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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.” 
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Warning 
 

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

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

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

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

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

when we pray or read the Torah, we must be silent- סה -65, by saying His title Lord-
Adonay- י"נדא -65 instead.  However, since His title Lord-Adonay is also holy, 
therefore, in regular conversation, we say HaShem, which means “The Name.” See 
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HaShem and thereby know His Name, as stated,6 “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.7  It is thus of critical importance that we alert you to 
this. 

Therefore, because the focus of this book is solely on the 
unity and service of HaShem, blessed is He 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,8 
“Whosoever lengthens their contemplation of His Oneness shall be 
rewarded with length of days and years.”  
 It is our sincere hope and prayer that our humble offering will 
find favor before HaShem, blessed is He, and that the 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.     

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

 
The Translators 

  

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

thirsty for this knowledge and will greatly desire it. 
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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,11 all of it is with one intention only.  Namely, to embed the 
simple Oneness of HaShem, meaning, the matter of the Essential 
Light of the Unlimited One, blessed is He, into the minds and hearts 
of every single Jew, each according to his capacity and measure.   

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

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

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

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

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

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

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

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

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

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

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

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

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

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

For, in order to derive the greatest possible benefit from the 
holy teachings of the Rebbe, it is important and 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.18  We have 
thus made the following works available to the English-reading 
public, so that everyone can derive the greatest possible benefit from 
them.  

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

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

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

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

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

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



 

 
15 

5720,23 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,24 “In former generations, young men were not 
admitted to hear the Chassidic discourses being delivered by the 
Rebbe of their generation.  They first had to be familiar with the order 
of the chaining down of the worlds (Seder Hishtalshelut), at least to 
know all its stations.  This is what the Mittler Rebbe’s book Shaar 
HaYichud is entirely about – it explains the nature of Chassidic 
contemplation (Hitbonenut), and the matters upon which one should 
contemplate.”   

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

 
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 
25 HaYom Yom, 15 Adar II, Shushan Purim; Also see Sefer HaToldot Rebbe 

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

 
26 HaYom Yom, 7 Tammuz 
27 Igrot Kodesh of the Rebbe Rayatz, Vol. 3, p. 404; Also see Sefer HaToldot 

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

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

 
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,32 “The earth will be filled 
with the knowledge of HaShem as the waters cover the ocean floor.”  
                                                 

19th-20th of Kislev, 5784 
 ו״דסח ם״לועל י״כ ר״בדמב ו״מע ך״ילומל תנש ,ד״פשת ולסכ ׳כ-ט״י

 
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 2nd day of Rosh HaShanah, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse in Psalms states,33 “A song of ascents.  From 

the depths I called You, HaShem- ה״והי .”  We recite this Psalm 
on the ten days of repentance,34 after the toil in serving 
HaShem- ה״והי , 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- ה״והי .” 

Now, on the word “From the depths-MiMa’amakim-
םיקמעממ ,” the Zohar35 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- ה״והי  
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 III 69b and on. 
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Chassidus36 that the word “From the depths-MiMa’amakim-
םיקמעממ ” [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- אבילד אקמוע ) in man’s 
service of HaShem- ה״והי , blessed is He, and the depths of the 
Supernal levels Above in HaShem’s- ה״והי  Godliness. 

Now, as they are in man’s service of HaShem- ה״והי , 
blessed is He, both these “depths” are the matter of returning 
(Teshuvah) to HaShem- ה״והי , blessed is He, in repentance.  
During the ten days of repentance our toil in serving HaShem-

ה״והי , blessed is He, is through repenting and returning 
(Teshuvah) to HaShem- ה"והי , 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 (Teshuvah 
Tata’ah) and the upper repentance (Teshuvah Ila’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,37 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. 



 

 
21 

the upper repentance (Teshuvah Ila’ah) in returning to 
HaShem- ה״והי , blessed is He. 

To summarize generally, there are two ways by which 
to serve HaShem- ה״והי , blessed is He.  There is serving Him 
through the positive and negative commandments, this being 
the service of the righteous-Tzaddikim, 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- ה״והי  in repentance (Teshuvah),38 and therefore, on 
these days even the righteous-Tzaddikim must toil in repenting 
and returning (Teshuvah) to HaShem- ה"והי , blessed is He.   

Thus, corresponding to the ten powers of the soul, this 
toil takes place throughout the ten days of repentance.39  That 
is, in each soul power there must be toil in serving HaShem-

ה״והי , blessed is He, with both “depths-Omkeem- םיקמוע ,” the 
depth of the lower repentance (Teshuvah Tata’ah) and the depth 
of the upper repentance (Teshuvah Ila’ah). 
 

2. 
 

 Now, to explain the matter of toiling in returning 
(Teshuvah) to HaShem- ה״והי  through repentance, we first must 
explain the toil in performing the positive mitzvot and desisting 
from transgressing the negative mitzvot.  The explanation40 is 

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

153b 
39 See Likkutei Torah, Netzavim 47d and elsewhere. 
40 See the discourse entitled “Amar Rabbi Shmuel Bar Nachmeini… Heikim 

Ol” 5661 (Sefer HaMaamarim 5661, p. 215 and on); Discourse entitled “Vayehi 
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that the verse states,41 “Rachel was beautiful of form and 
beautiful of appearance.”  This refers to the ingathering of the 
souls of Israel who are called “Rachel- לחר ,” and are also called 
“Esther- רתסא .” 

In Torah Ohr,42 the Alter Rebbe stated that the name 
“Rachel- לחר ” is like the verse,43 “As a ewe-Rachel- לחר  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.44 

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- ה״והי , 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- ה"והי  desires etc.  When the power of self-sacrifice 
(Mesirat Nefesh) for HaShem- ה״והי , blessed is He, is revealed 
in the Jewish people, they then are called “Rachel- לחר .” 
 However, there can also be a state that the matter of self-
sacrifice (Mesirat Nefesh) for HaShem- ה״והי , 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- ה״והי  at all, blessed is He.  This is not so, because the 
matter self-sacrifice (Mesirat Nefesh) for the sanctification of 
the Name HaShem- ה״והי , 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-
רתסא ,” which is of the same root as in the verse,45 “Conceal, I 

shall conceal-Hasteir Asteer- ריתסא רתסה  My countenance on 
that day,” as our sages, of blessed memory, stated,46 “Where is 
Esther- רתסא  hinted in the Torah?  In the verse, ‘Conceal, I shall 
conceal-Hasteir Asteer- ריתסא רתסה  My countenance on that 
day.’” 
 Now, when the Jewish people are as they should be, 
they are called “Rachel- לחר .”  At such a time, their service of 
HaShem- ה״והי , blessed is He, is as indicated by the verse,47 
“Rachel- לחר  was beautiful of form (Yefat To’ar- ראת תפי ) and 
beautiful of appearance (Yefat Mar’eh- הארמ תפי ).” 
 The explanation is that “Form-To’ar- ראות ” 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- ה״והי  Godliness, refers to the matter of the 
two-hundred and forty-eight ( ח״מר -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- ףוס ךות שאר ), [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.48   

This matter is brought about through fulfilling the two-
hundred and forty-eight ( ח״מר -248) positive commandments,49 
as our sages, of blessed memory, explained50 on the verse,51 
“And you shall actualize them-v’Asitem Otam- םתא םתישעו ,” 
that, “I consider it as though you have actualized Me-Asa’uni-

ינואשע .”  In other words, the fulfillment of the 248- ח״מר  positive 
commandments causes the existence of the 248- ח״מר  limbs of 
Zeir Anpin. 
 Now, the matter of “appearance-Mar’eh- הארמ ” refers to 
the radiance of the face, which is related to the flow of blood 
through the three-hundred and sixty-five ( ה״סש -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,52 
“A man’s wisdom lights up his face.”   

As this matter is Above in HaShem’s- ה״והי  Godliness is 
that,53 “My Name-Shmee- ימש -350” together with Yod-Hey- ה״י  
equals ה״סש -365.54  The letters Yod-Hey- ה״י  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. 
50 See Zohar III 113a; Midrash Vayikra Rabba 35:7 
51 Leviticus 26:3 
52 Ecclesiastes 8:1 
53 Exodus 3:15 
54 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- ה״והי , 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- ה״והי  Godliness.  The drawing 
down of the aspect of the Supernal mind and intellect (Mochin) 
comes about through guarding oneself against transgressing the 
365- ה״סש  negative mitzvot, which correspond to the 365- ה״סש  
veins and arteries. 
 Now, in addition to the matters of form-To’ar- ראות  and 
appearance-Mar’eh- הארמ  themselves, there also must be the 
matter of beauty-Yofee- יפוי , as the verse states,55 “[Rachel- לחר  
was] beautiful of form (Yefat To’ar- ראת תפי ) and beautiful of 
appearance (Yefat Mar’eh- הארמ תפי ).”  The explanation is that 
beauty-Yofee- יפוי  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- יפוי  in 
this.  Rather, beauty specifically results from the inter-inclusion 
of all three colors. 
 The explanation as it relates to serving HaShem- ה״והי , 
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.56  
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,57 “the 

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

55 Genesis 29:17 
56 Mishnah Avot 1:2 
57 Isaiah 29:13 



 

  
26 

commandments of men done by rote,” but even when they are 
done with fear and love of HaShem- ה״והי , blessed is He, by 
which it is caused to ascend Above.58   

Rather, service of HaShem- ה״והי , blessed is He, must 
specifically be with joy (Simchah), for this is a primary matter 
in serving HaShem- ה״והי , blessed is He, as the verse states,59 
“Because… you served HaShem- ה״והי  your God, with joy and 
goodness of heart.”  The repetitive language, “joy and goodness 
of heart,” indicates abundant joy,60 as explained before61 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,62 “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.]63 – but beyond that, 
sadness is actually detrimental and causes ruination.  As 
explained in Tanya,64 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 

 
58 Tikkunei Zohar, Tikkun 10 (25b); Tanya, Likkutei Amarim, Ch. 39 & 40 
59 Deuteronomy 28:47 
60 See Sefer HaMaamarim 5697 p. 302; 5710 p. 240, and elsewhere. 
61 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). 

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

63 See Tanya, Likkutei Amarim, Ch. 25 
64 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 
discourse65 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.66  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),67 “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,68 as the verse states,69 “As HaShem- ה״והי , 
before Whom I stood, lives,” in that the knowledge of the Godly 
soul is exclusive to matters of HaShem’s- ה״והי  Godliness.   

 
65 See the discourse entitled “Shir HaMa’a lot” of Shabbat Parshat Ki Tavo 

5664 (Sefer HaMaamarim 5664 p. 243). 
66 Also see Kuntres HaTefilah, Ch. 11 (p. 24 and on). 
67 Psalms 51:10 
68 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). 

69 Kings I 17:1 
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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.”70  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- ה״והי , 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- ה״והי , blessed is He, by studying 
Torah and fulfilling the mitzvot, must be with the acceptance of 
the yoke of HaShem’s- ה"והי  Kingship, or as our sages, of 
blessed memory, said it,71 “The yoke of the mitzvot,” in that, “I 
issued a decree and commanded an edict.”72   

That is, aside for the fact that when a person’s service 
of HaShem- ה״והי , blessed is He, stems from reason and intellect 
it is susceptible to error, as evidenced from the story of “Shaul73 
from the breadth of the river” (Rechovot HaNahar),74 who erred 
because of reason and intellect,75 even if a person affects 

 
70 Talmud Bavli, Chagigah 5b 
71 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- ה״והי  Kingship 
stemming from the essential matter of serving Him.   

This is why Shmuel told Shaul,76 “To obey is better than 
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- ה״והי  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- ה״והי  Kingship is much better than reason 
and intellect.   

Nevertheless, serving HaShem- ה״והי , 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- ה״והי , the Creator, blessed is He, by which 
he certainly will come to rejoice even more in fulfilling 
HaShem’s- ה"והי  mitzvot.     This is because [the mitzvot 
themselves] cannot at all compare to HaShem- ה"והי  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-

ה"והי  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 
teaching,77 “joy is affixed in my heart on this side, [and weeping 
on that side].”  Thus, when one’s service of HaShem- ה״והי , 
blessed is He, is with joy (Simchah), the joy in the mitzvah 
(Simchah Shel Mitzvah) brings about the matter of beauty-Yofi-

יפוי , which is the matter of,78 “[Rachel- לחר  was] beautiful of 
form (Yefat To’ar- ראת תפי ) and beautiful of appearance (Yefat 
Mar’eh- הארמ תפי ).” 

Now, beauty (Yofi- יפוי ) is primarily in appearance 
(Mar’eh- הארמ ), as in “beautiful of appearance (Yefat Mar’eh-

הארמ תפי ).”  For, as previous explained, form (To’ar- ראות ) 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- יפוי ) comes about.   

However, the primary matter of beauty (Yofi- יפוי ), 
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-Abba (wisdom-Chochmah) and mother-Imma 
(understanding-Binah) are included in the [constricted flow of 
the] Mazal.”79  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- יפוי ). 

This then, is the matter of “beautiful of appearance 
(Yefat Mar’eh- הארמ תפי ).”  For, as explained before, beauty in 
appearance (Mar’eh- הארמ ) 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- ה״והי  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 (Tikkun) of “Truth-Emet- תמא ” [in 
the thirteen fixtures] that is free of hair (Sa’arot),80 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-Abba 
(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’arot),81 
whereas beauty (Yofi- יפוי ) is brought in them by drawing the 
aspect of the Ancient One-Atik into them, which transcends the 
hair (Sa’arot). 

This then, is the meaning of the verse,82 “[Rachel- לחר  
was] beautiful of form (Yefat To’ar- ראת תפי ) and beautiful of 
appearance (Yefat Mar’eh- הארמ תפי ).”  That is, the general toil 
in form (To’ar- ראות ) and appearance (Mar’eh- הארמ ) and 
affecting their beauty (Yofi- יפוי ), is specifically in Rachel- לחר , 
which is the world of speech (Dibur) and is the revealed world 
(Alma d’Itgaliya).   

That is, even though “the name of the older one was 
Leah,”83 referring to the world of thought (Machshavah),84 
which is the concealed world (Alma d’Itkasiya), nevertheless 
the verse specifically states that,85 “Yaakov loved Rachel.”   
This is because Yaakov is “the center beam (Breyach 
HaTichon) that runs through from one end to the other end.”86  

 
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 (Tiferet); 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’Itgaliya), which reaches further down, even to 
this lowest of worlds where HaShem’s- ה"והי  Supernal intent for 
“a dwelling place in the lower worlds” is fulfilled.87 
 

3. 
 

 Now, all the above pertains to when our service of 
HaShem- ה״והי , blessed is He, is as it should be.  However, when 
it is not as it should be, the Jewish people are called Esther-

רתסא , which is of the same root as in the verse,88 “Conceal, I 
will conceal-Hasteir Asteer- ריתסא רתסה ,” meaning double 
concealment-Hester- רתסה . 
 That is, just as Rachel- לחר  is doubly beautiful-Yofi- יפוי , 
in her beautiful form (To’ar- ראות ) and beautiful appearance 
(Mar’eh- הארמ ) as the verse states,89 “You are beautiful-Yafah-

הפי , My beloved, you are beautiful-Yafah- הפי , your eyes are like 
doves,” in which beauty- הפי  is mentioned twice, referring to the 
two aspects of beauty-Yofi- יפוי  - “beautiful of form (Yefat 
To’ar- ראת תפי )” by fulfilling HaShem’s- ה"והי  positive mitzvot, 
and “beautiful of appearance (Yefat Mar’eh- הארמ תפי )” by 
abstaining from transgressing His negative mitzvot.   

This is the meaning of the words,90 “The most beautiful 
of women-HaYafah BaNashim- םישנב הפיה ,” 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 
89 Song of Songs 4:1 
90 Song of Songs 6:1 
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of which is 502- ב״קת ,91 equaling the combined years of our 
forefather’s lives,92 referring to the inter-inclusion (Hitkallelut) 
of the three modes and lines of serving HaShem- ה״והי , blessed 
is He, corresponding to the three forefathers.93 
 Thus, when the matter of beauty-Yofi- יפוי  is missing, and 
moreover, when there also is a lacking in form-To’ar- ראות , 
meaning, in fulfilling the positive mitzvot, and moreover, when 
there also is a lacking in appearance-Mar’eh- הארמ , which is the 
matter of stumbling into undesirable matters (the prohibitive 
mitzvot), the Jewish people are then called Esther- רתסא , which 
is of the same root as in the verse, “Conceal, I will conceal-
Hasteir Asteer- ריתסא רתסה ,” in which the word “Hasteir- רתסה ,” 
means “Concealed-Seter- רתס  in the Hey-ה.”   

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- ראות ), 
withdraw to the upper Hey-ה of the Name HaShem- ה״והי , which 
is the aspect of the Sefirah of Understanding-Binah,94 as in the 
teaching,95 “The Holy One, blessed is He, withdraws high 
above.” 

 
91 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- םישנב הפיה -
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 III 74b and on, and elsewhere. 
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 Likewise, the following word, “I will conceal-Asteer-
ריתסא ,” means “Aleph-א is My concealment-Sitri- ירתס .”  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- הארמ ”) to the aspect of the Aleph-א, which transcends 
the mind and intellect (Mochin).  This is the meaning of the 
[double language],96 “The Holy One, blessed is He, withdraws 
high above, high above (L’Eila u’Le’eila- אליעלו אליעל ),” and as 
known [this also is the distinction between] the words “woe-
Hoi- יו -and “woe-Oy ”ה יו  97”.א
 

4. 
 

 Even so, one should never allow himself to, God forbid, 
give up hope in his soul.  For, as it states,98 “Where is Esther-

רתסא  hinted in Torah?”  That is, even according to Torah there 
is a remedy for this, which is the matter of serving HaShem-

ה״והי , blessed is He, by repenting and returning (Teshuvah) to 
Him.  That is, through repenting and returning (Teshuvah) to 
HaShem- ה״והי , blessed is He, one repairs it all. 

 
96 Zohar III 74b and on, and elsewhere. 
97 See Zohar III 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- יוה ” with a Hey-
-such as (Isaiah 1:4), “Woe-Hoi ,ה יוה , a sinful nation,” and others that use the term 
“woe-Oy- יוא ” with the Aleph-א, such as (Isaiah 3:11), “Woe-Oy- יוא  to the wicked.”  
As indicated above (citing Zohar ibid.) the term “woe-Hoi- יוה ” with the letter Hey-ה 
is indicative of the withdrawal of Zeir Anpin to the upper Hey-ה, which is the aspect 
of the understanding-Binah.  In contrast, the term “Woe-Oy- יוא ” with the Aleph-א 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-א and the concealment of the name 
Eheye”h- ה״יהא . 

98 Talmud Bavli, Chullin 139b 
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 Now, in repentance (Teshuvah) itself, there are two 
aspects, these being the lower repentance (Teshuvah Tata’ah) 
and the upper repentance (Teshuvah 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- ה״והי , 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- ה״והי , 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- ה״והי , blessed is He, that surrounds and transcends all 
worlds (Sovev Kol Almin).99 
 Now, about this matter, a discourse of one of our Rebbes 
states,100 “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 Ila’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,101 
“What is the meaning of the verse,102 ‘The words of David son 
of Yishai and the words of the man who was established on 
high-Al- לע ’?  It means, ‘The words of David son of Yishai, who 
raised the yoke-Ulah- הלוע  of repentance (Teshuvah).’”  That is, 
the meaning of “the yoke-Ulah- הלוע  of repentance (Teshuvah)” 
is that it refers to the highest level of repentance (Teshuvah), 
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,103 “He will return and show us mercy,” 
that, “This refers to the Ancient One-Atik.”  That is, the general 
matter of the upper repentance (Teshuvah 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 (Teshuvah) 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- ה״והי  
Godliness, are the two aspects of the Long Patient One-Arich 
Anpin and the Ancient One-Atik Yomin.104  The matter of 

 
101 Talmud Bavli, Mo’ed Katan 16b 
102 Samuel II 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. 
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“raising the yoke-Ulah- הלוע  of repentance (Teshuvah),” which 
is the highest level of repentance (Teshuvah), is the highest 
level of the upper repentance (Teshuvah Ila’ah), which is from 
the aspect of the Ancient One-Atik. 
 Now, this matter is applicable to each and every Jew, as 
Rashi explains105 that, “First David himself repented, and then 
he made a pathway for others to return.”  In other words, the 
repentance (Teshuvah) of the aspect of the Ancient One-Atik 
applies to every single Jew. 
 Thus, this is the toil in serving HaShem- ה״והי , blessed is 
He, during the ten days of repentance (Aseret Yemei Teshuvah).  
Namely, one must reach the level of repentance (Teshuvah) of 
the aspect of the Ancient One-Atik.  This is as stated,106 “And 
she prayed over HaShem- ה״והי ,” [in which the verse specifies 
“over-Al- לע ,” and not “to-El- לא ,”] meaning, higher than the 
[lower] Name HaShem- ה״והי ,107 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- ה״והי , blessed is 
He, is as indicated by the verse,108 “Before HaShem-Lifnei 
HaShem- ה״והי ינפל  you shall be purified,” meaning, higher than 
the [lower] Name HaShem- ה״והי ,109 and reaching all the way to 
the aspect of the Ancient One-Atik. 

 
105 Talmud Bavli, Mo’ed Katan 16b 
106 Samuel I 1:10 
107 That is, higher than the aspect of Splendor-Tiferet of the world of Emanation 

(Atzilut), which is the lower Name HaShem- ה״והי ; Also see Shaarei Orah of Rabbi 
Yosef Gikatilla, translated as Gates of Light, Gates Three & Four (Netzach & Hod). 

108 Leviticus 16:30 
109 See Likkutei Torah, Acharei 26c, 27d and elsewhere. 
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 With the above in mind, we can also understand the 
matter of Yom HaKippurim ( םירופכה םוי ), which is “like Purim-
K’Purim- םירופכ .”110  That is, the relationship between Yom 
HaKippurim and Purim is that on both days, the service of 
HaShem- ה״והי , 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- םירופכ ” indicates that Purim is higher than Yom 
HaKippurim. 
 The explanation is that about the four categories of 
atonement, our sages, of blessed memory, said111 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- ה״והי , about which our sages, of blessed memory, 
said,112 [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- ה״והי , blessed is He, with self-sacrifice (Mesirat 
Nefesh), they were even forgiven for this.  This is because the 
service of HaShem- ה״והי , blessed is He, on Yom HaKippurim, 

 
110 See Tikkunei Zohar, Tikkun 21 (57b) 
111 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,113 “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- לבקו ” in the singular form.  This is because the service 
of HaShem- ה״והי , 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-  ינפל

ה״והי ,” meaning that it reaches the aspect of the Ancient One-
Atik, as explained before. 
 

5. 
 

 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 elsewhere114 about the 

 
113 Esther 9:23; See Torah Ohr 96c 
114 See Torah Ohr, Mikeitz 39c and on; Likkutei Torah, Shlach 42c; Derech 

Mitzvotecha 160b. 
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matter of,115 “You shall love HaShem- ה״והי  your God… with all 
your excessiveness (Bechol Me’odecha- ךדאמ לכב .”  That is, it is 
through serving HaShem- ה״והי  with “your excessiveness-Me’od 
Shelcha- ךלש דאמ ,” that you draw down the aspect of the 
Supernal “excessiveness-Me’od- דאמ ,” even though HaShem-

ה"והי , blessed is He, is beyond all comparison.   
The same is understood here, that through serving 

HaShem- ה״והי , blessed is He, with the aspect of the Ancient 
One-Atik of one’s own soul – in which the word “Atik- קיתע ” 
means “uprooted-Ne’etak- קתענ ,” as in the verse,116 “Who 
uproots-Ma’atik- קיתעמ  mountains,” – which in our service of 
HaShem- ה״והי , 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, 
stated117 about the verse,118 “With this (b’Zot- תאזב ) 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,119 “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 
118 Leviticus 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 explained120 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 
holiness.121  In other words, it is through this that “Aharon 
enters into the Sanctuary within the curtain (Parochet),”122 
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- ה״והי , blessed is He, with the aspect of the 
Ancient One-Atik as it is in one’s soul, which is the “higher-Al-
לע ” aspect of his soul, that he reaches the aspect that is “over 

HaShem-Al HaShem- ה״והי לע ,” and “before HaShem-Lifnei 
HaShem- ה״והי ינפל .” 
 This is likewise the meaning of what our sages, of 
blessed memory, stated,123 “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- םלוא ).’”  The opening of the Hall (Ulam- םלוא ) [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 Leviticus 16:3 ibid. 
123 See Midrash Shir HaShirim Rabba 5:2; Introduction to Sefer Chareidim 



 

 
43 

the Holy Temple] was forty cubits,124 corresponding to the two 
letters Khaf-20125-כ in the words,126 “I, only I-Anochi Anochi-

יכנא יכנא  [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- ינעמל ,” which divides into, “For the sake of the 
Yod-Lema’an Yod- ׳י ןעמל ,” 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-י of the Name HaShem-

ה״וה  127.(י
 

6. 
 

 This is likewise the meaning of the verse,128 “Grace is 
false and beauty is vain; a woman who fears HaShem- ה״והי , she 
shall be praised.”  About this, our sages, of blessed memory, 
stated,129 “The words, ‘Grace is false (Sheker HaChein-  רקש

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

 
124 Mishnah Middot 2:3 
125 The value of the letter Khaf-כ is “twenty-Esreem-״ם ירשע -620” which is the 

numerical value of the Crown-Keter- ר״תכ -620, and the two letters Khaf-כ of the word 
“I-Anochi- יכנא ” (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-א of Anochi- יכנא  refers to Splendor-Tiferet (which is inclusive of the six 
emotional qualities), the Nun-נ to Understanding-Binah, the Khaf-כ to the Crown-
Keter, and the Yod-י to Wisdom-Chochmah).  Also see Pardes Rimonim, Shaar 23 
(Shaar Erchei HaKinuyim), section on “I-Anochi- יכנא ,” and Zohar cited there. 

126 Isaiah 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- יפויה לבה )’ refer to the generation of Yehoshua, 
the words, ‘a woman who fears HaShem- ה״והי , 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- ה"והי  Above, as 
stated about the splitting of the sea,131 “Why do you cry out to 
Me?” about which it states,132 “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- ןחה רקש ).” 
 About the generation of Yehoshua it states, “Beauty is 
vain (Hevel HaYofi- יפויה לבה ).”  For, even though, in that time 
they indeed served HaShem- ה״והי , blessed is He, by way of 
arousal from below, through fulfilling the mitzvot, which is the 
matter of beauty (Yofi- יפוי ) indicated by the verse,133 “[Rachel-

לחר  was] beautiful of form (Yefat To’ar- ראת תפי ) and beautiful 
of appearance (Yefat Mar’eh- הארמ תפי ),” as explained before, 
nevertheless, it is called “vanity-Hevel- לבה .”   

This refers to the seven times that the word, “vanity-
Hevel- לבה ,” [is said in the opening words of Kohelet,134 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- םילבה ” that come 
from the mouth (Peh) of Primordial Man (Adam Kadmon),135 
the root and source of the entire chaining down of the worlds 
(Hishtalshelut), as it states,136   “A mouth speaking 
haughtiness.”  That is, in comparison to the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי  Himself, blessed is He, [the entire chaining down of the 
worlds is] all a matter of “vanity-Hevel- לבה . 
 The same is so of how we fulfill the mitzvot right now.  
For, as our sages, of blessed memory, stated,137 “The Torah that 
a person studies in this world is vanity-Hevel- לבה  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,”138 is 
an aspect of “vanity-Hevel- לבה ” – and is the seventh “vanity-
Hevel- לבה ”139 – in comparison to “the day that will be entirely 
Shabbat and rest for everlasting life.”140 
 The teaching concludes, “The words, ‘a woman who 
fears HaShem- ה״והי , 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.”141   

Through this form of serving HaShem- ה״והי , 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-Tzaddikim, to have self-sacrifice (Mesirat Nefesh) 
and return (Teshuvah) to HaShem- ה״והי , 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- יפויה לבה ).”   This is why in the 
service of repentance and return (Teshuvah) there also must be 
the matter of self-sacrifice (Mesirat Nefesh) to HaShem- ה״והי , 
blessed is He. 
 Nonetheless, the repentance (Teshuvah) of the 
righteous-Tzaddikim is a much higher form of repentance 
(Teshuvah), for as explained in Likkutei Torah on the Torah 
portion of Ha’azinu,142 [their repentance] is like the verse,143 
“The spirit returns to God who gave it,” meaning that the toil of 
the righteous-Tzaddikim is to return their soul to HaShem- ה״והי , 
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 (Teshuvah Ila’ah) to 
HaShem- ה״והי , 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 Likkutei Torah, Ha’azinu 71c 
143 Ecclesiastes 12:7 



 

 
47 

7. 
 

 This then, is the meaning of the verse,144 “From the 
depths (MiMa’amakim- םיקמעממ ) I called You, HaShem- ה״והי .”  
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- ה״והי , 
blessed is He, during these days, is to bring about the two 
aspects of “depths-Amakim- םיקמע ” [in the plural], meaning, the 
lower repentance (Teshuvah Tata’ah) and the upper repentance 
(Teshuvah Ila’ah), in each particular power of the soul.  In other 
words, even the righteous-Tzaddikim must toil in serving 
HaShem- ה"והי  with the highest form of repenting and returning 
(Teshuvah) to Him, and moreover, even regular Jews can serve 
HaShem- ה״והי  in this way, blessed is He, with the highest form 
of repenting and returning (Teshuvah) to Him. 
 This is why our service of HaShem- ה״והי , blessed is He, 
during the ten days of repentance (Aseret Yemei Teshuvah) is as 
indicated by the verse,145 “Seek HaShem- ה״והי  when He is to be 
found; call upon Him when He is near,” for during this time 
HaShem- ה״והי  is even found with the individual (Yachid).146   

 
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- ה״והי , 
our God, whenever we call unto Him?”  In contrast, this verse states, “Seek HaShem-

ה״והי  when He is to be found,” (indicating that He is not found at all times).  The 
Talmud answers and explains, “One verse (“when He is to be found”) refers to the 
prayer of an individual (Yachid), whereas the other (“whenever we call unto Him”) 
refers to communal prayer (Tzibur). 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- ה״והי , 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,147 “Fortunate is 
the nation (Am- םע ) who know the cry (Teruah- העורת ) of the 
Shofar,” meaning that they know the battle cry148 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- םע .”149 
 This is also the meaning of the verse,150 “He will choose 
our heritage for us, the pride of Yaakov that He loves 
always!”151  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- םע ” indicates “dimness-Omemut- תוממוע ,” 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- ה״והי  title “God 
of Hosts-Elohi”m Tzva’ot- תואבצ ם״יהלא .” 



 

 
49 

Intrinsic and Unlimited Being, HaShem- ה״והי  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- ה״והי  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- ה״והי , 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,”152 nevertheless, “I love Yaakov 
and I hate Esav,”153 this being the love of HaShem’s- ה״והי  
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- םע ,” 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 6th of Tishrei, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The Talmud states,154 “Rabbi Shmuel son of Nachmeini 

said in the name of Rabbi Yochanan, ‘What is the meaning of 
the verse,155 ‘The words of David son of Yishai, and the words 
of the man who was established on high-Al- לע ’?  It means, ‘The 
words of David son of Yishai, who raised the yoke-Ulah- הלוע  
of repentance (Teshuvah).’”  Now, we previously explained156 
that “the yoke-Ulah- הלוע  of repentance (Teshuvah),” refers to 
the highest level of repentance and return (Teshuvah) to 
HaShem- ה״והי , blessed is He, this being the upper repentance 
(Teshuvah Ila’ah). 

With this explanation we also understood Rashi’s 
comment there157 that, “First David himself repented, and then 
he made a pathway for others to return.”  This accords to the 

 
154 Talmud Bavli, Mo’ed Katan 16b 
155 Samuel II 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,158 “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 (Teshuvah) 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- הלוע  of repentance (Teshuvah),” 
refers to the upper repentance and return (Teshuvah) to 
HaShem- ה״והי , 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 Ila’ah). 

This is also the meaning of the first part of the verse, 
“The words of David son of Yishai (Ben Yishai- ישי ןב ).”  That 
is, Yishai- ישי  refers to the matter of the 310- י״ש  lights in 
Understanding-Binah,159 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- ןב ” is related to the word “Understanding-Binah- הניב ,” which is “the 
son of Yod-Hey- ה״י ןב .”  The name “Yishai- ישי ” refers to the ten-Yod-י Sefirot  of 
Understanding-Binah, as well as the 310- י״ש  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- שי -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.160  
Then, about the matter of the upper repentance (Teshuvah 
Ila’ah) itself (which is “the yoke-Ulah- הלוע  of repentance-
Teshuvah”), it states that David “was established on high-
Hookam Ol- לע םקוה ,” [in which the key word is “on high-Al-
לע ”].  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).161 

This then, is the meaning of the verse, “The words of 
the man who was established on high-Al- לע ,” meaning, “who 
raised the yoke-Ulah- הלוע  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 Ila’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- הבושת ”; Tanya, Iggeret HaKodesh, Epistle 9. 

161 See Likkutei Torah, Balak 75a and on. 
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2. 
 

 The explanation162 is that the verse states,163 “You are 
standing today, all of you, before HaShem- ה״והי  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- ה״והי  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- ה״והי , blessed is He, in a 
manner that they become one thing.164   

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- ה״והי , 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 Bo’alayich Osayich” in Ohr HaTorah, Na”Ch Vol. 2, p. 815. 

163 Deuteronomy 29:9 
164 Likkutei Torah, Nitzavim. 
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remain as two separate things.  However, the true matter of 
upper repentance and return (Teshuvah Ila’ah) to HaShem-

ה"והי ,  blessed is He, (about which it states, “who was 
established on high-Al- לע ”), is that one literally becomes one 
thing with the Essential Self of the Singular Preexistent Intrinsic 
and Unlimited Being, HaShem- ה״והי  Himself, blessed is He. 
 Now, this applies to every single Jew, including “the 
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-

ה״והי  Himself, blessed is He.  This is why the Jewish people are 
called165 “My perfect one-Tamatee- יתמת ,” meaning,166 “My 
twin-Te’umati- יתמואת  – 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.167 
 

3. 
 

 Now, according to the well-known principle that all 
matters in man’s service of HaShem- ה״והי  below, chain down 
from matters as they are Above in HaShem’s- ה״והי  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- ה״והי  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,168 which are the lowest aspect 
of the Emanator, blessed is He, and the root and source of the 
emanated.169  Now, both aspects exist within a single stature 
(Partzuf), this being the Crown-Keter, 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,170 whose soul is in Eden. 
 There also is a lower union, this being the union of 
Wisdom-Chochmah and Understanding-Binah,171 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 lot” 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].”172  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.173   

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,174 “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- ה״והי  
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.175 
 There likewise is also a lower union, in the aspects of 
Victory-Netzach and Majesty-Hod, as stated,176 “He is in 

 
172 See Zohar II 56b; Zohar III 4a 
173 See Likkutei Torah, Shmini Atzeret 85b 
174 See Zohar III 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,”177 so that the two unify to become one 
matter and are then called “Hosts-Tzva’ot- ת״ואבצ ,”178 meaning 
that,179 “He is unique-Ot- תוא  amongst His hosts-Tzava- אבצ .”  In 
general, the word “hosts-Tzava- אבצ ” 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-Ot- תוא  amongst 
His hosts-Tzava- אבצ ,” referring to the union of HaShem- ה״והי  
with novel created beings.  That is, it refers to the Essential Self 
of HaShem- ה"והי , the Singular Preexistent Intrinsic and 
Unlimited Being Himself, as He manifests in His titles, and is 
then drawn to His hosts-Tzava- אבצ , referring to all novel 
creations and souls of the worlds of Creation, Formation, and 
Action (Briyah, Yetzirah, and Asiyah),180 in a way that they 
unify and become one matter.181 
 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- ה״והי , the Unlimited One, blessed 

 
177 Zohar III 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,182 whereas Kingship-Malchut is the root of novel created 
beings,183 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- ה״והי , blessed is 
He, there also is union, in the form of the covenant (Brit) with 
HaShem- ה"והי , as mentioned before. 
 

4. 
 

 On a deeper level, through a Jew’s service of HaShem-
ה״והי , 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,184 “[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].185  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. 
184 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-

ומא ) 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 sages186 
on the verse,187 “Great is HaShem- ה״והי  and much praised in the 
city of our God-Eer Elohein”u- ו״ניהלא ריע .”  That is, “When is 
He Great?  When He is in ‘the city of our God-Eer Elohein”u-

ו״ניהלא ריע ,” and moreover, “A King without a queen is not 
called ‘Great-Gadol- לודג ’ and is not called ‘Much praised-
Mehulal- ללוהמ .”   

In other words, even though the queen, who [in relation 
to the king] is the recipient (Mekabel) and much lower than 
HaShem- ה״והי , which is particularly so of “the city of our God-
Eer Elohei”nu- ו״ניהלא ריע ,” this being the world of speech 
(Olam HaDibur), which is like a “city-Eer- ריע ” 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 III 5a; Zohar Chadash, Tisa 44a; Also see the preceding discourse 

of the year 5718, entitled “U’Faratzta – You shall spread out powerfully.” 
187 Psalms 48:2 
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ה״והי , nevertheless, specifically through them He is called 
“Great is HaShem- ה״והי  and much praised.” 
 Now, what is meant here is not just that through “the 
city of our God-Eer Elohei”nu- ו״ניהלא ריע ” the revelation of 
HaShem’s- ה״והי  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,188 “[I have learned much from 
my teachers, even more from my colleagues], but from my 
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- ה״והי  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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5. 
 

 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.189  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- ה"והי , so that the soul can 
bond and unite with His Singular Essential Self, blessed is He? 
 However, the explanation is that the verse states,190 “For 
love is as powerful as death,” “like the separation of the soul 
from the body.”191  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- ה״והי  Godliness, so that the 
body can also come to have the form of the covenant (Brit), as 
our sages, of blessed memory, stated,192 “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,193 “An empty vessel holds the blessing of the 
Holy One, blessed is He,” as previously explained194 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- ה״והי " 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- ה״והי , 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- ה״והי , 
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- ה״והי  Godliness, whereas specifically an empty 
vessel is the receptacle for the revelation of HaShem’s- ה״והי  
Godliness. 
 Beyond this, even when it comes to matters of holiness 
themselves, there should not be an “I-Ani- ינא ,” but rather, the 
toil in serving HaShem- ה״והי , blessed is He, is to turn one’s “I-
Ani- ינא ” into “nothing-Ein- ןיא .”  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- ה״והי  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 (Atzilut), nonetheless, between the 
world of Emanation (Atzilut) and the Emanator (Ma’atzeel) 
there is absolutely no comparison.”195  Therefore, to be a 
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- ה״והי  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 
punished196 for saying,197 “I am the seer.”  For, although he 
indeed was a prophet, and as explained in Shaarei Kedushah of 
Rabbi Chayim Vital198 that during prophecy, the prophet 
becomes essentially unified with HaShem’s- ה״והי  Godliness 
and “the Indwelling Presence of HaShem- ה״והי  (the 
Shechinah),199 speaks through his throat,”200 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 

I 9:19; See Maamarei Admor HaZaken 5562 Vol. 1 p. 14. 
197 Samuel I 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- ה״והי , the Shechinah, spoke 
through his throat.” 
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a novel 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- ה״והי , blessed is He, must be done in the way 
of “Ani Chaf- ׳כ ינא ,” with a bent Chaf- ף״כ .  That is, in a way of 
self-restraint (Itkafiya- איפכתא ) and self-nullification (Bittul). 

 
6. 
 

 In this regard, we also find that in the matter of blowing 
the Shofar, there are two views.201  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- טושפ לעי ),” 
whereas, “Rabbi Yehudah said that on Rosh HaShanah one 
blows with a bent ram’s horn (Kefufin- ןיפופכ ).”  The Talmud 
explains, “One view holds that the more a person bows (Kayeif-

ףייכ ) 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- טישפ ), the better.” 
 The explanation is that the word “Pasheit- טישפ ” means 
the he has “divested-Mufshat- טשפומ ” himself of all desires, and 
has no desires altogether.  In contrast, the word “bent-Kayeif-

ףייכ ” indicates that he has desires, even desires that are alien to 
HaShem’s- ה״והי  Godliness, but nevertheless “overcomes 
himself by force-Kofeh- הפוכ .”   

Now, both views agree that the ultimate level is to be 
completely “divested-Mufshat- טשפומ ” 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- ףייכ ) his mind [and 
humbles himself to bow in prayer], the better.”   

The reason is because when a person is completely 
“divested-Mufshat- טשפומ ” 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- ה"והי , nonetheless, 
this self-nullification (Bittul) is because he has no ego or desires 
that are alien to HaShem’s- ה״והי  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- ה״והי , blessed is He, is the toil of “bending 
his will-Kayeif- ףייכ ” to HaShem’s- ה"והי  will. That is, even 
though he indeed has desires, he nevertheless “overcomes 
himself by force-Kofeh- הפוכ .”  This is the toil of nullifying 
one’s “somethingness” (Bittul HaYesh), in that he nullifies his 
ego and sense of “somethingness” (Yeshut) to HaShem- ה״והי , 
blessed is He. 

When a person begins serving HaShem- ה״והי , blessed is 
He, in this way of self-restraint (Itkafiya- איפכתא ), then through 
toiling in the matter of, “Nullify your desire before His 
desire,”202 he thereby will come to the matter of “Make your 
will like His will.”203  In other words, through the toil of 
“bending one’s will-Kayeif- ףייכ ” one subsequently comes to the 
matter of “straightforward simplicity-Pasheit- טישפ ” in an inner 

 
202 Mishnah Avot 2:4; Also see Tanya, Iggeret HaKodesh, Epistle 11 

(Lehaskeelcha Binah). 
203 Mishnah Avot 2:4 ibid. 



 

 
67 

way (b’Pnimiyut).  However, the beginning of toiling in service 
of HaShem- ה״והי , blessed is He, and its primary aspect, is the 
matter of “bending one’s will-Kayeif- ףייכ ” to HaShem’s- ה"והי  
will. 

 
7. 
 

 This is also the meaning204 of what our sages, of blessed 
memory, said,205 “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,206 ‘Also My hand (in the singular) founded the earth, and 
My right hand measured the heavens,’207 whereas about the 
deeds of the righteous-Tzaddikim the verse states,208 ‘The 
foundation of Your dwelling that You, HaShem- ה״והי , have 
made – the Sanctuary, Lord-Adona”y- י״נדא , that Your hands (in 
the plural) established.’”209 
 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-Tzaddikim 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 Isaiah 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,210 “Yours 
HaShem- ה״והי  is the Greatness (Gedulah),” referring to the act 
of creation (Ma’aseh 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-Tzaddikim over and 
above the act of creation (Ma’aseh Bereishit)? 
 However, the explanation is that our sages, of blessed 
memory, stated,211 “Heaven gives but does not take back.”  In 
other words, from Heaven there only is the matter of creating 
something (Yesh) from nothing (Ayin), but not the matter of 
transforming something (Yesh) to nothing (Ayin).  In contrast, 
the matter of the Holy Temple is the nullification of the 
something (Yesh) to nothing (Ayin).  This is why, though the 
Holy Temple was in limited physical space, nevertheless, “the 
place of the holy ark was not according to measure,”212 this 

 
210 Chronicles I 29:11 
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 ½ cubits in length, 1 ½ cubits in breadth, and 1 ½ 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,213 “You 
shall build a Sanctuary for Me, and I will dwell within them-
V’Shachantee b’Tocham- םכותב יתנכשו .”  About this, our sages, 
of blessed memory, said,214 “The verse does not say ‘within it-
b’Tocho- וכותב ’ but, ‘within them-b’Tocham- םכותב ,’ 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- ה״והי , blessed is He, with self-restraint (Itkafiya), like 
an empty vessel (Kli Reikan).  Through serving HaShem- ה"והי  
in this form, we bring about greatness that is even greater than 
the act of creation (Ma’aseh Bereishit) and we reveal 
HaShem’s- ה"והי  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). 



