11 23:1

103 Micah 7:19

104 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 24 and the notes there.

37



“raising the yoke-Ulah-n9y of repentance (Teshuvah),” which
is the highest level of repentance (7Teshuvah), is the highest
level of the upper repentance (Teshuvah lla’ah), which is from
the aspect of the Ancient One-Atik.

Now, this matter is applicable to each and every Jew, as
Rashi explains!® that, “First David himself repented, and then
he made a pathway for others to return.” In other words, the
repentance (7Teshuvah) of the aspect of the Ancient One-Atik
applies to every single Jew.

Thus, this is the toil in serving HaShem-1"7, blessed is
He, during the ten days of repentance (4Aseret Yemei Teshuvah).
Namely, one must reach the level of repentance (Teshuvah) of
the aspect of the Ancient One-Atik. This is as stated,'” “And
she prayed over HaShem-1"1,” [in which the verse specifies
“over-A[-73,” and not “to-EI-98,”] meaning, higher than the
[lower] Name HaShem-1":7,'%7 but reaching all the way to the
aspect of the Ancient One-Atik.

This is likewise the case when it comes to the end and
concluding seal of the ten days of repentance, on Yom
HaKippurim, that the toil in serving HaShem-1"i, blessed is
He, is as indicated by the verse,'®® “Before HaShem-Lifnei
HaShem-n"1 2199 you shall be purified,” meaning, higher than
the [lower] Name HaShem-1m,'%° and reaching all the way to
the aspect of the Ancient One-Atik.

105 Talmud Bavli, Mo’ed Katan 16b

106 Samuel T 1:10

107 That is, higher than the aspect of Splendor-Tiferet of the world of Emanation
(Atziluf), which is the lower Name HaShem-1"; Also see Shaarei Orah of Rabbi
Yosef Gikatilla, translated as Gates of Light, Gates Three & Four (Netzach & Hod).

108 T eviticus 16:30

109 See Likkutei Torah, Acharei 26¢, 27d and elsewhere.
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With the above in mind, we can also understand the
matter of Yom HaKippurim (2°119277 a1°), which is “like Purim-
K’Purim-o1193.°11%  That is, the relationship between Yom
HaKippurim and Purim is that on both days, the service of
HaShem-nmi, blessed is He, is with self-sacrifice (Mesirat
Nefesh) in a way that transcends the inner manifest powers
(Kochot Pnimiyim). Nevertheless, the word “Like Purim-
K’Purim-0>193” indicates that Purim is higher than Yom
HaKippurim.

The explanation is that about the four categories of
atonement, our sages, of blessed memory, said'!'! that there are
matters for which “Yom HaKippurim suspends the punishment
and suffering absolves.” We thus find that Yom HaKippurim
does not bring about complete forgiveness for everything, but
suffering is necessary to absolve one of the sin.

In contrast, Purim is higher than this. For, [in the time
of Purim] their sin was the public desecration of the Name
HaShem-ami, about which our sages, of blessed memory,
said,!!'? [Repentance does not suspend the punishment, nor can
Yom HaKippurim atone, nor does suffering absolve him, but
rather, all these suspend the punishment, and] death absolves
him.”

Yet, even so, [in the time of Purim] through serving
HaShem-nmi, blessed is He, with self-sacrifice (Mesirat
Nefesh), they were even forgiven for this. This is because the
service of HaShem-1"7, blessed is He, on Yom HaKippurim,

110 See Tikkunei Zohar, Tikkun 21 (57b)
1 Talmud Bavli, Yoma 86a
112 Talmud Bavli, Yoma 86b ibid.
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is only potential self-sacrifice (Mesirat Nefesh), whereas on
Purim the self-sacrifice (Mesirat Nefesh) is actual self-sacrifice.

This is also the meaning of the verse,!!3 “The Jews
accepted what they had begun to do,” meaning, what they had
begun to do at the giving of the Torah. In other words, the
giving of the Torah was only the beginning [of accepting the
Torah], whereas on Purim there was the acceptance and
sustainment of the matter.

Additionally, the verse specifies “The Jews accepted-
v’Keebel-7371” in the singular form. This is because the service
of HaShem-n"7, blessed is He, on Purim, is the matter of self-
sacrifice (Mesirat Nefesh) that stems from the very essence of
the soul which transcends the manifest powers, and in this, all
Jews are equal.

Now, even though Yom HaKippurim is lower than
Purim, this only is as matters stem from Yom HaKippurim
itself. Nevertheless, the repentance and return (Teshuvah) of
Yom HaKippurim is “before HaShem-Lifnei HaShem- *15%
7m7,” meaning that it reaches the aspect of the Ancient One-
Atik, as explained before.

However, we must still understand how it is possible to
reach the aspect of the Ancient One-Atik. This may be
understood based on what is explained elsewhere!'* about the

113 Esther 9:23; See Torah Ohr 96¢
114 See Torah Ohr, Mikeitz 39¢ and on; Likkutei Torah, Shlach 42c; Derech
Mitzvotecha 160b.
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matter of,!'> “You shall love HaShem-1" your God. .. with all
your excessiveness (Bechol Me odecha-778n 932.” That is, it is
through serving HaShem-1"171> with “your excessiveness-Me ‘od
Shelcha-71>w Rn,” that you draw down the aspect of the
Supernal “excessiveness-Me ‘od-18n,” even though HaShem-
1", blessed is He, is beyond all comparison.

The same is understood here, that through serving
HaShem-ami, blessed is He, with the aspect of the Ancient
One-Atik of one’s own soul — in which the word “Atik-p>ny”
means “uprooted-Ne etak-pny1,” as in the verse,!'® “Who
uproots-Ma atik-p>n¥» mountains,” — which in our service of
HaShem-1mi7, blessed is He, means to uproot oneself from the
emotions (Midot) of the animalistic soul, especially from the
emotions (Midot) of the evil inclination, and to elevate oneself
from them. Through doing so, he reaches the Supernal aspect
of the Ancient One-Atik, even though He is beyond all
comparison.

This is similar to what our sages, of blessed memory,
stated!!” about the verse,!'® “With this (b’'Zot-nxra) shall
Aharon come into the Sanctuary.” They said, “With what merit
did Aharon enter into the Holy of Holies? With the merit of the
[covenant of] circumcision that would enter with him.” (It also
states elsewhere,!!” “Why did the High Priest perform the
service wearing eight garments? Because they correspond to

115 Deuteronomy 6:5

116 Job 9:5; See Likkutei Torah, Drushei Rosh HaShanah 61c; Shaar HaYichud
of the Mittler Rebbe, translated as The Gate of Unity, Ch. 23, and elsewhere.

117 Midrash Shemot Rabba 38:8

18 1 eviticus 16:3

119 Midrash Vayikra Rabba 21:10
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the [covenant of] circumcision (Milah) which is done on the
eighth day.”)

About this it is explained!?® that the circumcision
(Milah) is the matter of removing the partition between the
good of the side of holiness, and that which is the opposite of

1

holiness.!?! In other words, it is through this that “Aharon

enters into the Sanctuary within the curtain (Parocher),”!??
meaning, it is with this that he passed through the veil, curtain
and partition that separated between the Holy and the Holy of
Holies, even though the separation of the circumcision is of no
comparison to the separating curtain between the Holy and the
Holy of Holies.

The same is likewise understood here, that it is through
serving HaShem-n"7, blessed is He, with the aspect of the
Ancient One-Atik as it is in one’s soul, which is the “higher-A/-
%y aspect of his soul, that he reaches the aspect that is “over
HaShem-Al HaShem-1"7 9v,” and “before HaShem-Lifnei
HaShem-n"1 2195.”

This is likewise the meaning of what our sages, of
blessed memory, stated,'** “The Holy One, blessed is He,
requests, ‘Give me an opening the size of the hole of a needle,
and I will (thereby) expand it for you like the opening of the
Hall (Ulam-07R®).”” The opening of the Hall (Ulam-071R) [in

120 See the discourses entitled “b’Zot Yavo Aharon” 5630, 5632, 5653 & 5657
(Sefer HaMaamarim 5630 p. 121 and on; 5632 Vol. 1 p. 138 and on; 5653 p. 192 and
on; 5657 p. 101 and on), and elsewhere.

121 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate Two (Yesod).

122 eviticus 16:3 ibid.

123 See Midrash Shir HaShirim Rabba 5:2; Introduction to Sefer Chareidim
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the Holy Temple] was forty cubits,'?* corresponding to the two
letters Khaf-3-20'?° in the words,'?® “I, only I-4nochi Anochi-
"21X "31X [am He who wipes away your willful sins],” which are
the [two] aspects of the Long Patient One-Arich and the Ancient
One-Atik, from where there is a drawing forth to be “He who
wipes away your willful sins.” The verse concludes, “For My
sake-L 'Ma’ani-"1y1n5,” which divides into, “For the sake of the
Yod-Lema’an Yod-" 191%,” so that there will be a drawing forth
from the aspect of the Ancient One-Atik to the aspect of
Wisdom-Chochmah (which is the Yod-> of the Name HaShem-
). 127

128 “Grace is

This is likewise the meaning of the verse,
false and beauty is vain; a woman who fears HaShem-n"7, she
shall be praised.” About this, our sages, of blessed memory,
stated,'?® “The words, ‘Grace is false (Sheker HaChein- pw

117)’ refer to the generation of Moshe, the words ‘Beauty is vain

124 Mishnah Middot 2:3

125 The value of the letter Khaf=3 is “twenty-Esreem-0"wy-620" which is the
numerical value of the Crown-Kefer-1"n3-620, and the two letters Khaf-3 of the word
“I-Anochi-"21x8” (which refers to the Crown-Keter) thus hint at the two aspects of the
Crown-Keter, which are the Long Patient One-Arich and the Ancient One-Atik. (The
Aleph-x of Anochi-"21X refers to Splendor-Tiferet (which is inclusive of the six
emotional qualities), the Nun-1 to Understanding-Binah, the Khaf-3 to the Crown-
Keter, and the Yod-’ to Wisdom-Chochmah). Also see Pardes Rimonim, Shaar 23
(Shaar Erchei HaKinuyim), section on “I-4nochi->21%,” and Zohar cited there.

126 Tsaiah 43:25

127 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate Five (Tiferet) and Gate Nine (Chochmah).

128 Proverbs 31:30

129 Talmud Bavli, Sanhedrin 20a; Yalkut Shimoni to Samuel I, Remez 136.
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(Hevel HaYofi->ov11 22n)’ refer to the generation of Yehoshua,
the words, ‘a woman who fears HaShem-n", she shall be
praised,” refer to the generation of Rabbi Yehuda the son of
Rabbi Ila’i.”130

The explanation is that the generation of Moshe was in
a state in which the arousal was from HaShem-1"11> Above, as
stated about the splitting of the sea,'*! “Why do you cry out to
Me?” about which it states,!*? “This matter depends on the
Ancient One-Atik,” meaning that it transcends the requirement
of arousal from below to affect arousal Above. Thus, since
there was no arousal from below, it is unknown whether it will
be eternally enduring forever and ever, and therefore about this
it states, “Grace is false (Sheker HaChein-1nn 2pw).”

About the generation of Yehoshua it states, “Beauty is
vain (Hevel HaYofi->5v11 9277).” For, even though, in that time
they indeed served HaShem-n"7, blessed is He, by way of
arousal from below, through fulfilling the mitzvot, which is the
matter of beauty (Yofi-01°) indicated by the verse,'*3 “[Rachel-
51 was] beautiful of form (Yefat To ar-28n no°) and beautiful
of appearance (Yefat Mar’eh-7% 1 n2°),” as explained before,
nevertheless, it is called “vanity-Hevel-277.”

This refers to the seven times that the word, “vanity-
Hevel-5237,” [is said in the opening words of Kohelet,'** which

130 As will be mentioned shortly (citing Sanhedrin 20a ibid), the generation of
Rabbi Yehuda the son of Rabbi Ila’i was a generation in which the people were
oppressed and impoverished to the point that “six of his students would cover
themselves with a single Tallit-shawl and engage in Torah study,” meaning that they
studied Torah with self-sacrifice (Mesirat Nefesh).

131 Exodus 14:15

132 Zohar II 48a

133 Genesis 29:17

134 Ecclesiastes 1:2; Midrash Shir HaShirim Rabba to Ecclesiastes 1:2
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is the matter of the seven “breaths-Havalim-0°927” that come
from the mouth (Peh) of Primordial Man (4ddam Kadmon),'3?
the root and source of the entire chaining down of the worlds
(Hishtalshelur), as it states,'’®  “A  mouth speaking
haughtiness.” That is, in comparison to the Essential Self of the
Singular Preexistent Intrinsic and Unlimited Being, HaShem-
7" Himself, blessed is He, [the entire chaining down of the
worlds is] all a matter of “vanity-Hevel-727.

The same is so of how we fulfill the mitzvot right now.
For, as our sages, of blessed memory, stated,'*” “The Torah that
a person studies in this world is vanity-Hevel-72;1 compared to
the Torah of Moshiach.” The same is true of time, that even the
day of Shabbat, on which “He rested and was refreshed,”!3® is
an aspect of “vanity-Hevel-27” — and is the seventh “vanity-
Hevel-5271% — in comparison to “the day that will be entirely
Shabbat and rest for everlasting life.”!4?

The teaching concludes, “The words, ‘a woman who
fears HaShem-1", she shall be praised,” refer to the
generation of Rabbi Yehuda the son of Rabbi Ila’i.”” For, [in
his generation] there were many terrible decrees upon the
Jewish people, but even so, they occupied themselves in the
study of Torah with self-sacrifice (Mesirat Nefesh), even
though the oppression was so great that “six of his students

135 See Likkutei Torah of the Arizal to Ecclesiastes 1:2; Emek HaMelech,
Shaar 11 (Shaar Dikna Kadisha), Ch. 20; Ohr HaTorah, Na”Ch Vol. 2 p. 1,098 and
on.

136 Daniel 7:8, 7:20

137 Midrash Kohelet Rabba 2:1, and Matnot Kehunah there, and 11:8.

138 Exodus 31:17

139 See Ohr HaTorah, Na”Ch Vol. 2, p. 1,098 ibid., and on. Ohr HaTorah
Vayiktra, p. 280 and on.

140 Mishnah Tamid 7:4
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would cover themselves with a single Tallit and engage in the
study of Torah.”!#!

Through this form of serving HaShem-1"17, blessed is
He, [with self-sacrifice] we reach the aspect of the Ancient One-
Atik. This is why it is incumbent of every Jew, including the
righteous-7zaddikim, to have self-sacrifice (Mesirat Nefesh)
and return (Teshuvah) to HaShem-n"7, blessed is He, in
repentance. For, even though they study Torah and fulfill
mitzvot, nevertheless, as the words of the verse indicate,
“Beauty is vain (Hevel HaYofi-"51n1 9277).” This is why in the
service of repentance and return (7eshuvah) there also must be
the matter of self-sacrifice (Mesirat Nefesh) to HaShem-n"7,
blessed is He.

Nonetheless, the repentance (7Teshuvah) of the
righteous-7zaddikim is a much higher form of repentance
(Teshuvah), for as explained in Likkutei Torah on the Torah
portion of Ha’azinu,'#? [their repentance] is like the verse,!#
“The spirit returns to God who gave it,” meaning that the toil of
the righteous-7zaddikim is to return their soul to HaShem-1"17,
blessed is He, in the same condition it was in when it first was
given as a gift from Above.

On the other hand, as already explained, the highest
level of upper repentance and return (Zeshuvah Ila’ah) to
HaShem-1mi, blessed is He, even applies to regular people,
including the very highest level of upper repentance and return
(Teshuvah Ila’ah), as explained before.

141 Talmud Bavli, Sanhedrin 20a ibid.
142 _ikkutei Torah, Ha’azinu 71c
143 Ecclesiastes 12:7
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This then, is the meaning of the verse,'** “From the
depths (MiMa amakim-oopnynn) 1 called You, HaShem-am11.”
As mentioned before, we recite this Psalm during the ten days
of repentance (Aseret Yemei Teshuvah) corresponding to the ten
powers of the soul. For, the toil in serving HaShem-1"7,
blessed is He, during these days, is to bring about the two
aspects of “depths-Amakim-0°pny” [in the plural], meaning, the
lower repentance (Teshuvah Tata’ah) and the upper repentance
(Teshuvah lla’ah), in each particular power of the soul. In other
words, even the righteous-7zaddikim must toil in serving
HaShem-1"1> with the highest form of repenting and returning
(Teshuvah) to Him, and moreover, even regular Jews can serve
HaShem-1"7 in this way, blessed is He, with the highest form
of repenting and returning (7eshuvah) to Him.

This is why our service of HaShem-1", blessed is He,
during the ten days of repentance (Aseret Yemei Teshuvah) is as
indicated by the verse,'* “Seek HaShem-1"17> when He is to be
found; call upon Him when He is near,” for during this time
HaShem-nmi is even found with the individual (Yachid).!#®

144 Psalms 130:1

145 Isaiah 55:6

146 Talmud Bavli, Rosh HaShanah 18a; Yevamot 49b, 105a (and Rashi). The
Talmud presents a question as follow: “Another verse (Deuteronomy 4:7) states,
“(For which is a great nation that has a god who is close to it), as is HaShem-n"i7,
our God, whenever we call unto Him?” In contrast, this verse states, “Seek HaShem-
71" 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
prayer of an individual (Yachid), whereas the other (“whenever we call unto Him”)
refers to communal prayer (7zibur). With the individual when is He to be found?
During the ten days between Rosh HaShanah and Yom HaKippurim.” Also see the
discourse entitled “Deershoo HaShem b’Heematzo — Seek HaShem when He is to be
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That is, throughout the rest of the year, prayer must
specifically be done with the many (Rabim), [that is, with a
minyan of at least ten male Jews over the age of thirteen]
whereas in the ten days of repentance (Aseret Yemei Teshuvah),
the [prayer of] an individual Jew (Yachid) is like the [prayer of]
the many (Rabim). This is because during these days we serve
HaShem-1mi7, blessed is He, in the aspect of the Ancient One-
Atik, and from the perspective of the Ancient One-Atik, the
individual (Yachid) is like the many (Rabim).

This is also the meaning of the verse,'*’ “Fortunate is
the nation (4m-av) who know the cry (Teruah-ny11n) of the
Shofar,” meaning that they know the battle cry!'*® against the
evil inclination (and how to win the battle) by breaking its
coarseness, which is present in those who are called the “nation-
Am-oy.”1#

This is also the meaning of the verse,'>° “He will choose
our heritage for us, the pride of Yaakov that He loves
always!”!>!  That is, in reality, the matter of free choice
(Bechirah) only applies to the Essential Self of the Preexistent

found,” 5718, translated in The Teachings of The Rebbe — 5718, Discourse 2, Ch. 1
and on, and elsewhere.

147 Psalms 89:16; Also see the beginning and end of the discourse entitled
“Ashrei HaAm Yodei Teruah” 5703 (Sefer HaMaamarim 5703 p. 190 and on).

148 The battle alarm — See Ginat Egoz of Rabbi Yosef Gikatilla, translated as
HaShem Is One, Vol. 3 (The Letters of Creation, Part 2), section entitled “The Order
of the Shofarot.”

149 The word “nation-Am-0y” indicates “dimness-Omemut-nvamy,” meaning
that they are separate, foreign, and distant from the level of the King. See Tanya,
Shaar HaYichud VeHaEmunah, translated as The Gate of Unity and Faith, Ch. 7 ibid.

150 Psalms 47:5

151 Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of
Light, Gates Three & Four (Netzach & Hod), section on HaShem’s-n"1 title “God
of Hosts-Elohi ’m Tzva’ ot-mRag 0"moR.”
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Intrinsic and Unlimited Being, HaShem-i"11> Himself, blessed
is He, who is present in the aspect of the Ancient One-Atik.

However, here the verse specifically mentions Yaakov,
rather than Yisroel. This is because the name Yisroel is superior
as it relates to the matter of fulfilling Torah and mitzvot. In
contrast, in the matter of serving HaShem-n"7 with self-
sacrifice (Mesirat Nefesh), the name Yaakov is superior.
Therefore, even in the aspect indicated by Yaakov, it is possible
to draw down the aspect of the Ancient One-Atik, from where
free choice (Bechirah) stems. This is brought about by serving
HaShem-ami, blessed is He, with the aspect of the Ancient
One-Atik as it is in one’s own soul. For, through this he reaches
the Supernal aspect of the Ancient One-Atik, as explained
before.

The verse concludes, “[the pride of Yaakov] that He
loves always!” This refers to the essential love that the Holy
One, blessed is He, has for the Jewish people. For, although
“Esav is Yaakov’s brother,”'>? nevertheless, “I love Yaakov
and 1 hate Esav,”!>® this being the love of HaShem’s-1"
Essential Self blessed is He, for the essential self of the Jewish
people. All this is drawn down and revealed even in the aspect
called the “people-Am-0y,” as explained before, to the point that
this love is even drawn down to manifest in matters of
physicality, with openly revealed and clearly apparent
goodness!

152 Malachi 1:2
153 Malachi 1:2-3
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Discourse 2

“Amar Rabbi Shmuel bar Nachmeini -
Rabbi Shmuel son of Nachmeini Said”

Delivered on Shabbat Parshat Vayeilech,
Shabbat Teshuvah, the 6™ of Tishrei, 5719
By the grace of HaShem, blessed is He,

The Talmud states,'>* “Rabbi Shmuel son of Nachmeini
said in the name of Rabbi Yochanan, ‘What is the meaning of
the verse, > ‘The words of David son of Yishai, and the words
of the man who was established on high-4/-5v’? It means, ‘The
words of David son of Yishai, who raised the yoke-Ulah-ny
of repentance (Teshuvah).”” Now, we previously explained!>®
that “the yoke-Ulah-nv of repentance (Teshuvah),” refers to
the highest level of repentance and return (7eshuvah) to
HaShem-ami, blessed is He, this being the upper repentance
(Teshuvah Ila’ah).

With this explanation we also understood Rashi’s
comment there'®’ that, “First David himself repented, and then

he made a pathway for others to return.” This accords to the

134 Talmud Bavli, Mo’ed Katan 16b

155 Samuel 11 23:1

156 In the preceding discourse of this year, 5719, entitled “Shir HaMa alot — A
song of ascents,” Discourse 1, Ch. 4 and on.

157 Talmud Bavli, Mo’ed Katan 16b ibid.
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statement in the first chapter of Tractate Avodah Zarah,'>® “It
was unbefitting for David to act as he did [in the incident with
Batsheva]... This is to teach us that if an individual has sinned,
he is told, ‘Go to King David, the famous individual who
sinned, and you too repent [as he did].””

Now, at first glance this is not understood. Being that
the matter of repentance (7eshuvah) is clearly expressed in
Torah, why is it necessary to learn this from David? Even the
repentance of an individual is clearly expressed in Torah and is
the matter of the sin offering (Korban Chatat), which is also
offered by an individual. This being so, why is it necessary to
specifically learn repentance (Teshuvah) from David?

However, the explanation is that the statement that
“David raised the yoke-Ulah-17v of repentance (Teshuvah),”
refers to the upper repentance and return (7eshuvah) to
HaShem-n"i, blessed is He, and this is where “he made a
pathway for others to return,” so that every Jew can attain the
upper repentance (Teshuvah lla’ah).

This is also the meaning of the first part of the verse,
“The words of David son of Yishai (Ben Yishai-"w 12).” That
is, Yishai-w» refers to the matter of the 310-"w lights in
Understanding-Binah,'>® and moreover, the matter of the upper

158 Talmud Bavli, Avodah Zarah 4b

159 See Likkutei Torah, Re’eh 29d; Ohr HaTorah, Na”Ch Vol. 1 p. 49 — The
word “son-Ben-12” is related to the word “Understanding-Binah-n1°2,” which is “the
son of Yod-Hey-1" 12.” The name “Yishai-w” refers to the ten-Yod-> Sefirot of
Understanding-Binah, as well as the 310-"w worlds that are present within it. Also
see Shaarei Orah of Rabbi Yosef Gikatilla, [translated as Gates of Light] Gate Nine
(Chochmah) regarding the term “Something-Yesh-2°-310,” (as well as Gate Five
(Tiferet) and the notes there, and Gate Seven (Gevurah) and the notes there).
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repentance (Teshuvah Ila’ah) is in Understanding-Binah.'s°
Then, about the matter of the upper repentance (7eshuvah
Ila’ah) itself (which is “the yoke-Ulah-12% of repentance-
Teshuvah™), it states that David “was established on high-
Hookam OI-%y oxn,” [in which the key word is “on high-A/-
9y”]. That is, in the upper repentance (Teshuvah Ila’ah) itself,
this is its highest level, which is the aspect of the “master of
repentance” (Ba’al Teshuvah) who, in and of himself,
transcends the aspect of repentance (Teshuvah).'°!

This then, is the meaning of the verse, “The words of
the man who was established on high-4/-%¥,” meaning, “who
raised the yoke-Ulah-17'y of repentance (Teshuvah).” That is,
“David made a pathway for others to return,” so that every
single Jew is not only capable of attaining the lower repentance
(Teshuvah Tata’ah), and not only the aspect of the “Master of
Repentance” (Ba’al Teshuvah) of the lower repentance
(Teshuvah Tata’ah), and not only the upper repentance
(Teshuvah lla’ah), but even the aspect of the “Master of
Repentance” (Ba’al Teshuvah) of the upper repentance
(Teshuvah Ila’ah), and higher still.

160 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate Eight (Binah); Also see Pardes Rimonim, Shaar 23 (Erchei HaKinuyim),
section on “Teshuvah-n11wn”; Tanya, Iggeret HaKodesh, Epistle 9.

161 See Likkutei Torah, Balak 75a and on.
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The explanation'®? is that the verse states,'6*> “You are
standing today, all of you, before HaShem-1"11 your God: the
heads of your tribes, your elders, and your officers — all the men
of Israel; your small children, your women, and your proselyte
who is in the midst of your camp, from the hewer of your wood
to the drawer of your water, to pass into the covenant of
HaShem-ami your God etc.” This refers to the matter of
forming a covenant and essential bond between the Jewish
people and the Essential Self of the Singular Preexistent
Intrinsic and Unlimited One, HaShem-1"17°, blessed is He, in a
manner that they become one thing.!%*

For example, when a physical covenant is formed
between two people, they take something and split it in half, and
the two of them pass between the two halves. This is to show
that they are not each one unto himself, but are like one body.
The same is so of the covenant formed between the souls of the
Jewish people and the Holy One, blessed is He, that it is not a
bond between two separate things, but they literally become
one.

This matter is the highest aspect of repenting and
returning (Teshuvah) to HaShem-1"7, blessed is He. For, in
all lower aspects of repentance (Teshuvah), even though one
truly returns to the Holy One, blessed is He, still and all, they

162 See the discourses entitled “Ki Bo ‘alayich Osayich” and “Ani LeDodi” 5634
(Sefer HaMaamarim 5634 p. 300 and on); In a more summarized form, see the
discourse entitled “Ki Boalayich Osayich” in Ohr HaTorah, Na”Ch Vol. 2, p. 815.

163 Deuteronomy 29:9

164 I ikkutei Torah, Nitzavim.
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remain as two separate things. However, the true matter of
upper repentance and return (7eshuvah Illa’ah) to HaShem-
17", blessed is He, (about which it states, “who was
established on high-4/-5y), is that one literally becomes one
thing with the Essential Self of the Singular Preexistent Intrinsic
and Unlimited Being, HaShem-i"17> Himself, blessed is He.
Now, this applies to every single Jew, including “the

b

hewer of your wood, to the drawer of your water.” In other
words, this comes about by the formation of the covenant
between the Jewish people and the Holy One, blessed is He, in
a way that they literally are one with the Essential Self of the
Singular Preexistent Intrinsic and Unlimited One, HaShem-
7" Himself, blessed is He. This is why the Jewish people are
called!s> “My perfect one-Tamatee->nnn,” meaning,'% “My
twin-7e ‘umati-"nXN — in that I am not greater than her, nor is
she greater than Me,” (in that even this must be negated). In
other words, they literally are one thing, and through this, they

both have a single Crown-Keter.'®’

Now, according to the well-known principle that all
matters in man’s service of HaShem-n"7 below, chain down
from matters as they are Above in HaShem’s-1"11> Godliness, it

165 Song of Songs 5:2

166 Midrash Shir HaShirim Rabba to Song of Songs 5:2; Also see Likkutei
Biurim of Rabbi Hillel HaLevi Paritcher to Kuntres HaHitpa’alut of the Mittler
Rebbe (translated as Divine Inspiration), section on the Singular-Yechidah level of
the Jewish soul (p. 99-100).

167 See Likkutei Torah, Shir HaShirim 48b; See Likkutei Biurim to Kuntres
HaHitpa’alut ibid. (p. 99-100), and elsewhere.
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is understood that the same applies to the formation of the
covenant and bond between the Jewish people and the Holy
One, blessed is He. That is, this matter is also present in
HaShem’s-1"i1 Godliness, on every level, from the highest of
the heights to the lowest of the low.

The explanation is that this union is rooted in the two
aspects of the Crown-Keter, these being the Ancient One-Atik
and the Long Patient One-Arich,'®® which are the lowest aspect
of the Emanator, blessed is He, and the root and source of the
emanated.'® Now, both aspects exist within a single stature
(Partzuf), this being the Crown-Kefer, which is the
intermediary medium between the Emanator and the emanated.

However, as of yet, the Crown-Keter is not a true
intermediary, because the two aspects of the Crown-Keter, are
two distinct statures (Partzufim), as known. In other words,
there is the stature (Partzuf) of the Ancient One-Atik, and there
is the stature (Partzuf) of the Long Patient One-Arich. The true
matter of an intermediary medium is that the upper and lower
(the Emanator and the emanated) unify as one thing literally, as
explained at great length in the discourses of the Rebbe
Rashab,!”® whose soul is in Eden.

There also is a lower union, this being the union of
Wisdom-Chochmah and Understanding-Binah,'”' who are

168 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 23 & 24 and the notes there.

169 See Siddur Im Divrei Elohi”m Chayim, Shaar HaElul 232d.

170 See the discourse entitled “Shir HaMa'a lof” of the second day of Rosh
HaShanah 5674 (Hemshech 5672 Vol. 1 p. 398).

171 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 25 & 26.
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called “the two lovers [who never separate].”!’> This may be
understood from the matter of Torah itself, in that the Written
Torah (Torah SheB Khtav) is the aspect of Wisdom-Chochmah,
and the Oral Torah (Torah SheBa’al Peh) is the aspect of
Understanding-Binah.'”

However, the Written Torah (Torah SheB Khtav) and
the Oral Torah (Torah SheBa’al Peh) are unified, in that they
complete and perfect each other. For, whatever is found in the
Oral Torah (Torah SheBa’al Peh) is rooted specifically in the
Written Torah (Torah SheB’Khtav), as our sages, of blessed
memory, said,!’* “Is there anything that is not hinted at in the
Written Torah?”  This is like the well-known Talmudic
expression, “From where do we know this? From the verse that
states...”

On the other hand, the perfection and wholeness of the
Written Torah (Torah SheB’Khtav) comes specifically through
the Oral Torah (Torah SheBa’al Peh). This is because the
purpose of Torah is to give us knowledge of HaShem ’s-n"1
Supernal will, blessed is He, and from the Written Torah (Torah
SheB ’Khtav) alone, the particulars of His Supernal will cannot
be known, but are specifically known through the Oral Torah
(Torah SheBa’al Peh), as explained in Tanya.!”>

There likewise is also a lower union, in the aspects of
Victory-Netzach and Majesty-Hod, as stated,'’® “He is in

172 See Zohar II 56b; Zohar III 4a

173 See Likkutei Torah, Shmini Atzeret 85b

174 See Zohar 111 221a; Talmud Bavli, Taanit 9a and Rashi there; Tosefot
Yeshanim to Yoma 38b

175 Tanya, Iggeret HaKodesh, Epistle 29.

176 Etz Chayim, Shaar HaNesirah, Ch. 2, Ch. 7; Shaar Leah v’Rachel, Ch. 6;
Mikdash Melech to Zohar I 26b
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Victory-Netzach and she is in Majesty-Hod,” each of which is
called “half the body,”'”” so that the two unify to become one
matter and are then called “Hosts-Tzva 'ot-n"x2%,”!’® meaning
that,!” “He is unique-O¢-mx amongst His hosts-7zava-Rax.” In
general, the word “hosts-7zava-Rax” refers to all beings that are
created, formed, and actualized, but it specifically refers to the
souls of the Jewish people.

About this they stated, “He is unique-Of-nX amongst
His hosts-7zava-x2y,” referring to the union of HaShem-nmi
with novel created beings. That is, it refers to the Essential Self
of HaShem-1"y, the Singular Preexistent Intrinsic and
Unlimited Being Himself, as He manifests in His titles, and is
then drawn to His hosts-7Tzava-Rax, referring to all novel
creations and souls of the worlds of Creation, Formation, and
Action (Briyah, Yetzirah, and Asiyah),'®® in a way that they
unify and become one matter. '8!

There also is an even lower union, this being the union
of Zeir Anpin and Kingship-Malchut. That is, Zeir Anpin is the
end of the worlds of HaShem-1"171, the Unlimited One, blessed

177 Zohar II1 236a

178 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gates Three & Four (Netzach & Hod) [which are unified in a single gate].

179 Ohr HaTorah, Bo, p. 329; See Talmud Bavli, Chagigah 16a; Also see Ginat
Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1, The Gate of
Hosts (Shaar Tzva ot).

180 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), The Gate of the Sanctuary (Shaar HaHeichal), The Gate of The Name
(Shaar HaShem) and The Gate of Hosts (Shaar Tzva ot). Also see Shaarei Orah of
Rabbi Yosef Gikatilla, translated as Gates of Light, beginning with the authors
introduction and on.

181 See Torah Ohr, Bo, 60b and on.
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is He,'®? whereas Kingship-Malchut is the root of novel created
beings,!®* and they unify into one matter.

Thus, through union (Yichud) in all the above-
mentioned aspects, there then is a drawing down to [this world]
below, so that in a Jew’s service of HaShem-73"7, blessed is
He, there also is union, in the form of the covenant (Brit) with
HaShem-1"v7, as mentioned before.

On a deeper level, through a Jew’s service of HaShem-
7", blessed is He, this union (Yichud) is brought about and
actualized on all above-mentioned levels. This may be
understood by first explaining the matter of the union (Yichud)
between a bestower (Mashpia) and a recipient (Mekabel), in
that they complete each other. That is, just as the recipient
(Mekabel) needs the bestower (Mashpia), so also, the perfection
of the bestower (Mashpia) comes specifically through the
recipient (Mekabel).

As known, the explanation of the verse,!3* “[O’
daughters of Tziyon, go out and gaze upon King Shlomo,]
wearing the crown that his mother crowned him with on the day
of his wedding, on the day of his rejoicing,” is that it refers to
the completion of the construction of the Holy Temple [and its
inauguration].!®® That is, specifically because of the need of the

182 See Torah Ohr, Terumah; Also see Shaar HaYichud of the Mittler Rebbe,
translated as The Gate of Unity, Ch. 33.

183 See Tanya, Iggeret HaKodesh, Epistle 29 ibid.

134 Song of Songs 3:11

185 Talmud Bavli, Taanit 26b
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recipient (Mekabel) — (“on his wedding day”’) — for influence to
be drawn down, (in the Holy Temple, on “the day of his
rejoicing’) an aspect that is higher than himself is drawn to the
bestower (Mashpiah), this being “the crown that his mother
crowned him with the day of his wedding,” (his mother-Eemo-
1mR) referring to the aspect of Understanding-Binah. Moreover,
it specifically is in a way of a crown, which is over the head,
meaning that even after having been drawn down, he is
incapable of internalizing it, and it remains in a state of
encompassing transcendence (Makif) over him.

This is also the meaning of the statement of our sages!®
on the verse,'®” “Great is HaShem-1" and much praised in the
city of our God-Eer Elohein "u-1"11%%& 0. That is, “When is
He Great? When He is in ‘the city of our God-Eer Elohein "u-
98 y,” and moreover, “A King without a queen is not
called ‘Great-Gadol-217%’ and is not called ‘Much praised-
Mehulal-50n.”

In other words, even though the queen, who [in relation
to the king] is the recipient (Mekabel) and much lower than
HaShem-1"i, which is particularly so of “the city of our God-
Eer Elohei”’nu-7119% 7%,” this being the world of speech
(Olam HaDibur), which is like a “city-Eer-1°9” comprised of
many “houses” constructed with many “stones,” referring to the
multitude of letters (Otiyot) and their permutations and
exchanges, by which all the many creatures are brought into
being, all of which are much lower than the Name HaShem-

186 See Zohar I11 5a; Zohar Chadash, Tisa 44a; Also see the preceding discourse
of the year 5718, entitled “U’Faratzta — Y ou shall spread out powerfully.”
137 Psalms 48:2
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7", nevertheless, specifically through them He is called
“Great is HaShem-n"1 and much praised.”

Now, what is meant here is not just that through “the
city of our God-Eer Elohei”’nu-1"21%% 2°y” the revelation of
HaShem’s-1"i greatness and praise is drawn down as He is, in
and of Himself, which was previously concealed, but it also
refers to how it is in the bestower (Mashpia) and recipient
(Mekabel) themselves, that because of the recipient (Mekabel),
novel light and illumination is drawn to the bestower
(Mashpia), which he did not previously have, even in a
concealed way.

This is like the teaching,'®® “[T have learned much from
my teachers, even more from my colleagues], but from my

2

students [I learned] most.” Now, what one receives from his
teacher is not merely the revelation of what existed in
concealment (Giluy HaHe’elem), but rather, the teacher
bestows an entirely new intellect to him. About this it states,
“but from my students [I learned] most,” meaning that the
perfection [of the teacher] that comes from his students, is
greater than what he received from his teachers.

With the above in mind, we can understand the general
matter of the union (Yichud) of the bestower (Mashpia) and the
recipient (Mekabel) in all above-mentioned aspects, that come
about through the service of HaShem-i"17 of the lower beings,
in the covenant formed between the souls of the Jewish people
and the Holy One, blessed is He, by which they are made into
one thing, as mentioned before.

188 Talmud Bavli, Taanit 32a
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However, we still must understand how man below can
reach such a level, being that the soul manifests in the body and
animalistic soul, “and is bound to them by the power of He who
does wonders,” blessed is He.!®® This being so, how can it be
that as the soul is in the body below, there could be the
formation of a covenant with HaShem-1"17, so that the soul can
bond and unite with His Singular Essential Self, blessed is He?

However, the explanation is that the verse states,'*° “For
love is as powerful as death,” “like the separation of the soul
from the body.”!*! Thus, since the soul neither desires nor is
capable of separating from the body, this affects the body to
also be a receptacle for HaShem’s-1"11> Godliness, so that the
body can also come to have the form of the covenant (Brit), as
our sages, of blessed memory, stated,'? “A woman only forms
a covenant (Brit) with the one who made her into a vessel.”

The explanation is that, as known, the receptacle for
Supernal revelations is an empty vessel, as our sages, of blessed
memory, stated,'” “An empty vessel holds the blessing of the
Holy One, blessed is He,” as previously explained!** about the

189 See Rama to Shulchan Aruch, Orach Chayim, end of Siman 61.

190 Song of Songs 8:6

191 See Zohar I 201a

192 See Talmud Bavli, Sanhedrin 22b

193 Talmud Bavli, Brachot 40a; Also see the discourse entitled “Atem Nitzavim
— You are standing this day, all of you, before HaShem-nmi" 5711 (Sefer
HaMaamarim 5711 p. 137 and on), translated in The Teachings of The Rebbe, 5711,
Discourse 16.

194 In the preceding discourse at the end of the year 5718, entitled “Teekoo —
Blow the Shofar at the renewal of the Moon,” translated in The Teachings of The
Rebbe, 5718, Discourse 31, Ch. 3 and on.
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matter of serving HaShem-n"17, blessed is He, as an empty
vessel.

That is, just as it is in a student who receives from his
teacher, that while he receives, he must empty himself of all
matters, not only matters that are unrelated to the intellect being
conveyed, but he must be a vessel that is completely empty,
even in relation to the intellect being conveyed. That is, while
receiving the teaching he should not attempt to analyze it, but
must simply [be an empty vessel] and receive the words of the
teacher.

The same is understood in regard serving HaShem-1",
blessed is He, that a person should have no desires whatsoever.
That is, not only should he not desire matters that are forbidden,
but he should not even desire matters that are permissible. For,
although they are permissible, the very fact that he says, “this I
want and this I do not want” is a matter of ego and
“somethingness” (Yeshut), which covers over the revelation of
HaShem’s-1"i1 Godliness, whereas specifically an empty
vessel is the receptacle for the revelation of HaShem’s-nmim
Godliness.

Beyond this, even when it comes to matters of holiness
themselves, there should not be an “I-4ni-’1R,” but rather, the
toil in serving HaShem-n"7, blessed is He, is to turn one’s “I-
Ani->1X” into “nothing-Ein-1X.” This is because novel existence
as a whole is a matter of hiddenness and concealment, and
therefore, even if one’s [sense of] existing is holy existence,
nevertheless, being that he [senses his] existence, he cannot be
a receptacle for HaShem’s-n"> Godliness. For, “however
great the difference of comparison is between the worlds of
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Creation, Formation and Action (Briyah, Yetzirah, Asiyah) and
the world of Emanation (Atziluf), nonetheless, between the
world of Emanation (Atzilut) and the Emanator (Ma atzeel)

»195 Therefore, to be a

there is absolutely no comparison.
receptacle for the aspect the Emanator (Ma 'atzeel) and certainly
higher than the aspect of the Emanator (Ma ‘atzeel), one must
be an empty vessel.

In other words, in regard to revelations (Giluyim), even
as he is in a state of holy existence, he can receive lights and
revelations (Orot v’Giluyim). However, to be a receptacle for
the Essential Self of the Singular Preexistent Intrinsic and
Unlimited Being, HaShem-i" Himself, blessed is He, the
very matter of novel existence itself conceals and covers over
this.

We thus find that even the Prophet Shmuel was
punished!®® for saying,'®” “I am the seer.” For, although he
indeed was a prophet, and as explained in Shaarei Kedushah of
Rabbi Chayim Vital'®® that during prophecy, the prophet
becomes essentially unified with HaShem’s-n"7 Godliness
and “the Indwelling Presence of HaShem-1"v (the
Shechinah),'”® speaks through his throat,”?% nevertheless, he is

195 See Sefer HaMaamarim 5677 p. 132 and elsewhere.

196 Sifri to Deuteronomy 1:17; Midrash Shmuel and Yalkut Shimoni to Samuel
19:19; See Maamarei Admor HaZaken 5562 Vol. 1 p. 14.

197 Samuel 1 9:19

198 See Shaarei Kedushah (translated as Gates of Holiness) Section 3, Gates 5
& 6.

199 See Zohar III 232a (Ra’aya Mehemna); Midrash Shemot Rabba 3:15;
Likkutei Sichot, Vol. 4, p. 1,087.

200 There are some individuals who recall that the Rebbe added, “And even this
very matter that he said, ‘I am the seer,” was itself said as the words of prophecy in
a manner in which the Indwelling Presence of HaShem-n", the Shechinah, spoke
through his throat.”
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anovel being, and even a novel being who is holy in the loftiest
way, is an existence that conceals and hides. This is why our
service of HaShem-i", blessed is He, must be done in the way
of “Ani Chaf~'5 "1R,” with a bent Chaf-n">. That is, in a way of
self-restraint (/tkafiya-%°93nX) and self-nullification (Bittul).

In this regard, we also find that in the matter of blowing
the Shofar, there are two views.?’! The first Tanna holds that
“the Shofar used [in the Holy Temple] on Rosh HaShanah was
made from the straight horn of an Ibex (Ya 'el Pashut-01w 93°),”
whereas, “Rabbi Yehudah said that on Rosh HaShanah one
blows with a bent ram’s horn (Kefufin-19193).” The Talmud
explains, “One view holds that the more a person bows (Kayeif-
73) his mind [by humbling himself to bow in prayer], the
better, whereas the other view holds that the more one
straightens his mind [and prays] with straightforward simplicity
(Pasheit-0>wd), the better.”

The explanation is that the word “Pasheit-0>w5” means
the he has “divested-Mufshat-owa1” himself of all desires, and
has no desires altogether. In contrast, the word “bent-Kayeif-
7°5” indicates that he has desires, even desires that are alien to
HaShem’s-1"1>  Godliness, but nevertheless “overcomes
himself by force-Kofeh-1913.”

Now, both views agree that the ultimate level is to be
completely “divested-Mufshat-0wo1” of all matters of desire.
However, the second view (which is the final Halachic ruling)

201 Talmud Bavli, Rosh HaShanah, 26b
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is that, “the more a person bows (Kayeif-7°°2) his mind [and
humbles himself to bow in prayer], the better.”

The reason is because when a person is completely
“divested-Mufshat-0wom” of matters of desire, it is impossible
to know what will happen when he indeed will have desires.
That is, even though right now [during prayer] he is in a state
of utter self-nullification (Bittul) to HaShem-1"11, nonetheless,
this self-nullification (Bittul) is because he has no ego or desires
that are alien to HaShem’s-1"171> Godliness. However, should
he have such desires, it is impossible to know [what will be with
him] etc.

Thus, the ultimate superiority and perfection in toiling
in service of HaShem-1", blessed is He, is the toil of “bending
his will-Kayeif-72” to HaShem’s-n"1 will. That is, even
though he indeed has desires, he nevertheless “overcomes
himself by force-Kofeh-1912.” This is the toil of nullifying
one’s “somethingness” (Bittul HaYesh), in that he nullifies his
ego and sense of “somethingness” (Yeshut) to HaShem-n"i,
blessed is He.

When a person begins serving HaShem-n"17, blessed is
He, in this way of self-restraint (/tkafiya-X°22n¥), then through
toiling in the matter of, “Nullify your desire before His
desire,”?%? he thereby will come to the matter of “Make your
will like His will.”?® In other words, through the toil of
“bending one’s will-Kayeif-7*"3” one subsequently comes to the
matter of “straightforward simplicity-Pasheit-0°wd” in an inner

202 Mishnah Avot 2:4; Also see Tanya, Iggeret HaKodesh, Epistle 11
(Lehaskeelcha Binah).
203 Mishnah Avot 2:4 ibid.
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way (b’Pnimiyut). However, the beginning of toiling in service
of HaShem-1"7, blessed is He, and its primary aspect, is the
matter of “bending one’s will-Kayeif-7°3” to HaShem ’s-1"11
will.

204 of what our sages, of blessed

This is also the meaning
memory, said,’* “The deeds of the righteous-Tzaddikim are
greater than the act of creating the heavens and the earth, for
about the creation of the heavens and the earth, the verse
states,??® ¢ Also My hand (in the singular) founded the earth, and
My right hand measured the heavens,’?"” whereas about the
deeds of the righteous-Tzaddikim the verse states,?®® ‘The
foundation of Your dwelling that You, HaShem-1", have
made — the Sanctuary, Lord-Adona "y-"17%, that Your hands (in
the plural) established.”?%

Now, this must be better understood. For, as simply
understood, the deeds of the righteous Tzaddikim refer to acts
of charity and lovingkindness. We therefore must understand
how this relates to the Holy Temple. We also must understand
why they said that, “The deeds of the righteous-7zaddikim are
greater than the act of creating the heavens and the earth.” Do

204 Also see the preceding discourse of the year 5718, entitled “Tziyon
b’Mishpat Teepadeh — Tziyon will be redeemed through justice,” Discourse 29, Ch.
2 and on.

205 Talmud Bavli, Ketubot 5a

206 [saiah 48:13

207 See Rashi to Talmud Bavli, Ketubot 5a ibid.

208 Exodus 15:17

209 See Rashi to Talmud Bavli, Ketubot 5a ibid.
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we not also find the matter of greatness (Gedulah) in the act of
creating the heavens and the earth, as in the verse,?!’ “Yours
HaShem-1"i is the Greatness (Gedulah),” referring to the act
of creation (Maaseh Bereishit)?

This being so, we must understand the true matter of
greatness (Gedulah) in the act of creation (Ma aseh Bereishit).
At the very least, we indeed find that in the act of creation
(Ma’aseh Bereishit) there is “Greatness” (Gedulah). This being
so, how are the deeds of the righteous-7zaddikim over and
above the act of creation (Ma 'aseh Bereishit)?

However, the explanation is that our sages, of blessed
memory, stated,?!! “Heaven gives but does not take back.” In
other words, from Heaven there only is the matter of creating
something (Yesh) from nothing (4yin), but not the matter of
transforming something (Yesk) to nothing (Ayin). In contrast,
the matter of the Holy Temple is the nullification of the
something (Yesh) to nothing (A4yin). This is why, though the
Holy Temple was in limited physical space, nevertheless, “the
place of the holy ark was not according to measure,”?!? this

210 Chronicles 129:11

211 Talmud Bavli, Taanit 25a — “Rabbi Chininah ben Dosa’s wife said to him:
Until when will we continue to suffer [poverty]? He said to her: What can we do?
She responded: Pray for mercy that something will be given to you [from Heaven].
He prayed for mercy and the likeness of a palm of a hand emerged and gave him one
leg of a golden table. That night, his wife saw in a dream that in the future, the
righteous will eat from a golden table that has three legs, but [she will be eating] on
a table that has two legs. He said to her: Are you content that everyone will eat from
a complete table and we will eat at a defective table? She said to him: But what can
we do? Pray for mercy that [the leg of the table] be taken from you. He prayed for
mercy and it was taken from him. It was taught, the last miracle was greater than the
first miracle, as we learn that Heaven gives but does not take back.”

212 Talmud Bavli, Yoma 21a — That is, both the holy ark itself had the physical
dimensions of 2 % cubits in length, 1 2 cubits in breadth, and 1 ' cubits in height,
and the Holy of Holies also had the physical dimensions of 20 cubits by 20 cubits.
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being the nullification of the something (Yesh) to nothing
(Ayin). Thus, because of the nullification (Bittul) of the
something (Yesh) to nothing (Ayin) there is greatness to the
Holy Temple over and above the act of creating the heavens and
the earth.

Now, about the Holy Temple the verse states,?!3 “You
shall build a Sanctuary for Me, and I will dwell within them-
V’Shachantee b’Tocham-021n2 °n1dwN.” About this, our sages,
of blessed memory, said,?!'* “The verse does not say ‘within it-
b’Tocho-1:1n2’ but, ‘within them-b 'Tocham-031n2,” meaning,
within each and every Jew.

That is, in each and every Jew there is the Temple
service, which is the matter of nullifying (Bittul) one’s
something (Yesh) to nothing (Ayin). This is the toil of serving
HaShem-ami, blessed is He, with self-restraint (Itkafiya), like
an empty vessel (Kli Reikan). Through serving HaShem-1"11
in this form, we bring about greatness that is even greater than
the act of creation (Ma’aseh Bereishit) and we reveal
HaShem’s-1"17 ultimate Supernal intent in creation.

However, when the holy ark was measured against the room, there were 10 cubits
from each side of the ark to the wall, meaning that even as it had dimension and was
located within time and space, it nevertheless took up no space at all. Also see at
length in the Opening Gateway (Petach HaShaar) to Imrei Binah of the Mittler
Rebbe, translated as The Gateway to Understanding, Ch. 6, and elsewhere.

213 Exodus 25:8

214 This is stated in the name of our sages, of blessed memory, in Likkutei
Torah, Naso 20b, and elsewhere. See however, Shaarei Orah of 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 (citing Shalah, and the Shalah’s citation there).
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This is because HaShem ’s-1"17 ultimate Supernal intent
in creating something (Yesh) from nothing (A4yin) is for the
nullification (Bittul) of the something (Yesh) to come about. It
therefore is understood that specifically through the deeds of
the righteous-Tzaddikim [who fulfill HaShem’s-n" ultimate
intent in creation, in that they turn their “I-4ni-"18” to “nothing-
Ein-7X”] the greatness (Gedulah) of the act of creation is
revealed.

Now, the power of the toil and “deeds of the righteous-
Tzaddikim” in nullifying their something (Yesh) to nothing
(Ayin) and becoming an empty vessel, must be granted from
Above. This is the matter of the Holy Temple, about which the
verse states,?!> “The foundation of Your dwelling that You,
HaShem-1", have made — the Sanctuary, Lord-Adona’y-
717X, that Your hands established.”

This refers to the granting of power from Above for the
matter of the Holy Temple to be in every single Jew, which
comes about by a Jew being as an empty vessel. In other words,
strength is granted to each and every Jew from Above, to be
able serve HaShem-1", blessed is He, as an empty vessel,
through which the formation of a covenant (Brit) with HaShem-
1"y is possible, as explained before about the teaching,?!® “A
woman only forms a covenant (Brif) with the one who made her
into a vessel.”

215 Exodus 15:17
216 See Talmud Bavli, Sanhedrin 22b
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Now, there are various levels in this granting of power.
That is, there is the granting of power that comes through the
revelations (Giluyim) revealed in one’s self etc. However, if
this is not enough [to turn one’s “I-4ni-1X” to “nothing-Ein-
TX”], power is granted from HaShem-n"1> Himself, called “the
Unknowable Head” (Reisha d’Lo Ityada [or Radl”a]).?"’

About this the verse states, “that Your hands

established.” In other words, being that the verse states,?!8 “n

0
one shall remain banished from Him,” it therefore is of utmost
importance for a Jew to be a receptacle for this, and if this is not
what he wants, he causes suffering upon himself that touches
his very soul etc.

As explained in one of the talks of his honorable
holiness, the Rebbe Rashab, whose soul is in Eden,?'? if the
arousal must stem from HaShem-n"° Himself, blessed is He,
it manifests in physical suffering, (putting the body under
pressure). Therefore, by contemplating this deeply, (that [not
being receptive to HaShem ’s-1"11> Godliness] ultimately leads
to suffering etc.), a person will not wait for the consequences to
happen, but will invest his heart into serving HaShem-1"17,
blessed is He, as an empty vessel. In other words, this
knowledge itself empowers a person to serve HaShem-1"i7,
blessed is He.

Now, being that this granting of power comes from the
Essential Self of the Singular Preexistent Intrinsic and
Unlimited One, HaShem-n"> Himself, blessed is He, and in

217 See Pri Etz Chayim, Shaar Kriyat Shema She’al HaMitah, Ch. 6, 7 & 11.
218 Samuel 11 14:14
219 See Sefer HaSichot, Torat Shalom p. 135
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relation to Him, all are equal, therefore, power is granted and
drawn to every single Jew, including “the hewer of your wood
to the drawer of your water.”

That is, it is in the power of a Jew to be in the aspect of
an empty vessel — that is, the matter of serving HaShem-1"17,
blessed is He, with self-restraint ({/tkafiya) — until through doing
so, he becomes bound to the Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-r"17° Himself
and becomes one thing with Him, blessed is He, which is the
matter of the above-mentioned formation of the covenant (Brit)
with HaShem-a".

In other words, through the uprooting-Ha 'atakah-npnyn
that a Jew affects in his own soul, in that he uproots-Ma ‘atik-
Pnyn himself from his own matters and desires, he thereby
reaches the aspect of the Ancient One-Atik-p>ny and beyond
this, he reaches the Essential Self of the Singular Preexistent
Intrinsic and Unlimited One, HaShem-73"177> Himself, blessed is
He, literally!

With the above in mind, we also can understand the
superiority of the ten days of repentance (Aseret Yemei
Teshuvah), which come after serving HaShem-n"7, blessed is
He, throughout the month of Elul. For, even though the entire
forty days (from Rosh Chodesh Elul through Yom
HaKippurim) is desirable to HaShem-n":7, blessed is He,??°
there nevertheless are two general levels in them. That is, there

220 See Rashi to Exodus 33:11; Deuteronomy 9:18; 10:10.
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is the month of Elul, and there are the ten days of repentance
(Aseret Yemei Teshuvah).

The explanation is that Elul-719% is an acronym??! for
the words of the verse,??? “I am my Beloved’s and my Beloved
is mine-Ani Ledodi V’'Dodi Li-% >T171 1179 "IX; He grazes
amongst the roses.” Now, about the “rose-Shoshanah-niw” it
states,??? “Like a rose among thorns, so is My beloved among
the maidens.” That is, there are thorns and thistles that stand in
opposition to “the rose” and bring about concealment, but she
overcomes them, and through this “her scent ascends.”??*

In our service of HaShem-1"11°, blessed is He, this refers
to the toil of “bending one’s will-Kayeif-72” to HaShem ’s-
1" will, blessed is He. That is, even if a person finds himself
to be “like a rose among thorns and thistles,” these being desires
that are alien to HaShem’s-n"° Godliness etc., he nonetheless
overcomes himself by force (Kofeh-1913), by nullifying his
somethingness (Yesh) to HaShem-1", blessed is He.

Through doing so, we then arrive at the ten days of
repentance (Aseret Yemei Teshuvah), at which time our service
of HaShem-n"i7, blessed is He, is in the aspect of the upper

).225

repentance (Teshuvah Ila’ah For, as mentioned before,

through serving HaShem-1", blessed is He, in the way of

221 Pri Etz Chayim, Shaar Rosh HaShanah, Ch. 1; Ba”Ch to Orach Chayim,
Siman 581, and elsewhere.

222 Song of Songs 6:3

223 Song of Songs 2:2

224 See Zohar II 189b; Zohar I1I 233b; See Sefer HaMaamarim 5632 Vol. 2, p.
414; 5651 p. 221, and elsewhere.

225 See the preceding discourse of this year, 5719, entitled “Shir HaMa alot —
A song of ascents,” Discourse 1.
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“Nullify your desire before His desire,”??¢

one thereby comes
to the matter of “Make your desire like His desire.” This is
because through the “uprooting-Ha atakah-npny” that he
brings about in his own soul, he reaches the aspect of the
Ancient One-Atik-p>ny.

This is also the meaning of the verse,??” “Praised is the
nation (Am-ay) who know the cry (Teruah-n¥11n) of the Shofar;
HaShem-1"i, they walk by the light of Your face.” That is,
because of “the light of Your face,” which is the matter of
assistance from the Essential Self of HaShem-n"7, blessed is
He, those who are called the “nation-4m-oy,”?*® “know the cry
(Teruah-ny1nn) of the Shofar.” That is, they know how to break
their coarseness and thereby be victorious in battle over the evil
inclination.??’

Additionally, they walk by the light of the face of
HaShem-1"i7, blessed is He, beginning with toiling in a way of
self-restraint (/tkafiya), until they have no relation at all to
desires that are alien to HaShem’s-"17° Godliness. That is, not
only do they not have desires that are the opposite of holiness,
or even desires for the permissible, or even holy desires, in
which there still is the presence of an “I” who desires etc., that

226 Mishnah Avot 2:4; Also see Tanya, Iggeret HaKodesh, Epistle 11
(Lehaskeelcha Binah).

227 Psalms 89:16; Also see the end of the preceding discourse of this year, 5719,
entitled “Shir HaMaalot — A song of ascents,” Discourse 1 ibid.

228 The term “nation-4m-0y” is a term that indicates “dimness-Omemut-
mMnnw,” indicating that they are separate, foreign, and distant from the level of the
King. See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity
and Faith, Ch. 7 ibid.

229 The Teru’ah-ny7n is the battle alarm — See Ginat Egoz of Rabbi Yosef
Gikatilla, translated as HaShem Is One, Vol. 3 (The Letters of Creation, Part 2),
section entitled “The Order of the Shofarot.”
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is, when one has no relation to any of this whatsoever, but
instead is in the state of ultimate nullification (Bittul) to
HaShem-1", blessed is He, about him the verse states,?*°
“They will be Yours alone.”