 

  
70 

This is because HaShem’s- ה"והי  ultimate Supernal intent 
in creating something (Yesh) from nothing (Ayin) 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- ה"והי  ultimate 
intent in creation, in that they turn their “I-Ani- ינא ” to “nothing-
Ein- ןיא ”] the greatness (Gedulah) of the act of creation is 
revealed. 
 

8. 
 

 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,215 “The foundation of Your dwelling that You, 
HaShem- ה״והי , have made – the Sanctuary, Lord-Adona”y-

י״נדא , 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- ה״והי , blessed is He, as an empty vessel, 
through which the formation of a covenant (Brit) with HaShem-

ה"והי  is possible, as explained before about the teaching,216 “A 
woman only forms a covenant (Brit) 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-Ani- ינא ” to “nothing-Ein-

ןיא ”], power is granted from HaShem- ה״והי  Himself, called “the 
Unknowable Head” (Reisha d’Lo Ityada [or Radl”a]).217   

About this the verse states, “that Your hands 
established.”  In other words, being that the verse states,218 “no 
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,219 if the 
arousal must stem from HaShem- ה״והי  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- ה"והי  Godliness] ultimately leads 
to suffering etc.), a person will not wait for the consequences to 
happen, but will invest his heart into serving HaShem- ה״והי , 
blessed is He, as an empty vessel.  In other words, this 
knowledge itself empowers a person to serve HaShem- ה״והי , 
blessed is He. 
 Now, being that this granting of power comes from the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He, and in 

 
217 See Pri Etz Chayim, Shaar Kriyat Shema She’al HaMitah, Ch. 6, 7 & 11. 
218 Samuel II 14:14 
219 See Sefer HaSichot, Torat Shalom p. 135 



 

  
72 

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- ה״והי , 
blessed is He, with self-restraint (Itkafiya) – until through doing 
so, he becomes bound to the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  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- ה"והי .   

In other words, through the uprooting-Ha’atakah- הקתעה  
that a Jew affects in his own soul, in that he uproots-Ma’atik-

קיתעמ  himself from his own matters and desires, he thereby 
reaches the aspect of the Ancient One-Atik- קיתע  and beyond 
this, he reaches the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  Himself, blessed is 
He, literally! 
 

9. 
 

 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- ה״והי , 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- ה״והי , blessed is He,220 
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- לולא  is an acronym221 for 
the words of the verse,222 “I am my Beloved’s and my Beloved 
is mine-Ani Ledodi V’Dodi Li- יל ידודו ידודל ינא ; He grazes 
amongst the roses.”  Now, about the “rose-Shoshanah- הנשוש ” it 
states,223 “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.”224 
 In our service of HaShem- ה״והי , blessed is He, this refers 
to the toil of “bending one’s will-Kayeif- ףייכ ” to HaShem’s-    

ה"והי  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- ה״והי  Godliness etc., he nonetheless 
overcomes himself by force (Kofeh- הפוכ ), by nullifying his 
somethingness (Yesh) to HaShem- ה״והי , 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- ה״והי , blessed is He, is in the aspect of the upper 
repentance (Teshuvah Ila’ah).225  For, as mentioned before, 
through serving HaShem- ה״והי , 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 III 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,”226 one thereby comes 
to the matter of “Make your desire like His desire.”  This is 
because through the “uprooting-Ha’atakah- הקתעה ” that he 
brings about in his own soul, he reaches the aspect of the 
Ancient One-Atik- קיתע . 
 This is also the meaning of the verse,227 “Praised is the 
nation (Am- םע ) who know the cry (Teruah- העורת ) of the Shofar; 
HaShem- ה״והי , 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- ה״והי , blessed is 
He, those who are called the “nation-Am- םע ,”228 “know the cry 
(Teruah- העורת ) of the Shofar.”  That is, they know how to break 
their coarseness and thereby be victorious in battle over the evil 
inclination.229   

Additionally, they walk by the light of the face of 
HaShem- ה״והי , blessed is He, beginning with toiling in a way of 
self-restraint (Itkafiya), until they have no relation at all to 
desires that are alien to HaShem’s- ה״והי  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 HaMa’alot – A song of ascents,” Discourse 1 ibid. 
228 The term “nation-Am- םע ” is a term that indicates “dimness-Omemut-

תוממוע ,” 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- העורת  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- ה״והי , blessed is He, about him the verse states,230 
“They will be Yours alone.” 
 This matter is present in each and every Jew because 
HaShem- ה״והי , blessed is He, chooses it, as the verse states,231 
“He will choose our heritage for us, the pride of Yaakov that He 
loves always!”232  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- ה״והי  Himself, blessed is He.233 
 
  

 
230 Proverbs 5:17 
231 Psalms 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 13th of Tishrei, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,234 “As an eagle arouses his nest 

hovering over his young, spreading his wings he takes them, 
carrying them on his pinions, so HaShem- ה״והי  alone guides us 
and no alien power is with Him.”  Before this the verse states,235 
“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- ה״והי  alone guides us.” 

Now,236 in explanation of the words, “carrying them on 
his pinions,” Midrash explains,237 “[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- ה״והי  
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,238 our sages, of blessed memory, 
stated that the 248 positive mitzvot are the “248 limbs of the 
King.”239  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.240  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- ה״והי  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? 

 
2. 
 

 The explanation is that the eagle (Nesher- רשנ ) 
represents the quality of mercy (Rachmanut)241 and refers to the 
arousal of HaShem’s- ה״והי  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- ה"והי  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- ה"והי , 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,242 “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 (Tzaddik Gamur) 
who has no lacking, at first glance mercy does not apply to him. 
 Now, mercies (Rachamim) are aroused by 
contemplating the verse,243 “Your Kingdom is the Kingdom of 
all worlds.”  That is, the existence of all worlds come about 
solely by the quality of HaShem’s- ה״והי  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.244  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 I 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.245  
This is the meaning of the precise wording of the verse, “Your 
Kingdom is the Kingdom of all worlds-Kol Olamim- םימלוע לכ ,” 
in that the word “all-Kol- לכ ” 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- ה״והי  radiance.  That is, even though the 
fifty-thousand Jubilees (“all worlds-Kol Olamim- םימלוע לכ ”) are 
by way of ascent following ascent.  Even as this is understood 
in context with the explanation elsewhere246 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 (Yovlot),247 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- ה״והי  radiance. 

This is also understood from the word “worlds-Olamim-
םימלוע ” itself, in that it is of the root “concealment-He’elem-

םלע  indicating hiddenness.  This itself explains why the 248”,ה
worlds are brought into being in a way of “something from 
nothing” (Yesh MeAyin), in that HaShem- ה"והי  is called 
“nothing-Ayin- ןיא ” because He is beyond grasp,249 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-
תומלוע ), what is understood from this is that even in regard to 

the world of Emanation (Atzilut), 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- םלוע ,” it is a matter of concealment-
He’elem- םלעה  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- תוריפס , the root of which is brilliance-Sapeeroot- תוריפס  

 
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,250 about which it states, “He is them and they are 
Him,”251 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 (Atzilut) are concealment 
(He’elem- םלעה ) and hiddenness. 

Thus, since,252 “Your Kingdom is the Kingdom-
Malchut of all worlds,” therefore, all worlds (Kol Olamim-  לכ

םימלוע ) – including the fifty-thousand Jubilees (Yovlot) 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- ה״והי  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. 
 

3. 
 

 This is also why the verse,253 “As an eagle arouses his 
nest etc.,” comes after the verse,254 “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 III 70a; Avodat HaKodesh Section. 1, Ch. 5; Also see the beginning 

of Shefa Tal. 
252 Psalms 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- ףורעי ) like rain,” the Midrash states,255 “When 
the backs (Oref- ףרוע ) of the creatures are broken, the rain 
immediately comes.”256  In other words, the “back-Oref- ףרוע ” 
must be broken.  The matter of the “back-Oref- ףרוע ” is 
understood from the verse,257 “They turned their backs (Oref-

ףרוע ) to Me and not their faces.”  As known, the explanation of 
this258  is that “even when they turned to Me, they only turned 
their backs (Oref- ףורע ) to Me and not their faces (Panim- םינפ ).”   

This is as explained in the preceding discourses,259 that 
it is possible for a person to fulfill the mitzvot (not only in a way 
of “commandments of men done by rote,”260 but) with fear and 
love of HaShem- ה״והי , blessed is He, but nevertheless be 
lacking perfection in serving HaShem- ה״והי , blessed is He, 
which specifically is when the mitzvot are fulfilled “with joy,” 
and beyond that, “with goodness of heart,” indicating abundant 
joy.261 

About the lack of abundant joy, the verse states,262 
“Because you did not serve HaShem- ה״והי  your God with joy 
and goodness of heart etc.”  This is the meaning of the “back-
Oref- ףרוע .” 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- ה״והי , 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- ףורעי ) like rain,” meaning that, “When the 
backs (Oref- ףרוע ) 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,263 “A mist (Eid-
דא ) ascended from the earth.”  That is, even though the 

superiority of the earth (Adamah- המדא ) from which Adam, the 
first man, was created, is very great, in that he had all three 
matters; “the beginning-Reishit- תישאר ,” “the first-Rishon-

ןושאר ,” and “the head-Rosh- שאר ,” there nevertheless must be 
toil in serving HaShem- ה״והי , blessed is He, as indicated by the 
words, “A mist (Eid- דא ) ascended from the earth.”  The word 
“mist-Eid- דא ” is of the same root as “their destruction-
Eideihen- ןהידיא ,”264 meaning “breaking-Shevirah- הריבש ,”265 
which is the matter of broken heartedness (Shivron Lev-  ןורבש
בל ).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- ףורעי ) like rain.”  That is, 
after the toil indicated by the word “shower-Ya’arof- ףורעי ,” 
which is like the matter of plowing, the rain (Matar- רטמ ) 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- םדיא םוי  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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sprout.”267  This causes the matter of “My teaching-Leekchee-
יחקל ,” as indicated by the teaching,268 “It is Me who you are 

taking-Lokacheem- םיחקל .” 
The verse then continues, “may My utterance flow like 

dew-Tal- לט .”  The matter of “dew-Tal- לט ” is higher than the 
matter of “rain-Matar- רטמ .”269  That is, “rain-Matar- רטמ ” refers 
to arousal from Above in response to arousal from below.  In 
contrast, it states about the “dew-Tal- לט ,”270 “Dew-Tal- לט  is 
never withheld.”  That is, “dew-Tal- לט ” is an arousal from 
Above that transcends arousal from Above in response to 
arousal from below. 

More specifically, the aspect of “dew-Tal- לט ” even 
transcends the “flow of the crystal dew (Tala d’Bedolcha-  אלט

אחלודבד ).”271  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. 
271 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- אתלגלג ) 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- אחלודבד אלט ), 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- האמיתס אחומ ) 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-Chochmah itself.)  The third fixture is called 
the “airy membrane” (Kruma d’Avira- אריואד אמורק ) 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- אחלודבד אלט )” 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- הרהט ) is merely the pushing away of impurity 
(Tumah- האמוט ).   

In contrast, “dew-Tal- לט ” refers to the “dew-Tal- לט  of 
Torah,” through which the resurrection of the dead (Techiyat 
HaMeitim) will come about.272  That is, it is not merely a matter 
of pushing away impurity (Tumah- האמוט ), but rather, the dead 
himself will come alive.  With the above in mind, we can 
understand a small measure of the superiority of “dew-Tal-
לט ,”273 over the “flow of the crystal dew (Tala d’Bedolcha-  אלט

אחלודבד ).” 

 
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- לט ” 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- ה״והי , 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, I will be for 
you like that which is always desirable, as stated (Hosea 14:6) ‘I will be (Eheyeh-

היהא ) as the dew-Tal- ל״ט ’ to Israel.’”  In other words, just as dew-Tal- לט  is constant 
and unchanging, HaShem is One- ד״חא ה״והי  is the constant and unchanging essential 
reality of all that is.  This is hinted at in the fact that the word, “Dew-Tal- לט -39,” 
shares the same numerical value as HaShem is One-HaShem Echad- ד״חא ה״והי -39.  
About this, the verse states (Isaiah 26:19), “Oh, let Your dead revive… For Your 
dew is the dew-Tal- לט  that revives.”  That is, it is through the revelation of the true 
reality of HaShem is One-HaShem Echad- דחא ה״והי , blessed is He, in the coming 
future, that the resurrection of the dead will come about.  This itself is the essence of 
HaShem’s- ה"והי  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- ה״יהא , 
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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- יחקל רטמכ ףורעי ),” which is the matter of 
arousal from below followed by a commensurate arousal from 
Above, and even after the aspect of “dew-Tal- לט ,” 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- יחקל רטמכ ףורעי ”), and even after the “dew-
Tal- לט ” (indicated by “may My utterance flow like dew-Tal-
לט ”), nonetheless, the earth is still earth, except that it no longer 

is hard, but soft.  That is, the worlds (Olamot- תומלוע ) still exist 
as the existence of “somethingness” (Yeshut), in that the word 
“world-Olam- םלוע ” is of the root “concealment-He’elem- םלעה ,” 
indicating hiddenness, as explained above. 

The same is understood in man’s service of HaShem-
ה״והי , blessed is He.  That is, even if he is perfectly righteous 

(Tzaddik Gamur), in addition to the fact that even a perfectly 
righteous person (Tzaddik Gamur) who serves HaShem- ה״והי , 
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- ה״יהא  was 
with Him as His nursling, and Eheye”h- ה״יהא  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,274 
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).275  (Only Eliyahu the prophet, who gestated in his 
mother’s womb for twelve months,276 ascended to heaven with 
his body.)277  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  
physicality to receive prophecy etc.,278 whereas Moshe 
remained in full possession of all his faculties while 
prophesying,279 to the point that the Indwelling Presence of 
HaShem- ה״והי , blessed is He, (the Shechinah), literally spoke 
through his throat,280 – 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- ה״והי , 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- ה״והי  Godliness.  Also see Shaar HaEmunah of the Mittler Rebbe, p. 100a 
and on. 

277 Kings II 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 Tzaddikim of the loftiest 
levels. 
 

4. 
 

 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- ה״והי , blessed is He, are 
awakened upon him. 
 This is also the meaning of the verse,281 “You are 
standing today, all of you, before HaShem- ה״והי  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-
ה״והי  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- ה״והי  Himself, blessed 
is He,282 and therefore there is the awakening of abundant 
mercies (Rachamim Rabim) of HaShem- ה״והי , blessed is He, 
upon them. 
 Now, as previously explained,283  for there to be the 
formation of the covenant (Brit), one must be a receptacle.  
About this our sages, of blessed memory, stated,284 “A woman 
only forms a covenant (Brit) with the one who made her into a 
vessel.”  The woman (Ishah- השא ) here is the ingathering of the 
souls of Israel (Knesset Yisroel),285 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 (Brit) with the 
Holy One, blessed is He, is formed. 
 As explained, the receptacle for the revelation of 
HaShem’s- ה״והי  Godliness is that,286 “An empty vessel holds 
the blessing of the Holy One, blessed is He,” and the empty 

 
282 See 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- ה״והי " 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- ה״והי , blessed is 
He.   

That is, this is not the utter nullification of one’s very 
existence (Bittul b’Metziyut) to HaShem- ה״והי , blessed is He, 
but is specifically the self-nullification of one’s 
“somethingness” (Bittul HaYesh) to HaShem- ה״והי , blessed is 
He.  This is because for there to be the matter of nullification of 
one’s very existence (Bittul b’Metziyut) to HaShem- ה״והי , 
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- ה״והי , blessed is He, is also present 
Above in HaShem’s- ה״והי  Godliness.   

Rather, HaShem’s- ה"והי  Supernal intent is specifically 
for the self-nullification of one’s “somethingness” (Bittul 
HaYesh) to HaShem- ה״והי , blessed is He.287  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- ה״והי , 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- ה״והי , blessed is He, this being HaShem’s- ה"והי  
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,288 “The Sanctuary, HaShem- ה״והי , 
that Your hands established.”  That is, in order for each and 
every Jew to have the ability to be a Sanctuary for HaShem-

ה״והי , blessed is He, as the verse states,289 “You shall build a 
Sanctuary for Me, and I will dwell within them-V’Shachantee 
b’Tocham- םכותב יתנכשו ,” meaning,290 within each and every 
Jew, this comes about specifically through “Your hands,” 
which is the matter of assistance from Above. 

 
5. 
 

 However, this must be better understood.291  That is, 
being that the Sanctuary (Mikdash) is the matter of nullification 
(Bittul) to HaShem- ה״והי , blessed is He, and the angels have 
greater nullification (Bittul) 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 elsewhere292 on the verse,293 “Fear of 
HaShem- ה״והי  brings life,” that the matter of life stems from fear 
of HaShem- ה״והי , blessed is He, and therefore, being that the 
angels have a greater degree of nullification (Bittul) to HaShem-

ה״והי  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,294 when the angels 
argued,295 “Place Your majesty upon the heavens,” the response 
to them was that this specifically applies to souls below. 
 However, the explanation is that,296 “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- ה"והי  
Supernal speech (Dibur), as the verse states,297 “By the word of 
HaShem- ה״והי  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 
so, 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 
296 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- ה"והי  Supernal speech (Dibur), the matter of 
separateness is applicable to them, as we find that,298 “[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- ה"והי  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).299  This is why they are in a state of 
nullification (Bittul) to HaShem- ה״והי , blessed is He, as the 
verse states,300 “As HaShem- ה״והי , before Whom I stood, lives,” 
in which the term “standing-Amidah- הדימע ” always refers to 
prayer (Tefillah) and nullification (Bittul) to HaShem- ה״והי , 
blessed is He.301  It therefore is specifically the souls of the 
Jewish people that are the Sanctuary (Mikdash) for HaShem-

ה״והי , blessed is He. 
However, we still must understand that about the souls 

themselves, when the verse states,302 “You shall build a 
Sanctuary for Me, and I will dwell within them-V’Shachantee 

 
298 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 II 5:16 
301 Talmud Bavli, Brachot 6b, 26b; Midrash Bereishit Rabba 68:9 
302 Exodus 25:8 
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b’Tocham- םכותב יתנכשו ,” 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- ה״והי  is as they are much higher than souls in bodies 
below, as the verse states, “As HaShem- ה״והי , before Whom I 
stood, lives,” as explained above. 

The explanation is that even in the statement,303 “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- ה״והי  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- ה״והי  Himself, blessed is He.304  
Therefore, upon the descent of the soul into a physical body, 
even assistance from Above for his toil in serving HaShem- ה״והי  
as an empty vessel, is drawn from the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited Being, HaShem-

ה״והי  Himself, blessed is He, literally!   
This is because the physical body reaches the True 

Something (Yesh HaAmeetee), HaShem- ה״והי  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,305 that the true assistance 
comes from the Essential Self of HaShem- ה"והי  Himself, the 
Singular Preexistent Intrinsic and Unlimited One, blessed is He, 
who is called “The Unknowable Head” (Reisha d’Lo Ityada [or 
Radl”a]).306 

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- ה״והי  Himself, blessed is He, – affects 
his physical matters – and is sufficient to affect him to serve 
HaShem- ה״והי , blessed is He, in a way of being an empty vessel. 

 
6. 
 

 Now, since the assistance that stems from the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited One, 
HaShem- ה״והי  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. 



 

 
97 

assistance from the Singular Preexistent Intrinsic and Unlimited 
One, HaShem- ה״והי  Himself, blessed is He.   

The same is true in the reverse, that there even is an 
arousal of the abundant mercies (Rachamim) of HaShem- ה״והי , 
blessed is He, upon the perfectly righteous Tzaddikim (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-

ה״והי , 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-

ה״והי , blessed is He, at which point he reaches the Essential Self 
of the Singular Preexistent Intrinsic and Unlimited One, 
HaShem- ה״והי  Himself, blessed is He. 
 This then, is the matter of toiling in the upper repentance 
(Teshuvah Ila’ah) of returning to HaShem- ה״והי , 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- םיאטח ” means “lacking-Chaserim-

םירס  It rather is as the verse,308 “The spirit returns to God  307.(”ח
who gave it,” specifying the matter of “giving-Netinah- הניתנ ,” 
[meaning that the toil is to return the soul to HaShem- ה״והי , 
blessed is He, in the same condition it was in when it first was 
given as a gift from Above].309  Through this there then is the 
actualization of the verse,310 “I shall give (v’Natati- יתתנו ) 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- יחור ” 
simply, without stating who, thus referring to the Essential Self 
of the Singular Preexistent Intrinsic and Unlimited One, 
HaShem- ה״והי  Himself,311 who transcends all titles.312 
 

7. 
 

 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-Tzaddikim or whether they are 
lowly) – there thereby is an uprooting-Ha’atakah- הקתעה  of his 
soul [from all matters other than HaShem- ה"והי  Himself, blessed 
is He] through which he reaches the aspect of the Ancient of 
Days-Atik Yomin.313  Through this, he reaches the aspect of 
“carrying them on His pinions,” which transcends the matter of 
mitzvot.  This is because repentance and return (Teshuvah) to 
HaShem- ה״והי , blessed is He, transcends the mitzvot. 

 
311 As the verse (Ezekiel 37:14) concludes – Then you will know that I 

HaShem- ה״והי  have spoken and I have fulfilled – the word of HaShem- ה״והי .” 
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 discourses314 about the 
superiority of repentance and return (Teshuvah) to HaShem-

ה״והי , 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 (Teshuvah) 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].315  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 (Teshuvah) 
to HaShem- ה״והי , 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- ה״והי  will, blessed is He, whereas repentance 
and return (Teshuvah) to Him is for those who transgress His 
will (Ovrei Retzono- ונוצר ירבוע ).   

The meaning of the words “transgress His will (Ovrei 
Retzono- ונוצר ירבוע )” is that they “pass-Ovrim- םירבע ” and 
transcend the aspect of the Supernal desire (Ratzon- ןוצר ), 
meaning that they reach the aspect of the One who desires 
Himself, blessed is He.316  This is because in the toil of serving 
HaShem- ה״והי , 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- רטמ ” and “dew-Tal- לט ,” the earth is nevertheless still 
earth-Aretz- ץרא .   

However, repentance and return (Teshuvah) to HaShem-
ה״והי , 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- ה״והי , blessed is He, reaches the One 
who desires Himself, HaShem- ה״והי , blessed is He. 
 This then, is the meaning of the continuation of the 
verse, “HaShem- ה״והי  alone guides them.”  That is, through 
repentance and return (Teshuvah) to HaShem- ה״והי , blessed is 
He, in the ten days of repentance (Aseret Yemei Teshuvah), and 
on Yom HaKippurim, and especially during the final Ne’ilah 
prayer, “HaShem- ה״והי  alone guides them,” as in the verse,317 

 
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 2nd day of Sukkot, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
It states,318 “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- ה"והי  (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-Teshuvah).  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],319 
having served HaShem- ה״והי , blessed is He, on Rosh HaShanah, 
the ten days of repentance (Aseret Yemei Teshuvah) and Yom 
HaKippurim, at which time “one’s willful sins became like 
merits,”320 at this point we serve HaShem- ה״והי , blessed is He, 
with great joy.  This being so, at this point, how is the matter of 
repentance and return (Teshuvah) to HaShem- ה״והי  relevant?  It 
therefore must be said that this return and repentance 
(Teshuvah) to HaShem- ה"והי  specifically  relates to joy 
(Simchah). 

Generally, this is as explained before321 about the upper 
repentance (Teshuvah Ila’ah), which is not over actual sins, nor 
is it over “sins-Chata’im- םיאטח ” meaning “lackings-Chisaron-

ןורס  but is as indicated by the verse,323 “The spirit returns 322”,ח
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 I 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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ה״והי , blessed is He, [the Shechinah] spoke through his 
throat,”324 – in that not only did his physical body not obstruct 
the revelation of prophecy, but was a receptacle for the 
revelation of HaShem’s- ה״והי  Godliness, even so, when he 
ascended above, he left his body in the world of Formation-
Yetzirah],325 – 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,326 it 
therefore must reach higher than its root. 

To explain, the souls of the Jewish people arose in 
HaShem’s- ה"והי  Supernal thought (Machshavah).327  Moreover, 
[in contrast to all other beings, who were brought about by 
HaShem’s- ה"והי  Supernal speech (Dibur), which is to 
another],328 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 נ״ל י״ט ח״ז ו״ה 

ק״צ ע״ס  correspond to the twelve tribes of Israel”; Also see Likkutei Torah, Re’eh 
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)329 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,”330 referring to the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited One, 
HaShem- ה״והי  Himself, blessed is He, this being the true matter 
of returning (Teshuvah) to HaShem- ה״והי , blessed is He. 

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

Now, based on the explanation before,331 that all matters 
are present both generally and particularly,332 in particular this 
repentance and return (Teshuvah) to HaShem- ה״והי , 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- הסכב ),”333 
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 I 217b 
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- וניגח םוי ).”334  However, generally, on every day 
of the year there is an element of the toil in serving HaShem-

ה״והי , blessed is He, like Yom HaKippurim. 
 

2. 
 

 This may be understood335 by first explaining the 
verse,336 “I am black but beautiful, O’ daughters of 
Yerushalayim; Like the tents of Kedar, like the curtains of 
Shlomo.”  About this Midrash states,337 “The words, ‘I am 
black,’ refer to Chorev338 as it states,339 ‘They made a calf at 
Chorev,’ and the words, ‘I am beautiful’ [also] refer to Chorev, 
as it states,340 ‘Everything that HaShem- ה״והי  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- תועירי ) of Shlomo.”  About this, his honorable holiness, 
the Rebbe Maharash explained341 that the “curtains” (Yeriyot-

תועירי ), 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,342 “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.” 
 

3. 
 

 The explanation is that we recite daily,343 “The soul You 
have given within me, she is pure (Tehorah).  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- התארב )” refer to the soul as 
it is in the world of creation (Briyah- האירב ), in which there is 
the inception of independent existence.  In contrast, the words 
“She is pure (Tehorah Hee- איה הרוהט )” refer to the soul as it 
transcends the aspect of “You created her (Baratah- התארב ),” 
and is not yet in a state of independent existence.  This is the 
matter of purity (Taharah- הרהט ) 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.344  
The same is so of the words, “She is pure (Tehorah Hee-  הרוהט

איה ),” 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.”345  In contrast, when the soul is in the state indicated by 
the words, “She is pure (Tehorah Hee- איה הרוהט ),” even the 
possibility of existing independent of HaShem- ה״והי  is non-
existent. 
 Now, the soul descended into the aspects indicated by 
the words, “You have created her (Baratah- התארב ) etc.,” until 
it manifested in the physical body (by the power of He who does 
wonders, blessed is He).346  Each of these consecutive descents 
is indicated by the teaching,347 “Against your will you live.”  
This is because,348 “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-

אטח ” means a “lacking-Chisaron- ןורסח ,” as in the verse,349 “I 
and my son Shlomo will be deemed sinners-Chata’im- םיאטח ,” 
which Rashi explains to means “lacking-Chaserim- םירסח .”  

 
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 I 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- תב ” of the 
Holy One, blessed is He.  The name Yerushalayim- םילשורי  is as 
stated by Tosefot350 citing Midrash,351 that the name 
“Yerushalayim- םילשורי ” is comprised of two words, “complete 
fear-Yirah Shalem- םלש הארי .”   

Therefore, the meaning of “daughters of Yerushalayim-
Bnot Yerushalayim- םילשורי תונב ” is that as the souls are Above 
in HaShem’s- ה״והי  Godliness, they are in a state of completion 
(Shleimut- תומילש ) in their fear of HaShem- ה״והי  and 
nullification to Him, as in the verse,352 “As HaShem- ה״והי , 
before Whom I stood, lives,” in which the term “standing-
Amidah- הדימע ” always refers to nullification (Bittul) to 
HaShem- ה״והי , blessed is He.353 
 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- ינא הרוחש .”354 

 
350 Talmud Bavli, Taanit 16a, section entitled “Har- רה .” 
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 ב״ע -72 and ו״רי -216. 

352 Kings II 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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4. 
 

 The explanation is that the matter of blackness is like 
the verse,355 “[His locks are curled and] black (Shechorot-

תורוחש ) as a raven,” and as known, a raven is cruel.356  As this 
relates to our serving HaShem- ה״והי , 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,”357 in that it is called “the yoke of 
Torah,”358 and “the yoke of mitzvot.”359   

This is as stated in Zohar360 and cited in Tanya,361 “[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- תוירזכא ) 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- ה״והי , 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 ק״צ ע״ס נ״ל י״ט ח״ז ו״ה  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 III 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- תוירזכא ).  An example is charity, 
which is inclusive of all the commandments.  However, Tanya 
explains363 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.”364  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- הקדצב טפשמ ), in that a person must judge 
what is necessary for his own needs and give the remainder to 
charity.365  This matter, that on behalf of those who are destitute 
he restrains the life of his own soul, is a matter of cruelty 
(Achzariyut- תוירזכא ). 

 
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.”366  We thus find that even in 
fulfilling the positive mitzvot there is the “blackness 
(Shechorot- תורוחש ) of a raven.” 
 This then, is the matter of “I am black-Shechorah Ani-

ינא הרוחש , but beautiful.”  That is, through blackness and cruelty 
to one’s body and animalistic soul, which cover over and 
conceal HaShem’s- ה״והי  Godliness, to the point that they 
oppose serving HaShem- ה״והי , blessed is He, he thereby comes 
to “[I am] beautiful-v’Na’avah- הואנו ,” 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- ה״והי  comes about.  For, as 
the nullification (Bittul) of the soul to HaShem- ה״והי  is above, 
even though it is like the verse,367 “As HaShem- ה״והי , before 
Whom I stood, lives,” it nevertheless is limited.  It is 
specifically because of the concealment and blackness that the 
thirst and self-nullification (Bittul) to HaShem- ה״והי , blessed is 
He, which is limitless, comes about.   

 
366 Mishnah Brachot 2:2; Talmud Bavli, Brachot 13a 
367 Kings I 17:1 
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This is like the known368 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- ה״והי  comes about. 

Now, in reality, the matter of “[I am] beautiful-
v’Na’avah- הואנו ” is present throughout the year, only that 
throughout the year the matter indicated by the verse,369 “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- הואנו ” 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- הואנו ” 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- הואנו .”  This is because the movement to repent and 
return (Teshuvah) to HaShem- ה״והי , blessed is He, is the 
dominance of the thirst and yearning for HaShem’s- ה״והי  
Godliness brought about by the concealment.  This is the 

 
368 See Likkutei Torah, Masei 91c; 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,370 “‘[I am] 
beautiful-v’Na’avah- הואנו ’ 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- הואנו ” throughout 
the year.  The second stems from the movement to repent and 
return (Teshuvah) to HaShem- ה״והי , 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- הואנו .” 

 
5. 
 

 The verse continues,371 “Like the tents of Kedar, like the 
curtains of Shlomo.”  The “curtains” (Yeriyot- תועירי ) 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,372 “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- הואנו ” comes from the 
matter of “I am black-Shechorah Ani- ינא הרוחש ,” 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,373 “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, elsewhere374 it is explained why on the side of 
holiness the number is ten, as in the teaching,375 “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,376 “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,377 “The flame 

 
373 Talmud Bavli, Pesachim 56a; Midrash Vayikra Rabba 36:5; Also see 

Shaarei Orah of Rabbi Yosef Gikatilla ibid., Gate Five (Tiferet); 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 
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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- הכז הנובל .”378  
It is called “pure-Zakah- הכז ,” 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,379 
“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,380 
and that the Levites are the matter of purity (Taharah) whereas 
the Priests are the matter of holiness (Kedushah),381 
nonetheless, even within the caste of Priests itself, it states,382 
“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- ה״והי  done by 
Aharon, the High Priest (Kohen Gadol), in the Holy of Holies 
(Kodesh HaKodashim), on Yom HaKippurim.383  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- ה״והי , blessed is 
He, in the soul of every single Jew.  Through toiling in serving 
HaShem- ה״והי , 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 III 176b; Biurei HaZohar of the Mittler Rebbe 69c 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- ה״והי , 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,384 “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,385 “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- ה״והי , 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 states386 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- ה״והי , 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- הסכב ),”387 but on 
the holiday of Sukkot it is drawn down in the [protective] shade 
(Tzeil- לצ ) of the Sukkah, called “the shade of faith (Tzila 
d’Mehemnuta- אתונמיהמד אלצ ).”388 
 This may be understood by what was explained above 
on the matter of “[I am] beautiful-v’Na’avah- הואנו ” brought 
about by the blackness, that is, serving HaShem- ה״והי , 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 
are like angels,”389 and serve Him with the self-sacrifice 
(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,390 “We cannot go up 
against the people [of Canaan] for they are stronger than us 
(Mimmenu- ונממ ),” about which our sages, of blessed memory 
said,391 “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 III 103a 
389 Pirke d’Rabbi Eliezer Ch. 46; Midrash Devarim Rabba 2:36 
390 Numbers 13:31 
391 Talmud Bavli, Sukkah 35a 



 

 
121 

ונממ ,’ but as ‘[stronger] than Him-Mimmeno- ונממ ,’ as if to say 
that even the Master of the House (HaShem- ה״והי  Himself, 
blessed is He), is incapable etc.,”  

Yehoshua and Kalev responded,392 “Their [protective] 
shade (Tzilam- םלצ ) has departed from them; HaShem- ה״והי  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” (Tzilam- םלצ ) [of the 
Canaanites] had not departed from them, and that they indeed 
had the encompassing aspect (Makif) called “shade-Tzeil- לצ ,” 
this encompassing aspect is so strong that even the generation 
of the desert – the generation of knowledge (Dor De’ah)393 – 
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 (Tzila d’Mehemnuta-

אתונמיהמד אלצ )” that is revealed on Sukkot through serving 
HaShem- ה״והי , 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,394 “HaShem- ה״והי  is your [protective] shade 
(Tzeelcha- ךלצ ).” 
 

6. 
 

 This likewise is the meaning of what our sages, of 
blessed memory, said395 on the verse,396 “For HaShem- ה״והי  
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- ךליצהל ’?  One [Amora] 
said:  It means ‘to protect you’ [as in the verse],397 ‘to be a 
[protective] shade-Tzeil- לצ  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,398 ‘And you shall empty Egypt-
Vayenatzlu- ולצניו .’” 
 To explain, the first meaning of the word “to rescue you-
Lehatzeelcha- ךליצהל ” is of the root “shade-Tzeil- לצ ” indicating 
the encompassing aspect (Makif).  This refers to service of 
HaShem- ה״והי , 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,399 in that his heart is under his 
control.400   

 
394 Psalms 121:5; See Ohr HaTorah, Drushim L’Sukkot p. 1,710 and on; Also 

see Kedushat Levi, Beshalach (39c, 40b); Keter Shem Tov, Hosafot p. 8 
395 Midrash Vayikra Rabba 24:7 
396 Deuteronomy 23:15 
397 Yona 4:6 
398 Exodus 3:22 
399 Zohar III 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-
ךליצהל ” then comes about, as in the verse, “And you shall 

empty-Vayenatzlu- ולצניו  Egypt,” meaning, “to empty the 
nations of all their possessions,” in that all the nations are called 
by the title “Egypt-Mitzrayim- םירצמ .”401  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.”402  There thereby is a 
drawing of revelation of the aspect of “the [protective] shade of 
faith (Tzila d’Mehemnuta- אתונמיהמד אלצ )” on Sukkot. 

 
7. 
 

 This then, explains the teaching,403 “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- ה״והי  with joy, because this repentance 
(Teshuvah) is the upper return (Teshuvah Ila’ah), as in the 
verse,404 “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- ה״והי  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- ה״והי , 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- ה״והי , 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, 
 

1. 
 
The verse states,405 “You shall draw water with joy from 

the springs of salvation.”  Throughout406 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,407 every sacrificial offering was 
accompanied by serving HaShem- ה״והי , 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- ה״והי , 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.408   

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- ה״והי  
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).409  It 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 libations410 [especially as they are in one’s soul and 
in his service of HaShem- ה״והי , blessed is He].411 
 

2. 
 

 Now, the explanation412 is that as it is in the Sefirot, the 
matter of wine (Yayin- ןיי ) is the Sefirah of Understanding-
Binah.413  That is, wine (Yayin- ןיי ) is the matter of revealing that 
which is concealed (Giluy HaHe’elem), as it states,414 “When 

 
408 Mishneh Torah, Hilchot Klei Mikdash 6:1 
409 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 



 

 
127 

wine (Yayin- ןיי -70) enters, the secret (Sod- דוס -70) come out.”  
This is why joy is brought about through wine (Yayin- ןיי ), as the 
verse states,415 “My vintage (wine) gladdens God and men.”  
That is, joy stems from revelation (Giluy).  In our service of 
HaShem- ה״והי , blessed is He, this refers to the matter of 
Hitbonenut-contemplation (meaning, Understanding-Binah),416 
by which everything comes to be revealed. 
 Now, the Sefirah of Understanding-Binah is the source 
of Judgments-Gevurot.417  As this is in our service of HaShem-

ה״והי , 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 (Hitbonenut) that “before Him everything is as 
nothing,”418 one comes to be aroused with a burning love like 
flames of fire,419  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,420 “He did not create [the 
world] for chaos and emptiness (Tohu); He formed it to be 
inhabited.”  That is, HaShem’s- ה"והי  Supernal intent is not for 
ascent and withdrawal, but there also must be a drawing down 

 
415 Judges I 9:13 
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 I 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,421 “For HaShem- ה״והי  
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-
ה״והי , blessed is He.  There must be ascent (Aliyah) 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 25c 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- ה"והי  
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.422 

It therefore cannot be said that HaShem’s- ה"והי  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 (Orot) 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 – I 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 5672.423 

From all the above we can also understand the matter of 
the wine libations.  That is, since the matter of wine (Yayin- ןיי ) 
as it is in our service of HaShem- ה״והי , blessed is He, is the 
contemplation (Hitbonenut) of how “before Him everything is 
considered as nothing,”424 through which one comes to be 
aroused with a burning love like flames of fire,425 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.426 

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.427  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 I 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. 
 

3. 
 

 However, there were no differences of limitations to the 
water libations, as our sages, of blessed memory, stated,428 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- םימ ) 
is the Sefirah of Wisdom-Chochmah, which is the source of the 
Kindnesses-Chassadim.  In our service of HaShem- ה״והי , 
blessed is He, this is the matter of nullifying one’s self-
existence to HaShem- ה״והי , blessed is He (Bittul b’Metziyut), 
that is, nullifying (Bittul) oneself to HaShem- ה״והי  in the 
Amidah prayer, at which point “he is like a servant standing 
before his Master.”429  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- ה״והי , 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” (Ayin), and though one senses that at every 
moment the Godly “nothingness” (Ayin) brings him into being, 
enlivens and sustains him, nevertheless, he is not in the Godly 
“nothingness” (Ayin) itself.  This moves him with a yearning to 
ascend (Ha’ala’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” (Ayin) itself, he is in a state of 
nullification of his own existence to HaShem- ה״והי , blessed is 
He (Bittul b’Metziyut) and the matter of ascent (Ha’ala’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- ןיי ) and 
water (Mayim- םימ ).  That is, wine (Yayin- ןיי ) is the quality of 
Understanding-Binah, in that one understands and has some 
grasp of the Godly “nothingness” (Ayin) 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- םימ ) is the quality 
of Wisdom-Chochmah, which is the matter of sight, in that he 
sees the presence of the Godly “nothingness” (Ayin) 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- ה״והי , blessed is He, is not equal in 
everyone.  For, since this love (Ahavah) stems from 
contemplation (Hitbonenut), therefore, the more one 
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understands, the greater his sense of yearning etc.430  We thus 
find that this love (Ahavah) of HaShem- ה״והי , blessed is He, has 
differences commensurate to one’s grasp and understanding.   

However, this is not so of water (Mayim- םימ ), 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- ה״והי , blessed is 
He, stemming from water (Mayim- םימ ), 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- םימ ) itself, as in the verse,431 “And above the heads of 
the Chayot [angels] there was a firmament like the awesome ice 
(Kerach- חרק ).”  Ice (Kerach- חרק ) is the matter frozen water,432  
which is the state of the water (Mayim- םימ ) that has yet to be 
drawn down.  That is, in the water (Mayim- םימ ) itself there are 

 
430 See Mishneh Torah, Hilchot Yesodei HaTorah 2:2; Hilchot Teshuvah 10:6 
431 Ezekiel 1:22 
432 Zohar I 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- עיקר ), which are the frozen waters that are not yet in the 
category of being drawn down.433  In our service of HaShem-

ה״והי , blessed is He, this refers to nullifying oneself to the 
Essential Godly “nothingness” (Ayin) that has yet to be drawn 
down. 

To further explain the aspect of water (Mayim- םימ ) 
mentioned above, which is nullification (Bittul) to HaShem-

ה״והי  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- ה״והי , blessed is He, as 
one is present in the Godly “nothingness” (Ayin) 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- ה״והי  indicated by the aspect of water (Mayim- םימ ) is 
not nullification (Bittul) stemming from comprehension, but the 
sense that before HaShem- ה"והי , 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- ה"והי  and [actual nothing being] the nullification of 
his existence (Bittul b’Metziyut) to HaShem- ה״והי , 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” (Ayin) gives room 
for the existence of the “something” (Yesh). 

In contrast, the nullification (Bittul) to HaShem- ה״והי  
indicated by the firmament (Rakiya- עיקר ) is nullification to the 
Essence of His Godly “nothingness” (Ayin), before it comes 
into the category of being drawn down (Hamshachah).  This 
nullification (Bittul) to HaShem- ה״והי , blessed is He, is a most 
awesome nullification (Bittul) and comes after the Amidah 
prayer, in that one’s very existence is utterly nullified.434  

 
4. 
 

 Now, the order of the ascent in this service HaShem-
ה״והי , blessed is He, is from below to Above.  That is, it is like 

our daily service of HaShem- ה״והי , blessed is He, beginning 
with the recitation of the prayer, “Submit to HaShem-Hodu 
LaHaShem- ה״והיל ודוה ,” which is just submission and 
acknowledgement (Hoda’ah- האדוה ).  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- ה״והי , 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- ה״והי , 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,435 similar to what our sages, of blessed 
memory, said,436 “A baby does not know how to call ‘Abba’ 
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-Abba.  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- האדוה  to 
HaShem- ה"והי ).  Nevertheless, though it is below 
comprehension and grasp, it nonetheless includes the grasp and 
feeling one will later have [for HaShem- ה"והי ].  For example, 
when an infant calls out “Abba,” this includes everything he 
will grasp [of his father] when he grows and matures, that 
presently is concealed.437 

The same is spiritually true, that the toil of serving 
HaShem- ה״והי , 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- םימ ). 

 
5. 
 