This matter is present in each and every Jew because
HaShem-1"7, blessed is He, chooses it, as the verse states,?!
“He will choose our heritage for us, the pride of Yaakov that He
loves always!”?*? That is, even a person who is in the [lesser]
state called Yaakov, and even if his conduct throughout the
preceding year was not as it should have been, he nevertheless
has free choice. Moreover, this is not free choice that stems
from reason and intellect, but is free choice that stems from the
Essential Self of the Singular Preexistent Intrinsic and
Unlimited Being, HaShem-1" Himself, blessed is He.?*

230 Proverbs 5:17

231 pPsalms 47:5

232 Also see the end of the preceding discourse of this year, 5719, entitled “Shir
HaMa’alot — A song of ascents,” Discourse 1 ibid.

233 The conclusion of this discourse is missing.
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Discourse 3

“K’Nesher Ya’eer Keeno -

As an eagle arouses his nest”

Delivered on Shabbat Parshat Ha’azinu,
The 13" of Tishrei, 5719
By the grace of HaShem, blessed is He,

The verse states,®* “As an eagle arouses his nest
hovering over his young, spreading his wings he takes them,
carrying them on his pinions, so HaShem-1"17 alone guides us
and no alien power is with Him.” Before this the verse states,?®
“May My teaching shower like rain, may My utterance flow
like dew,” by which we then come to the matter indicated by
the verse, “As an eagle... carrying them on his pinions,” until
we ultimately come to, “HaShem-i"17> alone guides us.”

236
9

Now,* ® in explanation of the words, “carrying them on

his pinions,” Midrash explains,?” «

[An eagle] does not take [his
young] with his claws, like other birds etc., but carries them on
his wings.” The same is so as it is Above in HaShem’s-n"1

Godliness, blessed is He. That is, though He has neither a body

234 Deuteronomy 32:11-12

235 Deuteronomy 32:2

236 See the discourse entitled “KaNesher” 5641 (Hemshech “Yonati” 5640 p.
44; Sefer HaMaamarim 5640 p. 44; Sefer HaMaamarim 5640 p. 554 and on).

237 Cited in Rashi to Deuteronomy 32:11
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nor the likeness of a body,?*® our sages, of blessed memory,

stated that the 248 positive mitzvot are the “248 limbs of the
King.”?*° That is, by us fulfilling the 248 positive mitzvot, we
bring about the “248 limbs of the King.”

This being so, the words, “carrying them on his
pinions,” refer to a matter that is higher the 248 positive
mitzvot>**  We must therefore understand how something
higher than the mitzvot could be possible. That is, since the
mitzvot are “the limbs of the King,” how could it apply for
something to transcends the “limbs of the King,” especially
since the mitzvot are HaShem ’s-n"7° Supernal will, blessed is
He, in which case the question is further strengthened. How
could there to be something higher than His Supernal will,
blessed is He?

The explanation is that the eagle (Nesher-1w1)
represents the quality of mercy (Rachmanut)**' and refers to the
arousal of HaShem ’s-7"1 abundant mercies for every single
Jew. Now, simply speaking, mercy specifically applies to
someone who has a lacking. That is, because of his lacking, we
therefore have mercy upon him. Even if he himself is not
conscious of his lacking, nevertheless, specifically because of

238 See the hymn “Yigdal Elohi ”m Chai”; Also see the Rambam’s commentary
to Mishnah Sanhedrin, Perek Chelek (Ch. 10), the third foundation of faith.

239 Tanya, Ch. 23, citing Tikkunei Zohar See Tikkunei Zohar, Tikkun 30, 74a;
Also see Likkutei Torah, Ha’azinu 73a.

240 See Likkutei Torah, Ha’azinu ibid. 78b and on.

241 See Rashi to Deuteronomy 32:11
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this itself, that he does not even sense that he lacks, our mercy
upon him is all the greater. However, in regard to someone who
is not lacking, at first glance, it would seem that mercy does not
apply to him.

Thus, at first glance, it would seem that also spiritually,
HaShem’s-1"1 Supernal mercy (Rachamim)  should
specifically apply only to someone who is spiritually lacking.
That is, to one who has sinned, transgressed, and has left the
path of HaShem-1"17, heaven forbid. At the very least, it should
even apply to a person who has some lacking in a very refined
way, as the verse states,>*?> “I and my son Shlomo will be
deemed as sinners,” which Rashi explains to mean, “as
lacking,” in that mercy should even applies to such a person.
However, in regard to the perfectly righteous (7zaddik Gamur)
who has no lacking, at first glance mercy does not apply to him.

Now, mercies (Rachamim) are aroused by
contemplating the verse,?* “Your Kingdom is the Kingdom of
all worlds.” That is, the existence of all worlds come about
solely by the quality of HaShem’s-n" Kingship-Malchut,
which is merely a glimmer of His radiance.

However, it must first be mentioned that, as well-
known, every matter is present both in the general and in the
particular.** Therefore, just as it is in the particular, that every
year on Rosh HaShanah, the vitality for the existence of the
world is renewed for an entire year, in that the vitality for the

242 Kings 1 1:21

243 Psalms 145:13

244 See Maamarei Admor HaEmtza’ee, Devarim Vol. 1, p. 267 and on; Also
see Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 1 and
on.
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coming year is present on Rosh HaShanah in potential and
[throughout the year] this vitality is drawn [into actuality] from
the Sefirah of Kingship-Malchut. This is because the Sefirah of
Kingship-Binyan HaMalchut is constructed on Rosh
HaShanah.

The same is so of the general totality of the chaining
down of the worlds (Hishtalshelut). This includes those worlds
that already exist in actuality, as well as those worlds that are
destined to exist, these being the fifty-thousand Jubilees.?*
This is the meaning of the precise wording of the verse, “Your
Kingdom is the Kingdom of all worlds-Kol Olamim-2n21y 93,”
in that the word “all-Ko/-75” has the numerical value of 50,
referring to the fifty-thousand Jubilees that will be brought into
being and currently only in exist in potential.

The vitality of all these worlds comes solely from the
Sefirah of Kingship-Malchut, which is merely a title and
glimmer of HaShem’s-1"7 radiance. That is, even though the
fifty-thousand Jubilees (“all worlds-Ko!/ Olamim-nn1y 53”) are
by way of ascent following ascent. Even as this is understood
in context with the explanation elsewhere?*® that the “six
thousand years [that this] world exists, and the one [thousand
years that] it will be desolate,” is just one week, based on this
calculation we can understand the length a year, as well as the
length of a Sabbatical (Shemitah) and a Jubilee (Yovel), up to

245 See Sha”Ch to the beginning of the Torah portion of Behar; Maamarei
Admor HaEmtza’ee, Devarim Vol. 1 ibid. p. 268, and elsewhere.

246 See Sefer HaMitzvot of the Tzemach Tzeddek, Mitzvah Tzitzit Ch. 1
(Derech Mitzvotecha 15a and on).
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fifty-thousand Jubilees (Yovlor),**” that throughout, [each
consecutive day is in a way of ascent], with ascent following
ascent — nevertheless, all this is brought about solely from the
Sefirah of Kingship-Malchut, which is merely a title and
glimmer of HaShem’s-1"17° radiance.

This is also understood from the word “worlds-Olamim-
2n?y” itself, in that it is of the root “concealment-He elem-
oovn,”?* indicating hiddenness. This itself explains why the
worlds are brought into being in a way of “something from
nothing” (Yesh MeAyin), in that HaShem-n"v1 is called
“nothing-Ayin-PR” because He is beyond grasp,* for if He
would be revealed in the tangible created “something” (Yesh),
the “something” (Yesh) would be utterly nullified of its
existence.

As it relates to the general matter of worlds (Olamot-
nn?), what is understood from this is that even in regard to
the world of Emanation (A#ziluf), not just the particular world
of Emanation (Atzilut), but also the world of Emanation
(Atzilut) of the general worlds (Olamot d’Klallut), since it is
called a “world-Olam-09,” it is a matter of concealment-
He ’elem-0%y:71 and hiddenness.

This is to such an extent that even in regard the ten
Sefirot of the world of Emanation (Atzilut), though they are
Sefirot-m°90, the root of which is brilliance-Sapeeroot-n1°o0

247 According to this calculation, since one day is one thousand years, totaling
seven thousand years in a week, therefore one year is 365,000 of our years, one
Sabbatical is 2,555,000 of our years, one Jubilee is 18,250,000 of our years and 50
thousand Jubilees is 912 billion, 500 million of our years.

248 See Likkutei Torah Shlach 37d and elsewhere.

249 See Likkutei Torah, Re’eh 21a and elsewhere.
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and clarity,?°

29251
2

about which it states, “He is them and they are
Him all this is nevertheless only from the perspective of
those below them. However, relative to He who is above them,
the Sefirot of the world of Emanation (A#zilut) are concealment
(He 'elem-n%v17) and hiddenness.

Thus, since,?? “Your Kingdom is the Kingdom-
Malchut of all worlds,” therefore, all worlds (Kol Olamim- 5
o°n?w) — including the fifty-thousand Jubilees (Yovlor) that are
destined to be — all come into existence from the Sefirah of
Kingship-Malchut, which is only a title and glimmer of
HaShem’s-"y1 radiance, blessed is He. It therefore is
understood that even in relation to the most Supernal of worlds,
there is the greatest of mercies (Rachamim) upon them.

The same is understood in relation to man, that even if
he is perfectly righteous-Tzaddik in whom it is entirely
inapplicable for there to be any lacking, even in a refined way,
nevertheless, by virtue of his very existence, it is applicable for

the greatest of mercies to be upon him.

This is also why the verse,?*® “As an eagle arouses his
nest etc.,” comes after the verse,?** “May My teaching shower
like rain, may My utterance flow like dew.”

250 See Pardes Rimonim, Shaar 8, Ch. 2; Likkutei Torah, Emor 35b and
elsewhere.

251 Zohar 11T 70a; Avodat HaKodesh Section. 1, Ch. 5; Also see the beginning
of Shefa Tal.

252 Pgalms 145:13

253 Deuteronomy 32:11-12

254 Deuteronomy 32:2
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The explanation is that on the verse, “May My teaching
shower (Ya 'arof-1y) like rain,” the Midrash states,?>° “When
the backs (Oref-nv) of the creatures are broken, the rain
immediately comes.”?>® In other words, the “back-Oref-n11y”
must be broken. The matter of the “back-Oref~n7y” is
understood from the verse, >’ “They turned their backs (Oref-
771v) to Me and not their faces.” As known, the explanation of
this?>>® is that “even when they turned to Me, they only turned
their backs (Oref-717v) to Me and not their faces (Panim-0°19).”

This is as explained in the preceding discourses,?° that
it is possible for a person to fulfill the mitzvot (not only in a way
of “commandments of men done by rote,”?? but) with fear and
love of HaShem-n", blessed is He, but nevertheless be
lacking perfection in serving HaShem-1"7, blessed is He,
which specifically is when the mitzvot are fulfilled “with joy,”
and beyond that, “with goodness of heart,” indicating abundant
joy.26!

About the lack of abundant joy, the verse states,?®?
“Because you did not serve HaShem-n"7 your God with joy
and goodness of heart etc.” This is the meaning of the “back-
Oref-7My.” About this the verse states, “May My teaching

255 Midrash Bereishit Rabba 13:14

256 That is, rain comes about through humbling oneself in repentance and
prayer to HaShem-n"i, blessed is He. See Bereishit Rabba 13:14, and Rashi,
Matnot Kehunah, and Etz Yosef there.

257 Jeremiah 2:27

258 See Likkutei Torah, Acharei 26d and elsewhere.

259 See the discourse of this year, 5719, entitled “Shir HaMa’alot — A song of
ascents,” Discourse 1, Ch. 2 and on.

260 Isaiah 29:13

261 See Sefer HaMaamarim 5697 p. 302; Sefer HaMaamarim 5710 p. 240.

262 Deuteronomy 28:47
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shower (Ya'arof-717y°) like rain,” meaning that, “When the
backs (Oref~n7y) of the creatures are broken, the rain
immediately comes.” One therefore must be broken because of
this.

This also is the meaning of the verse,?®? “A mist (Eid-
7X) ascended from the earth.” That is, even though the
superiority of the earth (4damah-nnX) from which Adam, the
first man, was created, is very great, in that he had all three
matters; “the beginning-Reishit-n"wX1,” “the first-Rishon-
nwR1,” and “the head-Rosh-wR,” there nevertheless must be
toil in serving HaShem-1", blessed is He, as indicated by the
words, “A mist (Eid-7X) ascended from the earth.” The word
“mist-Eid-1%” is of the same root as “their destruction-
Eideihen-177R,”?**  meaning “breaking-Shevirah-naw,”?%
which is the matter of broken heartedness (Shivron Lev- 1172w
24).266

This is like plowing the earth to break up and soften the
soil from its hardness. It is specifically when this is done that
growth is then possible. This then, is the meaning of the verse,
“May My teaching shower (Ya arof-1y°) like rain.” That is,
after the toil indicated by the word “shower-Ya arof-q1y,”
which is like the matter of plowing, the rain (Matar-1vn) is then
drawn down, this being the arousal from Above that comes after
the arousal from below, thus ‘“causing it to produce and

263 Genesis 2:6; Also see Bereishit Rabba 13:12 and 13:14 ibid.

264 See Bereishit Rabba 13:12 and 13:14 ibid. Also see Talmud Yerushalmi,
Taanit 2:1, Avodah Zarah 1:2

265 See also Deuteronomy 32:35 — “For the day of their destruction-Yom
Eidam-07R 01 is near.”

266 See Hemshech 5672 Vol. 2 p. 1,070; See the discourse entitled “Dirshu
HaShem” of Shabbat Teshuvah 5691 (Sefer HaMaamarim 5691 p. 29).
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267 This causes the matter of “My teaching-Leekchee-

sprout.
np>,” as indicated by the teaching,?®® “It is Me who you are
taking-Lokacheem-oomph.”

The verse then continues, “may My utterance flow like
dew-Tal->v.” The matter of “dew-Tal-7v” is higher than the
matter of “rain-Matar-10n.?%° That is, “rain-Matar-1on” refers
to arousal from Above in response to arousal from below. In
contrast, it states about the “dew-Tal-90,”?"° “Dew-Tal-20 is
never withheld.” That is, “dew-Tal-?v” is an arousal from
Above that transcends arousal from Above in response to
arousal from below.

More specifically, the aspect of “dew-Tal->v” even
transcends the “flow of the crystal dew (Tala d’Bedolcha- R0
xr1727).”27! The difference may somewhat be understood by

267 Isaiah 55:10

268 Midrash Vayikra Rabba 30:13 and elsewhere.

269 See Likkutei Torah, Ha’azinu 73b and on.

270 Talmud Bavli, Taanit 3a; See Likkutei Torah, Ha’azinu 73b and on.

27! See Zohar Terumah (Sifra d’Tzniyuta) 177b. This refers to third of the
fixtures (Tikkunim) of the stature of the Long Patient One-Arich Anpin. The first of
the fixtures is the skull itself (Galgulta-xn2323) which is Keter of Arich Anpin - the
crown of the desire, within which kindness-Chessed of Atik Yomin, is manifest. The
second fixture is called the “crystal dew” (Tala d’Bedolcha-’n?1727 8ov), and is the
aspect of wisdom-Chochmah of Arich Anpin, within which judgement-Gevurah of
Atik Yomin is manifest. (In other words, judgment-Gevurah of Atik Yomin is the
aspect of precise pleasure for a specific thing, in a specific way. This manifests
within Chochmah of Arich Anpin, the wisdom of the desire, which is called the
“hidden aspect of the mind” (Mocha Stima’ah-7¥°’no RXmn) and is the source of
intellect. That is, this aspect of the wisdom of the desire determines that the desire
should be in a specific manner, and not in any other manner, and is therefore the
source of the discernment of the revealed power of wisdom-Chochmah itself, which
is subsequently revealed. It therefore is called the power to conceptualize-Ko ‘ach
HaMaskeel and is the source of wisdom-Chochmabh itself.) The third fixture is called
the “airy membrane” (Kruma d’Avira-X1Mx7 ®m7p) that separates between the
hidden source of wisdom and the revealed wisdom of the mind. See Shaar HaYichud
of the Mittler Rebbe, Ch. 24-25; Zohar Terumah (Sifra d’Tzniyuta) 177b ibid.; Etz
Chayim, Shaar 13 (Shaar Arich Anpin) Ch. 6 ibid.; Zohar (Idra Rabba) Naso 128b;
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the difference of their effects. The effect of the “flow of the
crystal dew (Tala d’Bedolcha-’n=1727 X90)” is that it purifies a
person from the impurity contracted from a corpse, which is
[the matter of death,] the source of all impurities. However, this
purity (Taharah-n7nv) is merely the pushing away of impurity
(Tumah-n¥mv).

In contrast, “dew-Tal-50” refers to the “dew-Tal-?v of
Torah,” through which the resurrection of the dead (7echiyat
HaMeitim) will come about.?’”? That is, it is not merely a matter
of pushing away impurity (7Tumah-nRn1), but rather, the dead
himself will come alive. With the above in mind, we can
understand a small measure of the superiority of “dew-7al-
2v,”273 over the “flow of the crystal dew (Tala d’Bedolcha- ®>u
XM1727).”

Maamarei Admor HaZaken, Hanachot HaRav Pinchas, p. 96; Also see Listen Israel,
a translation and elucidation of Rabbi Hillel HaLevi of Paritch’s commentary to
Shaar HaYichud (The Gate of Unity) of the Mittler Rebbe, Ch. 1.

272 See Isaiah 26:19; Tanya, Ch. 36; Yalkut Shimoni to Isaiah, Remez 431

273 The “dew-Tal-70” refers to the revelation of the true reality of the simple
and absolute oneness and unity of the Singular Preexistent Intrinsic and Essential
Being , HaShem-1"7, blessed is He. Talmud (Bavli Taanit 4a) relates that the
Jewish people entreated HaShem to be a blessing as the rain, as in the verse (Hosea
6:3) “And let us know, eagerly strive to know HaShem. His going forth is sure as the
morning and He will come to us as the rain.” To this HaShem responded, “My
daughter, you request [my manifestation by comparing me to] the matter [of rain]
which sometimes is desirable and sometimes is undesirable. However, 1 will be for
you like that which is always desirable, as stated (Hosea 14:6) ‘I will be (Eheyeh-
7R) as the dew-Tal-2"0” to Israel.”” In other words, just as dew-Tal-?v is constant
and unchanging, HaShem is One-7"nX 7" is the constant and unchanging essential
reality of all that is. This is hinted at in the fact that the word, “Dew-Tal-70-39,”
shares the same numerical value as HaShem is One-HaShem Echad-7"nX 1"17°-39.
About this, the verse states (Isaiah 26:19), “Oh, let Your dead revive... For Your
dew is the dew-Tual-2v that revives.” That is, it is through the revelation of the true
reality of HaShem is One-HaShem Echad-nX 1", blessed is He, in the coming
future, that the resurrection of the dead will come about. This itself is the essence of
HaShem’s-71"v1 Supernal desire, as indicated by the fact that the name that
corresponds to the crown-Keter, which is the desire, is the name Eheye "h-i"nR,
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However, after all the above, the verse states, “As an
eagle arouses his nest.” That is, even after the toil indicated by
the words, “May My teaching shower like rain (Ya'arof
KaMatar Leekchee-np> Tuna qy°),” which is the matter of
arousal from below followed by a commensurate arousal from
Above, and even after the aspect of “dew-Tal-%v,” which is
arousal from Above by itself, there nevertheless is the greatest
of mercies (Rachamim). This is the meaning of “As an eagle
arouses his nest etc.,” which is the arousal of abundant mercies
(Rachamim Rabim).

The reason is because even after the rain and plowing
(indicated by “May My teaching shower like the rain-Ya arof
KaMatar Leekchee-"rip% quna q11y°”), and even after the “dew-
Tal-5v” (indicated by “may My utterance flow like dew-Tal-
Sv”), nonetheless, the earth is still earth, except that it no longer
is hard, but soft. That is, the worlds (Olamot-ninw) still exist
as the existence of “somethingness” (Yeshut), in that the word
“world-Olam-0913” is of the root “concealment-He 'elem-0%3:1,”
indicating hiddenness, as explained above.

The same is understood in man’s service of HaShem-
7", blessed is He. That is, even if he is perfectly righteous
(Tzaddik Gamur), in addition to the fact that even a perfectly
righteous person (7zaddik Gamur) who serves HaShem-a"17,
blessed is He, with fear and abundant love and delight in Him,

which is the first of His desires, as it states (Proverbs 8:30), “And Eheye "h-n"nx was
with Him as His nursling, and Eheye ”h-n"ix was His delight every day, playing
before Him at all times.” See Ginat Egoz of the Godly Rishon, Rabbi Yosef
Gikatilla, translated as HaShem is One, Vol. 1, The Gate of Intrinsic Being (Shaar
HaHavayah) and on.
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is nonetheless in a state in which there is the one who loves,?’*
there also is the essential concealment and hiddenness
stemming from the existence of his body.

We therefore find it stated about Moshe, that when he
ascended above, he left his body in the world of Formation
(Yetzirah).*’> (Only Eliyahu the prophet, who gestated in his

276 ascended to heaven with

mother’s womb for twelve months,
his body.)?”’ That is, even though Moshe was on such a great
level that he was the first to receive Torah, and even though in
prophecy, Moshe’s level of prophecy was superior to all other
prophets, in that all other prophets had to be divested of their

8 whereas Moshe

physicality to receive prophecy etc.,?’
remained in full possession of all his faculties while
prophesying,?’® to the point that the Indwelling Presence of
HaShem-ami, blessed is He, (the Shechinah), literally spoke
through his throat,?®° — meaning that not only did his body not
obstruct or distract the prophetic revelation, but on the contrary,
his physical body was a receptacle for prophetic revelation,
which is why the Indwelling Presence of HaShem-n", blessed

is He (the Shechinah), spoke through his physical throat —

274 Torah Ohr 114d; See Tanya, Ch. 35 and Ch. 37

275 See Hemshech “v’Kachah” Ch. 88 (Sefer HaMaamarim 5637 Vol. 2); Sefer
HaMaamarim 5698 p. 214.

276 And whose body was therefore extremely refined and nullified to
HaShem’s-1"17 Godliness. Also see Shaar HaEmunah of the Mittler Rebbe, p. 100a
and on.

277 Kings 11 2:11

278 See Tanya, Kuntres Acharon, p. 156a citing Zohar II (Ra’aya Mehmna)
116b; Also see Radak to Samuel I 19:24 and elsewhere.

279 Mishneh Torah, Hilchot Yesodei HaTorah 7:6

280 See Zohar III 232a, 7a, 265a; Midrash Shemot Rabba 3:15; Vayikra Rabba
2:3; Mechilta to Exodus 18:19
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nevertheless, when he ascended above, he left his body in the
world of Formation (Yetzirah).

This is similar to what was explained above about the
most Supernal worlds, that relative to that which is above them,
they are aspects of concealment and hiddenness. The same was
so of Moshe’s body, that when his soul ascended even higher,
he had to leave his body behind in the world of Formation
(Yetzirah) etc. From all the above it is understood that the
arousal of abundant mercies (Rachamim Rabim) is even
applicable to perfectly righteous 7zaddikim of the loftiest
levels.

Now, just as the matter of abundant mercies (Rachamim
Rabim) is even applicable to perfectly righteous Tzaddikim of
the loftiest levels, the same is true in the reverse, that the arousal
of abundant mercies (Rachamim Rabim) even applies to Jews
who are on the lowest of levels. In other words, when the verse
states, “As an eagle arouses his nest... carrying them on his
pinions,” this applies to each and every Jew, that the abundant
mercies (Rachamim Rabim) of HaShem-n"7, blessed is He, are
awakened upon him.

This is also the meaning of the verse,”®! “You are
standing today, all of you, before HaShem-1"11 your God: the
heads of your tribes, your elders, and your officers — all the men
of Israel; your small children, your women, and your proselyte
who is in your camp, from the hewer of your wood to the drawer

281 Deuteronomy 29:9
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of your water, for you to pass into the covenant of HaShem-
7" your God etc.” That is, even those who are on the level of
“the hewer of your wood” and “the drawer of your water,” they
too have the covenant (Brit) with the Holy One, blessed is He,
to be unified with the Essential Self of the Singular Preexistent
Intrinsic and Unlimited Being, HaShem-i"> Himself, blessed
is He,?®? and therefore there is the awakening of abundant
mercies (Rachamim Rabim) of HaShem-1"iv, blessed is He,
upon them.

Now, as previously explained,?®* for there to be the
formation of the covenant (Brit), one must be a receptacle.
About this our sages, of blessed memory, stated,”®* “A woman
only forms a covenant (Brit) with the one who made her into a
vessel.” The woman (Ishah-7wR) here is the ingathering of the

souls of Israel (Knesset Yisroel),*®

referring to each and every
Jew. That is, each and every Jew must be a receptacle for the
Holy One, blessed is He, by which a covenant (Brif) with the
Holy One, blessed is He, is formed.

As explained, the receptacle for the revelation of
HaShem’s-1> Godliness is that,®¢ “An empty vessel holds

the blessing of the Holy One, blessed is He,” and the empty

282 Qee the preceding discourse of this year, 5719, Discourse 2, Ch. 2 and on.

283 See the preceding discourse of this year, 5719, Discourse 2 “Amar Rabbi
Shmuel Bar Nachmeini — Rabbi Shmuel the son of Nachmeini said,” Ch. 5.

284 See Talmud Bavli, Sanhedrin 22b

285 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate One (Malchut).

286 Talmud Bavli, Brachot 40a; Also see the discourse entitled “Atem Nitzavim
— You are standing this day, all of you, before HaShem-nmi" 5711 (Sefer
HaMaamarim 5711 p. 137 and on), translated in The Teachings of The Rebbe, 5711,
Discourse 16; Also see the discourse of Shabbat Parshat Netzavim of the year 5718,
entitled “Teekoo — Blow the Shofar at the Renewal of the Moon,” translated in The
Teachings of The Rebbe, 5718, Discourse 31, Ch. 3 and on.
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vessel is made through the self-nullification of one’s
“somethingness” (Bittul HaYesh) to HaShem-1", blessed is
He.

That is, this is not the utter nullification of one’s very
existence (Bittul b’Metziyut) to HaShem-1":7, blessed is He,
but is specifically the self-nullification of one’s
“somethingness” (Bittul HaYesh) to HaShem-1"7, blessed is
He. This is because for there to be the matter of nullification of
one’s very existence (Bittul b’Metziyut) to HaShem-n"i,
blessed is He, the descent of the chaining down of the worlds
(Hishtalshelut) all the way below is not necessary. This is
because the nullification of one’s very existence (Bittul
b’Metziyut) to HaShem-nmi7, blessed is He, is also present
Above in HaShem’s-1"7 Godliness.

Rather, HaShem ’s-1"1 Supernal intent is specifically
for the self-nullification of one’s “somethingness” (Bittul
HaYesh) to HaShem-n";7, blessed is He.?®” This is why there
was the descent of the chaining down of the worlds
(Hishtalshelut) until the existence of “something” (Yesh) was
brought about, culminating in the “somethingness” (Yesh) of
this physical world. It all is for there be the toil in serving
HaShem-nmi,  blessed is  He, by nullifying one’s
“somethingness” (Bittul HaYesh) to Him. In other words, even
though a Jew senses himself as being “something” (Yesh), he
nevertheless understands that he must sublimate himself to
HaShem-ami, blessed is He, this being HaShem’s-n"vm
ultimate Supernal intent.

287 See the end of the discourse entitled “Ki Bo’alayich” 5634 (Sefer
HaMaamarim 5634 p. 304).
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However, to truly toil and bring about the matter of
being an empty vessel, assistance must be granted from Above.
About this the verse states,?®® “The Sanctuary, HaShem-1mm,
that Your hands established.” That is, in order for each and
every Jew to have the ability to be a Sanctuary for HaShem-
7", blessed is He, as the verse states,”®® “You shall build a
Sanctuary for Me, and I will dwell within them-V"Shachantee
b’Tocham-031n2 *n1dwY,” meaning,?® within each and every
Jew, this comes about specifically through “Your hands,”
which is the matter of assistance from Above.

However, this must be better understood.?®! That is,
being that the Sanctuary (Mikdash) is the matter of nullification
(Bittul) to HaShem-n"i7, blessed is He, and the angels have
greater nullification (Bitful) to Him than souls in bodies, why is
it that the matter of the sanctuary (Mikdash) specifically applies
in the souls of the Jewish people, rather than in the angels?

288 Exodus 15:17

289 Exodus 25:8

290 This is stated in the name of our sages, of blessed memory, in Likkutei
Torah, Naso 20b, and elsewhere. However, see Shaarei Orah of 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 (citing Shalah, and the Shalah’s citation there).

291 See the discourse entitled “Ani LeDodi” 5634 (Sefer HaMaamarim 5634, p.
307 and on).
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This is explained elsewhere?*? on the verse,?”? “Fear of
HaShem-1"7 brings life,” that the matter of life stems from fear
of HaShem-n"i7, blessed is He, and therefore, being that the
angels have a greater degree of nullification (Bittul) to HaShem-
M7 stemming from fear of Him, they have a greater degree of
life. This being so, the matter of the Sanctuary (Mikdash)
should be in angels to a greater degree than in souls manifest in
bodies, or at the very least, it should be equal in both.

Nevertheless, we find that in actuality,?**

when the angels
argued,?” “Place Your majesty upon the heavens,” the response
to them was that this specifically applies to souls below.

However, the explanation is that,?%¢ “Israel arose in the
Supernal thought.” This itself is the superiority of souls over
and above angels. That is, all novel created beings — including
the angels — were brought into existence by HaShem ’s-1"1
Supernal speech (Dibur), as the verse states,?®” “By the word of
HaShem-1"i71 the heavens were made, and by the breath of His
mouth all their hosts.” In contrast, “Israel arose in the Supernal
thought (Machshavah).”

Now, the difference between thought (Machshavah)
and speech (Dibur) is that speech is to another, and this being
S0, it is separate from the essential self of the speaker himself.
In contrast, thought (Machshavah) is to oneself and is unified
to him. This then, is the superiority of souls over and above

292 Ohr HaTorah, Chanukah (Bereishit Vol. 5), p. 946a and elsewhere.

293 Proverbs 19:23

294 Talmud Bavli, Shabbat 88b and on

295 Psalms 8:2n

2% Midrash Bereishit Rabba 1:4

297 Psalms 33:6; Also see Tanya, Shaar HaYichud VeHaEmunah, translated as
The Gate of Unity and Faith, Ch. 1 and on.
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angels. For, in regard to the angels, who are brought into being
from HaShem’s-1"7 Supernal speech (Dibur), the matter of
separateness is applicable to them, as we find that,*® “[The
angel Metatron] was taken and smitten with sixty lashes of
fire.”

In contrast, this is not so of the souls of the Jewish
people who are in the aspect of HaShem’s-n"y1> Supernal
thought (Machshavah), and  moreover, in His thought
(Machshavah), they “ascended in the Supernal thought,”
meaning that they are of the highest aspect of the Supernal
thought (Machshavah).?®® This is why they are in a state of
nullification (Bittul) to HaShem-1", blessed is He, as the
verse states,>% “As HaShem-1"i, before Whom 1 stood, lives,”
in which the term “standing-Amidah-n7ny” always refers to
prayer (Tefillah) and nullification (Bittul) to HaShem-n"i7,
blessed is He.’! Tt therefore is specifically the souls of the
Jewish people that are the Sanctuary (Mikdash) for HaShem-
171, blessed is He.

However, we still must understand that about the souls
themselves, when the verse states,’*> “You shall build a
Sanctuary for Me, and I will dwell within them-V"’Shachantee

2% Talmud Bavli, Chagigah 15a; Also see Likkutei Torah, Matot 87a;
Maamarei Admor HaZaken, Inyanim p. 69, p. 71; Igrot Kodesh of the Rebbe Rayatz,
Vol. 2 p. 335; Also see the discourse entitled “Kvod Malchutcha — They will speak
of the glory of Your kingdom,” of the second day of Rosh HaShanah 5712, translated
in The Teachings of The Rebbe, 5712, Discourse 1 (as well as later throughout the
year); However, see Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is
One, Vol. 3 (The Letters of Creation, Part 2), The Gate explaining how the motion
of the intellect-Sechel influences the sphere-Galgal.

299 See Likkutei Torah, Shir HaShirim 19b

300 Kings 11 5:16

301 Talmud Bavli, Brachot 6b, 26b; Midrash Bereishit Rabba 68:9

302 Exodus 25:8
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b’Tocham-031n2 "n1dwn,” this specifically refers to the souls of
the Jewish people as they are below. However, at first glance,
it would seem that the matter of nullification (Bittul) of souls to
HaShem-1"i7 is as they are much higher than souls in bodies
below, as the verse states, “As HaShem-1"1°, before Whom 1
stood, lives,” as explained above.

The explanation is that even in the statement,>** “Israel
arose in the Supernal thought (Machshavah),” the aspect of
thought (Machshavah) is only a garment (Levush). Thus, even
though “Israel arose in the Supernal thought (Machshavah),”
referring to the highest aspect of the Supernal thought,
including the very power to think itself (Ko'ach
HaMachshavah), nevertheless, it only is a garment and not the
Essential Self of HaShem-n"1> Himself, blessed is He.

However, through the descent of the soul into a physical
body below, there is an elevation, in that the novel creature
reaches to the True Something (Yesh HaAmeetee), this being
the Essential Self of the Singular Preexistent Intrinsic and
Unlimited Being, HaShem-1"> Himself, blessed is He.3%
Therefore, upon the descent of the soul into a physical body,
even assistance from Above for his toil in serving HaShem-i"m
as an empty vessel, is drawn from the Essential Self of the
Singular Preexistent Intrinsic and Unlimited Being, HaShem-
7" Himself, blessed is He, literally!

This is because the physical body reaches the True
Something (Yesh HaAmeetee), HaShem-1"1> Himself, blessed

303 Midrash Bereishit Rabba 1:4
304 See Biurei HaZohar, Beshalach 43c; Likkutei Sichot, Vol. 25, p. 147, note
53.
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is He. This is as explained before,’*® that the true assistance
comes from the Essential Self of HaShem-1"v1 Himself, the
Singular Preexistent Intrinsic and Unlimited One, blessed is He,
who is called “The Unknowable Head” (Reisha d’Lo Ityada [or
Radl”a]).>%

This then, is the meaning of the words, “that Your hands
established,” in a way that one is caused to undergo physical
hardship and breaking etc. Therefore, this very knowledge
itself — that he knows that the hardship that comes from the
Essential Self of the Singular Preexistent Intrinsic and
Unlimited One, HaShem-n" Himself, blessed is He, — affects
his physical matters — and is sufficient to affect him to serve
HaShem-1mi, blessed is He, in a way of being an empty vessel.

Now, since the assistance that stems from the Essential
Self of the Singular Preexistent Intrinsic and Unlimited One,
HaShem-1" Himself, blessed is He, stems from the physical
body, that reaches the True Something (Yesh HaAmeetee), as
mentioned before, it is understood that this assistance is granted
to each and every Jew, even the lowliest of Jews. For, from the
angle of the body, they are all equal. This is as explained
before, that the aspect of the mercies (Rachamim) of the eagle
(““As an eagle arouses his nest etc.”) applies to even the lowest
of levels. That is, from the angle of his body every Jew has

305 See the preceding discourse of this year, 5719, Discourse 2 “Amar Rabbi
Shmuel Bar Nachmeini — Rabbi Shmuel the son of Nachmeini said,” Ch. 8.
306 See Pri Etz Chayim, Shaar Kriyat Shema She’al HaMitah, Ch. 6, 7 & 11.
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assistance from the Singular Preexistent Intrinsic and Unlimited
One, HaShem-nm Himself, blessed is He.

The same is true in the reverse, that there even is an
arousal of the abundant mercies (Rachamim) of HaShem-i"17,
blessed is He, upon the perfectly righteous 7zaddikim (as
explained before). For, even one who is perfectly righteous
(Tzaddik Gamur) is in a state in which “there is the one who
loves etc.,” which does not reach the Essential Self of HaShem-
7", blessed is He, and in this regard there is an arousal of
abundant mercies upon him, so that he leaves his own existence
and comes to a state of utter nullification (Bittul) to HaShem-
1", blessed is He, at which point he reaches the Essential Self
of the Singular Preexistent Intrinsic and Unlimited One,
HaShem-n" Himself, blessed is He.

This then, is the matter of toiling in the upper repentance
(Teshuvah Ila’ah) of returning to HaShem-n"7, blessed is He,
which is not over actual sins, nor even over refined sins, which
also are a matter of lacking, (as explained before that the word
“sinners-Chata’im-o°xun” means “lacking-Chaserim-
0>om”).307 It rather is as the verse,*?® “The spirit returns to God
who gave it,” specifying the matter of “giving-Netinah-n1n3,”
[meaning that the toil is to return the soul to HaShem-1"i,
blessed is He, in the same condition it was in when it first was
given as a gift from Above].3? Through this there then is the
actualization of the verse,*'° “I shall give (v’Natati->nn1) My

307 Kings I 1:21 and Rashi there.

308 Ecclesiastes 12:7; See Likkutei Torah, beginning of Ha’azinu

309 See the preceding discourse of this year, 5719, “Shir HaMa'alot — A song
of ascents,” Discourse 1, Ch. 6.

310 Ezekiel 37:14; See Hemshech “Yonati” ibid. p. 35.
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spirit into you,” in that the verse states “My spirit-Ruchi-"m7"
simply, without stating who, thus referring to the Essential Self
of the Singular Preexistent Intrinsic and Unlimited One,
HaShem-n Himself,*!! who transcends all titles.?!?

This is also the meaning of the continuation of the verse,
“carrying them on His pinions.” That is, as the result of the
arousal of mercies (Rachamim) stemming from one’s sense that
all levels are merely a glimmer of radiance, due to which he
leaves his own existence, this being the matter of repentance
(Teshuvah) — (and as mentioned before, this is present in all
Jews, whether they are righteous-7zaddikim or whether they are
lowly) — there thereby is an uprooting-Ha 'atakah-npny: of his
soul [from all matters other than HaShem-3"77 Himself, blessed
is He] through which he reaches the aspect of the Ancient of
Days-Atik Yomin.'> Through this, he reaches the aspect of
“carrying them on His pinions,” which transcends the matter of
mitzvot. This is because repentance and return (7eshuvah) to
HaShem-n"ir, blessed is He, transcends the mitzvot.

311 As the verse (Ezekiel 37:14) concludes — Then you will know that I
HaShem-n"i have spoken and I have fulfilled — the word of HaShem-nmip.”

312 See the discourse entitled “KaNesher” 5641; Also see Ginat Egoz of Rabbi
Yosef Gikatilla, translated as HaShem Is One, Vol. 1, The Gate of Intrinsic Being
(Shaar HaHavayah) and on.

313 See the preceding discourses of this year, 5719, “Shir HaMa alot — A song
of ascents,” Discourse 1, Ch. 4 and on; Discourse 2 “Amar Rabbi Shmuel Bar
Nachmeini — Rabbi Shmuel the son of Nachmeini said,” ibid.
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This is as explained in one of the discourses®!* about the
superiority of repentance and return (7eshuvah) to HaShem-
M, blessed is He. For, at first glance, the fact that repentance
(Teshuvah) is effective even if a person transgressed the
mitzvot, is not proof that repentance (7eshuvah) is in a different
category that transcends the mitzvot.

For, it could be that repentance (Teshuvah) is in the
same category as all mitzvot, except that it even is effective
when a person has transgressed the mitzvot. In other words, this
is similar to the difference between mitzvot associated with the
head and mitzvot associated with the feet. That is, even though
the head is the source of the vitality of the feet, and when there
is a lack of vitality in the feet there must be a drawing from the
head, nevertheless, it is not an entirely different category, only
that within the same category, one is the aspect of the head [and
one is the aspect of the feet].

Another example is the difference between mitzvot that
are considered to be minor and mitzvot that are considered to be
major, [both of which are still mitzvot].>'> Thus, at first glance,
it could be the same in regard to the mitzvah of repentance
(Teshuvah), that it is the same as all other mitzvot, except that
its matter is to affect a drawing of illumination even when one
has transgressed the mitzvot.

However, in reality, repentance and return (7eshuvah)
to HaShem-nmi, blessed is He, is of an entirely different
category. The explanation is that all mitzvot are for those who

314 See Sefer HaMaamarim 5672-5676 p. 1 and on; 5691 p. 9 and on; 5689 p.
5 and on.
315 See Talmud Yerushalmi Pe’ah 1:1; Midrash Tanchuma Eikev 2
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fulfill HaShem’s-1" will, blessed is He, whereas repentance
and return (Teshuvah) to Him is for those who transgress His
will (Ovrei Retzono-111¥1 "12w).

The meaning of the words “transgress His will (Ovrei
Retzono-1mx" "M2w)” is that they “pass-Ovrim-072y” and
transcend the aspect of the Supernal desire (Ratzon-1x9),
meaning that they reach the aspect of the One who desires
Himself, blessed is He.?!® This is because in the toil of serving
HaShem-1"i, blessed is He, through fulfilling the mitzvot, a
person is still in a state of independent existence, as explained
before (in chapter three) that even after the toil of the “rain-
Matar-vn” and “dew-Tal-5v,” the earth is nevertheless still
earth-Aretz-yOR.

However, repentance and return (7Teshuvah) to HaShem-
17, blessed is He, stems from the arousal of mercies
(Rachamim) in the general matter of independent existence,
even the highest form of existence, which cause concealment
and hiddenness. Thus, because of this, one uproots himself
from his own existence, and thus repenting and returning
(Teshuvah) to HaShem-n"7, blessed is He, reaches the One
who desires Himself, HaShem-r"7, blessed is He.

This then, is the meaning of the continuation of the
verse, “HaShem-n"7 alone guides them.” That is, through
repentance and return (7eshuvah) to HaShem-i"i, blessed is
He, in the ten days of repentance (4Aseret Yemei Teshuvah), and
on Yom HaKippurim, and especially during the final Ne’ilah
prayer, “HaShem-n"1 alone guides them,” as in the verse,?!’

316 See Hemshech “Yonati” ibid. p. 37.
317 Proverbs 5:17; Midrash Shemot Rabbah 15:23
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“They will be Yours alone, strangers not sharing them with
You.”
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Discourse 4

“Chassidim v’Anshei Ma’aseh -
The Pious and Men of Action”

Delivered on the 2™ day of Sukkot, 5719
By the grace of HaShem, blessed is He,

It states,*!® “The Pious (Chassidim) and Men of Action
(Anshei Ma’aseh) would dance before [those attending the
celebration of the House of Drawing Water (Simchat Beit
HaSho’evah), saying passages of song and praise before them
etc. [Our sages taught], some would say, ‘Happy is our youth
that [we did not sin and] did not shame our old age.” Some
would say, ‘Happy is our old age that atoned for [the sins of]
our youth.” These are those who returned in repentance
(Ba’alei Teshuvah). Both these and those would say, ‘Happy is
he who did not sin; and whoever sinned should repent and be
forgiven.””

That is, the matter of repenting and returning to
HaShem-1"11 (Teshuvah) is emphasized in the joy of the House
of drawing water (Simchat Beit HaSho’evah). This goes
without saying about those who repent and return (Ba’alei
Teshuvah), but also applies to “the Pious (Chassidim) and Men
of Action (Anshei Ma’aseh).” For, their words, “Happy is he

318 Mishnah Sukkah 5:4; Talmud Bavli, Sukkah 51a — 53a
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who did not sin,” itself commits them not to sin in the future
(this being a matter that relates to repenting-7eshuvah). Also,
in their words, “Happy is our youth that we [did not sin and] did
not shame our old age,” shame too is a matter that relates to
repenting (Teshuvah).

This being said, we must understand the relation
between repentance (Teshuvah) and the holiday of Sukkot. For,
at first glance, when we come to the first day [of Sukkot],*!
having served HaShem-1"1, blessed is He, on Rosh HaShanah,
the ten days of repentance (4Aseret Yemei Teshuvah) and Yom
HaKippurim, at which time “one’s willful sins became like

merits,”3%°

at this point we serve HaShem-1"7, blessed is He,
with great joy. This being so, at this point, how is the matter of
repentance and return (7eshuvah) to HaShem-1"7 relevant? It
therefore must be said that this return and repentance
(Teshuvah) to HaShem-n"v1  specifically relates to joy
(Simchah).

Generally, this is as explained before*?! about the upper
repentance (Teshuvah Ila’ah), which is not over actual sins, nor
is it over “sins-Chata’'im-0°®un” meaning “lackings-Chisaron-
110m,7322 but is as indicated by the verse,*?* “The spirit returns
to God who gave it.” In other words, even as the soul is in the
physical body, which covers and conceals, [such that even our

teacher Moshe for whom “the Indwelling Presence of HaShem-

319 Leviticus 23:40

320 Talmud Bavli, Yoma 86b

321 In the preceding discourse of this year, 5719, entitled “Amar Rabbi Shmuel
Bar Nachmeini,” Discourse 3, Ch. 6.

322 Kings 1 1:21 and Rashi there. Also see Likkutei Torah, Matot 82a;
Netzavim 51a, and elsewhere.

323 Ecclesiastes 12:7; Also see Likkutei Torah, Ha’azinu.
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7, blessed is He, [the Shechinah] spoke through his
throat,”?4 — in that not only did his physical body not obstruct
the revelation of prophecy, but was a receptacle for the
revelation of HaShem’s-n"11> Godliness, even so, when he
ascended above, he left his body in the world of Formation-
Yetzirah],’* — there nevertheless must be the aspect of the upper
repentance (Teshuvah Ila’ah), in that the soul should be in the
state it was before its descent into the body, and even beyond
that. For, since its descent is for the purpose of ascent,’?¢ it
therefore must reach higher than its root.

To explain, the souls of the Jewish people arose in
HaShem ’s-1"v1 Supernal thought (Machshavah).>*” Moreover,
[in contrast to all other beings, who were brought about by
HaShem’s-1"1  Supernal speech (Dibur), which is to
another],*?® His Supernal thought (Machshavah) is to Himself
etc.

Moreover, within thought (Machshavah) they are in the
highest aspect of His Supernal thought (Machshavah), (in that
“they arose in His Supernal thought”), in the primordial

324 See Zohar III 232a (Ra’aya Mehemna); Midrash Shemot Rabba 3:15;
Vayikra Rabba 2:3; Mechilta Yitro 18:19; Likkutei Sichot, Vol. 4, p. 1,087.

325 See the discourse entitled “Kanesher” 5641 (Hemshech “Yonati” 5640 p.
44); Sefer HaMaamarim 5640 Vol. 2 p. 554 and on; Hemshech “v’Kachah” Ch. 88
(Sefer HaMaamarim 5637 Vol. 2); Sefer HaMaamarim 5698 p. 214. Also see the
preceding discourse of this year, 5719, entitled “Amar Rabbi Shmuel Bar
Nachmeini,” Discourse 3, Ch. 3.

326 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
2 (The Letters of Creation, Part 1), Section entitled “The twelve letters 177 >0 11171
P"¥ v"0 correspond to the twelve tribes of Israel”; Also see Likkutei Torah, Re’ch
27a; Drushim L”Yom HaKippurim 69a, and elsewhere.

327 Midrash Bereishit Rabba 1:4; Sefer HaMaamarim 5700 p. 17;

328 See the preceding discourse of this year, 5719, entitled “Amar Rabbi Shmuel
Bar Nachmeini,” Discourse 3, Ch. 5.
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thought (Machshavah HaKedooma) of Primordial Man (Adam
Kadmon)*® and beyond that, in the power to think itself
(Ko’ach HaMachshavah).

Nevertheless, by the soul descending below, it can
ascend even higher, this being the matter of “becoming

subsumed in the body of the King,3°

referring to the Essential
Self of the Singular Preexistent Intrinsic and Unlimited One,
HaShem-1" Himself, blessed is He, this being the true matter
of returning (Teshuvah) to HaShem-1"17, blessed is He.

This is why this return (Teshuvah) to HaShem-1"m,
blessed is He, is with great joy. For, since one reaches the
Essential Self of the Singular Preexistent Intrinsic One,
HaShem-1"i Himself, who is utterly limitless, being that it is
unlimited, the joy in this is very great.

Now, based on the explanation before,**! that all matters

are present both generally and particularly,**?

in particular this
repentance and return (7eshuvah) to HaShem-i", blessed is
He, takes place in the month of Tishrei, particularly during
Rosh HaShanah and the ten days of repentance (Aseret Yemei
Teshuvah), except that it is “covered (BaKeseh-n033),7333

whereas its revelation takes place on “the day of our Festival

329 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 17 & Ch. 44, and elsewhere.

330 Zohar 1217b

331 In the preceding discourse of this year, 5719, entitled “Amar Rabbi Shmuel
Bar Nachmeini,” Discourse 3, Ch. 2.

332 See Maamarei Admor HaEmtza’ee, Devarim Vol. 1, p. 267 and on; Also
see Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 1 and
on.

333 Psalms 81:4; Talmud Bavli, Rosh HaShanah 8a and on; Likkutei Torah,
Rosh HaShanah 54d; Siddur Im Da”Ch 235b and on.
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(Yom Chageinu-11°3n01°).”33* However, generally, on every day
of the year there is an element of the toil in serving HaShem-
7", blessed is He, like Yom HaKippurim.

This may be understood®*> by first explaining the
verse,>® “I am black but beautiful, O’ daughters of
Yerushalayim; Like the tents of Kedar, like the curtains of
Shlomo.” About this Midrash states,>3” “The words, ‘I am
black,” refer to Chorev3*® as it states,** ‘They made a calf at
Chorev,’ and the words, ‘I am beautiful’ [also] refer to Chorev,
as it states,>** ‘Everything that HaShem-n"11> spoke we will do
and we will listen.” The words, ‘I am black’ refer to the spies...
and the words, ‘I am beautiful’ refer to Yehoshua and Calev.
The words, ‘I am black’ refer to all the days of the year, and the
words, ‘I am beautiful’ refer to Yom HaKippurim.”

The verse concludes with the words, “Like the curtains
(Yeriyot-my>7°) of Shlomo.” About this, his honorable holiness,
the Rebbe Maharash explained®*! that the “curtains” (Yeriyot-
my>7°), which are an encompassing aspect (Makif), refer to the
encompassing aspect (Makif) of the Sukkah, as expressed in the

334 Psalms 81:4 ibid.

335 See the discourse entitled “Ha 'Oseh Sukkato” 5635 (Sefer HaMaamarim
5634 p. 340 and on); See Ohr HaTorah, Drushim L’Sukkot p. 1,710 and on.

336 Song of Songs 1:5

337 Midrash Shir HaShirim Rabba to Song of Songs 1:5

338 Mount Sinai

339 Psalms 106:19

340 Exodus 24:7

341 Sefer HaMaamarim 5634 p. 343
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words,**? “And spread the shelter (Sukkah) of Your peace over
us.”

Now, on the words, “I am black but beautiful, O’
daughters of Yerushalayim,” we must understand who the
“daughters of Yerushalayim” are, to whom it is said, “I am
black but beautiful.” Moreover, we must understand who is
saying about herself (to the “daughters of Yerushalayim™) “I am

black but beautiful.”

The explanation is that we recite daily,*** “The soul You
have given within me, she is pure (7ehorah). You created her
(Baratah), You formed her (Yatzartah), You blew her
(Nafachtah) into me, and You preserve her within me.” The
words, “You created her (Baratah-nnx12)” refer to the soul as
it is in the world of creation (Briyah-n¥>12), in which there is
the inception of independent existence. In contrast, the words
“She is pure (Tehorah Hee-¥11 70)” refer to the soul as it
transcends the aspect of “You created her (Baratah-nnx121),”
and is not yet in a state of independent existence. This is the
matter of purity (Taharah-17nv) itself, that not only is the soul
not sullied or dirtied, but it is utterly inapplicable for it to be so.

This is as we find in the Schach-covering [of the
Sukkah], that it is not enough for the Schach-covering to not
have contracted impurity, but it must be made in such a way

342 At the end of the blessings of the Shema recital of the evening prayers.
343 In the “Elohai Neshamah” liturgy of the morning blessings (Talmud Bavli,
Brachot 60b).
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that contracting impurity becomes entirely inapplicable to it.>**
The same is so of the words, “She is pure (Tehorah Hee- 70
X°77),” that it is entirely inapplicable for the aspect of the soul as
it is before it comes into independent existence to be sullied or
dirtied. That is, when the soul is in the world of Creation
(Briyah), there already is the possibility for independent
existence, meaning that the matter of independent existence
conceals the aspect that is “like the essence of the heaven in
purity.”# In contrast, when the soul is in the state indicated by
the words, “She is pure (Tehorah Hee-X’71 771v),” even the
possibility of existing independent of HaShem-7"17 is non-
existent.

Now, the soul descended into the aspects indicated by
the words, “You have created her (Baratah-nnX12) etc.,” until
it manifested in the physical body (by the power of He who does
wonders, blessed is He).?*¢ Each of these consecutive descents
is indicated by the teaching,**’ “Against your will you live.”
This is because,**® “There is no man so wholly righteous on
earth that he [only] does good and never sins.” This is so
whether “sin” is understood literally, or whether “sin-Cheit-
Xur” means a “lacking-Chisaron-110n,” as in the verse,>*® “I
and my son Shlomo will be deemed sinners-Chata im-n>¥un,”
which Rashi explains to means “lacking-Chaserim-o>1on.”

344 Mishnah Sukkah 11a; Ta”Z to Shulchan Aruch, Orach Chaim 629, section
2.

345 Exodus 24:10; Also see Likkutei Torah, Re’eh 27a; Drushim L’Yom
HaKippurim 69a, and elsewhere.

346 See Rama to Orach Chaim 6:1

347 Mishnah Avot 4:22; Also see Tanya, Iggeret HaKodesh, Epistle 11
348 Ecclesiastes 7:20

349 Kings 1 1:21
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Nevertheless, through this descent the soul can ascend to a
much higher state than before its descent.

This then, is the meaning of “I am black but beautiful,
O’ daughters of Yerushalayim.” That is, the “daughters of
Yerushalayim” refer to the souls of the Jewish people as they
are above, where the soul is called “the daughter-Bat-n2” of the
Holy One, blessed is He. The name Yerushalayim-0°%w17 is as
stated by Tosefot™® citing Midrash,*>>! that the name
“Yerushalayim-0°5217°” is comprised of two words, “complete
fear-Yirah Shalem-0>w 7R,

Therefore, the meaning of “daughters of Yerushalayim-
Bnot Yerushalayim-n>5w17° m12” is that as the souls are Above
in HaShem’s-1"1> Godliness, they are in a state of completion
(Shleimut-nm*9w) in  their fear of HaShem-n"n  and
nullification to Him, as in the verse,>>> “As HaShem-1"17,
before Whom I stood, lives,” in which the term “standing-
Amidah-77ny”  always refers to nullification (Bittul) to
HaShem-a"7, blessed is He.>>3

Even so, it is the soul below that says to the daughters
of Yerushalayim, “I am black but beautiful.” That is, there is a
beauty and superiority to the soul as it is below, over and above
the souls above, and this beauty is brought about by the very
fact that “I am black-Shechorah Ani->1x nmnw.”3>*

350 Talmud Bavli, Taanit 16a, section entitled “Har-17.”

351 Midrash Bereishit Rabba 56:10; Also see Ginat Egoz of Rabbi Yosef
Gikatilla, translated as HaShem Is One, Vol. 3 (The Letters of Creation, Part 2), The
Gate explaining that the Explicit Name-Shem HaMeforash is 2"v-72 and 1"1°-216.

352 Kings 11 5:16

353 Talmud Bavli, Brachot 6b, 26b; Midrash Bereishit Rabba 68:9; See Torah
Ohr, Vayeishev 29b and elsewhere.

354 Also see Numbers 12:1 and Onkelos there, cited in Ginat Egoz of Rabbi
Yosef Gikatilla, translated as HaShem Is One, Vol. 2 (The Letters of Creation, Part
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The explanation is that the matter of blackness is like
the verse,>>® “[His locks are curled and] black (Shechorot-
mMInw) as a raven,” and as known, a raven is cruel.>>® As this
relates to our serving HaShem-n"17, blessed is He, a person’s
Godly soul must be cruel to his body and animalistic soul, in
that he must reject the desires of his body and animalistic soul.
The same is so of the general matter of fulfilling Torah and
mitzvot, which must be done in a way of, “I issued a decree and
commanded an edict,”®>’ in that it is called “the yoke of

Torah,”* and “the yoke of mitzvot.”>°

This is as stated in Zohar3%°

and cited in Tanya,*¢! “[You
shall serve Him] like an ox upon which one first places a yoke
etc.” The ox refers to the body and animalistic soul, upon which
one must place a yoke, this being the matter of cruelty
(Achzariyut-n171oR) toward the body and animalistic soul.
More particularly, the matter of cruelty primarily relates
to transgressing the negative commandments, in that one must
reject this, which requires serving HaShem-n"7, blessed is He,
with might (Gevurah). This is the difference between the

positive mitzvot and the negative, prohibitive mitzvot. That is,

1), Section entitled “The twelve letters "% ¥70 377 >0 "1 111 correspond to the twelve
tribes of Israel”

355 Song of Songs 5:11

356 Talmud Bavli, Eruvin 22a; Ketubot 49a

357 Midrash Bamidbar Rabba, Chukat; Tanchuma there 3:8, and elsewhere.

358 Mishnah Avot 3:5

359 Mishnah Brachot 2:2; Talmud Bavli, Brachot 13a

360 Zohar 11T 108a

361 Tanya, Ch. 41 (57a)
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the positive mitzvot are the aspect of “the upper white hairs,” in
that the color white indicates the line and mode of kindness and
mercy. In contrast, the negative mitzvot are “the upper black
hairs.”362

However, in reality, even the positive mitzvot have the
element of cruelty (Achzariyut-n1"712R). An example is charity,
which is inclusive of all the commandments. However, Tanya
explains®® that our sages, of blessed memory, only said, “your
life takes precedence over the life of others” in a circumstance
such as [two people who are in a desert and] “one of them has
a canteen of water, but if they both drink, both will die.”*%* That
is, under these conditions, they equally need to revive their
souls from thirst [to survive].

However, the sages never meant that a person should
delight in food, drink, and fine garments, while his fellow dies
of hunger, Heaven forbid. Therefore, charity requires judgment
(Mishpat b’Tzedakah-np7%2 v9Wn), in that a person must judge
what is necessary for his own needs and give the remainder to
charity.’®> This matter, that on behalf of those who are destitute
he restrains the life of his own soul, is a matter of cruelty
(Achzariyut-n1I1R).

362 See Likkutei Torah, Shir HaShirim 6:4; 7:3

363 Tanya, Iggeret HaKodesh, Epistle 16; Also see the discourse of the
preceding year, 5718, entitled “Peezar Natan LaEvyonim — He distributed widely to
the destitute,” translated in The Teachings of The Rebbe 5718, Vol. 1, Discourse 9,
Ch. 7.

364 Talmud Bavli, Bava Metziya 62a

365 See Torah Ohr, Beshalach 63b; Sefer HaMaamarim 5643 p. 46-47; 5689 p.
133; Also see the discourse of the preceding year, 5718, entitled “Peezar Natan
LaEvyonim — He distributed widely to the destitute,” translated in The Teachings of
The Rebbe 5718, Vol. 1, Discourse 9, Ch. 7 ibid.
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The same is so of all the mitzvot, that there is a matter
of cruelty to one’s body and animalistic soul. This is especially
so of the various decrees and safeguards which accompany the
positive mitzvot. Moreover, as explained before, the fulfillment
of all mitzvot must be by way of accepting the yoke (Kabbalat
Ol), that is “the yoke of mitzvot.”3®¢ We thus find that even in
fulfilling the positive mitzvot there is the “blackness
(Shechorot-mnv) of a raven.”