 Now, the water libations on Sukkot are with joy, as the 
verse states,438 “You shall draw water with joy.”439  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- ה"והי  and great love of HaShem- ה״והי , 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,440 “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,441 which is the meaning of “hugs me-
Techabkeinee- ינקבחת .”  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-

ה״והי  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-

ה״והי , 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,442 he gives his 
most precious belongings as a gift to his son. 
 The same is likewise true of HaShem- ה״והי  Above.  That 
is, because of the great joy brought about by repentance and 
return (Teshuvah) to HaShem- ה״והי , blessed is He, on Yom 
HaKippurim, in which “the essence of the day itself atones,”443 
and therefore forgiveness, pardon, and atonement are drawn to 
all Jews, so that they all become close to HaShem- ה״והי  - 
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,444 “covered-BaKeseh- הסכב  for the 
day of our Festival-Yom Chageinu- וניגח םוי ”),445 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- ה״והי , blessed is He, about 
which the verse states,446 “The spirit returns to God who gave 
it (Netanah- הנתנ ),” meaning, [as it was when it was first] given 
as a gift (Matanah- הנתמ ) from Above.447 
 This also is the meaning of what we recite,448 “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 Ecclesiastes 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- ןתתו ) us 
HaShem our God-HaShem Elohei”nu- ו״ניהלא ה״והי .”  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- ה"והי  our God-VaTiten Lanu-  ןתתו

ו"ניהלא ה"והי ונל ,” in that the aspect of the gift-Matanah- הנתמ  is 
drawn down.   

This is also the meaning of the verse,449 “I shall give 
(v’Natati- יתתנו ) My spirit within you,” – simply My spirit, 
without identifying “the spirit of HaShem- ה״והי ,”  because it 
refers to ascent to the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  Himself, blessed is 
He450 who transcends all titles.451 

 
6. 
 

 This then, is the meaning of the verse,452 “You shall 
draw water with joy from the springs of salvation.”  That is, 
throughout the year there were wine libations (Yayin- ןיי ), which 
are the aspect of the Mother-Imma (Understanding-Binah).  
However, on Sukkot, there also were water libations (Mayim-

םימ ), which is the aspect of the Father-Abba (Wisdom-
Chochmah), and the superiority of [Wisdom-Chochmah] the 
Father-Abba 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- ה״והי  have spoken and I have fulfilled – the word of HaShem- ה״והי .” 
451 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 



 

 
141 

Imma, is beyond comparison, as explained at length in the 
continuum of discourses (Hemshech) entitled “V’Kachah.”453  
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- עיקר )454 like the awesome ice 
(Kerach- חרק ).”455 
 Now, in the preceding discourses,456 it was explained 
that all matters of Torah are present both generally and 
particularly.457  Therefore, just as in special times of the year, 
on Pesach there is the matter of calling “Father-Abba,” and on 
the festivals there are wine libations (the matter of Hitbonenut-
contemplation etc.), and on Sukkot there is the water libation 
(the matter of nullifying one’s existence to HaShem- ה״והי , 
blessed is He, and the drawing down the encompassing 
transcendent aspect-Makif), and on Shemini Atzeret there is the 
matter of absorbing (Kleetah- הטילק ) [the seed] to the point of 

 
453 See Hemshech “V’Kachah” (Sefer HaMaamarim 5637 Vol. 2) Ch. 98. 
454 The word “firmament-Rakia- עיקר ” 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- ךלמי ה״והי ךלמ ה״והי ךלמ ה״והי  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- קרח  vowel 

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

457 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- ה״והי , blessed is He, 
every day, is in a way of acknowledgement and submission 
(Hoda’ah) to HaShem- ה"והי .  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- ןיי ).  Then, in the Amidah prayer, there is the 
nullification of one’s existence (Bittul b’Metziyut) to HaShem-

ה״והי , blessed is He, (comparable to the water libations-Mayim-
םימ ).  Then, in the Torah study following the prayers, there is 

absorption (Kleetah) etc.  In other words, the service of 
HaShem- ה״והי , 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-

ה"והי  with great joy. 
 Afterwards, this joy is drawn down, breaking all 
boundaries, concealments, and hiddenness, so that all matters 
related to serving HaShem- ה״והי , blessed is He, are with great 
abundance.  Through this, physical (Gashmiyut- תוימישג ) 
abundance is also brought about as well, as the verse states,458 
“If you will follow My decrees” then “I will provide your rains 
(Gishmeichem- םכימשג ) in their time,” along with all of the other 
blessings mentioned in that Torah portion.459 

 
458 Leviticus 26:3-4 and on. 
459 I 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, 
 

1. 
 
The verse states,460 “The Torah that Moshe commanded 

us is the inheritance of the congregation of Yaakov.”  About 
this, our sages, of blessed memory, said,461 “Do not only read it 
as ‘inheritance-Morashah- השרומ ,’ but as, ‘betrothed-
Me’orasah- הסרואמ .’”  That is, the Torah is betrothed to the 
Jewish people, in that the Torah is called the bride (Kalah- הלכ ), 
and the Jewish people are called the groom (Chatan- ןתח ). 

However, this must be understood.462  For, another verse 
states,463 “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, stated464 that the words, “on the day 
of his wedding-b’Yom Chatunato- ותנותח םויב ” [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- הלכ ) and the Jewish people are the 
groom (Chatan- ןתח ). 

 
2. 
 

 The explanation465 is that in Torah itself there also are 
the two aspects of the groom (Chatan- ןתח ) and bride (Kalah-

הלכ ), these being the Written Torah (Torah SheB’Khtav) and the 
Oral Torah (Torah SheBa’al Peh).466 
 To explain, the verse states,467 “Day after day utters 
speech, and night after night declares knowledge.”  The aspects 
of day (Yom- םוי ) and night (Laylah- הליל ) 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,468 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- םוי ), and when the Holy 
One, blessed is He, taught him Mishnah, he knew it was night 
(Laylah- הליל ).   

Thus, in the words, “Day after day utters speech,” 
referring to the Written Torah (Torah SheB’Khtav), called 
“day” (Yom- םוי ), the verse states, “utters-Yabiya- עיבי ” which is 
of the root “flowing-Nevi’ah- העיבנ ,” like a spring that flows 
(Nove’ah- עבונ ) 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 
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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- ןיעמ ) is that it constantly flows 
(Nove’ah- עבונ ) from its source and is always connected to its 
source.469 

However, this is not so of the river (Nahar- רהנ ) which 
spreads out from the spring (Ma’ayan- ןיעמ ) 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.470 

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,471 that from 
the Written Torah (Torah SheB’Khtav) itself, it is not possible 
to know the details of HaShem’s- ה״והי  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- רהנ ), in which there is the 
expansion and spreading forth of the spring (Ma’ayan- ןיעמ ).  
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 (Torah 
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- ןתח ) and bride (Kalah- הלכ ).  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. 

 
3. 
 

 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, 
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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 why472 women are 
exempt from all positive time-bound mitzvot.473  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,474 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-

ה״והי  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,475 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”)476 is to betroth a woman by giving her a ring, which 
is round,477 being that betrothal affects a drawing down of the 
transcendent surrounding aspect (Makif).478 
 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 (Ta’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,479 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- לספנ ,” and elsewhere. 
477 See Rama to Shulchan Aruch, Even HaEzer 27:1; Also see the Sichah talk 

of the 10th 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 (Tagin) [of the 
letters] are not openly revealed in the Oral Torah (Torah 
SheBa’al Peh).  For, even though “Rabbi Akiva would expound 
mounds and mounds of Torah laws from each thorn [of the 
crowns-Tagin],”480 nevertheless, this is not similar to the matter 
of the letters (Otiyot).  For, whatever is openly revealed from 
the crowns (Tagin) [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.481  This is especially so of the 
cantillations (Ta’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 (Ta’amim-
םימעט ) will specifically take place in the coming future, as it 

states482 that in the coming future “the hidden reasons 
(Ta’amim- םימעט ) of Torah will be revealed,” which also refers 
to and incudes the cantillations (Ta’amim- םימעט ) of the Written 
Torah (Torah SheB’Khtav).483 
 This is especially so considering the well-known 
matter,484 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,485 “The Torah 
that a person studies in this world is vanity compared to the 
Torah of Moshiach.”486   

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).487   

 
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). 
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Even though there will not be another giving of the 
Torah,488 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.489 
 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).  It is called “rain-Geshem- םשג ,” 
because about the coming future it states,490 “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 
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Rashi explains491 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- םשג -343.” 

 
4. 
 

 The explanation492 is that every drawing down is in the 
order of “Light-Ohr- רוא ,” “Water-Mayim- םימ ,” and 
“Firmament-Rakiya- עיקר .”493  In other words, the beginning of 
revelation is in a state of light (Ohr- רוא ), meaning that it does 
not yet have defined form.  This is then made into the aspect of 
water (Mayim- םימ ), which already has some tangible existence, 
but in a state of simplicity, until it finally is made into the aspect 
of a firmament (Rakiya- עיקר ), in which the waters are frozen.494  
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- עיקר ), 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- היהי .” 
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 
levels.495  For, “Moshe received the Torah from Sinai and 
transmitted it etc.”496  To explain, as the Torah was given by the 
Holy One, blessed is He, it was in the state of light (Ohr- רוא ), 
in which all form is inapplicable.  Then, as it was drawn down 
to Moshe, it was in the aspect of water (Mayim- םימ ).  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)497 with no tangible 
existence at all, and is the aspect of light (Ohr- רוא ).  Then, as it 
is drawn down by way of the spinal cord and further down, it 
comes into the aspect of water (Mayim- םימ ).  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 I.e., pleasure. 
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prayer,498 since the form as a whole has already been made.  
This then, is the aspect of the firmament (Rakiya- עיקר ). 
 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).499  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-

רוא ).   
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- םימ ).  
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- םימ ). 

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- עיקר ). 

 
5. 
 

 However, we must better understand this.  For, based on 
our explanation here, the aspect of the firmament (Rakiya- עיקר ) 
is below the aspect of water (Mayim- םימ ).  However, at first 
glance, this seems to contradict what we explained above500 
about the verse,501 “And above the heads of the Chayot [angels] 
there was a firmament (Rakiya- עיקר ) like the awesome ice 
(Kerach- חרק ),” where we explained that the firmament (Rakiya-

עיקר ) is higher than the aspect of water (Mayim- םימ ).   
That is, before we explained that the water (Mayim- םימ ) 

is light (Ohr- רוא ) as it already is in a state of being drawn down, 
whereas the firmament (Rakiya- עיקר ) whose waters are frozen, 
is the essence of the light (Etzem HaOhr) before it is drawn 
down.  This is the meaning of its waters being frozen, that it has 
yet to be drawn down. 

 
500 In the preceding discourse of this year, 5719, entitled “U’She’avtem – You 

shall draw water with joy,” Discourse 5, Ch. 3. 
501 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- עיקר ) like the awesome ice (Kerach- חרק ),” 
this being the firmament (Rakiya- עיקר ) that is above the aspect 
of water (Mayim- םימ ).  However, relative to the levels above it, 
it is the lower aspect of the firmament (Rakiya- עיקר ), 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- ה״והי  Godliness.  That is, when we explained here 
that Understanding-Binah of the world of Emanation (Atzilut) 
is the aspect of the firmament (Rakiya- עיקר ) below the aspect of 
water (Mayim- םימ ), 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- רוא ) and water 
(Mayim- םימ ), whereas Understanding-Binah is the aspect of the 
firmament (Rakiya- עיקר ) on a lower level.  However, in relation 
to Zeir Anpin, Understanding-Binah is the aspect of the 
transcendent encompassing (Makif) firmament (Rakiya- עיקר ). 
 In the same way, there is also the aspect of the upper 
firmament (Rakiya HaElyona) in relation to the whole world of 
Emanation (Atzilut), this being the aspect of the Crown-Keter.  
(For, though it was explained before that the Crown-Keter is the 
aspect of light (Ohr- רוא ), 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- רוא ) 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- עיקר ), and is the 
aspect of the “air-Avir- ריוא ,” which is “The light of the Yod-Ohr 
Yod- ׳י רוא .”)502 
 

6. 
 

 Now, these three aspects; “Light-Ohr- רוא ,” “Water-
Mayim- םימ ,” and “Firmament-Rakiya- עיקר ,” are present in all 
Supernal levels.  For example, within the Crown-Keter itself, 
they are the aspects of the Crown of the Crown (Keter 
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 (Arich 
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- חצ רוא ), the “brilliant light” (Ohr 
Metzuchtzach- חצחוצמ רוא ), and the “primordial light” (Ohr 
Kadmon- ןומדק רוא ).  These are the aspects of “Light-Ohr- רוא ,” 
“Water-Mayim- םימ ,” and “Firmament-Rakiya- עיקר ,” as they are 
in the three upper Sefirot of the Ancient One-Atik.  About these 
three aspects our sages, of blessed memory, said,503 “During the 

 
502 Zohar I 16b; Zohar III 245b (Ra’ayah Mehemna), and elsewhere. 
503 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-

ה״והי , blessed is He, that precedes and transcends the restraint 
of the Tzimtzum.  That is, here too there are these three 
aspects504 of “Light-Ohr- רוא ,” “Water-Mayim- םימ ,” and 
“Firmament-Rakiya- עיקר .”  The aspect of the firmament 
(Rakiya- עיקר ) 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- עיקר ) 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,505 that the aspect that transcends the arousal of the desire 
is called “the estimation in potential” (Hash’arah b’Ko’ach-

חכב הרעשה ).  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- הרעשה ) is 
called “water” (Mayim- םימ ).  For, since it is only an estimation, 

 
504 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. 

505 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- םימ ).  However, there also is the totality of the 
light of HaShem- ה״והי , blessed is He, as it is revealed even 
before He made an estimation within Himself, and this is the 
aspect of light (Ohr- רוא ). 

Now, HaShem’s- ה"והי  ultimate Supernal intent is that 
from the aspect of light (Ohr- רוא ), there should be a drawing 
down into the aspect of water (Mayim- םימ ), and then a drawing 
down into the aspect of a firmament (Rakiya- עיקר ).  That is, all 
the most Supernal levels and loftiest matters present in the 
aspect of light (Ohr- רוא ) in its loftiest state, should all be drawn 
down until the aspect of the firmament (Rakiya- עיקר ).  This is 
the inner matter of our supplication, “He makes the rain descend 
(Moreed HaGeshem- םשגה דירומ ).”  That is, all matters present 
in the aspect of the light (Ohr- רוא ) should be drawn down and 
revealed below in the aspect of “rain-Geshem- םשג ,”506 which is 
the aspect of the firmament (Rakiya- עיקר ). 

The same is so of Torah.  That is, all matters that are 
present in Torah as it is in the aspect of light (Ohr- רוא ) – (and 
as explained before, the matter of Torah as it is in the aspect of 
light (Ohr- רוא ), 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 element of the revelation of the 

 
506 Which also means physicality. 
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coming future, which is the matter of “He makes the rain 
descend (Moreed HaGeshem- םשגה דירומ ).” 

 
7. 
 

 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,507 “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- ה״והי , 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),508 about which the verse states,509 
“HaShem- ה״והי  alone will be exalted on that day.”510  Likewise, 
on Shemini Atzeret we must serve Him as indicated by the 
verse,511 “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), 

 
507 Zohar II 161b 
508 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- תרצע ” and inner 
absorption (Klitah- הטילק ) and elsewhere.  

509 Isaiah 2:11, 2:17 
510 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 

1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah). 
511 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).512  This is the matter of the inner union (Yichud 
Pnimi) between the souls of the Jewish people and HaShem-

ה״והי , until He gives birth to one who is similar to Himself etc.  
All this is also drawn down physically (b’Gashmiyut- תוימשגב ), 
which is the inner matter of our supplication “He makes the rain 
descend (Moreed HaGeshem- םשגה דירומ ).”  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! 
 
  

 
512 Likkutei Torah, Zot HaBrachah 95a and elsewhere. 
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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, 5719513 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,514 “Fasten this warning and seal the 

Torah into [the hearts of] My students.”  Rashi explains,515 “The 
words, ‘Tzor Te’udah- הדועת רוצ ’ is of the same root as [in the 
verse],516 ‘To bear witness against you this day-Ha’eedoti 
Bachem Hayom- םויה םכב יתודעה ,’ which is a term of ‘warning-
Hatra’ah- הארתה .’  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- ידומל ,’ 
means ‘Your students who fear Heaven and are called,517 
‘students of HaShem-Leemoodei HaShem- ה״והי ידומיל .’  Now, if 
you say that the matter of fastening does not apply to Torah 

 
513 This discourse is a direct continuation of the discourse that preceded it, 

Discourse 6 entitled “Torah Tzivah.” 
514 Isaiah 8:16 – “ ידומילב הרות םותח הדועת רוצ ” 
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,518 ‘Tie 
them upon your heart always.’” 

Now, we must better understand this,519  For, what does 
it mean that the Torah requires a seal (Chotem- םתוח )?  
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- ה"והי  
Supernal will are revealed, [which is] specifically  so [of the 
Oral Torah] (as explained in Tanya),520 its study must 
specifically be with toil and deep analysis (Iyun), 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- םתוח ) of Torah is fear of Heaven? 

 
2. 
 

 Now, to understand this, we must begin with what was 
explained before.521  That is, in Torah itself there is the aspect 

 
518 Proverbs 6:21 
519 See the discourse entitled “Tzor Te’udah” 5693 
520 Tanya, Iggeret HaKodesh, Epistle 29 
521 In the preceding discourse, Discourse 6 entitled “Torah Tzivah.” 
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of the groom (Chatan- ןתח ) and the aspect of the bride (Kalah-
הלכ ).  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- רוא ,” 
“Water-Mayim- םימ ,” and “Firmament-Rakiya- עיקר .”522  
HaShem’s- ה"והי  ultimate Supernal intent is for there be a 
drawing down from the aspect of the light (Ohr- רוא ) to the 
aspect of the water (Mayim- םימ ), and finally to the aspect of the 
firmament (Rakiya- עיקר ).  In other words, all the lofty and 
Supernal matters present in the aspect of light (Ohr- רוא ) 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,523 “The earth 
will be filled with the knowledge of HaShem- ה״והי  as the waters 
cover the ocean floor.”  However, if HaShem’s- ה"והי  ultimate 
Supernal intent is the drawing down of the aspect of the 
firmament (Rakiya- עיקר ), why then does the verse state, “as the 
waters (Mayim- םימ ) covers the ocean floor”?  This seems to 
indicate that the drawing down is in the aspect of water (Mayim-

םימ ) rather than the aspect of the firmament (Rakiya- עיקר ). 
 

522 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. 

523 Isaiah 11:9 
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3. 
 

 The explanation is as previously explained about the 
aspects of “Light-Ohr- רוא ,” “Water-Mayim- םימ ,” and 
“Firmament-Rakiya- עיקר ,” 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-

רוא ,” “Water-Mayim- םימ ,” and “Firmament-Rakiya- עיקר .”   
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),524 which is the aspect of light (Ohr- רוא ).  
Then, as it is in the spinal cord and further down, it is the aspect 
of water (Mayim- םימ ).  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-

עיקר ). 
 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- רוא ).  Then, the novel flash of wisdom-Chochmah, which 
does not yet have specific form, is the aspect of water (Mayim-

םימ ).  Then, the grasp and comprehension of the Understanding-
Binah, is the aspect of the firmament (Rakiya- עיקר ). 
 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 

 
524 i.e., pleasure. 
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the world of Emanation (Atzilut) has these three aspects; “Light-
Ohr- רוא ,” “Water-Mayim- םימ ,” and “Firmament-Rakiya- עיקר .”   

That is, the aspect of the firmament (Rakiya- עיקר ) as it 
is in the world of Emanation (Atzilut) is as in the verse,525 “And 
above the heads of the Chayot [angels] there was a firmament 
(Rakiya- עיקר ) like the awesome ice (Kerach- חרק ).”  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-

עיקר ) like the awesome ice (Kerach- חרק ),” this refers to the 
firmament (Rakiya- עיקר ) of the world of Emanation (Atzilut), 
which transcends and encompasses (Makif) over the heads of 
the Chayot angels. 

However, the highness of this aspect of firmament 
(Rakiya- עיקר ) 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- עיקר ) 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-Atzilut] are the aspects of light (Ohr- רוא ) 
and water (Mayim- םימ ), 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- רוא ,” 
“Water-Mayim- םימ ,” and “Firmament-Rakiya- עיקר ,” [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,526 “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,527 “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- רוא ,” “Water-Mayim- םימ ,” 
and “Firmament-Rakiya- עיקר .”  That is, the three upper Sefirot 
of the Ancient One-Atik are the aspects of “Light-Ohr- רוא ,” 
“Water-Mayim- םימ ,” and “Firmament-Rakiya- עיקר .” 

 
526 Talmud Bavli, Avodah Zarah 3b 
527 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- חצ רוא ), the “brilliant light” (Ohr 
Metzuchtzach- חצחוצמ רוא ), and the “primordial light” (Ohr 
Kadmon- ןומדק רוא ).  They too are the aspects of “Light-Ohr-

רוא ,” “Water-Mayim- םימ ,” and “Firmament-Rakiya- עיקר .”  In 
other words, even though generally all three are in the category 
of light (Ohr- רוא ), nevertheless, more particularly, within this 
itself, there are these three lights (Orot- תורוא ), which are the 
aspects of “Light-Ohr- רוא ,” “Water-Mayim- םימ ,” and 
“Firmament-Rakiya- עיקר .” 

To explain, although in earlier discourses528 this was 
only advanced as a possible explanation, however, in the 
discourse529 of the Rebbe Rashab, whose soul is in Eden, it is 
explicitly explained in this way.530 

 
528 See the discourse entitled “v’HaInyan… 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). 
530 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 (Chișinău), 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- םימ ,” nevertheless, as matters 
are drawn down further, they become more concrete, like a “firmament-Rakiya-

עיקר .”) 
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The same is so even higher, in the light of HaShem-
ה״והי , blessed is He, that precedes and transcends the restraint 

of the Tzimtzum.  That is, here too there are these three 
aspects.531  That is, the aspect of the firmament (Rakiya- עיקר ) 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.532   

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- ה״והי , blessed is He, which is in the category 
of revelation (Giluy) and is the aspect of water (Mayim- םימ ).  
The aspect of the light (Ohr- רוא ), is the aspect of the essence of 
the light of HaShem- ה״והי , blessed is He, as it is before it comes 
into revelation (Giluy).533 

 
531 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. 

532 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.” 

533 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- ה״והי , blessed is He, that transcends the aspect of revelation (Giluy)” 
is included in these three categories of “light-Ohr- רוא ,” “water-Mayim- םימ ,” and 
“firmament-Rakiya- עיקר .”  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- עיקר ), and that the 
estimation within Himself in potential, is the aspect of water (Mayim- םימ ), and that 
the general light of HaShem- ה״והי , blessed is He, that is in the category of revelation 
(Giluy), is the aspect of light (Ohr- רוא ), (whereas, the essence of the light of HaShem-

ה״והי , blessed is He, that transcends the aspect of revelation (Giluy) is not included 
in these three aspects of “light-Ohr- רוא ,” “water-Mayim- םימ ,” and “firmament-
Rakiya- עיקר ,”) – this is as written in various discourses of his honorable holiness, the 
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4. 
 

 Now,534 in Mikdash Melech535 it is explained that the 
aspect of the firmament (Rakiya- עיקר ) refers to the matter of the 
arousal of the feminine waters (Ha’ala’at Mayim Nukvin), and 
that the aspects of light (Ohr- רוא ) and water (Mayim- םימ ) are 
the aspects of the drawing down of the masculine waters 
(Hamshachat Mayim Dechurin).  However, according to the 
explanation in Etz Chayim,536 all three aspects of “Light-Ohr-

רוא ,” “Water-Mayim- םימ ,” and “Firmament-Rakiya- עיקר ” 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- רוא ,” 
“Water-Mayim- םימ ,” and “Firmament-Rakiya- עיקר ” 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- רוא ,” “Water-Mayim- םימ ,” and “Firmament-
Rakiya- עיקר ” as they are in the arousal of the feminine waters 

 
Rebbe Maharash, (such as the discourse entitled “V’HaInyan… 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- רוא ,” “water-Mayim- םימ ,” and “firmament-Rakiya- עיקר ,” 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. 

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

535 Mikdash Melech to Zohar I 32b 
536 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- ה״והי , blessed is He.537 
 To explain, in man’s service of HaShem- ה"והי  the matter 
of the firmament (Rakiya- עיקר ) is the existence of the recipient, 
by which there is receptacle to receive the light (Ohr- רוא ).  The 
aspects of the light (Ohr- רוא ) and water (Mayim- םימ ) as they are 
in man’s service of HaShem- ה״והי , is that they both refer to the 
inner point of the heart which transcends reason and intellect.  
In this, both aspects of light (Ohr- רוא ) and water (Mayim- םימ ) 
are equal, in that both transcend reason and intellect.  In other 
words, even though the light (Ohr- רוא ) and the water (Mayim-

םימ ) 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- עיקר ).  For, the matter of the firmament (Rakiya- עיקר ) 
is that “its waters have become frozen,”538 in that it already has 
defined form.  In contrast, both aspects of light (Ohr- רוא ) and 
water (Mayim- םימ ) transcend defined form.  This is why they 
sometimes are called by one name, as our sages, of blessed 
memory, stated,539 “Every time the word ‘light-Orah- הרוא ’ is 
mentioned by Elihu, it only refers to rainfall.”  Another verse 
similarly states,540 “[Even when it is clear, He troubles thick 
clouds to form]; He spreads out his rain clouds-Anan Oro-  ןנע

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

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

section 10 (p. 447 and on). 
538 Zohar I 77a; Also see Shaar HaYichud of the Mittler Rebbe, translated as 

The Gate of Unity, Ch. 44. 
539 Midrash Bereishit Rabba 26:7 
540 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,541 that 
in and of themselves the lights (Orot- תורוא ) are simple, and 
form is given to the lights specifically by means of the vessels 
(Keilim).  He explains with the analogy of water (Mayim- םימ ) 
placed in a vessel, that the water (Mayim- םימ ) 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- רוא ), the water (Mayim- םימ ) 
itself is simple, except that the light (Ohr- רוא ) 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-

םימ ) 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- םימ ) to be placed in a different vessel etc. 
 The same is understood as it relates to serving HaShem-

ה״והי , blessed is He.  That is, the aspects of light (Ohr- רוא ) and 
water (Mayim- םימ ) refer to service of HaShem- ה״והי , blessed is 
He, that transcends reason and understanding, only that they 
nevertheless differ from each other.  That is, the nullification 
(Bittul) to HaShem- ה״והי , blessed is He, indicated by the aspect 
of water (Mayim- םימ ), is in a way that, at the very least, relates 
to reason and intellect.  In contrast, the nullification (Bittul) to 
HaShem- ה״והי , blessed is He, indicated by the aspect of light 
(Ohr- רוא ), 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 (Pnimi) aspects of the soul. 
 The same is understood in man’s service of HaShem-

ה״והי , blessed is He.  That is, nullification (Bittul) to HaShem-
ה״והי , blessed is He, indicated by the firmament (Rakiya- עיקר ), 

is the nullification of the ego and “somethingness” (Yeshut) of 
the recipient.  Nullification (Bittul) to HaShem- ה״והי , blessed is 
He, indicated by the water (Mayim- םימ ), 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- ה״והי , blessed is He, indicated 
by the light (Ohr- רוא ), is the transcendent encompassing 
(Makif) aspect of the singular-Yechidah aspect of the soul.   

Now, through toil in serving HaShem- ה״והי , blessed is 
He, in the three aspects of “Light-Ohr- רוא ,” “Water-Mayim-

םימ ,” and “Firmament-Rakiya- עיקר ” 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- רוא ,” “Water-Mayim- םימ ,” and 
“Firmament-Rakiya- עיקר ” as they are in the drawing down of 
the masculine waters (Hamshachat Mayim Dechurin). 
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Now, based upon the general principle542 that whatever 
is higher descends further down, it is understood that through 
our toil in serving HaShem- ה״והי , blessed is He, in the aspect of 
the firmament (Rakiya- עיקר ), we affect a drawing down of a 
much loftier aspect, which even transcends the aspect of the 
light (Ohr- רוא ).  In other words, the aspect of the light (Ohr- רוא ) 
already relates to the aspect of water (Mayim- םימ ).  However, 
through our toil with the aspect of the firmament (Rakiya- עיקר ), 
we bring about a drawing down of that which even transcends 
the aspect of the light (Ohr- רוא ), and even transcends the aspect 
of the light (Ohr- רוא ) as it is on the loftiest level. 

To elucidate, it was explained before that the aspects of 
“Light-Ohr- רוא ,” “Water-Mayim- םימ ,” and “Firmament-
Rakiya- עיקר ” are present on all levels, including the loftiest of 
levels.  That is, they even are present in the aspect of the light 
(Ohr- רוא ) as it is in the world of Emanation (Atzilut), 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- רוא ) of 
HaShem- ה״והי , blessed is He, that precedes and transcends the 
restraint of the Tzimtzum.   

As explained before, the aspect of the light (Ohr- רוא ) as 
it is in the light of HaShem- ה״והי , blessed is He, that precedes 
the restraint of the Tzimtzum, is the essence of the light (Etzem 
HaOhr- רואה םצע ), which utterly transcends revelation (Giluy).  
Nevertheless, even after all the lofty elevations, they still are all 
only the aspect of light (Ohr- רוא ). 

 
542 See the citations in Sefer HaMaftechot (Kehot 5741) l’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- ה״והי , 
blessed is He, in the aspect of the firmament (Rakiya- עיקר ), we 
draw down the aspect of the light (Ohr- רוא ) as it is included in 
the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He, who 
utterly transcends the aspect of light (Ohr- רוא ).  This aspect of 
the firmament (Rakiya- עיקר ) transcends and surrounds (Makif) 
all aspects of “Light-Ohr- רוא ,” “Water-Mayim- םימ ,” and 
“Firmament-Rakiya- עיקר .”   

The drawing down of this aspect specifically comes 
about through the nullification of the existence (Bittul 
b’Metziyut) of the recipient to HaShem- ה״והי , blessed is He.  
This is the aspect of the firmament (Rakiya- עיקר ) 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- עיקר ), which is the matter of the light of 
HaShem- ה״והי , blessed is He, as it is included in His Essential 
Self, blessed is He. 

 
5. 
 

 Now, about the coming future it states,543 “The earth 
will be filled with the knowledge of HaShem- ה״והי  as the waters 
cover the ocean floor.”  However, at first glance, it seems that 
HaShem’s- ה"והי  ultimate Supernal intent is for there to be a 
drawing down all the way to the aspect of the firmament 
(Rakiya- עיקר ).544   

 
543 Isaiah 11:9 
544 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- עיקר ).  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- םימ ). 

 
6. 
 

 This then, is the matter of betrothal and marriage as it is 
in Torah.545  That is, presently there only is the aspect of 
betrothal, whereas in the coming future there will be the aspect 
of marriage.546  This is as explained before about the matter of 
letters (Otiyot), crowns (Tagin), vowel points (Nekudot), and 
cantillations (Ta’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 (Otiyot).  In contrast, regarding the crowns (Tagin) and 
vowel points (Nekudot), all that is openly revealed currently is 
a tiny revelation.  This is especially so regarding the aspect of 
cantillations (Ta’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. 

 
545 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). 

546 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 (Torah 
SheB’Khtav).  That is, right now the Written Torah (Torah 
SheB’Khtav) is in the aspect of a “jug-Kad- דכ ,”547 as the verse 
states,548 “She descended to the spring and filled her jug-
Kadah- הדכ .”  That is, the whole spring (Ma’ayan- ןיעמ ) has not 
been revealed, but just one “jug-Kad- דכ .”   

This is like the teaching,549 “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 (Pnimiyut 
HaTorah) will be revealed.550   

About this the verse states,551 “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-

 
547 The numerical value of “jug-Kad- דכ ” is 24, corresponding to the twenty-

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

548 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. 

550 Likkutei Torah, Tzav 17a-b and elsewhere. 
551 Psalms 119:18 



 

 
181 

Nifla’ot- תואלפנ ,” and it also is not understood why it says, 
“Unveil my eyes-Gal Einai- יניע לג .”  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- יניע לג ,” indicating that something novel should be 
given. 

However, the explanation is that this verse refers to the 
inner teachings of Torah (Pnimiyut HaTorah), called “wonders-
Nifla’ot- תואלפנ .”  The word “wonders-Nifla’ot- תואלפנ ,” 
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,552 and the secrets of the secrets 
(Razin d’Razin),553 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 

 
552 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. 

553 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- רוא ,” “Water-
Mayim- םימ ,” and “Firmament-Rakiya- עיקר ”) will be drawn 
down into open revelation, there also is something akin to this 
right now, in the revelations of Kabbalah and Chassidus. 

 
7. 
 

 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,554 “I am a wall 
(Chomah- המוח ),” referring to Torah.555  That is, Torah requires 
a wall (Chomah- המוח ).556  This is like the physical purpose of a 

 
554 Song of Songs 8:10 
555 Talmud Bavli, Pesachim 87a 
556 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),557 so that the external forces will not enter 
etc.,558 and derive vitality. 
 This then, is the meaning of the words,559 “Seal the 
Torah-Chatom Torah- הרות םותח ,” in which the word “seal-
Chatom- םותח ,” shares the same letters as “wall-Chomat- תמוח ,” 
indicating that Torah requires a [protective] wall-Chomah- המוח  
(as explained above).  The verse then continues and explains 
the wall required for Torah, stating, “My students-Leemoodai-

ידומל ,” which Rashi explains means, “Your students who fear 
Heaven [called,560 ‘students of HaShem-Leemoodei HaShem-

ה״והי ידומיל .’]”  In other words, fear of Heaven is what protects 
the Torah. 
 This is why a wall-Chomah- המוח  is specifically built of 
stones (Avanim- םינבא ).  For, “stones-Avanim- םינבא ” refers to the 
letters (Otiyot).561  Thus, this refers to guarding and protecting 
the letters (Otiyot) of Torah.562  In other words, even in the Oral 

 
557 See Kuntres Etz HaChayim, Ch. 11 and on, and Ch. 21. 
558 There is a small portion of the discourse missing at this juncture. 
559 Isaiah 8:16 
560 Isaiah 54:13 
561 Sefer Yetzirah 4:12 (or 4:16 in some editions). 
562 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- ה״והי  and substitute it the generic term “God-Elohi”m-

ם״יהלא ,” it no longer would be the Torah of HaShem- ה״והי .  On the contrary, even in 
regard to equating the Name Eheye”h- ה״יהא  to the Singular Preexistent Essential 
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Name HaShem- ה״והי , 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 I 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- ה״יהא רשא ה״יהא .”  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- ה"והי , 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- ה״יהא ?  The name Ehe”yeh- ה״יהא  is not indicative of any 
action whatsoever, but is solely a terminology of “being-Havayah- ה"יוה .”  This name 
is not derived according to any action.  Moreover, the name HaShem- ה״והי  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- ה״יהא  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 (Otiyot) is not so 
relevant.  Rather, precision in preserving the letters (Otiyot) 
specifically stems from fear of Heaven and accepting the yoke 
(Kabbalat Ol).  This is the matter of a wall (Chomah- המוח ), 
which is made of many stones (Avanim- םינבא ). 
 Now, the matter of fear of Heaven as it is in Torah itself, 
is the matter of studying the inner teachings of Torah (Pnimiyut 
HaTorah).  This is also why Rashi explained the words, “Tzor 
Te’udah- הדועת רוצ ” to mean ‘bind My warning-Keshor 

 
as His singular name HaShem- ה״והי .  For the name HaShem- ה״והי  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- ה״יהא  which is the 
name Ye”ho- ו״הי -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- ה״יהא -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- ו״הי  or Eheye”h- ה״יהא  with the Singular Preexistent 
Intrinsic and Essential Name HaShem- ה״והי , 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- ם״יהלא ,” with the Name of the Singular Preexistent 
Intrinsic and Essential Being, HaShem- ה״והי , blessed is He.  Rather, the truth of the 
matter is as expressly stated (Ex. 15:3), “HaShem- ה״והי  is His Name,” and similarly 
(Isaiah 42:8), “I am HaShem- ה"והי , 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- יתארתה רושק .’”  The word, “My warning-Hatra’ati-
יתארת -refers to Torah,563  and one must bind (Likshor ”ה רושקל ) 

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- רוצ ,” comes about, in that it 
indicates the “strength-Tokef- ףקות ” of Torah,564 in a way that 
the strength (Tokef- ףקות ) 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.565 
  

 
563 See Metzudat Tziyon to Isaiah 54:13 ibid. 
564 See the discourse entitled “Bereishit Bara” 5678 (Sefer HaMaamarim 5678 

p. 47 and on); Also see the discourse entitled “Tzor Te’udah” 5693. 
565 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

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

1. 
 
It states in Zohar,566 “Rabbi Yossi opened and said: [The 

verse states],567 ‘The advantage of land is in everything; [even] 
the king is dependent on the worked field etc.’  When she (the 
field-Sadeh- הדש ) is properly worked (Ne’evad- דבענ ) etc., the 
Supernal King bonds with her.” 

This568 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- הדש ,” and 
is also called “land-Eretz- ץרא .”  The difference is that the term 
“land-Eretz- ץרא ” 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- הדש ,” this being the choicest part of 
the land (Eretz- ץרא ), in that it is fit for planting.  That is, the 

 
566 Zohar I 122a (Chayei Sarah) 
567 Ecclesiastes 5:8 – ״דבענ הדשל ךלמ איה לכב ץרא ןורת יו״  
568 See the discourse entitled “Patach Rabbi Yossi v’Amar” in Biurei HaZohar 

of the Mittler Rebbe (Hosafot) 129c and on; Also see Likkutei Levi Yitzchak to 
Zohar there (p.78-79). 
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other parts of earth (Eretz- ץרא ) do not require being worked.  In 
contrast, a field (Sadeh- הדש ) must undergo the toil of plowing 
and sowing it. 

The same is spiritually so, that the spiritual field (Sadeh-
הדש ) requires the toil of plowing and sowing in serving 

HaShem- ה״והי , blessed is He, as stated,569 “[HaShem God-
HaShem Elohi”m- ם״יהלא ה״והי  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- הדבעל ” refers to doing the 248- ח״מר  positive 
mitzvot,570 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- ה״והי , blessed is He, by fulfilling His positive mitzvot, 
nonetheless, even after sowing the positive mitzvot, one must 
still toil in “turning from evil,”571 only that the form of serving 
HaShem- ה״והי , 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,” 

 
569 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. 

571 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- הדש ). 

This then, is the meaning of the words, “The king is 
dependent on the worked field-Melech L’Sadeh Ne’evad-  ךלמ

דבענ הדשל .”  That is, through working (Avodah- הדובע ) the field 
(Sadeh- הדש ), the King becomes bound to the field (Sadeh- הדש ).  
That is, the “field-Sadeh- הדש ” refers to the Sefirah of Kingship-
Malchut, and the King-Melech- ךלמ  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-

אוה ךירב אשדוק , of the root “Holy-Kadosh- שודק ,” 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- ה״והי , blessed is He.572  However, toil 
(Avodah- הדובע ) brings about a bond and union between Zeir 
Anpin and Kingship-Malchut. 

Now, all the above is specifically about the “field” 
(Sadeh- הדש ) in which there must be toil (Avodah- הדובע ) in 
service of HaShem- ה״והי , blessed is He.  In contrast, this is not 
so of the “land” (Eretz- ץרא ), about which it states, “The 
advantage of land (Eretz- ץרא ) 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 (Avodah- הדובע ) 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.573  In contrast, the words “The 
king is dependent on the worked field-Melech L’Sadeh 
Ne’evad- דבענ הדשל ךלמ ,” refer to the inner union (Yichud Pnimi) 
specifically brought about through toil (Avodah) in serving 
HaShem- ה״והי , blessed is He.574 

Below this, the “field” (Sadeh- הדש ) 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- ךלמ ” and “The Holy One, 
blessed is He-Kudsha Breech Hoo- אוה ךירב אשדוק .”  Then, 
through toil (Avodah) in serving HaShem- ה״והי , blessed is He, a 
union (Yichud) of the aspect of the King-Melech- ךלמ  with the 
aspect of the field-Sadeh- הדש  comes about. 

 
2. 
 

 Now, to explain this in greater detail,575 [we will begin 
by explaining] the verse,576 “For man is the tree of the field (Eitz 
HaSadah- הדשה ץע ).”  About this Zohar states577 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). 

576 Deuteronomy 20:19; See Talmud Bavli, Taanit 7a; Likkutei Sichot, Vol. 24 
p. 115. 

577 Zohar III 202b 
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(Sadeh- הדש ) is the aspect of Kingship-Malchut, as it states,578 
“[The fragrance of my son is like the fragrance of] the field 
(HaSadeh- הדשה ) that HaShem- ה״והי  has blessed.”  The “tree” 
(Eitz- ץע ) is the aspect of Zeir Anpin, which is the Tree of Life.  
Man’s toil in service of HaShem- ה״והי , blessed is He, is to draw 
down the aspect of the “tree” (Eitz- ץע ) into the “field” (Sadeh-

הדש ), meaning, to draw down the aspect of Zeir Anpin (the 
“tree-Eitz- ץע ”) into the aspect of Kingship-Malchut (the “field-
Sadeh- הדש ). 
 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.579  That is, it too has all these 
particulars, only that Above in HaShem’s- ה״והי  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- דוסי ” - 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- ה״והי  Godliness, the 
foundation and root is above and the building and construct are 
below.580 
 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. 
580 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 ש״מא  correspond to He 
is King-Melech- ךלמ , He was King-Malach- ךלמ , He will be King-Yimloch- ךלמי ,” 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,581 and the 
lower branches are the aspects of Victory-Netzach and Majesty-
Hod.582  The root of the “tree” is the matter of the emotional 
qualities (Midot) as they are in their root, meaning, in the aspect 
of the Understanding-Binah, which is “the mother of the 
children (Eim HaBanim- םינבה םא ),”583 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- ה״והי , blessed is He, with love (Ahavah) 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- ימצע שגרה ), in that he feels that “closeness to 
God is good for me.”584   

In contrast, this is not so as the emotions (Midot) are 
included in the contemplation (Hitbonenut) of the intellect.  For, 
as they are in the contemplation (Hitbonenut) of the intellect, 
because of the abundant of light [of the intellect] there is no 

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

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

Gate Three & Four (Netzach & Hod) 
583 Psalms 113:9; Zohar I 219a; Zohar II 84a, 85b; Pardes Rimonim, Shaar 

Erchei HaKinuyim, section on “The mother of the sons-Eim HaBanim- םינבה םא ”; 
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. 

584 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.585 

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. 

 
585 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,586 “The ‘root-Shoresh- שרש ’ refers to the soul 
(Neshamah); the ‘branch-Anaf- ףנע ’ refers to the body (Guf).” 

However, more specifically, even in the soul itself there 
is the aspect of a root (Shoresh- שרש ) and branch (Anaf- ףנע ).  In 
other words, the soul as it manifests within the body is the 
aspect of the branch (Anaf), whereas the essence of the soul is 
the aspect of the root (Shoresh).   

For, as known,587 it is not the whole soul that manifests 
in the body.  Proof of this is from the statement our sages, of 
blessed memory, that,588 “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,589 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,590 “The soul is called by five names; Nefesh, Ru’ach, 
Neshamah, Chayah, and Yechidah.”591  Now, the aspects of the 

 
586 Talmud Bavli, Sanhedrin 110b 
587 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. 
588 Midrash Bereishit Rabba 68:12 
589 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 נ״ל י״ט ח״ז ו״ה 
ק״צ ע״ס  correspond to the twelve tribes of Israel.” 
590 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.] 

591 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- שרש ) and “branch” (Anaf-

ףנע ) as they are in the soul.  That is, the “branch” (Anaf- ףנע ) is 
the aspects of the Nefesh, Ru’ach, and Neshamah of the soul, 
whereas the “root” (Shoresh- שרש ) is the aspects of the Chayah 
and Yechidah of the soul. 

As this relates to our service of HaShem- ה״והי , 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” (Anaf- ףנע ).  
In contrast, serving HaShem- ה״והי , 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- שרש ). 

 
3. 
 

 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,592 
“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,593 ‘He will be like a tree planted near water, which 

 
592 Mishnah Avot 3:17; Also see Likkutei Sichot Vol. 4, p. 1210 and on, which 

is based upon this discourse. 
593 Jeremiah 17:8 
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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 
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- השעמ ) is the aspect of 
the “root” (Shoresh- שרש ), whereas wisdom-Chochmah is the 
aspect of the “branch” (Anaf- ףנע ).  In other words, we reach the 
aspect of the “root” (Shoresh- שרש ) 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- שרש ) to specifically be 
through deed (Ma’aseh- השעמ )?  That is, specifically when one’s 
deeds exceed his wisdom, he thereby draws down the aspect of 
the “root” (Shoresh- שרש ), 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. 

 
4. 
 

 This may be understood with a preface explaining the 
dispute594 whether mitzvot require devotional intent (Kavanah) 
or not.  In general, the matter of the devotional intentions 
(Kavanot) of the mitzvot, is that each mitzvah in particular has 

 
594 Talmud Bavli, Brachot 13a; Pesachim 114b 
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its unique devotional intent (Kavanah) connected to the light of 
HaShem- ה״והי , 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- ה״והי , 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,595 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 Tzitzit correspond to the thirty-two 

 
595 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,596 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- ה״והי , 
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- ה״והי , blessed is He.  
One must do everything in a way of accepting the yoke of 
HaShem’s- ה״והי  Kingship, without any calculations 
whatsoever, like the well-known saying [of the Alter Rebbe],597 
“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 (Taanug).  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.   

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

Ch. 32 ibid. 
597 See Likkutei Torah, Shlach 40a and elsewhere. 
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In contrast, this is not so of pleasure (Taanug).  That is, 
from the perspective of pleasure (Taanug), there is a particular 
pleasure (Taanug) in each particular mitzvah.  About this our 
sages, of blessed memory, said,598 “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- ה״והי  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- ה״והי  light, blessed is He.  In 
contrast, the view that the mitzvot do not require devotional 
intent (Kavanah), is that service of HaShem- ה״והי , 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 

 
598 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,599 one as they are in the 
Crown-Keter, and one as they are in Wisdom-Chochmah.  The 
reasonings (Ta’amim) of Torah that are currently not revealed 
are the reasons (Ta’amim) as they are in the Crown-Keter.  That 
is, those reasons (Ta’amim) will specifically be revealed in the 
coming future.  However, as the reasons (Ta’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 (Ta’amim) as they 
were revealed in Wisdom-Chochmah. 

However, even in pleasure (Taanug) itself, there are two 
levels.  That is, there is simple pleasure (Taanug Pashut) and 
there is composite pleasure (Taanug 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 

 
599 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 (Taanug), 
which is pleasure composed with Wisdom-Chochmah.  These 
reasons (Ta’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- ה״והי , 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 (Taanug Pashut) is 
specifically through serving HaShem- ה״והי , blessed is He, by 
accepting His yoke (Kabalat Ol). 
 

5. 
 

 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,600 “The word,601 ‘And for Your 
Torah,’ refers to the Torah of the world of Emanation (Atzilut), 
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,602 
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 (Taanug 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.603  
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,604 “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.”605  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.606   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- השעמ , 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,607 “Charity may be 
extracted by force-Ma’asin- ןישעמ .”  In other words, the mitzvot 
must specifically be done by force.   

This is as explained before in the discourse of Sukkot,608 
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.609  Likewise, fulfilling Torah 
and mitzvot must be in a manner of, “I issued a decree and 
commanded an edict.”610  It 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 
608 In the preceding discourse of this year entitled “Chassidim v’Anshei 

Ma’aseh,” Discourse 4, Ch. 4. 
609 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 (Otiyot) 
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. 

 
6. 
 

 Based on the above, we can understand the teaching of 
our sages, of blessed memory,611 “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-Keter and the aspect of the simple pleasure 
(Taanug Pashut).   

In man’s service of HaShem- ה״והי , 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,612 “He will be like 
a tree planted near water, which spreads its roots along the 
brook-Yuval- לבוי .”  The word “brook-Yuval- לבוי ” is of the root, 
“to carry-Hovalah- הלבוה ” indicating a drawing down 
(Hamshachah).  That is, the aspect of the root (Shoresh- שרש ) is 
also drawn into the trunk and branches of the tree. 
 This is also the meaning of the verse about Avraham,613 
“He planted an Eshel in Be’er Shava and called there in the 
name HaShem- ה״והי , the eternal God world.”  To preface, 
Avraham lived at the beginning of the two-thousand years of 
Torah,614 during which time the matter of giving the Torah 
began.615  In other words, even though, generally, “the deeds of 
our forefathers were only like scents in comparison to doing 
[physical] mitzvot once the Torah is given,”616 in that they only 
reached the root and source of created beings,617 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. 



 

 
207 

Avraham was indeed given the mitzvah of circumcision, and 
this mitzvah was [physical], thus bearing similarity to Torah 
once it is given.618 
 Now, about Avraham it states,619 “He planted an Eshel 
(tree) in Be’er Shava.”  The name “The wellspring of seven-
Be’er Shava- עבש ראב ” 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- עבש ראב ,” in that Kingship-Malchut receives from the 
seven emotional qualities (Midot) above it.620  The “Eshel- לשא ” 
refers to the Supernal tree, which is the aspect of Zeir Anpin of 
the world of Emanation (Atzilut).  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- לשא ,” which 
is composed of Aleph-א, Shin-ש, Lamed-621.ל  That is, the Aleph-

ף״לא  is the aspect of the Supernal wondrousness-Pele- אלפ , 
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 
620 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 16c 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. 

621 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-ש, referring 
to the aspects of Kindness-Chessed, Might-Gevurah, and 
Splendor-Tiferet.  The Lamed- ד״מל  refers to the aspects of 
Victory-Netzach, Majesty-Hod, and Foundation-Yesod, about 
which the verse states,622 “All your children will be students of 
HaShem-Leemoodei HaShem- ה״והי ידומיל .” 
 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-Keter - 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,623 “And he called there 
in the name HaShem- ה״והי , Eternal God world.”  That is, he 
drew down a revelation of “God world-E”L Olam- םלוע ל״א ” 
even in the creatures.  That is, he did not merely bring about the 
drawing down of “the God of the world-E”L Olam- םלועה ל״א ,” 
which would mean that the world-Olam- םלוע  is one thing …, 
only that HaShem’s- ה״והי  Godliness rules over it.  Rather, he 
drew down a revelation of “God world-E”l Olam- םלוע ל״א ”624 

 
622 Isaiah 54:13 
623 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 – I have come to My garden,” 5711, Discourse 1, Ch. 8: 
“Moreover, the verse actually reads, “God world-E”l Olam- םלוע ל״א ” and not “God 
of the world-E”l HaOlam- םלועה ל״א .”624  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.”625 

 
7. 
 

 This then, is the meaning of the teaching in Zohar,626 
“Rabbi Yossi opened and said: [The verse states],627 ‘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-

ה״והי , 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- הדש ), which is the 
aspect of Kingship-Malchut, and even further down, into the 
creatures, so that they sense the matter of “God world-E”l 
Olam- םלוע ל״א ” 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 l’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 – ״דבענ הדשל ךלמ איה לכב ץרא ןורתיו״  
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Discourse 9 
 

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

 
Delivered on Shabbat Parshat Vayeitzei, 
10th of Kislev, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,628 “He redeemed my soul in peace 

from battles against me, for the many were with me.”  The 
simple meaning629 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,630 “The 
Holy One, blessed is He, said: ‘Whosoever is occupied in the 
study of Torah, acts of lovingkindness, and prays with the 
congregation (Tzibur- רוביצ ), I 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.”631  It is explained there that through charity 
(Tzeddakah) – called “peace-Shalom- םולש ” – personal 

 
628 Psalms 55:19 
629 Also see Ohr HaTorah (Yahal Ohr) Tehillim to Psalms 55:19 (p. 204). 
630 Talmud Bavli, Brachot 8a 
631 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- םולשב .”  In other words, even though there were 
“battles against me,” nevertheless, [the redemption] was “in 
peace-b’Shalom- םולשב .”  This is because “the many (Rabim-

םיבר ) were with me.”   
The word “many-Rabim- םיבר ” indicates [the 

multiplicity and plurality of] the opposite of holiness.632  For 
example, about Esav, whose family consisted of only six souls, 
the verse633 states “souls-Nefashot- תושפנ ” in the plural (Rabim-

םיבר ).  That is, through toil in serving HaShem- ה״והי , blessed is 
He, indicated by the words “the many (Rabim- םיבר ) were with 
me,” which even causes the “many-Rabim- םיבר ” to be with me, 
there thereby is caused to be redemption in peace (b’Shalom-

םולשב ). 
This is like the teaching of our sages, of blessed 

memory,634 on the verse,635 “Peace, peace (Shalom Shalom-
םולש םולש ) 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-

םולש ) comes about.  The same is so of this verse, that through 
the toil in affecting the “many-Rabim- םיבר ” (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-
םולשב ,” specifically “b’Shalom- םולשב ,” meaning, “Beit-2-ב 

times Shalom- םולש .”636 
 

2. 
 

 This can be aligned to this week’s Torah portion, which 
begins with the words,637 “Yaakov departed from Be’er Shava 
and went toward Charan,” referring to the descent of the soul to 
below.638  (For, as known,639 the word “Charan- הנרח ” has two 
meanings.  It either refers to the aspect of Kingship-Malchut [of 
the world of Emanation-Atzilut], 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).640   

The Torah portion then continues with Yaakov’s 
vow,641 “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. 
637 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). 

639 See Biurei HaZohar of the Mittler Rebbe, Vayeitzei 16c 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. 

641 Genesis 28:20-22 
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peace to my father’s house, and HaShem- ה״והי  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,642 “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,643 “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- יבוש ” four times, and 
as our sages, of blessed memory, said,644 this refers to the return 
from the four exiles (as explained at length in the Drushei 
Chatunah pamphlet.)645  Thus, about this the verse states, 
“Return, O’ you perfect one-HaShulameet- תימלושה ,” indicating 
that the return is “in peace-b’Shalom- םולשב ,” as in the verse, 
“and I return in peace-v’Shavtee b’Shalom- םולשב יתבשו  [to my 
father’s house.”] 

More specifically, several levels646 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- ה״והי  of the righteous-Tzaddikim in fulfilling Torah 
and mitzvot.  That is, “bread-Lechem- םחל ” refers to Torah, 
which is the matter of inner sustenance, as in the verse,647 “Your 

 
642 Zohar I 23b 
643 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- ה״והי , 
blessed is He, of those who return to HaShem- ה"והי  in 
repentance (Ba’alei Teshuvah), which is loftier than the service 
of HaShem- ה"והי  of the righteous (Tzaddikim), as our sages, of 
blessed memory, taught,648 “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-
ה״והי , blessed is He, the verse specifies the particulars of the 

drawings down [of influence] from Above, brought about by 
serving HaShem- ה״והי , blessed is He.  This begins with 
Yaakov’s statement, “and HaShem- ה״והי  will be a God-
Elohi”m- ם״יהלא  to me,” in that currently, HaShem’s- ה"והי  title 
“God-Elohi”m- ם״יהלא ,” covers over and conceals His Name 
HaShem- ה״והי .649  For, if the Name HaShem- ה״והי  would be 
openly revealed, all of existence would be nullified.  Therefore, 
the title “God-Elohi”m- ם״יהלא ” covers over and conceals the 
Name HaShem- ה״והי .  However, in the coming future, the Name 
HaShem- ה״והי  will be openly revealed.650   

 
648 Mishneh Torah, Hilchot Teshuvah 7:4 
649 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 

and Faith, Ch. 1 and on. 
650 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,651 “In the coming future, the Holy One, blessed is He, 
will remove the sun from its sheath.”  That is, “the sun of 
HaShem- ה״והי ,”652 will illuminate as He is, without the 
concealment of His title “God-Elohi”m- ם״יהלא .”  This is what 
Yaakov meant when he said, “and HaShem- ה״והי  will be a God-
Elohi”m- ם״יהלא  to me,” that the Name HaShem- ה״והי  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-  תיב

ם״יהלא ,” 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-

ה״והי ”) 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-  תיב

ם״יהלא .”  Here the title “Elohi”m- ם״יהלא ” is higher than the 
[lower] Name HaShem- ה״והי ,653 and is specifically drawn down 
through repentance and return (Teshuvah). 

 
651 Talmud Bavli, Nedarim 8b 
652 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- ה״והי  referred to here is the 

lower Name HaShem- ה״והי , 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 (Atzilut) to the 
aspect of Zeir Anpin of the world of Emanation.  On the other hand, “the house of 
God-Beit Elohi”m- ם״יהלא תיב ” refers to the second ascent of Kingship-Malchut to the 
aspect of the Living God-Elohi”m Chayim- םייח ם״יהלא , which is the aspect of 
Understanding-Binah of the world of Emanation (Atzilut), and is also the aspect of 
repentance (Teshuvah).  Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated 
as Gates of Light, Gate Five (Tiferet) and Gate Eight (Binah); Pardes Rimonim, Shaar 
23 (Shaar Erchei HaKinuyim) section on the term “repentance-Teshuvah- הבושת .” 
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However, we must better understand this matter of the 
“house of God-Beit Elohi”m- ם״יהלא תיב ” made from the “stone-
Even- ןבא ,” and what it is.  We also must understand why the 
verse specifies, “this stone-HaEven HaZot- תאזה ןבאה .”  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- תאזה  654?” ןבאה

 
3. 
 

 Now, Zohar states655 that the word “this-Zot- תאז ” [in the 
feminine] refers to the aspect of Kingship-Malchut.  About this 
the verse states,656 “With this-Zot- תאז  shall Aharon come into 
the sanctuary,” in that, “This-Zot- תאז  is the gate of 
ascension.”657  This is also the meaning of the verse,658 “Thus 
said HaShem- ה״והי :  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-Zot- תאז  shall one 
who glorifies glorify – contemplating and knowing Me.”  That 
is, when the verse states, “With this-Zot- תאז  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 “Zot- תאז ”; Also see Shaarei Orah 
of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate One (Malchut), section 
on the title “this-Zot- תאז .” 

656 Leviticus 16:3 
657 see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut), section on the title “this-Zot- תאז ” 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 (Bittul) of the 
aspect of Kingship-Malchut to HaShem- ה״והי , blessed is He. 
 To further explain,659 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- םכח ) glorify in 
his wisdom (Chochmato- ותמכח ).”  This also applies to the 
wisdom (Chochmah- המכח ) of Torah, which is true wisdom.  As 
Zohar states [on this verse],660 “The prophet [Yirmiyahu, who 
knew the quality called “This-Zot- תאז ,”] 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- ה״והי :  Let not the wise man glorify in his wisdom 
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.661 
 This being so, what then is the meaning of the end of the 
verse, “For only in this-Zot- תאז  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 II 158b ibid. 
661 Sefer HaBahir, Section 196 (58); Zohar II 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 47c, 51a; Ohr HaTorah, Na”Ch, Tehillim, Vol. 2, p. 914; See Hemshech 5666 
p. 390.  Also see Hemshech 5666 p. 390. 
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4. 
 

 However, the explanation is that all matters in the 
chaining down of the worlds (Hishtalshelut) are in a way of a 
seal that is stamped, in which the stamp is the inverse of the 
seal.662  This is as stated in Talmud,663 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. 

 
662 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’Itkasiya) and the 
revealed world (Alma d’Itgaliya).  That is, that which is higher 
in the concealed world (Alma d’Itkasiya), is lower in the 
revealed world (Alma d’Itgaliya). 
 Now, as known, the concealed world (Alma d’Itkasiya) 
and the revealed world (Alma d’Itgaliya) 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,”664 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.”665  That is, whatever is first and 
higher in HaShem’s- ה"והי  Supernal thought (Machshavah), 
comes out as the end action in creation. 
 With the above in mind, we can understand the two 
views,666 on whether the heavens came first or the earth came 
first, and that both are true.  That is, in the revealed world (Alma 
d’Itgaliya) the heavens came first, and in the concealed world 
(Alma d’Itkasiya) the earth came first.  As explained in 
Tanya,667 HaShem’s- ה"והי  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- ה"והי  primary 
Supernal intent is for man, as the verse states,668 “I (Anochi-

יכנא ) made the earth and I created (Barati- יתארב ) man upon it.”  
That is, the reason that “I-Anochi- יכנא ” – referring to the “I-
Anochi- יכנא ” [who gave us His Torah with the word “I-Anochi-

יכנ  made the earth” is to create man, so that he will fulfill“ 669[”,א

 
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 
667 Tanya, Likkutei Amarim, Ch. 36 
668 Isaiah 45:12 
669 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- ג״ירת  mitzvot.  This is the meaning of the word “I 
created-Barati- י״תארב -613,” which has the same numerical 
value as the 613- ג״ירת .670   

Nonetheless, in the actualization of creation, man was 
created last, as the verse states,671 “Last (Achor- רוחא ) and first 
(Kedem- םדק ) You formed me.”  That is, though in the act of 
creation man was created last (Achor- רוחא ), this is only in the 
revealed world (Alma d’Itgaliya).  However, in the concealed 
world (Alma d’Itkasiya), man is first (Kedem- םדק ) in the act of 
creation, being that he is HaShem’s- ה"והי  primary Supernal 
intent. 
 Though it states that [the reason man was created last is 
because],672 “Even a mosquito preceded you,” this only is so if 
a person sins, at which time he does not accord to HaShem’s-

ה"והי  Supernal intent.  However, when he does accord to 
HaShem’s- ה"והי  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,673 “Your eyes saw my 
unshaped clod.”  For, as known, man was formed differently 
than all other creatures.674  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- ימלג ),” 
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-
ה"והי  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 teaching675 of our sages, of blessed memory, that 
“the Supernal thought of Israel preceded everything, including 
the thought of the Torah.” 
 

5. 
 

 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- םכח )” and “his wisdom 
(Chochmato- ותמכח )” refer to the wisdom-Chochmah- המכח  of 
the world of Emanation (Atzilut) 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- ה"והי  ultimate Supernal intent.  That 
is, HaShem’s- ה"והי  ultimate Supernal intent in the creation and 
emanation of wisdom-Chochmah is for HaShem- ה״והי  to be 
revealed below through knowledge of HaShem- ה״והי .   

This is like [the teaching],676 “The Torah came out from 
wisdom-Chochmah.”  What is meant here is not Torah as it is 
in the world of Emanation (Atzilut) but,677 “[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) 
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(Briyah, Yetzirah, Asiyah).678  For, as wisdom-Chochmah is in 
the world of Emanation (Atzilut), revelation below is not yet 
possible.679  Rather, it only is possible through the aspect of 
Kingship-Malchut. Moreover, in Kingship-Malchut itself, it is 
not [possible] as it is in the world of Emanation (Atzilut), but 
specifically as it descends to the worlds of Creation, Formation, 
and Action (Briyah, Yetzirah, Asiyah). 

This is also the meaning of the verse,680 “Wisdoms 
(Chochmot- תומכח ) will sing  outside (Bachutz- ץוחב ),” in which 
the word “Wisdoms-Chochmot- תומכח ” is plural, referring to the 
upper wisdom (Chochmah Ila’ah) and the lower wisdom 
(Chochmah Tata’ah),681 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-Atzilut], and by her hand there thereby is 
illumination below to the outside (Bachutz- ץוחב ), which is 
HaShem’s- ה"והי  ultimate Supernal intent. 

As explained in Tanya,682 HaShem’s- ה"והי  ultimate 
Supernal intent is not for the upper worlds, being that for them 
it is a descent from the light of HaShem’s- ה״והי  countenance, 
blessed is He.  Rather, HaShem’s- ה"והי  ultimate Supernal intent 
is specifically for this world, and to restrain the side opposite 
holiness etc. 

 
678 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. 
680 Proverbs 1:20; See Torah Ohr, Yitro 70a; Torat Chayim, Bereishit 1a and 

on. 
681 See Zohar I 141b; Also see Shaarei Orah of Rabbi Yosef Gikatilla, 

translated as Gates of Light, Gate Nine (Chochmah). 
682 Tanya, Likkutei Amarim, Ch. 36 
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This then, is the meaning of the verse,683 “Let not the 
wise man glorify in his wisdom…  for only in this-Zot- תאז  shall 
one who glorifies glorify.”  That is, the verse seems to indicate 
that there indeed must be a matter of glorification (Hilul- לוליה ) 
and that glorification is specifically applicable in “This-Zot-

תאז .”  However, at first glance, it could seem that the matter of 
glorification (Hilul- לוליה ) is not necessary at all.   

However, the explanation is that the word 
“glorification-Hilul- לוליה ” is of the same root as in the verse,684 
“When His flame shone-b’Heelo- וליהב  above my head,” 
referring to revelation (Giluy).  Thus, since in wisdom-
Chochmah itself, there is no matter of revelation (Giluy) to 
below, it therefore is not HaShem’s- ה"והי  ultimate Supernal 
intent.   

This is why the verse states, “For only in this-Zot- תאז  
shall one who glorifies glorify,” in that revelation (Giluy) is 
specifically brought about through “This-Zot- תאז ,” about which 
it states,685 “This is the gate of ascent.”  This refers to the aspect 
of Kingship-Malchut, which is called a “gate-Shaar- רעש ,” 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 
684 Job 29:3; Talmud Bavli, Niddah 30b; Also see Torah Ohr, Vayeishev 30a, 

and elsewhere. 
685 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut), section on the title “this-Zot- תאז ” 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- ה"והי  ultimate Supernal intent.  
About this the verse states, “(contemplating and knowing) Me-
Otee- יתוא ,” referring to the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
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- ה״והי  
Himself, who transcends all revelations (Giluyim).   

This is also the meaning of the conclusion of the verse, 
“For I am HaShem- ה״והי , who does kindness, justice, and 
righteousness in the land.”  In other words, HaShem’s- ה״והי  
ultimate Supernal intent, blessed is He, is specifically below in 
the land. 

 
6. 
 

 This also explains the verse,686 “This stone-HaEven 
HaZot- תאזה ןבאה  that I have set as a pillar shall become a house 
of God-Beit Elohi”m- ם״יהלא תיב .”  That is, in order to bring 
about the drawing down of the new encompassing aspects 
(Makifim) that transcend the [lower] Name HaShem- ה״והי  (as 
explained above), there specifically must be the toil of serving 
HaShem- ה״והי , blessed is He, in the aspect of “This-Zot- תאז .”   
About this the verse specifies “This stone-HaEven HaZot-  ןבאה

תאזה … shall become a house-Beit- תיב ,” meaning, a receptacle 
(Kli) for the revelation of “Elohi”m- ם״יהלא ,” meaning, the 

 
686 Genesis 28:22 
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aspect of HaShem’s- ה״והי  Godliness that is higher than the 
[lower] Name HaShem- ה״והי .687 
 This comes about after being preceded by the service of 
HaShem- ה״והי , blessed is 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- ה״והי , blessed is He, of the righteous-Tzaddikim [in 
fulfilling Torah and mitzvot].   

However, this itself is not HaShem’s- ה"והי  ultimate 
Supernal intent.  Rather, HaShem’s- ה"והי  ultimate Supernal 
intent is specifically the toil of repenting and returning 
(Teshuvah) to Him, blessed is He.  About this it states,688 
“Moshiach will come to bring the righteous (Tzaddikim) 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.689 
 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- קח צי  as in the verse,690 “God-
Elohi”m- ם״יהלא  has made laughter-Tzchok- קוחצ  for me,” 
referring to the matter of the Upper laughter and delight, 

 
687 See Zohar I 251a and the prior note.  Also see Shaarei Orah of Rabbi Yosef 

Gikatilla, translated as Gates of Light, Gate Five (Tiferet) 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 Likkutei Torah, Rosh HaShanah 58d; Ha’azinu 75b; Shmini Atzeret 92b; 
Shir HaShirim 45a, 50b; Also see Zohar III 153b. 

689 See Talmud Bavli, Yoma 86b; Tanya, Likkutei Amarim, Ch. 7 
690 Genesis 21:6 
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brought about through refining the concealments of HaShem’s-
ה״והי  title “God-Elohi”m- ם״יהלא .”691 

 The verse then concludes, “and HaShem- ה״והי  will be a 
God-Elohi”m- ם״יהלא  to me, then this stone which I have set as 
a pillar shall become a house of God-Beit Elohi”m- ם״יהלא תיב .”  
In other words, through serving HaShem- ה״והי , 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,692 
“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- ה״והי  
is a God-Elohi”m- ם״יהלא  to me,” which is the matter of the 
revelation of the Name HaShem- ה״והי , as explained above. 
 However, it is through the subsequent service of, “and I 
return (v’Shavtee- יתבשו ) in peace to my father’s house,” which 
is the toil of repentance and return (Teshuvah), that “the house 
of God-Beit Elohi”m- ם״יהלא תיב ” 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- ה״והי  transcends the worlds, and is the aspect of the 
light of HaShem- ה״והי , blessed is He, that surrounds all worlds 

 
691 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). 

692 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- ה״והי  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- ה״והי , blessed is He.  However, all 
this already relates to worlds.  In contrast, through serving 
HaShem- ה״והי , 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-

ה״והי  Himself, blessed is He, comes about. 
 

7. 
 

 This is also the meaning of the verse,693 “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- םיבר ) are “with me,” 
there thereby is caused to be redemption in peace-b’Shalom-

םולשב , which transcends the revelation of the Name HaShem-
ה״והי .   

For, in the revelations of the coming future there are two 
matters.  The first is the revelation of the Name HaShem- ה״והי , 
as it states,694 “The glory of HaShem- ה״והי  will be revealed.”  
This is as stated before, that,695 “In the coming future, the Holy 
One, blessed is He, will remove the sun from its sheath.”  This 

 
693 Psalms 55:19 
694 Isaiah 40:5 
695 Talmud Bavli, Nedarim 8b 
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comes about through the toil of the righteous-Tzaddikim in 
serving HaShem- ה״והי , blessed is He. 

The second is the revelation and drawing down of the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  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- םיבר  were with me”), the 
fulfillment of HaShem’s- ה"והי  ultimate Supernal intent to make 
the lower worlds into a dwelling place for the Holy One, blessed 
is He, comes to be.696   

The meaning of a “dwelling place” is that it is an abode 
for the Essential Self and Being of HaShem- ה״והי  Himself, 
blessed is He.697  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-

ה"והי  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- ה״והי  Himself, blessed is 
He, in the lower worlds, literally! 
  

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

13:6; Tanya Ch. 36, and elsewhere. 
697 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 19th of Kislev, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,698 “He redeemed my soul in peace.”  

The Alter Rebbe, whose joyous occasion we are celebrating, 
explained in Iggeret HaKodesh,699 that this refers to the 
teaching, “The Jewish people will only be redeemed through 
charity,”700  in that “charity-Tzedakah- הקדצ ” is called “peace-
Shalom- םולש .”  This is as stated in Talmud, in Tractate Bava 
Batra,701 “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,702 “This charity (Tzedakah- הקדצ ) is peace 
(Shalom- םולש ).”  Thus, it is in this regard that through charity 
(Tzedakah- הקדצ ) that the matter of peace (Shalom- םולש ) and the 
matter of release and redemption comes about. 

 
698 Psalms 55:19 
699 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 I 200b 
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He starts by explaining that in serving HaShem- ה״והי , 
blessed is He, which generally refers to serving Him in prayer, 
about which the verse states,703 “To You HaShem- ה״והי  I 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- ה"והי  stems 
from the innerness (Pnimiyut) of the heart.  This is the meaning 
of the verse,704 “Your innerness (Panecha- ךינפ ) HaShem- ה״והי  
do I seek,” for which reason there must be the matter of, “[To 
you My heart has said], ‘seek my innerness (Panai- ינפ ).”705  The 
substance of this, as it relates to serving HaShem- ה״והי  in prayer, 
is that it refers to love of HaShem- ה״והי  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- ה״והי , blessed is He, 
but is rather a gift granted from HaShem- ה״והי , blessed is He, 
(similar to the verse said to Aharon and his sons,706 “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 (Pnimiyut) 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,707 “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- לבב ) and the Indwelling 
Presence of HaShem- ה״והי  (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- לבב .”708  This is the aspect of the “foreskin-
Orlah- הלרע ” that covers over the inner point of the heart,709  and 
in order to take her out of her imprisonment and nullify the 
concealment and hiddenness, the general matter of 
circumcision (Milah- הלימ ) is necessary. 

Now, in circumcision (Milah- הלימ ) itself, there are two 
aspects.  This is as stated,710 “You shall cut away (lit. 
“circumcise-Maltem- םתלמ ”) the barrier (lit. “foreskin-Orlat-

תלרע ”) of your hearts,” meaning that you yourselves must do so.  
This refers to removing the coarse outer foreskin,711 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,712 “HaShem- ה״והי  

 
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- הלרע ” see see Shaarei Orah of 

Rabbi Yosef Gikatilla, translated as Gates of Light, Gate Five (Tiferet) 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- ה״והי , 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- ה״והי  Godliness in the soul of every Jew.  
Through this, even refined lusts are removed, about which the 
verse states, “HaShem- ה״והי  your God will circumcise your 
heart.” 

Nevertheless, even arousal from Above in a way that 
service of HaShem- ה״והי  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- ה״והי , 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- ה״והי , 
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-

ה״והי , blessed is He]713 –  and through doing so, he redeems the 
 

713 Tanya, Likkutei Amarim, Ch. 37 (48b) 
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inner point of his heart, which was in a state of exile and 
captivity.   

This is as stated,714 “More than everything that you 
guard (Mishmar- רמשמ ), guard your heart.”  The meaning of the 
word “Mishmar- רמשמ ” is “a prison (Beit HaAsurim-  תיב

םירוסאה ),”715 and through charity (Tzedakah) the heart is 
redeemed from the external forces, as in the verse,716 “He 
redeemed my soul in peace.”  This is also the meaning of the 
verse,717 “Righteousness shall walk before him-Tzedek Lefanav 
Yehalech- ךלהי וינפל קדצ ,” in which the word “before him-
Lefanav- וינפל ” indicates “innerness-Pnimiyut- תוימינפ ,” and the 
word “walk-Yehalech- ךלהי ” indicates “transference-Holachah-

הכלוה ,” meaning that he transfers the innerness (Pnimiyut) of his 
heart to HaShem- ה״והי , 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- ה״והי  in prayer, must be from the innerness (Pnimiyut) 
of his heart.  However, for this to be whole and complete, it is 
not enough for one’s service of HaShem- ה"והי  to solely be in a 
way of serving Him as a gift from Above, stemming from the 
spark of HaShem’s- ה״והי  Godliness in his soul.  There also must 
be the second matter, which is to give charity (Tzeddakah), 
through which the matter of transferring (Holachah- הכלוה ) the 

 
714 Proverbs 4:23 
715 Rashi to Genesis 42:17 
716 Psalms 55:19 
717 Psalms 85:14 



 

  
236 

innerness (Pnimiyut) of the heart to HaShem- ה״והי , blessed is 
He, comes about. 

This is also explained in a later section of Iggeret 
HaKodesh,718 about the statement of our sages, of blessed 
memory,719 “Rabbi Elazar would first give a coin (Perutah) to 
a poor person, and [only] then would he pray, as the verse 
states,720 ‘I will behold Your face (Panecha- ךינפ ) through 
charity.’”  In other words, giving charity (Tzeddakah) is an 
arousal from below, through which one thereby can come to the 
revelation of the light of HaShem- ה״והי , blessed is He, in a way 
of abundance and strength during prayer.   

That is, for the matter of “I will behold Your face 
(Panecha- ךינפ )” to be possible, meaning, to perceive the 
innerness (Pnimiyut) of HaShem’s- ה״והי  Godliness, this is in the 
way indicated by the verse,721 “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,722 “More than everything that 
you guard (Mishmar- רמשמ ), guard your heart.”  This comes 
about through giving charity (Tzeddakah). 

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,723 “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,724 “He redeemed my soul in peace,” which 
specifies “in peace-b’Shalom- םולשב ,” referring to acts of 
“charity-Tzedakah- הקדצ ,” which is called “peace-Shalom-

םולש ,” (as explained above).   
Our sages, of blessed memory, likewise stated,725 “One 

who gives charity (Tzeddakah) is greater than [one who 
sacrifices] all the sacrificial offerings (Korbanot), as the verse 
states,726 ‘Doing charity and justice is more desirable to 
HaShem- ה״והי  than a sacrificial offering.’”  However, prayer 
(Tefillah) is the matter of sacrificial offerings (Korbanot), as 
our sages, of blessed memory, stated,727 “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 (Tzeddakah) is 
greater,” and, “The Jewish people will only be redeemed 
through charity,” and, “He redeemed my soul in peace-
b’Shalom- םולשב ,” specifically.  Even though, in truth, the words 
(“One who does charity (Tzeddakah) is greater than [one who 
offers] all the sacrificial offerings-Korbanot”) 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 (Tzedakah), 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 (Tzeddakah) is greater.”  We therefore 
must understand the reason for this. 

 
2. 
 

 To better understand this, we first must understand the 
superiority of prayer (Tefillah).  For, when it was stated above 
that prayer (Tefillah) is the matter of revealing the innerness 
(Pnimiyut) of the soul – as in the verse,728 “[To you My heart 
has said], ‘seek my innerness (Panai- ינפ ); Your innerness 
(Panecha- ךינפ ), HaShem- ה״והי , 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-

ה״והי , blessed is He, in a way that transcends reason and 
intellect, as in the verse,729 “[You shall love HaShem- ה״והי  your 
God…] with all your being (Bechol Me’odecha- ךדאמ לכב ).”   

This is also understood from the effect brought about 
through prayer (Tefillah).  For, as known,730 there is the matter 

 
728 Psalms 27:8 
729 Deuteronomy 6:5 (the Shema); Also see Torah Ohr, Mikeitz 39c 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),731 and the matter of both is to have an effect in this 
world.  Nevertheless, there is a superiority to prayer (Tefillah) 
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 explained732 about the matter of a blessing (Brachah), 
as in the verse,733 “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,734 
“Blessed (Baruch- ךורב ) is HaShem- ה״והי , 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’eh 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 explanation735 is that the general bestowal of 
influence from Above to the world, is divided into two aspects.  
There is the light of HaShem- ה״והי , blessed is He, that manifests 
and fills all worlds (Memaleh Kol Almin), and there is the light 
of HaShem- ה״והי , blessed is He, that surrounds and transcends 
all worlds (Sovev Kol Almin). 

The aspect of the light of HaShem- ה״והי , blessed is He, 
that surrounds and transcends all worlds (Sovev Kol Almin), is 
that which is drawn after the restraint of the Tzimtzum from the 
limitless light of the Unlimited One, HaShem- ה״והי , blessed is 
He, which precedes the restraint of Tzimtzum.  (This is the 
meaning of the statement736 that at first the limitless light of the 
Unlimited One, HaShem- ה״והי , 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- ה״והי , blessed is He, which has utterly 
no limitation.  About this the verse states,737 “Do I-Ani- ינא  not 
fill the heavens and the earth? – The word of HaShem- ה״והי .”  
This aspect, indicated by the word “I-Ani- ינא ,” even transcends 
the [lower] Name HaShem- ה״והי , 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- ה״והי  that fills all 
worlds (Memaleh Kol Almin), the word “fills-Memaleh- אלממ ” 
indicates that it is in a way of “filling-Miluy- יולימ ,” 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- ה״והי  that comes in a way of measure and limitation. 

In other words, this is unlike the limitless light of the 
Unlimited One, HaShem- ה״והי , blessed is He, that transcends 
and surrounds all worlds (Sovev Kol Almin), which only was 
affected by the restraint of Tzimtzum 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 Tzimtzum, in that the effect of 
Tzimtzum is the withdrawal of the light of HaShem- ה״והי  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- ה״והי , 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- ה״והי , 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- ה״והי  that fills all worlds (Memaleh Kol Almin), 
is that the light itself comes with measure and limitation, in a 



 

  
242 

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 (Shalshelet) in which there are many 
different levels of particulars, and particulars of particulars etc. 

About this the verse states,738 “And maidens-Alamot-
תומלע  beyond number,” about which it states,739 “Do not read it 

as ‘maidens-Alamot- תומלע ’ but read it as, ‘worlds-Olamot-
תומלוע .’”  All this is because this light is drawn down by way of 

the restraint of Tzimtzum 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- ה״והי , 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-Chochmah is the beginning 
(Reishit- תישאר ) of the chaining down (Hishtalshelut), and is the 
matter of sight (Re’iyah- היאר ).740   

In other words, this is the matter of the light of HaShem-
ה״והי  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- היאר ).  Nevertheless, in 
the matter of sight (Re’iyah- היאר ) one has some relation to that 

 
738 Song of Songs 6:8 
739 See Zohar III 71b; Introduction to Tikkunei Zohar 14b; Also see Zohar III 

58b; Talmud Bavli, Avodah Zarah 35b 
740 See Torah Ohr, Vayera 15d; Yitro 71d, and elsewhere. 



 

 
243 

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- ה״והי  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,741 the 
Sefirah of the Crown-Keter is called “first-Rishon- ןושאר ,” 
because it is not the “beginning-Reishit- תישאר ” of the chaining 
down of the worlds (Hishtalshelut), but transcends the chaining 
down (Hishtalshelut).   

About this the verse states,742 “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- ה״והי , 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,743 “Everything that HaShem- ה״והי  desired He did,” 
nevertheless, this matter is hidden and concealed.] 

This then, is the effect of the blessing (Brachah- הכרב ) – 
“Blessed is HaShem-Baruch HaShem- ה״והי ךורב ” – in that the 
Name HaShem- ה״והי  means “He who is and was and will be as 
One-Hoveh v’Hayah v’Yihiyeh- היהיו היהו הוה .”744  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-
ה״והי , the beginning of which is the letter Yod-י, which is the 

Sefirah of Wisdom-Chochmah,745 this being the aspect of the 
light of HaShem- ה״והי , blessed is He, that fills all worlds 
(Memale Kol Almin).   

The effect of the blessing (Brachah- הכרב ) is an 
additional drawing down of light and illumination into the 
[lower] Name HaShem- ה״והי , from the aspect of the Crown-
Keter, which is the aspect of the light of HaShem- ה״והי  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. 
 

3. 
 

 However, even the light of HaShem- ה״והי , 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- ה״והי , 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-Iggul 
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 (Adam Kadmon), which encompasses all four 
worlds of Emanation, Creation, Formation, and Action (Atzilut, 
Briyah, Yetzirah, Asiyah),746 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,747 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- ה״והי , 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 Tzimtzum.  Nevertheless, 
the very fact that some degree of the matter of Tzimtzum 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-

ה״והי , 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 I 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,748 “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.”749   

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,750 “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- ה״והי , 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 
750 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- ה״והי  light that surrounds and transcends all 
worlds (Sovev Kol Almin), for it be drawn into revelation in the 
aspect of HaShem’s- ה"והי  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- ה״והי  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,751 “Why are the prayers of the righteous-
Tzaddikim compared to a pitchfork (Eter- רתע )?752  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-Tzaddikim overturn the mind of the Holy One, 
blessed is He, from the quality of cruelty to the quality of mercy 
(Rachamim).”   

 
751 Talmud Bavli, Sukkah 14a 
752 The verse states, (Genesis 25:21), “Yitzchak prayed (Vaye’ater- רתעיו ) to 

HaShem- ה״והי ,” which the word “prayed-Vaye’ater- רתעיו ” is of the same root as 
“pitchfork-Eter- רתע .” 
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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 (Tefilah) 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,”753 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. 
 

4. 
 

 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 explained754 on the verse about 
the splitting of the sea,755 “For He is arrogant above the arrogant 
(Ga’oh Ga’ah- האג האג ).”  To explain, at the splitting of the sea 
there was the transformation of the sea to dry land.756  As 
explained elsewhere at length, the matter of the “sea” (Yam- םי ) 
refers to the concealed world (Alma d’Itkasiya), which is the 
aspect of HaShem’s- ה״והי  light, blessed is He, that transcends 
and surrounds all worlds (Sovev Kol Almin). “Dry land” 
(Yabashah- השבי ) refers to the revealed world (Alma d’Itgaliya), 
which is the aspect of HaShem’s- ה״והי  light that fills all worlds 
(Memaleh Kol Almin).   

The matter of the transformation of the “sea” (Yam- םי ) 
to “dry land” (Yabashah- השבי ), means that there was a drawing 
down of HaShem’s- ה״והי  light that transcends and surrounds all 
worlds (Sovev Kol Almin) into HaShem’s- ה״והי  light that fills all 
worlds (Memaleh Kol Almin).  About this the verse states, “For 
He is arrogant above the arrogant (Ga’oh Ga’ah- האג האג ),” 
(with a doubled language).   

In other words, by itself the matter of “arrogance-
Ga’oh- האג ” is 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 62c, 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,757 “He transformed (Hafach- ךפה ) 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-

האג האג )” (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 (Tefillah).  That is, in order 
for there to be the drawing forth indicated by the verse,758 
“Blessed (Baruch- ךורב ) is HaShem- ה״והי , 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- האג האג ),” 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- ה״והי  light 
that fills all worlds, so likewise with prayer (Tefilah), 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- ה״והי , blessed is He, in prayer, our sages, of blessed 
memory, said,759 “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- ה״והי  
(Shem HaMeforash).”   

In other words, even though prayer (Tefillah) must be to 
the point of “squeezing” the soul (as stated in Sifri),760 and as 
expressed in the verse,761 “[You shall love HaShem- ה״והי  your 
God…] with all your being (Bechol Me’odecha- ךדאמ לכב ),” 
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- ה״והי  (Shem HaMeforash).”762  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 (Tefilah) 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 (ShaLa”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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5. 
 

 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,763 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 (Midot), meaning that the emotions 
affect whatever they effect as emotions (Midot), 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- ה״והי , blessed is He, this is the 
difference between “natural fear and love of HaShem- ה״והי ” 

 
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- ה״והי ” (Dechilu u’Rechimu Sichleeyeem).764  
Beyond this, even when it comes to service of HaShem- ה״והי , 
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 (Pnimiyut 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,765 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 (Asiyah) 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.766  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 (Asiyah), 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 (Tefilah).  That is, in 

 
766 See Exodus 12:16 and Rashi there. 
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the matter of a blessing (Brachah) – as in,767 “Blessed (Baruch-
ךורב ) is HaShem- ה״והי , 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- ה״והי  from the aspect that transcends the chaining 
down of the worlds (Hishtalshelut), and even of the aspect 
indicated by the verse,768 “For He is arrogant above the arrogant 
(Ga’oh Ga’ah- האג האג ),” 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- ה״והי .   

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,769 “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- ה״והי , 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.770 
 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- האג האג ”), 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.771 
 This is also in accordance with the statement in Zohar772 
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 II 168b; See Talmud Bavli, Brachot 50a; Pardes Rimonim, Shaar 9 

(Shaar Mehut v’Hanhagah), Ch. 1 
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goodness-b’Tuvo- ובוטב ,” rather than “with His goodness-
m’Tuvo- ובוטמ .”   

The explanation is that the word “with His goodness-
m’Tuvo- ובוטמ ” refers to the light of HaShem- ה״והי , blessed is 
He, that manifests and fills all worlds (Memaleh Kol Almin), 
which is drawn from the aspect of HaShem’s- ה״והי  light that 
transcends and surrounds all worlds (Sovev Kol Almin).  In 
contrast, the word “Who enlivens us in His goodness-b’Tuvo-

ובוטב ,” refers to the totality of HaShem’s- ה״והי  Supernal 
goodness, blessed is He, literally meaning the revelation of the 
limitless light of the Unlimited One, HaShem- ה״והי , blessed is 
He, referring to the light of HaShem- ה״והי , 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- ה״והי  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). 
 