This then, is the matter of “I am black-Shechorah Ani-
IR 7MW, but beautiful.” That is, through blackness and cruelty
to one’s body and animalistic soul, which cover over and
conceal HaShem’s-n"> Godliness, to the point that they
oppose serving HaShem-i"1, blessed is He, he thereby comes
to “[I am] beautiful-v’Na avah-m&1,” by which he comes to an
elevation that is even higher than “the daughters of
Yerushalayim.”

This is because through the concealment, and
particularly through the opposition, a much stronger thirst and
self-nullification (Bittul) to HaShem-1"1> comes about. For, as
the nullification (Bittul) of the soul to HaShem-1":1 is above,
even though it is like the verse,*%” “As HaShem-1"7, before
Whom 1 stood, lives,” it nevertheless is limited. It is
specifically because of the concealment and blackness that the
thirst and self-nullification (Bittul) to HaShem-i"7, blessed is
He, which is limitless, comes about.

366 Mishnah Brachot 2:2; Talmud Bavli, Brachot 13a
367 Kings 1 17:1
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This is like the known*®® analogy of a stream, that when
there is some obstruction to the flow of its waters, specifically
because of the obstruction, the water pressure becomes all the
more powerful, until even the obstruction itself is washed away.
The same is so of the body and animalistic soul. They are like
an obstruction that stops the flow of the soul, and through this,
the strength of thirst for HaShem-1"1> comes about.

Now, in reality, the matter of “[I am] beautiful-
v’Na’avah-m{n” is present throughout the year, only that
throughout the year the matter indicated by the verse,**® “There
is no man so wholly righteous on earth that he [only] does good
and never sins,” is also present. This is why the matter of “[I
am] beautiful-v’Na 'avah-m&n” brought about by the descent, is
not recognizable. However, on Yom HaKippurim, “this day of
fasting and atonement that You have given in Your great mercy
upon us, this day of pardoning iniquity, this day of holy
convocation,” there is a revelation of the aspect of “[I am]
beautiful-v 'Na avah-m&11” brought about by the descent of the
soul below.

To explain, even the movement to repent (Teshuvah) on
Yom HaKippurim is in an aspect of “[I am] beautiful-
v’Na’avah-mxn.” This is because the movement to repent and
return (Teshuvah) to HaShem-n"7, blessed is He, is the
dominance of the thirst and yearning for HaShem’s-i"i
Godliness brought about by the concealment. This is the

368 See Likkutei Torah, Masei 91¢; Talmud Bavli, Rosh HaShanah 55c¢; Sefer
HaMaamarim 5697 p. 244 and on.
369 Ecclesiastes 7:20
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meaning of the [above-mentioned] Midrash that,’”? “‘[I am]
beautiful-v 'Na avah-my1’ refers to Yom HaKippurim.”

However, there are two matters in this. The first is that
through the atonement of Yom HaKippurim there is a revelation
of the aspect of “[I am] beautiful-v’Na ‘avah-mx1” throughout
the year. The second stems from the movement to repent and
return (Teshuvah) to HaShem-n"7, blessed is He, of Yom
HaKippurim itself.

Now, according to the above explanation, that all
matters are present both in general and in particular, therefore
throughout all the days of the year there also is an element of
Yom HaKippurim. This refers to times of prayer, during which
it is forbidden to eat and drink, in that prayer has a similarity to
Yom HaKippurim. Therefore, even then, there is the aspect of
“[I am] beautiful-v’Na avah-mK{n.”

The verse continues,?’! “Like the tents of Kedar, like the
curtains of Shlomo.” The “curtains” (Yeriyot-my>7) refer to the
encompassing aspect (Makif) of the Sukkah (as mentioned in
chapter two). These are drawn down by “the tents of Kedar,”
about which Midrash states that,’’?> “The tents of Kedar are
repulsive, black, and in tatters.”

Even so, it is from them that “the curtains of Shlomo”
are made. In other words, just as it was explained before that

370 Midrash Shir HaShirim Rabba to Song of Songs 1:5
371 Song of Songs 1:5
372 Midrash Shir HaShirim Rabba to Song of Songs 1:5
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the matter of “[I am] beautiful-v’Na ‘avah-m&1” comes from the
matter of “I am black-Shechorah Ani-Ix 7nw,” so likewise,
“the curtains of Shlomo” are made with the “tents of Kedar”
which “are repulsive, black, and in tatters.”

The explanation is that the “tents of Kedar” refer to the
side opposite holiness, (as our sages, of blessed memory,
stated,>”3 “Yishmael came out from Avraham and Esav came
out from Yitzchak™) and are the eleven princes of the side
opposite holiness, corresponding to the eleven spices of the
incense [of the Holy Temple].

Now, elsewhere’’*

it is explained why on the side of
holiness the number is ten, as in the teaching,*”® “Ten and not
nine; Ten and not eleven,” whereas on the side opposite
holiness the number is eleven. At first glance, how is it possible
that the sinner is rewarded? However, the explanation is that
there is Godly vitality in everything, as the verse states,*’® “You
enliven them all.”

This being so, even all the way down, in the side
opposite holiness, there is Godly vitality. However, the vitality
in the side opposite holiness is inner, (since vitality is something

that manifests in an inner way), as in the verse,>’” “The flame

373 Talmud Bavli, Pesachim 56a; Midrash Vayikra Rabba 36:5; Also see
Shaarei Orah of Rabbi Yosef Gikatilla ibid., Gate Five (7iferet); Mehutam Shel
Yisroel translated as On The Essence of the Jewish People, by Rabbi Yoel HaKohen
Kahan.

374 Torah Ohr, Toldot 20b and on; Also see Ohr HaTorah, Toldot 152a and on
(with the glosses).

375 Sefer Yetzirah 1:4

376 Nehemiah 9:6; Also see Tanya, Shaar HaYichud VeHaEmunah, translated
as The Gate of Unity and Faith, Ch. 2.

377 Proverbs 24:20

116



of the wicked shall die out,” in that the Godly light will be
extinguished from them.

Nonetheless, there also is vitality from the side of
holiness that surrounds them in a transcendent encompassing
way (Makif), which is the matter of the encompassing aspect
(Makif) of the “pure frankincense-Levonah Zakah-7721 11125.378
It is called “pure-Zakah-1121,” because it never actually mingles
with them and is separate from them, and therefore remains in
a state of refinement and purity. It is this aspect that is the
aspect of the eleventh.

Now, all matters present on the side opposite holiness
are also present on the side of holiness, only that on the side of
holiness it is wondrously beyond the way things are on the side
opposite holiness. Thus, there also is the encompassing aspect
(Makif) on the side of holiness, only that it is not in the
enumeration of the Sefirot.

This refers to the matter indicated by the teaching,>”
“You are He who is One, but not in enumeration.” In other
words, on the side opposite holiness the number is eleven,
whereas on the side of holiness it states, “Ten and not eleven,”
being that the encompassing aspect (Makif) is “’You are He who
is One, but not in enumeration.” That is, on the side of holiness
it is not counted in the enumeration of the Sefirot, but He rather
is wondrously beyond and separate from them.

We similarly find this in the matter of the High Priest
(Kohen Gadol). That is, in addition to the fact that the Priests

378 Exodus 34:30
379 Introduction to Tikkunei Zohar 17a; Also see Shaar HaYichud of the Mittler
Rebbe, translated as The Gate of Unity, Ch. 10.
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(Kohanim) are separate from the rest of the tribe of Levites,*°
and that the Levites are the matter of purity (7aharah) whereas
the Priests are the matter of holiness (Kedushah),’®!
nonetheless, even within the caste of Priests itself, it states,>?
“Aharon was separated to sanctify him as Holy of Holies
(Kodesh Kodashim).” That is, he is likened to the One of whom
it states, ““You are He who is One, but not in enumeration.”

Now, just as this is so in the matter of souls (Nefesh), it
likewise is so in the matter of place. That is, within the Holy
Temple itself, there was the place of the Holy of Holies (Kodesh
Kodashim),” this being the most sanctified place in the Holy
Temple. The same is so of time, [that in time, the Holy of
Holies] is Yom HaKippurim.

Thus, this was the service of HaShem-i" done by
Aharon, the High Priest (Kohen Gadol), in the Holy of Holies
(Kodesh HaKodashim), on Yom HaKippurim.®®® That is,
through his offering the eleven spices of incense, in the aspect
of eleven as it is on the side of holiness — meaning, in a way that
“You are He who is One, but not in enumeration,” — this brought
about the refinement and repair of the eleven princes of the side
opposite holiness.

The same is so of service of HaShem-1"17°, blessed is
He, in the soul of every single Jew. Through toiling in serving
HaShem-am, blessed is He, with the “High Priest” (Kohen
Gadol) of one’s own soul, and in the Holy of Holies (Kodesh

380 Mishneh Torah, Hilchot Klei Mikdash, Ch. 4

381 See Zohar 111 176b; Biurei HaZohar of the Mittler Rebbe 69¢ and on; Biurei
HaZohar of the Tzemach Tzeddek, Vol. 1, p. 326 and on; Vol. 2 p. 904 and on.

382 Chronicles I 23:13; Also see Likkutei Sichot Vol. 17 p. 36, note 23.

383 The holiest soul, in the holiest place, at the holiest time.
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HaKodashim) of his soul on Yom HaKippurim, the holiest time,
he can wage battle with the opposite of holiness and repair it.

That is, the toil in serving of HaShem-1"7, blessed is
He, stemming from the inner manifest powers of the soul are
insufficient by themselves. This is because everything present
in the side of holiness is also present in the side opposite
holiness, as the verse states,*®* “God has made this opposite
that.”

Therefore, something that only is present on the side of
holiness is necessary, about which our sages, of blessed
memory, said,*® “They [the side opposite holiness] do not have
the shadow of a shadow,” referring to the singular-Yechidah
essence of the Godly soul. Thus, through the arousal of the
singular-Yechidah essence of the Godly soul, which is our toil
in serving HaShem-1"7, blessed is He, on Yom HaKippurim,
the refinement of the eleven princes of the side opposite
holiness comes about.

This then, is the matter of “the tents of Kedar.” For,
Midrash states®®¢ that though externally the tents of Kedar
appear repulsive, black, and in tatters, nevertheless inside
(internally) they are gems and pearls. In other words, through
serving HaShem-1"i, blessed is He, on Yom HaKippurim,
with the singular-Yechidah essence of the soul, their innerness
becomes revealed.

This then, is the meaning of the words, “Like the tents
of Kedar, like the curtains of Shlomo.” That is, through refining

384 Ecclesiastes 7:14
385 See Talmud Bavli, Gittin 66a
386 Midrash Shir HaShirim Rabba to Song of Songs 1:5
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the side opposite holiness (“the tents of Kedar”), the
encompassing aspect (Makif) of the side of holiness (“the
curtains of Shlomo”) is drawn down and illuminates in a
revealed way on the holiday of Sukkot. As explained before,
on Yom HaKippurim it is “covered (BaKeseh-1033),”3%" but on
the holiday of Sukkot it is drawn down in the [protective] shade
(Tzeil-9%) of the Sukkah, called “the shade of faith (7Zzila
d’Mehemnuta-XmanT RHY),388

This may be understood by what was explained above
on the matter of “[I am] beautiful-v’Na avah-m&n” brought
about by the blackness, that is, serving HaShem-i", blessed
is He, by fulfilling Torah and mitzvot with the inner manifest
powers of one’s soul. How much more is this so when serving
Him on Yom HaKippurim, at which time “the Jewish people

7389 and serve Him with the self-sacrifice

are like angels,
(Mesirat Nefesh) of setting oneself entirely aside. Through this,
the encompassing aspect (Makif) of the side of holiness is
drawn down and revealed, this being the greatest elevation.
This is further understood from what we find about the
encompassing aspect (Makif) as it is on the side opposite
holiness. That is, when the spies argued,’*° “We cannot go up
against the people [of Canaan] for they are stronger than us
(Mimmenu-11a7n),” about which our sages, of blessed memory

said,*! “Do not only read it as ‘[stronger] than us-Mimmenu-

387 Psalms 81:4; Talmud Bavli, Rosh HaShanah 8a and on; Likkutei Torah,
Rosh HaShanah 54d; Siddur Im Da”Ch 235b and on.

388 See Zohar I1I 103a

389 Pirke d’Rabbi Eliezer Ch. 46; Midrash Devarim Rabba 2:36

390 Numbers 13:31

391 Talmud Bavli, Sukkah 35a
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11an,” but as ‘[stronger| than Him-Mimmeno-11nn,” as if to say
that even the Master of the House (HaShem-n"> Himself,
blessed is He), is incapable etc.,”

Yehoshua and Kalev responded,®*? “Their [protective]
shade (Tzilam-o%%) has departed from them; HaShem-nmi is
with us. Do not fear them!” In other words, the Holy One,
blessed is He, removed the encompassing aspect (Makif) from
them, and they therefore have no power to act. What this
demonstrates is that according to the error of the spies who
thought that the [protective] “shade” (7zilam-o%%) [of the
Canaanites] had not departed from them, and that they indeed
had the encompassing aspect (Makif) called “shade-Tzeil-5%,”
this encompassing aspect is so strong that even the generation
of the desert — the generation of knowledge (Dor De’ah)’* —
had room to be concerned that “they are stronger than us.”

All this is due to the superiority of the transcendent
encompassing aspect (Makif), even as it is on the side opposite
holiness. Therefore, how much more is it certainly so on the
side of holiness, regarding the aspect of “You are He who is
One, but not in enumeration.”

This then, is the matter of “the curtains of Shlomo,”
which refer to the encompassing aspect (Makif) of the Sukkah,
which is “the [protective] shade of faith (7zila d’Mehemnuta-
XMIAnT X9¥)” that is revealed on Sukkot through serving
HaShem-1mi7, blessed is He, on Yom HaKippurim, as indicated

392 Numbers 14:9
393 See Midrash Vayikra Rabba 9:1; Bamidbar Rabba 19:3
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by the verse*** “HaShem-n"> is your [protective] shade
(Tzeelcha-17%).”

This likewise is the meaning of what our sages, of
blessed memory, said*>> on the verse,**® “For HaShem-nm1
your God, walks within your camp to rescue you and deliver
your enemies before you.” They said, “What is the meaning of
the word ‘to rescue you-Lehatzeelcha-79°3177’? One [Amora]
said: It means ‘to protect you’ [as in the verse],**’ ‘to be a
[protective] shade-TZzeil-5% over his head.” One [Amora] said:
It means ‘to empty the nations of all their possessions and give
them to you,” as in the verse,**
Vayenatzlu-19%3".””

To explain, the first meaning of the word “to rescue you-
Lehatzeelcha-79°21” is of the root “shade-Tzeil-5%” indicating
the encompassing aspect (Makif). This refers to service of

‘And you shall empty Egypt-

HaShem-1mi, blessed is He, stemming from the singular-
Yechidah essence of the soul. Through this, there ultimately is
a drawing even in the inner manifest powers of the soul, until
one’s mind rules over his heart,>* in that his heart is under his
control. %

394 Psalms 121:5; See Ohr HaTorah, Drushim L’Sukkot p. 1,710 and on; Also
see Kedushat Levi, Beshalach (39¢, 40b); Keter Shem Tov, Hosafot p. 8

395 Midrash Vayikra Rabba 24:7

39 Deuteronomy 23:15

37 Yona 4:6

398 Exodus 3:22

399 Zohar 111 224a; Tanya, Likkutei Amarim, Ch. 12 (17a), Ch. 17 (23a)

400 Midrash Bereishit Rabba 34:10; 67:8; Tanya, Ch. 17 ibid.
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The second meaning of “to rescue you-Lehatzeelcha-
T2°87%” then comes about, as in the verse, “And you shall
empty-Vayenatzlu-931 Egypt,” meaning, “to empty the
nations of all their possessions,” in that all the nations are called
by the title “Egypt-Mitzrayim-o™3n.”4! That is, wherever a
Jew comes, he must extract the sparks of holiness from there.
However, the extraction of the sparks of holiness from the
external husks of Kelipah is insufficient by itself. Rather, there
also must be the continuation “and give them to you.” That is,
through unifying with them, one refines, clarifies, and elevates
them to holiness.

This then, is the matter of the “the curtains of Shlomo,”
which are brought about through the refinement of “the tents of
Kedar,” referring to the refinement (Birur) of the sparks from
the external husks of Kelipah and their elevation to holiness,

until “willful sins become like merits.””*0?

There thereby is a
drawing of revelation of the aspect of “the [protective] shade of

faith (Tzila d’Mehemnuta-Xmin>nnT R2X)” on Sukkot.

This then, explains the teaching,*®* “The Pious
(Chassidim) and Men of Action (Anshei Ma’aseh) would dance
before [those attending the celebration of the House of Drawing
Water (Simchat Beit HaSho evah) and say passages of song and
praise before them etc. [Our sages taught], some would say,

401 Midrash Bereishit Rabba 16:4
402 Talmud Bavli, Yoma 86b
403 Mishnah Sukkah 5:4; Talmud Bavli, Sukkah 51a — 53a
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‘Happy is our youth that [we did not sin], and did not shame our
old age.” Some would say, ‘Happy is our old age, that atoned
for [the sins] of our youth.” These are those who returned in
repentance (Ba’alei Teshuvah). Both these and those would
say, ‘Happy is he who did not sin; and whoever sinned should
repent and be forgiven.””

This refers to the toil of repenting and returning
(Teshuvah) to HaShem-n"i7 with joy, because this repentance
(Teshuvah) is the upper return (Teshuvah Ila’ah), as in the
verse,** “The spirit returns to God who gave it,” for it is the
return of the soul to its state before its descent, and even beyond,
until it unifies with the Essential Self of the Singular Preexistent
Unlimited Being, HaShem-n"1> Himself, blessed is He, as a
result of which great joy comes about.

The joy of this form of repenting and returning
(Teshuvah) to HaShem-n"i, blessed is He, is also drawn into
the inner manifest powers of the soul, so that all one’s matters
in all three modes of serving HaShem-n"7, blessed is He, are
full of joy and goodness of heart, and when it is with abundant
joy, our service of Him is perfect and whole. This also causes
all one’s physical matters to be full of joy and goodness of heart,
until the ultimate and complete joy that will be revealed in the
coming future through the complete redemption, with the
coming of our righteous Moshiach, may it be speedily in our
days!

404 Ecclesiastes 12:7
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Discourse 5

“U’She’avtem Mayim b’Sasson -
You shall draw water with joy”

Delivered on Shabbat, Chol HaMo’ed Sukkot, 5719
By the grace of HaShem, blessed is He,

The verse states,**® “You shall draw water with joy from
the springs of salvation.” Throughout**® the year they would
offer sacrifices of bullocks, rams, sheep, and goats upon the
altar, and while these offerings were brought there were wine
libations. However, on the holiday of Sukkot there was also the
addition of water libations.

Now, as known,*’

every sacrificial offering was
accompanied by serving HaShem-n"17, blessed is He, in action
(Ma’aseh), speech (Dibur), and thought (Machshavah),
(meaning, with intention-Kavanah, and with the desire of the
heart-Re'uta D’Leeba). All Jews participated in serving
HaShem-1mi, blessed is He, in the sacrificial offerings. For,
in addition to the Priests performing their service on behalf of
the entire Jewish people, there also were groups known as “men

of standing” (Anshei Ma’amad) who were appointed to be the

405 Isaiah 12:3
406 See Likkutei Torah, Drushei Sukkot, discourse entitled “U’She ‘avtem” 78c.
407 See Likkutei Torah, beginning of the Torah portion of Pinchas.
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agents of the entire nation, by standing [and observing the
offering of] the sacrifices.**8

Thus, since the sacrificial offerings were brought on
behalf of the entire Jewish people, and they all participated in
this, it is understood that every Jew must know the matter of the
sacrificial offerings (Korbanot), in order to serve HaShem-i"i
in this, blessed is He. This applies all the more so today, when
we neither have the Holy Temple nor the altar, (which is why
the prayers were established in lieu of the daily communal
sacrificial offerings — Temeedeen).** 1t therefore is certain that
every Jew must find the desire in his soul to learn and
understand the matter of offering the sacrifices, wine libations,
and water libations*!? [especially as they are in one’s soul and
in his service of HaShem-1"7, blessed is He].4!!

Now, the explanation*!? is that as it is in the Sefirot, the

matter of wine (Yayin-1) is the Sefirah of Understanding-

Binah.*'® That is, wine (Yayin-7) is the matter of revealing that

which is concealed (Giluy HaHe elem), as it states,*'* “When

408 Mishneh Torah, Hilchot Klei Mikdash 6:1

499 Talmud Bavli, Brachot 26b

410 See Tzipita L’Yeshua, by Rabbi Yisroel Meir Kagan, translated as
“Anticipating Redemption,” chapter 3.

411 See Likkutei Torah, Drushei Sukkot, discourse entitled “U’She ‘avtem” 78c.

412 See the discourse entitled “Lehavin Inyan Nisuch HaMayim BaChag” in
Maamarei Admor HaZaken, “Et’halech Liozhna” p. 47 and on; Also see the
discourse entitled “U’She avtem Mayim” 5636 (Sefer HaMaamarim 5635 Vol. 2 p.
441 and on).

413 See Likkutei Torah ibid. p. 79d and on.

414 Talmud Bavli, Eruvin 65a
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wine (Yayin-1-70) enters, the secret (Sod-10-70) come out.”
This is why joy is brought about through wine (Yayin-1), as the
verse states,*!’> “My vintage (wine) gladdens God and men.”
That is, joy stems from revelation (Giluy). In our service of
HaShem-nmi, blessed is He, this refers to the matter of
Hitbonenut-contemplation (meaning, Understanding-Binah),*'¢
by which everything comes to be revealed.

Now, the Sefirah of Understanding-Binah is the source
of Judgments-Gevurot.*'” As this is in our service of HaShem-
7", blessed is He, it is contemplation (Hitbonenut) during
prayer, in the verses of song (Pesukei d’Zimra), the blessings of
the Shema, and the recital of Shema itself. That is, through
contemplating (Hithonenut) that “before Him everything is as

nothing,”#!%

one comes to be aroused with a burning love like
flames of fire,*'° similar to the elevation of the sacrificial
offerings with the fire of the altar. For, the matter of elevation
and ascent (Ha 'ala’ah) is the aspect of Judgements-Gevurot.
However, the verse states,*”® “He did not create [the
world] for chaos and emptiness (7ohu); He formed it to be
inhabited.” That is, HaShem ’s-n"1> Supernal intent is not for

ascent and withdrawal, but there also must be a drawing down

415 Judges 19:13

416 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity
(and also known as Kuntres HaHitbonenut — A Tract on Contemplation), Ch. 1.

417 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate Six (Gevurah), Gate Eight (Binah); Tanya, Likkutei Amarim, Ch. 13 (18b);
Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 41 and
elsewhere.

418 See Daniel 4:32; Zohar 1 11b; Reishit Chochmah, Shaar HaYirah, and
elsewhere.

419 See at length in Kuntres HaHitpa’alut of the Mittler Rebbe, translated as
Divine Inspiration.

420 Isaiah 45:18
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to below. About this the verse states,*’! “For HaShem-n"7
your God — He is a consuming fire.”

That is, we find two matters in the lower earthly fire;
that of ascension (Ha ala’ah) and that of being drawn down
(Hamshachah). This is because the nature of fire is to
constantly ascend from below to above, and therefore a wick is
necessary to hold the fire down, being that, in and of itself, it
ascends above. Thus, it is specifically the wick that causes the
drawing down [of the fire] below. This refers to the matter of
the receptacle (Klee) that causes the light (Ohr) be drawn down.

Now, in this, the wick must not be too thin, because a
thin wick will quickly be consumed, in which case the fire will
immediately withdraw above. We thus find that it’s drawing
down specifically relates to the thickness of the wick. On the
other hand, if there is no withdrawal at all, it also will not
illuminate. For example, in a place that lacks sufficient air,
(such as the stifling air of a musty cellar), the fire goes out
quickly. This is because the thickness of the air obstructs [the
fire] causing its ascension to cease, and the fire is immediately
extinguished.

The same is so spiritually, in our service of HaShem-
7", blessed is He. There must be ascent (4/iyah) and if ascent
is missing, it is like a flame in a cellar. On the other hand, there
also must be a drawing down (Hamshachah) to below
stemming from the receptacle (Klee), for, if there only is ascent,
the fire withdraws.

This likewise is the reason for the withdrawal of the
lights of the world of Chaos-Tohu, because their vessels

421 Deuteronomy 4:24; See Likkutei Torah, Acharei 25¢ and on.
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(Keilim) were small. That is, the vessels were very narrow (like
a thin wick) and therefore the light (Ohr) could not take hold of
them to be drawn down below. The light (Ohr) therefore
withdrew from the vessels (Keilim).

However, this is not in accordance to HaShem ’s-n"7
ultimate Supernal intent. For, His Supernal intent in emanating
the lights (Orot) is specifically for them illuminate within
vessels (Keilim), as known about the emanation of the lights
(Orot), that the intention in their emanation is not for the lights
(Orot) themselves. For, as the lights (Orot) were in their source,
before being emanated, they were on a much loftier level than
after being emanated, at which point they descended from their
own level.*?

It therefore cannot be said that HaShem ’s-n"17° Supernal
intention is for the lights (Orot), but is rather for the vessels
(Keilim), meaning for the lights (Orot) to illuminate in the
vessels (Keilim). However, for this to be, the matter of drawing
down (Hamshachah) must also be in them. That is, there must
be many vessels (Keilim) that are capable of taking hold of the
lights (Orot) and drawing them down.

From this it is understood that the primary aspect of
superiority and elevation in the lights (Orof) and vessels
(Keilim), is when they are aligned with each other, since then
the ascent (Ha’ala’ah) and drawing down (Hamshachah) will
be in the proper proportion.

The same is so of the soul and the body, and in the toil
of the Godly soul with the animalistic soul. That is, the Godly

422 See the discourse entitled “Bati LeGani — 1 have come to My garden” 5711,
translated in The Teachings of The Rebbe, 5711, Discourse 1.
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soul and the body and animalistic soul must be properly aligned
with each other, as explained at length in the continuum of
discourses (Hemshech) of the year 5672.4%3

From all the above we can also understand the matter of
the wine libations. That is, since the matter of wine (Yayin-1)
as it is in our service of HaShem-1"7, blessed is He, is the
contemplation (Hitbonenut) of how “before Him everything is
considered as nothing,”#** through which one comes to be
aroused with a burning love like flames of fire,*>> which is the
matter of Judgments-Gevurot and ascent (Ha 'ala’ah), therefore
there also must be the matter of drawing down (Hamshachah),
which is the matter of libations.**

With the above in mind, we can also understand why
there were differences in the measure of the wine libations that
accompanied the various sacrificial offerings of bullocks, rams,
and sheep.*?’ For, since the “running” (Ratzo) and “returning”
(Shov) must be in proportion to each other, therefore, with the
bullocks, whose fire is much greater, indicating greater ascent
and withdrawal, a greater proportion of wine libations was
necessary, in greater measure. This is because, the greater
degree of ascent (Ha'ala’ah), the greater measure of drawing
down (Hamshachah), in that the ascent (Ha'ala’ah) and the

423 See the discourse entitled “Va 'etchanan” and the subsequent discourses of
the year 5674 (Hemshech 5672 Vol. 1 p. 572 and on).

424 See Daniel 4:32; Zohar 1 11b; Reishit Chochmah, Shaar HaYirah, and
elsewhere.

425 See at length in Kuntres HaHitpa’alut of the Mittler Rebbe, translated as
Divine Inspiration.

426 See Likkutei Torah, Shlach 40a and on, and elsewhere.

427 See Numbers 28:14; Also see Mishneh Torah, Ma’aseh Korbanot 2:4
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drawing down (Hamshachah) must be in proper proportion to
each other.

However, there were no differences of limitations to the
water libations, as our sages, of blessed memory, stated,**® that
in the water libations there was no measure to how much water
[should be poured in the libation].

The explanation is that in the Sefirot, water (Mayim-2n)
is the Sefirah of Wisdom-Chochmah, which is the source of the
Kindnesses-Chassadim. In our service of HaShem-1",
blessed is He, this is the matter of nullifying one’s self-
existence to HaShem-n"1, blessed is He (Bittul b’Metziyut),
that is, nullifying (Bittul) oneself to HaShem-17"y1 in the
Amidah prayer, at which point “he is like a servant standing
before his Master.”*?° That is, this is not a matter of yearning
desire nor of ascent, but is the matter of nullifying one’s self-
existence to HaShem-n"i7, blessed is He (Bittul b’Metziyut).

To further explain, the yearning to ascend (Ha ala’ah)
stems from one’s sense of distance from the Godly
“nothingness” (A4yin), and though one senses that at every
moment the Godly “nothingness” (4yin) brings him into being,
enlivens and sustains him, nevertheless, he is not in the Godly
“nothingness” (4yin) itself. This moves him with a yearning to
ascend (Haala’ah) with a burning love like flames of fire.

428 See Talmud Bavli, Sukkah 49b
429 Talmud Bavli, Shabbat 10a
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In contrast, during the Amidah prayer, in which one is
in the Godly “nothingness” (A4yin) itself, he is in a state of
nullification of his own existence to HaShem-1"17, blessed is
He (Bittul b’Metziyut) and the matter of ascent (Haala’ah) is
inapplicable. By way of analogy, when a person bows before
the king, his state is the complete nullification of his self-
existence (Bittul b’Metziyut) in submission to the king. In
contrast, the matter of ascent and yearning specifically applies
when he is distant from the king and yearns to be in his
presence. However, when he actually comes and stands before
the king, he becomes completely nullified of his own sense of
self.

This then, is the difference between wine (Yayin-1) and
water (Mayim-o°n). That is, wine (Yayin-1) is the quality of
Understanding-Binah, in that one understands and has some
grasp of the Godly “nothingness” (4yin) but is nonetheless in a
state of distance from Him. This is what causes a yearning love
like flames of fire. In contrast, water (Mayim-2°n) is the quality
of Wisdom-Chochmah, which is the matter of sight, in that he
sees the presence of the Godly “nothingness” (4yin) Himself,
and thus becomes utterly nullified of his own sense of self-
existence (Bittul b’Metziyut).

Another difference between Understanding-Binah and
Wisdom-Chochmah is that in Understanding-Binah there is
division and differentiation. That is, the arousal of love
(Ahavah) of HaShem-ami, blessed is He, is not equal in
everyone.  For, since this love (4havah) stems from
contemplation (Hitbonenut), therefore, the more one
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understands, the greater his sense of yearning etc.*** We thus
find that this love (4havah) of HaShem-n"7, blessed is He, has
differences commensurate to one’s grasp and understanding.

However, this is not so of water (Mayim-o°n), which is
analogous to a person standing in a state of nullification of his
self-existence (Bittul b’Metziyut) in the presence of the king.
Here, differences are entirely inapplicable. This is because
differences stem from a person’s own sensibilities. However,
being that the nullification of his sense of self-existence (Bittul
b’Metziyut) does not stem from his own sensibilities, but from
seeing the face of the king, therefore, relative to the king all are
equal.

This then, is why in the wine libations there were
differences between the offering of bullocks and rams etc.,
because this is a matter that stems from the sensibilities [of the
person himself] etc. In contrast, in the nullification of one’s
self-existence (Bittul b’Metziyut) to HaShem-1"i7, blessed is
He, stemming from water (Mayim-n°»), it is equal in everyone.
Therefore, in the water libations there were no limitations or
differentiations etc.

Now, there is also a higher level in the aspect of water
(Mayim-on) itself, as in the verse,*! “And above the heads of
the Chayot [angels] there was a firmament like the awesome ice
(Kerach-n1p).” Ice (Kerach-mp) is the matter frozen water,*3?
which is the state of the water (Mayim-o») that has yet to be
drawn down. That is, in the water (Mayim-on) itself there are

430 See Mishneh Torah, Hilchot Yesodei HaTorah 2:2; Hilchot Teshuvah 10:6

431 Ezekiel 1:22

432 Zohar 1 77a; Also see Shaar HaYichud of the Mittler Rebbe, translated as
The Gate of Unity, Ch. 44.
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two aspects. There are flowing waters, in that the waters are
being drawn down and there is the aspect of the firmament
(Rakiya-y°»7), which are the frozen waters that are not yet in the
category of being drawn down.*** In our service of HaShem-
M, blessed is He, this refers to nullifying oneself to the
Essential Godly “nothingness” (4yin) that has yet to be drawn
down.

To further explain the aspect of water (Mayim-o°n)
mentioned above, which is nullification (Bittul) to HaShem-
7m in the Amidah prayer, though this is a very great level of
nullification (Bittul), in that it is the nullification of one’s self-
existence (Bittul b’Metziyut) to HaShem-1", blessed is He, as
one is present in the Godly ‘“nothingness” (A4yin) itself,
nevertheless, it is the aspect of the Godly “nothingness” (Ayin)
as it already is drawn down to be the source of the created
“something” (Yesh). It therefore follows automatically that
there is some room for a sense of independent existence in this.

In other words, even though the nullification (Bittul) to
HaShem-1" indicated by the aspect of water (Mayim-on) is
not nullification (Bittul) stemming from comprehension, but the
sense that before HaShem-n"1v7, he literally is as nothing, and
moreover, not just as nothing, but actual nothing — [as nothing]
being the nullification of his “somethingness” (Bittul HaYesh)
to HaShem-1"17 and [actual nothing being] the nullification of
his existence (Bittul b’Metziyut) to HaShem-n"17, blessed is He,
— nevertheless, with all this, he still remains in his existence.

433 Also see Hemshech “Chayav Adam Levarech” 5638, Ch. 28 (Sefer
HaMaamarim 5638 p. 161 and on), and at length in the later discourses of this year
entitled “Torah Tzivah,” Ch. 5 and and “Tzor Te 'udah” Ch. 4 (Discourses 6 & 7).
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This is because here the Godly “nothingness” (4yin) gives room
for the existence of the “something” (Yesh).

In contrast, the nullification (Bittul) to HaShem-1"
indicated by the firmament (Rakiya-y>p7) is nullification to the
Essence of His Godly “nothingness” (A4yin), before it comes
into the category of being drawn down (Hamshachah). This
nullification (Bittul) to HaShem-n"7, blessed is He, is a most
awesome nullification (Bittul) and comes after the Amidah

prayer, in that one’s very existence is utterly nullified.***

Now, the order of the ascent in this service HaShem-
171, blessed is He, is from below to Above. That is, it is like
our daily service of HaShem-1"1, blessed is He, beginning
with the recitation of the prayer, “Submit to HaShem-Hodu
LaHaShem-n"i%  11n,”  which is  just submission and
acknowledgement (Hoda ah-78mi1). This is followed by the
toil of contemplation (Hitbonenut) during the verses of song
(Pesukei d’Zimra), the blessings of the Shema, and the recital
of Shema itself, which are the matter of arousing the burning
love like flames of fire. This is followed by nullification (Bittul)
to HaShem-a", blessed is He, during the Amidah prayer etc.

This likewise is the order throughout the course of the
year. That is, we begin serving HaShem-1", blessed is He,
on the holiday of Pesach, by eating the matzah, matzah being
the aspect of the immaturity (Katnut) of [Wisdom-Chochmah,

434 See Kuntres Inyan Tefilah of the Mittler Rebbe, translated as Praying With
Passion.
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called] Father-Abba,**> similar to what our sages, of blessed
memory, said,**® “A baby does not know how to call ‘4bba’
until he has had the taste of grain.” Now, when a baby calls
“Abba,” he has no understanding whatsoever [about the matter
of fatherhood]. That is, he does not know how or why this is
his father, only that he calls him “Abba.”

The same is spiritually true of the mitzvah of eating
matzah on Pesach. It is the aspect of the immaturity (Katnut)
of [Wisdom-Chochmah, called] the Father-4bba. That is, this
is as [Wisdom-Chochmah] is below the comprehension of it.
(This is like the beginning of our daily prayers, which only are
in a way of acknowledging and submitting — Hoda 'ah-78717 to
HaShem-1"1). Nevertheless, though it is below
comprehension and grasp, it nonetheless includes the grasp and
feeling one will later have [for HaShem-1"17°]. For example,
when an infant calls out “4bba,” this includes everything he
will grasp [of his father] when he grows and matures, that
presently is concealed.*’’

The same is spiritually true, that the toil of serving
HaShem-n"i, blessed is He, on Pesach, includes all matters of
serving Him throughout the year, including the aspect of the
water libations on the holiday of Sukkot, which is the matter of
Wisdom-Chochmah, only that on Pesach it is in the state of the

435 See Likkutei Torah, Tzav 12b; Also see the beginning of Shaar HaEmunah
of the Mittler Rebbe, and elsewhere.

436 Talmud Bavli, Brachot 40a; See Matnot Kehunah to Bereishit Rabba 15:7;
Mevo She’arim, Shaar 5, Section 1, Ch. 12 in the Hagahot Tzemach (1), and
elsewhere.

437 That is, when he was a baby, he only knew that this is his father (Abba),
and the more he grew and matured, the more he understood how and why he is his
father (Abba), however all along, his father (Abba) is the same father (Abba), only
that as he matures, he has a greater and greater appreciation of this.
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immaturity (Katnut) of the Father-Abba (Wisdom-Chochmah),
and is subsequently revealed on the holiday of Sukkot with the
water libations (Mayim-on).

Now, the water libations on Sukkot are with joy, as the
verse states,*® “You shall draw water with joy.”** The
explanation is that on Sukkot the aspect of the encompassing
lights (Makifim) is drawn down. That is, on Rosh HaShanah
and Yom HaKippurim, that which is drawn down is in an inner
way (Pnimiyut). This is because on Rosh HaShanah fear of
HaShem-1"11 and great love of HaShem-n"7, blessed is He, is
drawn down for the whole year. On Yom HaKippurim
forgiveness, pardon, and atonement are drawn down for the
whole year.

However, the drawings down on Sukkot are of the
encompassing transcendent aspect (Makif), in that they are very
lofty drawings down that cannot be contained in vessels
(Keilim) and therefore remain transcendent and encompassing
(Makif).

About this the verse states,**? “His left arm is under my
head, His right arm hugs me.” The words, “His left arm is under
my head” refers to the drawings down on Rosh HaShanah and
Yom HaKippurim. The words, “His right arm hugs me” refer

438 Isaiah 12:3

439 See Talmud Bavli, Sukkah 48b and Rashi there entitled “M’na Hanei
Meelee” (as well as Rashi on 48a entitled “Tikoo); Also see 50b and Rashi there
entitled “Beit HaSho evah.”

440 Song of Songs 2:6
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to the drawing down of the encompassing lights (Makifim) of
the Sukkah,**! which is the meaning of “hugs me-
Techabkeinee-"3pann.” That is, it is like a father who takes his
little child and hugs him.

Now, hugging is not a form of bonding in which the
child receives in an inner way, in his actions, speech, and
thoughts, since a hug is only a surrounding embrace.
Nevertheless, the hug is a form of bonding by which the child
is uplifted, as clearly observable that though the child does not
understand the bonding or its reason, nevertheless, through this
embrace he is uplifted and closer to his father.

The same is so of the matter of “His right arm hugs me”
on the holiday of Sukkot, which is the matter of drawing down
the encompassing light (Makif), bringing closeness to HaShem-
7" in the Jewish people. This is why the drawing of the water
was with joy. This is analogous to a prince, that when he returns
home from captivity and comes to his father the king, there is
very great joy in this. The same is so of closeness to HaShem-
7", blessed is He, on the holiday of Sukkot — (as explained,
the water libations of the holiday of Sukkot is the matter of
nullification of one’s existence (Bittul b’Metziyut) as a result of
closeness to the Godly “nothingness” (Ayin), which is like a
person who bows before the king) — which causes very great
joy.

Beyond this, just as in the analogy, because of the great
joy of the king, he reveals his precious hidden treasures to his
son, even his most precious possession which he delights and

441 See Likkutei Torah, Drushei Sukkot 79a-b; Shmini Atzeret 87a, and
elsewhere.
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rejoices in even more than his joy that his son is with him,
nevertheless, since joy breaks all boundaries,**? he gives his
most precious belongings as a gift to his son.

The same is likewise true of HaShem-1"11> Above. That
is, because of the great joy brought about by repentance and
return (Teshuvah) to HaShem-n", blessed is He, on Yom
HaKippurim, in which “the essence of the day itself atones,”**3
and therefore forgiveness, pardon, and atonement are drawn to
all Jews, so that they all become close to HaShem-1" -
because of the great joy in this (which primarily is revealed on
the holiday of Sukkot, being that the matter of Yom
HaKippurim is drawn into revelation on the holiday of Sukkot,
as known about the verse,*** “covered-BaKeseh-1032 for the
day of our Festival-Yom Chageinu-1an 01"),** there thereby is
a revelation of the hidden treasures to all Jews, moreover they
are given to them as a gift. This is the true matter of repenting
and returning (Teshuvah) to HaShem-i", blessed is He, about
which the verse states,**¢ “The spirit returns to God who gave
it (Netanah-71n1),” meaning, [as it was when it was first] given
as a gift (Matanah-ninn) from Above.*¥’

This also is the meaning of what we recite,**® “You
uplifted us above all the languages... and called Your Great and

442 See Sefer HaMaamarim 5657 p. 223 and on.

443 Mishneh Torah, Hilchot Teshuvah 1:3-4

444 Psalms 81:4; Talmud Bavli, Rosh HaShanah 8a and on; Likkutei Torah,
Rosh HaShanah 54d; Siddur Im Da”Ch 235b and on.

445 Also see the preceding discourse of this year, 5719, entitled “Chassidim
v’Anshei Ma’aseh” Discourse 4, Ch. 1.

446 Bcclesiastes 12:7

447 See the preceding discourse of this year, 5719, entitled “Shir HaMa’a lot,”
Discourse 1, Ch. 6.

448 In the liturgy of the Musaf prayer of the holidays.
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Holy Name upon us. And You have given (VaTiten-1nn1) us
HaShem our God-HaShem Elohei”nu-1"21%% 7mm.” In other
words, through the uplifting brought about in the Jewish people
(“His right arm hugs me”), there thereby is the continuation,
“You have given us HaShem-1"11> our God-VaTiten Lanu-inm
1'179K 1™ 19,7 in that the aspect of the gift-Matanah-ninn is
drawn down.

449 “I

This is also the meaning of the verse, shall give

(v’Natati--nn11) My spirit within you,” — simply My spirit,
without identifying “the spirit of HaShem-1",” because it
refers to ascent to the Essential Self of the Singular Preexistent
Intrinsic and Unlimited One, HaShem-73"17> Himself, blessed is

He*% who transcends all titles.*!

This then, is the meaning of the verse,*? “You shall
draw water with joy from the springs of salvation.” That is,
throughout the year there were wine libations (Yayin-1), which
are the aspect of the Mother-Imma (Understanding-Binah).
However, on Sukkot, there also were water libations (Mayim-
on), which is the aspect of the Father-Abba (Wisdom-
Chochmah), and the superiority of [Wisdom-Chochmah] the
Father-4bba over and above [Undertanding-Binah] the Mother-

449 Ezekiel 37:14; See Hemshech “Yonati” ibid. p. 35.

450 As the verse (Ezekiel 37:14) concludes — Then you will know that I
HaShem-n"ip have spoken and I have fulfilled — the word of HaShem-nmip.”

431 See the discourse entitled “KaNesher” 5641, as well as Discourse 3, Ch. 6
of this year, 5719; Also see Ginat Egoz of Rabbi Yosef Gikatilla, translated as
HaShem Is One, Vol. 1, The Gate of Intrinsic Being (Shaar HaHavayah) and on.

452 Isaiah 12:3

140



Imma, is beyond comparison, as explained at length in the
continuum of discourses (Hemshech) entitled “V’Kachah.”*>3
As explained before, Understanding-Binah is according to the
sensibilities of the person himself, and therefore there is
division in this. In contrast, Wisdom-Chochmah is in the
nullification of his own existence (Bittul b’Metziyut) because of
the King, King of the world, which is equal in everyone. This
is particularly true of the higher aspect of this, which is the
aspect of the “firmament (Rakiya-3>p1)** like the awesome ice
(Kerach-np).”4

Now, in the preceding discourses,* it

was explained
that all matters of Torah are present both generally and
particularly.**” Therefore, just as in special times of the year,
on Pesach there is the matter of calling “Father-4bba,” and on
the festivals there are wine libations (the matter of Hithonenut-
contemplation etc.), and on Sukkot there is the water libation
(the matter of nullifying one’s existence to HaShem-a"17,
blessed is He, and the drawing down the encompassing
transcendent aspect-Makif), and on Shemini Atzeret there is the

matter of absorbing (Kleetah-110°%p) [the seed] to the point of

453 See Hemshech “V’Kachah” (Sefer HaMaamarim 5637 Vol. 2) Ch. 98.

434 The word “firmament-Rakia-v>p7” has the numerical value of 380, which is
the same as “HaShem is King, HaShem was King, HaShem will be King-HaShem
Melech, HaShem Malach, HaShem Yimloch-7o1° 3 920 77 1on 72 plus the
twenty-two letters of the Alef-Beit. Also see Tanya, Shaar HaYichud VeHaEmunah,
translated as The Gate of Unity & Faith, Ch. 5.

455 Also see Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One,
Vol. 4 (The Vowels of Creation), The Gate of the Cheereek-pr vowel

456 The preceding discourses of this year, Discourse 3, Ch. 2, and Discourse 4,
Ch. 1.

47 See Maamarei Admor HaEmtza’ee, Devarim Vol. 1, p. 267 and on; Also
see Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 1 and
on.
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giving birth to one like himself — so likewise, this is so
throughout all the days of the year.

That is, on every day throughout the year, there is a
similar element of all above-mentioned levels. That is, the
beginning of one’s service of HaShem-i"i, blessed is He,
every day, is in a way of acknowledgement and submission
(Hoda’ah) to HaShem-n"17. This is followed by contemplation
(Hitbonenut) during the verses of praise, the blessings of Shema
and the recital of Shema (which is comparable to the wine
libations-Yayin-1). Then, in the Amidah prayer, there is the
nullification of one’s existence (Bittul b’Metziyut) to HaShem-
7", blessed is He, (comparable to the water libations-Mayim-
o). Then, in the Torah study following the prayers, there is
absorption (Kleetah) etc. In other words, the service of
HaShem-ami7, blessed is He, during the Amidah prayer, and the
Torah study that follows, are comparable to the holidays of
Sukkot and Shemini Atzeret, at which time we serve HaShem-
1" with great joy.

Afterwards, this joy is drawn down, breaking all
boundaries, concealments, and hiddenness, so that all matters
related to serving HaShem-n", blessed is He, are with great
abundance. = Through this, physical (Gashmiyut-n1nw3)
abundance is also brought about as well, as the verse states,*
“If you will follow My decrees” then “I will provide your rains
(Gishmeichem-n2°nw3) in their time,” along with all of the other

blessings mentioned in that Torah portion.*°

458 Leviticus 26:3-4 and on.

459 T will provide your rains in their time, and the land will give its produce and
the tree of the field will give its fruit. Your threshing will last until the vintage, and
the vintage will last until the sowing; you will eat your bread to satiety and you will
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dwell securely in your land. I will provide peace in the land, and you will lie down
with none to frighten you; I will cause wild beasts to withdraw from the land, and a
sword will not cross your land. You will pursue your enemies; and they will fall
before you by the sword. Five of you will pursue a hundred, and a hundred of you
will pursue ten thousand; and your enemies will fall before you by the sword etc.
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Discourse 6

“Torah Tzivah Lanu Moshe -
The Torah that Moshe commanded us”

Delivered on the day of Simchat Torah, 5719
By the grace of HaShem, blessed is He,

The verse states,*? “The Torah that Moshe commanded
us is the inheritance of the congregation of Yaakov.” About
this, our sages, of blessed memory, said,**! “Do not only read it
as ‘inheritance-Morashah-nvn,”  but  as, ‘betrothed-
Me’orasah-nomRn.’”  That is, the Torah is betrothed to the
Jewish people, in that the Torah is called the bride (Kalah-1173),
and the Jewish people are called the groom (Chatan-1nm).

However, this must be understood.**> For, another verse
states,*3 “O’ maidens of Tziyon, go out and gaze upon King
Shlomo, wearing the crown that his mother crowned him with
on the day of his wedding, on the day of his rejoicing.” Our
sages, of blessed memory, stated*** that the words, “on the day
of his wedding-b’Yom Chatunato-\nnnn 12” [in the
masculine] refer to the giving of the Torah. However, at first
glance this seems to contradict the statement above, that the

460 Deuteronomy 33:4

461 Talmud Bavli, Pesachim 49b

462 See Likkutei Torah, Zot HaBrachah 93d and on.
463 Song of Songs 3:11

464 Talmud Bavli, Taanit 26b
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Torah is the bride (Kalah-n2>) and the Jewish people are the
groom (Chatan-1nm).

The explanation*®® is that in Torah itself there also are
the two aspects of the groom (Chatan-inn) and bride (Kalah-
192), these being the Written Torah (Torah SheB ’Khtav) and the
Oral Torah (Torah SheBa’al Peh).*%

To explain, the verse states,*’ “Day after day utters
speech, and night after night declares knowledge.” The aspects
of day (Yom-ar) and night (Laylah-177"9) as they are in Torah,
are the Written Torah (Torah SheB’Khtav) and the Oral Torah
(Torah SheBa’al Peh), respectively. This is as stated in
Midrash,*® that when our teacher Moshe ascended to the
heights, when the Holy One, blessed is He, taught him
Scriptures, he knew it was day (Yom-01’), and when the Holy
One, blessed is He, taught him Mishnah, he knew it was night
(Laylah-n9%).

Thus, in the words, “Day after day utters speech,”
referring to the Written Torah (7Torah SheB’Khtav), called

“day” (Yom-av), the verse states, “utters-Yabiya-y>2>” which is
of the root “flowing-Nevi’ah-7y°21,” like a spring that flows

(Nove’ah-y211) water drop by drop, and does not at all spread

465 See the discourse entitled “BaYom HaShmeenee” 5636 (Sefer HaMaamarim
5635 Vol. 2 p. 447 and on) Also see Hemshech “Chayav Adam Levarech” 5638, Ch.
26 and on (Sefer HaMaamarim 5638 p. 155 and on).

466 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate One (Malchut) and Gate Five (Tiferet).

467 psalms 19:3

468 Midrash Tehillim to Psalms 19:3

146



out in length and breadth. Rather, it itself is very constricted,
only flowing water drop by drop. Nonetheless, the superiority
of the spring (Ma’ayan-7¥n) is that it constantly flows
(Nove’ah-y211) from its source and is always connected to its
source.*%?

However, this is not so of the river (Nahar-171) which
spreads out from the spring (Ma ayan-1vn) with breadth and
abundance until it overflows on all its banks. That is, the river
itself does not adhere to its source, and whatever water is in the
river is not the source itself, but is merely its subsequent
spreading forth.*7°

The same is understood about the Written Torah (Torah
SheB’Khtav) and the Oral Torah (Torah SheBa’al Peh). That
is, in the Written Torah (Torah SheB’Khtav) everything is
included in general and in abbreviated form, whereas its
expansion and explanation is specifically in the Oral Torah
(Torah SheBa’al Peh). This is as stated in Tanya,*’! that from
the Written Torah (Torah SheB’Khtav) itself, it is not possible
to know the details of HaShem ’s-n"7° Supernal will, blessed is
He, but the revelation of His Supernal will is specifically in the
Oral Torah (Torah SheBa’al Peh).

This is why the Oral Torah (Torah SheBa’al Peh) is
compared to the river (Nahar-1n1), in which there is the
expansion and spreading forth of the spring (Ma’ayan-1yn).
Thus, about this the verse continues, “night after night declares
knowledge.” This refers to the matter of the explanation and

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

470 See Shaar HaYichud Ch. 1 ibid.

471 Tanya, Iggeret HaKodesh, Epistle 29
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understanding [of the Oral Torah], in that each matter is brought
into revelation.

Even so, there is a superiority to the Written Torah
(Torah SheB’Khtav) over and above the Oral Torah (Torah
SheBa’al Peh), like the superiority of the spring (Ma ‘ayan) over
and the river (Nahar), in that the spring (Ma 'ayan) is the source.
We find this throughout Torah, that for every matter mentioned
in the Oral Torah (Torah SheBa’al Peh), the question is asked,
“From where [which verse] do we know this?” This is because
everything in the Oral Torah (Torah SheBa’al Peh) is rooted
and has its source in the Written Torah (Torah SheB Khtav),
except that the Written Torah (Torah SheB Khtav) states it in
short form. Nevertheless, through studying the precision and
exactness of the words of the Written Torah (7orah
SheB’Khtav), we thereby learn the various laws and details of
the Oral Torah (Torah SheBa’al Peh), like a river (Nahar) that
receives from the spring (Ma ayan).

It is in this regard that in Torah itself there are the two
aspects, the groom (Chatan-1nn) and bride (Kalah-n22). That
is, the Written Torah (Torah SheB’Khtav) and the Oral Torah
(Torah SheBa’al Peh) are like groom and bride, a husband and
wife.

Now, this matter, that the Written Torah (Torah
SheB’Khtav) and the Oral Torah (Torah SheBa’al Peh) are like
a groom and bride, a husband and wife, is in general. However,

148



more specifically, there are two aspects in this; betrothal and
marriage.

This may be better understood by prefacing that in the
relationship between a husband his wife, that the wife is

subservient to her husband. This is also why*’

women are
exempt from all positive time-bound mitzvot.*”® For, since they
are subservient to their husbands, they cannot be obligated to
do positive mitzvot that are time-bound, being that at those
times they could be busy in subservience to their husbands.
Therefore, on her behalf, the husband satisfies the obligation of
his wife. Even in regard to single women who are not actually
in a state of subservience, nevertheless, since they are rooted in
the feminine aspect (Nukvah), which the aspect of Kingship-
Malchut, and Kingship-Malchut is subservient to her husband
Zeir Anpin,*™ therefore, also single women are exempt from
positive time-bound mitzvot.

Now, the subservience of Kingship-Malchut to Zeir
Anpin is in the root of matters as they are Above in HaShem’s-
7" Godliness. However, in the chaining down (Hishtalshelut)
to below, there indeed is a difference between a married woman
and a single woman. That is, the matter of subservience
specifically applies to a married woman, rather than single
woman.

Even a betrothed woman is not subservient to her
groom, in that her groom is not obligated to sustain her.

472 See Avudraham, Seder Tefilot shel Chol; Kolbo, Siman 73 citing the author
of HaMelamed.

473 Mishnah Kiddushin 1:7; Talmud Bavli, Kiddushin 29a and elsewhere.

474 Ta’amei HaMitzvot of Rabbi Chayim Vital, Bereishit, cited in Ohr
HaTorah, Bo p. 349.
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Therefore, her deeds are not on behalf of the groom, (as
explained in Talmud,*’> that these two matters are inter-
dependent). In other words, the matter of betrothal is solely in
a transcendent encompassing (Makif) manner. For, even
though through betrothal, the groom caused her to be forbidden
to the entire world and singularly permitted to him, this
nevertheless remains in a transcendent encompassing (Makif)
state. Inner union (Yichud Pnimi) only happens specifically
upon actual marriage, whereas betrothal remains in a state of
encompassing transcendence (Makif).

This also is why Jewish custom (and “a Jewish custom

is Torah™)*76

is to betroth a woman by giving her a ring, which
is round,*”’ being that betrothal affects a drawing down of the
transcendent surrounding aspect (Makif).*’®

Now, the explanation of betrothal and marriage, as they
are in Torah itself, is as follows: As known, in Torah there are
letters (Otiyot), crowns (Tagin), vowels (Nekudot), and
cantillations (7a ‘amim). Now, that which is revealed from the
Written Torah (Torah SheB’Khtav) in the Oral Torah (Torah
SheBa'al Peh) is only the letters (Otiyot) of the Torah,*” in that
from an additional letter or from the precision and exactness of

a single letter, we learn many laws.

475 Talmud Bavli, Ketubot 47b

476 See Talmud Yerushalmi Pesachim 4:1; Talmud Bavli, Menachot 20b in
Tosefot entitled “Nifsal-7091,” and elsewhere.

477 See Rama to Shulchan Aruch, Even HaEzer 27:1; Also see the Sichah talk
of the 10 of Elul, 5711, Ch. 2 (Torat Menachem, Vol. 3, p. 294).

478 See Ohr HaTorah, Bereishit (Vol. 3) p. 511a.

479 See at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem
Is One, Vol. 2 & 3 (The Letters of Creation, Parts 1 & 2).
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However, the matters of the crowns (7agin) [of the
letters] are not openly revealed in the Oral Torah (Zorah
SheBa’al Peh). For, even though “Rabbi Akiva would expound
mounds and mounds of Torah laws from each thorn [of the

480 nevertheless, this is not similar to the matter

crowns-Tagin],
of the letters (Otiyot). For, whatever is openly revealed from
the crowns (7agin) [of the letters] is only a tiny revelation.

The same is so regarding the matter of the vowels
(Nekudot) of the Written Torah (Torah SheB’Khtav). All that
is openly revealed of them in the Oral Torah (Torah SheBa’al
Peh) is a tiny revelation.®®! This is especially so of the
cantillations (7a’amim) of the Written Torah (Torah
SheB ’Khtav), which were not openly revealed in the Oral Torah
(Torah SheBa’al Peh).

That is, the revelation of the cantillations (7a ’amim-
onyv) will specifically take place in the coming future, as it
states*®? that in the coming future “the hidden reasons
(Ta’amim-o°nyv) of Torah will be revealed,” which also refers
to and incudes the cantillations (7a ’amim-0°nyv) of the Written
Torah (Torah SheB Khtav).*$?

This is especially so considering the well-known
matter,** that for every word in Torah there are six-hundred

thousand explanations on the simple (Pshat) level, six-hundred

480 Talmud Bavli, Menachot 29b and Rashi there.

481 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
4 (The Vowels of Creation).

482 See Rashi to Song of Songs 1:2

483 See Shefa Tal of Rabbi Shabtai Sheftel Horowitz (the nephew of Rabbi
Yishayah Horowitz, the author of the Shnei Luchot HaBrit — Shala”H), in his
commentary on Iggeret HaTa’amim (The Epistle on the Cantillations).

484 Shaar HaGilgulim, Introduction 17
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thousand explanations on the hint (Remez) level, six-hundred
thousand explanations on the homiletical (Drush) level, and six-
hundred thousand explanations on the mystical (Sod) level, all
of which are currently concealed. In other words, the primary
revelation of the Written Torah (Torah SheB Khtav) within the
Oral Torah (Torah SheBa’al Peh), will specifically take place
in the coming future.

This itself is the primary difference between Torah as it
currently is, and Torah as it will be revealed by Moshiach.
About this our sages, of blessed memory, stated,***> “The Torah
that a person studies in this world is vanity compared to the
Torah of Moshiach.”48¢

However, the primary difference in this is specifically
in the Oral Torah (Torah SheBa’al Peh). For, in the Written
Torah (Torah SheB’Khtav) there is no difference between
revelation as it currently is and the revelation of the coming
future. Rather, the difference is in the Oral Torah (Torah
SheBa’al Peh). That is, right now, all that is openly revealed in
the Oral Torah (Torah SheBa’al Peh) is only a tiny revelation,
whereas in the coming future, all matters of the Written Torah
(Torah SheB’Khtav) will be openly revealed in the Oral Torah
(Torah SheBa’al Peh).*8

485 Midrash Kohelet Rabba 11:8

486 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate One and on; Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One,
Volumes 1 through 4.

487 See at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem
Is One, Vol. 1 (The Foundations); Vol. 2 & 3 (The Letters of Creation, Parts 1 & 2),
and Vol. 4 (The Vowels of Creation); Shefa Tal of Rabbi Shabtai Sheftel Horowitz
on Iggeret HaTa’amim (The Epistle on the Cantillations).

152



Even though there will not be another giving of the
Torah,*®® since all matters that will be revealed in the coming
future were already given with the giving of the Torah [at mount
Sinai], nevertheless, currently this is in a state of concealment,
whereas in the coming future they will be openly revealed.