6. 
 

 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-Atik 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- ה״והי  
Name and titles, and therefore one must direct his intentions to 
His Name and titles),773 this may be understood as it relates to 
serving HaShem- ה״והי , blessed is He, in prayer (Tefillah).  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- ה״והי , blessed is He, in 
prayer, must be in a way of, “Seek my countenance-Panai- ינפ ,” 
meaning, the inner aspect (Pnimiyut- תוימינפ ) 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 (Tefillah) 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- ה״והי  in prayer (Tefilah), and serving Him with 
Torah and mitzvot.  That is, the matter of serving HaShem- ה״והי  
in prayer (Tefilah) is self-sacrifice (Mesirat Nefesh) and the 
nullification of one’s independent existence (Bittul b’Metziyut) 
to HaShem- ה"והי , “like a servant before his Master.”774  In 

 
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,775 “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- ה״והי  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-Itmar- רמתיא ,” meaning, “It 
was automatically said,”776 in that the speech of the person is 
only “like one who repeats after the reader,”777 which is the 
meaning of the teaching,778 “The Holy One, blessed is He, sits 
and studies opposite him,” nevertheless, as explained 
elsewhere,779 this matter itself is brought about in the study of 
Torah and through prayer (Tefillah).  This itself is the substance 
of the supplication,780 “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- היאר ).  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.781  
This refers to the sight of the eye of the intellect (Re’iyat Ein 
HaSechel).  Nevertheless, the general matter of sight (Re’iyah-

היאר ) 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,782 most 
mitzvot have limited measurement.  For example, the length of 
the Tzitzit must be at least twelve times the width of the 
thumb,783 whereas the Tefillin must be at least two fingers by 
two fingers in size.784  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 Iggeret 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 
Tanya785 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,786 “HaShem- ה״והי  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- ה״והי , 
blessed is He.  This shows us that in essence, in and of itself, 
studying Torah and the fulfillment the mitzvot is not the matter 
of self-sacrifice (Mesirat Nefesh) to its ultimate truth.   

This then, is the superiority of prayer (Tefilah) over and 
above fulfilling Torah and mitzvot.  For prayer is the matter of 
serving HaShem- ה״והי , blessed is He, as indicated by the 
verse,787 “[You shall love HaShem- ה״והי  your God…] with all 
your being (Bechol Me’odecha- ךדאמ לכב ),” which is the matter 
of self-sacrifice (Mesirat Nefesh) for HaShem- ה״והי , blessed is 
He. 

[Although in various places788 it is explained that the 
primary matter of prayer is in the Amidah, nevertheless, the 
verse states,789 “HaShem- ה״והי  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 39c and on. 
788 Likkutei Torah, Balak 71c and elsewhere. 
789 Psalms 145:18 
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all who call Him in truth-Emet- תמא ,” referring to,790 “the eternal 
truth-Emet- תמא  of HaShem- ה״והי .”   

This is brought about and actualized in the recital of 
Shema, when we say “HaShem is One-HaShem Echad-  ה״והי

דחא .”791  That is, we draw down the “truth of HaShem-Emet 
HaShem- ה״והי תמא ” [indicated by the letter Aleph-1-א of the 
word “One-Echad- דחא ”] into the heavens and the earth (the 
seven firmaments and the earth [indicated by the letter Chet-ח-
8 of the word “One-Echad- דחא ”], and the four [Dalet-4-ד] 
directions of the world.792  In other words, this matter of prayer 
(Tefillah) [the Amidah] comes about by being preceded with 
the self-sacrifice (Mesirat Nefesh) for HaShem- ה״והי , 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- ה״והי , 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- ה״והי  
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,793 “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- ה״והי , 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- ה״והי , 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,794 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,795 
“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- ה״והי  below is in a 
way of self-sacrifice (Mesirat Nefesh) for HaShem- ה״והי , 
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 II 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. 

 
7. 
 

 However, not every mind is capable of withstanding 
this, that his service of HaShem- ה״והי , 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,796 “The Holy One, blessed 
is He, assists him,” which is the matter of a gift from HaShem-

ה״והי , 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,797 “Righteousness will walk before him-Tzedek Lefanav 
Yehalech- ךלהי וינפל קדצ ,” [in which the word “before him-
Lefanav- וינפל ” indicates “innerness-Pnimiyut- תוימינפ ,” and the 
word “walk-Yehalech- ךלהי ” indicates “transference-Holachah-

הכלוה ,”] indicating that he transfers the innerness (Pnimiyut) of 
his heart to HaShem- ה״והי , blessed is He (as explained 
before).798  About this our sages, of blessed memory, said,799 
“One who does charity (Tzeddakah) is greater than [one who 
sacrifices] all the sacrificial offerings (Korbanot), as the verse 

 
796 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,800 ‘To do charity and justice is more desirable to 
HaShem- ה״והי  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- הקדצ ,”801 and as explained before, 
fulfilling the mitzvot is not a matter of self-sacrifice (Mesirat 
Nefesh), but self-sacrifice (Mesirat Nefesh) for HaShem- ה״והי , 
blessed is He, is only preparatory to fulfilling the mitzvot, 
whereas the mitzvot themselves are essentially limited, 
nevertheless, there are two matters in charity (Tzedakah) itself. 
 To further explain, there is charity (Tzedakah) 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.”802  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- ה״והי , 
blessed is He, to the point of “squeezing the soul.” 
 However, there is another form of charity (Tzedakah) 
that transcends limitation, as in the verse,803 “Redeem your sin 
through charity (Tzidkah- הקדצ ).”  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,804 “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,805 and in Iggeret HaKodesh).806  In other words, 
this form of charity (Tzedakah) 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,807 
“[and you will look malevolently upon your destitute brother 
and refuse to give him] – then he may appeal against you to 
HaShem- ה״והי , 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- ה״והי  Godliness that is 
drawn down through that mitzvah, which is the meaning of “it 
will be a sin upon you.”  For, “sin-Chet- הטח ” itself means “a 
lacking-Chisaron- ןורסח ,”808 meaning, a devolvement. 
 However, the explanation is that this specifically refers 
to charity (Tzedakah- הקדצ ) about which the verse states,809 
“Redeem your sin through charity (Tzidkah- הקדצ ).”  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. 

809 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 (Tzedakah- הקדצ ). 
 The explanation is that giving charity (Tzedakah) 
stemming from the verse, “Redeem your sin through charity 
(Tzidkah- הקדצ ),” relates to the level of those who truly repent 
and return (Ba’alei Teshuvah) to HaShem- ה״והי , blessed is He.  
The matter of person who truly repents and returns (Ba’al 
Teshuvah) to HaShem- ה"והי  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,810 “In 
the place where those who repent and return (Ba’alei Teshuvah) 
stand, even the perfectly righteous (Tzaddikim Gemurim) 
cannot stand.”  For, even though one who is a perfectly 
righteous individual (Tzaddik Gamur) serves HaShem- ה״והי , 
blessed is He, with love and delight in Him, he nevertheless is 
in a state that “there is the one who loves,”811 meaning that he 
remains in a state of independent existence.  In contrast, one 
who truly repents and returns (Ba’al Teshuvah) to HaShem-

ה"והי  transcends this, since his state is the nullification of his 
existence (Bittul b’Metziyut) to HaShem- ה״והי , blessed is He, 
which is true self-sacrifice (Mesirat Nefesh) for HaShem- ה״והי , 
blessed is He. 
 Now, although as a result of this, one who truly repents 
and returns (Ba’al Teshuvah) to HaShem- והי  is elevated to a ה"
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 



 

  
268 

(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.”812  It 
rather is because the essential self of his soul is bound to the 
Essential Self of HaShem- ה״והי , 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- ה״והי , blessed is He. 
 Now, since this must be brought into physical action, 
about this the verse states, “Redeem your sin through charity 
(Tzidkah- הקדצ ).”  In other words, this is expressed in giving 
charity (Tzedakah) in a limitless way, (without the limitations 
of one-tenth (Ma’aser) or even one-fifth (Chomesh)), but in a 
way that,813 “Whatever a man has he would give up for his life,” 
since the matter of, “He redeemed my soul in peace (Shalom-

םולש )” must be actualized. 
 With the above in mind, we can understand the 
relationship between giving charity (Tzedakah) and prayer 
(Tefillah), according to the two explanations of the verse,814 
“[You shall love HaShem- ה״והי  your God…] with all your being 
(Bechol Me’odecha- ךדאמ לכב ).”  The first explanation is that it 
refers to the “excess-Me’od- דאמ ” of the soul, which is the matter 
of serving HaShem- ה״והי , 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 39c and on. 
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our sages, of blessed memory explained on the words, “With all 
your being-Bechol Me’odecha- ךדאמ לכב ,” meaning,815 “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 (Tzedakah) 
in a limitless way, and in a way of, “Redeem your sin through 
charity (Tzidkah- הקדצ ),” stemming from the bond between the 
essential self of one’s soul with the Essential Self of HaShem-

ה״והי , blessed is He, as discussed above. 
 

8. 
 

 Now, the superiority of giving charity (Tzedakah) 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- ינפ ),”816 meaning, the 
innerness (Pnimiyut) of the soul, which is the matter of serving 
HaShem- ה״והי , blessed is He, with self-sacrifice (Mesirat 
Nefesh) stemming from the singular-Yechidah essence of the 
soul, nevertheless, this form of serving HaShem- ה״והי , 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-
ה״והי , 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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םיבר ) were with me.”817  That is, one must also cause “the many-
Rabim- םיבר ” 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- יכ  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 (Tzedakah) is even greater than the 
sacrificial offerings (Korbanot).  For, even though the 
sacrificial offerings (Korbanot) were also physical, (unlike 
prayer (Tefillah), which is a spiritual form of serving HaShem-

ה״והי , blessed is He), nevertheless, there are various limitations 
in the matter of the sacrificial offerings (Korbanot).  That is, 
sacrificial offerings (Korbanot) must specifically be offered in 
the Holy Temple, and specifically during daytime,818 including 
many other limitations.  In contrast, charity (Tzedakah) 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,819 which is the 
general matter of serving HaShem- ה״והי  spiritually, blessed is 
He.  However, HaShem’s- ה"והי  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,820 meaning, a 
dwelling place for the aspect of “I-Ani- ינא ,” about whom it 
states,821 “Do I (Ani- ינא ) not fill the heavens and the earth? – 
The word of HaShem- ה״והי ,” (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.822  It is 
in this regard that charity (Tzedakah) 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- ה״והי , blessed is He, with the singular-
Yechidah essence of the soul – “seek my innerness (Panai-

ינפ ).”823  For, through this we reach [the continuation of the 
verse], “Your innerness (Panecha- ךינפ ) HaShem- ה״והי ” (in a 
way of “passing through” (Ma’avar- רבעמ ) all the intermediary 
levels, by knowing how to direct one’s intention to the Name 
HaShem- ה״והי ).824  This is by way of serving HaShem- ה״והי , 
blessed is He, as a gift granted from HaShem- ה"והי ,825 as in the 
verse,826 “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 (Tzedakah). 
 

9. 
 

 This then, is the meaning of the verse,827 “He redeemed 
my soul in peace.”  For, even though this matter includes all 
three lines and modes of serving HaShem- ה״והי , blessed is He – 
as our sages, of blessed memory, explained this verse,828 “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 (ShaLa”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,829 “The Jewish people will only 
be redeemed through charity.”  Likewise, it is about this that the 
verse states,830 “Righteousness will walk before him-Tzedek 
Lefanav Yehalech- ךלהי וינפל קדצ ,” [in which the word “before 
him-Lefanav- וינפל ” indicates “innerness-Pnimiyut- תוימינפ ,” and 
the word “walk-Yehalech- ךלהי ” indicates “transference-
Holachah- הכלוה ,”] indicating that he transfers the innerness 
(Pnimiyut) of his heart to HaShem- ה״והי , 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 (Tzedakah), as it 
states,831 “[Rabbi Elazar would first give a coin (Perutah) to a 
poor person, and [only] then would he pray], as it states,832 ‘I 
will behold Your face (Panecha- ךינפ ) through charity’”). 
 This is also why charity (Tzedakah) is called “peace-
Shalom- םולש ,”  for through it peace (Shalom- םולש ) 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,833 so that 
there is an exodus from constraints to expansiveness, from the 
physical to the spiritual, and even from purgatory (Gehinom).834  
In other words, instead of the conduct of “me, today (Ani 
Hayom- םויה ינא ),” (in which one only sees today [and therefore 
is in a state of confusion and discord]),835 there instead is the 
conduct of, “Today is the time to do them,”836 being that we 
indeed see what we actualize and bring about through repenting 
and returning (Teshuvah) to HaShem- ה״והי , blessed is He, 
through doing good deeds in the world.  This is as our sages, of 
blessed memory, stated,837 “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 
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),838 
which is the inner aspect (Pnimiyut) of the Ancient One-Atik,839 
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 19th 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 Etz Chayim, Shaar 13 (Shaar Arich Anpin), Ch. 2; Sefer HaMaamarim 5679 

p. 65 and on. 
839 See Likkutei Torah, Drushim L’Yom HaKippurim 71c and on. 
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and Unlimited One, HaShem- ה״והי  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, 
 

1. 
 
We must better understand840 the difference between the 

lights of Chanukah, the lights of Shabbat and the lights of the 
Holy Temple.841  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,842 (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,843 “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,844 ‘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,845 
“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.846 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,847 “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. 

 
2. 
 

 Now, the general matter of lights (Neirot) is to 
illuminate the darkness.  As this is spiritually, it is to illuminate 
the darkness of the side opposite holiness.  For, HaShem’s- ה"והי  
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,848 
that HaShem’s- ה"והי  ultimate Supernal intent [in creation] is not 
for the upper worlds, such as the world of Emanation (Atzilut), 
since for them, it is a descent from the light of the face of 
HaShem- ה״והי , blessed is He.   

In other words, it cannot be said that HaShem’s- ה"והי  
Supernal intent is for the world of Emanation (Atzilut), 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).849  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,850 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. 



 

  
280 

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 (Atzilut), 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- ה"והי  ultimate Supernal intent is for the world of 
Emanation (Atzilut). 

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- ה״והי  Supernal intent in bringing novel 
existence forth, is for the Essential Self of HaShem- ה״והי  
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-
ה״והי  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- ה"והי , 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- ה״והי , blessed is He, (which 
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transcends the aspect of “revelations” (Giluyim)), is specifically 
possible in this world.  As explained in Tanya,851 it thus arose 
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- ה״והי , 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 (Atzilut) and that which 
transcends the world of Emanation (Atzilut).  That is, in the 
world of Emanation (Atzilut) and that which transcends it, it all 
is the matter of the light and revelation of HaShem- ה״והי , 
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-

ה״והי , blessed is He. 
More particularly, even in the worlds of Creation, 

Formation, and Action (Briyah, Yetzirah, Asiyah), HaShem’s-
ה"והי  Supernal intent is specifically for this world.  As stated in 

Tanya,852 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.853   

Even so, there is the matter of light and revelation in it, 
and as said above, HaShem’s- ה"והי  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- ה״והי , 
blessed is He, whose existence truly is intrinsic to Him, as 
explained in Iggeret HaKodesh.854 

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- ה״והי , blessed is He.855   

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 – I 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- ה״והי , 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- רוא ), the luminary (Ma’or- רואמ ), 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” (Ayin) that brings it into existence, enlivens it, 
and constantly sustains it at every moment, as explained in 
Shaar HaYichud VeHaEmunah,856 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. 



 

  
284 

This is why the nullification (Bittul) of the light (Ohr) 
to HaShem- ה״והי , blessed is He, is in a way that, “Before Him 
everything is considered like nothing-K’Lo- אלכ ,” in which it 
specifically is “like nothing-K’Lo- אלכ ,” (with the prefix Khaf-כ 
indicating that it only is “like”).857 This is because the sense of 
its Source does not affect it to actually be nothing-Lo- אל , (that 
is, to actually make it into nothing), but it only is “like nothing-
K’Lo- אלכ .”   

In contrast, in the created “something” (“Yesh 
HaNivra”) who indeed feels his Source, there is true 
nullification (Bittul) to HaShem- ה״והי , blessed is he, to actually 
be nothing-Lo- אל .  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.”858  This explains that 
the matter of the revelation of the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי , blessed 
is He, is specifically in this world, and that the entire chaining 
down of the worlds (Hishtalshelut) is specifically for this. 
 

3. 
 

 With the above in mind, we can understand the verse,859 
“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-כ 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-כ).  

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,”860 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. 
 However, the explanation861 is that the “sun” refers to 
the sun of HaShem- ה״והי , [as in the verse,862 “For a sun and a 
shield, is HaShem Elohi”m- ם"יהלא ה"והי .”  That is, the word 
“sun-Shemesh- שמש ,” refers to the Name HaShem- ה״והי , 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- ה״והי , blessed is He, 
it therefore is not called “His place-Mekomo- ומוקמ ,” since the 
word “His place-Mekomo- ומוקמ ” refers to the Essential Self of 
HaShem- ה״והי , 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,863 “He 
is the place-Mekomo- ומוקמ  of the world, and the world is not 
His place-Mekomo- ומוקמ .”  That is, the true matter of “His 
place-Mekomo- ומוקמ ” refers to the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי , blessed 
is He.864  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- ומוקמ  is concealed in this world, since 
this world is where there is the revelation of the Essential Self 
of HaShem- ה״והי , 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 (Ohr) in 
an openly revealed way, which is not the true matter of the light 
(Ohr), being that the Essential Self of HaShem- ה״והי , 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- ה״והי  Himself, blessed is He. 
 From all the above it is understood that HaShem’s- ה"והי  
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- ה״והי , 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- ה״והי , blessed is He, is the place-Makom- םוקמ  of all beings.” 



 

 
287 

through,865 “A mitzvah is a flame (Ner- רנ ), and Torah is light 
(Ohr).”  This explains why,866 “The mitzvah (to kindle the 
Chanukah lights) is from the time the sun sets.”  For, this is 
HaShem’s- ה"והי  ultimate Supernal intent, that through “a 
mitzvah is a flame (Ner- רנ ),” there will be a revelation of the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He, 
specifically when the “sun” sets, meaning, specifically in the 
darkness of this world. 
 

4. 
 

 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-

ה״והי , 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,867 
“I will exalt You my God, the King (Aromeemcha Eloh”ai 
HaMelech- ךלמה י״הלא ךממורא ).”  The first is that it refers to the 
elevation (LeRomem- םמורל ) of the aspect of “my God the King-
Eloh”ai HaMelech- ךלמה י״הלא ” from below to Above, to the 
aspect of HaShem’s- ה״והי  exaltedness (Romemut- תוממור ).  The 
second is that it refers to drawing down the aspect of HaShem’s-

ה״והי  exaltedness (Romemut- תוממור ) into the aspect of “my God 
the King-Eloh”ai HaMelech- ךלמה י״הלא .” 

 
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- ךלמה י״הלא ” 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- ה"והי  radiance and are called 
“garments” (Levushim) etc.,868 nevertheless, the matter of all 
the [other] Sefirot is to reveal HaShem’s- ה״והי  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- םש ), 
as it states,869 “Then His Name was called King-Melech- ךלמ  
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- םש ), 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- םש ) 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 elsewhere870 it indeed is explained that the 
name (Shem- םש ) of something is its true vitality, this is indeed 
so from the perspective of the true reality of the matter of a 
name (Shem- םש ).  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- םש ) 
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- םש ) in general, as it relates to the person 
himself, and is especially so when one’s name is called upon 
another object,871 in which there is even greater concealment 
(He’elem). 
 The same is understood in regard to how it is Above in 
HaShem’s- ה״והי  Godliness, that in regard to all other Sefirot, 
though they only are garments (Levushim), their matter is to 
reveal HaShem’s- ה״והי  Godliness, as in the teaching,872 “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- ה״והי  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,873 “His Name was called King-
Melech- ךלמ  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- תוממור ) 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,874 “I will exalt You my God, the King 
(Aromeemcha Eloh”ai HaMelech- ךלמה י״הלא ךממורא ).” 
 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.”875   

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- ה״והי  
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 19c; 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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ךלמה י״הלא ךממורא ),” is that it refers to the ascent (Ha’ala’ah) of 
the aspect of Kingship-Malchut to the aspect of HaShem’s- ה״והי  
exaltedness (Romemut- תוממור ), 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- ה״והי , 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,876 “and HaShem- ה״והיו  
illuminates my darkness,” specifying “and HaShem- ה״והיו ” 
with the addition of the [prefix] letter Vav-ו [indicating a 
drawing down (Hamshachah)].  He therefore is even capable of 
illuminating in a place of darkness.877 
 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. 
 

5. 
 

 With the above in mind, we can also understand why the 
conclusion of the time for lighting the [the Chanukah lights] 

 
876 Samuel II 22:29 
877 Torah Ohr, Mikeitz 41a 
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is,878 “when the foot-traffic of the wood-carriers (Tarmuda’ei) 
ceases from the marketplace.”  To explain, it states in books of 
Kabbalah879 that the name “Tarmod- דומרת ” shares the same 
letters as “she is rebellious-Moredet- תדרומ .”  The matter of “she 
is rebellious-Moredet- תדרומ ” refers to a woman who does not 
do her husband’s will.  For, “a proper woman fulfills the will of 
her husband,”880 and,881 “A woman only forms a covenant (Brit) 
with the one who made her into a vessel.” 
 As this relates to serving HaShem- ה״והי , blessed is He, 
is that “a proper woman who fulfills the will of her husband,” 
refers to sublimation and nullification (Bittul) to HaShem’s-

ה״והי  Godliness, which is the matter of being a receptacle, that 
is, an empty vessel.  This was explained at length in the earlier 
discourses,882 about the toil of serving HaShem- ה״והי , 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- דומרת .” 
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). 



 

  
294 

HaShem- ה״והי , blessed is He.  There first must be the toil of 
“flattening-Pasheit- טישפ ” [meaning to become “divested-
Mufshat- טשפומ ”] of all desires, followed by the toil of “bending-
Kayeif- ףייכ .”883 
 This is why the beginning of service of HaShem- ה״והי , 
blessed is He, is through self-nullification (Bittul) 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- ינא הדומ ,” and “Submit to 
HaShem-Hodu LaHaShem- ה״והיל ודוה ,” followed by serving 
Him in the verses of song (Pesukei d’Zimra) etc., until we arrive 
at the nullification (Bittul) to HaShem- ה״והי  of the Shema 
recital, and the aspect of “[You shall love HaShem- ה״והי  your 
God…] with all your being (Bechol Me’odecha- ךדאמ לכב ),” 
until we finally arrive at the nullification (Bittul) to HaShem-

ה״והי , blessed is He, of the Amidah prayer, which is the matter 
of nullifying one’s existence (Bittul b’Metziyut) to HaShem-

ה״והי , blessed is He.   
This is as explained before, that the nullification (Bittul) 

to HaShem- ה״והי , 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- ה״והי , blessed is He. 

 
883 See Talmud Bavli, Rosh HaShanah 27b; Also see Sefer HaMaamarim 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- ה״והי , 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-  לכב

ךדאמ ),” 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-

ה״והי , 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- ה״והי , blessed is He, 
since even the existence of the created “something” (Yesh 
HaNivra) is the existence of the True Something (Yesh 
HaAmeetee), HaShem- ה״והי , blessed is He.  All this comes 
about through toil in serving HaShem- ה״והי , blessed is He, as an 
empty vessel. 
 However, the matter of “she is rebellious-Moredet-

תדרומ ” 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 
do not want etc.”  Moreover, those desires that are foreign to 
HaShem’s- ה״והי  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- ה״והי , 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],”884 from which it is understood that since this is what 
HaShem- ה"והי  demands of him, he is granted the power to do it, 
however, his desires that are foreign to HaShem’s- ה״והי  
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- יאדומרת ,” 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- םיצע ” 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),885 which refers to “the 
mountains of separateness” (Turei d’Pruda).886  This aspect is 
affected by the lights (Neirot) 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- יאדומרת .” 
 

6. 
 

 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- רונכ ) of the coming future, which will 
have eight strings.887  This refers to the aspect of the eighth, 
which transcends the chaining down of the worlds 
(Hishtalshelut).888   

This refers to the matter of eight times the Name 
HaShem- ה״והי -26, which is the numerical value of Yitzchak-

קחצ  which is why, in the coming future it will be said 208,889-י
about Yitzchak,890 “For You are our father.”  This likewise is 
the meaning of the verse,891 “and HaShem- ה״והיו  illuminates my 
darkness.”  That is, because of the additional [prefix] letter Vav-
 it can even ,[indicating a drawing down (Hamshachah)] ו
illuminate in a place of darkness. 
 Through this we fulfill HaShem’s- ה"והי  ultimate 
Supernal intent, blessed is He, that there should be a dwelling 
place for Him in the lower worlds.892  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 II 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- ה״והי , blessed is He, in 
the lower worlds.   

The meaning of a “dwelling place” is that it is the 
Essential Self and Being of HaShem- ה״והי  Himself, blessed is 
He, that dwells in the dwelling place.893  This refers to the 
matter of drawing down (Hamshachah) and revealing the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי , 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, 
23rd of Teivet, Shabbat Mevarchim Shvat, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,894 “HaShem- ה״והי  said to him, ‘Who 

gave man a mouth, or who makes one dumb or deaf, sighted, or 
blind? Is it not I, HaShem- ה״והי ?”  About this Talmud 
Yerushalmi explains,895 “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- ה״והי , 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.896  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- ה״והי , 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,897 “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- ה"והי  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,898 “A miracle within a miracle.” 

This is also understood from the general matter of 
drawing down revelations of HaShem’s- ה״והי  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- ה״והי , blessed is He.  That is, in and of itself, 
HaShem’s- ה"והי  Godliness is hidden in the world, and out toil 
is needed to reveal Him. That is, though HaShem’s- ה"והי  
ultimate Supernal intent in creation is to reveal His Godliness 
in the world, nonetheless [He made it that] for this to be, our 
toil (Avodah) 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,899 “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- ה״והי  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.900  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].901  However, in truth, we find that even after this 
Moshe said,902 “But I have blockage of the lips.”  This is also 
explained in Midrash903 on the verse,904 “These are the words 
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’?905 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? 

 
2. 
 

 The explanation is that the verse states, “Who gave 
man-LaAdam- םדאלָ  a mouth,” with a Komatz- ץמקָ  vowel-point 
under the Lamed-ל, which is like saying “to the man-HaAdam-

 
901 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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םדאה ,” with the prefix Hey-ה indicating “the known man” (Hey 
HaYediyah- העידיה ׳ה ).  As explained in Torah Ohr,906 this hints 
at “the known man-Adam- םדא ,” meaning, the Supernal Man, as 
the verse states,907 “Upon the likeness of the throne there was 
the likeness of the appearance of man-Adam- םדא .”  However, 
this itself requires explanation, being that “He has no form or 
image etc.”908  This being so, how is it applicable to say about 
Him, “the likeness of the appearance of man-Adam- םדא ”? 
 However, the explanation is that there are two kinds of 
drawings down from Above.  There is the light of HaShem-

ה״והי , blessed is He, that fills all worlds (Memaleh Kol Almin), 
and there is the light of HaShem- ה״והי , blessed is He, that 
surrounds and transcends all worlds (Sovev Kol Almin).  Now, 
the aspect of the light of HaShem- ה״והי  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- ה״והי  that fills all worlds (Memaleh Kol Almin), is 
called “the likeness of the appearance of a man-Adam- םדא .”909 
 Now, these two matters, as they are above in HaShem’s-

ה״והי  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- אוה ךורב שודקה .”  That is, the word 
“The Holy One-HaKadosh- שודקה ” indicates His elevated 
separateness, referring to the light of HaShem- ה״והי  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- אוה ךורב ,” are a matter of “Blessing-
Brachah- הכרב ,” which means to draw down (Hamshachah),910 
referring to the light of HaShem- ה״והי  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-

ה״והי  that fills all worlds (Memaleh Kol Amin) and the light of 
HaShem- ה״והי  that surrounds and transcends all worlds (Sovev 
Kol Almin), is as follows:   

The matter of “Holy-Kadosh- שודק ” refers to the light of 
HaShem- ה״והי , 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- שדק  is a thing unto itself.”911  
However, this is not so of the word “Kadosh- שודק ,” with the 
letter Vav-ו.   

The letter Vav-ו 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- ךורב ,” referring to the light of HaShem- ה״והי , 
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 See Mishnah Kilayim 7:1 – “One who draws down-Mavreech- ךירבמ  a vine 

to the ground,” in which the root “Barech- ךרב ” itself means to “draw down.” 
911 Zohar III 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- ה״והי , 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- ה״והי  Himself, blessed is He.  This is because this 
drawing down is from the aspect of “Holy-Kadosh- שודק ” with 
the letter Vav-ו, and not from the aspect of “Kodesh- שדק  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,912 “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.913 
 On a deeper level, even a clump of earth, that at first 
glance, does not seem to have division and numeration, is 

 
912 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- ה״והי , 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 (Bli Gvul) within the parameters of limitation.   

We likewise find this about the angels.  It states in 
Talmud,914 “One verse states,915 ‘A thousand thousands 
ministered Him, and ten-thousand times ten-thousand stood 
before Him,’ and another verse states,916 ‘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- ה״והי , 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- ה״והי , 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,917 “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 

 
914 Talmud Bavli, Chagigah 13b 
915 Daniel 7:10 
916 Job 25:3 
917 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. 

 
3. 
 

 However, the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  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-

ה״והי  that surrounds and transcends all worlds (Sovev Kol 
Almin) is within the category of limitation and division.   

In contrast, HaShem- ה״והי  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- ה״והי  transcends the light that surrounds and 
transcends all worlds (Sovev Kol Almin). 
 This is also the meaning of the verse,918 “For My 
thoughts are not your thoughts.”  As known about thought 
(Machshavah) and speech (Dibur), the creatures of the 
concealed world (Alma d’Itkasiya) were brought into being 
through the aspect of thought (Machshavah), which at its root, 
is the light of HaShem- ה״והי  that surrounds and transcends all 
worlds (Sovev Kol Almin).  About this the verse states, “For My 
thoughts are not your thoughts,” meaning that HaShem- ה״והי  

 
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],919 “Two people holding a shawl” in his mind, he is 
incapable of thinking [the Mishnah],920 “One who exchanges a 
cow with a donkey.”  In contrast, HaShem- ה״והי , 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-

ה״והי  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- ה״והי , 
blessed is He.   

Nevertheless, something from something is indeed 
brought about through man’s the speech and actions, as in the 
Talmudic saying,921 “If the king says, ‘uproot the mountain’ 

 
919 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,922 “The word 
of the king rules.”  In contrast, man’s thoughts do not actualize 
anything. 
 However, this is not so Above in HaShem’s- ה״והי  
Godliness, for His thoughts bring novel existence from nothing 
to something, as our sages, of blessed memory, stated,923 “All 
worlds were created with a single thought.”  This is because 
HaShem’s- ה"והי  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- ה״והי  that surrounds and transcends all worlds 
(Sovev Kol Almin) is of utterly no comparison to HaShem- ה״והי  
Himself, blessed is He. 
 

4. 
 

 Now, since the light of HaShem- ה״והי  that fills all worlds 
(Memaleh Kol Almin) and the light of HaShem- ה״והי  that 
surrounds and transcends all worlds (Sovev Kol Almin) are of 
utterly no comparison to HaShem- ה"והי  Himself, they must 
therefore be drawn down.  This comes about through the souls 
of the Jewish people serving HaShem- ה״והי , blessed is He, by 
studying His Torah and doing His mitzvot.   

 
922 Ecclesiastes 8:4 
923 See Zohar II 20a; Likkutei Torah, Shir HaShirim 9b, and elsewhere. 
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As our sages, of blessed memory, explained924 on the 
verse,925 “And you shall actualize them-v’Asitem Otam-  םתישעו

םתא ,” the word Otam is written “Atem- םתא ” [missing the letter 
Vav-ו, thus rendering it to mean, “and you made”] that, “I consider 
it as though you have made Me-Asa’uni- ינואשע .”   

That is, through the souls of the Jewish people serving 
HaShem- ה״והי , blessed is He, by learning His Torah and doing His 
mitzvot – these being the 248- ח״מר  positive commandments, 
corresponding to the 248- ח״מר  “limbs of the King”926 – the 248-

ח״מר  “limbs of the King”927  are made, which is the matter of “the 
likeness of the appearance of man-Adam- םדא .”928  

This specifically comes about through the service of 
HaShem- ה״והי  of the Jewish people, in that they are called 
Yisroel- לארשי , which is the matter of “a head to Me-Li Rosh-  יל

שאר ,”929 and all drawings down start in the brain and mind, 
which is in the head-Rosh- שאר . 
 The explanation is that the recital of Shema includes our 
entire service of HaShem- ה״והי , blessed is He, for as known, the 
recital of Shema consists of 248- ח״מר  words corresponding to 
the 248- ח״מר  positive mitzvot.930  Additionally, as explained in 

 
924 See Zohar III 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,931 the general totality 
of our service of HaShem- ה״והי , blessed is He, is included in the 
recital of Shema, this being the matter of self-sacrifice (Mesirat 
Nefesh) for HaShem- ה״והי , 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- ה״והי , 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- ה״והי , 
blessed is He, by sacrificing one’s life (Mesirat Nefesh) to Him 
when saying “HaShem is One-HaShem Echad- דחא ה״והי ,”932 we 
then recite,933 “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,934 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- ה״והי  
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- ה״והי , 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,”935 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 
(Gulgolet).936  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.”937  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- ה״והי , 
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 47c, 51a; Ohr HaTorah, Na”Ch, Tehillim Vol. 2, p. 914; Hemshech 5666 p. 
390. 

936 See Listen Israel, a translation of Rabbi Hillel HaLevi 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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ה״והי , blessed is He, on Rosh HaShanah, about which the verse 
states,938 “You are standing today (referring to “the great day of 
judgment”),939 all of you, before HaShem- ה״והי  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- ה״והי  your God etc.”  That is, all Jews are included as 
one.940   

This is because the service of HaShem- ה״והי , 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- ה״והי , 
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- ה״והי , 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- ה״והי , blessed is He, with the quality of might 
(Gevurot), about which it states,941 “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 Tanya942 explains on the verse,943 “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- ה״והי , blessed is He, become 
hidden, it then is necessary to serve HaShem- ה״והי , 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- ה״והי , blessed 
is He, become hidden within him after his prayers.  (As we 
observe even in those who serve HaShem- ה״והי  as they should, 
that after praying, their love and fear of HaShem- ה״והי , 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 

 
942 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- ה״והי , 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- ה״והי , 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- ה״והי , blessed is He, without any change whatsoever.  
Through doing so, he builds the Sefirah of Victory-Netzach in 
HaShem’s- ה״והי  Godliness Above, about which the verse 
states,944 “The Eternal Victor of Israel (Netzach Yisroel-  חצנ

לארשי ) does not lie or relent, for He is not a man that He should 
relent,” and similarly,945 “I HaShem- ה״והי  have not changed.” 

The matter of Majesty-Hod is serving HaShem- ה״והי , 
blessed is He, by submitting (Hoda’ah- האדוה ) 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- האדוה ), 
meaning that even though he does not grasp it, his intellect 
(Sechel) submits (Modeh- הדומ ) to it.  Through serving HaShem-

ה״והי , blessed is He, by submitting (Hoda’ah) to Him, we build 
the Sefirah of Majesty-Hod Above in HaShem’s- ה״והי  
Godliness. 

Serving HaShem- ה״והי , 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- ה״והי  Godliness.  For, as 
known, the Sefirah of Foundation-Yesod includes all 248- ח״מר  
limbs and is the matter of binding oneself to HaShem’s- ה״והי  
Godliness with all one’s limbs etc.  Through doing so, we build 
the Sefirah of Foundation-Yesod Above in HaShem’s- ה״והי  
Godliness. 

 
944 Samuel I 15:29 
945 Malachi 3:6 
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Through learning Torah with one’s mouth, as in the 
teaching of our sages,946 of blessed memory, on the verse,947 
“They are life to those who find them,” – “Do not only read it 
as ‘to those who find them-L’Motzeihem- םהיאצמל ,’ but read it 
as, ‘to those who express them-L’Motzi’eihem- םהיאיצומל  with 
their mouth (BaPeh- הפב ),’” – which especially applies to the 
Oral Torah (Torah SheBa’al Peh) which is the aspect of 
Kingship-Malchut,948 we thereby build the Supernal Sefirah of 
Kingship-Malchut. 

 
5. 
 

 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).949   

About this the verse states,950 “HaShem- ה״והי  said to 
him, ‘Who gave man a mouth…? Is it not I, HaShem- ה״והי ?’”  
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. 
950 Exodus 4:11 
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through the aspect of Kingship-Malchut, which is the matter of 
the “mouth-Peh- הפ ” of Supernal Man (Adam HaElyon), 
meaning, Kingship-Malchut of the world of Emanation (Atzilut) 
– in regard to the general matter of the Sefirot of the world of 
Emanation (Atzilut) 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-

ה״והי ,” referring to the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  Himself, blessed is 
He, who transcends all the Sefirot, which in the matter of the 
Sefirot, is the aspect of the Crown-Keter.951 
 The explanation is that, as known, the chaining down 
(Hishtalshelut) of the Crowns-Keterim is from Crown to 
Crown.952  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,”953 (and it is in this 
regard that the aspect of Kingship-Malchut [of Atzilut-

 
951 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-

י״ניס  where the Ten Commandments-Aseret HaDevarim- םירבדה תרשע  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). 

953 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 (Atzilut) 
is further from the Crown-Keter than Kingship-Malchut of the 
world of Emanation (Atzilut).  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, explained954 the verse,955 “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” (Adam d’Kelipah),956 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 
956 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,957 “I am not a man of 
words… I am heavy of mouth and heavy of speech,” the Holy 
One, blessed is He, answered him,958 “Who gave man a mouth, 
or who makes one dumb or deaf, sighted, or blind? Is it not I, 
HaShem- ה״והי ?”  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 (Atzilut) 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- ה״והי ?”  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- ה״והי , blessed 
is He, can break the external husks (Kelipot).   

That which is written, “or sighted-Pike’ach- חקפ ,” refers 
to our teacher Moshe, as explained in Midrash,959 “Who made 
you cunning-Pike’ach- חקפ  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 
958 Exodus 4:11 
959 Midrash Tanchuma, Shemot 10; Shemot Rabba 1:31 
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aspect of speech in his mouth (Peh- הפ ), to draw down revelation 
of HaShem’s- ה״והי  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 (Atzilut) 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- הפ ) 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,960 “The words,961 
‘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,”962 in that through him will be 

 
960 See Likkutei Torah, Eikev 17b; Sefer HaMitzvot 5696 p. 10 
961 See the second blessing of the grace after meals (Birkhat HaMazon) 
962 See Midrash Shemot Rabba 2:4; Zohar I 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),963  referring to the inner 
aspects of the Torah (Pnimiyut 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.964 
  

 
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 10th of Shvat, 5719965 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,966 “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,967 based on what is explained in 
Midrash,968 “The word, ‘to My garden-LeGani- ינגל ’ means ‘to 
My wedding canopy-LeGenuni- ינונגל ,’ meaning, to the place 
where I primarily was at first.   

For, at first, the Essential Root of the Indwelling 
Presence of HaShem- ה״והי  (the Shechinah) was in the lowest of 
worlds.”  For, initially the world was created in a state of 
wholeness.969  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). 

966 Song of Songs 5:1 
967 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-
ה״והי , blessed is He (the Shechinah), to be withdrawn from 

below to above, up to the seventh firmament.   
Then [came the] righteous-Tzaddikim, who through 

their toil drew down the Indwelling Presence of HaShem- ה״והי , 
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”970 – and drew it down from the first 
firmament below to the earth.   

This is why Moshe was told,971 “You shall build a 
Sanctuary for Me, and I will dwell within them.”  The simple 
meaning is that this refers to drawing down HaShem’s- ה״והי  
Godliness, to be [present] below on earth.  This also accords to 
the teaching of our sages, of blessed memory, that,972 “The 
verse does not say ‘within it-b’Tocho- וכותב ’ but, ‘within them-
b’Tocham- םכותב ,’ meaning, within each and every Jew.” 

With the above in mind, the discourse continues973 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). 



 

 
325 

the Temple (Mikdash) is the Tabernacle (Mishkan)”974 – was 
made of “acacia wood-Atzei Shitim- םיטש יצע .”975   

That is, the word “Shitim- םיטש ” means “to stray-
Hatayah- היטה ”976 as in the verse,977 “The people strayed-Shatu-

וטש ,” 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,978 “A person does not sin except if a spirit of 
folly (Ru’ach Shtut- תוטש חור ) enters him.”  This folly (Shtut-

תוטש ) is the folly of the world and the folly of the side opposite 
holiness, which must be transformed into holy folly (Shtut 
d’Kedushah- השודקד תוטש ), which is service of HaShem- ה״והי , 
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-

ה״והי  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- ה״והי  (the Shechinah) is in the lowest of worlds,” 
which is [the meaning of], “I have come to My garden-LeGani-

ינגל  – to My wedding canopy-LeGenuni- ינונגל .”979 

 
974 See Talmud Bavli, Eiruvin 2a 
975 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. 
977 Numbers 11:8; Zohar II 62b and on. 
978 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,980 he also explains the reason why 
the “acacia wood-Atzei Shitim- םיטש יצע ” [in the Tabernacle 
(Mishkan)] is called “boards-Kerashim- םישרק .”981  For, all 
names by which things are called in Torah are precise and 
appropriate to their inner matter.982  The letters of the word 
“board-Keresh- שרק ” are the same letters as the words 
“falsehood-Sheker- רקש ” and “bond-Kesher- רשק .”  In other 
words, from the “falsehood-Sheker- רקש ” of the world we must 
transform and make the “boards-Kerashim- םישרק ” of the 
Tabernacle (Mishkan), and the aspect of “bonding-Kesher-

רשק .”   
That is, we must bond all worldly matters to the 

Indwelling Presence of HaShem- ה״והי , blessed is He (the 
Shechinah), and to the Essential Root of the Indwelling 
Presence of HaShem- ה״והי , blessed is He (the Ikkar Shechinah), 
referring to the innermost Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי , blessed 
is He. 

This is as he explains in detail about the letters Kof- ף״וק  
and Reish- ש״יר , and how it applies for them to have their 
opposites within holiness, and that it is necessary to transform 
them from “letters of falseness”983 to matters of goodness and 

 
980 Ch. 6 of “Bati Legani” 5710 (Sefer HaMaamarim 5710 ibid. p. 119 and on). 
981 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.984 

 
2. 
 

 Now, in (chapter nine) of the discourse,985 it is explained 
that this also is why the boards (Kerashim- םישרק ) are called 
“standing-Omdeem- םידמוע .”  This is as stated,986 “You shall 
make the boards of the Tabernacle (Mishkan) of acacia wood 
standing erect (Atzei Sheeteem Omdeem- םידמוע םיטש יצע ).”  He 
explains that the word “standing-Omdeem- םידמוע ” is the same 
matter as “supporting pillars-Amudim- םידומע ,” in that the letters 
of this word are the same as the letters of that word.  This is also 
as stated in Tractate Yoma987 about the words “acacia wood 
standing erect-Atzei Sheeteem Omdeem- םידמוע םיטש יצע ,” that 
the word “standing-Omdeem- םידמוע ” is the same as the matter 
of “upholding pillars-Ma’ameedeem- םידימעמ .” 
 The discourse explains that the matter of a “pillar-
Amud- דומע ” 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-

םישרק ) which are called “pillars-Amudim- םידומע .”  They are 
similar to the matter of mitzvot, which also are called “pillars-
Amudim- םידומע ,” since they literally draw down and bond the 
limitless light of the Unlimited One, HaShem- ה״והי , 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 
987 Talmud Bavli, Yoma 72a 
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He, with the worlds.  Similarly, the boards (Kerashim- םישרק ) 
bond the limitless light of the Unlimited One, HaShem- ה״והי , 
blessed is He, to the worlds. 
 Now, in regard to the mitzvot, which are “pillars-
Amudim- םידומע ,” his honorable holiness, the Alter Rebbe, 
explained in Iggeret HaKodesh,988 that HaShem’s- ה"והי  
Supernal desire (Ratzon HaElyon) is called the Crown-Keter-

רתכ , and that it states in the prayer of Rabbi Nechunia ben 
HaKanna989 that in the Crown-Keter- רתכ -620, there are 620-

ך״רת  pillars of light (Amudei Ohr- רוא ידומע ).  He explains that 
just as a large walled building has pillars (Amudim- םידומע ) 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-

ה״והי  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- םישרק ) and the mitzvot.  It is for this reason that the 
discourse states that the boards (Kerashim- םישרק ) are “similar 
to the mitzvot” (just using a term of similitude).  That is, the 
mitzvot are actual pillars (Amudim- םידומע ), whereas the boards 
(Kerashim- םישרק ) 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, 

 
988 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- ה״והי , blessed is He, to the worlds,” whereas in 
reference to the boards (Kerashim- םישרק ), he does not say that 
“they draw down (Mamsheecheem- םיכישממ ),” but only that they 
“bond the limitless light of the Unlimited One, HaShem- ה״והי , 
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- םידומע ) and the analogue of 
the mitzvot.  Namely, about the pillars (Amudim- םידומע ) 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-

םידומע ), 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,990 that there 
is a difference between a foundation (Yesod) as it is below, and 
the foundation (Yesod) as it is Above in HaShem’s- ה״והי  
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- ה״והי  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 ש״מא  
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- םידומע ) he says that they stand upon the earth, 
using the term “standing-Nitzav- בצנ ” which indicates that they 
stand affixed with strength, as in the verse,991 “The 
commissioner-Nitzav- בצנ  reigned.”  That is, 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- םיבצנ ) in the highest 
of heights, since the way matters are above in HaShem’s- ה״והי  
Godliness, the strength and foundation (Yesod) of something is 
above it. 
 

3. 
 
 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).992   

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-

 
991 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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ה״והי , 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.993   

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- ה״והי , blessed 
is He, who has no cause or source that precedes Him. 
 With the above in mind, we can understand [the 
teaching],994 “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- שאר ).  That is, the beginning refers to the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited One, 
HaShem- ה״והי , blessed is He, who is specifically found in the 
end (Sof- ףוס ), within the physical “something” (Yesh) 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- ה״והי , blessed is He,995 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 (Asiyah), and upon it the upper worlds are built.  
In contrast, in regard to the upper [worlds] it is explained in 
Tanya996 that HaShem’s- ה"והי  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- ה״והי , inner Supernal intent, blessed is 
He, which specifically is below.   

[However], the loftier the light and radiance of HaShem-
ה״והי , blessed is He, the more elevated it is, and therefore, as 

matters are Above, the pillars (Amudim- םידומע ) 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. 
 

4. 
 

 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,997 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 examples998 explaining the principle that whatever is 
higher descends, manifests, and is revealed, further below.999 
 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.  It is specifically through the excess 
overflow of wisdom, such as the mundane speech of Torah 

 
998 See the discourse entitled “Bati LeGani” of the 10th of Shvat 5738 Ch. 6 

(Sefer HaMaamarim 5738 p. 174). 
999 See the citations in Sefer HaMaftechot (Kehot 5741) l’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,1000 that it is recognized that it is drawn from a great 
sage who relates to the depth of wisdom (Omek 
HaChochmah).1001 
 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- ה״והי , blessed is He, to the worlds of Creation, 
Formation, and Action (Briyah, Yetzirah, Asiyah).  For, in the 
world of Emanation (Atzilut) itself, “He and His life force are 
one and He and His organs are one,”1002 and it therefore is called 
the Godly world of HaShem- ה״והי .1003  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 See Likkutei Torah, Teitzei 37b; Sefer HaMitzvot of the Tzemach Tzeddek 

105a and on. 
1002 Introduction 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- רוא ,” “Water-Mayim- םימ ,” and 
“Firmament-Rakiya- עיקר ,”1004 as explained at length in the 
discourses of the month of Tishrei.1005  This then, is the meaning 
of the three examples.  That is, the example of the torch is the 
matter of light (Ohr- רוא ), the example of the barrel is the matter 
of water (Mayim- םימ ), and the example of the seminal drop is 
the matter of the firmament (Rakiya- עיקר ), 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).1006 
 Now, it was explained in the Tishrei discourses that the 
matters of “Light-Ohr- רוא ,” “Water-Mayim- םימ ,” and 
“Firmament-Rakiya- עיקר ” are not only present in the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah), but 
are also present in the world of Emanation (Atzilut), in the 
Crown-Keter [of the world of Emanation] and even higher,1007 
until they even are present in HaShem’s- ה״והי  light that precedes 
the restraint of the Tzimtzum.1008  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 (Asiyah).  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- ה״והי  
Himself, blessed is He.  It is He who is revealed in the lowest 
lowest aspect (Tachton Tachton- ןותחת ןותחת ).  The double 
terminology “lowest lowest-Tachton Tachton- ןותחת ןותחת ” 
indicates the lowest possible level, of which there is no lower 
level, this being the world of Action (Asiyah). 
 This then, is the matter of the pillars (Amudim- םידומע ), 
that when one wants to construct a large walled building, the 
pillars are specifically positioned standing upon the earth.  This 
refers to HaShem’s- ה״והי  greatness, blessed is He, that “in the 
place of His greatness, that is where you will find His 
humility.”1009   

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- רוא ,” “Water-Mayim- םימ ,” and “Firmament-Rakiya- עיקר ” 
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- ה״והי  
Himself, blessed is He, He specifically is revealed in the lowest 
level, which is the world of Action (Asiyah).  Moreover, in the 
world of Action (Asiyah) itself, He is not revealed in the 
spiritual world of Action (Asiyah HaRuchnit), but specifically 
in the physical world of Action (Asiyah HaGashmeet). 
 From this it is understood that even in the physical 
world of Action (Asiyah) 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- ה״והי , 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 Tzitzit in Likkutei 
Torah,1010 the Alter Rebbe is precise with the analogy of the 
pillars (Amudim- םידומע ), 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 (Asiyah) is rooted high 
above.”  
 

 
 

 
1010 Likkutei Torah, Shlach 50a 
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5. 
 

 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- ה״והי , blessed is He, indicated 
by the boards (Kerashim) is our spiritual service of HaShem-

ה״והי , blessed is He.  This is similar to what was explained1011 
about the service of the sacrificial offerings (Korbanot), that a 
Jew must serve HaShem- ה״והי , 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 before1012 about the 
matter of the bullocks, sheep, and goats.   

Therefore, even though this service of HaShem- ה״והי , 
blessed is He, is in this physical world, nevertheless, relative to 
the physical world itself, it is a spiritual form of serving 
HaShem- ה״והי , 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 (Asiyah) is rooted high above”).  That is, this is not 
the firmest and strongest ground. 

 
1011 In 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 – You 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,1013 that the board (Keresh-

שרק ) refers to man, whose matter is to bind the worlds to 
HaShem’s- ה״והי  Godliness.  This is as stated in Tikkunei 
Zohar1014 on the verse,1015 “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- ה״והי , 
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- טוטש ) of the side opposite 
holiness, and transform them to folly (Shtut- טוטש ) of holiness. 
 However, because the service of HaShem- ה״והי , 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- ה״והי , blessed is He, with this.  
This is because the drawing down of the light (Ohr- רוא ) is from 
the Essential Self of HaShem- ה״והי , 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- םיכישממ ), 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.1016  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- ה״והי , 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- ה״והי , 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,1017 “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- ה״והי  Himself, blessed is He.   

This is the matter of the mitzvot, which are drawn down 
from the Essential Self of HaShem- ה״והי , blessed is He, and 
bond the limitless light of the Unlimited One, HaShem- ה״והי , 

 
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 20th 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- ה״והי , 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- ה״והי  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.1018  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- ה"והי  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,”1019 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.”1020  The same is so of all 
matters, that the Holy One, blessed is He, conducts Himself 
with him measure for measure.1021  That is, that which He 

 
1018 Sefer HaBahir, Section 196 (58); Zohar II 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 47c, 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.1022  In 
other words, the action performed by a Jew draws them down 
anew with additional strength from the Essential Self of 
HaShem- ה״והי , blessed is He. 
 This then, is the meaning of what the Maggid of 
Mezhritch explained1023 on the verse,1024 “You shall observe 
My decrees and My laws, which man shall do and by which he 
shall live.”  He explains that “My decrees-Chukotai- יתוקוח ” 
refers to thought (Machshavah), which is the garment [of the 
soul] that is unified with him, and is like letters that are 
engraved (Chakikah- הקיקח ).  “My laws-Mishpatai- יטפשמ ” 
refers to speech (Dibur), as it states,1025 “The word of the king 
rules,” and,1026 “Through justice (Mishpat- טפשמ ) a king 
establishes the land.”  The words, “which man shall do 
(Ya’aseh- השעי )” refer to the actual deed, which is the ultimate 
intent.  It is through this that “he shall live by them.”  That is, 
through serving HaShem- ה״והי , blessed is He, in thought 
(Machshavah), and then drawing it down from the thought 
(Machshavah) through speech (Dibur) to action (Ma’aseh), he 
thereby “lives by them,” in that he draws vitality into the 
mitzvot. 
 This then, is the matter of the boards (Kerashim) as they 
are in a Jew’s spiritual service of HaShem- ה״והי , blessed is He.  
Through this he thereby comes to the physical fulfillment of the 

 
1022 See Midrash Shemot Rabba 30:9; Sefer HaMaamarim 5636 Vol. 2 p. 327; 

Discourse entitled “Bati LeGani” 5711, Ch. 6 and note 14 there (Torat Menachem, 
Sefer HaMaamarim Shvat p. 268). 

1023 Oh Torah, Acharei [Section 110 – p. 153 in the 5766 edition]. 
1024 Leviticus 18:5 
1025 Ecclesiastes 8:4 
1026 Proverbs 29:4 
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mitzvot, through which we draw down the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי  Himself, blessed is He, and bond Him to the worlds, as in 
the statement, “so that the roof to the floor are literally as one,” 
meaning that there is a revelation of the True Something (Yesh 
HaAmeetee) in the created “something” (Yesh HaNivra). 
 

6. 
 

 Now, the discourse1027 continues and explains what is 
hinted by the letter Kof-ק, whose left leg is drawn far below.  In 
general,1028 this is the meaning of the verse,1029 “Rebuke the 
animal of the reed-Kaneh- הנק .”  For, the “reed-Kaneh- הנק ” is 
long and drawn down below, indicating the masculine aspect of 
the external husks (Kelipah).  The “animal of the reed-Chayat 
Kaneh- הנק תיח ” is the feminine (Nukvah) aspect of the external 
husks (Kelipah), which is the aspect of Kingship-Malchut of the 
external husks (Kelipah), that receives from the masculine.  It 
is necessary to cut them off, in that the meaning of the words is, 
“Destroy the animal of the reed-Ge’ar Chayat Kaneh-  תיח רעג

הנק .”1030 
 In our service of HaShem- ה״והי , blessed is He, the 
masculine aspect of the extraneous husks (Kelipah) refers to 
negative emotions (Midot).  The aspect of Kingship-Malchut of 

 
1027 In the chapter corresponding to this year – Ch. 9 (Sefer HaMaamarim 5710 

ibid. p. 124). 
1028 See Zohar III 251b; Sefer HaLikkutim of the Arizal to Psalms 68:31 
1029 Psalms 68:31 
1030 See Sefer HaShorashim of Radak, in which the root רעג  can also mean 

destruction.  
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the external husks (Kelipah) is the matter of “making oneself 
like the lower stoop that is trampled on etc.,” and refers to 
accepting the yoke of the side opposite holiness, Heaven forbid.  
It is necessary for there to be the matter of “Destroy the animal 
of the reed-Ge’ar Chayat Kaneh- הנק תיח רעג ,” in that the “reed-
Kaneh- הנק ” of the Kof-ק must be cut off, and,1031 “the 
haughtiness of the mighty broken.”  Through cutting off the 
“reed-Kaneh- הנק ” of the Kof-ק, it is transformed into the letter 
Hey-ה, and the word is then changed to “Here-Hineih- הנה .”  The 
term “here-Hineih- הנה ” indicates revelation, and revelation is of 
the side of holiness.  Therefore, about the coming future, when 
all the inner matters of holiness will be revealed and clearly 
seen with our eyes of flesh, the verse states,1032 “And they will 
say on that day, “Here-Heinei- הנה ! This is our God.” 
 Now, the revelations of the coming future are brought 
about through our toil in serving HaShem- ה״והי , blessed is He, 
right now.  This was explained in the preceding chapters of the 
discourse,1033 and also mentioned in short in this chapter, that it 
refers to the toil of “transforming darkness to light and bitter to 
sweet.”1034  That is, we transform the side opposite holiness to 
goodness and holiness.   

This is especially so when there are concealments, 
hiddenness, tests, and challenges, but nonetheless, one does not 
become moved by this at all.  On the contrary, through the tests 
and challenges he becomes strengthened with additional 
strength to serve HaShem- ה״והי , blessed is He, in his particular 

 
1031 See Isaiah 13:11 
1032 Isaiah 25:9 
1033 Ch. 1 and on (Sefer HaMaamarim 5710 ibid. p. 111 and on). 
1034 See Zohar I 4a 
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service.  Through doing so, he transforms the folly (Shtut- תוטש ) 
of the side opposite holiness to holy folly (Shtut d’Kedushah-

השודקד תוטש ).   
Through doing so, he brings about the revelation of the 

coming future, about which the verse states,1035 “And they will 
say on that day, “Here! This (Zeh- הז ) is our God; we hoped for 
Him that He would save us; This (Zeh- הז ) is HaShem- ה״והי  for 
whom we hoped etc.,” in which the word “this-Zeh- הז ” is 
mentioned twice.1036  That is, there will be a revelation of the 
aspect of,1037 “I HaShem- ה״והי  have not changed.”  This is 
brought about through our serving HaShem- ה״והי , blessed is He, 
right now, specifically in the physical.1038 
 

7. 
 

 This is explained at length by his honorable holiness, the 
Tzemach Tzeddek,1039 on the verse,1040 “[Days] are coming 
when Yaakov will take root; Yisroel will bud and blossom.”  
That is, the mitzvot are called the sowing of seed (Zriyah- העירז ), 
and just as it is in the physical sowing of seed, that it specifically 
must be sown in the earth, and it is specifically then that there 
will be a blossoming etc., this likewise is so in the sowing of 
mitzvot for them to have their effect, as stated, “[Yisroel] will 
bud and blossom.”  This refers to the revelation of the coming 

 
1035 Isaiah 25:9 
1036 See Midrash Shemot Rabba 23:15 
1037 Malachi 3:6 
1038 See Sefer HaMaamarim 5635 Vol. 1 p. 89; 5654 p. 154. 
1039 Ohr HaTorah, end of Shemot. 
1040 Isaiah 27:6 
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future, at which time there will be [the revelation of], “Here, 
this is our God,” brought about by sowing the mitzvot 
specifically in the physical earth. 
  Now, this is [because of] two matters.  [The first] is 
from the angle of the mitzvot themselves, which manifest in 
physicality, as discussed before.  [The second] is from the angle 
of the person who is serving HaShem- ה״והי , blessed is He, [by 
fulfilling them].  This is because the mitzvot were specifically 
given to the soul as it is in a body, rather than the soul as it is 
above, nor were they given to the angels.  Rather, they 
specifically were given to the soul as it is in the physical body, 
and it is specifically in this, that there must be the sowing of the 
seed of the mitzvot, through which there is thereby caused to be 
the budding and blossoming etc. 
 This is similar to what it explains there about the matter 
of drawing down the essential exalted rulership, referring to the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He.  For, 
“there is no king without a nation-Am- םע ,”1041 which is a term 
of “dimness-Omemut- תוממוע ” indicating that the nation-Am- םע  
is separate [from the level of the king].1042   

It is for this reason that the drawing down of His 
essential Kingship and Rulership is not brought about by the 
angels, and certainly not by souls as they are above, since they 
are in a state of complete nullification (Bittul) to HaShem- ה״והי , 

 
1041 Rabbeinu Bachaye to Genesis 38:30 (Vayeishev), and beginning of Balak; 

Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity and Faith, 
Ch. 7 (81b) and elsewhere. 

1042 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 
and Faith, Ch. 7 ibid. 
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blessed is He, as stated,1043 “As HaShem- ה״והי , the God of 
Israel, before Whom I stood, lives.”   

Rather, the drawing down of the Essential Kingship and 
Rulership of HaShem- ה״והי , blessed is He, is through the toil of 
the souls of the Jewish people as they are below, manifest 
within the physical body, in this physical world, in which there 
are two paths.  This is as stated,1044 “See – I have placed before 
you this day [the life and the good] etc.,” and it also is possible 
to choose the opposite [of life and goodness], heaven forbid.   

This is the aspect of the “dimness-Omemut- תוממוע ” and 
separateness [of the nation-Am- םע ] by means of whom there is 
the revelation of the essential Kingship and Rulership of 
HaShem- ה״והי , blessed is He, which transcends all lights and 
revelations, and which is the aspect of “I HaShem- ה״והי  have 
not changed.” 
 Now, even though the matter of “I HaShem- ה״והי  have 
not changed” is a constant, since that is the very truth of reality, 
nevertheless, for this to be openly revealed – as it states, “Here, 
this is our God etc.,” in that each one will point [to HaShem-

ה״והי ] with his finger [and say this] etc.,1045 – this open 
revelation will specifically be in the coming future, but it is 
specifically brought about through our toil in serving HaShem-

ה״והי , blessed is He, right now, here below, in the physical. 
 The explanation of the matter may be understood based 
on what his honorable holiness, the Rebbe Maharash, whose 

 
1043 Kings I 17:1; See Sefer HaMaamarim 5700 p. 13 in the note; Likkutei 

Sichot, Vol. 25 p. 147, note 53. 
1044 Deuteronomy 30:15 
1045 Talmud Bavli, Taanit 31a and Rashi there. 
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soul is in Eden, explained1046 on the verse,1047 “I have loved you 
with an eternal love (Ahavat Olam), therefore I have extended 
kindness to you.”  About the love of the Holy One, blessed is 
He, for the Jewish people, it states in Tanna D’Bei Eliyahu,1048 
“Lest you say that this love is a love of three years, or a love of 
ten years, or a love of one-hundred years, it is not so, but rather, 
‘I have loved you with an eternal love (Ahavat Olam).’”   

About this, his honorable holiness, the Rebbe Maharash, 
whose soul is in Eden, explained in the continuum (Hemshech) 
of discourses entitled “Mayim Rabim,”1049 that the word “Olam-

םלוע ” indicates “eternity,” and that the meaning of “Ahavat 
Olam- םלוע תבהא ” is “eternal love.”   

Now, this does not contradict the explanation in various 
other places1050 about the matter of “worldly love-Ahavat 
Olam- םלוע תבהא ,” that it is lower than the love called “abundant 
love-Ahavah Rabbah- הבר הבהא .”  In contrast, here it is 
explained that “eternal love-Ahavat Olam- םלוע תבהא ” is the 
loftiest level of love, and that there is nothing higher than it. 

About this it is explained that there are two meanings of 
the word “Olam- םלוע ,” one being “eternity” and the other being 
“world,” and that there are two worlds.1051  This is as stated,1052 

 
1046 Sefer HaMaamarim 5626 p. 215 and on; Hemshech “Mayim Rabim” Ch. 

57 and on; See Likkutei Torah, Bamidbar 9d; Ohr HaTorah, Tehillim (Yahal Ohr) p. 
418 and on. 

1047 Jeremiah 31:2 
1048 Tanna D’Bei Eliyahu Rabba, Ch. 6 
1049 Hemshech “Mayim Rabim” Ch. 57 and on 
1050 See Tanya, Likkutei Amarim, Ch. 43 and elsewhere. 
1051 See Zohar I 153b and on; cited in Sefer HaMaamarim 5626 and Hemshech 

“Mayim Rabim” ibid.  Also see Likkutei Torah ibid., and Ohr HaTorah (Yahal Ohr) 
ibid. p. 415 and on. 

1052 Psalms 106:48 
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“Blessed is HaShem- ה״והי , the God of Israel, from [one] world 
(Min HaOlam- םלועה ןמ ) to the [other] world (v’Ad HaOlam-  דעו

םלועה .”  For, although there are many worlds to no end, as 
written,1053 “And maidens-Alamot- תומלע  beyond number,” 
about which it states,1054 “Do not only read it as ‘maidens-
Alamot- תומלע ’ but read it as, ‘worlds-Olamot- תומלוע ,’” 
nevertheless, they generally are divided into two general 
categories, these being the revealed world (Alma d’Itgaliya) and 
the concealed world (Alma d’Itkasiya).1055 

Now, the revealed world (Alma d’Itgaliya) is with 
greater measure, limitation, and constriction.  Thus, when the 
love stems from the contemplation (Hitbonenut) of the light of 
HaShem- ה״והי , blessed is He, that is constrained within the 
measure and limitation of the world, which generally refers to 
the light of HaShem- ה״והי , blessed is He, that fills all worlds 
(Memale Kol Almin), and due to this he is roused with love 
(Ahavah), then because this love stems from that which is 
measured, limited, and constrained, the love is also constrained 
and is below the “abundant love” (Ahavah Rabbah) of HaShem-

ה״והי , blessed is He. 
In contrast, the concealed world (Alma D’Itkasiya) 

transcends measure and limitation.  This is similar to the 
statement in Talmud1056 about something that is hidden from 
the eye, and upon which blessing rests, meaning that it is 
unlimited.  This refers to the matter of “eternal love-Ahavat 

 
1053 Song of Songs 6:8 
1054 See Zohar III 71b; Introduction to Tikkunei Zohar 14b; Also see Zohar III 

58b; Talmud Bavli, Avodah Zarah 35b 
1055 See Zohar I (153b) ibid., and elsewhere. 
1056 Talmud Bavli, Taanit 8b 
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Olam- םלוע תבהא ” as a term of eternity, which not only 
transcends “worldly love-Ahavat Olam- םלוע תבהא ” that stems 
from the limitations of the light of HaShem- ה״והי  that fills all 
worlds (Memaleh Kol Almin), but even [transcends] the light of 
HaShem- ה״והי  that surrounds and transcends all worlds (Sovev 
Kol Almin). 

This then, explains the matter of “the love of three years, 
or ten years, or one-hundred years.”  For, the Godly vitality that 
is in a state of limitation in the three worlds of Creation, 
Formation, and Action (Briyah, Yetzirah, Asiyah), is the matter 
of the three years.  For, since each world has the matter of 
“world-Olam- םלוע ,” “year-Shanah- הנש ” and “soul-Nefesh-

שפנ ,” therefore, the three worlds are called “three years.”   
The love of ten years refers to the aspect of the world of 

Emanation (Atzilut).  This is because the world of Emanation 
(Atzilut) is the matter of ten Sefirot, which is the aspect of “ten 
years.”  It transcends the worlds of Creation, Formation, and 
Action (Briyah, Yetzirah, Asiyah), for, in the world of 
Emanation (Atzilut), they are “ten Sefirot without being (Bli 
Ma”h- ה״מ ילב ).”1057  For, even though they are ten Sefirot, that 
are “ten and not nine, ten and not eleven,” nevertheless, they are 
“without being (Bli Ma”h- ה״מ ילב )” and transcend the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah). 

The drawing down from the world of Emanation 
(Atzilut) to the worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah) is through the medium of a 

 
1057 See Sefer Yetzirah 1:4 [Also see Ginat Egoz of Rabbi Yosef Gikatilla, 

translated as HaShem Is One, Vol. 2 (The Letters of Creation, Part 1), The Gate of 
Motion of the Components, and elsewhere therein.] 



 

 
351 

separating veil (Parsa).  In contrast, the world of Emanation-
Atzilut- תוליצא  means “near Him-Etzlo- ולצא ” indicating 
closeness,1058 and is called the World of Oneness (Olam 
HaAchdut).  Nevertheless, even the world of Emanation 
(Atzilut) is in a state of limitation and is not the ultimate love 
(Ahavah). 

There then is “the love of one-hundred years,” referring 
to the light of HaShem- ה״והי , blessed is He, as it is in the aspect 
of the Crown-Keter, which transcends the world of Emanation 
(Atzilut).  The general worlds of the Unlimited One (Ein Sof) 
that transcend the world of Emanation (Atzilut) are all generally 
included in the aspect of the Crown-Keter, which is the aspect 
of one-hundred years, as explained in Zohar1059 on the verse,1060 
“Sarah’s lifetime was one-hundred years, twenty years, and 
seven years.”  That is, the “one-hundred years” refers to the 
aspect of the Crown-Keter, and “this upper place includes 
everything,” meaning that it is the aspect of the ten Sefirot as 
each includes ten, which is the matter of the one-hundred years. 

However, even so, the aspect of the Crown-Keter is also 
included in the category of worlds.  Even though it is the aspect 
of the light of HaShem- ה״והי  that surrounds and transcends the 
worlds (Sovev Kol Almin), nevertheless, even this aspect relates 
to worlds, at the very least in a way of surrounding and 
transcending them.  This is why it is called the light of HaShem-

 
1058 Pardes Rimonim, Shaar 16 (Shaar ABY”A) Ch. 1 
1059 Zohar I 123a; See Biurei HaZohar of the Mittler Rebbe, Chayei Sarah 12c 

and on; 131b and on. 
1060 Genesis 23:1 
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ה״והי  that surrounds and transcends all worlds (Sovev Kol 
Almin).1061 
 However, the matter of “eternal love-Ahavat Olam-

םלוע תהבא ” – as [the term “Olam- םלוע ”] means “eternity” – 
stems from the Essential Self of the Singular Preexistent 
Intrinsic Being, HaShem- ה״והי , blessed is He, who is utterly 
limitless (Bli Gvul), and even transcends the aspect of “one-
hundred years.”  In general, this refers to the ten Sefirot of the 
Emanator Himself, blessed is He, which are the ten hidden 
Sefirot (Eser Sefirot HaGenoozot),1062 from which the aspect of 
eternal love stems. 
 However, the meaning of,1063 “Blessed is HaShem- ה״והי , 
the God of Israel, from [one] world (Min HaOlam- םלועה ןמ ) to 
the [other] world (v’Ad HaOlam- םלועה דעו ,” is that it is 
necessary to draw down from the uppermost world to the 
lowermost world, as in the wording of the discourse, “so that 
the roof and the floor are literally as one.” 
 These then, are the two meanings of the words “Ahavat 
Olam- םלוע תבהא .”  That is, it means “world-Olam- םלוע ” in the 
literal since, referring to this physical world.  For, the verse does 
not depart from its simple meaning.1064  However, in the world 
itself – as in the simple meaning – there should be a drawing 
down of the aspect of “Olam- םלוע ” as it means “eternity.”  This 
is as explained before, that the aspect of “I HaShem- ה״והי  have 

 
1061 See Torah Ohr, Megillat Esther 98b; Torat Chayim, Vayechi 99d; Sefer 

HaMaamarim 5679 p. 371; 5689 p. 48. 
1062 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 10-11. 
1063 Psalms 106:48 
1064 Talmud Bavli, Shabbat 63a 
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not changed,” is the absence of change and is that which 
transcends change, referring to the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי , blessed 
is He, who transcends all the lights – for, in every aspect of light 
(Ohr) there is change – the drawing down of this aspect of, “I 
HaShem- ה״והי  have not changed,” is in this lower world, and 
specifically in the coming future. 
 

8. 
 

 To further explain, about the matter of, “I HaShem- ה״והי  
have not changed,” his honorable holiness, the Rebbe Rashab, 
whose soul is in Eden, explained that at first glance, this is not 
understood.1065  For, there indeed is the chaining down of the 
worlds (Seder HaHishtalshelut), and from world to world the 
light (Ohr) changes and becomes constrained commensurate to 
each world, to the point that, in this world, the light is 
constrained to the greatest degree, and is in the state of utmost 
concealment and hiddenness.  This is why it is called the “lower 
[world]” (Tachton- ןותחת ), in that no level is lower than it.  This 
being so, this indeed is a change in the light (Ohr- רוא ). 
 He [therefore] explains, that even so, this is not a change 
that stems from the lights (Orot).  For, even though there are 
various distinctions in the light (Ohr), in that there is no 
comparison between how the light (Ohr) is in the world of 
Action (Asiyah) and how it is in the world of Formation 
(Yetzirah), and [there is no comparison] between how it is in the 

 
1065 In the discourse entitled “Neirot Chanukah” 5643 – printed in HaTamim, 

Vol. 3, p. 46 [278] and on; Sefer HaMaamarim 5643 p. 35 and on. 
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world of Formation (Yetzirah) and how it is in the world of 
Creation (Briyah), and [ there is no comparison] between how 
it is in the world of Creation (Briyah) and how it is in the world 
of Emanation (Atzilut), and likewise even higher, nevertheless, 
these distinctions are only from the angle of the worlds, in that 
the world is not a receptacle that can receive a higher light.  
However, the light (Ohr) itself remains in its state of wholeness 
and perfection, below as above. 
 Nevertheless, this still is not fully understood.  For, the 
very fact that the worlds are incapable of receiving, is itself a 
change.  He therefore explains this as well, that even the 
changes that stem from the worlds and the recipients is not a 
change.  For, the fact that the recipients are incapable of 
receiving the light (Ohr), stems from the shield that covers over 
the Name HaShem- ה״והי , this being the concealment caused by 
His title God-Elohi”m- ם״יהלא .   

For, HaShem’s- ה״והי  title God-Elohi”m- ם״יהלא  is one of 
the seven holy names that may not be erased.1066  Therefore, 
relative to the light (Ohr) itself, it does not affect any 
concealment whatsoever,1067 since relative to the Essential Self 
it does not conceal, as known.  In other words, even from the 
angle of the concealments and hiddenness, there is no change 
whatsoever in the light (Ohr) itself. 
 Nevertheless, we still must understand this better.  For, 
at first glance, from the perspective of novel creatures there 
indeed is change in the light (Ohr).  This is because novel 

 
1066 Talmud Bavli, Shevuot 35a 
1067 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 

Vol. 1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and The 
Gate of His Title (Shaar HaKinuy). 
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creatures are distinct and different from each other, and the 
existence of novel creatures is from the aspect of the light (Ohr) 
of “the word of HaShem- ה״והי .”  That is, each novel creature is 
from a different utterance that is separate from its fellow 
utterance.  This being so, there seems to be a change in the light 
(Ohr). 
 He explains this [too], that in truth, this too is not a 
change.  He explains this based on the analogy of the light of 
the sun explained in Tanya.1068  That is, it is specifically when 
the light (Ohr) exits the luminary (Ma’or) that it then has the 
existence of light (Ohr).  However, as it is within the luminary 
(Ma’or) it has no existence whatsoever, since it is utterly and 
literally nullified of its existence in the luminary (Ma’or). 

Therefore, the “word of HaShem- ה״והי ” that constantly 
brings novel creatures into being, is the primary aspect of their 
existence.  For, as known,1069 this cannot be compared to when 
a craftsman forms a vessel, in which the existence of the vessel 
is sustained even without the craftsman.  This is because in that 
case, the [formation of the vessel] is in a way of something from 
something (Yesh m’Yesh), and the craftsman did not create the 
existence of the “something” (Yesh).   

In contrast, this is not so of the coming into being of 
something from absolute nothingness, in which the light (Ohr) 
must be constant in order to bring about the continued existence 
of the novel created beings, and is the entire basis and primary 

 
1068 See Tanya, Shaar HaYichud VeHaEmunah translated as The Gate of Unity 

and Faith, Ch. 3 (78a and on); Tanya, Likkutei Amarim, Ch. 33 (42a). 
1069 See Tanya, Shaar HaYichud VeHaEmunah translated as The Gate of Unity 

and Faith, Ch. 2; Iggeret HaKodesh, Epistle 25 (138b and on). 
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aspect of their existence, and in which the light (Ohr) is always 
present in the Luminary (Ma’or).   

For, in the Luminary (Ma’or), that is, HaShem- ה״והי  
Himself, blessed is He, the matter of restraint (Tzimtzum) or 
withdrawal (Siluk) is not at all applicable, heaven forbid to think 
so.1070  Rather, He literally is present everywhere, including the 
place of the novel created something and in the speech that 
brings the novel created something into being, sustaining and 
enlivening it.   

Thus, since novel created beings and the light (Ohr) that 
brings them into being, are always [immersed] in the Luminary 
(Ma’or), therefore, they are in a state of utter nullification to 
Him, blessed is He, like the nullification of the ray of the sun as 
it is in the sun.  This being so, it is understood that even from 
the perspective of the “somethingness” (Yeshut) of novel 
created beings, there is no change whatsoever. 
 Now, through contemplating (Hitbonenut) the matter of 
“I HaShem- ה״והי  have not changed,” a person is caused to yearn 
for two matters, spiritually and physically.  The first matter is 
that when he contemplates that the entire chaining down of the 
worlds (Hishtalshelut) causes no change whatsoever, he will 
desire that all his strengths and desires will be solely invested 
into HaShem’s- ה״והי  Godliness.   

The second matter is that when he contemplates that “I 
HaShem- ה״והי  have not changed,” and that everything is present 
within the Essential Self of the Singular Preexistent Intrinsic 
and Unlimited One, HaShem- ה״והי , blessed is He, he will desire 
that even the novel created being (Yesh HaNivra) will not need 

 
1070 Torah Ohr, Vayera 14b 
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be sustained by matters in which the Godliness is not externally 
recognized, but rather, that he should be sustained by the 
Essential Self of HaShem- ה״והי , blessed is He, meaning that he 
will be sustained by the ray of the Indwelling Presence of 
HaShem- ה״והי , blessed is He, the Shechinah. 
 The difference between these two matters is that, the 
first matter – that all his spiritual strengths, which generally 
include the inner powers [of his soul], as well as his desire and 
pleasure, should be invested into HaShem’s- ה״והי  Godliness – 
this is something that is within the power of the person himself, 
and this itself is the toil in service of HaShem- ה״והי , blessed is 
He, that is demanded of him.   

That is, this is the matter of the sacrificial offerings 
(Korbanot), in which one offers the blood and fat.  For, the 
“blood is the soul,”1071 meaning the vitality, and the fat is the 
pleasure, meaning, the enjoyment and delight.  He brings them 
upon the Altar to HaShem- ה״והי , blessed is He, meaning that 
they are to be directed solely toward HaShem’s- ה״והי  Godliness. 

This is something that a person can affect within 
himself, not only when the Holy Temple was standing, but even 
now during exile.  On the contrary, it is specifically because of 
the constraint,1072 in which one must specifically toil to 
overcome the doubled and quadrupled darkness, that he thereby 
can reach a much loftier level.  This stems from the power of 
self-sacrifice (Mesirat Nefesh) for HaShem- ה״והי , blessed is He, 
which currently is present to an even greater degree than when 
the Holy Temple was standing. 

 
1071 See Deuteronomy 12:23 
1072 See Zohar II 201b 
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 However, the second matter – which is that he should 
not need to be sustained by matters that are not [openly] 
HaShem’s- ה״והי  Godliness, but that he should be sustained 
solely by the ray of the Indwelling Presence of HaShem- ה״והי , 
blessed is He, the Shechinah – this will take place when “I will 
remove the spirit of impurity from the land.”1073   

That is, this is the revelation of the coming future, about 
which it states,1074 “And they will say on that day, ‘Here! This 
is our God,’” meaning that HaShem’s- ה״והי  Godliness will be 
openly and clearly revealed and apparent.  There will then be a 
revelation of the power of the Actor within the acted upon,1075 
and it will be sensed that “there is nothing but Him alone.”1076 
 This then, is the matter of “I HaShem- ה״והי  have not 
changed.”  For, even though He is present at every moment, at 
all times and in all places, nevertheless, for this to be openly 
and clearly revealed in all of one’s matters, this will specifically 
be revealed in the coming future, through our toil in serving 
HaShem- ה״והי , blessed is He, right now.   

This includes both spiritual service of Him, which is the 
toil of the boards (Kerashim- םישרק ), and the physical 
fulfillment of the mitzvot, through which we thereby transform 
the falseness-Kesher- רקש  of the world, and bind-Mekashrim-

םירשקמ  them to the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  Himself, blessed is 
He, so that “the roof and the floor are literally one.” 

 
1073 Zachariah 13:2 
1074 Isaiah 25:9 
1075 See Torat Chayim, Tetzaveh 482a [Vol. 2, p. 329a in the new edition], and 

elsewhere. 
1076 Deuteronomy 4:35 
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9. 
 

 This then, is the meaning of, “I have come to My garden, 
My sister, My bride,” and that, “The essential root of the 
Indwelling Presence of HaShem- ה״והי , blessed is He, the Ikkar 
Shechinah, was in the lower worlds,” as well as the toil of,1077 
“You shall build a Sanctuary for Me, and I will dwell within 
them-V’Shachantee b’Tocham- םכותב יתנכשו .”   

This is brought about through the “standing acacia 
wood-Atzei Shitim Omdim- םידמוע םיטש יצע ,” which is a word 
indicating “pillars-Amudim- םידומע  that are standing upon the 
earth,” in that the foundation (Yesod) is specifically firm and 
strong ground, since that is the beginning.  They are then drawn 
above until their head is bound to the roof, even reaching high 
above.   

This is as the Alter Rebbe continues to explain in Iggeret 
HaKodesh, that they “stand in the highest of heights, as in the 
verse,1078 ‘The commissioner-Nitzav- בצנ  reigned.’”  This refers 
to drawing down the Essential Rulership of HaShem- ה״והי , 
blessed is He, through the aspect of the “nation-Am- םע ,”1079 
which is a term of “dimness-Omemut- תוממוע .”   

That is, through the above, we take hold of the Essential 
Rulership of HaShem- ה״והי , blessed is He, to the point that we 
take hold of the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  Himself, blessed is 

 
1077 Exodus 25:8 
1078 Kings I 22:48; See Ohr HaTorah, Nitzavim p. 1,201 and on. 
1079 Rabbeinu Bachaye to Genesis 38:30 (Vayeishev), and beginning of Balak; 

Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity and Faith, 
Ch. 7 (81b) and elsewhere. 
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He, and draw Him down through our toil, so that there is the 
actualization of,1080 “‘My garden-LeGani- ינגל ’ - ‘My wedding 
canopy-LeGenuni- ינונגל ,’ meaning, the place where I was 
primarily at first.”   

For, at first, the Essential Root of the Indwelling 
Presence of HaShem- ה״והי  (the Shechinah) was in the lowest of 
worlds.”  For, just as at the beginning of creation the verse 
states,1081 “These are the progeny-Toldot- תודלות ,” spelling it 
fully,1082 so does it state about the coming redemption,1083 
“These are the progeny-Toldot- תודלות  of Peretz,” spelling 
“progeny-Toldot- תודלות ” fully.  May this be brought down 
below ten-handsbreadths in the near future and in the most 
literal sense by our righteous Moshiach! 
  

 
1080 Midrash Shir HaShirim Rabbah to Song of Songs 5:1 
1081 Genesis 2:4 
1082 Midrash Bereishit Rabba 12:6 
1083 Ruth 4:18 
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Discourse 14 
 

“VaYiru et Eloh”ei Yisroel -  
They saw the God of Israel” 

 
Delivered on Shabbat Parshat Mishpatim, 
Shabbat Mevarchim Adar-Rishon, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,1084 “They saw the God of Israel, and 

under His feet was the likeness of sapphire brickwork, and it 
was like the essence of the heavens in purity.”  Now, there are 
two explanations of this verse.1085  The first is as stated in 
Midrash1086 and Talmud Yerushalmi,1087 that when it states, 
“under His feet was the likeness of sapphire brickwork,” this 
refers to before their redemption [from Egypt], (at which time 
there was a likeness of brickwork under His feet to recall their 
suffering and servitude with mortar and bricks).  However, after 
they were redeemed, the brickwork was put in its appropriate 
place, and instead of brickwork, there was “like the essence of 

 
1084 Exodus 24:10 
1085 See the discourse entitled “Darash Rabbi Levi bar Sisi b’Naharda’ah” 

5655 (Sefer HaMaamarim 5655 p. 94 and on); Also see the discourse entitled 
“VaYiru et Eloh”ei Yisroel” 5668 (Sefer HaMaamarim 5668 p. 106 and on); 
“V’Hayah HaNishar b’Tziyon” Ohr HaTorah, Na”Ch, Vol. 3, p. 1,197 and on. 

1086 Midrash Vayikra Rabba 23:8 (and Matnot Kehunah there). 
1087 Talmud Yerushalmi, Sukkah 4:3 
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the heavens in purity.”1088  That is, “the sapphire brickwork” 
and “the essence of the heavens in purity” were two different 
matters at two different times. 

The second explanation is as stated in Targum 
Yonatan,1089 that when the Egyptians enslaved the Jewish 
people to rigorous labor with brick and mortar etc., a Jewish 
woman [who was treading the mortar with her husband] had a 
miscarriage, and the fetus got mixed into the mortar etc. [The 
angel] Gavriel descended, made a brick from it, elevated it to 
the heavens on high, making it into a footstool under the Throne 
of Glory, and its appearance was like a sapphire stone, which is 
a precious stone that is similar to the essence of the heavens 
when it is pure.  In other words, “the sapphire brickwork” and 
“the essence of the heavens in purity” are one matter. 

We must therefore understand the difference between 
these two explanations.  We must also understand that 
according to the first explanation, the words “under His feet was 
the likeness of sapphire brickwork” refer to before their 
redemption, however the beginning of the verse, “They saw the 
God of Israel,” took place after their exodus from Egypt.  This 
being so, how is it that they saw “below His feet the likeness of 
sapphire brickwork” which took place during their enslavement 
in Egypt? 

We must also understand the general matter of the 
“sapphire brickwork” beneath the Throne of Glory.  For, in 
Tractate Chullin it states,1090 “The [color] of Techelet-the blue 

 
1088 See Matnot Kehunah to Vayikra Rabba ibid. and Korban HaEidah to 

Talmud Yerushalmi ibid. 
1089 Targum Yonatan ben Uziel to Exodus 24:10 
1090 Talmud Bavli, Chullin 89a 
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dye [of the Tzitzit] is similar to the sea, the sea is similar to the 
sky, the sky is similar to the sapphire stone, and the sapphire 
stone is similar to the Throne of Glory, as written, ‘And they 
saw the God of Israel, and under His feet etc.,’ and it is 
written,1091 ‘the likeness of a throne, like the appearance of the 
sapphire stone (Even Sapeer- ריפס ןבא ).’”  However, here it 
states, “sapphire brickwork-Livnat HaSapeer- ריפסה תנבל ” rather 
than “sapphire stone-Even Sapeer- ריפס ןבא .”  That is, a brick 
(Leveinah- הניבל ) is lower than a stone (Even- ןבא ), (as will be 
explained in chapter three). 