These then, are the two aspects of betrothal and
marriage, as they are in Torah. In other words, currently the
matter of the Written Torah (Torah SheB ’Khtav) and the Oral
Torah (Torah SheBa’al Peh), are like a groom and bride, in that
the Written Torah (Torah SheB’Khtav) bestows to the Oral
Torah (Torah SheBa’al Peh) in a state of betrothal. This is
because most matters of the Written Torah (Torah SheB 'Khtav)
are still in a state of being transcendent and encompassing
(Makif), this being the matter of betrothal, as explained above.
However, in the coming future there will be the aspect of
marriage.*®

With the above in mind, we can understand our request
on Shemini Atzeret, “He makes the rain descend.” This refers
to the bestowal of the seminal drop, in which there is an
essential drawing down from the groom, which is the Written
Torah (Torah SheB’Khtav), to the bride, which is the Oral
Torah (Torah SheBa’al Peh). 1t is called “rain-Geshem-ow3,”
because about the coming future it states,*® “The light of the
moon will be like the light of the sun, and the light of the sun
will be seven times as strong, like the light of the seven days.”

488 Sefer HaMaamarim 5647 p. 87; 5656 p. 356; Hemshech 5666 p. 23, p. 546;
Hemshech 5672 Vol. 1, p. 366; Sefer HaMaamarim 5678 p. 291; 5685 p. 199; 5709
p. 57, and elsewhere.

489 See Midrash Shemot Rabba 15; Likkutei Torah, Shir HaShirim 48a

490 Isaiah 30:26

153



Rashi explains**! that “seven times as strong, like the light of
the seven days” is “seven times seven, which is forty-nine times
seven, which is three-hundred and forty-three,” the numerical
value of “rain-Geshem-owi-343.”

The explanation*? is that every drawing down is in the
order of “Light-Ohr-7K,”  “Water-Mayim-on,”  and
“Firmament-Rakiya-y>p7.”4%* In other words, the beginning of
revelation is in a state of light (OAr-711X), meaning that it does
not yet have defined form. This is then made into the aspect of
water (Mayim-o°n), which already has some tangible existence,
but in a state of simplicity, until it finally is made into the aspect
of a firmament (Rakiya-y°p7), in which the waters are frozen.***
At this point it has form in all its details. That is, as known,
waters are simple having no specific form or color. In contrast,
this is not so of the firmament (Rakiya-v°p7), where the waters
are frozen, in that the waters take on specific and particular
form.

491 Rashi to Isaiah 30:26; Also see Rashi to Judges 5:31; Zachariah 4:3; Talmud
Bavli, Pesachim 68a, section entitled “Yihiyeh-mm.”

492 See the discourse entitled “Ohr Mayim Rakiya” 5636 (Sefer HaMaamarim
5636 ibid. p. 451 and on); Also see Hemshech “Chayav Adam Levarech” 5638, Ch.
21 and on (Sefer HaMaamarim 5638 p. 143 and on).

493 See Siddur Im Divrei Elohi”m Chayim, p. 70a-b; Ohr HaTorah, Chanukah
308b and on; Sefer HaArachim ChaBa”D, Vol. 3, section on “Ohr, Mayim, Rakiya,”
sections 1 & 2.

494 Zohar I 77a; Also see Shaar HaYichud of the Mittler Rebbe, translated as
The Gate of Unity, Ch. 44.
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The same is true of Torah, that there are these three

495 For, “Moshe received the Torah from Sinai and

levels.
transmitted it etc.”**® To explain, as the Torah was given by the
Holy One, blessed is He, it was in the state of light (Ohr-1X),
in which all form is inapplicable. Then, as it was drawn down
to Moshe, it was in the aspect of water (Mayim-o°n). Then, as
Moshe transmitted it to his students etc., it then was the Oral
Torah (Torah SheBa’al Peh), in that it took on complete form.
For, the Written Torah (Torah SheB’Khtav) does not yet have
the matter of form, as explained above, that as matters are in the
Written Torah (Torah SheB ’Khtav), they are general and with
the utmost brevity. This is not so the Oral Torah (Torah
SheBa’al Peh), in which there is form with all its details.

Now, these three levels are present in the drawing down
of every matter. For example, in the drawing down of the
seminal drop, we also find these three aspects. That is, there is
the essence of the seminal drop as it is in the brain, where it still

is in a state of spiritual moisture (Lachluchit)*’

with no tangible
existence at all, and is the aspect of light (Ohr-11X). Then, as it
is drawn down by way of the spinal cord and further down, it
comes into the aspect of water (Mayim-o°n). Then, as it is
absorbed in the womb of the female (Nukva), it takes on the
particulars of its form. This is especially so after forty days, at

which time praying for the child to be male etc., is a vain

495 See Sefer HaArachim ChaBa”D, Vol. 3, section on “Ohr, Mayim, Rakiya,”
section 9.

496 Mishnah Avot 1:1

497 Le., pleasure.
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prayer,*”® since the form as a whole has already been made.
This then, is the aspect of the firmament (Rakiya-¥°p9).

Now, just as this so in physical birth, it likewise is so in
spiritual birth, which is the matter of drawing intellect (Sechel)
down. In this too there are these three aspects. That is, the root
of intellect (Sechel) is the power to conceptualize (Ko ’ach
HaMaskeel).*® However, the power of conceptualization
(Ko’ach HaMaskeel) itself is not at all revealed. All that is
revealed of it, is the sense that novel insight has a source from
where it is drawn. However, the power of conceptualization
(Ko’ach HaMaskeel) itself is concealed, and is not drawn into
tangible existence at all. It therefore is the aspect of light (Ohr-
TX).

Then, when there is a drawing forth of the novel insight
of wisdom-Chochmah from the power of conceptualization
(Ko’ach HaMaskeel), this is the aspect of water (Mayim-o°»).
For, in the flash of the insight of wisdom-Chochmah, there is
not yet the form of reasoning and explanation, since it may be
explained in various different ways with various different
details.

Moreover, [in the flash of wisdom-Chochmah] there
certainly are not yet any leanings toward the emotions of
kindness-Chessed or judgment-Gevurah, since this is
something that comes about specifically in the Understanding-
Binah. However, in Wisdom-Chochmah there are not yet any
leanings to the emotions, meaning, to a final ruling of the law

498 Talmud Bavli, Brachot 60a

499 See Listen Israel, a translation of Rabbi Hillel Paritcher’s commentary to
Ch. 1 of Shaar HaYichud of the Mittler Rebbe (The Gate of Unity), Ch. 1, and the
notes there.
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in practice (Halachah). Moreover, even the intellectual insight
(Sechel) itself has no defined form. Thus, it is the aspect of
water (Mayim-2n).

Then, when the intellectual insight comes into the grasp
and comprehension of Understanding-Binah, it takes on form
with all the various manners and details of the intellectual
insight, to the point that form is also given to the emotions of
the insight. This is the aspect of the firmament (Rakiya-y>p).

However, we must better understand this. For, based on
our explanation here, the aspect of the firmament (Rakiya-y°p7)
is below the aspect of water (Mayim-o°n). However, at first
glance, this seems to contradict what we explained above>
about the verse,*! “And above the heads of the Chayot [angels]
there was a firmament (Rakiya-yp7) like the awesome ice
(Kerach-n1p),” where we explained that the firmament (Rakiya-
¥'p7) is higher than the aspect of water (Mayim-on).

That is, before we explained that the water (Mayim-o°»)
is light (Ohr-71X) as it already is in a state of being drawn down,
whereas the firmament (Rakiya-¥°p7) whose waters are frozen,
is the essence of the light (Etzzem HaOhr) before it is drawn
down. This is the meaning of its waters being frozen, that it has
yet to be drawn down.

300 Tn the preceding discourse of this year, 5719, entitled “U’She ‘avtem — You
shall draw water with joy,” Discourse 5, Ch. 3.
01 Ezekiel 1:22
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However, in reality, there is no contradiction here at all.
For, relative to the levels below it, it is the aspect of “a
firmament (Rakiya-y°p7) like the awesome ice (Kerach-n1p),”
this being the firmament (Rakiya-y°p7) that is above the aspect
of water (Mayim-o°n). However, relative to the levels above it,
it is the lower aspect of the firmament (Rakiya-vp7), as
explained here.

By way of analogy, this may be understood from
physical ice. That is, there is ice from water that has frozen,
and is therefore below the water, and there is ice that melts into
water, and is therefore above the water.

The same is understood about how it is Above in
HaShem’s-7"1 Godliness. That is, when we explained here
that Understanding-Binah of the world of Emanation (A¢zilut)
is the aspect of the firmament (Rakiya-v°p7) below the aspect of
water (Mayim-o°n), this specifically is in relation to Wisdom-
Chochmah and the Crown-Keter. For, the Crown-Keter and
Wisdom-Chochmah are the aspects of light (Ohr-71X) and water
(Mayim-o"n), whereas Understanding-Binah is the aspect of the
firmament (Rakiya-y°p7) on a lower level. However, in relation
to Zeir Anpin, Understanding-Binah is the aspect of the
transcendent encompassing (Makif) firmament (Rakiya-y°p9).

In the same way, there is also the aspect of the upper
firmament (Rakiya HaElyona) in relation to the whole world of
Emanation (A4tzilut), this being the aspect of the Crown-Keter.
(For, though it was explained before that the Crown-Keter is the
aspect of light (Ohr-7R), this refers to the aspect of Wisdom-
Chochmah of the Crown-Keter, which is the aspect of the
Hidden Wisdom (Chochmah Stima’ah). In the soul, this is like
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the power to conceptualize (Ko 'ach HaMaskeel), which is the
aspect of light (Ohr-1X) and the beginning of the drawing
down. However, [relative to it,] the aspect of the Crown-Keter
of the Crown-Keter is the aspect of the transcendent
encompassing (Makif) firmament (Rakiya-v°p7), and is the
aspect of the “air-4Avir-1mx,” which is “The light of the Yod-Ohr
Yod-» 11R.”)>%2

Now, these three aspects; “Light-Ohr-7X,” “Water-
Mayim-o°n,” and “Firmament-Rakiya-y>p7,” are present in all
Supernal levels. For example, within the Crown-Keter itself,
they are the aspects of the Crown of the Crown (Kefer
SheB 'Keter), Wisdom of the Crown (Chochmah SheB Keter),
and the Understanding of the Crown (Binah SheB Keter).
However, all this is in the aspect of the Long Patient One (4rich
Anpin).

However, this is so even higher, in the aspect of the
Ancient One-Atik, in which there are the aspects of the “clear
light” (Ohr Tzach-n¥ =R), the “brilliant light” (Ohr
Metzuchtzach-n¥mxn 7X), and the “primordial light” (Ohr
Kadmon-1m72 ). These are the aspects of “Light-Ohr-1R,”
“Water-Mayim-on,” and “Firmament-Rakiya-y°p7,” as they are
in the three upper Sefirot of the Ancient One-Atik. About these
three aspects our sages, of blessed memory, said,>*® “During the

302 Zohar I 16b; Zohar III 245b (Ra’ayah Mehemna), and elsewhere.
303 Talmud Bavli, Avodah Zarah 3b
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first three hours of the day, the Holy One, blessed is He, sits and
engages in Torah study.”

The same is so even higher, in the light of HaShem-
7", blessed is He, that precedes and transcends the restraint
of the Tzimtzum. That is, here too there are these three
aspects’™  of “Light-Ohr-mR,” “Water-Mayim-o»,” and
“Firmament-Rakiya-y°p7.”  The aspect of the firmament
(Rakiya-y°p7) is that it arose in His Supernal desire to bring [the
worlds] into novel existence, and therefore, immediately upon
the arousal of His desire, they were brought into novel
existence. Thus, there is already the form of the aspect of the
firmament (Rakiya-y°7) here.

However, the desire for a particular is only applicable
specifically when that matter or thing is already present in the
world, and it then is applicable for Him to desire it. This being
so, it must be said that even before it arose in His Supernal
desire, He already made an estimation within Himself in
potential. This is as explained in the teachings of the Mittler
Rebbe,>? that the aspect that transcends the arousal of the desire
is called “the estimation in potential” (Hash arah b’Ko ach-
o2 nawwn). It is specifically after He already made this
estimation, and the matter is already present, that it then is
applicable for Him to desire it.

Thus, the aspect of the estimation (Hash ‘arah-nnywi) is
called “water” (Mayim-o°n). For, since it is only an estimation,

304 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah); Also see
Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 10-11.

305 Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch.
10 and on.
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and does not have form, as it subsequently does when it comes
into the category of the arousal of desire, at which time it is
immediately brought into novel existence, this is only the aspect
of water (Mayim-o°n). However, there also is the totality of the
light of HaShem-1"i7, blessed is He, as it is revealed even
before He made an estimation within Himself, and this is the
aspect of light (Ohr-1x).

Now, HaShem’s-1"7 ultimate Supernal intent is that
from the aspect of light (Ohr-71R), there should be a drawing
down into the aspect of water (Mayim-o°»), and then a drawing
down into the aspect of a firmament (Rakiya-y°p7). That is, all
the most Supernal levels and loftiest matters present in the
aspect of light (Ohr-7R) in its loftiest state, should all be drawn
down until the aspect of the firmament (Rakiya-y>p7). This is
the inner matter of our supplication, “He makes the rain descend
(Moreed HaGeshem-owi 7°n).” That is, all matters present
in the aspect of the light (Ohr-7X) should be drawn down and
revealed below in the aspect of “rain-Geshem-ow3,”*% which is
the aspect of the firmament (Rakiya-y°p7).

The same is so of Torah. That is, all matters that are
present in Torah as it is in the aspect of light (Ohr-1X) — (and
as explained before, the matter of Torah as it is in the aspect of
light (Ohr-11R), is the Torah as it was given from Above) —
should all be drawn down into open revelation. This is the
matter of the marriage that will take place in the coming future,
as explained above. Nevertheless, even now, on Shemini
Atzeret, there must be an eclement of the revelation of the

306 Which also means physicality.
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coming future, which is the matter of “He makes the rain
descend (Moreed HaGeshem-owii 7°0).”

Now, the drawing down of the aspect of marriage in
Torah is brought about by the souls of the Jewish people, as in
the teaching,’®7 “Just as the Holy One, blessed is He, gazed into
the Torah and created the world, so likewise, a person who is
occupied in the study of Torah upholds the world.” In other
words, the souls of the Jewish people affect the drawing down
into the Torah.

This then, is our toil in serving HaShem-i"7, blessed is
He, on Shemini Atzeret, to draw down an element of the coming
future in a way of inner manifestation (b 'Pnimiyut) and
absorption (Klitah),’°® about which the verse states,>"
“HaShem-1m alone will be exalted on that day.”!° Likewise,
on Shemini Atzeret we must serve Him as indicated by the
verse,’!! “They will be Yours alone, strangers not sharing them
with You.”

In other words, before Shemini Atzeret is the matter of
drawing down the transcendent surrounding lights (Makifim),

307 Zohar II 161b

308 See the discourse entitled “Lehavin Inyan Simchat Torah — To understand
the matter of Simchat Torah” 5712, translated in The Teachings of The Rebbe, 5712,
Discourse 2, regarding the relationship between the term “Atzeret-n7¥y” and inner
absorption (K/itah-m0>2p) and elsewhere.

309 Isaiah 2:11, 2:17

310 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah).

S Proverbs 5:17; Midrash Shemot Rabba 15:23; Torat Menachem, Sefer
HaMaamarim Tishrei p. 82.
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which are like the matter of betrothal. However, on Shemini
Atzeret is the matter of marriage and absorption in an inner way
(b’Pnimiyut).>'? This is the matter of the inner union (Yichud
Pnimi) between the souls of the Jewish people and HaShem-
7", until He gives birth to one who is similar to Himself etc.
All this is also drawn down physically (b’ Gashmiyut-nvnwid),
which is the inner matter of our supplication “He makes the rain
descend (Moreed HaGeshem-owx1 7n).” That is, all the most
Supernal and loftiest matters should be drawn down below in
open revelation, even in physical matters, in children, health,
vitality, and abundant sustenance!

312 Likkutei Torah, Zot HaBrachah 95a and elsewhere.

163



164



Discourse 7

“Tzor Te'udah Chatom Torah b’Limudai -
Fasten this warning and seal the Torah into [the
hearts of] My students”

Delivered on Shabbat Bereishit,
Shabbat Mevarchim Marcheshvan, 5719313
By the grace of HaShem, blessed is He,

The verse states,’'* “Fasten this warning and seal the
Torah into [the hearts of] My students.” Rashi explains,’>!> “The
words, ‘Tzor Te’udah-n7yn ¥’ is of the same root as [in the
verse],’!% ‘To bear witness against you this day-Ha eedoti
Bachem Hayom-21n 031 °m7vi,” which is a term of ‘warning-
Hatra’ah-nx7nn.”  The verse therefore reads, ‘Fasten this
warning and seal the Torah into [the hearts] of My students.’
The words, ‘into the hearts of My students-Leemoodai-"111%,’
means ‘Your students who fear Heaven and are called,”!’
‘students of HaShem-Leemoodei HaShem-1"17° >11°2. Now, if
you say that the matter of fastening does not apply to Torah

313 This discourse is a direct continuation of the discourse that preceded it,
Discourse 6 entitled “Torah Tzivah.”

314 Isaiah 8:16 — “>7w°%2 7m0 oInn A7wn M

515 Rashi to Isaiah 8:16; Also see Ohr HaTorah, Na”Ch Vol. 1 to Isaiah there
(p- 178 and on); Hemshech “Chayav Adam Levarech” 5638, Ch. 39 (Sefer
HaMaamarim 5638 p. 203).

516 Deuteronomy 30:19

517 Isaiah 54:13
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study, [know that] it indeed applies, as the verse states,*'® ‘Tie
them upon your heart always.””

Now, we must better understand this,>'® For, what does
it mean that the Torah requires a seal (Chotem-ommn)?
Moreover, what does it mean that the seal of Torah is fear of
Heaven? For, the true matter of the fear of Heaven is the
acceptance of the yoke of Heaven stemming from an inner
bond, and the awakening of yearning, which primarily takes
place in the emotions (Midot) of the heart. In contrast, Torah is
primarily a matter of grasp and understanding in the mind and
brain (Mochin).

For example, in the study of the Oral Torah (Torah
SheBa’al Peh), in which the particulars of HaShem’s-1"m
Supernal will are revealed, [which is] specifically so [of the
Oral Torah] (as explained in Tanya),’?* its study must
specifically be with toil and deep analysis (/yun), in a manner
that everything is clearly grasped and understood. However, as
explained in various places, the mind (Mochin) and emotions
(Midot) are not only different from each other, but beyond this,
they are opposites of each other. This being so, how can it be
said that the seal (Chotem-omn) of Torah is fear of Heaven?

Now, to understand this, we must begin with what was
explained before.’?! That is, in Torah itself there is the aspect

318 Proverbs 6:21

319 See the discourse entitled “Tzor Te udah” 5693

520 Tanya, Iggeret HaKodesh, Epistle 29

321 Tn the preceding discourse, Discourse 6 entitled “Torah Tzivah.”
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of the groom (Chatan-1nn) and the aspect of the bride (Kalah-
93). These are the Written Torah (Torah SheB ’Khtav) and the
Oral Torah (Torah SheBa’al Peh), respectively, in that the Oral
Torah (Torah SheBa’al Peh) receives from the Written Torah
(Torah SheB’Khtav).

It was explained that the drawing down in Torah is like
all drawings down, the order of which is “Light-Ohr-11x,”
“Water-Mayim-on,” and “Firmament-Rakiya-y>pa.>%2
HaShem’s-7"7 ultimate Supernal intent is for there be a
drawing down from the aspect of the light (Ohr-7X) to the
aspect of the water (Mayim-o°n), and finally to the aspect of the
firmament (Rakiya-y°pn). In other words, all the lofty and
Supernal matters present in the aspect of light (OAr-11X) should
be drawn down into open revelation. This is the matter of the
marriage that will take place in the coming future, which
currently is in a state of concealment, like betrothal. However,
in the coming future this will be openly revealed.

However, we must better understand this. For, about the
superiority of the coming future, the verse states,”?* “The earth
will be filled with the knowledge of HaShem-n"7> as the waters
cover the ocean floor.” However, if HaShem ’s-1"17 ultimate
Supernal intent is the drawing down of the aspect of the
firmament (Rakiya-y°p7), why then does the verse state, “as the
waters (Mayim-o°n) covers the ocean floor”? This seems to
indicate that the drawing down is in the aspect of water (Mayim-
o) rather than the aspect of the firmament (Rakiya-yp).

322 See Siddur Im Divrei Elohi”m Chayim, p. 70a-b; Ohr HaTorah, Chanukah
308b and on; Sefer HaArachim ChaBa”D, Vol. 3, section on “Ohr, Mayim, Rakiya,”
sections 1 & 2.

323 Isaiah 11:9
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The explanation is as previously explained about the
aspects of “Light-Ohr-1R,”  “Water-Mayim-o°n,”  and
“Firmament-Rakiya-y°p7,” as they are on all levels of the
chaining down of the worlds (Seder Hishtalshelut). That is, all
drawings down are by way of the three aspects; “Light-Ohr-
R, “Water-Mayim-o°n,” and “Firmament-Rakiya-yp.”

An example is the bestowal of the seminal drop, which
begins in the brain of the father and is the aspect of spiritual
moisture (Lachluchit),’** which is the aspect of light (OAr-x).
Then, as it is in the spinal cord and further down, it is the aspect
of water (Mayim-an). Then, when it finally is absorbed in the
womb of the female (Nukva), particularly after the first forty
days of gestation, it is the aspect of the firmament (Rakiya-
¥pI).

The same is so of spiritual birth, which is the matter of
drawing intellect down. That is, in this too there are these three
aspects. In other words, as the intellect is in the power to
conceptualize (Ko’ach HaMaskeel), it is the aspect of light
(Ohr-R). Then, the novel flash of wisdom-Chochmah, which
does not yet have specific form, is the aspect of water (Mayim-
an). Then, the grasp and comprehension of the Understanding-
Binah, is the aspect of the firmament (Rakiya-v°p7).

Now, just as this is below, so it is Above, in all the
particular levels in the chaining down of the worlds (Seder
Hishtalshelut). That is, they all have these three aspects. Even

24 1.e., pleasure.
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the world of Emanation (A4#zilut) has these three aspects; “Light-
Ohr-1R,” “Water-Mayim-o°n,” and “Firmament-Rakiya-y°p1.”

That is, the aspect of the firmament (Rakiya-yp7) as it
is in the world of Emanation (4¢zilut) is as in the verse,”?° “And
above the heads of the Chayot [angels] there was a firmament
(Rakiya-y°»1) like the awesome ice (Kerach-n1p).” That is, the
Chayot angels are in the worlds of Creation, Formation, and
Action (Briyah, Yetzirah, Asiyah). Thus, “the heads of the
Chayot [angels]” refers to the heads and beginnings of the
worlds of Creation, Formation, and Action (Briyah, Yetzirah,
Asiyah). Therefore, when the verse states, “And above the
heads of the Chayot [angels] there was a firmament (Rakiya-
¥y»7) like the awesome ice (Kerach-nnp),” this refers to the
firmament (Rakiya-v°p7) of the world of Emanation (A4tzilut),
which transcends and encompasses (Makif) over the heads of
the Chayot angels.

However, the highness of this aspect of firmament
(Rakiya-y°»7) is only relative to the heads of the Chayot angels,
which specifically are in the worlds of Creation, Formation, and
Action (Briyah, Yetzirah, Asiyah). However, in the world of
Emanation (Atzilut) itself, this is its lowest aspect. For, the
matter of the firmament (Rakiya-y°p7) means that the drawing
down has already taken form. Therefore, this generally refers
to the aspect of Understanding-Binah of the world of Emanation
(Atzilut). In contrast, the Crown-Keter (called the Concealed
Wisdom-Chochmah Stima’ah), and Wisdom-Chochmah [of the
world of Emanation-A#zilut] are the aspects of light (Ohr-71X)
and water (Mayim-0°n), respectively.

525 Ezekiel 1:22
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However, even in the aspect of the Long Patient One-
Arich Anpin there also are these three aspects. That is, there is
the Crown-Keter of the Crown-Keter, the Wisdom-Chochmah
of the Crown-Keter, and the Understanding-Binah of the
Crown-Keter. These are the aspects of “Light-Ohr-1x,”
“Water-Mayim-on,” and “Firmament-Rakiya-y°pn,” [as they
are in the Long Patient One-Arich Anpin].

The aspect of the Ancient One-Atik likewise has these
three aspects, these being the three upper Sefirot of the Ancient
One. About this our sages, of blessed memory, said,*?° “During
the first three hours of the day, the Holy One, blessed is He, sits
and engages in Torah study.” For, when our sages, of blessed
memory, stated,’?’” “Whosoever reads and studies Torah, the
Holy One, blessed is He, reads and studies opposite him,” they
were referring to a drawing down from Above that is elicited
through studying Torah below. Thus, this drawing down is
from the aspect of the Long Patient One-Arich.

However, the teaching, “During the first three hours of
the day, the Holy One, blessed is He, sits and engages in Torah
study,” refers to a drawing down from Above that comes in and
of itself, and transcends arousal from below. Thus, this refers
to the drawing down of the aspect of the Ancient One-Atik.
However, even in the aspect of the Ancient One-Atik, there also
are the three aspects; “Light-Ohr-1R,” “Water-Mayim-o°n,”
and “Firmament-Rakiya-¥°p7.” That is, the three upper Sefirot
of the Ancient One-Atik are the aspects of “Light-Ohr-"x,”
“Water-Mayim-o°n,” and “Firmament-Rakiya-yp7.”

326 Talmud Bavli, Avodah Zarah 3b
327 Tanna d’Vei Eliyahu Rabba, Ch. 18; Yalkut Shimoni Eicha, Remez 1,034
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This is likewise so of the three aspects of the “clear
light” (Ohr Tzach-nx TK), the “brilliant light” (Ohr
Metzuchtzach-ngmxn 7R), and the “primordial light” (Ohr
Kadmon-1m77 7K). They too are the aspects of “Light-Ohr-
R, “Water-Mayim-o°n,” and “Firmament-Rakiya-y°p7.” In
other words, even though generally all three are in the category
of light (Ohr-11R), nevertheless, more particularly, within this
itself, there are these three lights (Orot-mmK), which are the
aspects of “Light-Ohr-7R,”  “Water-Mayim-o°n,”  and
“Firmament-Rakiya-y°p.”

To explain, although in earlier discourses®?® this was
only advanced as a possible explanation, however, in the
discourse®? of the Rebbe Rashab, whose soul is in Eden, it is
explicitly explained in this way.>°

328 See the discourse entitled “v'Halnyan... Ohr, Mayim, Rakiya” 5636 (Sefer
HaMaamarim 5635 Vol. 2 p. 456)

529 See the discourse entitled “BaYom HaShmini Shilach” 5678 (Sefer
HaMaamarim 5678 p. 43).

330 The following is a note from the Rebbe to another discourse entitled “Lecha
Dodi” 5714, translated in The Teachings of The Rebbe, 5714, Discourse 23, Ch. 2:
“In this vein, there is a well-known story that in one of the discourses that his
honorable holiness, the Rebbe Rashab, whose soul is in Eden, recited privately (in
Yechidut) to his son, his honorable holiness, my father-in-law the Rebbe, he stated a
matter (giving an analogy from the power of depiction (Ko ach HaTziyur) that the
soul possesses) as a possibility. Subsequently, his honorable holiness, my father-in-
law the Rebbe was visiting his father-in-law the Rav and Chassid, Rabbi Avraham
Schneerson in Kishinev (Chisindu), and was asked to repeat the words of the Living
God (Chassidus), saying “Open the faucet, and it will start pouring.” He repeated
the aforementioned discourse, including the aforementioned matter, and stated it
simply, as a matter of fact. Upon his return to Lubavitch, he recounted the entire
incident to his father. His father, his honorable holiness the Rebbe Rashab, whose
soul is in Eden, asked him, “From where do you get this? I only stated it as a
possibility?” To this he responded: “That which for you is only a possibility, for me
becomes something that is certain!”] (In other words, though in the earlier discourses
the matter was explained in the form of “water-Mayim-0n,” nevertheless, as matters
are drawn down further, they become more concrete, like a “firmament-Rakiya-
yRa.)
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The same is so even higher, in the light of HaShem-
7", blessed is He, that precedes and transcends the restraint
of the Tzimtzum. That is, here too there are these three
aspects.>! That is, the aspect of the firmament (Rakiya-v°p7) is
that which He estimated within Himself in potential etc., as well
as the arousal of the Supernal desire [to bring novel existence
in to being], in that immediately upon the arousal of His
Supernal desire, they were immediately brought into novel
being.>3

This is because the desire (Ratzon) for a particular
matter is only applicable once there first is the general presence
of that matter. Thus, this refers to the general matter of the light
(Ohr) of HaShem-1"i, blessed is He, which is in the category
of revelation (Giluy) and is the aspect of water (Mayim-o°n).
The aspect of the light (Ohr-1X), is the aspect of the essence of
the light of HaShem-n", blessed is He, as it is before it comes
into revelation (Giluy).>

331 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah); Also see
Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 10-11.

332 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 10 and on. Also see the preceding Discourse 6 entitled “Torah Tzivah.”

333 Note: This is as written in the discourse entitled “Bayom HaShemini
Shilach” 5678 (Sefer HaMaamarim 5678 p. 43 and on), that even “the essence of the
light of HaShem-1", blessed is He, that transcends the aspect of revelation (Giluy)”
is included in these three categories of “light-Ohr-"R,” “water-Mayim-o°n,” and
“firmament-Rakiya-v’771.” In regard to what was explained in the preceding
discourse (entitled “Torah Tzivah” [Discourse 6] Ch. 6), that the arousal of the
Supernal desire (Ratzon) is the aspect of the firmament (Rakiya-y°77), and that the
estimation within Himself in potential, is the aspect of water (Mayim-o°n), and that
the general light of HaShem-1"i, blessed is He, that is in the category of revelation
(Giluy), is the aspect of light (Ohr-11R), (Whereas, the essence of the light of HaShem-
1", blessed is He, that transcends the aspect of revelation (Giluy) is not included
in these three aspects of “light-Ohr-"R,” “water-Mayim-o°n,” and “firmament-
Rakiya-y°pn,”) — this is as written in various discourses of his honorable holiness, the
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Now,>* in Mikdash Melech®® it is explained that the
aspect of the firmament (Rakiya-y>p7) refers to the matter of the
arousal of the feminine waters (Ha 'ala’at Mayim Nukvin), and
that the aspects of light (Ohr-1R) and water (Mayim-on) are
the aspects of the drawing down of the masculine waters
(Hamshachat Mayim Dechurin). However, according to the
explanation in Etz Chayim,>*¢ all three aspects of “Light-Ohr-
R, “Water-Mayim-oon,” and “Firmament-Rakiya-y°p7” are
present in both the drawing down of the masculine waters
(Hamshachat Mayim Dechurin), as well as in the arousal of the
feminine waters (Ha ala’at Mayim Nukvin).

The explanation is that the aspects of “Light-Ohr-11R,”
“Water-Mayim-o°n,” and “Firmament-Rakiya-¥°p7” as they are
in the drawing down of the masculine waters (Hamshachat
Mayim Dechurin), is that they are present on all levels, as
already explained at length. The matter of the presence of
“Light-Ohr-R8,”  “Water-Mayim-o°»,” and  “Firmament-
Rakiya-y°p7” as they are in the arousal of the feminine waters

Rebbe Maharash, (such as the discourse entitled “V’Halnyan... Ohr Mayim Rakiya”
5636 (Sefer HaMaamarim 5635 Vol. 2, p. 456); Hemshech “Chayav Adam Levarech”
5638, Ch. 22). However, there is no contradiction in this. For, the aspects of “light-
Ohr-7R,” “water-Mayim-o°n,” and “firmament-Rakiya-y°p7,” all are present in the
chaining down of the worlds itself (Seder Hishtalshelut), or are combined with that
which transcends the chaining down of the worlds. That is, this is similar to the fact
that the Sefirah of Crown-Keter is sometimes counted amongst the Sefirot, and
sometimes is not counted.

334 See the discourse entitled “Bayom HaShmini Shilach” 5678 ibid. (Sefer
HaMaamarim 5678 p. 42 and on).

335 Mikdash Melech to Zohar I 32b

336 Etz Chayim, Shaar 39 (Shaar Ma”N uMa”D), Drush 6
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(Ha’ala’at Mayim Nukvin), may be understood by how they are
in man’s service of HaShem-n"i, blessed is He.>3’

To explain, in man’s service of HaShem-n"11 the matter
of the firmament (Rakiya-y°p7) is the existence of the recipient,
by which there is receptacle to receive the light (Ohr-"1R). The
aspects of the light (Ohr-"11X) and water (Mayim-on) as they are
in man’s service of HaShem-n"7, is that they both refer to the
inner point of the heart which transcends reason and intellect.
In this, both aspects of light (Ohr-7IX) and water (Mayim-o°n)
are equal, in that both transcend reason and intellect. In other
words, even though the light (Ohr-7X) and the water (Mayim-
o) themselves differ from each other, nonetheless, they both
are equal, in that both are still in a state of simplicity.

This is how they differ from the aspect of the firmament
(Rakiya-y°p7). For, the matter of the firmament (Rakiya-y°p7)
is that “its waters have become frozen,”>® in that it already has
defined form. In contrast, both aspects of light (Ohr-71X) and
water (Mayim-o°n) transcend defined form. This is why they
sometimes are called by one name, as our sages, of blessed
memory, stated,® “Every time the word ‘light-Orah-77%’ is
mentioned by Elihu, it only refers to rainfall.” Another verse

similarly states,>*®

[Even when it is clear, He troubles thick
clouds to form]; He spreads out his rain clouds-4nan Oro- 11

1MR.”  This matter, that they both are called by one name, is

337 See Sefer HaArachim ChaBa D, Vol. 3, section on “Ohr, Mayim, Rakiya,”
section 10 (p. 447 and on).

538 Zohar 1 77a; Also see Shaar HaYichud of the Mittler Rebbe, translated as
The Gate of Unity, Ch. 44.

539 Midrash Bereishit Rabba 26:7

340 Job 37:11; See Rashi there.
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because generally they are one matter, in that both are in a state
of simplicity.

This also is as is explained in Pardes Rimonim,>*! that
in and of themselves the lights (Orot-m7X) are simple, and
form is given to the lights specifically by means of the vessels
(Keilim). He explains with the analogy of water (Mayim-o™n)
placed in a vessel, that the water (Mayim-o°») itself is simple,
and only appears to take on color [and form] according to the
form of the vessel.

That is, like the light (Ohr-1X), the water (Mayim-2n)
itself is simple, except that the light (Ohr-71X) has no tangible
existence whatsoever, and it therefore is inapplicable for it to
have any form at all. In contrast, the matter of water (Mayim-
o) refers to how matters already are in a state of being drawn
down, and already have the appearance of form, except that the
form only stems from the vessel. For, it is possible for the water
(Mayim-o°n) to be placed in a different vessel etc.

The same is understood as it relates to serving HaShem-
7", blessed is He. That is, the aspects of light (Ohr-71X) and
water (Mayim-on) refer to service of HaShem-n"7, blessed is
He, that transcends reason and understanding, only that they
nevertheless differ from each other. That is, the nullification
(Bittul) to HaShem-1"i7, blessed is He, indicated by the aspect
of water (Mayim-o°n), is in a way that, at the very least, relates
to reason and intellect. In contrast, the nullification (Bittul) to
HaShem-1"i, blessed is He, indicated by the aspect of light
(Ohr-7R), is in a way that has no relation to reason and intellect.

541 Pardes Rimonim, Shaar Atzmut v’Keilim, Ch. 4.
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This is similar to the difference between the
transcendent encompassing (Makif) aspect of the soul called
Chayah, and the transcendent encompassing (Makif) aspect of
the soul called singular-Yechidah.  Although both are
transcendent and encompassing (Makif), there nevertheless is a
difference between them. That is, at the very least, the close
encompassing aspect (Makif HaKarov) has some relation to the
inner manifest (Pnimi) powers of the soul, whereas the distant
encompassing aspect (Makif' HaRachok) utterly transcends the
inner manifest (Prnimi) aspects of the soul.

The same is understood in man’s service of HaShem-
7", blessed is He. That is, nullification (Bittul) to HaShem-
7", blessed is He, indicated by the firmament (Rakiya-y°p7),
is the nullification of the ego and “somethingness” (Yeshut) of
the recipient. Nullification (Bittul) to HaShem-1"7, blessed is
He, indicated by the water (Mayim-a°»), is nullification (Bittul)
to Him that transcends reason and intellect, but nonetheless, at
the very least, has some relation to reason and intellect.
Nullification (Bittul) to HaShem-n"i7, blessed is He, indicated
by the light (Ohr-1X), is the transcendent encompassing
(Makif) aspect of the singular-Yechidah aspect of the soul.

Now, through toil in serving HaShem-n"17, blessed is
He, in the three aspects of “Light-Ohr-TR,” “Water-Mayim-
on,” and “Firmament-Rakiya-y°p7” as they are in the arousal of
the feminine waters (Ha 'ala’at Mayim Nukvin), there thereby is
caused to be a drawing down from Above to below in the
aspects of “Light-Ohr-7R,”  “Water-Mayim-o°n,”  and
“Firmament-Rakiya-y°p7” as they are in the drawing down of
the masculine waters (Hamshachat Mayim Dechurin).
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Now, based upon the general principle’#? that whatever
is higher descends further down, it is understood that through
our toil in serving HaShem-n"17, blessed is He, in the aspect of
the firmament (Rakiya-y°p7), we affect a drawing down of a
much loftier aspect, which even transcends the aspect of the
light (Ohr-"1R). In other words, the aspect of the light (Ohr-71R)
already relates to the aspect of water (Mayim-on). However,
through our toil with the aspect of the firmament (Rakiya-y°p7),
we bring about a drawing down of that which even transcends
the aspect of the light (Ohr-71X), and even transcends the aspect
of the light (Ohr-"1R) as it is on the loftiest level.

To elucidate, it was explained before that the aspects of
“Light-Ohr-R,”  “Water-Mayim-o°»,” and  “Firmament-
Rakiya-y°p7” are present on all levels, including the loftiest of
levels. That is, they even are present in the aspect of the light
(Ohr-7R) as it is in the world of Emanation (A4#zilut), and even
in the aspects of the Long Patient One-Arich, and the Ancient
One-Atik, and even as they are in the light (Ohr-) of
HaShem-ami, blessed is He, that precedes and transcends the
restraint of the Tzimtzum.

As explained before, the aspect of the light (Ohr-71R) as
it is in the light of HaShem-n"17, blessed is He, that precedes
the restraint of the Tzimtzum, is the essence of the light (Etzem
HaOhr-m%7 oxy), which utterly transcends revelation (Giluy).
Nevertheless, even after all the lofty elevations, they still are all
only the aspect of light (Ohr-TK).

342 See the citations in Sefer HaMaftechot (Kehot 5741) 1’Sifrei Admor
HaZaken, section on “Kol HaGavo’ah”; Also see 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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In contrast, through our service of HaShem-n"i,
blessed is He, in the aspect of the firmament (Rakiya-y>p7), we
draw down the aspect of the light (Ohr-71R) as it is included in
the Essential Self of the Singular Preexistent Intrinsic and
Unlimited One, HaShem-1"° Himself, blessed is He, who
utterly transcends the aspect of light (Ohr-7X). This aspect of
the firmament (Rakiya-y°p7) transcends and surrounds (Makif)
all aspects of “Light-Ohr-7K,” “Water-Mayim-o°n,” and
“Firmament-Rakiya-y°p.”

The drawing down of this aspect specifically comes
about through the nullification of the existence (Bittul
b’Metziyut) of the recipient to HaShem-n"7, blessed is He.
This is the aspect of the firmament (Rakiya-y>p7) of the ascent
of the feminine waters (Ha'ala’at Mayim Nukvin), through
which there is a drawing down of the loftiest aspect of the
firmament (Rakiya-¥°p7), which is the matter of the light of
HaShem-n"i, blessed is He, as it is included in His Essential
Self, blessed is He.

Now, about the coming future it states,** “The earth
will be filled with the knowledge of HaShem-n"7> as the waters
cover the ocean floor.” However, at first glance, it seems that
HaShem’s-7"7 ultimate Supernal intent is for there to be a
drawing down all the way to the aspect of the firmament
(Rakiya-y>p7).54

343 Isaiah 11:9
344 See the question as it is further elucidated in Ch. 2 of this discourse.
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The explanation is that in the coming future, the lower
beings will be refined. Therefore, currently, while the lower
beings are not fully refined, for them to be capable of receiving,
the drawing down must be until the aspect of the firmament
(Rakiya-y°»7). However, because of the refinement of the lower
beings in the coming future, the bestowal will only have to
descend and materialize in the aspect of water (Mayim-o°n).

This then, is the matter of betrothal and marriage as it is

in Torah.>®

That is, presently there only is the aspect of
betrothal, whereas in the coming future there will be the aspect
of marriage.>*® This is as explained before about the matter of
letters (Otiyot), crowns (Tagin), vowel points (Nekudot), and
cantillations (7a ’amim).

That is, currently what is revealed of these aspects in the
Oral Torah (Torah SheBa’al Peh) is only the aspect of the
letters (Otiyof). In contrast, regarding the crowns (7agin) and
vowel points (Nekudot), all that is openly revealed currently is
a tiny revelation. This is especially so regarding the aspect of
cantillations (7a’amim), which is currently concealed, and is
thus similar to the matter of betrothal. However, in the coming
future there will be an open revelation of all Torah matters,
which will be drawn down in an inner way, similar to the matter
of marriage.

345 See the discourse entitled “U’Lehavin Inyan Eirusin v'Neesu'in BaTorah”
5636; Sefer HaMaamarim 5635 Vol. 2, p. 456 and on); Hemshech “Chayav Adam
Levarech” 5638, Ch. 24 and on (Sefer HaMaamarim 5638 p. 149 and on).

346 See Midrash Shemot Rabba, Ch. 15; Likkutei Torah, Shir HaShirim 48a
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To further explain, the reason for the difference between
the Oral Torah (Torah SheBa’al Peh) as it currently is, and as
the Oral Torah will be in the coming future, is because in reality,
there also is this difference in the Written Torah (ZTorah
SheB’Khtav). That is, right now the Written Torah (Torah
SheB’Khtav) is in the aspect of a “jug-Kad-13,”>*" as the verse
states,>*® “She descended to the spring and filled her jug-
Kadah-172.” That is, the whole spring (Ma 'ayan-1¥1) has not
been revealed, but just one “jug-Kad-13.”

This is like the teaching,’*® “The excess of the upper
Wisdom-Chochmah is Torah.” This is the matter of betrothal.
However, in the coming future the totality of Torah will be
revealed in an inner manifest way (Pnimiyut), this being the
matter of marriage. This is why currently the primary
revelation is of the revealed parts of Torah, whereas in the
coming future the inner teachings of the Torah (Primiyut
HaTorah) will be revealed.>>°

About this the verse states,’! “Unveil my eyes that I
may perceive wonders from Your Torah.” That is, one must
say that this verse refers to the inner teachings of Torah
(Pnimiyut HaTorah). For, if we say that it refers to the revealed
parts of Torah, it is not understood why it is called “wonders-

347 The numerical value of “jug-Kad-7>" is 24, corresponding to the twenty-

four books of Torah, Prophets (Nevi'im) and scriptures (Ketuvim). See the citations
in the next note.

348 Genesis 24:16; Introduction to Tikkunei Zohar (14a); Tikkun 21 (46b); See
Sefer HaMaamarim 5638 ibid.

549 Midrash Bereishit Rabba 17:5; Shaar HaYichud of the Mittler Rebbe,
translated as The Gate of Unity, Ch. 25; Sefer HaMitzvot of the Tzemach Tzeddek
40b and on, and elsewhere.

330 Likkutei Torah, Tzav 17a-b and elsewhere.

351 Psalms 119:18
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Nifla’ot-mx%91,” and it also is not understood why it says,
“Unveil my eyes-Gal Einai->1y 9. For, the revealed parts of
Torah have already been given, and one must simply toil in
Torah study to ascend higher and higher in his grasp of it. This
being so, what is the meaning of the request, “Unveil my eyes-
Gal Einai-y 93,” indicating that something novel should be
given.

However, the explanation is that this verse refers to the
inner teachings of Torah (Primiyut HaTorah), called “wonders-
Nifla’ot-mx591.” The word “wonders-Nifla ot-nx591,”
indicates that it is wondrous and completely beyond. This
refers to the inner teachings of Torah (Pnimiyut HaTorah),
which will be revealed in the coming future.

That is, currently there only is the revelation of the
revealed parts of Torah, whereas the inner teachings of Torah
(Pnimiyut HaTorah) are concealed, which is the aspect of
betrothal. However, in the coming future the inner teachings of
Torah (Pnimiyut HaTorah) will also be revealed. This refers to
the secrets (Razin) of Torah,? and the secrets of the secrets
(Razin d’Razin),>> which were revealed in the teachings of
Kabbalah, and were brought out with even greater depth and
breadth in the teachings of Chassidus. That is, they are akin to

352 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate One (Malchut) through Gate Ten (Keter); Also see Shaar HaYichud of the
Mittler Rebbe, translated as The Gate of Unity.

353 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), Vol. 2-3 (The Letters of Creation, Parts 1 & 2); Vol. 4 (The
Vowels of Creation); Also see Shefa Tal of Rabbi Shabtai Sheftel Horowitz (the
nephew of Rabbi Yishayah Horowitz, the author of the Shnei Luchot HaBrit —
Shala”H), in his commentary on Iggeret HaTa’amim (The Epistle on the
Cantillations).
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the revelations of the coming future, which is the aspect of
marriage.

In other words, just as in the coming future the inner
teachings of Torah (Pnimiyut HaTorah) will be openly
revealed, meaning that even the loftiest aspects of Torah (as
explained before about the aspects of “Light-Ohr-11R,” “Water-
Mayim-on,” and “Firmament-Rakiya-y°p7”) will be drawn
down into open revelation, there also is something akin to this
right now, in the revelations of Kabbalah and Chassidus.

Now, since the revealed parts of Torah are only the
aspect of betrothal, and there is yet to be the matter of inner
absorption in them, they therefore need protection. This is like
the matter of intellectual comprehension, which requires
protection for a person not to err [from truth] and veer to a
crooked path, and just as this so of intellect, it likewise is so of
Torah. For, since it was given into human intellect and
comprehension, and one does not sense the inner aspects
present in it, in that they remain concealed in a state of
encompassing transcendence (Makif), which is the state of
betrothal, therefore it is necessary to protect these matters.

This is the meaning of the verse,”* “I am a wall
(Chomah-nmn),” referring to Torah.>>® That is, Torah requires
a wall (Chomah-nmin).>%¢ This is like the physical purpose of a

354 Song of Songs 8:10

355 Talmud Bavli, Pesachim 87a

356 See the discourse entitled “Bereishit Bara” 5678 (Sefer HaMaamarim 5678
p. 47 and on); Also see the discourse entitled “Tzor Te udah” 5693.
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wall, which is to protect against enemies entering the city.
Moreover, the purpose of a wall is also to protect against
internal matters going out. The same is so of the revealed parts
of Torah. Since in the revealed parts of Torah there may be a
lack of sensitivity to the inner aspects (Pnimiyut) of Torah, it
therefore is necessary to guard them (as explained in Kuntras
Etz HaChayim),’>” so that the external forces will not enter
etc.,>> and derive vitality.

This then, is the meaning of the words,>> “Seal the
Torah-Chatom Torah-nmn ownn,” in which the word “seal-
Chatom-onn,” shares the same letters as “wall-Chomat-nnn,”
indicating that Torah requires a [protective] wall-Chomah-mmn
(as explained above). The verse then continues and explains
the wall required for Torah, stating, “My students-Leemoodai-
*711%,” which Rashi explains means, “Your students who fear
Heaven [called,”® ‘students of HaShem-Leemoodei HaShem-
7 1.’ In other words, fear of Heaven is what protects
the Torah.

This is why a wall-Chomah-man is specifically built of
stones (4Avanim-0212R). For, “stones-Avanim-0°12X” refers to the
letters (Otiyor).>®! Thus, this refers to guarding and protecting
the letters (Otiyot) of Torah.’%? In other words, even in the Oral

357 See Kuntres Etz HaChayim, Ch. 11 and on, and Ch. 21.

358 There is a small portion of the discourse missing at this juncture.

359 Isaiah 8:16

360 Isaiah 54:13

361 Sefer Yetzirah 4:12 (or 4:16 in some editions).

362 For example, although it may seem to be a minor matter, if a translation of
Torah (which by definition is an Oral Torah that explains the Written Torah) would
conflate the Name HaShem-1"17 and substitute it the generic term “God-Elohi "m-
a"n9R,” it no longer would be the Torah of HaShem-1". On the contrary, even in
regard to equating the Name FEheye "h-i""1R to the Singular Preexistent Essential
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Name HaShem-n"7, blessed is He, the wondrous Rishon, Rabbi Yosef Gikatilla,
states as follows in Ginat Egoz, translated as HaShem Is One, “Now, after all these
explanations, I must make you aware that I have seen a number of commentators,
who shall remain nameless, who misunderstood and took the words of our sages out
of context, thus blundering dreadfully in this matter. They were not discerning in
their understanding and apparently thought there is no difference between Preexistent
Being and novel being. These commentators should have feared to “approach the
darkness” (Ex. 20:17) and pronounce such verdicts on how these verses and matters
are to be understood. About the question of our teacher Moshe, peace be upon him
(Ex. 3:13), “They will tell me ‘What is His name?’” they explained that the Holy
One, blessed is He, responded to Moshe as follows: “Perhaps it will arise in your
mind that [ have a fixed name. This is not the case. Rather, all my names are derived
according to my actions.” This is how they interpreted the words, “I will be that I
will be-Ehe "yeh Asher Ehe’yeh-nax wX nmnx.” Their words are extremely
problematic and unacceptable, to say the least, for they lump together and equate His
Singular Preexistent Name together with all His other novel titles. They therefore
thought that all His names, including HaShem-1"v7, are novel and are only derived
according to His actions, thus making no distinction or separation between the holy
and the mundane. If their words were justified, why then did HaShem answer Moshe
with the name Ehe ’yeh-1"nx? The name Ehe “yeh-1"7X is not indicative of any
action whatsoever, but is solely a terminology of “being-Havayah-n""n.” This name
is not derived according to any action. Moreover, the name HaShem-1"17 certainly
is not indicative of any action whatsoever, but solely indicates His Preexistent
Intrinsic Being. If so, how can these commentators resolve the fact that these two
names do not indicate action at all, but only “Being?” What actions could they
possibly ascribe to these names? Yet, in their minds, they equate and place the
Singular Preexistent Intrinsic Essential name of the Holy One, blessed is He, in the
same category as tangible action. I find no room in my mind to judge these
commentators favorably and exonerate them. Even if I were to judge them favorably,
I would not be able to extract them from their destruction, for at the very least, their
words destroy the very foundations of faith and the truth of His Singularity. Yet,
these commentators, “Put the man and the snake in the same basket,” (Ketubot 77a;
This is a Talmudic expression, used to describe a destructive conjoining of two
things) since their intention was to destroy. Even if their intention was not to destroy,
they nevertheless trampled the truth due to their abject ignorance and abhorrent
impudence. Therefore, “One must distance oneself from even an innocuous bull a
distance of fifty cubits... because the Satan dances between his horns.” (Brachot
33a. In other words, even a bull that is generally passive, is dangerous and should be
avoided. The same principle applies here.) It is beyond me to understand how these
commentators, who have no eyes with which to see, deign to dispute and distort the
Divine intention and the words of the Living God, and dare to turn the holy into the
mundane. It is certain that their path is not properly instructed or disciplined. Let us
therefore return to the discussion at hand and continue to explain these matters
properly. Know that the name Ehe “yeh-i""7X is a name that indicates the truth of
His intrinsic being, blessed is He. Nevertheless, it does not do so to the same extent
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Torah (Torah SheBa’al Peh) one must be precise in examining
its letters (Otiyot). Precise examination of the letters (Otiyot)
does not stem from grasp and comprehension, since in the
actual concept itself, the precision of the letters (Otiyot) is not
relevant, as we observe that various Tana’im or Rishonim
present the same logical argument, but each in his own words
and style. This shows us that from the standpoint of the concept
of the matter, the precision of the letters (Otiyof) is not so
relevant. Rather, precision in preserving the letters (Otiyot)
specifically stems from fear of Heaven and accepting the yoke
(Kabbalat OIl). This is the matter of a wall (Chomah-nmn),
which is made of many stones (Avanim-0°12X).

Now, the matter of fear of Heaven as it is in Torah itself,
is the matter of studying the inner teachings of Torah (Primiyut
HaTorah). This is also why Rashi explained the words, “Tzor
Te'udah-nmyn MX” to mean ‘bind My warning-Keshor

as His singular name HaShem-1"17. For the name HaShem-1"17 indicates His
Preexistent Intrinsic Singular Being as He is, one and alone, and it is not shared with
any other being whatsoever. Rather, it is unique and exclusive to His Singular
Preexistent Intrinsic Being alone. In contrast, the name Ehe "yeh-n"nx which is the
name Ye "ho-1"7°-21, indicates both the truth of His Being, as well as the existence
of all non-intrinsic novel beings that are brought forth into existence from the true
reality of His Being. Therefore, the name Ehe “yeh-n"1R-21 is not exclusive to Him,
blessed is He, as it indicates both His being, as well as the being of all other beings.
Therefore, these two names are not equal.” Now, if this is the case with the error of
conflating the name Yeh o-v' or Eheye”h-nnX with the Singular Preexistent
Intrinsic and Essential Name HaShem-7"7, blessed is He, then how much more so
is this certainly the case with the conflation and equation of the novel created generic
shared title “God-Elohi”m-onRr,” with the Name of the Singular Preexistent
Intrinsic and Essential Being, HaShem-1"17, blessed is He. Rather, the truth of the
matter is as expressly stated (Ex. 15:3), “HaShem-1"17 is His Name,” and similarly
(Isaiah 42:8), “I am HaShem-n"7, that is My Name.” For further elucidation, see at
great length in 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). Also see the discourse entitled “Amar Rabbi Oshiyah” of the year
5714, translated in The Teachings of The Rebbe, 5714, Discourse 6.
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Hatra’ati--nxna wp.”” The word, “My warning-Hatra ati-
nX7n7” refers to Torah,>® and one must bind (Likshor-mwp?)
the aspect of the revealed parts of Torah to the inner teachings
of Torah (Pnimiyut HaTorah). Through doing so, the second
meaning of the word “Tzor-M%,” comes about, in that it
indicates the “strength-Tokef-n1n” of Torah,’** in a way that
the strength (Tokef~n?n) of Torah illuminates all of one’s
matters and his portion of the world at large, in that he makes
the entire world the dwelling place of the Holy One, blessed is

He, in the lower worlds.>%

363 See Metzudat Tziyon to Isaiah 54:13 ibid.

364 See the discourse entitled “Bereishit Bara” 5678 (Sefer HaMaamarim 5678
p. 47 and on); Also see the discourse entitled “Tzor Te udah” 5693.

365 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba
13:6; Tanya Ch. 36, and elsewhere.

186



Discourse 8

“Patach Rabbi Yossi v’Amar -
Rabbi Yossi opened and said”

Delivered on Shabbat Parshat Chayei Sarah,
Shabbat Mevarchim Kislev, 5719
By the grace of HaShem, blessed is He,

It states in Zohar,>%® “Rabbi Yossi opened and said: [The
verse states],>®” ‘The advantage of land is in everything; [even]
the king is dependent on the worked field etc.” When she (the
field-Sadeh-n7w) is properly worked (Ne’evad-12v1) etc., the
Supernal King bonds with her.”

This’*® may be understood by the explanation in the
additions to Biurei HaZohar, that this verse refers to the Sefirah
of Kingship-Malchut, which is called “Field-Sadeh-n7w,” and
is also called “land-Eretz-y2R.” The difference is that the term
“land-Eretz-yaR” includes of all parts of the earth, including
several categories, such as seas, wilderness, and settled land.
Even within the settled land, there are various parts, one of
which is the “field-Sadeh-772,” this being the choicest part of
the land (Eretz-y R), in that it is fit for planting. That is, the

366 Zohar I 122a (Chayei Sarah)

367 Ecclesiastes 5:8 — "7ay1 77w% 791 X7 922 vIR 1101”

368 See the discourse entitled “Patach Rabbi Yossi v’Amar” in Biurei HaZohar
of the Mittler Rebbe (Hosafot) 129¢c and on; Also see Likkutei Levi Yitzchak to
Zohar there (p.78-79).
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other parts of earth (Eretz-y7X) do not require being worked. In
contrast, a field (Sadeh-n7w) must undergo the toil of plowing
and sowing it.

The same is spiritually so, that the spiritual field (Sadeh-
77w) requires the toil of plowing and sowing in serving
HaShem-nm, blessed is He, as stated,’® “[HaShem God-
HaShem Elohi”’m-0"n%R 7”37 took the man] and placed him in
the Garden of Eden, to work it and to guard it.” The word “To
work it-Le ’avdah-n72v%” refers to doing the 248-n"n1 positive
mitzvot,>’" which is the matter of sowing the mitzvot.

Now, just as after plowing and sowing there must also
be the toil of weeding and hoeing, the matter of which is to
remove undesirable foliage and anything else that prevents
[growth] etc., this likewise is spiritually so in regard to the
positive and negative mitzvot.

That is, in addition to the fact that first of all, a person
must guard himself against transgressing any of the negative
mitzvot, which then must be followed by toiling in serving
HaShem-1mi7, blessed is He, by fulfilling His positive mitzvot,
nonetheless, even after sowing the positive mitzvot, one must
still toil in “turning from evil,”>’! only that the form of serving
HaShem-1", blessed is He, by “turning from evil” that
follows sowing the positive mitzvot is much loftier.

That is, there first is the toil of removing coarse
obstacles (through plowing), followed by “turning from evil,”

369 Genesis 2:15

570 See Zohar I 27a; Tikkunei Zohar, Tikkun 21 (62a), Tikkun 55 (85b) and
elsewhere; Also see Targum Yonatan ben Uziel to Genesis 2:15; Yalkut Re’uveini,
Bereishit.

371 Psalms 34:15
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which is to even remove more refined obstructions [to growth]
(through weeding and hoeing). All the above brings about the
matter of growth, which is the ultimate purpose of the field
(Sadeh-nw).

This then, is the meaning of the words, “The king is
dependent on the worked field-Melech L’Sadeh Ne’evad- 771
72v1 77w5.” That is, through working (Avodah-1112v) the field
(Sadeh-n7w), the King becomes bound to the field (Sadeh-n7w).
That is, the “field-Sadeh-n7w” refers to the Sefirah of Kingship-
Malchut, and the King-Melech-77n refers to the Holy One,
blessed is He, which is the aspect of Zeir Anpin.

For, as known, the Sefirah of Kingship-Malchut is the
root and source of novel created beings, and Zeir Anpin is the
aspect of the Holy One, blessed is He-Kudsha Breech Hoo-
X7 72 XwTp, of the root “Holy-Kadosh-w11p,” meaning
transcendent and removed, in that Zeir Anpin transcends the
worlds. This is especially so considering the explanation
elsewhere, that Zeir Anpin is the end of the worlds of the
Unlimited One, HaShem-n"7, blessed is He.>’> However, toil
(Avodah-nm2y) brings about a bond and union between Zeir
Anpin and Kingship-Malchut.