We also must understand what it states in Talmud 
Yerushalmi,1092 “About Babylonia it is written, ‘like the 
appearance of sapphire stone (Even Sapeer- ריפס ןבא ),’ about 
Egypt it is written, ‘the likeness of sapphire brickwork (Livnat 
HaSapeer- ריפסה תנבל ).’  This is to teach that just as a stone is 
harder than a brick, likewise the servitude of Babylonia was 
harder than the servitude of Egypt.”  [This is because the 
enslavement in Egypt was only physical, whereas in Babylonia 
and the exiles that followed it, the enslavement was also 
spiritual, as it states,1093 “[The Greeks told the Jewish people], 
‘Inscribe on the horn of an ox that you have no portion in the 
God of Israel etc.,’” and they wanted to make them1094 “forget 
Your Torah and cause them to depart from the decrees that You 
desire.”]  However, this does not seem to fit with what was 
stated before, that the aspect of the “sapphire stone-Even 

 
1091 Ezekiel 1:26 
1092 Talmud Yerushalmi, Sukkah 4:3 
1093 Midrash Bereishit Rabba 16:4; Torah Ohr, Vayeishev, discourse entitled 

“b’Khaf Hey b’Kislev” 30a. 
1094 See the liturgy of the “Al HaNissim” recited on Chanukah. 
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Sapeer- ריפס ןבא ” is higher than the aspect of the “sapphire 
brickwork-Livnat HaSapeer- ריפסה תנבל .” 

 
2. 
 

 This may be better understood with a preface explaining 
the general matter of the exile in Egypt, because it was an exile 
for which there was no intellectual room, to such an extent that 
even our teacher Moshe asked,1095 “Why have You done evil to 
this people?”  As explained in Midrash,1096 “Moshe said before 
the Holy One, blessed is He, ‘I took the book of Genesis and 
read it, and saw the generation of the flood… and [the 
generation] of the dispersion… and how they were judged, and 
it was with the quality of judgment-Din (meaning that they were 
deserving of the punishment according to their sins).  However, 
what did this people do etc.?’”   

About this he was answered,1097 “God-Elohi”m- ם״יהלא  
spoke to Moshe and said to him, ‘I am HaShem- ה״והי .’”  That 
is, this conduct not only has a place according to the quality of 
judgment-Din, but beyond this, it stems from the Name 
HaShem- ה״והי , which is the quality of mercy-Rachamim.1098 

The explanation of this is according to Pri Etz Chayim, 
Shaar Chag HaMatzot,1099 that the Jewish people who were 
enslaved in Egypt were reincarnations of the souls of the 

 
1095 Exodus 5:22 
1096 Midrash Shemot Rabba 5:22 
1097 Exodus 6:2  
1098 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet). 
1099 Pri Etz Chayim, Shaar Chag HaMatzot, Ch. 1. 



 

 
365 

generation of the dispersion.  These were very holy and 
powerful souls, only that they sinned by stating,1100 “‘Come let 
us make bricks and burn them in fire,’ and the brick served them 
as stone.”  They therefore were reincarnated in the generation 
of Egypt and were enslaved “with mortar and bricks,”1101 which 
was not just as a punishment, but also as rectification for their 
sin.   

This then, is the meaning of “I am HaShem- ה״והי ,” in 
that this conduct stemmed from the quality of mercy-
Rachamim, for through this their sin was rectified and they 
thereby merited everything that happened upon their exodus 
from Egypt. 

However, we still must understand this.  For, at first 
glance, the sin of the generation of the dispersion was that they 
said,1102 “Come, let us build a city and a tower with its top in 
the heavens,” meaning, “let us ascend to the firmament and 
wage war against Him.”1103  However, what was their sin in 
saying, “‘Come let us make bricks and burn them in fire,’ and 
the brick served them as stone,” because of which the 
rectification for this was enslavement in Egypt specifically with 
the labor of mortar and bricks? 

 
3. 
 

 The explanation is that when it states, “the brick served 
them as stone,” this demonstrates that a brick (Leveinah- הנבל ) 

 
1100 Genesis 11:3 
1101 Exodus 1:14 
1102 Genesis 11:4 
1103 Rashi to Genesis 11:1 
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and a stone (Even- ןבא ) are two different matters.  Torah Ohr1104 
explains the difference between them, that stones are heaven-
made, whereas bricks are manmade. 
 However, we first must explain the general matter of 
stones (Avanim- םינבא ), for as known, “stones” (Avanim- םינבא ) 
refer to the letters (Otiyot), as stated in Sefer Yetzirah,1105 “Two 
stones build two houses, three stones build six houses etc.”  The 
term “letters-Otiyot- תויתוא ” is of the same root as in the 
verse,1106 “The morning comes-Ata Boker- רקוב אתא .”  That is, 
the letters (Otiyot- תויתוא ) are receptacles for a certain drawing 
down and revelation that is drawn down and revealed through 
them.   

For example, two “stones,” such as the letters (Otiyot) 
Aleph-א and Beit-ב, build two houses “father-Av- בא ” and 
“come-Ba- אב .”  That is, when the letters are combined to form 
the combination “Av- בא ,” they draw down the revelation of the 
matter of a “father-Av- בא ” who gives birth etc.  However, when 
they are combined to form the combination “Ba- אב ,” they draw 
down the revelation of the matter of “coming-Biyah- האיב .” 
 We thus find that there are two matters in the letters.  
There is the body of the letters (Otiyot) themselves, and there is 
the drawing down and revelation revealed in them.  In the 
language of Kabbalah, these are the matters of lights (Orot) and 
vessels (Keilim).  In the matter of HaShem’s- ה"והי  holy names, 

 
1104 Torah Ohr 73c; See Likkutei Torah, L’Gimmel Parshiot 72c [Ohr HaTorah, 

No’ach, Vol. 6, p. 1,066a and on]. 
1105 Sefer Yetzirah 2:12 (2:16 in some editions). 
1106 Isaiah 21:12; See Ginat Egoz of Rabbi Yosef Gikatilla, translated as 

HaShem Is One, Vol. 3 (The Letters of Creation, Part 2), The Gate explaining the 
difference between the names of general classification.  Also see Torah Ohr 42b and 
elsewhere. 
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these are the Name of Ma”H- ה״מ -45 ( א״ה ו״או א״ה ד״וי ) and the 
Name of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ).  For, as known, the 
Name of Ma”H- ה״מ -45 ( א״ה ו״או א״ה ד״וי ) is the matter of lights 
(Orot), whereas the Name of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ) is 
the matter of vessels (Keilim). 
 However, all the above is in general.  More specifically, 
in the Name of Ma”H- ה״מ -45 ( א״ה ו״או א״ה ד״וי ) itself, even 
though generally it is the matter of lights (Orot), it also has the 
matter of vessels (Keilim), which are its aspects of Ba”N- ןב -52 
and Ma”H- ה״מ -45.  In other words, in the Name of Ma”H- ה״מ -
45 ( א״ה ו״או א״ה ד״וי ) itself, there are the aspects of Ma”H- ה״מ  of 
Ma”H- ה״מ , and the aspect of Ba”N- ן״ב  of Ma”H- ה״מ .1107   

The same is so of the Name of Ba”N- ן״ב -52 (  ו״ו ה״ה ד״וי
ה״ה ) itself, that even though generally it is the matter of vessels 

(Keilim), nevertheless, it too has the matter of lights (Orot), 
which are its aspects of Ma”H- ה״מ -45 and Ba”N- ן״ב -52.  In 
other words, in the Name of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ) itself, 
there is the aspect of Ma”H- ה״מ  of Ba”N- ן״ב  and the aspect of 
Ba”N- ן״ב  of Ba”N- ן״ב . 
 In the matter of the worlds, this is the difference 
between the world of Emanation (Atzilut) and the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah).  
For, the world of Emanation (Atzilut) is the aspect of Ma”H-

ה״מ -45, as stated in the teaching,1108 “Patach Eliyahu – Eliyahu 
began and said, ‘Within them is the Name of Ma”H- ה״מ -45 
( א״ה ו״או א״ה ד״וי ) which is the path of Emanation (Atzilut).’”   

 
1107 Torah Ohr, Megillat Esther 99c 
1108 Introduction to Tikkunei Zohar 17a 
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In contrast, the Name of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ) is 
the aspect of the worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah).  This is because the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah) 
have the matter of sense of self (Yeshut) and separateness 
(Pirud), whereas the world of Emanation (Atzilut) is in the 
ultimate state of nullification (Bittul) and unity (Yichud) to 
HaShem- ה״והי , blessed is He, as in the teaching,1109 “He and His 
life force are one, and He and His organs are one.” 

Nevertheless, even in the world of Emanation (Atzilut) 
the matter of vessels (Keilim) is present, and even in the worlds 
of Creation, Formation, and Action (Briyah, Yetzirah, Asiyah) 
the matter of lights (Orot) is present, (similar to the above 
explanation about the Names Ma”H- ה״מ  and Ba”N- ן״ב ). 
 

4. 
 

 Now, to understand the difference between the world of 
Emanation (Atzilut) and the worlds of Creation, Formation, and 
Action (Briyah, Yetzirah, Asiyah) in greater depth, the world of 
Emanation (Atzilut) stems from the aspect of Wisdom-
Chochmah, whereas the worlds of Creation, Formation, and 
Action (Briyah, Yetzirah, Asiyah) stem from the Sefirah of 
Understanding-Binah and the Sefirot below it.  To explain, the 
matter of the Sefirah of Wisdom-Chochmah is the aspect of 
light (Ohr).  For, as known,1110 the vessels (Keilim) begin from 

 
1109 Introduction to Tikkunei Zohar 3b 
1110 Sefer HaMaamarim 5678 p. 366 and elsewhere. 
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the Sefirah of Understanding-Binah, whereas Wisdom-
Chochmah is the matter of lights (Orot). 
 Now, in the matter of the light (Ohr) itself, there is the 
light (Ohr) as it is revealed, and there is the light (Ohr) as it is 
included in the essence, and it is self-understood that there is no 
comparison between how the light (Ohr) is when it is revealed 
and how it is included in the essence.  In other words, even 
though as the light (Ohr) is revealed, it still adheres to the 
Luminary (Ma’or) – as we observe with the light of the sun, that 
when there are clouds covering it, its light becomes nullified as 
well – and beyond this, it is not merely in a state of adhesion, 
but in fact, in the existence of the light (Ohr) there is the sense 
that its existence is from the Luminary (Ma’or) and it therefore 
is in a state of nullification (Bittul) to the Luminary (Ma’or) etc.  
Nonetheless, this is not at all comparable to how the light (Ohr) 
is as it is included in the essence.  Thus, for there to be the 
revelation of the existence of the light (Ohr), it specifically is 
necessary for there to be the matter of vessels (Keilim), which 
cause three matters. 
 The first matter is that through the vessels (Keilim), the 
light (Ohr) is caused to have tangible existence.  This is similar 
to the matter of fire, the nature of which is to ascend above.  For 
it to have tangible existence, there must be something separate 
that the fire takes hold of.  The same is so of the matter of light 
(Ohr), that for the light (Ohr) to have tangible existence, this 
specifically comes about by means of the vessels (Keilim), 
within which the light (Ohr) takes hold. 
 The second matter is the effect of the vessels (Keilim), 
in that they draw down the light (Ohr) from its source.  For, as 
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known about the matter of vessels (Keilim) as they are above in 
HaShem’s- ה״והי  Godliness, they not only contain the light (Ohr) 
within them, but they also draw the light (Ohr) down from its 
source. 
 The third matter is the effect of the vessels (Keilim) on 
the light (Ohr).  That is, through the vessels (Keilim) the light 
(Ohr) is drawn down and revealed below.  In other words, the 
ultimate intent of the drawing down of the light (Ohr) is for it 
to be revealed below.  However, in and of itself, it is impossible 
for the light (Ohr) to be revealed below, but it only is through 
the medium of the vessels (Keilim) that the light (Ohr) can come 
into revelation below. 
 However, even in regard to the vessels (Keilim) of the 
world of Emanation (Atzilut), since they are in the world of 
Emanation (Atzilut), they are in the state of utmost nullification 
(Bittul) to HaShem- ה״והי , blessed is He.  This nullification 
(Bittul) is not from something external to them, but stems from 
the very essence of their emanation, meaning that the 
nullification (Bittul) is essential to them.  Even though the 
vessels (Keilim) are called the emanated “something” (Yesh 
HaNe’etzal), nevertheless, they only are called by this name as 
a borrowed term, since through them there subsequently comes 
to be the tangible “something” (Yesh) of the worlds of Creation, 
Formation and Action (Briyah, Yetzirah, Asiyah).   

However, they themselves are not actually the aspect of 
a tangible “something” (Yesh), heaven forbid to think so.  This 
is self-understood from the fact that they are called “emanated” 
(Ne’etzal), which is a term indicating “nearness-Etzel- לצא ” to 
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HaShem- ה״והי , blessed is He, and proximity to Him.1111  Thus, 
since they are “near-Etzel- לצא ” HaShem- ה״והי , blessed is He, 
and in close proximity to Him, they are in a state of ultimate 
nullification (Bittul) to Him. 
 This is similar to the teaching,1112 “He and His life force 
are one, He and His organs are one.”  That is, even the vessels 
(Keilim) – (“His organs”) – are one with the aspect of “He.”  
The reason there is a differentiation, so that “He and His life 
force are one” is expressed independently, and “He and His 
organs are one” is expressed independently, is because the 
adhesion (Dveikut) of the vessels (Keilim) [to their Source] is 
not like the adhesion of the lights (Orot) [to their Source].   

For, the lights (Orot) are in a state of recognizable 
adhesion [to their Source], whereas the vessels (Keilim) are in 
a state of adhesion [to their Source] in a way that is 
unrecognizable in them.  Nevertheless, even the vessels 
(Keilim) are in a state of adhesion (Dveikut) and ultimate 
nullification (Bittul) [to their Source]. 
 Now, since the vessels (Keilim) are “near-Etzel- לצא ” 
and in close proximity to the Unlimited One, HaShem- ה״והי , 
blessed is He, therefore, just as HaShem- ה״והי , blessed is He, is 
limitless (Bli Gvul), so likewise the vessels (Keilim) are in a 
state of limitlessness (Bli Gvul).  In other words, the aspect of 
limitation (Gvul) in the world of Emanation (Atzilut) is not 
actual limitation, but solely that He actualizes limitation.  
Moreover, even this [limitation] is only in the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah and Asiyah).  

 
1111 See Pardes Rimonim, Shaar 16, Ch. 1, and elsewhere. 
1112 Introduction to Tikkunei Zohar 3b 
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However, as He is in the world of Emanation (Atzilut), He is in 
a state of limitlessness (Bli Gvul). 
 The analogy for this is from the power of movement or 
the power of writing as it is in man, which relative to man is a 
limitless power.  For, he can make movements and write letters 
without end or limit, (as long as there are no external factors 
obstructing him from doing so).  Nevertheless, the form and 
limitation of each movement or letter, in that each movement 
and each letter is in a particular state of limitation, specifically 
comes from the power of limitation (Ko’ach HaGvul).   

This being so, even the power of limitation (Ko’ach 
HaGvul) is limitless (Bli Gvul), being that he is able to limit his 
movements and letters to no end or limit.  In other words, the 
power of limitation (Ko’ach HaGvul) is limitless (Bli Gvul).  
For, the matter of the limitless powers of movement or writing, 
is to move or to write, meaning, to make particular movements 
or write particular letters, specifically through the power of 
limitation (Ko’ach HaGvul).  This being so, the power of 
limitation (Ko’ach HaGvul) is limitless (Bli Gvul), only that it 
is the power that brings about limitation (Ko’ach 
HaMagbeel),1113 unlike the power of limitlessness (Ko’ach 
HaBli Gvul).1114   

The same is understood about the matter of the vessels 
(Keilim) of the world of Emanation (Atzilut).  That is, even 

 
1113 See Likkutei Torah, Shir HaShirim, discourse entitled “Mah Yafu 

Pa’amayich” – (Also printed at the end of Derech Mitzvotecha with variations); Also 
see Hemshech “Mayim Rabim” (5636), Ch. 30 and on; Drush “Gimmel Shitot” (Ohr 
HaTorah, Inyanim, p. 273 and on). 

1114 Also see Shaar HaYichud of the Mittler Rebbe, translated as The Gate of 
Unity, Ch. 29. 
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though they are in a state of limitation (Gvul), what this means 
is that they bring limitations about, and this [limitation] too is 
only in the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah).  However, they themselves are in a state of 
limitlessness (Bli Gvul). 

Now, all the above is in the world of Emanation 
(Atzilut), which in general is the aspect of the Name of Ma”H-

ה״מ -45 ( א״ה ו״או א״ה ד״וי ), in which even the vessels (Keilim) are 
in a state of essential nullification (Bittul) to HaShem- ה״והי , 
blessed is He.  This is not so of the worlds of Creation, 
Formation, and Action (Briyah, Yetzirah, Asiyah), beginning 
with the world of Creation (Briyah), in which the matter of 
sense of self (Yeshut) begins, and are of the aspect of the Name 
of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ).  However, even in the worlds 
of Creation, Formation, and Action (Briyah, Yetzirah, Asiyah), 
there is the matter of the lights (Orot).  This is as explained 
before, that even in the aspect of Ba”N- ן״ב , there also are the 
names of Ma”H- ה״מ  and Ba”N- ן״ב . 

This may be better understood by the service of 
HaShem- ה״והי , blessed is He, of the angels, as written,1115 
“When they would halt, they would release their wings.”  This 
refers to the matter of the service of HaShem- ה״והי , blessed is 
He, of the angels, with love and fear of Him.  For example, the 
angel Gavriel [serves] with fear (Yirah) of HaShem- ה״והי , 
blessed is He, and the angel Michael [serves] with love 
(Ahavah) of Him, which is the aspect of “there is the one who 
loves.”   

 
1115 Ezekiel 1:24-25 
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In this, there are two explanations.  The first is that he is 
the aspect of a “something” (Yesh) with a sense of self, and he 
therefore fulfills his service with love of HaShem- ה״והי , blessed 
is He.  The second explanation (which is deeper) is that even 
the love itself is the aspect of “somethingness” (Yesh) and a 
sense of self (Yeshut). 

Nevertheless, (even according to the second 
explanation), as known,1116 at the time that an angel is fulfilling 
his mission, the angel becomes completely nullified of his own 
sense of self, to the point that he can call himself by the Name 
HaShem- ה״והי , as it states,1117 “And she called the Name of 
HaShem- ה״והי  that spoke to her,” and it is written,1118 “In myself 
I swear – the word of HaShem- ה״והי .”  This is because, when 
the angel is on his mission, his entire existence is that of the 
One who sent him. 

We thus find that in the service of HaShem- ה״והי , 
blessed is He, of the angels, there are two matters.  There is the 
essential existence of the angels, meaning, the body of the 
angels.  For as known, angels have bodies, as it states,1119 “He 
makes the wind His messengers, the flaming fire His 
attendants,” these being the two refined foundational 
elements.1120  Even so, it is a body, and is the aspect of Ba”N-

ן״ב  of Ba”N- ן״ב .  In addition to this, there also is the presence 
of light (Ohr) within them, which is their service of HaShem-

 
1116 Tanya, Iggeret HaKodesh, Epistle 25 (145a); Kuntres Acharon 159a; 

Likkutei Torah, Vayikra 1c; Sefer HaMaamarim 5655 p. 55, and elsewhere. 
1117 Genesis 16:13 
1118 Genesis 22:16 
1119 Psalms 104:4 
1120 Ramban to the end of his Shaar HaGemul, cited in Torah Ohr 4b; Likkutei 

Torah, Zot HaBrachah 98a 
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ה״והי , blessed is He, with love and fear of Him (according to the 
first explanation), and especially the matter of being an 
emissary of HaShem- ה"והי  etc.  This is the aspect of Ma”H- ה״מ  
of Ba”N- ן״ב . 

However, it is understood that there is no comparison 
between the aspect of Ba”N- ן״ב  of Ba”N- ן״ב  and the aspect of 
Ba”N- ן״ב  of Ma”H- ה״מ .  For, when it comes to the aspect of 
Ba”N- ן״ב  of Ma”H- ה״מ , which is the matter of the vessels 
(Keilim) of the world of Emanation (Atzilut), as explained 
before, their nullification (Bittul) to HaShem- ה״והי , blessed is 
He, is essential to them, and does not stem from something 
external to them.  This is why the vessels (Keilim) of the world 
of Emanation (Atzilut) do not require rectification, since they 
are in a state of essential nullification (Bittul Atzmi) to HaShem-

ה״והי , blessed is He.  This is not the case, however, with the 
aspect of Ba”N- ן״ב  of Ba”N- ן״ב .  For, since in the essence of 
their existence they are the aspect of “something” (Yesh), it is 
necessary for there to be toil in affecting the nullification of 
their existence to HaShem- ה״והי , blessed is He. 

 
5. 
 

 This then, is the general difference between the letters 
(Otiyot) of Ma”H- ה״מ -45 ( א״ה ו״או א״ה ד״וי ), which are in a state 
of essential nullification (Bittul Atzmi) to HaShem- ה״והי , blessed 
is He, and are the matter of stones (Avanim- םינבא ) which stem 
from Heaven, and the letters (Otiyot) of Ba”N- ן״ב -52 (  ה״ה ד״וי

ה״ה ו״ו ) which are only in a state of the nullification of their 
somethingness (Bittul HaYesh) to HaShem- ה״והי , blessed is He, 
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and are the matter of bricks (Leveinim- םינבל ) which are made 
by man. 
 Now, it is with these [the stones (Avanim- םינבא ) and 
bricks (Leveinim- םינבל )] that the city and tower of holiness are 
constructed.  For, the matter of the city (Eer- ריע ) is as stated,1121 
“The city of our God-Eer Elohei”nu- ו״ניהלא ריע ,” and the tower 
(Migdal- לדגמ ) is as stated,1122 “The Name HaShem- ה״והי  is a 
tower of strength (Migdal Oz- זוע לדגמ ).”  In other words, the city 
(Eer- ריע ) is called by HaShem’s- ה״והי  title God-Elohi”m-

ם״יהלא , which is the source of the vessels (Keilim), whereas the 
tower (Migdal- לדגמ ) which is high and protrudes above the city 
is called by the Name HaShem- ה״והי , the root of the lights 
(Orot). 
 Now, to build the city and tower of holiness, its 
construction can also be of bricks (Leveinim- םינבל ), except that 
such a building is only the aspect of the nullification of the 
somethingness (Bittul HaYesh) to HaShem- ה״והי , blessed is He, 
which is the matter of the city (Eer- ריע ).  However, afterwards, 
there is the construction of the “tower of strength (Migdal Oz-

זוע לדגמ )” which is the Name HaShem- ה״והי , and are the stones 
(Avanim- םינבא ) that are from Heaven.1123 

 
1121 Psalms 48:2 
1122 Proverbs 18:10 
1123 This matter is explained in Likkutei Torah L’Gimmel Parshiot at the end 

of the Torah portion of Noach, and in various other places in regard to the matters of 
the “city-Eer- ריע ” and “tower-Migdal- לדגמ ” of holiness.  [Also see Ohr HaTorah, 
Vol. 6, p. 1,070a and on.] 
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 A summary of the explanation of the matter is that it 
states in Talmud Yerushalmi1124 about the verse,1125 “And I 
have placed My words in your mouth – and with the shade of 
My hand I have covered you – to implant the heavens and to set 
a foundation for the earth and to say to Tziyon, ‘You are My 
people!’” – [Talmud Yerushalmi states] “We have reviewed the 
whole of Scripture and have not found any verse in which the 
Jewish people are called ‘Tziyon- ןויצ ’ except for this one.”  In 
other words, it is through service of HaShem- ה״והי , blessed is 
He, with the aspect of “I have placed My words in your mouth” 
that they thereby are caused to be in the aspect of “Tziyon- ןויצ .”   

This refers to service in the three modes of Torah study, 
sacrificial offerings (Avodah), and acts of lovingkindness 
(Gmilut Chassadim).1126  The words, “I have placed My word 
in your mouth” refer to “the word of HaShem- ה״והי  is Torah law 
(Halachah),”1127 and is the matter of Torah study.  About this 
the verse states, “(I place My word) in your mouth,” since the 
Torah is a drawing down in an inner manner (Pnimiyut), as it 
states,1128 “Your Torah is in my innards.”  The words, “and with 
the shade of My hand I have covered you,” refers to the matter 
of the mitzvot, which are the transcendent aspect of the 
encompassing lights (Makifim), and are therefore called, 
“shade-Tzeil- לצ ,” about which it states, “I have covered you,” 

 
1124 Talmud Yerushalmi, Taanit 4:2; Also see the discourse entitled “VeHayah 

HaNishar b’Tziyon” in Ohr HaTorah, Na”Ch, Vol. 3 p. 1,197 and on; Discourse by 
the same title of the year 5631 (Sefer HaMaamarim 5631 p. 11 and on; Hosafot to 
Sefer HaMaamarim 5662 p. 372 and on); 5691 Ch. 4 (Sefer HaMaamarim 5691 p. 
51 and on). 

1125 Isaiah 51:16 
1126 Mishnah Avot 1:2 
1127 Amos 8:12; Talmud Bavli, Shabbat 138b 
1128 Psalms 40:9; See Tanya, Likkutei Amarim, Ch. 5. 
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referring to the matter of the garments (Levushim), and is the 
mode of acts of lovingkindness.   

The continuation, “to implant the heavens and to set a 
foundation for the earth,” refers to the matter of the sacrificial 
offerings (Korbanot).  This is as our sages, of blessed memory, 
stated,1129 “Were it not for engaging in the sacrificial offerings, 
heaven and earth would not continue to exist.”  Thus, this is 
what is meant by “to implant the heavens and to set a foundation 
for the earth,” namely, that the sustainment of the heavens and 
the earth is through the sacrificial offerings (Korbanot). 

However, since the Holy Temple was destroyed, this is 
accomplished through serving HaShem- ה״והי , blessed is He, in 
prayer, the matter of which is that it is “a ladder set on the earth, 
whose head reaches the heavens.”1130  It is for this reason that 
the beginning of prayer starts at the lowest rung, such as 
“Blessed are You, HaShem- ה״והי … Who has not made me a 
gentile,” and “Who has not made me a slave.”  However, its 
head reaches the heavens with the nullification (Bittul) and self-
sacrifice (Mesirat Nefesh) of the Shema recital and the Amidah 
prayer, in which we say, “Blessed are You, HaShem- ה״והי ,” in 
a manner in which we affect drawings down in the Name 
HaShem- ה״והי .1131 

This then, is the meaning of how it is through the service 
of HaShem- ה״והי , blessed is He, in the three aforementioned 
lines (“I have placed My words in your mouth etc.”) that the 

 
1129 Talmud Bavli, Taanit 27b 
1130 Genesis 28:12; Zohar I 266b; Zohar III 306b; Tikkunei Zohar, Tikkun 45 

(83a). 
1131 See the Opening Gateway (Petach HaShaar) to Imrei Binah of the Mittler 

Rebbe, translated as The Gateway to Understanding, Ch. 17 and on. 



 

 
379 

Jewish people become the aspect of “Tziyon,” which is the 
aspect indicated by the verse,1132 “The Name HaShem- ה״והי  is a 
tower of strength (Migdal Oz- זוע לדגמ ).” 

Now, this does not contradict what was stated before, 
that since the worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah) are the aspects of “somethingness” 
(Yesh), it is not possible for them to have the true matter of the 
nullification (Bittul) of Ma”H- ה״מ -45 ( א״ה ו״או א״ה ד״וי ), because 
the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah) are themselves the aspect of “somethingness” 
(Yesh), and their sublimation and nullification (Bittul) to 
HaShem- ה״והי , blessed is He, is external and superimposed on 
them.   

In contrast, this is not so of the souls of the Jewish 
people.  For, the souls of all Jews are from the aspect of the 
world of Emanation (Atzilut), (as explained in Likkutei Torah, 
in the discourse entitled “Shechorah Ani v’Na’avah”).1133  Even 
as they are in their descent below, they still are essentially 
Godly in their being.  For, when it comes to the Godly soul 
(even as it manifests in a body below), it is “a part of God from 
above”1134 (and moreover, we even add the word) “literally-

 
1132 Proverbs 18:10 
1133 Likkutei Torah, Shir HaShirim 6c 
1134 Job 31:2; Pardes Rimonim of Rabbi Moshe Cordovero, Shaar 32, Ch. 1; 

Ohr Ne’erav by the same author, Chelek 1, Ch. 3; Likkutei Torah of the Arizal, 
Bereishit; Etz Chayim, Shaar 42, Ch. 1; Etz HaDa’at Tov of Rabbi Chayim Vital, 
VaEtchanan; Asis Rimonim v’Pelach HaRimon, Shaar 32, Ch. 1; Chessed 
L’Avraham, Maayan 3, Nahar 25; Introduction to Siddur HaArizal of Rabbi Yaakov 
Kopel of Mezhritch; Da’at Tevunot of the Ramchal, Section 158; Shefa Tal, 
Introduction; GR”A to Heichalot, Heichala Tinyana, Heichal 1; Nefesh HaChayim, 
Shaar 1, Ch 5, and elsewhere. 
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Mamash- שממ .”1135  We thus are able to attain the aspect of 
“Tziyon- ןויצ ,” which is the matter of, “The Name HaShem- ה״והי  
is a tower of strength (Migdal Oz- זוע לדגמ ).” 

In addition to this, there also is the toil indicated by the 
words,1136 “‘Come let us make bricks and burn them in fire,’ 
and the brick served them as stone,” as it is on the side of 
holiness.  The explanation is that the bricks (Leveinim- םינבל ), 
which are manmade, refer to the matter of the refinement 
(Birur) of the Name of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ).  In this, 
there must be the matter of burning, which is the matter of self-
nullification (Bittul) and self-sacrifice (Mesirat Nefesh) to 
HaShem- ה״והי , blessed is He, of the Shema recital.  Through this 
“they are made to be as stone,” as it states, “and the brick 
(Leveinah- הנבל ) served them as stone (Even- ןבא ),” until we 
reach the aspect of the stones (Avanim- םינבא ) that are from 
Heaven. 

 
6. 
 

 However, since1137 “God made this opposite that,” this 
matter is also present on the side opposite holiness, and this was 
the sin of the generation of the dispersion.  The explanation is 
that, as known, to receive the bestowals of HaShem’s- ה״והי  
Godliness, one specifically must be in a state of nullification 
(Bittul) to Him, as explained at length in Kuntras U’Maayon.1138  
However, the generation of the dispersion did not want to be 

 
Tanya, Likkutei Amarim, Ch. 2 
1136 Genesis 11:3 
1137 Ecclesiastes 7:14 
1138 Kuntres U’Maayon, Discourse 2, Ch. 2 and on. 
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nullified (Bittul) to HaShem- ה״והי , blessed is He.  They 
therefore said, “Come let us make bricks and burn them in fire,” 
which is not the matter of nullification (Bittul) and love of 
HaShem- ה״והי , blessed is He, like flames of fire on the side of 
holiness.   

Rather, it refers to fire of that is alien to Godliness (Aish 
Zarah), as it states,1139 “[Their passions] burning like an oven 
fired by a baker.”  That is, they wanted to affect drawings down 
of bestowals and beneficence from Above into the aspect of 
their “somethingness” (Yesh) by force. 
 It is to this end that they said, “‘Come let us make bricks 
and burn them in fire,’ and the brick served them as stone.”  In 
other words, through these bricks (Leveinim- םינבל ) they wanted 
to build a city (Eer- ריע ) and tower (Migdal- לדגמ ) of the side 
opposite holiness, and to affect the same drawings that are 
drawn down by the city (Eer- ריע ) and tower (Migdal- לדגמ ) of 
the side of holiness, built of stone (Even- ןבא ).   

This is similar to the verse,1140 “I shall be filled because 
she was destroyed,” about which our sages, of blessed memory, 
stated,1141 “Tyre became filled through the destruction of 
Yerushalayim.”  About this it states,1142 “Your evil shall 
castigate you,” and they were caused to reincarnate into the 
generation that descended to Egypt, and were punished by 
being enslaved to work with mortar and bricks. 
 However, this was not just a matter of punishment, but 
was also a rectification of their sin.  For, even though it states 

 
1139 Hosea 7:4 
1140 Ezekiel 26:2 
1141 Talmud Bavli, Megillah 6a 
1142 Jeremiah 2:19 
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in Talmud1143 that the generation of the dispersion has no share 
in the Coming World, it can be said that what is meant here is 
that in the time of the resurrection of the dead (which is the 
ultimate reward of the Coming World, which as known, will be 
souls in bodies), they will not arise in the bodies of the 
generation of the dispersion.   

Nevertheless, the souls of the generation of the 
dispersion which then manifested in the bodies of those who 
descended to Egypt, through [the rectification brought about 
by] their enslavement in Egypt, they indeed will have a portion 
in the Coming World.  This is as stated in Talmud,1144 “Rabbi 
Yochanan said: Rabbi Akiva abandoned his piety [and 
uncharacteristically interpreted the verses harshly] in stating 
that the generation of the desert has no share in the Coming 
World, for states about them,1145 ‘I recall for you the kindness 
of your youth, the love of your nuptials, your following Me into 
the desert, into an unsown land.’  Now, if others come [into the 
Coming World] in the merit [of the generation that left Egypt 
and followed HaShem- ה״והי  in the desert], is it not all the more 
so that they themselves [have a share in the Coming World]?” 
 Now, just as it was that through the enslavement in 
Egypt there came to be the rectification of the city (Eer- ריע ) and 
tower (Migdal- לדגמ ) of the side opposite holiness, so likewise, 
in our service of HaShem- ה״והי , blessed is He, every single day, 
it is necessary to build the city (Eer- ריע ) and tower (Migdal-

לדגמ ) of the side of holiness, through toiling with bricks 

 
1143 Talmud Bavli, Sanhedrin 110b 
1144 Talmud Bavli, Sanhedrin 110b ibid. 
1145 Jeremiah 2:2 
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(Leveinah- הנבל ) that are manmade, as well as stones (Even- ןבא ) 
that are from Heaven.  This refers to serving HaShem- ה״והי , 
blessed is He, in prayer, in the verses of song (Pesukei d’Zimra), 
the blessings of the Shema recital, the Shema recital itself, and 
the Amidah prayer.  This brings about the refinement of the city 
(Eer- ריע ) and tower (Migdal- לדגמ ) of the side opposite holiness. 
 The explanation is that in the general matter of 
refinement (Birur), there are two possibilities.  There is 
refinement (Birur) in way of battle and refinement (Birur) in a 
way of tranquility.1146  Now, refinement (Birur) in a way of 
battle, is the refinement of the Name of Ba”N- ן״ב -52 (  ה״ה ד״וי

ה״ה ו״ו ), meaning that one is essentially in the aspect of a 
“something” (Yesh) and therefore battle is necessary etc.  Even 
though he is victorious, it nevertheless is by way of battle.  
However, the refinement (Birur) of the Name of Ma”H- ה״מ -45 
( א״ה ו״או א״ה ד״וי ) is refinement in a way of tranquility.  This is 
the difference between bricks (Leveinim- םינבל ) which are 
manmade, and stones (Avanim- םינבא ), which are from Heaven. 
 

7. 
 

 This then, is the meaning of the verse,1147 “They saw the 
God of Israel, and under His feet was the likeness of sapphire 
brickwork, and it was like the essence of the heavens in purity.”  
That is, the matter of the “sapphire brickwork (Livnat 
HaSapeer- ריפסה תנבל )” refers to refinement (Birur) by way of 
battle, meaning that one still is in the aspect of a “something” 

 
1146 See Sefer HaMaamarim 5704 p. 106-107, and elsewhere. 
1147 Exodus 24:10 
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(Yesh), and it therefore is necessary for him to do battle etc.  
This is not an essential nullification (Bittul Atzmi) to HaShem-

ה״והי , blessed is He.   
In contrast, the matter of “like the essence of the 

heavens in purity” refers to the essential nullification (Bittul 
Atzmi) to HaShem- ה״והי , blessed is He, of the Name of Ma”H-

ה״מ -45 ( א״ה ו״או א״ה ד״וי ).  This is the matter of the “sapphire 
stone (Even Sapeer- ריפס ןבא ),” which are stones (Avanim- םינבא ) 
from Heaven, about which it states,1148 “No evil descends from 
Above.”  In other words, Above in HaShem’s- ה״והי  Godliness 
there only is the matter of purity, and the matter of “self” and 
“somethingness” (Yesh) is not at all applicable. 
 This then, is the inner matter and explanation of the 
Midrash and Talmud Yerushalmi, that the “sapphire brickwork 
(Livnat HaSapeer- ריפסה תנבל )” is not the same matter as “the 
essence of the heavens in purity.”  For, “the likeness of sapphire 
brickwork” refers to the refinement of the Name of Ba”N- ן״ב -
52 ( ה״ה ו״ו ה״ה ד״וי ), which was refined through the enslavement 
in Egypt with mortar and bricks, by which there was the 
rectification of the sin of the generation of dispersion.  

However, since this only is refinement by way of battle, 
it is not essential nullification (Bittul Atzmi) to HaShem- ה״והי , 
blessed is He.  Therefore, when they were redeemed, “the 
brickwork was put in its appropriate place,” meaning that 
relative to holiness, the brickwork is a lower level, and holiness 
does not manifest in it.  Instead, the refinement (Birur) occurs 

 
1148 See Midrash Bereishit Rabba 51:3; Also see Ginat Egoz of Rabbi Yosef 

Gikatilla, translated as HaShem Is One, Vol. 1, The Gate of Intrinsic Being (Shaar 
HaHavayah). 
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automatically because of the strength of the light and 
illumination, which is the matter of “like the essence of the 
heavens in purity.”  This is similar to the refinement (Birur) that 
took place in the days of Shlomo, who was “a man of 
tranquility,”1149 and in his days “the moon existed in its 
fullness,”1150 in that all the sparks of holiness were brought to 
him from all places etc.1151 
 However, the explanation of Targum Yonatan is that the 
brick (Leveinah- הנבל ) itself became “like the essence of the 
heavens in purity.”  This is because due to serving HaShem-

ה״והי , blessed is He, by nullifying one’s “somethingness” (Bittul 
HaYesh), we thereby arrive at essential nullification (Bittul 
Atzmi) to HaShem- ה״והי , blessed is He.   

This is similar to the statement in Tractate Yoma1152 
about repentance and return (Teshuvah) to HaShem- ה״והי , 
blessed is He, out of love (Ahavah), that through this, willful 
transgressions are transformed to merits.  In other words, the 
evil itself becomes transformed to goodness, and similarly, the 
bricks (Leveinah- הניבל ) themselves become “like the essence of 
the heavens in purity.” 
 Now, the primary matter of “the essence of the heavens 
in purity” will take place in the coming future.  For, in that time 
there will be refinement (Birur) in a way of tranquility (to an 
even greater degree than in the days of Shlomo), as the verse 
states,1153 “[It will happen in the end of days: The mountain of 

 
1149 See Chronicles I 22:9 
1150 See Midrash Shemot Rabba 15:26 and elsewhere. 
1151 See Torah Ohr, Bereishit 6a; Likkutei Torah, Bamidbar 4a, and elsewhere. 
1152 Talmud Bavli, Yoma 86b 
1153 Isaiah 2:2 
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the Temple of HaShem- ה"והי  will be firmly established as the 
most prominent of mountains, and will be exalted above the 
hills and]  all nations will stream to it. [Many peoples will go 
and say, ‘Come, let us go up to the mountain of HaShem- ה"והי , 
to the Temple of the God of Yaakov, and He will teach us His 
ways, and we will walk in His paths etc.]”   

However, since all the revelations of the coming future 
are brought about through our service of HaShem- ה״והי , blessed 
is He, right now, it therefore is necessary that even now, our 
service of HaShem- ה״והי , blessed is He, should be in a way of 
tranquility.  For, through this there will be the revelation of the 
tranquility of the coming future, through our righteous 
Moshiach, very soon, in the most literal sense! 
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Discourse 15 
 

“Vayakhel Moshe et kol Adat Bnei Yisroel -  
Moshe gathered the entire assembly of the Children 

of Israel” 
 

Delivered on Shabbat Parshat Vayakhel,  
Parshat Shekalim, Shabbat Mevarchim Adar-Sheini, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The1154 verse states,1155 “Moshe gathered the entire 

assembly of the children of Israel and said to them: ‘These are 
the things that HaShem- ה״והי  commanded, to do them.’”  The 
simple meaning of the words, “These are the things that 
HaShem- ה״והי  commanded” is that it refers to the construction 
of the Tabernacle (Mishkan), except that he first instructed them 
about the prohibitions of Shabbat, thus intimating that 
constructing the Tabernacle (Mishkan) does not supersede 
Shabbat.1156  This is why the entire assembly of the children of 
Israel had to be gathered, because the Tabernacle (Mishkan) is 
a general matter that relates to all Jewish people, as the verse 
states,1157 “I will dwell within them,” meaning that it will be as 

 
1154 It is noted that the Rebbe made various corrections to this discourse in his 

hand-writing on the transcript of this discourse in the library of Agudat Chassidei 
Chabad. 

1155 Exodus 35:1 
1156 Rashi to Exodus 35:2 citing Mechilta d’Rabbi Yishma’el, Exodus 35:1 
1157 Exodus 25:8 
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it was at on the onset of creation, when “the world was initially 
created in a state of wholeness,”1158 and,1159 “The essential root 
of the Indwelling Presence of HaShem- ה״והי , blessed is He, the 
Ikkar Shechinah, was in the lower worlds.” 

Now, even though the Tabernacle (Mishkan) is a general 
matter, it nonetheless is divided into several levels.  There is the 
Courtyard (Chatzer) of the Meeting Tent (Ohel Mo’ed), the 
Meeting Tent (Ohel Mo’ed), and the Holy of Holies (Kodesh 
HaKodoshim).1160  These three aspects correspond to the three 
general divisions in the totality of the chaining down of the 
worlds (Hishtalshelut).1161  That is, there are three worlds; the 
worlds of the Unlimited One, which transcend the world of 
Emanation (Atzilut), the world of Emanation (Atzilut), and the 
worlds of Creation, Formation, and Action (Briyah, Yetzirah, 
and Asiyah).1162   

This likewise was so of the hides (Yeriyot) [of the 
Tabernacle-Mishkan], which as known, were the aspect of the 
encompassing lights (Makifim).  Even so, they too were divided 
into their levels.  That is, the lower hides were goat hides, there 
were ram hides dyed red, and there were Tachash hides.  This 
was certainly so of the vessels and implements of the 
Tabernacle (Mishkan), which were vessels (Keilim) for the 
inner lights (Pnimiyim) and also had divisions. 

 
1158 See Midrash Bereishit Rabba 12:6; 13:3; 14:7 
1159 Midrash Bereishit Rabba 19:7 
1160 Mishneh Torah, Hilchot Beit HaBechirah 1:5 
1161 See Ohr HaTorah, Vayakhel p. 2,195; Also see Sefer HaMaamarim 5663 

p. 51. 
1162 Zohar III 159a and Ramaz there. 
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Now, the general preparation for all matters relating to 
the Tabernacle (Mishkan) is as the verse states,1163 “You shall 
make a copper basin and its base of copper, for washing… and 
they shall wash their hands together with their feet etc.”  That 
is, this preparation necessarily preceded all matters relating to 
the Tabernacle (Mishkan), including entrance into the 
Courtyard (Chatzer) of the Meeting Tent (Ohel Mo’ed), as the 
verse states,1164 “Whenever they come to the Meeting Tent 
(Ohel Mo’ed) they shall wash with water… or when they 
approach the Altar… (which was in the Courtyard (Chatzer) of 
the Meeting Tent (Ohel Mo’ed)).” 