Now, all the above is specifically about the “field”
(Sadeh-n7w) in which there must be toil (4vodah-772¥) in
service of HaShem-n", blessed is He. In contrast, this is not
so of the “land” (Eretz-yR), about which it states, “The
advantage of land (Erefz-y7X) is in everything.” In other words,

572 See Torah Ohr, Terumah; Shaar HaYichud of the Mittler Rebbe, translated
as The Gate of Unity, Ch. 33; Sefer HaMitzvot of the Tzemach Tzeddek 4b, and
elsewhere.
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even without any toil (4vodah-nmay) it has an advantage.
Nevertheless, this advantage is only in the external bond and
union (Yichud Chitzoni), which is always present in [the land],
in order to sustain the worlds.>”® In contrast, the words “The
king is dependent on the worked field-Melech L’Sadeh
Ne’evad-12v1 n7w% 79n,” refer to the inner union (Yichud Pnimi)
specifically brought about through toil (4vodah) in serving
HaShem-a", blessed is He.>’*

Below this, the “field” (Sadeh-n7w) also refers to the
aspect of Kingship-Malchut as it already has become the root
for novel created existence. In this case, the essence of the
aspect of Kingship-Malchut, as it is in the world of Emanation
(Atzilut), is called the “King-Melech-79%" and “The Holy One,
blessed is He-Kudsha Breech Hoo-X)1 702 Xwnp.”  Then,
through toil (4vodah) in serving HaShem-1"17, blessed is He, a
union (Yichud) of the aspect of the King-Melech-7n with the
aspect of the field-Sadeh-n7w comes about.

Now, to explain this in greater detail,’’> [we will begin
by explaining] the verse,>’® “For man is the tree of the field (Eitz
HaSadah-77wn vv).” About this Zohar states®”” that the “field”

573 See Likkutei Torah, Emor 33c and elsewhere.

574 See Likkutei Torah Emor ibid.

575 See the discourses entitled “Vayita Eishel” 5678 (Sefer HaMaamarim 5678
p. 60 and on) and 5699 (Sefer HaMaamarim 5699 p. 89 and on); Also see the
discourse enitled “Vayar v’Hinei Ayil” 5635 (Sefer HaMaamarim 5635 p. 319 and
on).

376 Deuteronomy 20:19; See Talmud Bavli, Taanit 7a; Likkutei Sichot, Vol. 24
p. 115.

577 Zohar 11T 202b
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(Sadeh-n7w) is the aspect of Kingship-Malchut, as it states,””8
“[The fragrance of my son is like the fragrance of] the field
(HaSadeh-nwn) that HaShem-n"i1 has blessed.” The “tree”
(Eitz-vY) is the aspect of Zeir Anpin, which is the Tree of Life.
Man’s toil in service of HaShem-1"17°, blessed is He, is to draw
down the aspect of the “tree” (Eitz-yV) into the “field” (Sadeh-
77v), meaning, to draw down the aspect of Zeir Anpin (the
“tree-Eitz-yy”) into the aspect of Kingship-Malchut (the “field-
Sadeh-77v).

Now, just as in a tree there is the trunk of the tree and
the root of the tree, so it is Above in the Supernal tree, which is
the aspect of Zeir Anpin.>" That is, it too has all these
particulars, only that Above in HaShem’s-1"1 Godliness, it is
different than how it is below. For, as it states in Pardes
Rimonim - Shaar Erchei HaKinuyim, section on the word
“Foundation-Yesod-110>" - that as it is below, the foundation
and root is under the building and the building is built upon it,
however, as it is above in HaShem’s-1"11> Godliness, the
foundation and root is above and the building and construct are
below.>80

The same is so of the Supernal tree, which has the three
matters of root, trunk, and branches. That is, the general matter
of the “tree” is the aspect of Zeir Anpin. The trunk of the “tree”

578 Genesis 27:27

579 See the introduction to Shaarei Orah of Rabbi Yosef Gikatilla, translated as
Gates of Light.

380 Also see at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as
HaShem Is One, Vol. 4 (The Vowels of Creation), The Gate of The Foundation
(Shaar HaYesod) and The Gate of Construct (Shaar HaBinyan); Also see Vol. 2 (The
Letters of Creation, Part 1), Section entitled “The three letters w"»& correspond to He
is King-Melech-12n, He was King-Malach-17», He will be King-Yimloch-1o1°,” and
elsewhere therein.
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is the aspect of Splendor-Tiferet, the branches of the tree are the
aspects of Kindness-Chessed and Might-Gevurah,’®! and the
lower branches are the aspects of Victory-Netzach and Majesty-
Hod.>%* The root of the “tree” is the matter of the emotional
qualities (Midof) as they are in their root, meaning, in the aspect
of the Understanding-Binah, which is “the mother of the
children (Eim HaBanim-0°1271 0X),”%3 in which the emotional
qualities (Midot) are in a much loftier level and state.

This may be better understood by the matter of the
emotions (Midot) as they are in man below. That is, as the
emotions (Midot) are felt in one’s heart, they are in a state of
felt existence and are the matter of sense of self. In contrast, as
the emotions (Midot) are in the intellect, their state is not a felt
existence, nor are they the sense of self. For example, in serving
HaShem-ami7, blessed is He, with love (4havah) of Him, as the
love comes into the heart, it is with [heartfelt] feeling and
arousal of excitement. That is, it is the aspect of sense of self
(Hergesh Atzmee-"nxy wi77), in that he feels that “closeness to
God is good for me.”>3*

In contrast, this is not so as the emotions (Midot) are
included in the contemplation (Hithonenut) of the intellect. For,
as they are in the contemplation (Hithonenut) of the intellect,
because of the abundant of light [of the intellect] there is no

381 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate Five (Tiferet).

382 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate Three & Four (Netzach & Hod)

383 Psalms 113:9; Zohar I 219a; Zohar II 84a, 85b; Pardes Rimonim, Shaar
Erchei HaKinuyim, section on “The mother of the sons-Eim HaBanim-0°1271 oX”;
Likkutei Torah, Shmini Atzeret 88d; Shaar HaYichud of the Mittler Rebbe,
translated as The Gate of Unity, Ch. 2-3, Ch. 6, Ch. 26 and elsewhere.

384 Psalms 73:28
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room for emotional arousal and sense of self. This is why [as
the emotions (Midot) are included in the contemplation
(Hitbonenut) of the intellect], the emotions are without the
arousal of excitement, and all that is sensed is that closeness to
God is good.’®?

Even higher than this is are the emotions (Midot) as they
are included in Wisdom-Chochmah, in which they are in an
even loftier state than how they are in Understanding-Binah.
For, in Understanding-Binah there already is the tangible
existence of emotions (Midot), except that they are not in a state
of excitement and sense of self. Nonetheless, even so, the
emotions (Midot) are felt, which is the matter of the arousal of
the intellect. However, in Wisdom-Chochmah, the emotions
are not felt at all, being that Wisdom-Chochmah is the [seminal ]
point as it is before its expression and spreading down.

However, the true root and source of the emotions
(Midot) is in the aspect of the Crown-Keter, which is the matter
of desire (Ratzon). This is because the essential being and root
of the emotions (Midot) is the matter of desire (Ratzon), only
that they are brought forth through the [medium of the] intellect.
When the emotions (Midot) are in the aspect of the Crown-
Keter, they then have no tangible existence whatsoever.
However, even though in the aspect of the Crown-Keter the
emotions (Midot) have no tangible existence, nevertheless, their
true root is specifically the Crown-Keter.

385 See at length in Kuntres HaHitpa’alut of the Mittler Rebbe, translated as
Divine Inspiration; Also see the lengthy introduction to Ch. 34 of Shaar HaYichud
of the Mittler Rebbe, translated as The Gate of Unity, as well as Ch. 34 and 35 there.
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Now, just as the Supernal tree has both root and branch,
so likewise in man below, about whom our sages, of blessed
memory, said,’%® “The ‘root-Shoresh-w W’ refers to the soul
(Neshamah); the ‘branch-Anaf-n1y’° refers to the body (Guf).”

However, more specifically, even in the soul itself there
is the aspect of a root (Shoresh-vw) and branch (4naf-71). In
other words, the soul as it manifests within the body is the
aspect of the branch (4naf), whereas the essence of the soul is
the aspect of the root (Shoresh).

387 it is not the whole soul that manifests

For, as known,
in the body. Proof of this is from the statement our sages, of
blessed memory, that,’%® “An angel stands in the space of one-
third of the world.” From this it is understood that this certainly
is all the more so in regard to the soul of a Jew, who is higher
than angels,>® that his physical body is incapable of containing
the essence of his soul. Thus, that which manifests in the body
is but a glimmer of the radiance of the soul, whereas the essence
of the soul remains above.

To further explain, our sages, of blessed memory
stated,’”® “The soul is called by five names; Nefesh, Ru’ach,
Neshamah, Chayah, and Yechidah.”>®' Now, the aspects of the

386 Talmud Bavli, Sanhedrin 110b

387 See Likkutei Torah, Bamidbar 16a; Ha’aziu 74d, and elsewhere; Also see
Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity ibid.

388 Midrash Bereishit Rabba 68:12

389 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
2 (The Letters of Creation, Part 1), Section entitled “The twelve letters 177 >0 11171
P"x ¥"0 correspond to the twelve tribes of Israel.”

390 Midrash Bereishit 14:9; Devarim Rabba 2:37. [In some prints and editions
they are mentioned in different order, but this is the order in Etz Chayim, Shaar
Drushei ABY”A, Ch. 1 and elsewhere throughout the inner teachings of the Torah.]

391 See the explanation of all five levels in Kuntres HaHitpaalut of the Mittler
Rebbe, translated as Divine Inspiration.
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Nefesh, Ru’ach, and Neshamah indeed manifest in the body.
However, the Chayah and Yechidah remain above. These then,
are the aspects of “root” (Shoresh-vw) and “branch” (4naf-
n1v) as they are in the soul. That is, the “branch” (4naf-n1) is
the aspects of the Nefesh, Ru’ach, and Neshamah of the soul,
whereas the “root” (Shoresh-w W) is the aspects of the Chayah
and Yechidah of the soul.

As this relates to our service of HaShem-n"7, blessed
is He, is that those forms of serving Him that accord to reason
and intellect, stem from the Nefesh, Ru’ach, and Neshamah
levels of the soul, which are aspects of the “branch” (4naf-n1v).
In contrast, serving HaShem-1"7, blessed is He, with the desire
of the heart (Re’uta d’Leeba), which transcends reason and
intellect, stems from the Chayah and Yechidah of the soul,
which are the aspect of the “root” (Shoresh-wvw).

Now, to affect a drawing down from the root and
primary aspect of the “tree,” this is brought about through
fulfilling the mitzvot, as our sages, of blessed memory, said,*?
“One whose deeds exceed his wisdom, to what may he be
compared? To a tree whose branches are few but whose roots
are many, so that even if all the winds in the world come and
blow upon it, they cannot dislodge it from its place, as it
states,> ‘He will be like a tree planted near water, which

392 Mishnah Avot 3:17; Also see Likkutei Sichot Vol. 4, p. 1210 and on, which
is based upon this discourse.
393 Jeremiah 17:8

195



spreads out roots along the brook and does not see when heat
comes, whose foliage is ever fresh; it will not worry in a year
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of drought and will not stop producing fruit.”” In contrast,
about one whose wisdom exceeds his deeds, it states the
opposite.

We thus find that deed (Ma aseh-nwyn) is the aspect of
the “root” (Shoresh-ww), whereas wisdom-Chochmah is the
aspect of the “branch” (4naf-n1v). In other words, we reach the
aspect of the “root” (Shoresh-w W) through deed (Ma aseh).

However, this must be better understood, because
wisdom-Chochmah is the aspect of revelation (Giluy), whereas
deed (Ma’aseh), is just the action, in which there is no
revelation (Giluy). This being so, how is it possible for the
drawing down of the “root” (Shoresh-w W) to specifically be
through deed (Ma 'aseh-nwyn)? That is, specifically when one’s
deeds exceed his wisdom, he thereby draws down the aspect of
the “root” (Shoresh-w ), thus also strengthening the body of
the tree, to the point that even its trunk and branches become
immovable [and cannot be dislodged] from their place because
of the strength caused in them by the root.

This may be understood with a preface explaining the

394 whether mitzvot require devotional intent (Kavanah)

dispute
or not. In general, the matter of the devotional intentions

(Kavanot) of the mitzvot, is that each mitzvah in particular has

394 Talmud Bavli, Brachot 13a; Pesachim 114b
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its unique devotional intent (Kavanah) connected to the light of
HaShem-ami, blessed is He, drawn down through that mitzvah.

An example of this can be seen in the mitzvah of Tefillin,
the matter of which is that through it there should be a drawing
down of the four aspects of the brain and mind (Mochin). This
is why there are four Torah portions in the Tefillin,
corresponding to the four aspects of the brain and mind
(Mochin). Likewise, through the thirty-two strings of the
mitzvah of Tzitzit, we bring about a drawing down of the thirty-
two pathways of Wisdom-Chochmah. Through the Schach-
covering of the Sukkah, we draw down the aspect of the Crown-
Keter.

Now, all these drawings down come about through the
devotional intentions (Kavanot) in fulfilling the mitzvot. In
other words, through the intention (Kavanah) that a Jew has
when he fulfills the mitzvah, he becomes a receptacle for the
light of HaShem-n"i, blessed is He [that relates to that
mitzvah], and he thereby adheres to Him.

In other words, when donning Tefillin, he has the
intention (Kavanah) that the four Torah portions in the Tefillin
correspond to the four aspects of the mind and brain (Mochin),
which are Wisdom-Chochmah, Understanding-Binah, and
Knowledge-Da’at which divides into Kindness-Chessed and
Might-Gevurah,>®> and he thereby becomes a receptacle for the
drawing down of the four aspects of the brain and mind
(Mochin). Similarly, when he has intention (Kavanah) that the
thirty-two strings of the 7zitzit correspond to the thirty-two

395 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 32 and the notes there.
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pathways of Wisdom-Chochmah,”® he thereby becomes a
receptacle for that drawing down. The same is true of the
Sukkah, as well as all other mitzvot.

However, there is another way to serve HaShem-n",
blessed is He, which is serving Him by accepting His yoke, like
a servant who serves his Master without any calculations or
investigations into the reasons behind the commands of his
master. Rather, he serves his Master with complete self-
investment and without any calculations whatsoever.

The same is so in serving HaShem-1"17, blessed is He.
One must do everything in a way of accepting the yoke of
HaShem’s-1" Kingship,  without any  calculations
whatsoever, like the well-known saying [of the Alter Rebbe],>’
“Even if we were commanded to chop wood, we would do so
with the same stormy vitality as we do when fulfilling mitzvot
whose reasons we know.”

Now, these two matters are on two different levels. That
is, the general difference between them is the difference
between desire (Ratzon) and pleasure (7aanug). That is, in
desire (Ratzon) there is no division into particulars, in that
relative to the desire all the particulars are equal. That is, even
if a single particular is not actualized according to the desire
(Ratzon), it is not according to the desire (Ratzon). In other
words, in relation to the desire (Ratzon) there is no division
whatsoever.

3% See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 32 ibid.
597 See Likkutei Torah, Shlach 40a and elsewhere.

198



In contrast, this is not so of pleasure (7aanug). That is,
from the perspective of pleasure (7Taanug), there is a particular
pleasure (Taanug) in each particular mitzvah. About this our
sages, of blessed memory, said,’*® “There are mitzvot that are
the lightest of the light, and there are mitzvot that are the most
severe of the severe etc.” This is because, when it comes to the
pleasure (Taanug), there indeed is division into particulars.

This then, is why there are two views as to whether the
mitzvot require devotional intention (Kavanah) or not. The
view that the mitzvot indeed require devotional intent
(Kavanah), is that since there must be a drawing down of the
revelation of HaShem’s-n™i1 light through each particular
mitzvah, it therefore is necessary to have devotional intent
(Kavanah) in fulfilling the mitzvah. For, it is through the
devotional intent (Kavanah) that he becomes a receptacle for
the drawing down of HaShem’s-n"i7 light, blessed is He. In
contrast, the view that the mitzvot do not require devotional
intent (Kavanah), is that service of HaShem-i"17, blessed is He,
must be done in a way of accepting His yoke, which transcends
reasoning.

However, we still must better understand the logic of
these two views. For, according to the view that mitzvot do not
require devotional intent (Kavanah), it still is not understood.
That is, since it was revealed to us that through each particular
mitzvah there is a drawing down of a unique light and
illumination, this being so, one must have devotional intent

398 See Midrash Tanchuma, Eikev; Yalkut Shimoni, Yitro, Remez 298;
Mishlei, Remez 937, and elsewhere; Also see Likkutei Sichot, Vol. 4, p. 1191 and
on; Kuntres Sichot Shabbat Parshat Matot-Masei 5747.
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(Kavanah) in fulfilling the mitzvah, to affect the drawing down
of that particular light and illumination, through that particular
mitzvah.

Likewise, according to the view that the mitzvot require
devotional intent (Kavanah), it also is not understood, being
that the reasons of the Torah are not currently revealed and will
only be revealed in the coming future. This being so, how is it
possible to have devotional intent (Kavanah) of the intentions
and reasons for the mitzvot, if they have yet to be revealed?

However, the explanation is that there are two aspects
to the reasons (Ta ‘amim) of the mitzvot,>* one as they are in the
Crown-Keter, and one as they are in Wisdom-Chochmah. The
reasonings (7a’amim) of Torah that are currently not revealed
are the reasons (7a ‘amim) as they are in the Crown-Keter. That
is, those reasons (7a ‘amim) will specifically be revealed in the
coming future. However, as the reasons (7a’amim) are in
Wisdom-Chochmah they indeed are revealed even now. Thus,
one opinion holds that the mitzvot do require devotional intent
(Kavanah), since there indeed are reasons (7a’amim) as they
were revealed in Wisdom-Chochmah.

However, even in pleasure (7Taanug) itself, there are two
levels. That is, there is simple pleasure (7aanug Pashut) and
there is composite pleasure (7Taanug Murkav). The pleasure of
Wisdom-Chochmah is not simple pleasure (Taanug Pashut),
being that Wisdom-Chochmah already has some tangible
existence. This being so, the pleasure in Wisdom-Chochmah is
pleasure that already is a composite with something else. In

399 See Ohr HaTorah, Va’era (Vol. 7) p. 2,575.
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contrast, simple pleasure (Taanug Pashut) is the essential
pleasure that transcends Wisdom-Chochmah.

This is why the other opinion holds that mitzvot do not
require devotional intent (Kavanah). For, the matter of
devotional intent (Kavanah) in the mitzvot, is because in each
mitzvah there is a particular and unique pleasure (7aanug),
which is pleasure composed with Wisdom-Chochmah. These
reasons (7a ’‘amim) were revealed, and it therefore is applicable
for there to be devotional intent (Kavanah) in them.

However, from the perspective of simple pleasure
(Taanug Pashut), no division is applicable whatsoever. Thus,
to draw down the simple pleasure (Taanug Pashut), (does not
come through devotional intent-Kavanah, but) through serving
HaShem-1mi, blessed is He, by accepting His yoke. This is
why this opinion takes the position that mitzvot do not require
devotional intent (Kavanah), since the reason and intent can
diminish the acceptance of His yoke (Kabalat Ol), whereas the
drawing down of simple pleasure (7Taanug Pashut) is
specifically through serving HaShem-i"i, blessed is He, by
accepting His yoke (Kabalat Ol).

Now, just as there is this difference between the actual
fulfillment of the mitzvot in deed and the devotional intentions
(Kavanot) of the mitzvot, there likewise is a difference between
the matter of mitzvot and Torah in general. Torah has divisions,
in that Torah, as it is below, cannot compare to Torah as it is
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above. This is like the teaching,®*° “The word,**! ‘ And for Your
Torah,’ refers to the Torah of the world of Emanation (A#zilut),
and the next word, ‘that You taught us,’ refers to the [Torah of
the] worlds of Creation, Formation, and Action (Briyah,
Yetzirah, Asiyah).”

Even as Torah is below, it is not equal in each and every
person. This applies both to the divisions in the grasp and
comprehension of Torah, in that each person grasps in a
different way, as well as the divisions in the revelation of the
light of Torah. An example is Rabbi Shimon bar Yochai. When
he studied Torah, there was a revelation of the light (Ohr) of
Torah, and this is why he revealed the inner teachings of Torah
(Pnimiyut HaTorah). This is because, for him, in the revealed,
there was a revelation of the concealed aspect of Torah,®
which was not so of other Tana’im. Likewise, even on lower
levels there are many different ways in the division of the light
(Ohr) of Torah.

In contrast, this is not so of the mitzvot, in which there
are no divisions whatsoever, and all Jews are equal in them.
From this it is understood that the root of the mitzvot is higher
than the root of the Torah, in that the root of the mitzvot is in
the aspect of simple pleasure (7aanug Pashut), which is why
there is no division in them. This is also why Torah is spiritual,
whereas the mitzvot specifically manifest in physical things.

600 See Likkutei Torah, Eikev 17b; Sefer HaMitzvot 5696 p. 10

601 See the second blessing of the grace after meals (Birkhat HaMazon)

602 See Hemshech “Chayav Adam Levarech” 5638 Ch. 23, Ch. 25 (Sefer
HaMaamarim 5638 p. 148, p. 151 and on); See the discourse entitled “Lehavin Inyan
Rashbi” 5745 Ch. 2 and on (Torat Menachem, Sefer HaMaamarim Iyaar p. 277 and
on).
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By way of analogy, this is like the difference between
the bestowal of intellect and the bestowal of the seminal drop.®%
That is, the bestowal of intellect (Sechel) is a spiritual bestowal,
and is only the bestowal of a glimmer of radiance. This is why
specifically if the student has intellect himself, he will
understand the intellect being bestowed, whereas if he has no
intellect, it is like common saying,®** “A head you cannot give
someone.” This is because this only is the bestowal of a
radiance of light.

In contrast, in the bestowal of the seminal drop there is
a drawing down of the essence, which is why it causes new
birth, so much so, that it even is possible for “the power of the
son to be greater than the power of the father.”®®> This is
because in the bestowal of the seminal drop, there is a drawing
down of the essence of the father, which transcends the revealed
powers of his soul, as known.®®® This is also why the bestowal
of the seminal drop is specifically physical, since the essence is
specifically drawn down into the physical.

The same is understood about the difference between
Torah and mitzvot, that the Torah is spiritual and does not have
the essence in it. In contrast, the mitzvot are physical deeds, and
have the essence in them. This is especially so according to
what is known about the word deed-Ma ‘aseh-nwyn, which also

603 See Likkutei Torah, Shir HaShirim 39d; Sefer HaMitzvot of the Tzemach
Tzedek 3a and on, and elsewhere.

604 Sefer HaMitzvot of the Tzemach Tzeddek 3a; Sefer HaMaamarim 5659 p.
3, and elsewhere.

605 Talmud Bavli, Shevuot 48a

606 Also see the discourse entitled “B’Sha’ah SheHeekdeemoo” 5714,
translated in The Teachings of The Rebbe, 5714, Discourse 17, Ch. 3.
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means “by force” as in the teaching,’°” “Charity may be
extracted by force-Ma 'asin-pwyn.” In other words, the mitzvot
must specifically be done by force.

This is as explained before in the discourse of Sukkot,8
that the matter of forcing oneself and accepting the yoke
(Kabbalat Ol) does not only apply to keeping the negative
mitzvot, but even fulfilling the positive mitzvot must specifically
be by force. That is, they must transcend reason and intellect,
and surpass what one is accustomed to. For example, a person
must review his studies one-hundred and one times, meaning,
beyond what he is accustomed to.5” Likewise, fulfilling Torah
and mitzvot must be in a manner of, “I issued a decree and
commanded an edict.”®!? Tt is specifically through force and
acceptance of the yoke (Kabalat Ol) that a person reaches the
aspect of the essential pleasure (Taanug Pashut).

There is yet another element of superiority in fulfilling
the mitzvot over and above Torah. That is, Torah is the aspect
of light (Ohr), whereas the mitzvot are the aspect of vessels
(Keilim). Now, as known about the matter of vessels (Keilim),
not only do they receive the light (Ohr) within them, but the
vessels (Keilim) also draw the light (Ohr) down. This is
because the root of the vessels (Keilim) transcends the lights
(Orot), which is why they draw down the light (Ohr).

In the same way, even in Torah itself there are these two
aspects.  This is the difference between the grasp and

607 Beit Yosef to Tur, Yoreh De’ah 248

08 In the preceding discourse of this year entitled “Chassidim v 'Anshei
Ma’aseh,” Discourse 4, Ch. 4.

09 See Talmud Bavli, Chagigah 9b; Tanya, Likkutei Amarim, Ch. 15

610 Midrash Bamidbar Rabba, Chukat; Tanchuma there 3:8, and elsewhere.
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comprehension of Torah, and the letters (Otiyot) of Torah. That
is, in grasping and comprehending Torah, there are the above-
mentioned divisions. However, this is not so in reading the
letters (Otiyot) of Torah, for this even applies to a simple person
and is thus equal to everyone. The matter of the letters (Otiyof)
is one and the same as the matter of the vessels (Keilim), similar
to the mitzvot, which also are vessels (Keilim), as discussed
above. Thus, this is the difference as it is in Torah itself.
However, the general explanation is that it is the difference
between Torah and mitzvot, as discussed above.

Based on the above, we can understand the teaching of
our sages, of blessed memory,*!! “One whose deeds exceed his
wisdom, to what may he be compared? To a tree whose
branches are few but its roots are many, so that even if all the
winds in the world come and blow upon it, they cannot dislodge
it from its place.” This is because through fulfilling the mitzvot
in a way of accepting the yoke (Kabbalat Ol) upon oneself, he
thereby reaches the aspect of the root of the tree, which is the
aspect of the Crown-Kefer and the aspect of the simple pleasure
(Taanug Pashut).

In man’s service of HaShem-n"7, blessed is He, this
refers to the desire of the heart (Re’uta d’Leeba) which
transcends reason and intellect, and stems from the revelation
of the Chayah and Yechidah levels of the soul. This is why all

611 Mishnah Avot 3:17; Also see Likkutei Sichot Vol. 4, p. 1210 and on, which
is based upon this discourse.
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the winds in the world cannot dislodge him from his place,
because the revelation of the Chayah and Yechidah aspects of
his soul also come into the aspects of the Nefesh, Ru’ach and
Neshamah levels of his soul, and through this, they also
strengthen the trunk and branches of the tree, so that it is
impossible to dislodge them. In other words, fulfilling the
mitzvot also strengthens the Torah.

This is also the meaning of the verse,®'? “He will be like
a tree planted near water, which spreads its roots along the
brook-Yuval-22v.” The word “brook-Yuval-22v” is of the root,
“to carry-Hovalah-n5217”  indicating a drawing down
(Hamshachah). That is, the aspect of the root (Shoresh-w W) is
also drawn into the trunk and branches of the tree.

This is also the meaning of the verse about Avraham,®!?
“He planted an Eshel in Be’er Shava and called there in the
name HaShem-n"i7, the eternal God world.” To preface,
Avraham lived at the beginning of the two-thousand years of
Torah,%'* during which time the matter of giving the Torah
began.®!> In other words, even though, generally, “the deeds of
our forefathers were only like scents in comparison to doing

7616 in that they only

[physical] mitzvot once the Torah is given,
reached the root and source of created beings,®!” whereas to

reach higher than this, the Torah had to be given, still and all,

612 Jeremiah 17:8

613 Genesis 21:33

614 Talmud Bavli, Avodah Zarah 9a

615 See at length in Sefer HaArachim, Chabad, section on “Avraham,” Ch. 4.

616 Midrash Shir HaShirim Rabba 1:3

617 See the discourse entitled “v’Khol HaAm” 5678 (Sefer HaMaamarim 5678
p- 164 and on); Also see the discourse entitled “Kodesh Yisroel LaHaShem” 5718,
translated in The Teachings of The Rebbe, 5718 Vol. 2, Discourse 28, Ch. 7 (Sefer
HaMaamarim 5718 p. 287); Likkutei Sichot, Vol. 15, p. 75 and on.

206



Avraham was indeed given the mitzvah of circumcision, and
this mitzvah was [physical], thus bearing similarity to Torah
once it is given.5!8

Now, about Avraham it states,®'® “He planted an Eshel
(tree) in Be’er Shava.” The name “The wellspring of seven-
Be’er Shava-yaw 7X2” refers to the root and source of the seven
emotional qualities (Midot), this being the aspect of
Understanding-Binah. It also refers to the aspect of Kingship-
Malchut, which also is called “The wellspring of seven-Be 'er
Sheva-yaw 2X3,” in that Kingship-Malchut receives from the
seven emotional qualities (Midot) above it.6*° The “Eshel-7wx”
refers to the Supernal tree, which is the aspect of Zeir Anpin of
the world of Emanation (A¢zilut). That is, Avraham drew the
tree down from its root and source.

In other words, he drew down the aspect of the root and
source of the tree, as indicated by the name “Eshel-5wR,” which
is composed of Aleph-R, Shin-w, Lamed-5.%*! That s, the Aleph-
n79x% is the aspect of the Supernal wondrousness-Pele-R75,
which is the aspect of the Crown-Keter, and is the root of the

618 See Likkutei Sichot Vol. 5 p. 88-89.

619 Genesis 21:33

20 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate One (Malchut), Gate Eight (Binah); Also see Biurei HaZohar of the Mittler
Rebbe, Vayeitzei 16¢ and on, 17d and on; Biurei HaZohar of the Tzemach Tzeddek
Vol 1, p. 97; Also see the first discourse entitled “Padah b’Shalom — He redeemed
my soul in peace” of this year, Discourse 9; Also see at length in the discourse
entitled “Mi Manah Afar Yaakov” of the year 5718 Vol. 2, translated in The
Teachings of The Rebbe, 5718, Discourse 26, Ch. 3 and on.

21 See the discourse entitled “Vayita Eishel” 5678 (Sefer HaMaamarim 5678
p- 66), and the discourse by the same title of the year 5699 (Sefer HaMaamarim 5699
p- 94); See the discourse entitled “Chayav Inish” 5658 (Sefer HaMaamarim 5658 p.
139 and on); Also see the discourse entitled “Chayav Inish — A person is obligated
to become intoxicated on Purim” 5718, translated in The Teachings of The Rebbe,
5718, Vol. 2, Discourse 16, Ch. 8 and on (Sefer HaMaamarim 5718 p. 169 and on).
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tree. This he drew down into the aspect of the Shin-v, referring
to the aspects of Kindness-Chessed, Might-Gevurah, and
Splendor-Tiferet. The Lamed-1"n> refers to the aspects of
Victory-Netzach, Majesty-Hod, and Foundation-Yesod, about
which the verse states,522 “All your children will be students of
HaShem-Leemoodei HaShem-nmm >1m°0.”

In other words, the service of our forefather Avraham,
was to bring about a drawing down from the aspect of the root
of the tree - the aspect of the Crown-Kefer - to the aspects of
Kindness-Chessed, Might-Gevurah, Splendor-Tiferet, Victory-
Netzach, Majesty-Hod, and Foundation-Yesod, until it also is
drawn down into the aspect of Kingship-Malchut, and even
further below, into the creatures.

About this the verse concludes,®?® “And he called there
in the name HaShem-n", Eternal God world.” That is, he
drew down a revelation of “God world-E L Olam-22y 5"x”
even in the creatures. That is, he did not merely bring about the
drawing down of “the God of the world-E "L Olam-ova 9"R,”
which would mean that the world-Olam-0?1y is one thing ...,
only that HaShem’s-n"1 Godliness rules over it. Rather, he
drew down a revelation of “God world-E”’/ Olam-o7y 5"x764

622 Isaiah 54:13

23 Genesis 21:33

624 Likkutei Torah Tavo 42d, 43a; Discourse entitled “Anochi HaShem
Elokecha” 5673, Hemshech 5672 Vol. 1, p. 257 (Ch. 133); Also see the discourse
entitled “Bati LeGani — 1 have come to My garden,” 5711, Discourse 1, Ch. 8:
“Moreover, the verse actually reads, “God world-E "l Olam-07w 9"X” and not “God
of the world-E I HaOlam-owi 9"%.’%%* In other words, one must realize that
Godliness is not one independent thing unto itself and the world is another
independent thing unto itself, only that the Godliness has dominion and rule over the
world. Rather, the world and Godliness are entirely one.”
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in that the world itself is Godliness, being that “there is nothing

besides Him.”0%>

This then, is the meaning of the teaching in Zohar,52
“Rabbi Yossi opened and said: [The verse states],®?” ‘The
advantage of land is in everything; [even] the king is dependent
on the worked field etc.”” For, as explained before, even though
to sustain the existence of the worlds, the external bonding and
union (Yichud Chitzoni) is constant, nevertheless, the inner
union (Yichud Pnimi) - meaning drawing down the root of the
tree from the Crown-Keter and simple pleasure (Taanug
Pashut) - is specifically through the toil of serving HaShem-
7", blessed is He, by force, and by accepting His yoke.

Through doing so, there is a drawing down from the
Crown-Keter to Zeir Anpin and Kingship-Malchut, until it also
is drawn into the creatures. This all comes through the toil of
“plowing” and “sowing,” by way of accepting the yoke of
Heaven upon oneself, by which he thereby brings about a
drawing of the “tree” into the “field” (Sadeh-17w), which is the
aspect of Kingship-Malchut, and even further down, into the
creatures, so that they sense the matter of “God world-£ "/
Olam-09y 9"R” in that “there is nothing but Him alone.”

625 Deuteronomy 4:35; See Sefer HaMaamarim 5661, p. 197 and on; Discourse
entitled “Lehavin HaHefresh Bein Neirot Chanukah [’Neirot Shabbat — To
understand the difference between the lights of Chanukah and the lights of Shabbat”
of this year, 5719, Discourse 11, Ch. 2.

626 Zohar I 122a (Chayei Sarah)

627 Ecclesiastes 5:8 — "7y 77w% 791 X7 922 ¥R 7101”
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Discourse 9

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

Delivered on Shabbat Parshat Vayeitzei,
10" of Kislev, 5719
By the grace of HaShem, blessed is He,

The verse states,%?% “He redeemed my soul in peace
from battles against me, for the many were with me.” The
simple meaning®? is that King David, peace be upon him, said
this on behalf of his own soul and the souls of all Jews. In
addition, our sages, of blessed memory, explained that,®*° “The
Holy One, blessed is He, said: “Whosoever is occupied in the
study of Torah, acts of lovingkindness, and prays with the
congregation (7zibur-12X), 1 ascribe merit to him as if he
redeemed Me and My children from the nations of the world,”
by which it is understood that this verse refers to the coming
redemption (Ge ‘ulah).

This is further demonstrated in the discourse in Iggeret
HaKodesh entitled, “The Jewish people will only be redeemed
through charity.”%3! Tt is explained there that through charity

(Tzeddakah) — called ‘“peace-Shalom-oy2w” — personal

628 Psalms 55:19

629 Also see Ohr HaTorah (Yahal Ohr) Tehillim to Psalms 55:19 (p. 204).
630 Talmud Bavli, Brachot 8a

61 Tanya, Iggeret HaKodesh, Epistle 4
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redemption (Ge ‘ulah) comes about in the soul of every Jew, by
which the general redemption (Ge ulah) then comes about.
Thus, the verse, “He redeemed my soul in peace,” also refers to
the coming redemption (Ge ‘ulah).

Now, this verse elucidates the manner of redemption
(Ge’ulah) and therefore specifies that it was “in peace-
b’Shalom-0v7w3.” In other words, even though there were

2

“battles against me,” nevertheless, [the redemption] was “in
peace-b 'Shalom-012w3a.” This is because “the many (Rabim-
0°27) were with me.”

The word “many-Rabim-0°27” indicates [the
multiplicity and plurality of] the opposite of holiness.%*? For
example, about Esav, whose family consisted of only six souls,
the verse$?? states “souls-Nefashot-mws1” in the plural (Rabim-
o27). That is, through toil in serving HaShem-n"17, blessed is
He, indicated by the words “the many (Rabim-0"27) were with
me,” which even causes the “many-Rabim-0°27" to be with me,
there thereby is caused to be redemption in peace (b’Shalom-
a)lrii7im) B

This is like the teaching of our sages, of blessed
memory,®* on the verse,%?° “Peace, peace (Shalom Shalom-
12w oY9w) for the distant and the close,” that he who is distant
should become close. In other words, through the toil of
influencing the distant to be close, a doubled peace (Shalom-
01°w) comes about. The same is so of this verse, that through

the toil in affecting the “many-Rabim-0°27” (the distant) to be

632 See Ohr HaTorah (Yahal Ohr) Tehillim to Psalms 55:19 ibid.
633 Genesis 35:6

634 Talmud Bavli, Brachot 34b

635 Isaiah 57:19
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“with me” (close), the redemption comes “in peace-b ’Shalom-
o1owa,” specifically “b’Shalom-072wa,” meaning, “Beit-2-2
times Shalom-oow.”%3

This can be aligned to this week’s Torah portion, which
begins with the words,%” “Yaakov departed from Be’er Shava
and went toward Charan,” referring to the descent of the soul to
below.*® (For, as known,%*° the word “Charan-7111” has two
meanings. It either refers to the aspect of Kingship-Malchut [of
the world of Emanation-Azzilut], or on a lower level, it refers to
the worlds of Creation, Formation, and Action (Briyah,
Yetzirah, Asiyah), which is the matter of the descent of the soul
to below.) More specifically, it refers to the time of exile
(Galut).5%°

The Torah portion then continues with Yaakov’s
vow,%! “If God will be with me, and guards me on this way that
I go; giving me bread to eat and clothes to wear; and I return in

636 See the discourse entitled “Padah b’Shalom” in Ohr HaTorah, Na”Ch, Vol.
3 p. 1,308.

937 Genesis 28:10

638 See Ohr HaChayim to Genesis 28:14; Also see the discourse entitled
“Vayeitzei” 5680 & 5687; Also see the discourse entitled “Mi Manah Afar Yaakov —
Who has counted the dust of Yaakov,” of 5718, translated in The Teachings of The
Rebbe, 5718 Vol. 2, Discourse 26, Ch. 2 and on (Sefer HaMaamarim 5718 p. 257
and on; p. 272 and on).

39 See Biurei HaZohar of the Mittler Rebbe, Vayeitzei 16¢ and on, 17d and
on; Biurei HaZohar of the Tzemach Tzeddek, Vol. 1, p. 97; Also see the discourses
in the preceding citation.

640 Midrash Bereishit Rabba 68:13; Ramban to the beginning of the Torah
portion of Vayeitzei, citing Pirke d’Rabbi Eliezer; Also see Likkutei Sichot, Vol. 25
p. 153 and on, and p. 355 and on.

%41 Genesis 28:20-22
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peace to my father’s house, and HaShem-i"> will be a God to
me — then this stone that I have set as a pillar shall become a
house of God, and whatever You give me, I shall surely tithe to
You.” About this Zohar states,®*?> “Because Yaakov perceived
with the Holy Spirit and saw the constraints of the exile in the
end of days... He therefore said, ‘and I return in peace to my
father’s house.”

This also is the meaning of the verse,*** “Return, return,
O’ you perfect one; return, return, that we may gaze upon you;
What will you see in the perfect one as in the encircling of the
camps?” The verse states “return-Shuvee-"2” four times, and
as our sages, of blessed memory, said,%** this refers to the return
from the four exiles (as explained at length in the Drushei
Chatunah pamphlet.)®*> Thus, about this the verse states,
“Return, O’ you perfect one-HaShulameet-nnwn,” indicating
that the return is “in peace-b 'Shalom-01>w3,” as in the verse,
“and I return in peace-v 'Shavtee b’Shalom-017?w3 *nawn [to my
father’s house.”]

More specifically, several levels®*® from below to above
are enumerated in this verse. That is, it first states, “[giving me
bread to eat and clothes to wear.” This refers to the service of
HaShem-1"i of the righteous-7zaddikim in fulfilling Torah
and mitzvot. That is, “bread-Lechem-on?” refers to Torah,
which is the matter of inner sustenance, as in the verse,**’ “Your

642 Zohar 1 23b

43 Song of Songs 7:1

644 Midrash Shir HaShirim Rabba to Song of Songs 7:1

645 See the discourse entitled “v’Khol Banayich” 5689, Ch. 2 (Sefer
HaMaamarim 5689 p. 112 and on).

646 See Torat Chayim, Vayeitzei 166d and on.

647 Psalms 40:9
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Torah is in my innards,” and “clothes to wear” refers to the
mitzvot, which are like garments (Levushim) and surrounding
lights (Makifim).

The verse then states, “and I return in peace to my
father’s house,” referring to the service of HaShem-n"i,
blessed is He, of those who return to HaShem-1"w in
repentance (Ba 'alei Teshuvah), which is loftier than the service
of HaShem-n"y7 of the righteous (7zaddikim), as our sages, of
blessed memory, taught,®*® “In the place where returnees
(Ba’alei Teshuvah) stand, even the perfectly righteous
(Tzaddikim Gemurim) cannot stand.”

Then, after enumerating the order of serving HaShem-
7", blessed is He, the verse specifies the particulars of the
drawings down [of influence] from Above, brought about by
serving HaShem-nmi1, blessed is He. This begins with
Yaakov’s statement, “and HaShem-1"7 will be a God-
Elohi”’m-0"1%x to me,” in that currently, HaShem 's-1"v7 title
“God-Elohi "m-omi9R,” covers over and conceals His Name
HaShem-1"7.%%  For, if the Name HaShem-1"71 would be
openly revealed, all of existence would be nullified. Therefore,
the title “God-Elohi”m-0"n2R” covers over and conceals the
Name HaShem-n"7. However, in the coming future, the Name
HaShem-nmi will be openly revealed.®°

48 Mishneh Torah, Hilchot Teshuvah 7:4

49 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity
and Faith, Ch. 1 and on.

50 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and on; Also
see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate Five
(Tiferet).
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This is what our sages, of blessed memory, meant when
they said,%! “In the coming future, the Holy One, blessed is He,
will remove the sun from its sheath.” That is, “the sun of
HaShem-1,7%% will illuminate as He is, without the
concealment of His title “God-Elohi "m-a"%8.” This is what
Yaakov meant when he said, “and HaShem-n"7> will be a God-
Elohi”’m-0"a%x to me,” that the Name HaShem-1"7 will be
openly revealed.

The verse then continues, “then this stone that I have set
as a pillar shall become a house of God-Beit Elohi”’m- n"a
amoR,” referring to a second drawing down [of influence].
That is, once there already is a drawing down of the
transcendent encompassing light (Makif) (“the sun of HaShem-
7M7) in an inner way (b ’'Pnimiyut), there then will be the
drawing down of the higher transcendent encompassing lights
(Makifim), indicated by the “house of God-Beit Elohi ’m- n"2a
amoR.”  Here the title “Elohi ”m-0™n%R” is higher than the
[lower] Name HaShem-n"1,%% and is specifically drawn down
through repentance and return (Teshuvah).

651 Talmud Bavli, Nedarim 8b

952 See Psalms 84:12; Tanya, Shaar HaYichud VeHaEmunah, translated as The
Gate of Unity and Faith, Ch. 4 and on.

653 See Zohar I 251a — That is, the name HaShem-n"17 referred to here is the
lower Name HaShem-n"iv, which is the Sefirah of Splendor-Tiferet (and is the
primary aspect of Zeir Anpin) of the world of Emanation (Atzilut), and thus refers to
the initial ascent of Kingship-Malchut of the world of Emanation (A#zilut) to the
aspect of Zeir Anpin of the world of Emanation. On the other hand, “the house of
God-Beit Elohi"m-0"78 n»2” refers to the second ascent of Kingship-Malchut to the
aspect of the Living God-Elohi”m Chayim-o»n o"i7R, which is the aspect of
Understanding-Binah of the world of Emanation (A#zilut), and is also the aspect of
repentance (Teshuvah). Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated
as Gates of Light, Gate Five (Ziferet) and Gate Eight (Binah); Pardes Rimonim, Shaar
23 (Shaar Erchei HaKinuyim) section on the term “repentance-Teshuvah-nawn.”
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However, we must better understand this matter of the
“house of God-Beit Elohi "m-0"17& n°2” made from the “stone-
Even-12X,” and what it is. We also must understand why the
verse specifies, “this stone-HaEven HaZot-nXr1 1287.” For, at
first glance, the verse could have simply stated, “The stone that
I have set,” and we would know which stone is being referred
to. Why then does the verse specify, “this stone-HaEven
HaZot-nRr 12877265

Now, Zohar states®>> that the word “this-Zot-n&1” [in the
feminine] refers to the aspect of Kingship-Malchut. About this
the verse states,%¢ “With this-Zot-n&7 shall Aharon come into
the sanctuary,” in that, “This-Zot-nXr is the gate of

ascension.”%’

This is also the meaning of the verse,**® “Thus
said HaShem-n"7: Let not the wise man glorify in his wisdom,
and let not the mighty man glorify in his might, let not the rich
man glorify in his wealth. For only in this-Zoz-nX1 shall one
who glorifies glorify — contemplating and knowing Me.” That

is, when the verse states, “With this-Zoz-nXt shall one who

654 Also see the beginning of the discourse entitled “v’HaEven HaZot” 5634
(Sefer HaMaamarim 5634 p. 66).

655 See introduction to Tikkunei Zohar, 11b, cited in Pardes Rimonim, Shaar
23 (Shaar Erchei HaKinuyim), section on the term “Zoz-n&1”’; Also see Shaarei Orah
of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate One (Malchut), section
on the title “this-Zo#-nxr.”

656 Leviticus 16:3

957 see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate One (Malchut), section on the title “this-Zoz-nX1” ibid.; Also see Likkutei Torah,
Vayikra; Sefer HaMaamarim 5689 p. 170.

658 Jeremiah 9:22-23; See Zohar II 158b
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glorifies glorify,” it refers to the nullification (Bitful) of the
aspect of Kingship-Malchut to HaShem-1"7, blessed is He.

To further explain,®®

at first glance, the beginning of
this verse seems to contradict the end of the verse. For, the
verse begins, “Let not the wise man (Chacham-o0on) glorify in
his wisdom (Chochmato-1nnon).” This also applies to the
wisdom (Chochmah-nnon) of Torah, which is true wisdom. As
Zohar states [on this verse],**" “The prophet [Yirmiyahu, who
knew the quality called “This-Zo#-nX1,”] cried out to the masters
of Torah — these being Torah sages who have wealth in Torah
knowledge and rejoice in their lot — and said to them, ‘Thus said
HaShem-1"i: Let not the wise man glorify in his wisdom

299

etc.”” This is because knowledge of Torah is not enough,
including the levels of “the masters of the Torah, who are wise
and wealthy in Torah” (which includes the matter of wealth),
similar to David, who would bind the Torah to the Holy One,
blessed is He.5¢!

This being so, what then is the meaning of the end of the
verse, “For only in this-Zoz-nX1 shall one who glorifies glorify
— contemplating and knowing Me,” referring to the matter of
Godly wisdom, about which the verse first stated “Let not the

wise man glorify in his wisdom.”

659 See the discourse entitled “v’HaEven HaZot” 5634 (Sefer HaMaamarim
5634 p. 66) and the citations there.

660 Zohar 1T 158b ibid.

661 Sefer HaBahir, Section 196 (58); Zohar 11 222b (Ra’aya Mehemna); Tola’at
Yaakov (by the author of Avodat HaKodesh, Rabbi Meir Ibn Gabbai), Sod
HaShabbat 28d; Avodat HaKodesh, Chelek HaAvodah, Ch. 24; Likkutei Torah,
Shlach 47¢, 51a; Ohr HaTorah, Na”Ch, Tehillim, Vol. 2, p. 914; See Hemshech 5666
p- 390. Also see Hemshech 5666 p. 390.

218



However, the explanation is that all matters in the
chaining down of the worlds (Hishtalsheluf) are in a way of a
seal that is stamped, in which the stamp is the inverse of the
seal.’®  This is as stated in Talmud,’® that when Rabbi
Yehoshua ben Levi’s son became deathly ill and then returned
to good health, he said to his father, “I saw an inverted world,
those above were below and those below were above.” Rabbi
Yehoshua ben Levi responded, “My son, you have seen a clear
world.”

Now, in discussing the son of Rabbi Yehoshua ben Levi,
it is understood that when he saw that “those above were below
and those below were above,” this refers to the matters of above
and below as they truly are. This is why specifically Rabbi
Yehoshua ben Levi had to explain that, “You have seen a clear
world,” being that from the perspective Above, this indeed is “a
clear world.”

This is because the chaining down of the worlds
(Hishtalshelut) is like the stamp of a seal, in which the stamp is
the inverse of the seal. Therefore, that which is highest Above
is lowest below, and that which lowest Above is highest below.

962 See Likkutei Torah, Eikev 13c¢; Shir HaShirim 4c, 45a and elsewhere. (That
is, when a seal is impressed into wax, the impression in the wax is the exact inverse
of the image on the seal itself. That is, that which protrudes in the seal, becomes
indented in the wax, and that which is indented in the seal becomes protruded in the
wax).

663 Talmud Bavli, Pesachim 50a — “I saw an inverted world, those above [that
is, elevated and important in this world] were below [insignificant], whereas those
below [that is, are considered insignificant in this world] were above.” See Rashi.
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The general explanation is that this is the difference
between the concealed world (Alma d’ltkasiya) and the
revealed world (4/ma d’Itgaliya). That is, that which is higher
in the concealed world (4/ma d’ltkasiya), is lower in the
revealed world (4lma d’Itgaliya).

Now, as known, the concealed world (4lma d’Itkasiya)
and the revealed world (4lma d’ltgaliya) are compared to
thought (Machshavah) and speech (Dibur). That is, thought
(Machshavah) is to oneself and is concealed, whereas speech
(Dibur) is to another and is revealed.

By way of analogy, this is like the bestowal of intellect
from a teacher to his student through speech (Dibur). That is,
the intellect of the teacher is far superior to the intellect of the
student. Therefore, within himself, the teacher must find the
matter as it relates to the student. However, even after he limits
himself to find the matter in himself as it relates to the student,
nevertheless, this all is still within himself, and cannot yet be
transmitted to the student. Rather, in order to transmit it to the
student, he first must give over various prefaces and
introductory statements and present the student with various
suggestions and ideas. Only then can he give the matter [that
he wants to bestow to his student].

From this it is understood that as it is in the teacher, he
first has the concept, and then brings out the prefaces and
introductory explanations, whereas as it is in the student, he first
receives the prefaces and introductory explanations, and then
receives the concept itself. (Moreover, it is only once “the
student comes to grasp the original intent of his teacher after
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forty years,”%®* that for him too, the prefaces and introductory
explanations become secondary and the concept becomes
primary.)

The same is so of every cause and effect, that whatever
is first in the cause, comes out last in the effect, in that “the end
action arose first in thought.”®%> That is, whatever is first and
higher in HaShem’s-n"v1> Supernal thought (Machshavah),
comes out as the end action in creation.

With the above in mind, we can understand the two
views,%® on whether the heavens came first or the earth came
first, and that both are true. That is, in the revealed world (4/ma
d’Itgaliya) the heavens came first, and in the concealed world
(Alma d’ltkasiya) the earth came first. As explained in
Tanya,’®” HaShem’s-1" ultimate Supernal intent in the
chaining down of all worlds, is specifically for this lowest
world. For, even though as it is revealed it is lowest,
nevertheless, as it is concealed it is first.

Now, in this world itself, HaShem’s-7"¥7 primary
Supernal intent is for man, as the verse states,**® “I (4nochi-
"D1X) made the earth and I created (Barati-"n&712) man upon it.”
That is, the reason that “I-4Anochi-"21R” — referring to the “I-
Anochi-"21R” [who gave us His Torah with the word “I-4Anochi-
"IR,”1%%° “made the earth” is to create man, so that he will fulfill

664 See Talmud Bavli, Avodah Zarah 5b

665 See the liturgy of the “Lecha Dodi” in the Kabbalat Shabbat prayers.

666 Talmud Bavli, Chagigah 12a

%67 Tanya, Likkutei Amarim, Ch. 36

668 Isaiah 45:12

69 Exodus 20:2; Also see the discourse entitled “Lehavin Inyan Matan Torah
— To understand the matter of the giving of the Torah,” 5715, translated in The
Teachings of The Rebbe, 5715, Discourse 15, Ch. 1.
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the 613-3"7n mitzvot. This is the meaning of the word “I
created-Barati->"nX¥12-613,” which has the same numerical
value as the 613-31n.670

Nonetheless, in the actualization of creation, man was
created last, as the verse states,%”! “Last (Achor-mnR) and first
(Kedem-07?) You formed me.” That is, though in the act of
creation man was created last (4Achor-11nR), this is only in the
revealed world (4lma d’ltgaliya). However, in the concealed
world (4lma d’Itkasiya), man is first (Kedem-n01p) in the act of
creation, being that he is HaShem’s-n1"7 primary Supernal
intent.

Though it states that [the reason man was created last is
because],*’? “Even a mosquito preceded you,” this only is so if
a person sins, at which time he does not accord to HaShem ’s-
7" Supernal intent. However, when he does accord to
HaShem’s-1"11° Supernal intent, he is first (Kedem) etc., and is
only last chronologically, in that he was created last.

This is also why man was [first] created as inanimate
matter (Domem), as in the verse,’”® “Your eyes saw my
unshaped clod.” For, as known, man was formed differently
than all other creatures.®’* That is, all other creatures were
created together with their souls, whereas about the creation of
man it states, “Your eyes saw my unshaped clod (Galmi-n%3),”
which is [inanimate and is the] lowest aspect.

670 See Mikdash Melech to Zohar I 205b; Ohr HaTorah, Bereishit Vol. 6, p.
1,044b, and elsewhere.

671 Psalms 139:5

672 Talmud Bavli, Sanhedrin 38a

673 Psalms 139:16

674 See Torah Ohr, Bereishit, discourse entitled “Lehavin... Yetzirat Guf
HaAdam” 3d and on, and elsewhere.
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Nevertheless, the reason for this is because HaShem ’s-
7" ultimate Supernal intent in creating man is to refine the
physical. We thus find that though man was created at the end
of the act of creation, nevertheless, in truth, he precedes it all.
This is like the teaching®’> of our sages, of blessed memory, that
“the Supernal thought of Israel preceded everything, including
the thought of the Torah.”

With the above in mind, we can understand the meaning
of the verse, “Let not the wise man glorify in his wisdom etc.”
Now, “the wise man (Chacham-ndm)” and ‘“his wisdom
(Chochmato-1nnon)” refer to the wisdom-Chochmah-nnon of
the world of Emanation (A#ziluf) and higher, and though this is
very lofty, the verse nevertheless states, “Let not the wise man
glorify in his wisdom,” being that [the world of Emanation-
Atzulut] is not HaShem ’s-n"17 ultimate Supernal intent. That
is, HaShem ’s-n"17 ultimate Supernal intent in the creation and
emanation of wisdom-Chochmah is for HaShem-n" to be
revealed below through knowledge of HaShem-n".

This is like [the teaching],®”® “The Torah came out from
wisdom-Chochmah.” What is meant here is not Torah as it is
in the world of Emanation (4¢ziluf) but,*”” “[the Torah] that You
taught us,” in the worlds of Creation, Formation, and Action

675 Midrash Bereishit Rabba 1:4
676 Zohar II 62a, 85a, and elsewhere.
677 See the second blessing of the grace after meals (Birkhat HaMazon)

223



(Briyah, Yetzirah, Asiyah).®® For, as wisdom-Chochmah is in
the world of Emanation (A#zilut), revelation below is not yet

679 Rather, it only is possible through the aspect of

possible.
Kingship-Malchut. Moreover, in Kingship-Malchut itself, it is
not [possible] as it is in the world of Emanation (A#ziluf), but
specifically as it descends to the worlds of Creation, Formation,
and Action (Briyah, Yetzirah, Asiyah).

This is also the meaning of the verse, % “Wisdoms
(Chochmot-mnon) will sing outside (Bachutz-yin2),” in which
the word “Wisdoms-Chochmot-ndn” is plural, referring to the
upper wisdom (Chochmah Ila’ah) and the lower wisdom
(Chochmah  Tata’ah),’®" meaning, the upper wisdom
(Chochmah Ila’ah) as it illuminates in the lower wisdom
(Chochmah Tata’ah) which is Kingship-Malchut [of the world
of Emanation-A#zilut], and by her hand there thereby is
illumination below to the outside (Bachutz-yna), which is
HaShem’s-1"11 ultimate Supernal intent.

As explained in Tanya,’®? HaShem’s-1"v1> ultimate
Supernal intent is not for the upper worlds, being that for them
it is a descent from the light of HaShem ’s-n"17> countenance,
blessed is He. Rather, HaShem ’s-n" ultimate Supernal intent
is specifically for this world, and to restrain the side opposite
holiness etc.

78 See Likkutei Torah, Eikev 17b; Sefer HaMitzvot 5696 p. 10; Also see the
preceding discourse, “Patach Rabbi Yossi — Rabbi Yossi began and said,” of this
year, 5719, Discourse 8, Ch. 5.

679 As is understood from the prior analogy of the teacher and student.

80 Proverbs 1:20; See Torah Ohr, Yitro 70a; Torat Chayim, Bereishit 1a and
on.

681 See Zohar 1 141b; Also see Shaarei Orah of Rabbi Yosef Gikatilla,
translated as Gates of Light, Gate Nine (Chochmah).

%82 Tanya, Likkutei Amarim, Ch. 36

224



This then, is the meaning of the verse,®®* “Let not the
wise man glorify in his wisdom... for only in this-Zo#-nxr shall
one who glorifies glorify.” That is, the verse seems to indicate
that there indeed must be a matter of glorification (Hilul-217°17)
and that glorification is specifically applicable in “This-Zot-
nX1.” However, at first glance, it could seem that the matter of
glorification (Hilul-:1%°77) is not necessary at all.

However, the explanation is that the word
“glorification-Hilul-112>7” is of the same root as in the verse,’%*
“When His flame shone-b’Heelo-12°n2 above my head,”
referring to revelation (Giluy). Thus, since in wisdom-
Chochmah 1itself, there is no matter of revelation (Giluy) to
below, it therefore is not HaShem’s-1"v1> ultimate Supernal
intent.

This is why the verse states, “For only in this-Zoz-nXt
shall one who glorifies glorify,” in that revelation (Giluy) is
specifically brought about through “This-Zoz-nx1,” about which
it states,® “This is the gate of ascent.” This refers to the aspect
of Kingship-Malchut, which is called a “gate-Shaar-1yv,” in
that the gate is used to go outside, meaning, to bring revelation
(Giluy) to the worlds of Creation, Formation, and Action
(Briyah, Yetzirah, Asiyah).

The verse then continues, “contemplating and knowing
Me.” However, this “contemplation and knowing” is not for

683 Jeremiah 9:22-23; See Zohar II 158b

84 Job 29:3; Talmud Bavli, Niddah 30b; Also see Torah Ohr, Vayeishev 30a,
and elsewhere.

85 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate One (Malchut), section on the title “this-Zoz-nX1” ibid.; Also see Likkutei Torah,
Vayikra; Sefer HaMaamarim 5689 p. 170.
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oneself, but to bring revelation to another (for his fellow to
understand), which is HaShem ’s-n"17 ultimate Supernal intent.
About this the verse states, “(contemplating and knowing) Me-
Otee-"nR,” referring to the Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-3"1
Himself, blessed is He. In other words, it is specifically in this,
that we take hold of the Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-3"1
Himself, who transcends all revelations (Giluyim).

This is also the meaning of the conclusion of the verse,
“For 1 am HaShem-1", who does kindness, justice, and
righteousness in the land.” In other words, HaShem’s-n"
ultimate Supernal intent, blessed is He, is specifically below in
the land.

This also explains the verse,®®® “This stone-HaEven
HaZot-nx11 1287 that [ have set as a pillar shall become a house
of God-Beit Elohi”m-0"i%% n°2.” That is, in order to bring
about the drawing down of the new encompassing aspects
(Makifim) that transcend the [lower] Name HaShem-i"m (as
explained above), there specifically must be the toil of serving
HaShem-1mi, blessed is He, in the aspect of “This-Zo#-nxr.”
About this the verse specifies “This stone-HaEven HaZot- 1287
nxri... shall become a house-Beit-n"2,” meaning, a receptacle
(Kli) for the revelation of “Elohi”m-n"n>R,” meaning, the

686 Genesis 28:22
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aspect of HaShem’s-1"> Godliness that is higher than the
[lower] Name HaShem-1mm.%%7

This comes about after being preceded by the service of
HaShem-nmi, blessed 1s He, enumerated beforehand, as
explained above, that the verse first states, “[and He] will give
me bread to eat and clothes to wear,” referring to the service of
HaShem-ami, blessed is He, of the righteous-7zaddikim [in
fulfilling Torah and mitzvot].

However, this itself is not HaShem ’s-1"17° ultimate
Supernal intent. Rather, HaShem’s-71"7> ultimate Supernal
intent is specifically the toil of repenting and returning
(Teshuvah) to Him, blessed is He. About this it states,%®
“Moshiach will come to bring the righteous (7zaddikim) to
return in repentance (Teshuvah).” The matter of repentance and
return (Teshuvah) is specifically the refinement and
clarification of the lower, to the point of even refining willful
transgressions. %%

This then, is the meaning of the words, “and I return in
peace to my father’s house.” That is, Yaakov’s father was
Yitzchak, who is called Yitzchak-prx> as in the verse,®? “God-
Elohi”’m-01%% has made laughter-Tzchok-piny  for me,”
referring to the matter of the Upper laughter and delight,

87 See Zohar I 251a and the prior note. Also see Shaarei Orah of Rabbi Yosef
Gikatilla, translated as Gates of Light, Gate Five (Tiferef) and Gate Eight (Binah);
Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1 (The
Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and on.

688 T ikkutei Torah, Rosh HaShanah 58d; Ha’azinu 75b; Shmini Atzeret 92b;
Shir HaShirim 45a, 50b; Also see Zohar III 153b.

989 See Talmud Bavli, Yoma 86b; Tanya, Likkutei Amarim, Ch. 7

990 Genesis 21:6
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brought about through refining the concealments of HaShem’s-
7 title “God-Elohi "m-nmioR.” 00!

The verse then concludes, “and HaShem-n" will be a
God-Elohi "m-0"15R to me, then this stone which I have set as
a pillar shall become a house of God-Beit Elohi ”m-0" %% n°2.”
In other words, through serving HaShem-n"17, blessed is He, in
the aspects indicated by the words, “[and He] will give me bread
to eat and clothes to wear,” which is the matter of the righteous-
Tzaddikim serving Him in ascending (Ha 'ala’ah) and drawing
down (Hamshachah), — [which is the meaning of the verse,?
“He took the stone... and set it as a pillar,” this being the matter
of ascent (Ha 'ala’ah), and after this, “he poured oil on its top,”
which is the matter of drawing down (Hamshachah)) — that
there thereby is caused to be the revelation of, “HaShem-n"1
is a God-Elohi”m-0" 17X to me,” which is the matter of the
revelation of the Name HaShem-i", as explained above.

However, it is through the subsequent service of, “and I
return (v’'Shavtee-"n2w") in peace to my father’s house,” which
is the toil of repentance and return (7eshuvah), that “the house
of God-Beit Elohi’m-0" %% n°2” is brought about, which is the
matter of drawing down the new encompassing and
transcendent aspects (Makifim) that even transcend the general
encompassing light (Sovev).

In other words, even though the revelation of the Name
HaShem-1"i transcends the worlds, and is the aspect of the
light of HaShem-n"i, blessed is He, that surrounds all worlds

91 See Torah Ohr, Toldot 17d and on; Also see Ginat Egoz of Rabbi Yosef
Gikatilla, translated as HaShem Is One, Vol. 1 (The Foundations), The Gate of His
Title (Shaar HaKinuy).

992 Genesis 28:18
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(Sovev Kol Almin), it nevertheless has relation to worlds. This
is why it is called of the light of HaShem-1"71 that surrounds
all worlds (Sovev Kol Almin). Moreover, in this there are a
number of levels, from the particular encompassing lights
(Makifim), to the most general and all-encompassing light
(Makif HaKlalli) of HaShem-n"i7, blessed is He. However, all
this already relates to worlds. In contrast, through serving
HaShem-ami, blessed is He, in repentance and return
(Teshuvah) to Him, a drawing down of the Essential Self of the
Singular Preexistent Intrinsic and Unlimited One, HaShem-
11717 Himself, blessed is He, comes about.

This is also the meaning of the verse,’* “He redeemed
my soul in peace from battles against me, because the many
were with me.” That is, through affecting the refinement
(Birur) so that even the “many” (Rabim-0°27) are “with me,”
there thereby is caused to be redemption in peace-b ’'Shalom-
019wa, which transcends the revelation of the Name HaShem-
amm.

For, in the revelations of the coming future there are two
matters. The first is the revelation of the Name HaShem-1"7,
as it states,%* “The glory of HaShem-1"m will be revealed.”
This is as stated before, that,% “In the coming future, the Holy
One, blessed is He, will remove the sun from its sheath.” This

93 Psalms 55:19
094 Tsaiah 40:5
995 Talmud Bavli, Nedarim 8b
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comes about through the toil of the righteous-7zaddikim in
serving HaShem-n"17, blessed is He.

The second is the revelation and drawing down of the
Essential Self of the Singular Preexistent Intrinsic and
Unlimited One, HaShem-1"11> Himself, blessed is He. This is
brought about by serving Him in repenting and returning
(Teshuvah) to Him. That is, through the refinement (Birur) of
the lower (“the many-Rabim-2°17 were with me”), the
fulfillment of HaShem ’s-n"17° ultimate Supernal intent to make
the lower worlds into a dwelling place for the Holy One, blessed
is He, comes to be.®%¢

The meaning of a “dwelling place” is that it is an abode
for the Essential Self and Being of HaShem-n"n> Himself,
blessed is He.®” By way of analogy, this is like the dwelling
place of a human being, in that his essential self and being
dwells there. The same is so of the dwelling place for HaShem-
7" in the lower worlds, meaning that there should be a
drawing down of the Essential Self of the Singular Preexistent
Intrinsic and Unlimited One, HaShem-7"177> Himself, blessed is
He, in the lower worlds, literally!

0% See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba
13:6; Tanya Ch. 36, and elsewhere.

997 See Hemshech 5666 p. 3; Also see the discourses of the year, 5717, entitled
“Na’aseh Adam — Let us make man,” and “Vayavo Moshe — Moshe came into the
cloud,” translated in The Teachings of The Rebbe, 5717, Vol. 1, Discourse 4, Ch. 3
and on, and Discourse 13, Ch. 3 (Sefer HaMaamarim 5717, p. 33 and on; p. 127).
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Discourse 10

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

Delivered on the 19% of Kislev, 5719
By the grace of HaShem, blessed is He,

The verse states,®® “He redeemed my soul in peace.”
The Alter Rebbe, whose joyous occasion we are celebrating,
explained in Iggeret HaKodesh,%”® that this refers to the
teaching, “The Jewish people will only be redeemed through
charity,”’® in that “charity-Tzedakah-np7%” is called “peace-
Shalom-0772w.” This is as stated in Talmud, in Tractate Bava
Batra,’®! “All charity and kindness that the Jewish people do in
this world [make] great peace and great intercessors between
the Jewish people and their Father in Heaven.” It similarly
states in Zohar,’? “This charity (Tzedakah-np73) is peace
(Shalom-o19w).” Thus, it is in this regard that through charity
(Tzedakah-1p7%) that the matter of peace (Shalom-017w) and the
matter of release and redemption comes about.

698 Psalms 55:19

9 Tanya, Iggeret HaKodesh, end of Epistle 4

700 See Mar’eh Mekomot, Hagahot, v’Ha’arot Ketzarot to Iggeret HaKodesh,
Epistle 4 p. 10.

701 Talmud Bavli, Bava Batra 10a

702 Zohar 1 200b
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He starts by explaining that in serving HaShem-1"7,
blessed is He, which generally refers to serving Him in prayer,
about which the verse states,’” “To You HaShem-1" T uplift
my soul,” there are two manners. There is service that stems
from the externality (Chitzoniyut) of the heart, and there is
service that stems from the innerness (Pnimiyut) of the heart.

Now, the ultimate form of serving HaShem-1"17> stems
from the innerness (Pnimiyut) of the heart. This is the meaning
of the verse,’* “Your innerness (Panecha-1"10) HaShem-1"7
do I seek,” for which reason there must be the matter of, “[To
you My heart has said], ‘seek my innerness (Panai-"19).”7%> The
substance of this, as it relates to serving HaShem-i"17" in prayer,
is that it refers to love of HaShem-i"m stemming from the
innerness (Pnimiyut) of the heart, which transcends reason and
intellect and is called the removal of the awareness (Hesei 'ach
HaDa'at), in that it transcends a person’s own awareness in his
contemplation on the greatness of HaShem-1"17, blessed is He,
but is rather a gift granted from HaShem-1"17, blessed is He,
(similar to the verse said to Aharon and his sons,’’ “This
service is a gift that I have given your priesthood”).

However, not every person merits this, (that his service
will stem from the innerness (Prnimiyut) of the heart), because
this aspect is in a state of exile and captivity in him. The cause
of this exile is as our sages, of blessed memory, stated,’®” “They

703 Psalms 25:1

704 Psalms 27:8

705 Psalms 27:8 ibid.

706 Numbers 18:7

707 Talmud Bavli, Megillah 29a
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were exiled to Babylonia (Bavel-222) and the Indwelling
Presence of HaShem-n"1 (the Shechinah) went with them.”

This is because he enclothed the aspect of the inner
point of his heart in the opposite of holiness, meaning, in the
soiled garments of worldly matters and lusts, which are called
“Babylonia-Bavel-722.”7% This is the aspect of the “foreskin-
Orlah-1771y” that covers over the inner point of the heart,’” and
in order to take her out of her imprisonment and nullify the
concealment and hiddenness, the general matter of
circumcision (Milah-77°1) is necessary.

Now, in circumcision (Milah-n9"n) itself, there are two
aspects. This is as stated,’'* “You shall cut away (lit.
“circumcise-Maltem-on7n”) the barrier (lit. “foreskin-Orlat-
n91y”) of your hearts,” meaning that you yourselves must do so.
This refers to removing the coarse outer foreskin,’!! this being
concealment and hiddenness stemming from coarse lusts,
which every individual is capable of doing by his own strength.

Nevertheless, as long as the thin inner foreskin has not
been removed, referring to concealments and hiddenness
brought about through refined lusts, the innerness (Pnimiyut) of
the heart is still covered in a thin garment in the aspect of exile
and imprisonment stemming from the forces of externality
(Chitzoniyim). About this the verse states,”'? “HaShem-1"1

708 See Zohar I 225a and elsewhere.

709 Deuteronomy 10:16; Talmud Bavli, Sukkah 52a; Also see Shaarei Orah of
Rabbi Yosef Gikatilla, translated as Gates of Light, Gate Five (Tiferet).

710 Deuteronomy 10:16 ibid.

711 Regarding the levels of the “foreskin-Orlah-n2v” see see Shaarei Orah of
Rabbi Yosef Gikatilla, translated as Gates of Light, Gate Five (7Tiferet) ibid.

712 Deuteronomy 30:6
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your God, will circumcise your heart.” That is, this matter must
stem from an arousal from Above, with strength from Above.

Now, this latter matter takes place during prayer, when
service of HaShem-n"i, blessed is He, in prayer, stems from
the innerness (Pnimiyut) of the heart. As stated before, this is
called “the removal of the awareness” (Hesei'ach HaDa at),
being that it does not stem from the contemplations of a person
through his own reasoning and intellect. It rather stems from
the spark of HaShem’s-n"1 Godliness in the soul of every Jew.
Through this, even refined lusts are removed, about which the
verse states, “HaShem-n"7 your God will circumcise your
heart.”

Nevertheless, even arousal from Above in a way that
service of HaShem-1m1 is like a gift from Above, must
specifically be preceded by arousal from below. This is why
the person must be involved in actual deed. In other words, this
comes about through giving charity to HaShem-n"1, blessed is
He, from the toil of one’s own hands.

For, it cannot be that a person was not involved in
[earning money] from the inner point and very depths of his
heart, as common in the business dealings and occupations of
the world at large etc. Therefore, when a person scatters the
earnings of the toil of his hands and gives it to HaShem-1"17,
blessed is He, — [which also applies to one who does not delight
in the toil [of earning a livelihood], nevertheless, since he could
have used these funds to purchase his needs and sustain the life
of his own soul, he too gives his vitality and life to HaShem-
7, blessed is He]’!® — and through doing so, he redeems the

713 Tanya, Likkutei Amarim, Ch. 37 (48b)

234



inner point of his heart, which was in a state of exile and
captivity.

This is as stated,”'* “More than everything that you
guard (Mishmar-1wn), guard your heart.” The meaning of the
word “Mishmar-"nwn” is “a prison (Beit HaAsurim- n°2
oox),”"!° and through charity (7zedakah) the heart is
redeemed from the external forces, as in the verse,’'® “He

2"

redeemed my soul in peace.” This is also the meaning of the
verse,’!7 “Righteousness shall walk before him-Tzedek Lefanav
Yehalech-777 v19% 2138, in which the word “before him-
Lefanav-1195” indicates “innerness-Pnimiyut-n°1,” and the
word “walk-Yehalech-777>" indicates “transference-Holachah-
15717,” meaning that he transfers the innerness (Pnimiyut) of his
heart to HaShem-n"7, blessed is He.

The general explanation of the above-mentioned section
of Iggeret HaKodesh, is that for there to be [personal]
redemption (the coming of one’s particular Moshiach), two
matters are necessary. The first is that one’s service of
HaShem-1"i71 in prayer, must be from the innerness (Primiyut)
of his heart. However, for this to be whole and complete, it is
not enough for one’s service of HaShem-1"17 to solely be in a
way of serving Him as a gift from Above, stemming from the
spark of HaShem’s-n"7° Godliness in his soul. There also must
be the second matter, which is to give charity (7zeddakah),
through which the matter of transferring (Holachah-13917) the

714 Proverbs 4:23
715 Rashi to Genesis 42:17
716 Psalms 55:19
717 Psalms 85:14
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innerness (Pnimiyut) of the heart to HaShem-n"7, blessed is
He, comes about.

This is also explained in a later section of Iggeret
HaKodesh,”'® about the statement of our sages, of blessed
memory,’!” “Rabbi Elazar would first give a coin (Perutah) to
a poor person, and [only] then would he pray, as the verse
states,”?* ‘I will behold Your face (Panecha-710) through

b

charity.”” In other words, giving charity (7zeddakah) is an
arousal from below, through which one thereby can come to the
revelation of the light of HaShem-1"1, blessed is He, in a way
of abundance and strength during prayer.

That is, for the matter of “I will behold Your face
(Panecha-719)” to be possible, meaning, to perceive the
innerness (Pnimiyut) of HaShem’s-1"11 Godliness, this is in the
way indicated by the verse,”?! “As water reflects a face back to
a face, so is man’s heart reflected in (the Supernal) Man.” This
is why a revelation of the innerness (Pnimiyut) of one’s own
soul is necessary, as in the verse,’?? “More than everything that
you guard (Mishmar-1nwn), guard your heart.” This comes
about through giving charity (7zeddakah).

However, based on what was stated above, it could seem
that prayer and charity are equal, in that through both the matter
of redemption and emancipation comes about. However, this
must be better understood. When our sages, of blessed

718 Tanya, Iggeret HaKodesh, Epistle 8
719 Talmud Bavli, Bava Batra 10a

720 Psalms 17:15

721 Proverbs 27:19

722 Proverbs 4:23
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memory, stated that,’?* “The Jewish people will only be
redeemed through charity,” this seems to indicate that charity
(Tzeddakah) is paramount. This also seems to be the meaning
of the verse,””* “He redeemed my soul in peace,” which
specifies “in peace-b’Shalom-0\w3,” referring to acts of
“charity-Tzedakah-np7%,” which is called “peace-Shalom-
017w,” (as explained above).

Our sages, of blessed memory, likewise stated,’?> “One
who gives charity (7zeddakah) is greater than [one who
sacrifices] all the sacrificial offerings (Korbanot), as the verse

726

states,’*® ‘Doing charity and justice is more desirable to

b

HaShem-1"i than a sacrificial offering.”” However, prayer
(Tefillah) is the matter of sacrificial offerings (Korbanot), as
our sages, of blessed memory, stated,’”’ “The prayers were
established in place of the sacrificial offerings (Korbanot).”

In other words, at first glance, these two matters should
be equal, rather than, “One who does charity (7zeddakah) is
greater,” and, “The Jewish people will only be redeemed
through charity,” and, “He redeemed my soul in peace-
b’Shalom-012w3,” specifically. Even though, in truth, the words
(“One who does charity (7zeddakah) is greater than [one who
offers] all the sacrificial offerings-Korbanof”) indicate the
equality between them, in that they are compared to each other,
except that one is major and one is minor, but they nevertheless
are in the same category — [because the matter of redemption

723 Tanya, Iggeret HaKodesh, Epistle 4

724 Psalms 55:19

725 Talmud Bavli, Sukkah 49b

726 Proverbs 21:3; See Tanya, Iggeret HaKodesh, Epistle 10.
727 Talmud Bavli, Brachot 26b
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(Geulah) is the revelation of the innerness (Pnimiyut) of the
soul (prayer) which comes after the release from imprisonment
through charity (7zedakah), as discussed before] —nevertheless,
even after the comparison of the two, in that both are of the
same category, we nevertheless arrive at the conclusion that,
“One who does charity (7zeddakah) is greater.” We therefore
must understand the reason for this.

To better understand this, we first must understand the
superiority of prayer (7efillah). For, when it was stated above
that prayer (7efillah) is the matter of revealing the innerness
(Pnimiyut) of the soul — as in the verse,’?® “[To you My heart
has said], ‘seek my innerness (Panai-"19); Your innerness
(Panecha-710), HaShem-1"17, do I seek,” — this is not a matter
of extra beautification or additional strength in prayer, but this
itself is the whole matter of prayer (Tefilah).

That is, the primary matter of prayer is the toil of
[rousing] self-sacrifice (Mesirat Nefesh) in serving HaShem-
7", blessed is He, in a way that transcends reason and
intellect, as in the verse,’” “[You shall love HaShem-1 your
God...] with all your being (Bechol Me odecha-778n 932).”

This is also understood from the effect brought about
through prayer (Tefillah). For, as known,”*° there is the matter

728 Psalms 27:8

729 Deuteronomy 6:5 (the Shema); Also see Torah Ohr, Mikeitz 39¢ and on.

730 See the discourse entitled “Anochi” 5678 (Sefer HaMaamarim 5678 p. 399
and on); Also see the second discourse entitled “Padah b’Shalom” 5679 (Sefer
HaMaamarim 5679 p. 131 and on).
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of blessing (Brachah), and there is the matter of prayer
(Tefillah),”®' and the matter of both is to have an effect in this
world. Nevertheless, there is a superiority to prayer (7efillah)
over and above blessing (Brachah), (as will be explained). This
superiority will be understood with greater strength and might
once the superiority of blessing (Brachah) is first explained.

The explanation is that, in addition to what already is
clearly explained’? about the matter of a blessing (Brachah),
as in the verse,”*® “He blessed each one according to the
blessing appropriate to him,” meaning that through the blessing
(Brachah) the same matter that [already] was present in
concealment is brought out into revelation, but nothing beyond
this; rather, as known, on a deeper level the drawing out
affected by a blessing (Brachah) is higher than this. That is, the
drawing out from concealment into revelation is not just from
the concealment (He elem) of this world, but is even a drawing
out from the aspect of the concealment (He 'elem) of the highest
worlds, until it even affects a drawing from the very first
concealment (He elem).

This is known about the meaning of the verse,’3*
“Blessed (Baruch-11132) is HaShem-i"i7, the God of Israel,
from this world to the coming world,” which includes the entire
chaining down of the worlds (Hishtalshelut). The effect of the

731 See Likkutei Torah, Re’eh 19a; Sefer HaMaamarim 5626 p. 132 and on;
5629 p. 2; Also see the discourse entitled “Padah b’Shalom™ 5675 (Hemshech 5675,
Vol. 2 p. 766 and on).

732 See the discourse entitled “Re ek Anochi —Behold I have placed before you
this day a blessing,” 5717, translated in The Teachings of The Rebbe, 5717, Vol. 2,
Discourse 33, Ch. 7.

733 Genesis 49:28

734 Psalms 106:48; Sefer HaMaamarim 5678 ibid. p. 403.
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blessing (Brachah) is for there be a drawing “from this world
to the coming world,” meaning, from the beginning of the
chaining down of the worlds (Hishtalshelut), to the end of the
chaining down of the worlds (Hishtalshelut).

The explanation’® is that the general bestowal of
influence from Above to the world, is divided into two aspects.
There is the light of HaShem-n"17, blessed is He, that manifests
and fills all worlds (Memaleh Kol Almin), and there is the light
of HaShem-1"7, blessed is He, that surrounds and transcends
all worlds (Sovev Kol Almin).

The aspect of the light of HaShem-1"17, blessed is He,
that surrounds and transcends all worlds (Sovev Kol Almin), is
that which is drawn after the restraint of the 7zimtzum from the
limitless light of the Unlimited One, HaShem-n"7, blessed is
He, which precedes the restraint of 7zimtzum. (This is the
meaning of the statement’3¢ that at first the limitless light of the
Unlimited One, HaShem-n"i7, blessed is He, filled the entire
void and there was no space for the existence of worlds.)

In other words, this refers to the limitless light of the
Unlimited One, HaShem-n"7, blessed is He, which has utterly
no limitation. About this the verse states,”?” “Do [-4ni->1X not
fill the heavens and the earth? — The word of HaShem-n"m.”
This aspect, indicated by the word “I-4ni-"1X,” even transcends
the [lower] Name HaShem-i", and fills the heavens and the
earth, since He Himself utterly transcends the restraint of

735 See Sefer HaMaamarim 5668 p. 86 and on.
736 Etz Chayim, Shaar 1 (Drush Iggulim v’Yosher), Anaf 2
737 Jeremiah 23:24
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Tzimtzum, only that in relation to the worlds, this is concealed,
meaning that they have no sense of it.

Now, in regard to the light of HaShem-n"7 that fills all
worlds (Memaleh Kol Almin), the word “fills-Memaleh-X7nn”
indicates that it is in a way of “filling-Miluy-"17"n,” meaning that
it manifests in such a way that it is recognized and felt in the
existence of novel created beings. That is, being that it is drawn
forth by way of the restraint of Tzimtzum, this is the light of
HaShem-1";71 that comes in a way of measure and limitation.

In other words, this is unlike the limitless light of the
Unlimited One, HaShem-n"7, blessed is He, that transcends
and surrounds all worlds (Sovev Kol Almin), which only was
affected by the restraint of 7zim¢zum insofar that, in relation to
the worlds, it is not in a state of revelation.

[For, just as the Great Circle (Iggul HaGadol) was only
“touched” by the restraint of 7zimtzum, in that the effect of
Tzimtzum is the withdrawal of the light of HaShem-n"7 that
transcends and surrounds all worlds (Sovev Kol Almin), so that
it is in a state of concealment relative to the empty space and
void, the same applies to the effect of the Tzimtzum on the light
of HaShem-1"7, blessed is He, that transcends and surrounds
all worlds (Sovev Kol Almin), that it only is not in a state of
revelation in relation to the worlds. That is, in reality, even now
“I fill the heavens and the earth,” in that HaShem-n"7, blessed
is He, is present everywhere, except that relative to the worlds,
He is concealed.]

In contrast, the effect of the restraint of Tzimtzum on the
light of HaShem-1"17 that fills all worlds (Memaleh Kol Almin),
is that the light itself comes with measure and limitation, in a
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way that novel created beings can recognize and sense it. From
this aspect, there is a drawing down of beneficence to the worlds
in a way that they are divided according to their station in the
order of the chaining down of the worlds (Seder Hishtalshelut),
which is like a chain (Shalshelef) in which there are many
different levels of particulars, and particulars of particulars etc.

About this the verse states,”*® “And maidens-Alamot-
nnoy beyond number,” about which it states,”*® “Do not read it
as ‘maidens-Alamot-nnby’° but read it as, ‘worlds-Olamot-
mnw.”” All this is because this light is drawn down by way of
the restraint of 7zimtzum and is the matter of the light of the
Line-Kav, which is short and constricted, by which the light is
constricted to be in a state of filling all worlds (Memaleh Kol
Almin).

The explanation of the matter as it is in the Sefirot, is
that the aspect of the light of HaShem-1"7, blessed is He, that
fills all worlds (Memaleh Kol Almin), as it is in the chaining
down of the worlds (Hishtalshelut), begins with the Sefirah of
Wisdom-Chochmah. For, Wisdom-Chochmabh is the beginning
(Reishit-nwx") of the chaining down (Hishtalshelut), and is the
matter of sight (Re iyah-1>x7).740

In other words, this is the matter of the light of HaShem-
7" that fills all worlds (Memaleh Kol Almin), in that through
it, it is possible for the eye of the mind to even see the loftiest
aspects of the matter of sight (Re iyah-n°X7). Nevertheless, in
the matter of sight (Re’iyah-1°RX7) one has some relation to that

738 Song of Songs 6:8

739 See Zohar 111 71b; Introduction to Tikkunei Zohar 14b; Also see Zohar 111
58b; Talmud Bavli, Avodah Zarah 35b

740 See Torah Ohr, Vayera 15d; Yitro 71d, and elsewhere.
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which is perceived, and in an inner (Pnimiyut) way, that which
is perceived has some relation to the one who perceives.

However, as it is in the Sefirot, the aspect of the light of
HaShem-n"i that surrounds and transcends all worlds (Sovev
Kol Almin) is the Sefirah of the Crown-Keter, which transcends
Wisdom-Chochmah. As explained in Pardes Rimonim,”*! the
Sefirah of the Crown-Keter is called “first-Rishon-1wx2,”
because it is not the “beginning-Reishit-n"wX1” of the chaining
down of the worlds (Hishtalshelut), but transcends the chaining
down (Hishtalshelut).

About this the verse states,’*?> “He made darkness His
hiding place,” in that it does not come into revelation in the
novel creatures by way of recognition or sensation. [Even
though the existence of tangible novel creation, and the creation
of all worlds stems from the limitless light of the Unlimited
One, HaShem-nm, blessed is He, which surrounds and
transcends all worlds (Sovev Kol Almin), (about which it states,
“I fill the heavens and the earth”), and is the meaning of the
verse,” “Everything that HaShem-nm> desired He did,”
nevertheless, this matter is hidden and concealed.]

This then, is the effect of the blessing (Brachah-1372) —
“Blessed is HaShem-Baruch HaShem-73"77° 7172” — in that the
Name HaShem-1"17 means “He who is and was and will be as
One-Hoveh v’Hayah v’Yihiyeh-nm om mia”’#* Therefore,

741 See Pardes Rimonim, Shaar 2 (Shaar Taam Atzilut) Ch. 3 & Ch. 4.

742 Psalms 18:12; See Likkutei Torah, Pekudei 3d and on, and elsewhere.

743 Psalms 135:6; See Shaarei Orah of the Mittler Rebbe, discourse entitled
“Yaviyu Levush Malchut,” Ch. 75 and on.

744 Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1
(The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and on; Zohar
III 257b (Ra’aya Mehemna); Pardes Rimonim, Shaar 1 (Shaar Eser v’Lo Teisha),
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this comes into the four letters of the [lower] Name HaShem-
7", the beginning of which is the letter Yod->, which is the
Sefirah of Wisdom-Chochmah,’® this being the aspect of the
light of HaShem-n"i, blessed is He, that fills all worlds
(Memale Kol Almin).

The effect of the blessing (Brachah-n371) is an
additional drawing down of light and illumination into the
[lower] Name HaShem-1", from the aspect of the Crown-
Keter, which is the aspect of the light of HaShem-n"n> that
surrounds and transcends all worlds (Sovev Kol Almin), so that
it is not in a way of concealment and hiddenness, but is drawn
down in a way of revelation.

However, even the light of HaShem-n"17, blessed is He,
that surrounds and transcends all worlds (Sovev Kol Almin),
drawn down by the blessing (Brachah), is in a way that has
some relation to worlds, which is why it is called “the light of
HaShem-n"i, blessed is He, that surrounds and transcends all
worlds (Sovev Kol Almin).” We therefore find that even in the
Sefirah of the Crown-Keter there are a number of levels, and
this applies generally to the whole matter of Crowns-Ketarim
and Circles-Iggulim, (which are rooted in the Great Circle-Iggu!/
HaGadol that transcends and precedes the Line-Kav).

Ch. 9; Tanya, Shaar HaYichud v’HaEmunah, translated as The Gate of Unity and
Faith, Ch. 7 (82a).

745 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate Five (Tiferet) and Gate Nine (Chochmah).
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That is, there is a difference between the aspect of
Circles-Iggulim of this world, and the aspect of the Circles-
Iggulim of a higher world, until the aspect of Circles-Iggulim of
Primordial Man (4dam Kadmon), which encompasses all four
worlds of Emanation, Creation, Formation, and Action (A¢zilut,
Briyah, Yetzirah, Asiyah),’*® until the highest Circles-Iggulim
[meaning, until that which precedes and transcends the restraint
of Tzimtzum, where there is the matter of the estimation within
Himself, in potential, of that which is destined to be brought out
in actuality,’*’ and therefore there automatically are numerous
details and levels,] only that it is in a way of surrounding all
worlds (Sovev Kol Almin).

This is why this light of HaShem-n", blessed is He, is
drawn into the world in a way of “I fill [it],” only that relative
to the worlds He is concealed, which as explained before, was
only “touched” by the restraint of the 7zimszum. Nevertheless,
the very fact that some degree of the matter of 7zimtzum applies
to this aspect, even if only in a way that it is “touched” by it, is
because it has some relation to worlds.

In the language of Chassidus, the general explanation is
that, though it is true that by means of the blessing (Brachah)
there is a drawing down from the aspect of the light of HaShem-
171, blessed is He, that surrounds and transcends all worlds
(Sovev Kol Almin), nevertheless, the drawing down is only from
the root of the creations and emanations, (though it reaches the

746 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 16-17, and the notes there.

747 See Etz Chayim, Shaar 1 (Drush Iggulim v’ Yosher) Ch. 1; Mikdash Melech
to Zohar 1 15a; Maamarei Admor HaZaken 5578 Vol. 1, p. 324 and on; Shaar
HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 10-11.
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highest level of their root). In the Sefirah of the Crown-Keter,
this refers to the aspect of the Long Patient One-Arich Anpin,
but not higher.

The well-known proof for this is from what we find in
the blessings of Yaakov. That is, when Yosef requested
Yaakov to place his right hand on Menashe’s head, being that
he was the firstborn, Yaakov responded,’® “I know, my son, I
know; he too will become a people, and he too will become
great; but his younger brother will become greater than him,”
and this is why “he crossed his hands.”’#

Now, at first glance, this is not understood. From the
fact that Yaakov explained, “I know, my son... he too will
become great; but his younger brother will become greater than
him,” this indicates that it did not depend on Yaakov. This
being so, what need was there for Yaakov’s blessing? On the
other hand, if Yaakov’s blessing did indeed have an effect, why
could he not affect it to be according to Yosef’s request, that
Menashe, who was his firstborn, should be greater?

However, the explanation is that the purpose a blessing
(Brachah) is to affect a drawing down of something from its
root and source, as it states,’>? “He blessed each one according
to the blessing appropriate to him” (as mentioned above). In
other words, even when the drawing is from the root and source
as it is in the aspect of the light of HaShem-n", blessed is He,
that surrounds all worlds (Sovev Kol Almin), nevertheless, this
is only as it is in the root of the Emanated. Thus, since on that

748 Genesis 48:19
749 Genesis 48:14
730 Genesis 49:28
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level matters were such that “his younger brother will become
greater than him,” this cannot be changed.

Even so, there is the need for the blessing (Brachah) to
affect the drawing of the matter from its root and source in the
aspect of HaShem ’s-n"1 light that surrounds and transcends all
worlds (Sovev Kol Almin), for it be drawn into revelation in the
aspect of HaShem’s-n"17 light that fills all worlds (Memaleh
Kol Almin). Thus, [the effect of the blessing (Brachah)] is to
remove all possible obstructions and obstacles within the
chaining down (Hishtalshelut) of that matter from coming from
its source and root in the aspect of HaShem ’s-i"> light that
transcends all worlds (Sovev Kol Almin), until it is drawn down
below to manifest in physical terms.

However, the matter of prayer is to bring about a new
desire (Ratzon). In other words, even though matters such as
children, health, life, and sustenance, were already decreed on
Rosh HaShanah to be in a particular way, the effect of prayer
(Tefillah) is to rouse a new desire and overturn the decree. This
is as stated in Talmud,’! “Why are the prayers of the righteous-
Tzaddikim compared to a pitchfork (Eter-1ny)?7>? To teach that
just as this pitchfork overturns the grains on the threshing floor
and moves them from place to place, so too, the prayers of the
righteous-7zaddikim overturn the mind of the Holy One,
blessed is He, from the quality of cruelty to the quality of mercy
(Rachamim).”

731 Talmud Bavli, Sukkah 14a

752 The verse states, (Genesis 25:21), “Yitzchak prayed (Vaye ater-1ny™) to
HaShem-nmi,” which the word “prayed-Vaye ater-1ny™” is of the same root as
“pitchfork-Eter-1ny.”
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In other words, without any consideration whatsoever
as to what is drawn forth in the order of the chaining down of
the worlds (Hishtalshelut), even as matters are in the loftiest
state in their root and source, prayer (7efilah) brings about a
new desire, that it should be transformed into the quality of
mercy (Rachamim), and that there should be a drawing down of
beneficence in all matters related to children, health, life, and
sustenance.

We find this in the prayers of our forefathers, that
“though she did not have a womb,”’>® nevertheless, prayer
affected the matter of having children. This is because, prayer
(Tefillah) brings about a drawing forth from the aspect of the
Ancient One-Atik, which transcends the root of the creations
and emanations.

However, we still must understand the difference
between a blessing (Brachah) and prayer (Tefilah) on a deeper
level. For, even though it was explained above that the drawing
forth affected by a blessing (Brachah) is only from the root of
the emanated, meaning, from the aspect of the Long Patient
One-Arich Anpin, nevertheless, even in a blessing (Brachah)
there also must be additional illumination and radiance from an
aspect that even transcends the Long Patient One-Arich Anpin.

753 Midrash Bereishit Rabba 47:2, 53:5; Yalkut Shimoni, Lech Lecha, Remez
82.
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This is similar to what is explained’>* on the verse about
the splitting of the sea,’>® “For He is arrogant above the arrogant
(Ga’oh Ga’ah-n®3 7R3).” To explain, at the splitting of the sea
there was the transformation of the sea to dry land.””® As
explained elsewhere at length, the matter of the “sea” (Yam-n)
refers to the concealed world (4/ma d’Itkasiya), which is the
aspect of HaShem’s-7"i light, blessed is He, that transcends
and surrounds all worlds (Sovev Kol Almin). “Dry land”
(Yabashah-nw2) refers to the revealed world (Alma d’Itgaliya),
which is the aspect of HaShem ’s-n"1 light that fills all worlds
(Memaleh Kol Almin).

The matter of the transformation of the “sea” (Yam-0°)
to “dry land” (Yabashah-nv32°), means that there was a drawing
down of HaShem ’s-n"i7 light that transcends and surrounds all
worlds (Sovev Kol Almin) into HaShem ’s-n"17° light that fills all
worlds (Memaleh Kol Almin). About this the verse states, “For
He is arrogant above the arrogant (Ga’oh Ga’ah-aR3 7R3),”
(with a doubled language).

In other words, by itself the matter of “arrogance-
Ga’oh-n8y” 1s insufficient, since it still is connected with the
order of the chaining down (Hishtalshelut) and root of the
emanated. In and of itself, even when this aspect is drawn
down, it is possible for it to only be drawn down in
concealment, (meaning that it does not come to be openly
recognized or sensed). Moreover, even as it is drawn down by
way of a blessing (Brachah) and in a way that it is recognized

754 See Torah Ohr, Beshalach 62¢, 63c; Torat Chayim, Beshalach 237a, 253a
and on; Sefer HaMaamarim 5710 p. 153.

755 Exodus 15:1

756 Psalms 66:6
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and sensed, nevertheless, this is only as it is in its root and
source.

However, to affect a drawing down that is different from
how it is in its root and source, including the highest level of
the root of the emanated, created, formed, and actualized, as
indicated by the verse,””” “He transformed (Hafach-1o7) the
sea to dry land,” (similar to the transformation from the quality
of cruelty to the quality of mercy), the matter indicated by the
verse, “For He is arrogant above the arrogant (Ga’'oh Ga’ah-
7R3 7R3)” (with the doubled language) is necessary. This refers
to a drawing from the aspect of the Ancient One-Atik, which
transcends the aspect of the Long Patient One-Arich Anpin.

We thus find that the matter of a blessing (Brachah) has
an equality to the matter of prayer (7efillah). That is, in order
for there to be the drawing forth indicated by the verse,’®
“Blessed (Baruch-11132) is HaShem-i"i7, the God of Israel,
from this world to the coming world,” there must be the matter
indicated by the verse, “For He is arrogant above the arrogant
(Ga’oh Ga’ah-n¥3 7R3),” meaning, that there must be a drawing
forth from the aspect of the Ancient One-Atik.

On the other hand, there also is [another element of
equality between them]. That is, just as the matter of a blessing
(Brachah) is that the drawing down comes in a manner of
recognition and is sensed in the aspect of HaShem ’s-n"i7 light
that fills all worlds, so likewise with prayer (7efilah), there
subsequently must be a drawing down into the vessels (Keilim)
and limitations of matters of the natural order.

757 Psalms 66:6
758 Psalms 106:48; Sefer HaMaamarim 5678 ibid. p. 403.
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This is why we likewise find that, about service of
HaShem-ami, blessed is He, in prayer, our sages, of blessed
memory, said,”>® “Why is it that the Jewish people cry out in
prayer, but are not answered? Because when they call out, they
do not direct their intention to the Explicit Name HaShem-i"im
(Shem HaMeforash).”

In other words, even though prayer (7efillah) must be to
the point of “squeezing” the soul (as stated in Sifri),”®® and as
expressed in the verse,’s! “[You shall love HaShem-1" your
God...] with all your being (Bechol Me’odecha-718n 932),”
which is the matter of the removal of self-awareness (Hese 'ach
HaDa’at), which transcends reason and intellect, nonetheless,
they also must “direct their intention to the Explicit Name
HaShem-nmi (Shem HaMeforash).”’®? In general, this refers
to the matter of the ten Sefirot, beginning with the Sefirah of
Wisdom-Chochmah, until the final-most Sefirah.

We thus find that in both prayer (7efilah) as well as
blessing (Brachah) there are two matters. That is, there is the
additional light and illumination from the aspect of the Ancient
One-Atik, and there is the drawing down “from this world to the
coming world,” into measure and limitation within vessels
(Keilim), until [it is drawn] all the way down.

759 See Midrash Tehillim 91; Pesikta Rabbati 22:7; Yalkut Shimoni Tehilim,
Remez 843; Cited in the beginning of Shnei Luchot HaBrit (ShalLa”H) 2a; Also see
the Opening Gateway (Petach HaShaar) to Imrei Binah of the Mittler Rebbe,
translated as The Gateway to Understanding, Ch. 17 and on.

760 Sifri to Deuteronomy 6:5

761 Deuteronomy 6:5

762 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and on.
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However, the explanation is that there are two
differences between a blessing (Brachah) and prayer (Tefillah).
The first difference is like the difference between that which
passes through (Ma’avar) and that which comes in a way of
manifestation (Hitlabshut). For, as known,’%® when it comes to
the matter of drawing down from the upper to the lower, there
is a manner in which the drawing down is solely in a way of
passing through (Ma avar), and there is a manner in which it is
in a way of manifestation (Hitlabshut).

To explain, the matter of manifestation (Hitlabshut)
means that the upper becomes enclothed in the lower. In other
words, the action is performed by the lower, but because the
upper is manifest and enclothed in the lower, the lower is caused
to be in a more elevated state. This is similar to the
manifestation (Hitlabshut) of the intellect (Mochin) in the
emotions (Midot), wherein, although the drawing is from the
aspect of the emotions (Midof), meaning that the emotions
affect whatever they effect as emotions (Midof), and that which
they effect is called by their name [emotions-Midot],
nevertheless, due to the investment and manifestation of the
intellect (Mochin) into the emotions (Midot), the emotions
come to be in a higher state than how they are by themselves.

In our service of HaShem-3"11°, blessed is He, this is the
difference between “natural fear and love of HaShem-nmm”

763 See Tanya, Kuntres Acharon, section entitled “Lehavin Mah SheKatuv b’Pri
Etz Chayim” (158a); Likkutei Torah, Masei 89b and on; Ohr HaTorah, Vayikra Vol.
2 p. 462 and on, and elsewhere.
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(Dechilu u’Rechimu Tiveeyeem), and “intellectual fear and love
of HaShem-1mn>"  (Dechilu u’Rechimu Sichleeyeem).”®*
Beyond this, even when it comes to service of HaShem-1"17,
blessed is He, that stems from the inner aspect of the emotions
(Pnimiyut HaMidot), in which case the emotions (Midot)
literally operate like the brain and mind (Mochin), nevertheless,
this still is the inner aspect of the emotions (Primiyut HaMidot),
rather than the inner aspect of the intellect (Pnimiyut
HaMochin), only that due to their union with the brain and
mind (Mochin), the emotions (Midot) are elevated to a higher
state. Even so, their effect is that of emotions (Midot).

However, this is not so when it comes to the matter [of
a bestowal in a manner] of “passing through” (Ma avar). Even
though, in this too, there is the matter of the manifestation of
the upper within the lower, nevertheless, it is in such a way that
the effect and action is that of the upper, only that for the
bestowal to be received by the lower, it necessarily must pass
through by way of the lower, so that the element of superiority
of the lower will also be in this.

This is similar to the explanation in Iggeret
HaKodesh,’® with the example of the holidays (Yom Tov).
That is, on the holidays (Yom Tov), Kindness-Chessed of the
world of Emanation (Atzilut) is completely manifest and
enclothed within Kindness-Chessed of the world of Creation

764 See at length in Kuntres HaHitpa’alut of the Mittler Rebbe, translated as
Divine Inspiration; Also see at length in Shaar HaYichud of the Mittler Rebbe
translated as The Gate of Unity (with commentary, Vol. 1), Introduction to Ch. 34,
Ch. 34 & 35.

765 See Tanya, Kuntres Acharon, section entitled “Lehavin Mah SheKatuv b’Pri
Etz Chayim” ibid.
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(Briyah), and enlivens this physical world by way of passing
through (Ma’avir) the Kindness-Chessed of the worlds of
Formation (Yetzirah) and Action (A4siyah) and this too is called
a “manifestation (Hitlabshut),” for, otherwise, it would not
affect the physicality of this world.

This also is why on the holidays (Yom Tov), various
forms of labor are forbidden, but labors related to the
preparation of food are permitted.”®® That is, because of the
manifestation (Hitlabshut) in the world of Creation (Briyah), it
is permitted to engage in labors related to the preparation of
food, which relates to the world of Creation (Briyah), which is
not so in relation the other forms of labor that relate to the
worlds of Formation and Action (Yetzirah and Asiyah) and are
forbidden on the holidays (Yom Tov). This is because there is
no matter of manifestation (Hitlabshut) in the worlds of
Formation and Action (Yetzirah and Asiyah).

In other words, even though for there to be a drawing
down and effect in the world of Action (4siyah), a
manifestation (Hitlabshut) by way of “passing through” the
worlds of Formation and Action (Yetzirah and Asiyah) is
necessary, (and as mentioned before, this “passing through”
(Ma’avir) is also called “manifestation (Hitlabshut)”),
nevertheless, the effect is brought about by the world of
Creation (Briyah), and this is why there then is a negation of
matters that relate to the worlds of Formation and Action
(Yetzirah and Asiyah).

The same may be understood about the difference
between a blessing (Brachah) and prayer (7efilah). That is, in

766 See Exodus 12:16 and Rashi there.
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the matter of a blessing (Brachah) — as in,”®’ “Blessed (Baruch-
1M2) is HaShem-n"i, the God of Israel, from this world to the
coming world,” — although there indeed is a drawing down of
additional light and illumination in the [letters of the] Name
HaShem-n"i from the aspect that transcends the chaining
down of the worlds (Hishtalshelut), and even of the aspect
indicated by the verse,’®® “For He is arrogant above the arrogant
(Ga’oh Ga’ah-nxx 7R3),” which refers to the aspect of the
Ancient One-Atik, which transcends the aspect of the Long
Patient One-Arich (as explained in chapter four), nevertheless,
this drawing down comes in a way of manifestation
(Hitlabshut) within the aspect of the Long Patient One-Arich
and the Sefirot below it, which is the matter of the four letters
of the [lower] Name HaShem-a" .

It thus is drawn down into each particular world
according to the matter of that particular world, only that they
are elevated to a higher state and manner. However, even so,
the effect is that of the lower. This is why [the blessing
(Brachah)] is in the manner indicated by the verse,’® “He
blessed each one according to the blessing appropriate to him,”
meaning that each one was blessed according to the blessing
appropriate to him, in accordance with the measures and
limitations of the chaining down of the worlds (Hishtalshelut),
even to the root of the emanated.

However, this is not so of prayer, in which the effect is
that of the upper, that is, the aspect of the Ancient One-Atik,

767 Psalms 106:48; Sefer HaMaamarim 5678 ibid. p. 403.
768 Exodus 15:1
769 Genesis 49:28
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only that for there to be an effect in physical matters, such as
healing the sick or blessing the years, it is necessary for there to
be a drawing down by passing through (Ma’avir) the Name
HaShem-nmi, blessed is He, and His titles, (in that one must
have devotional intent in the [appropriate] title), since it is by
way of them that there is a drawing down and the matter is
brought into actualization.””

The second difference, which is primary and more
inner, is that the actual effect of the Ancient One-Atik, (“For He
is arrogant above the arrogant-Ga’'oh Ga’ah-1R3 7RY”), as it is
in the matter of a blessing (Brachah), is not in a way that there
is a drawing down of the actual aspect of the Ancient One-Atik
itself. Rather, the aspect of the Ancient One-Atik only affects
there to be a drawing and revelation of the aspect of the Long
Patient One-Arich.

However, this is not so of the matter of prayer (Tefillah).
For, in prayer (Tefillah) not only does the aspect of the Ancient
One-Atik affect the drawing down of the aspect of the Long
Patient One-Arich, but there is a drawing of the aspect of the
Ancient One-Atik itself.”"!

This is also in accordance with the statement in Zohar’”?
about the matter of Grace after meals (Birchat HaMazon),
(which is one of the blessings, and is the matter of a blessing-
Brachah). That is, one must say, “Who enlivens us in His

770 See at great length in Shaarei Orah of Rabbi Yosef Gikatilla, translated as
Gates of Light, from the authors introduction and on.

771 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and on.

772 Zohar 11 168b; See Talmud Bavli, Brachot 50a; Pardes Rimonim, Shaar 9
(Shaar Mehut v’Hanhagah), Ch. 1
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goodness-b 'Tuvo-12103,” rather than “with His goodness-
m’Tuvo-1210n.”

The explanation is that the word “with His goodness-
m’ Tuvo-1210m” refers to the light of HaShem-i"i, blessed is
He, that manifests and fills all worlds (Memaleh Kol Almin),
which is drawn from the aspect of HaShem’s-n"17> light that
transcends and surrounds all worlds (Sovev Kol Almin). In
contrast, the word “Who enlivens us in His goodness-b 'Tuvo-
12103,” refers to the totality of HaShem’s-7"i1> Supernal
goodness, blessed is He, literally meaning the revelation of the
limitless light of the Unlimited One, HaShem-n"7, blessed is
He, referring to the light of HaShem-n", blessed is He, that
surrounds and transcends all worlds (Sovev Kol Almin).

However, even so, this only is a drawing of the aspect
of HaShem’s-n"i light, blessed is He, that surrounds and
transcends all worlds (Sovev Kol Almin), and thus already has
some relation to worlds, which is the aspect of the Long Patient
One-Arich. However, the aspect of the Ancient One-Atik
Himself, is not drawn down in the matter of a blessing
(Brachah), but solely and specifically in the matter of prayer
(Tefillah).

Based on the explanation that the effect of prayer
(Tefillah) is to actualize a new desire for a drawing down from
the aspect of the Ancient One-Atik, which transcends the root
of the emanated, in a way that the Ancient One-A¢ik Himself is
drawn down, (only that for the effect to be all the way down, it
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must pass through (Ma’avir) the matter of HaShem’s-n"i
Name and titles, and therefore one must direct his intentions to
His Name and titles),””? this may be understood as it relates to
serving HaShem-n"7, blessed is He, in prayer (7efillah). That
is, even as this is in the soul of man, it is a level that transcends
the revealed powers of the soul and even transcends the aspect
of the Long Patient One-Arich as it is in the soul.

This is also the meaning of the statement in Iggeret
HaKodesh, that service of HaShem-n"v, blessed is He, in
prayer, must be in a way of, “Seek my countenance-Panai-"19,”
meaning, the inner aspect (Pnimiyut-n2°19) of the heart. This
refers to service in a way of the removal of one’s self-awareness
(Hese’ach HaDa’at), which is the matter of self-sacrifice
(Mesirat Nefesh) stemming from the innerness (Pnimiyut) of
the soul.

This is similar to the effect of prayer (7efillah) as it is
Above, in that it is a drawing forth from the inner aspect
(Pnimiyut) of the chaining down of the worlds (Hishtalshelut),
from the inner aspect of the Line-Kav, and even from the inner
aspect (Pnimiyut) of the Ancient One-Atik.

The explanation is that there is a difference between
serving HaShem-1"7 in prayer (Tefilah), and serving Him with
Torah and mitzvot. That is, the matter of serving HaShem-i"m
in prayer (Tefilah) is self-sacrifice (Mesirat Nefesh) and the
nullification of one’s independent existence (Bittul b’Metziyut)
to HaShem-n"v1, “like a servant before his Master.”’’* 1In

773 See at great length in Shaarei Orah of Rabbi Yosef Gikatilla, translated as
Gates of Light, from the authors introduction and on.
774 Talmud Bavli, Shabbat 10a
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contrast, this is not so of Torah and mitzvot. For, even though
the study of Torah must be as indicated by the words,””> “Let
my soul be as dust to all,” (which is an introduction and
preparation to the continuing words), “open my heart to Your
Torah,” nevertheless, Torah study itself is specifically the
matter of grasp, understanding, and knowledge, which is a
matter of drawing the light to manifest in an inner way
(b’Pnimiyut), as lights (Orot) within vessels (Keilim), which is
the aspect of HaShem ’s-n"1 light that manifests within and
fills all worlds (Memaleh Kol Almin). Moreover, the matter of,
“Let my soul be as dust to all,” is only in preparation for the
[study of] Torah, and the preparation itself is not a matter of
Torah, but is something external to Torah.

Even when Torah study itself is in a loftier manner,
about which it states, “It was said-/trmar-7an°R,” meaning, “It
was automatically said,””’® in that the speech of the person is
only “like one who repeats after the reader,”””” which is the
meaning of the teaching,”’® “The Holy One, blessed is He, sits
and studies opposite him,” nevertheless, as explained
elsewhere,’” this matter itself is brought about in the study of
Torah and through prayer (7efillah). This itself is the substance
of the supplication,’® “Let my prayers be in proximity to my
bed,” so that the effects of the prayer (Tefillah) will be in one’s
study of Torah, so that the study will be “like one who repeats

775 See the liturgy of the “Elohai Netzor” paragraph at the end of the Amidah.

776 Likkutei Torah, Pekudai 6a

777 See Talmud Bavli, Sukkah 38b; See Torah Ohr, Yitro 67b; Likkutei Torah,
Shir HaShirim 44b and elsewhere.

778 See Tanna D’ Vei Eliyahu Rabba, Ch. 18.

779 See Siddur Im Divrei Elohi”m Chayim, 19a

780 Talmud Bavli, Brachot 5b; See Likkutei Torah, Zot HaBrachah 96b
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after the reader.” Nevertheless, in and of itself, Torah study is
a matter of knowledge, understanding, and comprehension.

This is even true of the loftiest Torah study, which is in
a way of seeing (Re iyah-n°X1). The known example for this is
the Arizal, who saw what would take sixty or eighty years to
express in speech in the Torah portions of Balak and Bilaam.”8!
This refers to the sight of the eye of the intellect (Re iyat Ein
HaSechel). Nevertheless, the general matter of sight (Re iyah-
X7) relates to the inner powers that manifest in the body and
the lights (Orot) that manifest in vessels (Keilim).

This being so, it is all the more so in relation to the
mitzvot, which manifest in physical things, the entire matter of
which is limitation. As explained in Iggeret HaKodesh,’? most
mitzvot have limited measurement. For example, the length of
the 7zitzit must be at least twelve times the width of the
thumb,’®* whereas the Tefillin must be at least two fingers by
two fingers in size.”®* The same is so of all the other limitations
that define the mitzvot. That is, in this regard the mitzvot are the

781 Pri Etz Chayim, Shaar HaKriyat Shema She’al HaMitah, Ch. 1; See
Likkutei Torah, Tzav 17b and elsewhere. Also see Mafte’ach HaChochmot by the
wondrous and Godly Rishon, Rabbi Avraham Abulafia, may the mention of his
holiness bring blessing, Parshat No’ach — “If we were to take the path of speaking of
these matters that we have received through the knowledge of the forms of the holy
Names, their combinations of letters, numerical values, and letter permutations, and
other matters such as these, which we have received by way of the received
knowledge of Kabbalah, then even if all the heavens and all the seas were ink, and
all the reeds were quills, and all the trees were fingers, and even if every moment of
our lifetime was as long as the [969 years of the] lifetime of Metushelach, we still
would be incapable of writing all we have received by way of the received knowledge
of the holy Names.”

782 Jggeret HaKodesh, Epistle 10

783 Shulchan Aruch, Orach Chayim 11:4; Shulchan Aruch of the Alter Rebbe,
Orach Chayim 11:4

784 Shulchan Aruch, Orach Chayim 32:41; Magen Avraham there; Shulchan
Aruch of the Alter Rebbe, Orach Chayim 32:63
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opposite of self-sacrifice (Mesirat Nefesh), which is the matter
of leaving measure and limitation.

This is likewise understood from the explanation in
Tanya’®® about why Moshe commanded the generation that was
about to enter the land, that in order to accept the yoke of the
Kingship of Heaven upon themselves with self-sacrifice, they
must recite the Shema twice daily. Was it not already so that he
promised them,”®® “HaShem-177 your God will set the terror
and fear of you on the entire face of the earth where you will
tread”? However, the reason is because the fulfillment of Torah
and mitzvot depends on one’s constant recollection of the matter
of sacrificing oneself (Mesirat Nefesh) for HaShem-n"mi,
blessed is He. This shows us that in essence, in and of itself,
studying Torah and the fulfillment the mifzvot is not the matter
of self-sacrifice (Mesirat Nefesh) to its ultimate truth.

This then, is the superiority of prayer (7efilah) over and
above fulfilling Torah and mitzvot. For prayer is the matter of
serving HaShem-n"i1, blessed is He, as indicated by the
verse,”®” “[You shall love HaShem-1"17> your God...] with all
your being (Bechol Me’odecha-718%n 933),” which is the matter
of self-sacrifice (Mesirat Nefesh) for HaShem-n"7, blessed is
He.

[Although in various places’®®

it is explained that the
primary matter of prayer is in the Amidah, nevertheless, the

verse states,”®® “HaShem-1"7 is close to all who call Him, to

785 Tanya, Likkutei Amarim, Ch. 25

786 Deuteronomy 11:25

787 Deuteronomy 6:5 (the Shema); Also see Torah Ohr, Mikeitz 39¢ and on.
788 Likkutei Torah, Balak 71c and elsewhere.

789 Psalms 145:18
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790 “the eternal

all who call Him in truth-Emet-nnR,” referring to,
truth-Emet-nnR of HaShem-n"mi.”

This is brought about and actualized in the recital of
Shema, when we say “HaShem is One-HaShem Echad- 7"
nx.’7°! That is, we draw down the “truth of HaShem-Emet
HaShem-ami nnR” [indicated by the letter Aleph-8-1 of the
word “One-Echad-7nR”’] into the heavens and the earth (the
seven firmaments and the earth [indicated by the letter Chet-n1-
8 of the word “One-Echad-nX”’], and the four [Dalet-7-4]
directions of the world.”? In other words, this matter of prayer
(Tefillah) [the Amidah] comes about by being preceded with
the self-sacrifice (Mesirat Nefesh) for HaShem-"7, blessed is
He, in the recital of Shema that preceded the Amidah prayer.]

This then, is the meaning of the statement in Iggeret
HaKodesh, that through serving HaShem-1"7, blessed is He,
in prayer (Tefillah) stemming from the inner aspect (Pnimiyut)
of the heart, in a way of the removal of self-awareness
(Hesei’ach HaDa'at), there comes to be the matter of the
redemption and emancipation of every spark of HaShem’s-n"1
Godliness in the soul of each and every Jew, (as in the verse,
“He redeemed my soul in peace”), from its captivity in the
external forces. Through this the general redemption also

790 Psalms 117:2

791 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and on; Also
see at length in the Opening Gateway (Petach HaShaar) to Imrei Binah of the Mittler
Rebbe, translated as The Gateway to Understanding; Torat Chayim, Vayeishev 201b
and on, 202b; Siddur Im Divrei Elohi”’m Chayim 19a and on, and elsewhere.

792 Sefer Mitzvot Katan cited in Beit Yosef to Orach Chayim 61; Shulchan
Aruch and Shulchan Aruch of the Alter Rebbe, Orach Chayim 61:6; See Torah Ohr,
Va’era 55b and on.
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comes to be. This is the meaning of the teaching,”®? “Moshiach
comes with the removal of the awareness (Hesei'ach
HaDa’at),” of the whole Jewish people.

In other words, this is because the general matter of
serving HaShem-n"7, blessed is He, in prayer, is the service of
self-sacrifice (Mesirat Nefesh) to Him, which is service
stemming from the essential self of the soul, which is the
singular-Yechidah essence of the soul. Therefore, when a Jew
serves HaShem-7"i, blessed is He, from the innerness
(Pnimiyut) of his soul, with the singular-Yechidah essence of
the soul, this brings about a revelation of the general singular-
Yechidah essence, which is the matter of Moshiach.

As known from the writings of the Arizal,”** there only
is a revelation of the aspects of the Nefesh, Ru’ach and
Neshamah levels of the soul in the Jewish people in general.
Even in Adam, the first man, there only was a revelation of the
Chayah level of his soul. However, it states about Moshiach,”>
“He will be exalted and become high, and exceedingly lofty,”
even loftier than Adam, the first man, since there also will be a
revelation of the singular-Yechidah essence of his soul.

Thus, when our service of HaShem-n" below is in a
way of self-sacrifice (Mesirat Nefesh) for HaShem-nmi,
blessed is He, stemming from the revelation of the singular-
Yechidah essence of our soul, this brings about the revelation of

793 See Talmud Bavli, Sanhedrin 97a

794 See Sefer Arba Me’ot Shekel Kessef of the Arizal, p. 241 (in the Jerusalem
5745 edition); Ramaz to Zohar 11 40b; Zohar III 260b; Sefer HaMaamarim 5635 Vol.
1, p. 266; 5698 p. 200, and elsewhere.

795 Isaiah 52:13
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the general Yechidah of Moshiach, through whom the general
redemption will come.

However, not every mind is capable of withstanding
this, that his service of HaShem-1"7, blessed is He, will be in
a way of the removal of self-awareness (Hesei'ach HaDa at),
stemming from the desire of the heart (Re ‘uta d’Leeba) which
transcends reason and intellect. This is why Heavenly
assistance is necessary, as it states,””® “The Holy One, blessed
is He, assists him,” which is the matter of a gift from HaShem-
7", blessed is He, in a way of arousal from Above. It is to
this end that there first must be an arousal from below, which
comes about through giving charity, about which the verse
states,’”®” “Righteousness will walk before him-Tzedek Lefanav
Yehalech-777° 119% 78,7 [in which the word “before him-
Lefanav-1199” indicates “innerness-Pnimiyut-n°10,” and the
word “walk-Yehalech-777>" indicates “transference-Holachah-
19917,”] indicating that he transfers the innerness (Pnimiyut) of
his heart to HaShem-nm1, blessed is He (as explained
before).””® About this our sages, of blessed memory, said,”®®
“One who does charity (7zeddakah) is greater than [one who
sacrifices] all the sacrificial offerings (Korbanot), as the verse

79 See Talmud Bavli, Sukkah 52b
797 Psalms 85:14

798 In chapter one of this discourse.
799 Talmud Bavli, Sukkah 49b
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states,®”® ‘To do charity and justice is more desirable to
HaShem-1";7 than a sacrificial offering.””

Now, the explanation is that even though charity
(Tzedakah) is one mitzvah, and the general totality of all mitzvot
are called “charity-Tzedakah-np73,”%! and as explained before,
fulfilling the mitzvot is not a matter of self-sacrifice (Mesirat
Nefesh), but self-sacrifice (Mesirat Nefesh) for HaShem-1",
blessed is He, is only preparatory to fulfilling the mitzvot,
whereas the mitzvot themselves are essentially limited,
nevertheless, there are two matters in charity (7zedakah) itself.

To further explain, there is charity (7zedakah) that is
limited, in which “one [ordinarily] gives one tenth (Ma ‘aser) of
his resources, however the most desirable way to fulfill the
mitzvah of charity (Tzedakah) is to give one fifth (Chomesh) of

one’s resources.”89?

In other words, even giving one-fifth
(Chomesh) of one’s resources to charity (Tzedakah) is limited,
similar to the limitations in all other mitzvot, and is not the
matter of self-sacrifice (Mesirat Nefesh) for HaShem-n"i,
blessed is He, to the point of “squeezing the soul.”

However, there is another form of charity (7zedakah)
that transcends limitation, as in the verse,3%* “Redeem your sin
through charity (7zidkah-1p7%).” For, since he must rectify and
emancipate his own soul, it is simply understood that the health
of one’s soul is no less important than the health of his body, in

that money is no object [when it comes to saving his life], as the

800 Proverbs 21:3; See Tanya, Iggeret HaKodesh, Epistle 10.

801 See Torah Ohr, Mikeitz 38c, 42c; Likkutei Torah, Shir HaShirim 44c, and
elsewhere.

802 Mishneh Torah, Hilchot Matanot Aniyim 7:5;

803 Daniel 4:24
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verse states,** “Whatever a man has he would give up for his
life.” Therefore, giving charity must be without limitation,
neither the limitation of one-tenth (Ma ‘aser), nor the limitation
of one-fifth (Chomesh), (as explained in Iggeret
HaTeshuvah,®® and in Iggeret HaKodesh).2%¢ In other words,
this form of charity (7zedakah) completely departs from the
limitations of the mitzvot.

With the above in mind, we can understand the verse
about a person who closes his eyes to charity, which states,’’
“[and you will look malevolently upon your destitute brother
and refuse to give him] — then he may appeal against you to
HaShem-1"i, and it will be a sin upon you.” At first glance,
this is not specifically related to the matter of charity
(Tzedakah), since this is so of all mitzvot. That is, if a person
closes his eyes to any mitzvah, whatever it may be, he then is
lacking in drawing down HaShem’s-n"1 Godliness that is
drawn down through that mitzvah, which is the meaning of “it
will be a sin upon you.” For, “sin-Chet-7or” itself means “a
lacking-Chisaron-110n,”%% meaning, a devolvement.

However, the explanation is that this specifically refers
to charity (Tzedakah-np7%) about which the verse states,"
“Redeem your sin through charity (7zidkah-np7¢).” When one

804 Job 2:4

805 Tanya, Iggeret HaTeshuvah, Ch. 3 (92b)

806 Tanya, Iggeret HaKodesh, Epistle 10 (115b and on)

807 Deuteronomy 15:9; Talmud Bavli, Ketubot 68a (and Rashi there).

808 See Kings I 1:21 and Rashi there; Likkutei Torah, Masei 82a; Also see the
prior discourse of this year, 5719, entitled “Chassidim v’Anshei Ma aseh — The pious
and Men of Action,” Discourse 4, Ch. 1 and on.

899 Daniel 4:24
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hides his eyes from this charity, the sin remains in him, being
that it was not rectified through giving charity (7zedakah-np7Y).

The explanation is that giving charity (7zedakah)
stemming from the verse, “Redeem your sin through charity
(Tzidkah-np1x),” relates to the level of those who truly repent
and return (Ba’alei Teshuvah) to HaShem-1"7, blessed is He.
The matter of person who truly repents and returns (Ba’al
Teshuvah) to HaShem-n"1v7 is that he becomes a completely
new being, brought about by leaving all limitations until he
utterly leaves his previous state of existence, (meaning that [his
previous existence] becomes completely non-existent).

This is why our sages, of blessed memory, said,?!? “In
the place where those who repent and return (Ba ‘alei Teshuvah)
stand, even the perfectly righteous (7zaddikim Gemurim)
cannot stand.” For, even though one who is a perfectly
righteous individual (7zaddik Gamur) serves HaShem-n"i7,
blessed is He, with love and delight in Him, he nevertheless is

in a state that “there is the one who loves,”8!!

meaning that he
remains in a state of independent existence. In contrast, one
who truly repents and returns (Ba’al Teshuvah) to HaShem-
1" transcends this, since his state is the nullification of his
existence (Bittul b’Metziyut) to HaShem-1"i7, blessed is He,
which is true self-sacrifice (Mesirat Nefesh) for HaShem-n"7,
blessed is He.

Now, although as a result of this, one who truly repents
and returns (Ba’al Teshuvah) to HaShem-11"71 is elevated to a

higher state, nevertheless, this is not at all why he repented

810 Mishneh Torah, Hilchot Teshuvah 7:4
811 See Tanya, Ch. 35, Ch. 37; Torah Ohr, Hosafot 114d
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(Ba’al Teshuvah). He rather did so because he wanted to escape
evil, or because he wanted goodness, but not because he sensed
or recognized that “closeness to God is good for me.”8!2 Tt
rather is because the essential self of his soul is bound to the
Essential Self of HaShem-n", blessed is He, in a way that
cannot be explained by way of understanding, grasp, or
knowledge — just that his essential self is drawn to the Essential
Self of HaShem-nmi, blessed is He.

Now, since this must be brought into physical action,
about this the verse states, “Redeem your sin through charity
(Tzidkah-np1x).” In other words, this is expressed in giving
charity (Tzedakah) in a limitless way, (without the limitations
of one-tenth (Maaser) or even one-fifth (Chomesh)), but in a
way that,3!3 “Whatever a man has he would give up for his life,”
since the matter of, “He redeemed my soul in peace (Shalom-
01°w)” must be actualized.

With the above in mind, we can understand the
relationship between giving charity (7zedakah) and prayer
(Tefillah), according to the two explanations of the verse,3!*
“['You shall love HaShem-n"1 your God...] with all your being
(Bechol Me’odecha-778n 932).” The first explanation is that it
refers to the “excess-Me ‘od-18n” of the soul, which is the matter
of serving HaShem-i", blessed is He, in a way of the removal
of self-awareness (Hesei’ach HaDa’at), which transcends
reason and intellect and is beyond measure and limitation, to
the point of “squeezing the soul.” The second accords to what

812 Psalms 73:28
813 Job 2:4
814 Deuteronomy 6:5 (the Shema); Also see Torah Ohr, Mikeitz 39¢ and on.
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our sages, of blessed memory explained on the words, “With all
your being-Bechol Me odecha-7181 932, meaning,®!® “With all
of your money.” Now, at first glance, the relationship between
these two matters is not understood. However, the explanation
is that “with all your money” refers to giving charity (7zedakah)
in a limitless way, and in a way of, “Redeem your sin through
charity (Tzidkah-np7x¥),” stemming from the bond between the
essential self of one’s soul with the Essential Self of HaShem-
1", blessed is He, as discussed above.

Now, the superiority of giving charity (7zedakah) in a
way of limitlessness is not only relative to studying Torah and
fulfilling mitzvot, which are limited, but is even superior to
prayer (Tefillah). The explanation is that even though prayer is
the matter of “seek my innerness (Panai->19),”%'® meaning, the
innerness (Prnimiyut) of the soul, which is the matter of serving
HaShem-nmi, blessed is He, with self-sacrifice (Mesirat
Nefesh) stemming from the singular-Yechidah essence of the
soul, nevertheless, this form of serving HaShem-i"1, blessed
is He, is only spiritual. However, it could be that his body, and
how much more so his portion in the world, remain as they are
and are unmoved.

However, the ultimate purpose in serving HaShem-
7", blessed is He, is to bring about that “the many (Rabim-

815 Talmud Bavli, Brachot 54a; Also see Rashi to Deuteronomy 6:5
816 Psalms 27:8 ibid.
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0°27) were with me.”8!”

That is, one must also cause “the many-
Rabim-0°27” to join with him (“with me”), referring to all the
sparks of holiness that are related to him, not only including his
body and animalistic soul, but even his portion of the world, all
of which fell into the physicality of the world, until [they even
fell] into the coarseness of the world.

Thus, through this he brings about the matter of “He
redeemed my soul in peace.” (For, when the verse states, “for-
Ki->> the many were with me,” this gives the reason for why
“He redeemed my soul in peace.”) This is understood from the
analogy of the tool, called a lever, used to lift things. That is,
in order to lift the entire building, one specifically begins by
lifting its lowest level. This is the superiority of charity
(Tzedakah) over and above prayer (Tefilah).

Moreover, charity (7Tzedakah) is even greater than the
sacrificial offerings (Korbanot).  For, even though the
sacrificial offerings (Korbanof) were also physical, (unlike
prayer (Tefillah), which is a spiritual form of serving HaShem-
7", blessed is He), nevertheless, there are various limitations
in the matter of the sacrificial offerings (Korbanof). That is,
sacrificial offerings (Korbanot) must specifically be offered in
the Holy Temple, and specifically during daytime,®'® including
many other limitations. In contrast, charity (7zedakah) has no
such measures or limitations.

This is in addition to the fact that, on the one hand, it is

physical, but on the other hand, it touches the very innerness of

817 Psalms 55:19
818 Mishnah Keritut 7:2; Shulchan Aruch of the Alter Rebbe, Orach Chayim,
Mahadura Kamma 1:13.
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one’s soul, in that he gives of the toil of his hands, in that he
labored [for these funds] with the inner point of his soul and the
depths of his heart, as is common amongst the people of the
world in their occupation in earning a livelihood. [Even if a
person is not fully invested in this] he nevertheless gives funds
that he could have otherwise used to invest in the life of his own
soul, (as discussed in chapter one).

Beyond all the above, sacrificial offerings (Korbanot)
are the matter of ascent from below to Above,?!® which is the
general matter of serving HaShem-n"1 spiritually, blessed is
He. However, HaShem ’s-17"17 ultimate Supernal intent in our
serving Him, is to bring about a drawing down from Above to
below, until it penetrates the physical.

That is, the physical — as it is in its place — should be a
dwelling place for the Holy One, blessed is He,*?° meaning, a
dwelling place for the aspect of “I-4ni-"IX,” about whom it
states,®?! “Do I (4ni-1R) not fill the heavens and the earth? —
The word of HaShem-n"1,” (not in a way of concealment (as
discussed in chapter two), but) in an openly revealed way, as a
King who is openly revealed with His dwelling place.®?? Tt is
in this regard that charity (7zedakah) is superior, not only to
prayer, but even the sacrificial offerings (Korbanot).

819 Likkutei Torah, Shlach 41c, and elsewhere.

820 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba
13:6; Tanya Ch. 36; See Hemshech 5666 p. 351 and on.

821 Jeremiah 23:24

822 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light,
Gate Five (Tiferet); Also see Maamarei Admor HaZaken 5565 Vol. 1, p. 489 (and
with the glosses, in Ohr HaTorah, Shir HaShirim Vol. 2 p. 679 and on); Ohr HaTorah,
Balak p. 997; Hemshech 5666 p. 3 translated as Revealing the Infinite, Discourse 1.
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Nonetheless, there also must be sacrificial offerings
(Korbanot) and prayer (Tefilah), for through them we elevate
physical matters to the most spiritual world, brought about by
serving HaShem-1"i, blessed is He, with the singular-
Yechidah essence of the soul — “seek my innerness (Panai-
"19).”823  For, through this we reach [the continuation of the
verse], “Your innerness (Panecha-719) HaShem-1"7" (in a
way of “passing through” (Ma avar-12¥yn) all the intermediary
levels, by knowing how to direct one’s intention to the Name
HaShem-nmi).824  This is by way of serving HaShem-1"1,
blessed is He, as a gift granted from HaShem-1"v1,%% as in the
verse,??® “This service is a gift that I have given to your
priesthood,” which is brought about through arousal from
below caused by the act of charity (7zedakah).

This then, is the meaning of the verse,3?’ “He redeemed

b

my soul in peace.” For, even though this matter includes all
three lines and modes of serving HaShem-n"17, blessed is He —
as our sages, of blessed memory, explained this verse,3?® “The

Holy One, blessed is He, says, ‘Whoever engages in Torah

823 Psalms 27:8 ibid.

824 See Midrash Tehillim 91; Pesikta Rabbati 22:7; Yalkut Shimoni Tehilim,
Remez 843; Cited in the beginning of Shnei Luchot HaBrit (ShalLa”H) 2a; The
Opening Gateway (Petach HaShaar) to Imrei Binah of the Mittler Rebbe, translated
as The Gateway to Understanding, Ch. 17 and on.

825 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1, The Gate of Intrinsic Being (Shaar HaHavayah) and on.

826 Numbers 18:7

827 Psalms 55:19

828 Talmud Bavli, Brachot 8a
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study, acts of kindness, and prays with the congregation, I
ascribe it to him as if he redeemed Me and My children from
amongst the nations of the world”” — nevertheless, the primary
matter that relates to redemption and emancipation is charity
(Tzedakah).

About this they stated,®* “The Jewish people will only
be redeemed through charity.” Likewise, it is about this that the
verse states,®3? “Righteousness will walk before him-Tzedek
Lefanav Yehalech-127 1192 p78,” [in which the word “before
him-Lefanav-r19%” indicates “innerness-Pnimiyut-n1'n*10,” and
the word “walk-Yehalech-777>” indicates “transference-
Holachah-no71,”] indicating that he transfers the innerness
(Pnimiyut) of his heart to HaShem-n"7, blessed is He, even in
prayer (Tefillah).

This is likewise so of Torah study, (as explained in
chapter six), that for the study of Torah to be, “like one who
repeats after the reader,” there first must be the matter of prayer,
which itself is preceded by giving charity (7zedakah), as it

831 «¢

states, [Rabbi Elazar would first give a coin (Perutah) to a

poor person, and [only] then would he pray], as it states,3? ‘I
will behold Your face (Panecha-1°19) through charity’”).

This is also why charity (7zedakah) is called “peace-
Shalom-012w,” for through it peace (Shalom-o17w) is brought

between the Jewish people and their Father in Heaven, and

829 See Mar’eh Mekomot, Hagahot, v’Ha’arot Ketzarot to Iggeret HaKodesh,
Epistle 4 p. 10.

830 Psalms 85:14

831 Talmud Bavli, Bava Batra 10a

832 Psalms 17:15
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between the upper entourage and the lower entourage,*? so that
there is an exodus from constraints to expansiveness, from the
physical to the spiritual, and even from purgatory (Gehinom).3*
In other words, instead of the conduct of “me, today (Ani
Hayom-o171 °1X),” (in which one only sees today [and therefore
is in a state of confusion and discord]),®* there instead is the
conduct of, “Today is the time to do them,”%3¢ being that we
indeed see what we actualize and bring about through repenting
and returning (7Teshuvah) to HaShem-n"i7, blessed is He,
through doing good deeds in the world. This is as our sages, of
blessed memory, stated,®3” “One hour of repentance and good
deeds in this world is more precious than all of the coming
world.”

Through the above is the actualization of, “He redeemed

b

my soul in peace,” referring to the soul of each Jew as an
individual, as well as the general soul of all Jews, until we even
bring about the matter of “He redeemed my soul in peace”
within the Sefirah of Kingship-Malchut, which is rooted in the
aspect of the “unknowable head” (Reisha d’Lo Ityada),*®
which is the inner aspect (Pnimiyut) of the Ancient One-Atik,%°

which is the Essential Self of the Singular Preexistent Intrinsic

833 See Talmud Bavli, Sanhedrin 99b; Likkutei Torah, Shlach 47b

834 See the Sichah talk of the 19" of Kislev, 5699 (Sefer HaSichot, 5699 p.
315); Also see the Sichah talk that preceded this discourse (Ch. 4 and on — Torat
Menachem, Vol. 24, p. 254 and on).

835 See the aforementioned Sichah talk, Ch. 4 (Torat Menachem, Vol. 24, p.
254 and on).

836 Deuteronomy 7:11 and Rashi there; Talmud Bavli, Avodah Zarah 3a;
Eruvin 22a

837 Mishnah Avot 4:17

838 Btz Chayim, Shaar 13 (Shaar Arich Anpin), Ch. 2; Sefer HaMaamarim 5679
p. 65 and on.

839 See Likkutei Torah, Drushim LY om HaKippurim 71c and on.
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and Unlimited One, HaShem-n" Himself, blessed is He, so
that He is drawn down and revealed below, thus making a
dwelling place for the Holy One, blessed is He, in the lower
worlds.
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Discourse 11

“Lehavin HaHefresh Bein Neirot Chanukah -
To understand the difference between the Chanukah
lights...”

Delivered on Shabbat Parshat Vayeishev,
Shabbat Mevarchim Teivet, Erev Chanukah, 5719
By the grace of HaShem, blessed is He,

We must better understand®#? the difference between the
lights of Chanukah, the lights of Shabbat and the lights of the
Holy Temple.®*! The lights of the candelabrum in the Holy
Temple were required to be kindled specifically when it still
was daylight, from the time of Plag HaMincha, which is one
and a quarter [halachic] hours before sunset,®** (which even
precedes the beginning of sunset).

840 See the discourse entitled “Mitzvatah Mishetishka HaChamah” 5678 (Sefer
HaMaamarim 5678 p. 112 and on); Also see the discourse by the same title (“The
commandment is from sunset...” of Shabbat Parshat Vayeishev, Chanukah, Shabbat
Mevarchim Teivet 5713, translated in The Teachings of The Rebbe 5713, Discourse
7 (Sefer HaMaamarim 5713, p. 56 and on).

841 See the discourse entitled “Mitzvatah Mishetishka HaChamah” in Ohr
HaTorah, Chanukah, Vol. 5, p. 940b; Discourse by the same title in Sefer
HaMaamarim 5730 (p. 43 and on); 5654 (p. 97); 5738 (Torat Menachem, Kislev p.
169 and on).

842 See Lechem Mishneh, Hilchot Tefilah 3:2; Discourse entitled “Tanu
Rabbanan, Neirot Chanukah” 5738 (Torat Menachem Kislev ibid. p. 162), note 11.
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The Shabbat lights too must be kindled when it still is
daylight. This is as stated in Talmud,®*® “Rav Yosef’s wife
would kindle the candles late (that is, very close to the onset of
Shabbat, when it was beginning to become dark). Rabbi Yosef
told her, ‘From the verse,’** ‘He did not remove the pillar of
cloud by day and the pillar of fire by night from before the
people,’ it was taught that the pillar of cloud overlapped the
pillar of fire and the pillar of fire overlapped the pillar of cloud.”

Rashi explains that “the pillar of fire came before the
departure of the pillar of cloud, [that is before sunset] and
therefore this is the way of the world.” Moreover, Rabbi
Yosef’s wife obviously did not kindle the Shabbat lights after
sunset, or even during twilight (Bein HaShmashot), because,?*
“If there is uncertainty whether it is nightfall or not, one may
not kindle the Shabbat lights,” (since there already is doubt as
to whether it is nighttime). In other words, she certainly kindled
the lights before sunset, since adding extra time to Shabbat is of
Biblical origin.’*¢ Even so, Rabbi Yosef told her the above
teaching to instruct her that it is specifically necessary to kindle
them significantly before sunset.

In contrast, about the kindling of the Chanukah lights
we learn that,%*” “The mitzvah (to kindle the Chanukah lights)
is from the time the sun sets” specifically, and the conclusion
of the time for lighting them is, “when the foot-traffic of the
wood-carriers (Tarmuda’ei) ceases from the marketplace.” We

843 Talmud Bavli, Shabbat 23b and Rashi there.

844 Exodus 13:22

845 Talmud Bavli, Shabbat 34a (in the Mishnah).

846 Shulchan Aruch of the Alter Rebbe, Orach Chayim 261:4
847 Talmud Bavli, Shabbat 21b
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therefore must understand why there is this difference between
the lights of Chanukah, and the lights of Shabbat and the Holy
Temple.

Now, the general matter of lights (Neirof) is to
illuminate the darkness. As this is spiritually, it is to illuminate
the darkness of the side opposite holiness. For, HaShem ’s-1"11
ultimate Supernal intent, blessed is He, in the entire chaining
down of the worlds (Hishtalshelut), is specifically to light up
and illuminate this world. This is as the Alter Rebbe stated,’*®
that HaShem ’s-n"1 ultimate Supernal intent [in creation] is not
for the upper worlds, such as the world of Emanation (A#zilut),
since for them, it is a descent from the light of the face of
HaShem-n"i, blessed is He.

In other words, it cannot be said that HaShem ’s-n"¥7
Supernal intent is for the world of Emanation (Azzilut), since as
known, in a concealed way the ten Sefirot are already present in
their Source, referring to the matter of the ten hidden Sefirot
(Eser Sefirot HaGanuzot).3* As they are in their Source, they
are in a much loftier state beyond any comparison.

By way of analogy, this is like the light of the sun as it
is included in its source in the body of the sun. About this, the
Alter Rebbe explains in Tanya,?° that as the light is included in

848 Tanya, Likkutei Amarim, Ch. 36

849 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity,
Ch. 10-11.

850 Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity and
Faith, Ch. 3.
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its source, it is in a much loftier state than when it spreads
outside of its source.

The same is understood about the ten Sefirot of the
world of Emanation (A#zilut), that their coming into emanation
and revelation is a descent relative to their state when they were
concealed in their Source. It therefore cannot be said that
HaShem’s-7"7 ultimate Supernal intent is for the world of
Emanation (Azzilut).

Moreover, the matter of the ten Sefirot — and this applies
to the totality of the chaining down of the worlds
(Hishtalshelut) — is only a glimmer of the light of His radiance.
Rather, HaShem’s-n"i1> Supernal intent in bringing novel
existence forth, is for the Essential Self of HaShem-imm
Himself, blessed is He. This being so, it cannot be said that His
intent is for revelation and light, since relative to His Essential
Self, the matter of revelation (Giluy) is of utterly no comparison
to Him.

Now, although it is stated elsewhere that HaShem ’s-
7" Supernal intent in bringing about novel existence is for the
purpose of revelation (Giluy), what is meant is not that there
should be an aspect of revelations (Giluyim) per se. Rather,
what is meant is that there should be the revelation of the
Essential Self of HaShem-n"v1, the Singular Preexistent
Intrinsic and Unlimited One Himself, blessed is He. That is,
His intention is for His Essential Self and Being, as He is, in
and of Himself, to be revealed, (to the fullest extent that the
revelation of His Essential Self is applicable).

This matter, that there should be a revelation of the
Essential Self of HaShem-n"v, blessed is He, (which
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transcends the aspect of “revelations” (Giluyim)), is specifically

851 it thus arose

possible in this world. As explained in Tanya,
in His Supernal will, that when the side opposite holiness is
subdued here below, it brings Him satisfaction of spirit, blessed
is He. In other words, it is specifically in this world that there
will be the revelation of the Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-1"17°, blessed
is He.

In general, this itself is the difference between the
worlds of Creation, Formation, and Action (Briyah, Yetzirah,
Asiyah), and the world of Emanation (A#ziluf) and that which
transcends the world of Emanation (Azzilut). That is, in the
world of Emanation (A4¢zilut) and that which transcends it, it all
is the matter of the light and revelation of HaShem-n",
blessed is He, in that they are in a state of adhesion to Him etc.

In contrast, this is not so of the novel coming into being
of the worlds of Creation, Formation, and Action (Briyah,
Yetzirah, Asiyah), which is in a way of an unquantifiable leap,
namely, the novel creation of something from nothing.
Specifically in this there is a revelation of the Essential Self of
the Singular Preexistent Intrinsic and Unlimited One, HaShem-
171, blessed is He.

More particularly, even in the worlds of Creation,
Formation, and Action (Briyah, Yetzirah, Asiyah), HaShem ’s-
71" Supernal intent is specifically for this world. As stated in
Tanya,3? this world is the lowest, in that there is nothing lower
than it. In other words, the worlds of Creation and Formation

851 See Tanya, Ch. 27 (34a)
852 Tanya, Likkutei Amarim, Ch. 36
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(Briyah and Yetzirah) indeed have a matter of light and
revelation in them. This goes without saying in regard to the
world of Creation (Briyah), which is in a state that only the
possibility of a sense of independent existence is given.
However, it even applies to the world of Formation (Yetzirah),
which already is in a state of sense of independent existence,
and is an admixture of half good and half evil >

Even so, there is the matter of light and revelation in it,
and as said above, HaShem ’s-1"7 Supernal intent is not the
matter of revelations (Giluyim). Therefore, it is specifically in
this world where a person feels that he exists independently, in
and of himself, that there can be a revelation of the Essential
Self of the Singular Preexistent Unlimited One, HaShem-1",
blessed is He, whose existence truly is intrinsic to Him, as
explained in Iggeret HaKodesh.5%*

Now, though in this world the feeling that one exists
independently, in and of himself, is only his perception [and not
the reality], nonetheless, the very fact that a person feels this is
because, in reality, the existence of the created something (Yesh
HaNivra) is the existence of the True Something (Yesh
HaAmeetee), HaShem-ni, blessed is He #5°

Now, as known, all matters that are present currently
will be revealed in the coming future. The same is true of the

853 See Etz Chayim, Shaar 43 (Shaar Tziyur Olamot), the introduction to the
Drush; Also see Shaar HaYichud of the Mittler Rebbe, translated as the Gate of
Unity, Ch. 54.

854 Tanya, Iggeret HaKodesh, Epistle 20

855 See Biurei HaZohar of the Mittler Rebbe, Beshalach 43c¢; See the discourse
entitled “Bati LeGani —1 have come to My garden” 5711, translated in The Teachings
of The Rebbe, 5711, Discourse 1, Ch. 4 (Torat Menachem, Sefer HaMaamarim
Shvat, p. 266 and on).
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feeling of the created something (Yesh HaNivra) that his
existence is intrinsic to him. This is because it truly is so, except
that presently it is concealed, whereas in the coming future it
will be revealed, so that the created something (Yesh HaNivra)
will then feel that, in reality, his existence is the existence of the
True Something (Yesh HaAmeetee), HaShem-n"17, blessed is
He, whose existence truly is intrinsic to Him. This is why, even
now, a person feels his existence as being independent and
intrinsic.

This itself is the general difference between a tangible
“something” (Yesh) and light (Ohr). For, in regard to light
(Ohr-7R), the luminary (Ma’or-118n), which is its source, is
sensed. However, what we mean here — that in the light (Ohr)
there is a sense of its source — is not through intellect, meaning
that the contemplation of the existence of light (Ohr)
intellectually necessitates that it must be drawn from a luminary
(Ma’or), being that this also applies to the created something
(Yesh HaNivra), in that through intellectually contemplating
(Hitbonenut) the existence of the “something” (Yesh), it must
be said that its entire existence is solely from the intangible
Godly “nothing” (4yin) that brings it into existence, enlivens it,
and constantly sustains it at every moment, as explained in
Shaar HaYichud VeHaEmunah,®¢ especially in the discourses
that followed it). Rather, in regard to the tangible “something”
(Yesh), this is only necessitated intellectually, whereas in regard
to the light (Ohr), it is not only necessitated intellectually, but
its source is sensed in its very existence.

856 See Shaar HaYichud VeHaEmunah of Tanya, translated as The Gate of
Unity and Faith, Ch. 1 and on.
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This is why the nullification (Bittul) of the light (Ohr)
to HaShem-n"7, blessed is He, is in a way that, “Before Him
everything is considered like nothing-K’Lo-X?3,” in which it
specifically is “like nothing-K 'Lo-&?3,” (with the prefix Khaf-2
indicating that it only is “like”).8>” This is because the sense of
its Source does not affect it to actually be nothing-Lo-&?, (that
is, to actually make it into nothing), but it only is “like nothing-
K’Lo-823.”

In contrast, in the created “something” (“Yesh
HaNivra”) who indeed feels his Source, there is true
nullification (Bittul) to HaShem-1", blessed is he, to actually
be nothing-Lo-X%. This is because his whole existence is solely
the existence of the True Something (Yesh HaAmeetee) and in
reality, “there is nothing but Him alone.”®*® This explains that
the matter of the revelation of the Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-1"17°, blessed
is He, is specifically in this world, and that the entire chaining
down of the worlds (Hishtalshelut) is specifically for this.

With the above in mind, we can understand the verse,®>°
“The sun rises and the sun sets — it rushes to its place, there it
rises.” Now at first glance, this is not understood. How is it

857 This is called the Khaf-2 HaDimyon. Also see Ginat Egoz of Rabbi Yosef
Gikatilla, translated as HaShem Is One, Vol. 3 (The Letters of Creation, Part 2), The
Gate explaining the distinction of the letters from each other, (section on the motion
of the letter Khaf-D).

858 Deuteronomy 4:35; Also see Sefer HaMaamarim 5661 p. 197 and on.

859 Ecclesiastes 1:5
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possible to say, “it rushes to its place, there it rises,” which
seems to indicate that its rising is in the same place as its setting,
which is a contradiction in terms. Rashi explains, “Just as the
sun rises in the morning and sets in the evening, and goes
throughout the night yearning to return to where it arose the day
before, it also will rise from there today.” However, “Scripture

does not depart from its simple meaning,”8¢

and the simple
meaning of the verse is that with its setting, it rises. We
therefore must understand this, since it seems to be a
contradiction in terms.

We also must understand the meaning of the words, “it
rushes to its place,” which seem to indicate that the place it was
first in [in the morning], is not its true place, but that its true
place is specifically where it sets.

' is that the “sun” refers to

862

However, the explanation®®
the sun of HaShem-1"7, [as in the verse,**~ “For a sun and a
shield, is HaShem Elohi”m-n"n%x% 1", That is, the word
“sun-Shemesh-wvnw,” refers to the Name HaShem-n", which
is the matter of light and revelation. However, since as the light
(Ohr) is, in and of itself, the place of its rising does not have a
revelation of the Essential Self of HaShem-1"11°, blessed is He,
it therefore is not called “His place-Mekomo-1pn,” since the
word “His place-Mekomo-1mpn” refers to the Essential Self of
HaShem-nmi, blessed is He.

860 Talmud Bavli, Shabbat 63a

861 See Biurei HaZohar of the Mittler Rebbe, Vayeitzei 17b and on; Ohr
HaTorah Chanukah ibid. p. 941a.

862 Psalms 84:12; See Tanya, Shaar HaYichud veHaEmunah translated as The
Gate of Unity and Faith, Ch. 4 and on.
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This is as our sages, of blessed memory, taught,33 “He
is the place-Mekomo-1pn of the world, and the world is not
His place-Mekomo-1pn.”  That is, the true matter of “His
place-Mekomo-1pn” refers to the Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-1"17°, blessed
is He.%%* Therefore, the place of the rising [of the sun] is not
His place, but the place of the setting is His place, meaning that
His true place-Mekomo-11pn is concealed in this world, since
this world is where there is the revelation of the Essential Self
of HaShem-n"7, blessed is He.

This then, is likewise the meaning of the words, “it
rushes to its place, there it rises,” indicating that its true rising
is specifically in the place of its setting. This is because, in the
place of the rising, there is an illumination of the light (OAr) in
an openly revealed way, which is not the true matter of the light
(Ohr), being that the Essential Self of HaShem-1":7, blessed is
He, is not revealed. Rather, it is specifically in the matter
indicated by the words “the sun sets,” which refers to the
darkness of this world, where there is the true matter of the
rising — the true matter of revelation — meaning, the revelation
of the Essential Self of the Singular Preexistent Intrinsic and
Unlimited One, HaShem-7"177> Himself, blessed is He.

From all the above it is understood that HaShem ’s-n"v1
ultimate Supernal intent is for the revelation of His Essential
Self, blessed is He, specifically in this world. Now, the way to
draw down the Essential Self of HaShem-n"7, blessed is He, is

863 Midrash, Bereishit Rabba 6:

864 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
3 (The Letters of Creation, Part II), section entitled “The Gate explaining that
HaShem-nmi, blessed is He, is the place-Makom-opn of all beings.”
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through,®%> “A mitzvah is a flame (Ner-11), and Torah is light
(Ohr).”>  This explains why,’%¢ “The mitzvah (to kindle the
Chanukah lights) is from the time the sun sets.” For, this is
HaShem’s-7"> ultimate Supernal intent, that through “a
mitzvah is a flame (Ner-71),” there will be a revelation of the
Essential Self of the Singular Preexistent Intrinsic and
Unlimited One, HaShem-1"> Himself, blessed is He,
specifically when the “sun” sets, meaning, specifically in the
darkness of this world.

Now, the reason the Shabbat lights must specifically be
kindled when it still is day, may be understood based on the
well-known matter that there are two ways in serving HaShem-
7", blessed is He; ascent (Ha 'ala’ah) from below to Above
and drawing down (Hamshachah) from Above to below.

This is reflected in the two explanations of the verse,¢’
“I will exalt You my God, the King (4romeemcha Eloh’ai
HaMelech-72n1 778 qumaR).” The first is that it refers to the
elevation (LeRomem-omn?) of the aspect of “my God the King-
Eloh”ai HaMelech-77n "a9%” from below to Above, to the
aspect of HaShem’s-n" exaltedness (Romemut-mnmn). The
second is that it refers to drawing down the aspect of HaShem’s-
7m exaltedness (Romemut-nna1n) into the aspect of “my God
the King-Eloh ’ai HaMelech-17111 >"19R.”

865 Proverbs 6:23

866 Talmud Bavli, Shabbat 21b

867 Psalms 145:1; See the discourse entitled “Ki Atah Neiri HaShem” in Torah
Ohr, Mikeitz 40b.
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The explanation is that “my God the King-Eloh”ai
HaMelech-72n7 98" refers to the vitality of the worlds, which
only stems from the lowest aspect, which the Sefirah of
Kingship-Malchut. That is, even though all the Sefirot are
merely a glimmer of HaShem ’s-7"17 radiance and are called
“garments” (Levushim) etc.,%*® nevertheless, the matter of all
the [other]| Sefirot is to reveal HaShem’s-n"1 Godliness. In
contrast, this is not so of the Sefirah of Kingship-Malchut, the
matter of which is concealment (He elem).

This may be better understood by way of analogy to
man below, that there is a difference between all his other
powers, and the power of Kingship-Malchut. That is, the aspect
of Kingship-Malchut is only the aspect of a name (Shem-ov),
as it states,®®® “Then His Name was called King-Melech-17n
over them.”

That is, even though all the other powers are also not the
essence of the soul, but only its garments, nevertheless, the
other powers of the soul reveal the soul. In other words, the
soul is revealed through its powers, in that through them a
person is “wise” or “kind” etc. However, this is not so of one’s
name (Shem-ov), for when one’s name is revealed, its
relationship to the soul is not revealed, since, he could have
been called by a different name, and whether he is called by this
name or another name makes no difference. This demonstrates
that one’s name (Shem-o¥) seems to have no relation to the
person himself and is an aspect of concealment (He ele 'em).

868 See introduction to Tikkunei Zohar 17a-b (Maamar Eliyahu).
869 In the liturgy of the “Adon Olam” prayer.
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Though elsewhere®”?

it indeed is explained that the
name (Shem-ov) of something is its true vitality, this is indeed
so from the perspective of the true reality of the matter of a
name (Shem-ow). However, here we are explaining the matter
of revelation (Giluy), and in this, it makes no difference whether
one is called by one name or another, since a name (Shem-ow)
is not a revelation (Giluy) of the soul, like the other powers, but
is rather an aspect of concealment (He 'elem). This is so of the
matter of a name (Shem-0w) in general, as it relates to the person
himself, and is especially so when one’s name is called upon
another object,3”! in which there is even greater concealment
(He’elem).

The same is understood in regard to how it is Above in
HaShem’s-7"i> Godliness, that in regard to all other Sefirot,
though they only are garments (Levushim), their matter is to
reveal HaShem’s-1"11> Godliness, as in the teaching,?’? “He and
His life force are one, He and His organs are one.”

In contrast, the Sefirah of Kingship-Malchut is not to
reveal HaShem’s-1"1> Godliness. Proof of this is the fact that
Kingship-Malchut is the root of the created being, meaning that
it brings the worlds of Creation, Formation, and Action (Briyah,
Yetzirah, Asiyah) into existence, and as explained before, the
matter of a tangible “something” (Yesh) is that it’s Source is not

870 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and on; Shnei
Luchot HaBrit, introduction to Beit HaMikdash (14a); Ohr Torah of Maggid of
Mezhritch, Section 14 (p. 16 in the 5766 Kehot edition); Tanya, Shaar HaYichud
VeHaEmunah, translated as The Gate of Unity and Faith, Ch. 1 and on; Sefer
HaMaamarim 5699 p. 163 and on, and elsewhere.

871 Such as saying, “The House of David.”

872 Introduction to Tikkunei Zohar 3b
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felt within it. This being so, if we were to say that Kingship-
Malchut is like all [other] Sefirot, the matter of which is to
reveal, it then would be incapable of bringing the novel
“something” (Yesh) into existence. Therefore, it must be said
that Kingship-Malchut is the aspect of concealment (He 'elem).

All the above is so of the essential aspect of Kingship-
Malchut, meaning, even as it is in the world of Emanation
(Atzilut), and is thus especially so as it is drawn down into the
worlds of Creation, Formation, and Action (Briyah, Yetzirah,
Asiyah), to be the aspect of,%”> “His Name was called King-
Melech-77 over them.” In this, it certainly is the aspect of
hiddenness and concealment to an even greater extent.

It therefore is necessary to bring about the matter of
exaltedness (Romemut-nvan17) in it, in which there are two
ways, ascent (Ha’ala’ah) from below to Above, or drawing
down (Hamshachah) from Above to below, these being the two
meanings of the verse,’”* “I will exalt You my God, the King
(Aromeemcha Eloh’ ai HaMelech-771 >9% Jan10R).”

The difference between these two ways may be
understood through the analogy of a teacher who bestows
intellect to his student, who is not intellectually comparable to
himself. There are two ways that he may do this. If the student
has intellect in and of himself, and is receptive to the teachings,
except that his own intellect is nowhere near his teacher’s
intellect, the order of teaching him is that the teacher constricts
his own intellect according to the capacity of the receptacle of

873 In the liturgy of the “Adon Olam” prayer.
874 Psalms 145:1; See the discourse entitled “Ki Atah Neiri HaShem” in Torah
Ohr, Mikeitz 40b.
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the student to receive. Through this, the receptacle of the
student is refined, and he ascends and becomes receptive to the
higher intellect, until ultimately, over time, he becomes a
receptacle for the intellect of the teacher. This is the order of
ascent from below to above, meaning that little by little, he
becomes refined and elevated.

However, when the student is not a receptacle at all,
meaning that his intellect is of utterly no comparison to the
teacher, then the order of teaching him is by way of drawing
down from above to below. That is, the teacher bestows the
essence of his own intellect to the recipient, as the student is.
For, from the perspective of the essence of the light (Etzem
HaOhr), it certainly can descend all the way down, being that
“whatever is higher can descend lower.”87

That is, this is not in a way of ascent (Ha 'ala’ah) from
below to above, in which the recipient becomes more refined,
but rather, the light (Ohr) descends to the level of the recipient,
as he is. The superiority of this, is that there then is a drawing
down of the essence and innermost aspect of the light (Ohr).
For, since it does not stem from the vessels (Keilim), but from
the light (Ohr), therefore, there can even be a drawing down of
the essence and innermost aspect of the light (Ohr) etc., which
is drawn down to the level of the recipient.

The same is understood Above in HaShem’s-n"i1
Godliness. That is, the first meaning of the words, “I will exalt
You my God, the King (Aromeemcha Eloh”ai HaMelech-

875 See Likkutei Torah, Shlach 47b, Re’eh 19¢; Also see the citations in Sefer
HaMafteichot (Kehot 5741) to the works of the Alter Rebbe, section entitled “Kol
HaGavo’ah — That which is higher.”; Also see 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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T2 AR TR, is that it refers to the ascent (Ha 'ala’ah) of
the aspect of Kingship-Malchut to the aspect of HaShem’s-n"im
exaltedness (Romemut-nini17), which is the matter of ascent, in
a way of step by step etc.

In contrast, the second meaning is in a way that the light
(Ohr) of HaShem-ami7, blessed is He, descends to the aspect of
Kingship-Malchut, as it is in its place. For, from the perspective
of the Essence of the Light (Ohr), it can even descend to the
place of darkness, as the verse states,’’¢ “and HaShem-n"m
illuminates my darkness,” specifying “and HaShem-n"n™Y’
with the addition of the [prefix] letter Vav-1 [indicating a
drawing down (Hamshachah)]. He therefore is even capable of
illuminating in a place of darkness.?”’

This then, is the difference between the lights of
Shabbat and the lights of Chanukah. For, the matter of the
Shabbat lights is ascent (Ha 'ala’ah) from below to Above, and
therefore, they must specifically be kindled when it still is day.
In contrast, the matter of the Chanukah lights (Neirot) is that of
drawing down (Hamshachah) from Above to below, and
therefore, “The mitzvah (to kindle the Chanukah lights) is from
the time that the sun sets,” specifically.

With the above in mind, we can also understand why the
conclusion of the time for lighting the [the Chanukah lights]

876 Samuel 11 22:29
877 Torah Ohr, Mikeitz 41a
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iS,878 (X3

when the foot-traffic of the wood-carriers (Tarmuda ei)
ceases from the marketplace.” To explain, it states in books of
Kabbalah®” that the name “Tarmod-171n" shares the same
letters as “she is rebellious-Moredet-n7111.” The matter of “she
is rebellious-Moredet-n7111” refers to a woman who does not
do her husband’s will. For, “a proper woman fulfills the will of
her husband,”#%" and,®8! “A woman only forms a covenant (Brit)
with the one who made her into a vessel.”

As this relates to serving HaShem-n"17, blessed is He,
is that “a proper woman who fulfills the will of her husband,”
refers to sublimation and nullification (Bittul) to HaShem’s-
7" Godliness, which is the matter of being a receptacle, that
is, an empty vessel. This was explained at length in the earlier
discourses,®®? about the toil of serving HaShem-"i1, blessed is
He, as an empty vessel. That is, one must affect within himself
to have utterly no desires, such as “this I want, but this I do not
want etc.”

By way of analogy, this is like how a physical vessel is
made. One must first beat the metal with a blacksmith’s
hammer to completely flatten it and then bend and shape it,
making it into a vessel. The same is so in our service of

878 Talmud Bavli, Shabbat 21b

879 Emek HaMelech, Shaar Kiryat Arba, Ch. 111 (108a); Kohelet Yaakov,
section on “Tarmod-1m7n.”

880 Tanna d’Bei Eliyahu Rabba, Ch. 9, cited in Rama to Even HaEzer 69:7

881 See Talmud Bavli, Sanhedrin 22b

882 See the discourse entitled “Tikoo — Blow the Shofar at the renewal of the
moon,” 5718, translated in The Teachings of The Rebbe, 5718, Vol. 2, Discourse 31,
Ch. 3 and on (Sefer HaMaamarim 5718, p. 308 and on); Also see the preceding
discourses of this year, 5719, “Amar Rabbi Shmuel Bar Nachmeini” Discourse 2, Ch.
5 (Sefer HaMaamarim 5719, p. 16 and on), and “KaNesher — He was like an eagle
arousing its nest,” Discourse 3, Ch. 4 (Sefer HaMaamarim 5719, p. 25 and on).
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HaShem-nmi, blessed is He. There first must be the toil of
“flattening-Pasheit-0>w2” [meaning to become “divested-
Mufshat-vwom’] of all desires, followed by the toil of “bending-
Kayeif-n»2.7883

This is why the beginning of service of HaShem-1",
blessed is He, is through self-nullification (Bittu/) and
submission (Hoda’ah). This is so in our service of Him each
and every day, that the beginning of our serving Him is by
reciting “I submit to You-Modeh Ani->1x 771, and “Submit to
HaShem-Hodu LaHaShem-ni? 11i,” followed by serving
Him in the verses of song (Pesukei d’Zimra) etc., until we arrive
at the nullification (Bittul) to HaShem-n"1 of the Shema
recital, and the aspect of “[You shall love HaShem-n"7 your
God...] with all your being (Bechol Me’odecha-718n 932),”
until we finally arrive at the nullification (Bittul) to HaShem-
M, blessed is He, of the Amidah prayer, which is the matter
of nullifying one’s existence (Bittul b’Metziyut) to HaShem-
171, blessed is He.

This is as explained before, that the nullification (Bittul)
to HaShem-1", blessed is He, of the Amidah prayer, is
nullification (Bittul) to Him that transcends reason and intellect,
and is the inner aspect of the heart (Pnimiyut HaLev). Through
this nullification (Bittul) to Him we thereby elicit a new desire,
since one is in a state of the complete nullification (Bittul) of
the totality of his existence to HaShem-1"7, blessed is He.

883 See Talmud Bavli, Rosh HaShanah 27b; Also see Sefer HiMaamarim 5689
p- 9; Also see the preceding discourses of this year, 5719, “Amar Rabbi Shmuel Bar
Nachmeini” Discourse 2, Ch. 6 ibid.
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Now, although even in the Amidah prayer there is the
matter of asking for one’s needs, which, at first glance, seems
to contradict the matter of nullifying one’s existence (Bittul
b’Metziyut) to HaShem-n"7, blessed is He, nevertheless, the
explanation is that because this was preceded by the toil of the
Shema recital, “with all your being (Bechol Me’odecha- 932
77%1),” he no longer is an independent existence unto himself
at all.

This is like what was explained before, that the true
existence of the created “something” (Yesh HaNivra), is the
existence of the True Something (Yesh HaAmeetee), HaShem-
7", blessed is He. Therefore, even his requests for his
particular needs are not in contradiction to the nullification of
his existence (Bittul b’Metziyut) to HaShem-n"17, blessed is He,
since even the existence of the created ‘“something” (Yesh
HaNivra) is the existence of the True Something (Yesh
HaAmeetee), HaShem-1", blessed is He. All this comes
about through toil in serving HaShem-n"17, blessed is He, as an
empty vessel.

However, the matter of “she is rebellious-Moredet-
n7M1” means that he is not a receptive vessel. This is because
he has his own personal desires, such as “this I want, but this I

2

do not want etc.” Moreover, those desires that are foreign to
HaShem’s-17"° Godliness will sometimes bend his intellect as
well, in that he rationalizes to himself, “this I can do and that I
cannot do.” In other words, even though he knows that this is
the Supernal will of HaShem-n"i7, blessed is He, and that “the
Holy One, blessed is He, does not come with tyrannical

commands upon his creatures [which they are incapable of
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fulfilling],”8%* from which it is understood that since this is what
HaShem-1"11> demands of him, he is granted the power to do it,
however, his desires that are foreign to HaShem’s-n"m
Godliness also bend his intellect, so that he thinks he is not
capable etc.

This likewise is the meaning of Rashi’s explanation
about the “wood-carriers-Tarmuda’ei-"-X7m70,” that “[this is a
name for those] who gather small pieces of wood and stay in
the marketplace [after the people of the marketplace have gone
home].” The “wood-Eitzeem-2°¥y” refers to the tree of the
knowledge (Etz HaDa’at) of good and evil, from which the
sparks of holiness fell into the place of the external husks of
Kelipah etc.

That “they stay in the marketplace” refers to the domain
of the many (Reshut HaRabim)»’% which refers to “the
mountains of separateness” (Turei d’Pruda).3%® This aspect is
affected by the lights (Neirof) of Chanukah. For, since the
lights of Chanukah are the aspect of drawing down from Above
to below, they even can illuminate the darkness, the aspect of
the “wood-carriers-Tarmuda’ei->R7170.”

This then, is the element of superiority of the lights
(Neirot) of Chanukah, over and above the lights of the Holy
Temple and the lights of Shabbat. For, the lights of the Holy

884 Talmud Bavli, Avodah Zarah 3a

885 That is, public domain, as opposed to domain of the singular (the private
domain.

886 See Tanya, Likkutei Amarim, Ch. 33.
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Temple and the lights of Shabbat are the matter of the ascent
(Ha’ala’ah) from below to Above. In contrast, the matter of
the Chanukah lights (Neirot) is the matter of drawing down
(Hamshachah) from Above to below, which is much loftier.

This is why the lights of the Holy Temple were seven in
number, whereas the Chanukah lights are eight in number,
similar to the Lyre (Kinor-113) of the coming future, which will
have eight strings.®®” This refers to the aspect of the eighth,
which transcends the chaining down of the worlds
(Hishtalshelut).3%®

This refers to the matter of eight times the Name
HaShem-n"i-26, which is the numerical value of Yitzchak-
pne>-208,%2 which is why, in the coming future it will be said
about Yitzchak,?*® “For You are our father.” This likewise is
the meaning of the verse,*! “and HaShem-n1 illuminates my
darkness.” That is, because of the additional [prefix] letter Vav-
) [indicating a drawing down (Hamshachah)], it can even
illuminate in a place of darkness.

Through this we fulfill HaShem’s-n"7° ultimate
Supernal intent, blessed is He, that there should be a dwelling

place for Him in the lower worlds.3%?

For, His primary intent is
for there to be illumination even in the darkness of this lowest

world, as explained before, and specifically through this, we

887 Talmud Bavli, Arachin 13b

888 See Likkutei Torah, Tazriya 21d

889 See Ohr HaTorah, Chanukah 326b and on; Sefer HaMaamarim 5698 p. 182
and on.

890 Isaiah 63:16; Talmud Bavli, Shabbat 89b

891 Samuel 11 22:29

892 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba
13:6; Tanya Ch. 36, and elsewhere.
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actualize a dwelling place for HaShem-1", blessed is He, in
the lower worlds.

The meaning of a “dwelling place” is that it is the
Essential Self and Being of HaShem-n"> Himself, blessed is
He, that dwells in the dwelling place.’> This refers to the
matter of drawing down (Hamshachah) and revealing the
Essential Self of the Singular Preexistent Intrinsic and
Unlimited One, HaShem-1"i7, blessed is He, below, so that
“there is a dwelling place for the Holy One, blessed is He, in
the lower worlds.”

893 See Hemshech 5666 p. 3; Also see the discourses of the year, 5717, entitled
“Na’aseh Adam — Let us make man,” and “Vayavo Moshe — Moshe came into the
cloud,” translated in The Teachings of The Rebbe, 5717, Vol. 1, Discourse 4, Ch. 3
and on, and Discourse 13, Ch. 3 (Sefer HaMaamarim 5717, p. 33 and on; p. 127).
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Discourse 12

“Mi Sam Peh LaAdam -
Who gave man a mouth”

Delivered on Shabbat Parshat Shemot,
23" of Teivet, Shabbat Mevarchim Shvat, 5719
By the grace of HaShem, blessed is He,

The verse states,’** “HaShem-n"7 said to him, ‘Who
gave man a mouth, or who makes one dumb or deaf, sighted, or
blind? Is it not I, HaShem-n"?”  About this Talmud
Yerushalmi explains,®”> “When Moshe fled from Pharaoh, all
his troops became dumb, deaf, or blind. He asked the dumb,
‘Where is Moshe?’ but they could not speak. He asked the deaf,
but they could not hear. He asked the blind, but they could not
see. About this the Holy One, blessed is He, said to Moshe,
‘Who gave man a mouth, or who makes one dumb or deaf,
sighted or blind?’” That is, HaShem-n"7, blessed is He, told
Moshe, that since [at that time] all this was done to save him,
certainly now, when he goes to Pharaoh, the Holy One, blessed
is He, will make a miracle for him to succeed in his mission.

Now, this must be understood.?*® For, to save Moshe, it
was not necessary for all of Pharaoh’s servants to become deaf,

894 Exodus 4:11

895 Talmud Yerushalmi, Brachot, Ch. 9; Also see Midrash Shemot Rabba 1:31

896 See the discourse entitled “Mi Sam Peh” 5634 (Sefer HaMaamarim 5634 p.
97 and on), and 5678 (Sefer HaMaamarim 5678 p. 133 and on).
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mute, and blind. Instead, there could have been a miracle
involving a single person, Moshe himself, who would be unseen
by them all. Why then was it necessary for there to be a miracle
affecting all of Pharaoh’s servants to become deaf, mute, and
blind? As self-understood, a miracle that involves a single
person is easier than a miracle involving many people.

Now, though it is true that for HaShem-n", blessed is
He, something being difficulty or easy is utterly inapplicable,
being that He is all capable (Kol Yachol) and to Him it all is
equal, we nevertheless find that our sages, of blessed memory,
said the dictum,®7 “To match [a couple for holy matrimony] is
as difficult as the splitting of the Red Sea.”

That is, being that the miracle of the splitting of the sea
was above nature, it is [considered to be] difficult. In other
words, even though for HaShem-7"wv1 it all is equally
[effortless], nonetheless, being that it arose in His Supernal will
that the world will be conducted according to the natural order,
therefore, a miracle that changes [His Supernal will for] the
natural order is considered to be “difficult,” so to speak.

From this it is understood that also in the matter of
miracles themselves, there is a difference between a small
miracle and a big miracle, and the greater the miracle, the more
“difficult” it is, so to speak. As our sages, of blessed memory,
expressed it, this is like,’*® “A miracle within a miracle.”

This is also understood from the general matter of
drawing down revelations of HaShem’s-1"11> Godliness into the
world, specifically through man’s toil in serving his Maker,

897 Talmud Bavli, Sotah 2a
898 Talmud Bavli, Shabbat 97a
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HaShem-nmi, blessed is He. That is, in and of itself,
HaShem ’s-1"11> Godliness is hidden in the world, and out toil
is needed to reveal Him. That is, though HaShem’s-7"1
ultimate Supernal intent in creation is to reveal His Godliness
in the world, nonetheless [He made it that] for this to be, our
toil (4vodah) is needed.

An example is the matter of natural conduct versus
miraculous conduct. That is, the Godly vitality for the existence
of the worlds is as the verse states,®”® “day and night, they shall
not cease,” in that this vitality is drawn down [from Above] by
itself, without any toil on the part of man. That is, the natural
order does not require our toil to exist. However, for the
revelation of HaShem’s-1"11° Godliness to be in the world, this
being the matter of miraculous conduct, our toil (Avodah) is
specifically needed. Because this [is above nature] it is
“difficult” and requires our toil and effort.

The same is so of miracles themselves, that the greater
the miracle, the greater the toil (Avodah) required. From this it
is understood that a miracle that happens to many people is
more difficult than a miracle that happens to one person. This
being so, the question becomes all the greater. Why was it
necessary for them to all become deaf, mute, and blind, if the
miracle could have simply happened to Moshe alone?

We must also understand an additional matter.”® That
is, from the wording of the verse, “Who gave man a mouth,” it
seems as if a miracle happened to Moshe and he began speaking

899 Genesis 8:22

900 See Ohr HaTorah, Yitro, p. 783; Discourse entitled “Mi Sam Peh” in Ohr
HaTorah, Shmot p. 75; “Mi Sam Peh” 5627 (Sefer HaMaamarim 5627, p. 84); 5658
(Sefer HaMaamarim 5658 p. 77).
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[clearly].”! However, in truth, we find that even after this

Moshe said,”? “But I have blockage of the lips.” This is also

904 “These are the words

explained in Midrash®® on the verse,
that Moshe spoke,” [forty years after the exodus from Egypt.]
That is, “From where did Moshe have [the ability to] speak?
Was he not ‘heavy of mouth and heavy of tongue’?°%® Rather,
he was healed at the giving of the Torah.”

It must therefore be said that he went to Pharaoh in one
of two ways. Either at the time that he went to Pharaoh, he
spoke well, (even though both before and after, he had
“blockage of the lips”), or when he went to Pharaoh, he was
“heavy of mouth and heavy of speech,” but, even so, his words
were heard and understood by Pharaoh.

In either case, the miracle was greater than if he had
been completely healed [beforehand], because although he was
“heavy of mouth etc.,” he still was successful. We therefore
must understand this. Why the bigger miracle, when he could
have been healed from the onset?

The explanation is that the verse states, “Who gave
man-LaAdam-083 a mouth,” with a Komatz-ynp vowel-point
under the Lamed-5, which is like saying “to the man-HaAdam-

%01 As known, Moshe had a very bad speech impediment caused by burning his
lips as a small infant, and it was very difficult to understand his speech.

902 Exodus 6:30

903 Midrash Devarim Rabba 1:1

904 Deuteronomy 1:1

905 Exodus 4:10
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a7X71,” with the prefix Hey-11 indicating “the known man” (Hey
HaYediyah-ny>71 7). As explained in Torah Ohr,?°¢ this hints
at “the known man-4dam-07X,” meaning, the Supernal Man, as
the verse states,”®” “Upon the likeness of the throne there was
the likeness of the appearance of man-Adam-07R.” However,
this itself requires explanation, being that “He has no form or

image etc.””%

This being so, how is it applicable to say about
Him, “the likeness of the appearance of man-Adam-o7X”?
However, the explanation is that there are two kinds of
drawings down from Above. There is the light of HaShem-
7", blessed is He, that fills all worlds (Memaleh Kol Almin),
and there is the light of HaShem-n"i, blessed is He, that
surrounds and transcends all worlds (Sovev Kol Almin). Now,
the aspect of the light of HaShem-1"7 that surrounds and
transcends all worlds (Sovev Kol Almin), is in a way that He has
no likeness or form. However, the aspect of the light of
HaShem-nmin» that fills all worlds (Memaleh Kol Almin), is
called “the likeness of the appearance of a man-4dam-0x8.”%%
Now, these two matters, as they are above in HaShem’s-
7" Godliness are in the ultimate state of unity. This is why
both are included in a single title, “The Holy One, blessed is
He-HaKadosh Baruch Hoo-x1 712 wpn.” That is, the word
“The Holy One-HaKadosh-v11pn” indicates His elevated
separateness, referring to the light of HaShem-1"in that

906 Torah Ohr, Shmot 52b

907 Ezekiel 1:26

908 See the liturgical hymn “Yigdal Elohi’m Chai”; Also see the third principle
of the thirteen principles of faith, in Rambam’s commentary to Mishnah, Sanhedrin,
Perek Cheilek (Ch. 10).

909 See Likkutei Torah, Matot 81c-d
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surrounds and transcends all worlds. In contrast, the words
“blessed is He-Baruch Hoo-X117112,” are a matter of “Blessing-
Brachah-1573,” which means to draw down (Hamshachah),’'°
referring to the light of HaShem-n"i that fills all worlds
(Memaleh Kol Almin). That is, these two opposites are included
in a single title. Now, the explanation of the light of HaShem-
7m that fills all worlds (Memaleh Kol Amin) and the light of
HaShem-n" that surrounds and transcends all worlds (Sovev
Kol Almin), is as follows:

The matter of “Holy-Kadosh-w11p” refers to the light of
HaShem-n"i, blessed is He, that surrounds and transcends all
worlds (Sovev Kol Almin). However, what is meant here is not
His essential transcendence, meaning as He utterly is beyond
and removed from worlds altogether. For, His essential
transcendence is called “Kodesh-w1p is a thing unto itself.”!!
However, this is not so of the word “Kadosh-uv11p,” with the
letter Vav-.

The letter Vav-1 indicates the matter of drawing down
(Hamshachah), except that here, the drawing down is in a way
that is separate and removed, referring to the (essence of the)
line-Kav, as it is [above and] removed from the worlds. From
this aspect there also is a drawing down in the aspect of
“blessed-Baruch-113,” referring to the light of HaShem-n"i,
blessed is He, that fills all worlds (Memaleh Kol Almin),
meaning the drawing down of a short, constrained line-Kav
commensurate to the capacities of the worlds.

910 gee Mishnah Kilayim 7:1 — “One who draws down-Mavreech-7"21 a vine

to the ground,” in which the root “Barech-112” itself means to “draw down.”
911 Zohar 111 94b
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The matter of these two aspects that are drawn down, as
they have their effect in the creations, is that from the aspect of
the light of HaShem-1", blessed is He, that surrounds and
transcends all worlds, there is a drawing down of limitlessness
(Bli Gvul). However, what is meant here is not the actual
limitlessness (Bli Gvul) of the Essential Self of the Unlimited
One, HaShem-1"1 Himself, blessed is He. This is because this
drawing down is from the aspect of “Holy-Kadosh-w11p” with
the letter Vav-1, and not from the aspect of “Kodesh-w1p is a
thing unto itself.” Rather, what is meant is the drawing down
of limitlessness (Bli Gvul) as it is within the parameters of
limitation (Gvul).

To explain, this is like the verse,”'? “The number of the
children of Israel will be like the sand of the sea, which can
neither be measured nor counted.” That is, though it is beyond
count, it still is within the definition of number and division.
For example, the sand of the sea is within the definition of
division, in that each granule is distinct from all other granules.
Moreover, it is within the definition of number, such that if sand
is placed in a vessel, it is possible to count the number of
granules in the vessel. Still and all, all the sand granules of the
sea are beyond count and enumeration.”!3

On a deeper level, even a clump of earth, that at first
glance, does not seem to have division and numeration, is

°12 Hosea 2:1

913 This refers to the limited ability of man to count them. Nevertheless, in fact,
there indeed is a limit and measure to their count. See at length in Ginat Egoz of
Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 3 (The Letters of Creation,
Part 2), The Gate explaining how the existence of all beings is dependent upon the
Name HaShem-i"i, blessed is He.
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nevertheless in the category of division and numeration. For, if
its moisture would be extracted from it, all that would remain
would be many granules of sand. That is, it only is the water
mixed with it that gives it the appearance of not having division
and numeration. These are examples of drawing down
limitlessness (B/i Gvul) within the parameters of limitation.

We likewise find this about the angels. It states in
Talmud,’'* “One verse states,”’> ‘A thousand thousands
ministered Him, and ten-thousand times ten-thousand stood
before Him,” and another verse states,’'¢ ‘Is there a number to
His battalions?’ [The explanation is that] the verse, ‘A thousand
thousands ministered to Him,’ refers to the number [of angels]
in a single battalion, but ‘To His battalions there is no number.””
In other words, since each battalion is separate from another
battalion, they are in the category of division and numeration,
being that each battalion only has a certain number of angels in
it. Nonetheless, “to His battalions there is no number.”

Now, all the above refers to the drawing down that
stems from the light of HaShem-nmi1, blessed is He, that
surrounds and transcends all worlds (Sovev Kol Almin).
However, in regard to the drawing down that stems from the
light of HaShem-1", blessed is He, that fills all worlds, it
actually is in a state of limitation (Gvul), as understood from the
teaching of our sages, of blessed memory,”!” “Just as the soul
fills the body, so does the Holy One, blessed is He, fill the world
etc.” That is, because of the limitations of the body, it also is

%14 Talmud Bavli, Chagigah 13b

°15 Daniel 7:10

916 Job 25:3

17 Midrash Tehillim 103:1; Vayikra Rabba 4:8; Talmud Bavli, Brachot 10a
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possible to measure and quantify matters of the soul as they
manifest in the body.

However, the Essential Self of the Singular Preexistent
Intrinsic and Unlimited One, HaShem-7"177> Himself, blessed is
He, transcends both above-mentioned drawings down. That is,
He not only transcends the aspect of His light that fills all
worlds (Memaleh Kol Almin), but even the aspect of His light
that surrounds and transcends all worlds (Sovev Kol Almin).
This is because, as explained above, even the light of HaShem-
7" that surrounds and transcends all worlds (Sovev Kol
Almin) is within the category of limitation and division.

In contrast, HaShem-n"7 is utterly limitless and is a
simple unity (Achdut Peshutah). That is, unity (Achdut) negates
multiplicity (Ribuy), and simplicity (Psheetoot) negates
division (Hitchalkut). This being so, it is self-understood that
HaShem-n"i  transcends the light that surrounds and
transcends all worlds (Sovev Kol Almin).

This is also the meaning of the verse,”!® “For My
thoughts are not your thoughts.” As known about thought
(Machshavah) and speech (Dibur), the creatures of the
concealed world (4lma d’ltkasiya) were brought into being
through the aspect of thought (Machshavah), which at its root,
is the light of HaShem-n"7 that surrounds and transcends all
worlds (Sovev Kol Almin). About this the verse states, “For My
thoughts are not your thoughts,” meaning that HaShem-n"1

918 Isaiah 55:8
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transcends the aspect of thought (Machshavah), meaning that
He even transcends His light that surrounds and transcends all
worlds (Sovev Kol Almin).

Therefore, “My thoughts are not your thoughts.” This
is because man’s thoughts are such that he becomes caught up
in his thoughts. For, at the moment that he thinks [the
Mishnah],”? “Two people holding a shawl” in his mind, he is
incapable of thinking [the Mishnah],*?° “One who exchanges a
cow with a donkey.” In contrast, HaShem-1"7, blessed is He,
is not caught up by His thoughts, being that they are utterly of
no comparison to Himself and He therefore is not caught up by
them.

Now, it is true that from a different angle, HaShem’s-
7" Supernal thoughts indeed have greater closeness and
relationship to His Essential Self than the relationship between
man’s thoughts and man himself. This is another meaning of
the verse, “For My thoughts are not your thoughts.” That is,
man’s thoughts do not actualize anything, in that man only
actualizes things through speech and action. Moreover, even
his speech and action cannot bring about the novel existence of
something from nothing, because bringing novel existence from
nothing is solely the ability of the Creator, HaShem-1"17,
blessed is He.

Nevertheless, something from something is indeed
brought about through man’s the speech and actions, as in the
Talmudic saying,®?! “If the king says, ‘uproot the mountain’

°19 Bava Metziya 1:1
920 Bava Metziya 8:4
921 Talmud Bavli, Bava Batra 3b
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[the mountain will be uprooted],” as in the verse,”?? “The word
of the king rules.” In contrast, man’s thoughts do not actualize
anything.

However, this is not so Above in HaShem’s-13"7
Godliness, for His thoughts bring novel existence from nothing
to something, as our sages, of blessed memory, stated,”” “All
worlds were created with a single thought.” This is because
HaShem’s-1"1 thought (Machshavah) is one with Him. Thus,
just as He brings novel existence from nothing to something,
His thought brings novel existence from nothing to something.

However, even though His thought brings about novel
existence, He is not caught up by it, and it utterly is of no
comparison to Himself, as explained before that even the light
of HaShem-nm that surrounds and transcends all worlds
(Sovev Kol Almin) is of utterly no comparison to HaShem-i"m
Himself, blessed is He.

Now, since the light of HaShem-1"7 that fills all worlds
(Memaleh Kol Almin) and the light of HaShem-n"m that
surrounds and transcends all worlds (Sovev Kol Almin) are of
utterly no comparison to HaShem-1"v1> Himself, they must
therefore be drawn down. This comes about through the souls
of the Jewish people serving HaShem-1"7, blessed is He, by
studying His Torah and doing His mitzvot.

922 Ecclesiastes 8:4
923 See Zohar 11 20a; Likkutei Torah, Shir HaShirim 9b, and elsewhere.
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d*** on the

As our sages, of blessed memory, explaine
verse,”” “And you shall actualize them-v’Asitem Otam- onwy
anx,” the word Otam is written “Atem-onX” [missing the letter
Vav-1, thus rendering it to mean, “and you made”] that, “I consider
it as though you have made Me-Asa ‘uni-"1Rwy.”

That is, through the souls of the Jewish people serving
HaShem-nmi7, blessed is He, by learning His Torah and doing His
mitzvot — these being the 248-n"m7 positive commandments,
corresponding to the 248-n"»1 “limbs of the King™**® — the 248-
n"m7 “limbs of the King™®*’ are made, which is the matter of “the
likeness of the appearance of man-Adam-o7x.”%*

This specifically comes about through the service of
HaShem-1"i of the Jewish people, in that they are called
Yisroel-287w°, which is the matter of “a head to Me-Li Rosh- %
WX, and all drawings down start in the brain and mind,
which is in the head-Rosh-wx".

The explanation is that the recital of Shema includes our
entire service of HaShem-n"7, blessed is He, for as known, the
recital of Shema consists of 248-11"»7 words corresponding to

the 248-n"m1 positive mitzvor.>*® Additionally, as explained in

924 See Zohar 11 113a; Midrash Vayikra Rabba 35:7

925 Leviticus 26:3

926 Tanya, Ch. 23 citing Tikkunei Zohar; See Tikkunei Zohar, Tikkun 30, 74a.

927 See Tanya, Ch. 23 ibid.

928 Ezekiel 1:26

929 Pri Etz Chayim, Shaar HaLulav, Ch. 1; Shaar HaYichud of the Mittler
Rebbe, translated as The Gate of Unity, Ch. 35; Maamarei Admor HaEmtza’ee,
Vayikra Vol. 1, pg. 75; Shaarei Teshuvah of the Mittler Rebbe, 94d; Sefer HaMitzvot
of the Tzemach Tzeddek 15b citing Zohar, and elsewhere.

930 See Pri Etz Chayim, Shaar HaKriyat Shema, Ch. 22.
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the discourses preceding this discourse,”! the general totality
of our service of HaShem-i"17, blessed is He, is included in the
recital of Shema, this being the matter of self-sacrifice (Mesirat
Nefesh) for HaShem-n"i7, blessed is He, and as a result, self-
sacrifice (Mesirat Nefesh) is drawn into fulfilling each mitzvah
in particular. Then, through having self-sacrifice (Mesirat
Nefesh) for HaShem-1"7, blessed is He, in the recital of Shema,
the aspect of the brains and mind (Mochin) is drawn down in
the head (Rosh).

This is why after toiling in serving HaShem-1"7,
blessed is He, by sacrificing one’s life (Mesirat Nefesh) to Him
when saying “HaShem is One-HaShem Echad-1nR 77,7232 we
then recite,”*? “And these words that I command you today shall
be upon your heart; You shall teach them to your children and
you shall speak of them etc.,” referring to Torah study,”** which
is the matter of the brains and mind (Mochin). In other words,
for there to be a drawing down into the brains and mind
(Mochin) there first must be self-sacrifice (Mesirat Nefesh).

This is because the Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-3"1
Himself, blessed is He, transcends the brains and intellect
(Mochin), as discussed before. Therefore, to draw down to the
brains and intellect (Mochin) from that which transcends the

931 See the discourse entitled “U’Faratzta — You shall break out,” of last year,
5718, translated in The Teachings of The Rebbe, 5718, Discourse 30, Ch. 5 and on.
(Sefer HaMaamarim 5718 p. 305).

932 Also see the introduction to Imrei Binah of the Mittler Rebbe, translated as
The Gateway to Understanding.

933 Deuteronomy 6:6-7

934 See Talmud Bavli, Yoma 19b and Rashi to the verse; Likkutei Sichot, Vol.
7, p- 268, note 2; Vol. 19, p. 39, note 16.
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brains and intellect (Mochin), this is brought about through
serving HaShem-1", blessed is He, with self-sacrifice
(Mesirat Nefesh).

This is especially necessary in order to bring the ascent
of the brains and intellect (Mochin) to that which transcends the
brains and intellect (Mochin), similar to David, who would
“bind the Torah to the Holy One, blessed is He,”* in which
self-sacrifice (Mesirat Nefesh) is necessary.

Now, in addition to the above, in the head (Rosh) itself,
besides the brains and intellect (Mochin), there also is the skull
(Gulgoler).”*¢ The difference [between the brains and the skull]
is that in the brains and mind (Mochin), there are divisions and
separations, in that [not all people are of equal brain and mind,
as Talmud states], “their minds are unlike each other.”*3” In
contrast, in the skull (Gulgulet) they all are equal.

The same is so in the spiritual understanding of these
matters, in which the skull (Gulgolet) refers to the matter of
desire (Ratzon), in which all are equal. Drawing down the
aspect of the skull (Gulgolet) is through serving HaShem-n",
blessed is He, with the desire of the heart (Re 'uta d’Leeba),
which transcends reason and intellect.

In this, all Jews equal, be they the smallest of the small
or the greatest of the great, as we find in our service of HaShem-

935 Sefer HaBahir, Section 196 (58); Zohar III 222b (Ra’aya Mehemna);
Tola’at Yaakov (by Rabbi Meir Ibn Gabbai, the author of Avodat HaKodesh), Sod
HaShabbat 28d; Avodat HaKodesh, Chelek HaAvodah, Ch. 24; Likkutei Torah,
Shlach 47¢c, 51a; Ohr HaTorah, Na”Ch, Tehillim Vol. 2, p. 914; Hemshech 5666 p.
390.

936 See Listen Israel, a translation of Rabbi Hillel HalLevi of Paritch’s
commentary to Shaar HaYichud of the Mittler Rebbe (The Gate of Unity), Ch. 1.

937 Talmud Bavli, Brachot 58a; Sanhedrin 38a
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171, blessed is He, on Rosh HaShanah, about which the verse
states,”*® “You are standing today (referring to “the great day of
judgment”),” all of you, before HaShem-1" your God: the
heads of your tribes, your elders, and your officers — all the men
of Israel; your small children, your women, and your proselyte
who is in the midst of your camp, from the hewer of your wood
to the drawer of your water, for you to pass into the covenant of
HaShem-1"i your God etc.” That is, all Jews are included as
one.*

This is because the service of HaShem-1", blessed is
He, on Rosh HaShanah, is with the desire of the heart (Re uta
d’Leeba) which transcends reason and intellect, in which all
Jews are equal. Through this form of serving HaShem-n"7,
blessed is He, with the desire of the heart (Re 'uta d’Leeba) there
is caused to be a drawing down of the aspect of the skull
(Gulgolet) [Keter-the Crown-desire].

In the same way, all the Sefirot must be built through
toil in serving HaShem-1"7, blessed is He, and drawing them
down below. That is, through our acts of charity and kindness,
we build the Sefirah of Kindness-Chessed. Through our toil in
serving HaShem-n"m, blessed is He, with the quality of might
(Gevurot), about which it states,’*! “Who is mighty (Gibor)?
One who conquers his inclination,” we build the Sefirah of
Might-Gevurah. Through rousing abundant mercies

938 Deuteronomy 29:9

939 Targum to Job 2:1; Zohar III 231a
940 See Likkutei Torah, Nitzavim.

941 Mishnah Avot 4:1
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(Rachamim Rabim), as Tanya’** explains on the verse,”* “And
Yaakov kissed Rachel and raised his voice and wept,” we build
the Sefirah of Splendor-Tiferet.

The same is so of building the Sefirot of Victory-
Netzach and Majesty-Hod, which are outside the torso. That is,
when love and fear of HaShem-1"1, blessed is He, become
hidden, it then is necessary to serve HaShem-1"7, blessed is
He with the qualities of Victory-Netzach and Majesty-Hod,
which are outside the torso.

Now, in this itself, there are two aspects, these being
Victory-Netzach and Majesty-Hod. The matter of Victory-
Netzach is when one’s love and fear of HaShem-n", blessed
is He, become hidden within him after his prayers. (As we
observe even in those who serve HaShem-n"17 as they should,
that after praying, their love and fear of HaShem-1"17, blessed
is He, recedes and become concealed.) It then becomes
necessary to awaken the quality of Victory-Netzach in one’s
soul, so that no obstacles will worry him or be of any
significance to him whatsoever, and he will continue to serve

%42 Tanya, Likkutei Amarim, Ch. 45 (64b) — That is, Rachel is the ingathering
of the souls of Israel — Knesset Yisroel. Yaakov is the quality of Splendor-Tiferet,
which is the quality of Mercy-Rachamim. “He raised his voice” — upward, to the
Source of the Supernal mercies etc., and “He wept” — to awaken and draw down from
there abundant compassion and mercy upon the ingathering of the souls of Israel, to
raise them from their exile, and to unify them in the Supernal unity of the limitless
light of the Unlimited One, HaShem-i"i7, blessed is He, to the level of “kisses”
(Neshikin), which is the adhesion of spirit to spirit, as it states (Song of Songs 1:2),
“Let Him kiss me with the kisses of His mouth,” which refers to the union of the
speech (Dibur) of man with the speech (Dibur) of HaShem-1"1, blessed is He,
which is Torah law (Halachah), and so with the aspect of the adhesion of man’s
thought (Machshavah) and the Supernal thought (Machshavah), and the adhesion of
man’s deeds (Ma aseh) with the Supernal deeds (Ma ‘aseh), refers to fulfilling the
mitzvot in action (Ma aseh) etc.

943 Genesis 29:11
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HaShem-ami7, blessed is He, without any change whatsoever.
Through doing so, he builds the Sefirah of Victory-Netzach in
HaShem’s-1"1> Godliness Above, about which the verse
states,”** “The Eternal Victor of Israel (Netzach Yisroel- nxa
oX1w°) does not lie or relent, for He is not a man that He should
relent,” and similarly,’* “I HaShem-n"1> have not changed.”

The matter of Majesty-Hod is serving HaShem-1",
blessed is He, by submitting (Hoda 'ah-n&77) to Him. This is
because intellect (Sechel) is tangible existence, in that whatever
transcends tangible existence cannot be grasped by the intellect
(Sechel). In other words, intellect (Sechel) is only capable of
grasping that it is inapplicable to grasp that which transcends
tangible existence, but is not capable of actually grasping it. In
this regard there is the matter of submission (Hoda ‘ah-n&717),
meaning that even though he does not grasp it, his intellect
(Sechel) submits (Modeh-171n) to it. Through serving HaShem-
7", blessed is He, by submitting (Hoda 'ah) to Him, we build
the Sefirah of Majesty-Hod Above in HaShem’s-n"im
Godliness.

Serving HaShem-i", blessed is He, with the aspect of
Foundation-Yesod, is the matter of bonding (Hitkashrut), in that
one binds all his matters to HaShem’s-1"11> Godliness. For, as
known, the Sefirah of Foundation-Yesod includes all 248-r"n"
limbs and is the matter of binding oneself to HaShem’s-1"m
Godliness with all one’s limbs etc. Through doing so, we build
the Sefirah of Foundation-Yesod Above in HaShem’s-n"i
Godliness.

944 Samuel I 15:29
945 Malachi 3:6
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Through learning Torah with one’s mouth, as in the

946 of blessed memory, on the verse,”*’

teaching of our sages,
“They are life to those who find them,” — “Do not only read it
as ‘to those who find them-L 'Motzeihem-o°®3¥n>,” but read it
as, ‘to those who express them-L 'Motzi eihem-0iR811% with
their mouth (BaPeh-191),”” — which especially applies to the
Oral Torah (Torah SheBa’al Peh) which is the aspect of
Kingship-Malchut,”*® we thereby build the Supernal Sefirah of

Kingship-Malchut.

Now, the drawing down of the whole chaining down of
the worlds (Hishtalshelut), and more specifically, the matter of
the worlds of Creation, Formation, and Action (Briyah,
Yetzirah, Asiyah), is from the Sefirah of Kingship-Malchut.
For, as known, Kingship-Malchut of the world of Emanation
(Atzilut) becomes the Crown-Keter and Ancient One-Atik of the
worlds of Creation, Formation, and Action (Briyah, Yetzirah,
Asiyah).*¥

About this the verse states,”? “HaShem-n" said to
him, ‘Who gave man a mouth...? Is it not I, HaShem-n"m?”
That is, in order for there to be revelation in the worlds of
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah)

946 Talmud Bavli, Eruvin 54a

947 Proverbs 4:22

948 Introduction to Tikkunei Zohar 17a; Shaarei Orah of Rabbi Yosef Gikatilla,
translated as Gates of Light, Gate One (Malchut).

949 See Etz Chayim, Shaar HaAkudim, Ch. 2.

930 Exodus 4:11
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through the aspect of Kingship-Malchut, which is the matter of
the “mouth-Peh-19” of Supernal Man (Adam HaElyon),
meaning, Kingship-Malchut of the world of Emanation (Azzilut)
— in regard to the general matter of the Sefirot of the world of
Emanation (A#zilut) it is not possible for there to be descent to
the worlds of Creation, Formation and Action (Briyah, Yetzirah,
Asiyah), except if it specifically stems from the aspect of the
Crown-Keter. About this the verse states, “Is it not I, HaShem-
7mm,” referring to the Essential Self of the Singular Preexistent
Intrinsic and Unlimited One, HaShem-7"177> Himself, blessed is
He, who transcends all the Sefirot, which in the matter of the
Sefirot, is the aspect of the Crown-Keter.”>!

The explanation is that, as known, the chaining down
(Hishtalshelut) of the Crowns-Keterim is from Crown to

Crown.?>?

Therefore, the aspect of Kingship-Malchut [of
Atzilut-Emantaion], which becomes the Crown-Keter of the
worlds of Creation, Formation, and Action (Briyah, Yetzirah,
Asiyah), is from the aspect of the Uppermost Crown-Keter
Elyon.

This is because “The Uppermost Crown-Keter Elyon is
the Crown of Kingship-Keter Malchut,”®> (and it is in this

regard that the aspect of Kingship-Malchut [of Atzilut-

931 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and on; Also
see Vol. 3 (The Letters of Creation Part 2), The Gate explaining the Truth of Sinai-
10 where the Ten Commandments-Aseret HaDevarim-0>127:1 N0V were given.

952 See Likkutei Torah, Korach; Also see Shaar HaYichud of the Mittler Rebbe,
translated as The Gate of Unity, Ch. 7; Discourse entitled “Naso” 5765 (Sefer
HaMaamarim 5665 p. 260 and on); Discourse entitled “Shuvah™ 5673 (Hemshech
5672 Vol. 1, p. 148 and on).

933 Introduction to Tikkunei Zohar 17a-b (Maamar Eliyahu).
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Emanation] becomes the Crown-Keter of the worlds of
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah)).

To further explain the matter of the chaining down
(Hishtalshelut) of the Crowns-Ketarim one from the other; as
known, Wisdom-Chochmah of the world of Emanation (A¢zilut)
is further from the Crown-Keter than Kingship-Malchut of the
world of Emanation (A4#zilut). This is because the aspect of
Kingship-Malchut of Emanation (Atzilut), which becomes the
Crown-Keter for the worlds of Creation, Formation and Action
(Briyah, Yetzirah, Asiyah), is more closely related to the Upper
Crown (Keter Elyon) than the aspect of Wisdom-Chochmah of
Emanation (Atzilut).

However, for there to be revelation within the worlds of
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah), the
external husks of Kelipah must first be broken, as our sages, of
blessed memory, explained®>* the verse,”® “One nation will
overcome the other nation,” that, “for Yerushalayim to be built,
Tyre must first be destroyed.”

It is in this regard that “all his troops became dumb,
deaf, or blind,” this being the nullification of the powers of the
“Man of the external husks” (4dam d’Kelipah),’*® so that there
can be the revelation of the “Man of holiness” (Adam
d’Kedushah) in the worlds of Creation, Formation, and Action
(Briyah, Yetzirah, Asiyah).

954 Talmud Bavli, Pesachim 42b; Megillah 6a; Zohar II 236a

955 Genesis 25:23

936 See Shaarei Kedushah of Rabbi Chayim Vital, translated as Gates of
Holiness, Part 1, Gate 1, and elsewhere.
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This is why when Moshe said,”” “I am not a man of
words... I am heavy of mouth and heavy of speech,” the Holy
One, blessed is He, answered him,”>® “Who gave man a mouth,
or who makes one dumb or deaf, sighted, or blind? Is it not I,
HaShem-ami?” That is, when Moshe saw the power of the
external husk (Kelipah) of Egypt, he asked two questions. His
first question was, how is it even possible for there to be a
revelation of the world of Emanation (4zziluf) in the worlds of
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah), for,
is this not a descent etc.? Secondly, the external husk (Kelipah)
of Egypt stands to oppose and restrain this etc.

The Holy One, blessed is He, answered him with two
answers. The answer to the first question is, “Who gave man a
mouth... Is it not I, HaShem-n"1>?” That is, the root of the
revelation in the worlds of Creation, Formation, and Action
(Briyah, Yetzirah, Asiyah), stems from the Upper Crown-Keter
Elyon etc. The answer to the second question is, “Who makes
one dumb or deaf... or blind?” That is, HaShem-1"17, blessed
is He, can break the external husks (Kelipot).

That which is written, “or sighted-Pike ‘ach-nips,” refers
to our teacher Moshe, as explained in Midrash,” “Who made
you cunning-Pike ‘ach-np» to flee from Pharaoh?” For through
Moshe there subsequently was the revelation of the giving of
the Torah, at which time he was healed. This is because
Moshe’s primary matter was to draw down Torah to the Jewish
people. Thus, since this was his primary matter, he then had the

957 Exodus 4:10
938 Exodus 4:11
939 Midrash Tanchuma, Shemot 10; Shemot Rabba 1:31
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aspect of speech in his mouth (Peh-119), to draw down revelation
of HaShem’s-n"> Godliness into the worlds of Creation,
Formation, and Action (Briyah, Yetzirah, Asiyah).

However, before the giving of the Torah, he still was
“heavy of mouth and heavy of speech,” except that even while
he still was “heavy of mouth etc.,” when the exodus from Egypt
became necessary — which began when Moshe fled from
Pharoah — the Holy One, blessed is He, said to him, “Who gave
man a mouth,” so that he could thereby bring about the
revelation of the aspect of Kingship-Malchut of the world of
Emanation (A4¢zilut) into the worlds of Creation, Formation, and
Action (Briyah, Yetzirah, Asiyah), as discussed above.

Nevertheless, until the giving of the Torah he was not
actually healed [of his speech impediment], for only then did he
have the aspect of the mouth (Peh-1d) of Kingship-Malchut to
draw down [influence] into the worlds of Creation, Formation,
and Action (Briyah, Yetzirah, Asiyah). This itself is the matter
of the giving of the Torah, as in the teaching,”®® “The words,”®!
‘And for Your Torah,” refer to the Torah of the world of
Emanation (Atzilut), and the continuation, ‘that You taught us,’
refer to the [Torah of the] worlds of Creation, Formation, and
Action (Briyah, Yetzirah, Asiyah),” all the way to the lowest
level.

Now, just as this was so in the redemption from Egypt,
so will this be so in the coming redemption. For, “the first
redeemer is the last redeemer,”®? in that through him will be

960 See Likkutei Torah, Eikev 17b; Sefer HaMitzvot 5696 p. 10

%1 See the second blessing of the grace after meals (Birkhat HaMazon)

962 See Midrash Shemot Rabba 2:4; Zohar 1 253a; Shaar HaPesukim of the
Arizal, to Genesis 49:10 (Vayechi); Torah Ohr, Mishpatim 75b, and elsewhere.
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the revelation of the inner aspects of the Torah in the worlds of
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah), all
the way down. For, as known, when the Torah was given, there
only was the revelation of the revealed parts of Torah, whereas
in the coming future there will be the revelation of the reasons
of the Torah (Ta’amei HaTorah),’® referring to the inner
aspects of the Torah (Primiyut HaTorah), which will be
revealed by Moshe, the final redeemer, and this revelation will
be below, in the near future, in the most literal sense.”®*

963 See Rashi to Song of Songs 1:2; Likkutei Torah, Tzav 17a; Also see
Discourse 6 of this year, 5719, entitled “Torah Tzivah Lanu Moshe — The Torah that
Moshe commanded us,” Ch. 3 and on, and the citations there.

964 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and on.
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Discourse 13

“Bati Legani -
I have come to My garden”

Delivered on the 10 of Shvat, 5719
By the grace of HaShem, blessed is He,

The verse states,”®® “I have come to My garden, My
sister, My bride.” His honorable holiness, my father-in-law, the
Rebbe, whose joyous day we are celebrating, explained [this
verse] in [his] discourse,”®’ based on what is explained in
Midrash,”®® “The word, ‘to My garden-LeGani->137" means ‘to
My wedding canopy-LeGenuni->1132,” meaning, to the place
where I primarily was at first.

For, at first, the Essential Root of the Indwelling
Presence of HaShem-n"17 (the Shechinah) was in the lowest of
worlds.” For, initially the world was created in a state of

9

wholeness.”®® However, through the sin of the tree of the

knowledge of good and evil, and the sins that followed it, they

965 The original text of this discourse was edited by his honorable holiness, the
Rebbe. In this edition of the discourse (Sefer HaMaamarim 5719), there were some
additional citations added by the publisher (Lahak Hanachos). This discourse is
primarily founded upon the ninth chapter of the discourse entitled “Bati LeGani” of
the year 5710 (Sefer HaMaamarim, 5710 p. 123 and on).

%66 Song of Songs 5:1

%7 The discourse entitled “Bati LeGani” of the year 5710, Ch. 1 (Sefer
HaMaamarim, 5710 p. 111).

968 Midrash Shir HaShirim Rabbah to Song of Songs 5:1

969 See Midrash Bereishit Rabba 12:6; 13:3; 14:7
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caused the withdrawal of the Indwelling Presence of HaShem-
7", blessed is He (the Shechinah), to be withdrawn from
below to above, up to the seventh firmament.

Then [came the] righteous-7zaddikim, who through
their toil drew down the Indwelling Presence of HaShem-n"7,
blessed is He, from above to below. The beginning of this
drawing down started with Avraham, who was the first, and he
drew it down from the seventh firmament to the sixth
firmament. .. until Moshe, who is the seventh, came — and “all
sevens are beloved™’® — and drew it down from the first
firmament below to the earth.

This is why Moshe was told,”’! “You shall build a

2

Sanctuary for Me, and I will dwell within them.” The simple
meaning is that this refers to drawing down HaShem’s-n"i
Godliness, to be [present] below on earth. This also accords to
the teaching of our sages, of blessed memory, that,”’”> “The
verse does not say ‘within it-b "Tocho-121n2’ but, ‘within them-
b’Tocham-0>1n3,” meaning, within each and every Jew.”

With the above in mind, the discourse continues’’® and
explains the reason that the Tabernacle (Mishkan) — and, as

known “the Tabernacle (Mishkan) is the Temple (Mikdash) and

970 Midrash Vayikra Rabba 29:11

971 Exodus 25:8

972 This is stated in the name of our sages, of blessed memory, in Likkutei
Torah, Naso 20b, and elsewhere. See however, Shaarei Orah of 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 (citing Shalah, and the Shalah’s citation there).

973 In Ch. 3 (Sefer HaMaamarim 5710 ibid. p. 114 and on).
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the Temple (Mikdash) is the Tabernacle (Mishkan)®’* — was
made of “acacia wood-Atzei Shitim-now *xy.0">

That is, the word “Shitim-0vw” means “to stray-
Hatayah-07°7% as in the verse,”’” “The people strayed-Shatu-
Www,” referring to straying from the straightforward middle path,
in which there are two possibilities. There is veering from the
middle path in the negative sense, and there is the veering from
the middle path in the positive sense. Veering [from the middle
path] in the negative sense is like the teaching of our sages, of
blessed memory,”’8 “A person does not sin except if a spirit of
folly (Ru’ach Shtut-nyow mn) enters him.” This folly (Shtut-
muw) is the folly of the world and the folly of the side opposite
holiness, which must be transformed into holy folly (Shtut
d’Kedushah-nw1ip1 mwow), which is service of HaShem-nmi,
blessed is He, that transcends reason and intellect.

This (transformation of the folly opposite holiness to the
folly of holiness) is the primary toil in the service of HaShem-
7" of the Tabernacle (Mishkan) and Holy Temple (Mikdash).
Through this there is the actualization of, “I will dwell within
them,” so that “the Essential Root of the Indwelling Presence of
HaShem-ami (the Shechinah) is in the lowest of worlds,”
which is [the meaning of], “I have come to My garden-LeGani-
17 — to My wedding canopy-LeGenuni->11x5.7°7°

974 See Talmud Bavli, Eiruvin 2a

75 Exodus 26:15; 36:20

976 See Hemshech “V’Kachah” 5637, Ch. 39 and on (Sefer HaMaamarim 5637
Vol. 2 p. 472 and on); Kuntres U’Maayon, Maamar 1, Ch. 1.

77 Numbers 11:8; Zohar II 62b and on.

78 Talmud Bavli, Sotah 3a

979 Ch. 5 of “Bati Legani” 5710 (Sefer HaMaamarim 5710 ibid. p. 117 and on).
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Based on the above,”® he also explains the reason why
the “acacia wood-Atzei Shitim-nvw ¥y’ [in the Tabernacle
(Mishkan)] is called “boards-Kerashim-owap.”*%!  For, all
names by which things are called in Torah are precise and
appropriate to their inner matter.”®?> The letters of the word
“board-Keresh-w1p” are the same letters as the words
“falsehood-Sheker-1pv” and “bond-Kesher-qwp.” In other
words, from the “falsehood-Sheker-1pw” of the world we must
transform and make the ‘“boards-Kerashim-ow1p” of the
Tabernacle (Mishkan), and the aspect of “bonding-Kesher-
wp.”?

That is, we must bond all worldly matters to the
Indwelling Presence of HaShem-1"i1, blessed is He (the
Shechinah), and to the Essential Root of the Indwelling
Presence of HaShem-1"17, blessed is He (the Ikkar Shechinah),
referring to the innermost Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-1"17°, blessed
is He.

This is as he explains in detail about the letters Kof-n"p
and Reish-v", and how it applies for them to have their
opposites within holiness, and that it is necessary to transform
them from “letters of falseness™®? to matters of goodness and

980 Ch. 6 of “Bati Legani” 5710 (Sefer HaMaamarim 5710 ibid. p. 119 and on).

81 Exodus 26:15; 36:20

982 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity
and Faith, Ch. 1 and on, and elsewhere. [See at greater length in Ginat Egoz of Rabbi
Yosef Gikatilla, translated as HaShem Is One, Vol. 1, The Gate of Intrinsic Being
(Shaar HaHavayah) and on.]

983 See Zohar I 2b
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holiness, all of which was explained at great length [in the
discourses] on the previous chapters.”8*

Now, in (chapter nine) of the discourse,’®’ it is explained

that this also is why the boards (Kerashim-owp) are called
“standing-Omdeem-o>1my.” This is as stated,”®® “You shall
make the boards of the Tabernacle (Mishkan) of acacia wood
standing erect (Atzei Sheeteem Omdeem-0> Ty D*0W *¥v).” He
explains that the word “standing-Omdeem-2>7y” is the same
matter as “supporting pillars-Amudim-0>71ny,” in that the letters
of this word are the same as the letters of that word. This is also
as stated in Tractate Yoma®®’ about the words “acacia wood
standing erect-Atzei Sheeteem Omdeem-0> Ty 00w *¥v,” that
the word “standing-Omdeem-2>1my” is the same as the matter
of “upholding pillars-Ma ‘ameedeem->71vn.”

The discourse explains that the matter of a “pillar-
Amud-11ny” is that it connects the roof to the floor, so that they
are as one, and that this is the matter of the boards (Kerashim-
ow7p) which are called “pillars-Amudim-o>1ny.” They are
similar to the matter of mitzvot, which also are called “pillars-
Amudim-o>1ny,” since they literally draw down and bond the
limitless light of the Unlimited One, HaShem-n"7, blessed is

984 See the discourses entitled “Bati LeGani” 5711-5718 (translated in The
Teachings of The Rebbe 5711-5718).

985 That is, the chapter that corresponds to and relates to this year’s discourse
(Sefer HaMaamarim 5710 p. 123 and on).

986 Exodus 26:15; 36:20

87 Talmud Bavli, Yoma 72a
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He, with the worlds. Similarly, the boards (Kerashim-ow1p)
bond the limitless light of the Unlimited One, HaShem-n"7,
blessed is He, to the worlds.

Now, in regard to the mitzvot, which are “pillars-
Amudim-2>71ny,” his honorable holiness, the Alter Rebbe,
explained in Iggeret HaKodesh,*®® that HaShem’s-1"
Supernal desire (Ratzon HaElyon) is called the Crown-Keter-
an3, and that it states in the prayer of Rabbi Nechunia ben
HaKanna®® that in the Crown-Keter-1n3-620, there are 620-
7" pillars of light (Amudei Ohr-& *711y). He explains that
just as a large walled building has pillars (4mudim-0 1Y) that
stand upon the earth and their head is connected to the roof, so
likewise, the mitzvot stand in the loftiest heights of HaShem ’s-
7" Supernal desire, blessed is He, and are drawn down to the
earth. This is because the mitzvot manifest in physicality, and
even those mitzvot that do not manifest physically, were given
to physical man, who has free choice and can to turn his heart
to goodness etc.

Now, from the precise wording of the discourse, it is
understood that there is a difference between the boards
(Kerashim-o°wnp) and the mitzvot. It is for this reason that the
discourse states that the boards (Kerashim-owap) are “similar
to the mitzvot” (just using a term of similitude). That is, the
mitzvot are actual pillars (Amudim-0°1nYy), whereas the boards
(Kerashim-o°wnp) are “similar” to the mitzvot.

This is why when describing the mitzvot he says “they
draw down and bond the limitless light of the Unlimited One,

%88 Tanya, Iggeret HaKodesh, Epistle 29 (149b and on).
989 See Pardes Rimonim, Shaar 8 (Shaar Mehut v’Hanhagah), Ch. 3.
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HaShem-n"i, blessed is He, to the worlds,” whereas in
reference to the boards (Kerashim-ow1p), he does not say that
“they draw down (Mamsheecheem-n°3wnn),” but only that they
“bond the limitless light of the Unlimited One, HaShem-n",
blessed is He, to the worlds,” similar to the mitzvot.

Now, in Tanya, we likewise find a difference between
the analogy of the pillars (Amudim-2>711v) and the analogue of
the mitzvot. Namely, about the pillars (Amudim-2>71ny) he
states that “they stand upon the earth and their head is connected
to the roof.” However, in the analogue of the mitzvot it states
that “they stand in the loftiest heights and are drawn down until
the earth.”

This difference between the analogy and the analogue is
understood simply. For, in regard to the pillars (Amudim-
o'7ny), their beginning is that they stand upon the earth, and
then from there they reach the roof, whereas this is not so of the
mitzvot which stand Above, as we recite [in the blessings],
“Who has sanctified us with His mitzvot,” meaning that they are
His mitzvot which are Above, and from there they are drawn
down below.

This aligns with the well-known principle,®”° that there
is a difference between a foundation (Yesod) as it is below, and
the foundation (Yesod) as it is Above in HaShem’s-n"m
Godliness. That is, as it is below, the foundation (Yesod) is
below, and the building is constructed upon it. In contrast,
above in HaShem’s-1"77° Godliness, the foundation (Yesod) is

990 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol.
2 (The Letters of Creation, Part 1), Section entitled “The three letters w'nX
correspond to the aspects of Upper-Elyon, Intermediate-Teechon, and Lower-
Tachton”; Also see Vol. 4 (The Vowels of Creation), The Gate of The Foundation.
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above the construct. Therefore, in regard to the matter of the
pillars (Amudim-0>71y) he says that they stand upon the earth,
using the term “standing-Nitzav-2¥1” which indicates that they
stand affixed with strength, as in the verse,””! “The
commissioner-Nitzav-1¥1reigned.” That s, as things are below,
the strength and foundation of something is below on the earth,
and the building is constructed upon it. However, about the
mitzvot he says that “they stand (Nitzavim-2°2%1) in the highest
of heights, since the way matters are above in HaShem’s-i"
Godliness, the strength and foundation (Yesod) of something is
above it.

However, this itself must be better understood. Namely,
why is it that the foundation (Yesod) as it is below, is different
than the foundation (Yesod) as it is Above? This may be better
understood based on what is explained about various matters,
among which is the matter of the created “something” (Yesh
HaNivra).”*?

That is, the reason [the created “something” (Yesh
HaNivra)] senses itself as existing independently without any
sense of the cause that preceded and produced it, is because its
existence comes into being from the Essential Self of the
Singular Preexistent Intrinsic and Unlimited One, HaShem-

91 Kings I 22:48; See Ohr HaTorah, Nitzavim p. 1,201 and on.

992 See Biurei HaZohar of the Mittler Rebbe, Beshalach 43c; Sefer
HaMaamarim 5677 p. 150; Discourse entitled “Bati LeGani” 5711 (translated in The
Teachings of The Rebbe 5711, Discourse 1), Ch. 4 (Torat Menachem, Sefer
HaMaamarim Shvat p. 266 and on).
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7", blessed is He. His existence is indeed intrinsic to Him,
and He has no cause or source that preceded Him, Heaven
forbid to think so. For, it is solely within His power and ability
to bring something into being from absolute nothingness and
zero, as explained in Iggeret HaKodesh.”*?

Therefore, in the coming future, when the truth and the
inner aspect of all matters will be revealed, the true root will be
revealed in the created “something” (Yesh HaNivra), this being
the True Something (Yesh HaAmeetee), HaShem-1", blessed
is He, who has no cause or source that precedes Him.

With the above in mind, we can understand [the
teaching],”®* “Their beginning is wedged in their end.” That is,
it is specifically in their end that their beginning is wedged, their
beginning referring to that which transcends the aspect of the
head (Rosh-wx). That is, the beginning refers to the Essential
Self of the Singular Preexistent Intrinsic and Unlimited One,
HaShem-1"i7, blessed is He, who is specifically found in the
end (Sof-M0), within the physical “something” (Yesk) to which
there is no lower level. It is specifically he [the physical
“something”] who is the dwelling place for the Essential Self of
HaShem-1mm, blessed is He,””> as will be openly revealed in
the coming future, and which in truth, is the true reality even
now.

This then, is the reason that below, the foundation
(Yesod) is specifically below, in the “something” (Yesh) of the

993 Tanya, Iggeret HaKodesh, Epistle 20 (130a and on). [Also see Ginat Egoz
of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1 (The Foundations),
The Gate of Intrinsic Being (Shaar HaHavayah) and on.]

994 Sefer Yetzirah 1:7; See Hemshech 5666 p. 338, p. 346, and elsewhere.

995 See the discourse entitled “Bati LeGani” ibid. Ch. 4-5.
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world of Action (4siyah), and upon it the upper worlds are built.
In contrast, in regard to the upper [worlds] it is explained in
Tanya®® that HaShem ’s-1"1° ultimate Supernal intent is not for
the upper worlds, that they merely are a glimmer of His
radiance, and that their entire matter is solely to facilitate the
fulfillment of HaShem ’s-n"17, inner Supernal intent, blessed is
He, which specifically is below.

[However], the loftier the light and radiance of HaShem-
7", blessed is He, the more elevated it is, and therefore, as
matters are Above, the pillars (Amudim-o>1ny) stand in the
heights of the levels, being that the foundation (Yesod) and
strength of the thing is Above, and from there it is drawn to
below.

However, we still must understand why it is that the
True Something (Yesh HaAmeetee) is specifically in the created
something (Yesh HaNivra) and not found spiritually. For, at
first glance, it would seem that the True Something (Yesh
HaAmeetee) should be found in the spirituality of matters and
in spiritual matters, being that this is why they are called
“Upper” (Elyonim), since they are lofty in level.

However, the explanation is as his honorable holiness,
the Mittler Rebbe, whose soul is in Eden,”’” explained with

996 Tanya, Likkutei Amarim, Ch. 36
997 Shaarei Orah, Shaar HaPurim, discourse entitled “Yaviyu Levush Malchut,”
Ch. 12 and on (58a and on).
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three examples®®

explaining the principle that whatever is
higher descends, manifests, and is revealed, further below.”*

The first example is that of a large torch, the light of
which is very great and illuminates to a great distance. That is,
when a distant place must receive illumination, a greater torch
and flame is needed. This being so, it is understood that what
brings about the recognition of the greatness of a large torch,
over and above a small torch, is specifically when it’s
illumination shines at a distance.

That is, it is specifically [at a distance] that the
superiority of the torch is revealed. For, even though there, the
light that illuminates from a great distance is much less brilliant,
to the point that if a candle would be lit there, it would
illuminate with greater brilliance than the light of the [distant]
torch, nevertheless, the great strength of the torch is specifically
recognized in this.

The second example is a barrel filled with water, or a
wise sage filled with wisdom. The abundance of its waters is
specifically recognized when the barrel is filled to its brim until
some water overflows and spills out. For, although the volume
of water that spills out is inconsequential compared to the water
in the barrel, nevertheless, it is specifically in the spillage that
the barrel is recognized as being full to its brim. The same is so
of wisdom-Chochmah. 1t is specifically through the excess
overflow of wisdom, such as the mundane speech of Torah

998 See the discourse entitled “Bati LeGani” of the 10" of Shvat 5738 Ch. 6
(Sefer HaMaamarim 5738 p. 174).

99 See the citations in Sefer HaMaftechot (Kehot 5741) 1’Sifrei Admor
HaZaken, section on “Kol HaGavo’ah”; Also see 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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scholars,'%% that it is recognized that it is drawn from a great
sage who relates to the depth of wisdom (Omek
HaChochmah).'%!

The third example is the bestowal of the physical
seminal drop, from which there is the new birth of one being
from another being. This is in contrast to the bestowal of
intellect, which is only spiritual, in which new birth is not
possible. That is, it is specifically only when the student has
intellect in and of himself, that he will understand the intellect
bestowed to him by his teacher. This being so, we can
understand the superiority of the physical seminal drop, in that
specifically from it, a new being who is separate from the first
being who bestowed the seminal drop, is born.

Now, as a possible explanation of the three examples, it
could be said that [the principle] that whatever is higher
descends further down, refers to drawing down the Essential
Self of the Singular Preexistent Intrinsic and Unlimited One,
HaShem-nmi, blessed is He, to the worlds of Creation,
Formation, and Action (Briyah, Yetzirah, Asiyah). For, in the
world of Emanation (A4tzilut) itself, “He and His life force are
one and He and His organs are one,”!%%? and it therefore is called
the Godly world of HaShem-n"7.19%  This being so, it is not
lowly. Thus, what is meant by “lowly” is the matter of novel
creation, referring to the worlds of Creation, Formation, and
Action (Briyah, Yetzirah, Asiyah).

1000 Talmud Bavli, Sukkah 21b

1001 Qee Likkutei Torah, Teitzei 37b; Sefer HaMitzvot of the Tzemach Tzeddek
105a and on.

1002 Tntroduction to Tikkunei Zohar (3b).

1003 Tanya, Likkutei Amarim, Ch. 49 (69a) and elsewhere.
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Now, the order of the drawing down into the worlds of
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah) is
in a way of “Light-Ohr-7R,” “Water-Mayim-o°n,” and
“Firmament-Rakiya-3p7,”1%% as explained at length in the
discourses of the month of Tishrei.!%% This then, is the meaning
of the three examples. That is, the example of the torch is the
matter of light (Ohr-11X), the example of the barrel is the matter
of water (Mayim-o"n), and the example of the seminal drop is
the matter of the firmament (Rakiya-v°p7), which becomes a
novel physical being. This is why frozen waters cannot be
considered to be drawn waters, so much so, that according to
various Halachic opinions, [ice or snow] raises [the waters of a
Mikvah] up [to the required volume] without making it invalid,
and it is permissible to fill a Mikvah with them in the first place
(Lechatchilah).'%

Now, it was explained in the Tishrei discourses that the
matters of “Light-Ohr-1R,”  “Water-Mayim-o°n,”  and
“Firmament-Rakiya-y°p1” are not only present in the worlds of
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah), but
are also present in the world of Emanation (A#zilut), in the
Crown-Keter [of the world of Emanation] and even higher,!%7
until they even are present in HaShem ’s-i1"7 light that precedes

1008

the restraint of the Tzimtzum. This being so, it is understood

that all three examples — the torch, the barrel, and the seminal

1004 See Sefer HaMaamarim 5635 Vol. 2, p. 454 and on.

1005 See the discourse entitled “Torah Tzivah — The Torah that Moshe
commanded us,” Discourse 6, and “Tzor Te 'udah — Fasten this warning,” Discourse
7, of this year 5719 (Sefer HaMaamarim 5719, p. 48 and on; p. 51 and on).

1006 Mishnah Mikvaot 7:1; Tur & Shulchan Aruch, Yore De’ah 201:31

1007 See Sefer HaMaamarim 5635 Vol. 2, p. 454 and on.

1008 See Sefer HaMaamarim 5678 p. 43 and on.
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drop — apply there too. Moreover, in every place and on every
level, the loftiest level is revealed in its lowest level. (That is,
the loftiest aspect of each world is revealed in the lowest aspect
of that world.)

To further explain, in the general totality of the chaining
down of the worlds (Seder HaHishtalshelut), the lowest aspects
are the worlds of Creation, Formation, and Action (Briyah,
Yetzirah, Asiyah), until the world of Action (A4siyah). It is there
that there is a revelation of the loftiest aspect, which even
transcends the loftiest aspect relative to the world of Emanation
(Atzilut), and even the world of Emanation (Atzilut) as it
transcends and precedes the restraint of the Tzimtzum.

This refers to the Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-3"1
Himself, blessed is He. It is He who is revealed in the lowest
lowest aspect (Tachton Tachton-Pnnn 1nnn).  The double
terminology “lowest lowest-Tachton Tachton-1nnn Pnnn”
indicates the lowest possible level, of which there is no lower
level, this being the world of Action (A4siyah).

This then, is the matter of the pillars (Amudim-o>1ny),
that when one wants to construct a large walled building, the
pillars are specifically positioned standing upon the earth. This
refers to HaShem ’s-n"7> greatness, blessed is He, that “in the
place of His greatness, that is where you will find His
humility.”!9%

That is, throughout the whole chaining down of the
worlds (Hishtalshelut), though there are the aspects of “Light-

1009 See Talmud Bavli, Megillah 31a; Sefer HaMaamarim 5700 p. 40 in the
note.
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Ohr-7R,” “Water-Mayim-o°n,” and “Firmament-Rakiya-vp2”
on all levels, nevertheless, for there to be the revelation of the
loftiest of all, which is the Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-3"1
Himself, blessed is He, He specifically is revealed in the lowest
level, which is the world of Action (4siyah). Moreover, in the
world of Action (4siyah) itself, He is not revealed in the
spiritual world of Action (4siyah HaRuchnit), but specifically
in the physical world of Action (4sivah HaGashmeet).

From this it is understood that even in the physical
world of Action (4siyah) itself, this must be in its lowest aspect.
That is, the revelation of the Essential Self of the Singular
Preexistent Intrinsic and Unlimited One, HaShem-1"17°, blessed
is He, is not in the spiritual toil of this physical world, but
specifically in physical action.

This is why in the discourses on 7Zzitzit in Likkutei
Torah,!?!” the Alter Rebbe is precise with the analogy of the
pillars (Amudim-o 1Y), stating that they are positioned
standing upon the earth, and that for the pillars to be strong and
capable of supporting the building and its roof, the pillars must
be positioned on firm ground, rather than soft soil. The same is
so of the mitzvot. They must specifically be founded on firm
ground, and as he concludes there in reference to mitzvot that
are manifest in physicality, “action (A4siyah) is rooted high
above.”

1010 T jkkutei Torah, Shlach 50a
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With this in mind, we can understand the precision in
the discourse about the difference between the boards
(Kerashim) and the mitzvot, in that the boards (Kerashim) are
(only) similar to the mitzvot. We also can understand why about
the boards (Kerashim), the discourse only says that “they bind,”
but not that “they draw down.”

That is, based on the explanations of the preceding
chapters, the service of HaShem-n"17, blessed is He, indicated
by the boards (Kerashim) is our spiritual service of HaShem-
7, blessed is He. This is similar to what was explained'®!!
about the service of the sacrificial offerings (Korbanot), that a
Jew must serve HaShem-1"17, blessed is He, with the fire of his
Godly soul, which is the upper fire as it is in man, as well as
with the fire of his animalistic soul, which is the lower fire as it
is in man. He likewise must refine his animalistic soul in all the
particular levels within it, as explained before!!? about the
matter of the bullocks, sheep, and goats.

Therefore, even though this service of HaShem-i"m,
blessed is He, is in this physical world, nevertheless, relative to
the physical world itself, it is a spiritual form of serving
HaShem-1"i7, blessed is He, and not a physical service of Him,
and is not a matter of actual physical action (about which it is
said, “action (A4siyah) is rooted high above”). That is, this is not
the firmest and strongest ground.

1011 Tn Ch. 2 of the “Bati LeGani” discourse of 5710 (Sefer HaMaamarim 5710
p. 113).

1012 See the preceding discourse of this year, 5719, entitled “U’She avtem
Mayim b’Sasson — Y ou shall draw water with joy,” Discourse 5.
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This likewise is the meaning of what the Baal Shem
Tov, whose soul is in Eden, stated,'?!? that the board (Keresh-
wap) refers to man, whose matter is to bind the worlds to
HaShem’s-1"i> Godliness. This is as stated in Tikkunei
Zohar'®'* on the verse,'°!® “Ten cubits, the length of each
board,” — “This is the measure of the body of man.”

That is, man consists of ten powers, these being the
seven emotions (Midot) and the three intellectual powers
(Mochin). Thus, this is the matter of service of HaShem-n",
blessed is He, indicated by the boards (Kerashim), which is the
toil of the Godly soul and the animalistic soul, to take physical
things that are the folly (Shtut-vnwow) of the side opposite
holiness, and transform them to folly (Shtut-01ww) of holiness.

However, because the service of HaShem-1"17, blessed
is He, indicated by the boards (Kerashim) is a spiritual toil in
man, therefore it not possible to draw down the limitless light
of the Unlimited One, HaShem-1"7, blessed is He, with this.
This is because the drawing down of the light (Ohr-71X) is from
the Essential Self of HaShem-n", blessed is He, and the
drawing down of His Essential Self is solely brought about by
the toil of the lowest level, referring to fulfilling physical
mitzvot.

It is for this reason that when it comes to the mitzvot he
says that they “draw down” (Mamsheecheem-0>>"wnn), because
the mitzvot are done physically. This is as explained in several
discourses by his honorable holiness, my father-in-law, the

1013 Degel Machaneh Efraim, Terumah
1014 Tikkunei Zohar, Tikkun 19 (41a)
1015 Exodus 26:16
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Rebbe, whose joyous day we are celebrating.!°!® Namely, that
even in regard to mitzvot that are the duties of the heart, the
commandment is that they be felt in the physical flesh of the
brain and heart.

For example, in regard to fear of HaShem-n", blessed
is He, this must cause the physical constriction of the brain and
heart. Likewise, in regard to comprehension and grasp, this
must cause additional lines and folds in the physical brain
stemming from delving and contemplating in comprehending
Torah. Similarly, in regard to the general matter of serving
HaShem-1mi, blessed is He, in which one must have pleasure
(Ta’anug) in serving his Creator, the pleasure must cause
additional fat, as the verse states,!°!” “Good tidings fatten the
bone,” referring to physical fatness in the physical flesh.

This then, is why the discourse states that the boards
(Kerashim) are similar to the mitzvot, in that through the boards
there is also a drawing down of the lofty, but not of the loftiest.
For, that is solely drawn down specifically through the mitzvot,
through which there is a drawing down of the loftiest, meaning,
the Essential Self of the Singular Preexistent Intrinsic and
Unlimited One, HaShem-n" 7 Himself, blessed is He.

This is the matter of the mitzvot, which are drawn down
from the Essential Self of HaShem-n", blessed is He, and
bond the limitless light of the Unlimited One, HaShem-n"7,

1016 The discourse entitled “De’u” 5693, Ch. 3 (Sefer HaMaamarim,
Kuntreisim Vol. 1, p. 267b; Sefer HaMaamarim 5692 p. 257); “Ta’amu u’Re 'u” 5694
Ch. 1 (Sefer HaMaamarim, Kuntreisim Vol. 2, p. 290b and on (copied in HaYom
Yom for the 20" of Av)); Sefer HaMaamarim 5697 p. 215, p. 282; 5698 p. 180; Sefer
HaMaamarim 5700 p. 112 and on.

1017 proverbs 15:30; See Talmud Bavli, Gittin 56b
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blessed is He, to the worlds. Thus, through man fulfilling the
mitzvot, he first bonds them to the worlds, which is the
beginning of service of HaShem-i", blessed is He, through
spiritual toil, which is the toil indicated by the boards
(Kerashim), and then (through their physical fulfillment) he
bonds them to the Essential Self of the Singular Preexistent
Intrinsic and Unlimited One, HaShem-7"177> Himself, blessed is
He.

This is similar to what we find about David, that he
would bind the Torah as it is Above, with the Holy One, blessed
is He.!%!8 The same is so of the mitzvot, that before doing them,
when we recite the blessing over the mitzvah, we say, “Who has
sanctified us in His commandments,” meaning His mitzvot, as
they were already drawn forth in HaShem’s-7"7° Supernal
kindness.

One draws them upon himself and binds them to the
worlds. Then, through his actual fulfillment of the mitzvot, even
“the Holy One, blessed is He, nods his head,”'°!? referring to
the drawing down of His Essential Self, blessed is He.
Likewise, in regard to Torah study, “the Holy One, blessed is
He, sits and learns opposite him.”!92° The same is so of all
matters, that the Holy One, blessed is He, conducts Himself
with him measure for measure.!??! That is, that which He

1018 Sefer HaBahir, Section 196 (58); Zohar 11 222b (Ra’aya Mehemna);
Tola’at Yaakov (by the author of Avodat HaKodesh, Rabbi Meir Ibn Gabbai), Sod
HaShabbat 28d; Avodat HaKodesh, Chelek HaAvodah, Ch. 24; Likkutei Torah,
Shlach 47¢, 51a; Ohr HaTorah, Na”Ch, Tehillim, Vol. 2, p. 914; See Hemshech 5666
p- 390. Also see Hemshech 5666 p. 390.

1019 Talmud Bavli, Brachot 3a; See Likkutei Torah ibid. 48b and on.

1020 See Tanna d’Bei Eliyahu Rabba, Ch. 18, and elsewhere.

1021 See Talmud Bavli, Sanhedrin 90a and elsewhere.
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commands the Jewish people to do, He does himself.!’>? In
other words, the action performed by a Jew draws them down
anew with additional strength from the Essential Self of
HaShem-nmi, blessed is He.

This then, is the meaning of what the Maggid of

d'923 on the verse,!?* “You shall observe

Mezhritch explaine
My decrees and My laws, which man shall do and by which he
shall live.” He explains that “My decrees-Chukotai--mpin”
refers to thought (Machshavah), which is the garmen