We thus find that there was a special involvement of 
Moshe in this, (as it states “Moshe assembled,” which relates to 
the general commandment about the Tabernacle-Mishkan), as 
the verse states,1165 “He placed the basin… and there he put 
water for washing.  Moshe, Aharon, and his sons, washed their 
hands and feet from it.”  Moreover, this does not only apply to 
that generation, but for all generations.  This is as stated in 
Talmud,1166 “Any circumstance in which the basin does not 
contain enough water for four priests to sanctify [their hands 
and feet] from it, may not be used to sanctify, as it states, 
‘Moshe, Aharon, and his sons, washed their hands and feet from 
it.’”  (That is, Moshe and Aharon were two, and his sons were 
two.)  From this it is understood that because the basin (Kiyor-

רויכ ) was a general matter, Moshe’s involvement in the basin 
(Kiyor- רויכ ) relates to all generations. 

 
1163 Exodus 30:18-19 
1164 Exodus 30:20 
1165 Exodus 40:30-31 
1166 Talmud Bavli, Zevachim 19b (and Rashi there) 
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The matter of the basin (Kiyor)1167 may be understood 
based on what the basin (Kiyor- רויכ ) was made of.  (For, the 
matter of the basin (Kiyor- רויכ ) is pronounced and expressed 
even by what it was made of).  This is as the verse states,1168 
“He made the basin of copper and its base of copper, from the 
mirrors of the legions (Marot HaTzovot- תואבוצה תוארמ ).”  As 
explained in Torah Ohr1169 (and various other places), the verse 
says, “mirrors-Marot- תוארמ ,” in the plural, because there are 
two types of “lenses-Marot- תוארמ .”  That is, there is “a lens that 
illuminates” (Aspaklariya HaMe’irah) and “a lens that does not 
illuminate” (Aspaklariya She’eino Me’irah). 

 
2. 
 

 The explanation of “the lens that illuminates” 
(Aspaklariya HaMe’irah) as it is in man’s service of HaShem-

ה״והי , blessed is He, may be understood from the reward in 
serving Him.  (In that,1170 “the reward of a mitzvah is the 
mitzvah”) and the reward begins in the Garden of Eden (Gan 
Eden). 
 The explanation is that about the Garden of Eden (Gan 
Eden), our sages, of blessed memory, said,1171 “The righteous-
Tzaddikim sit with their crowns upon their heads, delighting in 

 
1167 See the discourse entitled “Vayasem et HaKiyor” 5654 (Sefer 

HaMaamarim 5654 p. 188 and on); 5632 (Sefer HaMaamarim 5632 Vol. 1, p. 96 and 
on); 5679 (Sefer HaMaamarim 5679 p. 279 and on).  Also see Likkutei Sichot, Vol. 
6 p. 196 and on. 

1168 Exodus 38:8 
1169 Torah Ohr, Mikeitz 33c and on; cited and expounded upon in Ohr HaTorah, 

Naso p. 1,939 and on; Ohr HaTorah, Vayakhel p. 2,225 and on. 
1170 Mishnah Avot 2:4 
1171 Talmud Bavli, Brachot 17a 
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the ray of the Indwelling Presence of HaShem- ה״והי , blessed is 
He (the Shechinah).”  It is explained that “the righteous-
Tzaddikim sit (Yoshveen- ןיבשוי ),” refers to their being “settled” 
(Hityashvut- תובשייתה ).  “With their crowns upon their heads” 
refers to the encompassing lights (Makif).  The matter of being 
“settled” (Hityashvut- תובשייתה ) is that they delight “in the ray 
of the Indwelling Presence of HaShem- ה״והי , blessed is He (the 
Shechinah),” meaning, in a way of being inwardly settled 
(Hityashvut b’Pnimiyut- תוימינפב תובשייתה ).  That is, in the 
Garden of Eden (Gan Eden) there is a revelation of HaShem’s-

ה״והי  Godliness. 
 This is also the difference between the Garden of Eden 
(Gan Eden) and the world.  For, even though the Godliness in 
creation is present in the world, it nevertheless is in a state of 
concealment.  This is why the novel existence of the world is 
brought about through HaShem’s- ה״והי  title “God-Elohi”m-

ם״יהלא -86” which shares the same numerical value as “the 
natural order-HaTeva- עבטה -86.”1172  The word “nature-Teva-

עבט ” is of the same root as in the verse,1173 “Her gates sunk 
(Tavoo- ועבט ) into the ground,” in that they are immersed and 
covered over.1174  That is, it all is present and in a state of 
wholeness, but is concealed.   

 
1172 Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1 

(The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and The Gate 
of His Title (Shaar HaKinuy); Pardes Rimonim, Shaar 12 (Shaar HaNetivot), Ch. 2; 
Reishit Chochmah, Shaar HaAhavah, Ch. 6 (section entitled “v’Hamargeel”); Shnei 
Luchot HaBrit 89a, 189a; Shaalot uTeshuvot Chacham Tzvi, Section 18; Tanya, 
Shaar HaYichud VeHaEmunah, translated as The Gate of Unity and Faith, Ch. 6; 
Likkutei Torah, Re’eh 22b and on, and elsewhere. 

1173 Lamentations 2:9 
1174 See Sefer HaMaamarim 5678 p. 89; 5689 p. 51. 
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In contrast, in the Garden of Eden (Gan Eden) 
HaShem’s- ה״והי  Godliness is openly revealed.  This is the 
matter of their “delighting in the ray of the Indwelling Presence 
of HaShem- ה״והי , blessed is He, (the Shechinah),” and delight 
specifically takes place when something is revealed. 
 However, more specifically, there is the Name HaShem-

ה״והי  and His title God-Elohi”m- ם״יהלא  both in the Garden of 
Eden and in the world, as written,1175 “HaShem God-HaShem 
Elohi”m- ם״יהלא ה״והי  planted a Garden in Eden,” and it further 
is written,1176 “On the day that HaShem God-HaShem Elohi”m-

ם״יהלא ה״והי  made earth and heaven.”  There nevertheless is a 
difference between them, which is like the difference between 
the interweaving (Shiluv) of the Name HaShem- ה״והי  into His 
title Lord-Adona”y- י״נדא  ( ה״יונהדיא ), or the interweaving 
(Shiluv) of His title Lord-Adona”y- י״נדא  into the Name 
HaShem- ה״והי  ( י״הנודהאי ).1177   

For, the matter of the interweaving (Shiluv) of the Name 
HaShem- ה״והי  into His title Lord-Adona”y- י״נדא  ( ה״יונהדיא ), is 
that His title Lord-Adona”y- י״נדא  is primary and revealed, 
whereas His Name HaShem- ה״והי  is concealed.  The same is 
likewise so in the world, that even though it has the Name 
HaShem- ה״והי  within it (as mentioned above), nevertheless, His 
title God-Elohi”m- ם״יהלא  is dominant and openly revealed.  
This is because the conduct of the world stems from His title 

 
1175 Genesis 2:8 
1176 Genesis 2:4 
1177 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 

and Faith, Ch. 7 (82a); Likkutei Torah, Dushim L’Shabbat Shuvah, 65d, and 
elsewhere. 
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God-Elohi”m- ם״יהלא ,1178 which has the same numerical value 
as “the natural order-HaTeva- עבטה .”   

In contrast, the Name HaShem- ה״והי  is concealed, as the 
verse states,1179 “A sun and a shield is HaShem God-HaShem 
Elohi”m- ם״יהלא ה״והי .”  That is, just as with the sun and its 
shield, the sun is present but covered by the shield, meaning that 
the sun is concealed and the shield is revealed, this is likewise 
so of the Name HaShem- ה״והי  and His title God-Elohi”m- ם״יהלא  
as they are in the world, in that His title God-Elohi”m- ם״יהלא  is 
revealed, but His Name HaShem- ה״והי  is concealed. 
 In contrast, the Garden of Eden (Gan Eden), it is like the 
interweaving (Shiluv) of His title Lord-Adona”y- י״נדא  into His 
Name HaShem- ה״והי  ( י״הנודהאי ), in which the Name HaShem-

ה״והי  is primary and revealed, whereas the matter of His title 
God-Elohi”m- ם״יהלא  is just so that through it, His Name 
HaShem- ה״והי  will be revealed.   

This is also why the revelation in the Garden of Eden 
(Gan Eden) is through the Sefirah of Kingship-Malchut.1180  
This is because all revelation specifically comes through 
Kingship-Malchut, but even so, what is revealed is of the light 
of the Name HaShem- ה״והי , which transcends the aspect of 
Kingship-Malchut.  This is the meaning of their “delight in the 
ray of the Indwelling Presence of HaShem- ה״והי  (the 
Shechinah),” referring to the revelation of HaShem’s- ה״והי  
Godliness.   

 
1178 Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1, 

The Gate of His Title (Shaar HaKinuy) ibid. 
1179 Psalms 84:12; Tanya, Shaar HaYichud VeHaEmunah, translated as The 

Gate of Unity and Faith, Ch. 4 and on; Ohr HaTorah, Yahal Ohr, to Psalms 84:12. 
1180 See Torah Ohr, Lech Lecha 12c and elsewhere. 
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This is as stated in Me’orei Ohr,1181 that the “ray-Ziv-
ויז ” refers to the aspect of Foundation-Yesod, and as known,1182 

the aspect of Foundation-Yesod is the end of the worlds of the 
Unlimited One (Ein Sof), HaShem- ה״והי , blessed is He, in that 
it is the aspect of the Creator, rather than the aspect of the 
created.  We thus find that the difference between the Garden 
of Eden (Gan Eden) and the world, is like the difference 
between the aspect of Kingship-Malchut, which is the 
beginning of the creations, and the aspect of Foundation-Yesod, 
which is the end of the Unlimited. 
 

3. 
 

 However, based on the above it is not understood how 
it is possible for the soul, which is the existence of novel 
creation, to delight in the ray of the Indwelling Presence of 
HaShem- ה״והי , blessed is He, (the Shechinah), which is the 
existence of Godliness.  For, even though the soul is “part of 
God from above,”1183 (and more so, we even add the word) 

 
1181 Me’orei Ohr, Maarechet 7, Section 18. 
1182 See Torah Ohr, Terumah 81c; Shaar HaYichud of the Mittler Rebbe, 

translated as The Gate of Unity, Ch. 33-36; Hemshech 5672, Vol. 2, p. 767. 
1183 Job 31:2; Pardes Rimonim of Rabbi Moshe Cordovero, Shaar 32, Ch. 1; 

Ohr Ne’erav by the same author, Chelek 1, Ch. 3; Likkutei Torah of the Arizal, 
Bereishit; Etz Chayim, Shaar 42, Ch. 1; Etz HaDa’at Tov of Rabbi Chayim Vital, 
VaEtchanan; Asis Rimonim v’Pelach HaRimon, Shaar 32, Ch. 1; Chessed 
L’Avraham, Maayan 3, Nahar 25; Introduction to Siddur HaArizal of Rabbi Yaakov 
Kopel of Mezhritch; Da’at Tevunot of the Ramchal, Section 158; Shefa Tal, 
Introduction; GR”A to Heichalot, Heichala Tinyana, Heichal 1; Nefesh HaChayim, 
Shaar 1, Ch 5, and elsewhere. 
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“literally-Mamash- שממ ,”1184 nevertheless, it chained down and 
descended to become a created being.1185   

For, as known, the souls are rooted in the aspect of light 
(Ohr- רוא ), but they were drawn down and descended into the 
aspects of water (Mayim- םימ ) and firmament (Rakiya- עיקר ),1186 
as explained at length in the discourses of the month of 
Tishrei.1187  That is, the firmament (Rakiya- עיקר ) is the aspect 
of waters that have frozen, meaning that even though the 
firmament (Rakiya- עיקר ) is of the aspect of water (Mayim- םימ ), 
nevertheless, it is in a way that it becomes a different existence 
etc.   

This being so, how is it possible for the soul – which is 
made to be in the aspect of a created being and is the aspect of 
the firmament (Rakiya- עיקר ) – to delight in the ray of the 
Indwelling Presence of HaShem- ה״והי , blessed is He, (the 
Shechinah), in the Garden of Eden (Gan Eden)? 
 Furthermore, what is not understood is that the world 
and the Garden of Eden (Gan Eden) are utterly of no 
comparison to each other, just as there is no comparison 
between a created being and the Creator, HaShem- ה״והי , blessed 
is He, as mentioned above.  This also is why we find that the 
ascent from the world to the Garden of Eden (Gan Eden) 
happens through immersion in the River of Fire (Nehar Dinor), 

 
Tanya, Likkutei Amarim, Ch. 2 
1185 See Etz Chayim, Shaar 42, Ch. 1 ibid. 
1186 See Zohar II 167a and on; Siddur Im Divrei Elohi”m Chayim 70a and on; 

Sefer HaMaamarim 5635 Vol. 2, p. 451, p. 454 and on. 
1187 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); Also see 
the discourse entitled “Bati LeGani – I have come to My garden” of this year 5719, 
Discourse 13, Ch. 4. 
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in order to “forget the visions of this world.”1188  It is 
specifically then only that the ascent to the Garden of Eden 
(Gan Eden) is possible.  This is because the ascent from the 
world to the Garden of Eden (Gan Eden) as an incomparable 
ascent.   

For, in regard to an ascent from one level to another 
level, in which the two levels are of some comparable measure 
to each other, it is not necessary to forget the previous level. On 
the contrary, the grasp of the previous level is a preface and 
preparation by which one thereby can grasp the higher level. 

This is like what we find, that “after forty years one 
comes to grasp the depth of his teacher’s intent,”1189 meaning 
that specifically through contemplating the intellect he received 
from his teacher forty years earlier, along with everything he 
learned and grasped with this intellect throughout the forty 
years, he thereby comes to grasp the depth of his teacher’s 
intent, meaning that he reaches the inner depth and point of the 
intellect. 

The same is so of the totality of the chaining down of 
the worlds (Hishtalshelut), which is like “a ladder set on the 
earth, whose head reaches the heavens,”1190 that the ascent from 
rung to rung specifically comes through first grasping the 
preceding level, like ascending on the rungs of a ladder.  
However, all this is when the ascents have some measure of 
comparison to each other.  However, since in the ascent from 

 
1188 See Zohar I 201a; Zohar II 211b; Torah Ohr, Bereishit 7d, Vayeitzei 22d, 

Mikeitz 31a, Yitro 69c, Megillat Esther 92a, 96a, 100c; Likkutei Torah, Beshalach 
1d, and elsewhere. 

1189 See Talmud Bavli, Avodah Zarah 5b 
1190 Genesis 28:12 



 

 
397 

the world to the Garden of Eden (Gan Eden) one must necessary 
“forget the visions of this world,” it is understood that this 
ascent has no comparative measure. 

The same is so of the ascents from level to level within 
the Garden of Eden (Gan Eden) itself.  For, even though all the 
levels are included in the general name “the Garden of Eden 
(Gan Eden),” they nevertheless are incomparable to each other.  
The reason is because the Garden of Eden (Gan Eden) is of the 
aspect of Foundation-Yesod, which is the end of the worlds of 
the Unlimited (Ein Sof), as mentioned before, meaning that the 
light is limitless (Bli Gvul).  Therefore, every level in the 
Garden of Eden (Gan Eden) is an aspect of limitlessness (Bli 
Gvul) relative to the level below it.   

Thus, in the ascents within the Garden of Eden (Gan 
Eden) itself, the grasp of the preceding level must be nullified 
to reach the grasp of the level that follows it, as known about 
the River of Fire (Nehar Dinor) and the Pillar (Amud) within 
the Garden of Eden (Gan Eden) itself.  This is because the 
ascents there are in a manner in which there is no comparison 
between one level and the next level. 

We also find this in the matter of Torah, which generally 
transcends the worlds and relative to the world is the aspect of 
limitlessness (Bli Gvul).  However, in Torah itself there also are 
ascents in an incomparable way, as we find with Rav Zeira,1191 
who undertook one-hundred fasts to forget Talmud Bavli in 
order to learn Talmud Yerushalmi. 

 
1191 Talmud Bavli, Bava Metziya 85a, explained in Hemshech 5666 p. 15; 

Hemshech 5672 Vol. 2 p. 1,050 and on, and elsewhere. 
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Based on all the above, the question and wonderment is 
all the greater.  That is, how is it possible for the soul, which is 
in the aspect of a created being, to delight in the ray of the 
Indwelling Presence of HaShem- ה״והי , blessed is He, (the 
Shechinah), in the Garden of Eden (Gan Eden), given that the 
Garden of Eden is in a state of limitlessness (Bli Gvul).  This 
question is particularly compounded when considering the 
upper aspects of the Garden of Eden (Gan Eden). 

 
4. 
 

 However, the explanation is that this is like what we find 
about the verse,1192 “Moshe came into the midst of the cloud 
and ascended the mountain.”  For, Moshe ascended with his 
body, and “he did not eat bread and did not drink water,”1193 but 
as the verse states, “the man ate the bread of the mighty 
ones,”1194 meaning, that he ate the bread of the angels.  In other 
words, he was sustained by the ray of the Indwelling Presence 
of HaShem- ה״והי , blessed is He, the Shechinah.   

However, at first glance, how is it possible for a created 
being to be sustained by the ray of the Indwelling Presence of 
HaShem- ה״והי , blessed is He, (the Shechinah), even from the 
angle of his soul and especially from the angle of his body?  For, 
the physical body of Moshe was sustained by the ray of the 
Indwelling Presence of HaShem- ה״והי , blessed is He, (the 
Shechinah). 

 
1192 Exodus 24:18; See Tanya, Iggeret HaKodesh, Epistle 29 (149a) 
1193 Exodus 34:28 
1194 Psalms 78:25; Talmud Bavli, Yoma 75b; Torah Ohr 113c; See Likkutei 

Sichot, Vol. 4, p. 1,037, note 19. 
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 However, about this the verse begins, “Moshe came into 
the midst of the cloud.”  The effect of a cloud (Anan- ןנע ) is that 
it conceals the brightness and brilliance of the light, but does 
not completely conceal it.  Rather, a radiance is nevertheless 
drawn through the concealment etc. 
 This is analogous to a person who gazes at a brilliant 
light through a lens that illuminates (Aspaklariya HaMe’irah), 
in which the lens conceals the essential brilliance [of the light], 
and thereby makes it possible for him to receive the light.  It is 
in this way that Moshe prophesied, in that he prophesied with 
the word “This-Zeh- הז ,”1195 which is the matter of the lens that 
illuminates (Aspaklariya HaMe’irah).   

This then, is the meaning of the verse, “Moshe came 
into the midst of the cloud.”  That is, it was through the garment 
of the cloud (Anan- ןנע ), which is the lens that illuminates 
(Aspaklariya HaMe’irah), that even Moshe’s physical body 
could be sustained by the ray of the Indwelling Presence of 
HaShem- ה״והי , blessed is He, (the Shechinah).   

The same is understood regarding each and every Jew, 
in regard to his soul.  That is, Torah and mitzvot, which are the 
wisdom and will of the Holy One, blessed is He, descended and 
manifested below, and are like a lens that illuminates 
(Aspaklariya HaMe’irah).  In other words, in the Garden of 
Eden (Gan Eden) they are made into the garment for the soul, 
by which it can delight in the ray of the Indwelling Presence of 

 
1195 Sifri and Rashi to Numbers 30:2; Mishneh Torah, Hilchot Yesodei 

HaTorah, 7:6; Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of 
Light, Gate Two (Yesod) and Gates Three & Four (Netzach & Hod), and elsewhere. 
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HaShem- ה״והי , blessed is He, (the Shechinah), as explained 
briefly in Tanya.1196 
 

5. 
 

 Now, it was explained before that the word “mirrors-
Marot- תוארמ ” is plural, indicating that there is a lens that 
illuminates (Aspaklariya HaMe’irah), and a lens that does not 
illuminate (Aspaklariya SheEinah Me’irah).  The explanation 
is that the lens that does not illuminate (Aspaklariya SheEinah 
Me’irah) means that something is covering or concealing, 
making it impossible to see through it by way of direct light 
(Ohr Yashar).  However, it does not conceal completely.   

In other words, the concealment is only in that the 
existence of the thing seen is not as it is on its own level and 
place, in that all that is seen is a likeness and similitude.  This 
comes about because of the covering, for without the covering, 
it would be possible to see through the lens in a way of direct 
light (Ohr Yashar).   

However, because of the covering, one only sees it in a 
way of an indirect rebounding light (Ohr Chozer).  
Nevertheless, the covering must be a thin and refined covering.  
For, if the covering is too thick, it will absorb the light, to the 
point “[They came into them, but it was not known that they 
came into them,”1197 meaning that the covering would then 
conceal completely.  However, when the covering is thin, it 

 
1196 Tanya, Iggeret HaKodesh, Epistle 29. 
1197 See Genesis 41:21 – That is, the scrawny emaciated cows swallowed the 

cows of robust flesh and beautiful form, and “it was not known that they came into 
them,” in that, “their appearance remained as inferior as before.” 
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does not conceal completely, and it can be seen by way of an 
indirect rebounding light (Ohr Chozer). 
 Beyond this, there even is an advantage to the lens that 
does not illuminate (Aspaklariya She’einah Me’irah) [a mirror] 
over and above a lens that illuminates (Aspaklariya HaMe’irah) 
[a clear lens].  That is, with a lens that does not illuminate 
(Aspaklariya She’einah Me’irah) [a mirror], he can see himself, 
as well as what is behind him.  In contrast, it is not possible to 
see this by way of the direct light (Ohr Yashar) [through a clear 
lens]. 
 With the above in mind, we can also understand1198 the 
answer in Talmud1199 about the verse in the prophet Yishayahu 
that states,1200 “I saw HaShem- ה״והי ,” even though it states 
about Moshe,1201 “No man can see me and live.”  The sages 
answered that the difference is that “all other prophets gazed 
through the lens that does not illuminate (Aspaklariya 
She’einah Me’irah), whereas our teacher Moshe gazed through 
the lens that illuminates (Aspaklariya HaMe’irah).”   

That is, through the concealment caused by the lens that 
does not illuminate (Aspaklariya She’einah Me’irah), it even is 
possible to see that which cannot be seen through the lens that 
illuminates (Aspaklariya HaMe’irah).  This is because of the 
superiority of the indirect rebounding light (Ohr Chozer). 
 Now, the explanation of the lens that does not illuminate 
(Aspaklariya She’einah Me’irah) as it is in man’s service of 
HaShem- ה״והי , blessed is He, is that it refers to the light that 

 
1198 See Likkutei Torah, Nitzavim 47c 
1199 Talmud Bavli, Yevamot 49b 
1200 Isaiah 6:1 
1201 Exodus 33:20 
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shines through toiling with the concealment of the animalistic 
soul, in that the animalistic soul covers over and conceals the 
light (Ohr).  However, it is not a covering that is very thick or 
coarse, for there indeed is also good in it.   

This is especially so in regard to the toil of the Godly 
soul in refining the animalistic soul etc.  Therefore, even though 
it remains in place, in its state and standing as an animalistic 
soul, which is the matter of a covering, nonetheless, it is a thin 
and refined covering.  However, the light (Ohr) that illuminates 
through the concealment of the animalistic soul is the indirect 
rebounding light (Ohr Chozer), the advantage of which is that 
it can reach a place that cannot be reached by way of the direct 
light (Ohr Yashar). 
 This is why the soul descended below into the body and 
animalistic soul, which is the greatest of descents.  For, the soul 
is from the aspect of the firmament (Rakiya- עיקר ) and even 
higher, from the aspect of the water (Mayim- םימ ), and even 
higher, from the aspect of the light (Ohr- רוא ), and even still 
higher, from the aspect of the light (Ohr- רוא ) of HaShem- ה״והי , 
blessed is He, that precedes and transcends the restraint of the 
Tzimtzum.   

[For, the three aspects of Light-Ohr- רוא ,” “Water-
Mayim- םימ ,” and “Firmament-Rakiya- עיקר ” are present even 
before the restraint of the Tzimtzum, and even as they are before 
the restraint of the Tzimtzum, the root of the soul is in the aspect 
of the light (Ohr- רוא ),] and even higher etc.  This is as stated,1202 
“They resided there in the service of the King.”  Our sages, of 

 
1202 Chronicles I 4:23 
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blessed memory, similarly stated,1203 “In whom did He consult?  
In the souls of the righteous-Tzaddikim.”  It thus is from there 
that the soul descended below into the body and animalistic 
soul, which is a very great descent.   

Nonetheless, the entire descent is worthwhile for the 
sake of the subsequent ascent brought about by the descent, as 
in the teaching, “The descent for the purpose of ascent.”1204  It 
must therefore be said that the ascent is to even higher than the 
root of the souls. 
 The explanation is that the aspect of the firmament 
(Rakiya- עיקר ), which is frozen waters, is in a state of limitation.  
Even the aspect of the waters (Mayim- םימ ), which have no 
[specific] measure in and of themselves, undergo change 
according to the measure and form of the vessels (Keilim).  
Even the aspect of the light (Ohr- רוא ), which is simple and 
completely limitless, nevertheless, since it is light (Ohr), it 
necessarily has some measure of limitation.  For, even the light 
(Ohr) that precedes the restraint of the Tzimtzum, the very fact 
that it exists as light (Ohr) rather than some other existence, is 
itself a limitation, even though the light (Ohr) is like the 
Luminary (Ma’or).   

Thus, to reach the One who is truly Limitless, HaShem-
ה״והי  Himself, blessed is He, this comes about specifically 

through the descent of the soul below, to manifest in a physical 
body and an animalistic soul, which are the diametric opposite 
of HaShem’s- ה״והי  Godliness.  In other words, this is the toil of 

 
1203 Midrash Ruth Rabba 2:3 
1204 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 ח״ז ו״ה 
ק״צ ע״ס נ״ל י״ט  correspond to the Twelve Tribes of Israel.” 
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transforming the animalistic soul, which is the limitless aspect 
in man, and is the aspect of, “[You shall love HaShem- ה״והי , 
your God…] with all your being (Bechol Me’odecha).”1205 

Thus, through this there also is a drawing down from 
above of the truly Unlimited One, HaShem- ה״והי  Himself, 
blessed is He.  For, “the qualities of the Holy One, blessed is 
He, are in a way of measure for measure,”1206 and therefore, 
through serving HaShem- ה״והי , blessed is He, “with all your 
being (Bechol Me’odecha),” we reach the aspect of the truly 
Unlimited One, meaning, the Essential Self of the Singular 
Preexistent Intrinsic Being, HaShem- ה״והי  Himself, blessed is 
He. 
 Now, we should add that this likewise is so of the lens 
that illuminates (Aspaklariya HaMe’irah).  For, it too has the 
matter of concealment, in that it conceals the intensity of the 
brilliance and brightness, as we explained before, that the lens 
that illuminates (Aspaklariya HaMe’irah) refers to the garments 
of Torah and mitzvot, which are the wisdom and will of the Holy 
One, blessed is He, and Torah and mitzvot also manifest in 
physical things, which is a matter of concealment.   

Thus, since it is in their ability to conceal and garb the 
light (Ohr), this itself indicates that, in their root, they are higher 
than the light (Ohr), which is why they can garb it, only that the 
revelation is further below, and becomes the aspect of 
concealment.  However, by removing the concealment, they 
reach even higher, as explained before about the superiority of 
the rebounding light (Ohr Chozer). 

 
1205 Deuteronomy 6:5 
1206 Talmud Bavli, Sanhedrin 90a 
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 This is also the meaning of the verse,1207 “My dove, in 
the clefts of the rocks, hidden by the cliff, show Me your 
appearance, let Me hear your voice etc.”  “My dove (Yonati-

יתנוי )” refers to the soul.  “In the clefts of the rocks, hidden by 
the cliff” refers to the concealment and hiddenness of the 
manifestation of the soul in the physical body and animalistic 
soul, especially during exile.  Nevertheless, specifically through 
toil in serving HaShem- ה״והי  below, by fulfilling His Torah and 
mitzvot (which are the aspect of the lens that illuminates 
(Aspaklariya HaMe’irah)), the aspect of, “show Me your 
appearance etc.,” is caused to be. 
 

6. 
 

 This then, is the matter of the “mirrors of the legions 
(Marot HaTzovot- תואבוצה תוארמ ),” in which the word “mirrors-
Marot- תוארמ ” is plural, referring to “the lens that illuminates” 
(Aspaklariya HaMe’irah) and “the lens that does not 
illuminate” (Aspaklariya She’eino Me’irah), both of which are 
“of the legions-Tzovot- תואבוצ .” 
 The explanation1208 is that when the Jewish people left 
Egypt, they were called,1209 “The legions of HaShem-Tzivot 
HaShem- ה״והי תואבצ .”  Now, as known,1210 HaShem’s- ה״והי  title 
“Legions-Tzva’ot- תואבצ ” refers to HaShem’s- ה״והי  Godliness, 

 
1207 Song of Songs 2:14; Likkutei Torah, Shir HaShirim 16c and on. 
1208 See Ohr HaTorah, Tisa p. 1,941; Ohr HaTorah, Bo, p. 329 
1209 Exodus 12:41 
1210 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One 

(The Foundations), The Gate of The Hosts (Shaar HaTzva’ot); Also see Torah Ohr, 
Bo 60a. 
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blessed is He, as it is in the worlds of Creation, Formation, and 
Action (Briyah, Yetzirah, Asiyah).  This is explained about the 
matter of Channah, who was the first to call the Holy One, 
blessed is He, by the title “Legions-Tzva’ot- ת״ואבצ .”1211  
However, the matter of “The legions of HaShem-Tzivot 
HaShem- ה״והי תואבצ ” is that the legions (Tzva’ot- תואבצ ) are 
utterly nullified and secondary to the Name HaShem- ה״והי .1212  
This refers to the nullification of the created beings to HaShem-

ה״והי , blessed is He, who transcends the worlds. 
 This then, is the matter of the “mirrors of the legions 
(Marot HaTzovot- תואבוצה תוארמ ).”  For, the matter of a “mirror” 
or “lens” (Mar’eh- הראמ ) – (including the lens that illuminates 
(Aspaklariya HaMe’irah)) – is the matter of concealment.  That 
is, the concealment causes the existence and sense of self 
(Yeshut) of the created beings.   

However, our toil in serving HaShem- ה״והי , blessed is 
He, is to bring about the nullification (Bittul) of the created 
beings to HaShem- ה״והי , blessed is He.  More specifically, this 
is the matter of the descent of the soul below, into the 
hiddenness and concealment of the body and animalistic soul, 
in which the toil is to bring about the matter of “the legions of 
HaShem-Tzivot HaShem- ה״והי תואבצ ,” for them to be secondary 
and nullified to HaShem- ה״והי , blessed is He. 
 Now, this is brought about through contemplating 
(Hitbonenut) the matter of the “Legions-Tzva’ot- תואבצ ” 

 
1211 Talmud Bavli, Brachot 31b 
1212 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One 

(The Foundations), The Gate of The Hosts (Shaar HaTzva’ot) ibid; Also see Torah 
Ohr, Bo 60c ibid. 
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itself,1213 and that “He is a sign (Ot- תוא ) amongst His legions 
(Tzava- אבצ ).”1214  In other words, all created beings, as they are 
in their existence and sense of self, even after having chained 
down from the seventy ministering angels etc., are all from 
HaShem- ה״והי , blessed is He, and are merely from the aspect of 
a single letter (Ot- תוא ).   

This is the general matter of the contemplations 
(Hitbonenut) that should take place during the verses of song 
(Pesukei d’Zimra), the blessings of the Shema recital, which are 
introductory to the recital of Shema itself, and the Amidah 
prayer.  Through this contemplation (Hitbonenut) one nullifies 
the concealment and brings about the matter of “the legions of 
HaShem-Tzivot HaShem- ה״והי תואבצ ,” namely, that everything 
is utterly secondary and nullified to HaShem- ה״והי , blessed is 
He. 
 It likewise is in this regard that the “mirrors of the 
legions (Marot HaTzovot- תואבוצה תוארמ )” were made of copper-
Nechoshet- תשוחנ .  For, in order to affect this below, one’s 
service of HaShem- ה״והי , blessed is He, must be in a way of,1215 
“Your forehead is brazen-Nechushah- השוחנ ,” as in the 
teaching,1216 “Be as brazen as a leopard etc.,” meaning that,1217 
“One should not be embarrassed by people who mock his 
service of HaShem- ה״והי , blessed is He.”  The empowerment for 
this is through Torah, as also hinted at in the word “copper-

 
1213 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One 

(The Foundations), The Gate of The Hosts (Shaar HaTzva’ot) ibid. 
1214 Talmud Bavli, Chagigah 16a; Also see Ohr HaTorah, Bo ibid. 
1215 Isaiah 48:4 
1216 Mishnah Avot 5:20 
1217 See the beginning of Tur and the Alter Rebbe’s Shulchan Aruch; Also see 

Rama to Orach Chayim 1:1 (citing Tur). 
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Nechoshet- תשחנ ,” which is an acronym for,1218 “The fallout of 
the Supernal wisdom is Torah-Novelot Chochmah 
SheLema’alah Torah- הרו ת ש הלעמל ח המכ  1219”.נ תולבו
 

7. 
 

 Now, it is from the “mirrors of the legions (Marot 
HaTzovot- תואבוצה תוארמ )” that the basin (Kiyor- רויכ ) and its 
stand were made.  About this the verse states,1220 “He placed 
the basin… and there he put water for washing... [and they] 
washed their hands and feet from it.”  The washing of the hands 
refers to refining (Birur) the emotional qualities (Midot), and 
“their feet” refers to the garments of thought, speech, and action 
(Machshavah, Dibur, Ma’aseh).   

Thus, the washing of the feet refers to removing the 
garments of evil, as known1221 about the matter of the “dust that 
arose on their feet.”1222  That is, the foot refers to Kingship-
Malchut of the external husks (Kelipah), which is the matter of 
thought, speech, and action (Machshavah, Dibur, Ma’aseh) of 
the side opposite holiness.  The washing of the feet is with the 
waters of Wisdom-Chochmah that Moshe placed into the basin, 
which was made of the “mirrors of the legions (Marot 
HaTzovot- תואבוצה תוארמ ).”  In other words, even the garments 
of Torah and mitzvot, as well as the refinement (Birur) of the 

 
1218 Midrash Bereishit Rabba 17:5 
1219 Torah Ohr, Hosafot 110d 
1220 Exodus 40:30-31 
1221 See Torah Ohr, Vayishlach (Ohr HaTorah, Chukat p. 760(3)); Ohr 

HaTorah, Tisa, p. 1,833. 
1222 Talmud Bavli, Chullin 91a 
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animalistic soul must be washed in the waters of Wisdom-
Chochmah etc. 

Now, this is preparatory to the whole matter of the 
Tabernacle (Mishkan), whether upon entering the Meeting Tent 
(Ohel Mo’ed) or whether upon approaching the Altar, which 
was in the Courtyard (Chatzer) of the Meeting Tent (Ohel 
Mo’ed).  For, as previously explained, the Meeting Tent (Ohel 
Mo’ed) corresponds to the world of Emanation (Atzilut), and the 
Courtyard (Chatzer) of the Meeting Tent (Ohel Mo’ed) refers 
to the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah).   

Based on this, it is understood that to enter the Meeting 
Tent (Ohel Mo’ed), which is the matter of inclusion in the world 
of Emanation (Atzilut), an additional refinement (Birur) is 
necessary through washing with the waters of Wisdom-
Chochmah that are in the basin (Kiyor- רויכ ). 

Now, about the statement that they also must wash 
before approaching the Altar, even though the Altar was in the 
Courtyard (Chatzer) of the Meeting Tent (Ohel Mo’ed), 
corresponding to the worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah), this is because every refinement 
(Birur) comes about through Wisdom-Chochmah, since “it is 
with Wisdom-Chochmah that they are refined,”1223 specifically. 

We also can say that this is similar to the statement in 
Likkutei Torah1224 in explanation of the verse,1225 “When a man 
brings an offering (Adam Ki Yakreev- בירקי יכ םדא ),” that there 

 
1223 See Zohar II (Heichalot) 254b; Etz Chayim, Shaar 8 (Shaar Drushei 

Nekudot), Ch. 6 and elsewhere. 
1224 Likkutei Torah, Vayikra 3a 
1225 Leviticus 1:2 
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must first be involvement in Torah study, which is the meaning 
of “When a man comes close (Adam Ki Yakreev- בירקי יכ םדא ).”  
This is followed by, “From the cattle or from the flock you shall 
bring your offering,” referring to the refinement (Birur) of the 
animalistic soul. 

This is also the matter of Moshe’s involvement with the 
basin (Kiyor- רויכ ), because Moshe is the aspect of the 
nullification (Bittul) of Ma”H- ה״מ -45, and beyond this, he is the 
aspect of Ma”H- ה״מ  of Ma”H- ה״מ ,1226 as explained before.1227  
It therefore is specifically by his hand that all the various 
matters of serving HaShem- ה״והי  in the Tabernacle (Mishkan) 
are possible.   

With the above in mind, we can also understand why the 
basin (Kiyor- רויכ ) was a general matter in the Tabernacle 
(Mishkan).  For, the general matter of the Tabernacle (Mishkan) 
is the drawing down of HaShem’s- ה״והי  Godliness after the 
atonement of the sin (in that they were commanded to construct 
the Tabernacle (Mishkan) the day after Yom HaKippurim.)1228  
In other words, its purpose is to affect that the drawing down of 
HaShem’s- ה״והי  Godliness so that it will be as it was before the 
sin, and even higher.  For, the matter of repentance and return 
(Teshuvah) to HaShem- ה״והי , blessed is He, is in a way of “a 
doubled portion of intelligence.”1229   

This likewise is the matter of the basin (Kiyor- רויכ ), 
which was made from the “mirrors of the legions (Marot 

 
1226 See Torah Ohr, Megillat Esther 99c 
1227 See the preceding discourse of this year, 5719, entitled “Vayiru et Eloh”ei 

Yisroel – And they saw the God of Israel,” Discourse 14, Ch. 3. 
1228 See Rashi to Exodus 35:1 
1229 Job 11:6; Midrash Shemot Rabba 46:1 
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HaTzovot- תואבוצה תוארמ ),” the matter of which is that through 
the concealment we reach even higher, in the aspect of the 
rebounding light (Ohr Chozer), as explained before. 

This is also why it states, “Moshe gathered the entire 
assembly of the children of Israel.”  That is, it is necessary to 
summon and gather all the powers, including the garments of 
thought, speech, and action (Machshavah, Dibur, Ma’aseh), as 
well as the inner powers of the soul.  This gathering must 
specifically be done by Moshe, who is the aspect of Ma”H- ה״מ  
and Ma”H- ה״מ  of Ma”H- ה״מ .  For, through this it is possible to 
bring about the drawing down of HaShem’s- ה״והי  Godliness 
into the Tabernacle-Mishkan, as it was at the beginning of 
creation, and even higher, which is the matter of,1230 “You shall 
build a Sanctuary for Me, and I will dwell within them-
V’Shachantee b’Tocham- םכותב יתנכשו .” 
  

 
1230 Exodus 25:8 
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Discourse 16 
 

“BaLaylah HaHoo Nadedah Shnat HaMelech -  
That night, the king’s sleep was disturbed” 

 
Delivered on Purim, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,1231 “That night, the king’s sleep was 

disturbed.”  Now, in the customs of Maharil1232 it states that 
upon arriving at the verse, “That night,” the [Megillah] reader 
must raise his voice, since this is the strength and primary aspect 
of the miracle.1233  Now, we must understand why the primary 
miracle was that the king’s sleep was disturbed and he 
awakened.  For, at first glance, the primary miracle was in the 
supplications of Esther and her requests. 

Now, in his discourse,1234 his honorable holiness, my 
father-in-law, the Rebbe, cites Yalkut which states,1235 “That 
night, the king’s sleep was disturbed – this refers to the King of 
the world.  However, is there sleep before Him?  Rather, when 
the Jewish people do not fulfill the will of the Ever-Present One, 

 
1231 Esther 6:1 
1232 Cited in Darkei Moshe to Shulchan Aruch, Orach Chayim 690, and in 

Magen Avraham there, section 17. 
1233 Talmud Bavli, Megillah 19a 
1234 The discourse entitled “BaLaylah HaHoo” 5700 (Sefer HaMaamarim 5700 

p. 5 and on); Also see the discourse entitled “Chayav Inish L’Besumei” 5679 (Sefer 
HaMaamarim 5679 p. 299 and on). 

1235 Yalkut Shimoni to Esther 6:1 (Remez 1,057) 
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He makes Himself as though He is sleeping, as the verse 
states,1236 ‘Why do You sleep, HaShem- ה״והי ?’  However, when 
the Jewish people fulfill the will of the Ever-Present One,1237 
‘He neither sleeps nor slumbers.’” 

In the continuation of the discourse,1238 he explains that 
sleep refers to the matter of exile.  For, during sleep there is no 
recognition of the importance of the inner powers of the soul.  
On the contrary, during sleep the external powers, such as the 
power of digestion and the like, perform their functions to a 
greater degree than when one is awake.  In contrast, during 
sleep the inner powers of the soul do not perform their 
functions, and as an automatic result, their importance is not 
recognizable.   

The same is so during exile, about which it states,1239 
“HaShem- ה״והי  [was] like one who had been sleeping,” in that 
there is no recognition of the importance of the inner aspect 
(Pnimiyut).  For, the Jewish people are the matter of the inner 
aspect (Pnimiyut) of the world.  This is as our sages, of blessed 
memory, stated,1240 “‘In the beginning-Bereishit- תישארב ’ – 
means [that the world was created] for the Jewish people, who 
are called ‘the beginning-Reishit- תישאר .’”  Additionally, even 
in and of themselves, they are the inner aspect (Pnimiyut) 
because of their relation to Torah, as it states,1241 “‘In the 
beginning-Bereishit- תישארב ’ – means [that the world was 

 
1236 Psalms 44:24 
1237 Psalms 121:4 
1238 Ch. 4 
1239 Psalms 78:65 
1240 Genesis 1:1 and Rashi there. 
1241 Genesis 1:1 and Rashi there. 
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created] for the Torah, which is called ‘the beginning-Reishit-
תישאר .’”   

In other words, during the doubled and quadrupled 
darkness of exile, the inner manifest powers are in a state of 
concealment.  He gives an example from the powers of the soul 
as they are concealed in the soul [during sleep], in which there 
is equality between the power of sight and the power of hearing 
etc., even though when they are drawn into revelation [in the 
waking state], they are in a way of order and level, one beneath 
the other, and one above the other. 

This then, is why when “I am asleep – in exile,”1242 the 
primary miracle is the matter of the sleep of the King of the 
world being disturbed, so that,1243 “HaShem- ה״והי  awoke like 
one who had been sleeping.”  This is similar to the drawing 
forth of the revelation of the soul, at which point there is a 
revelation of the inner manifest powers, and this itself is in such 
a way that their importance relative to each other is recognized.  
This causes the matter of the verse,1244 “Gaze down from Your 
holy abode, from the heavens,” and,1245 “Look down from 
heaven and see,” in that the importance of the Jewish people, 
who are the inner aspect (Pnimiyut) of the world, is revealed. 

The discourse continues1246 to explain at length that the 
matter of the disruption of the sleep of the King of the world, 
was brought about through the self-sacrifice (Mesirat Nefesh) 

 
1242 Song of Songs 5:2; Zohar III 95a 
1243 Psalms 78:65 
1244 Deuteronomy 26:15 
1245 Isaiah 63:15; Psalms 80:15 
1246 Ch. 5 
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of [the Jewish people], in that they actually stood strong with 
self-sacrifice (Mesirat Nefesh) for the entire year. 

Now, based on what is explained, that the matter of 
sleep, as it is Above in HaShem’s- ה״והי  Godliness, is similar to 
the ascent of the powers into the concealment of the soul 
[during sleep] whereby they all are in a state of equality, it is 
understood that in order to awaken from the sleep – “the King’s 
sleep was disturbed,” so that1247 “HaShem- ה״והי  awoke like one 
who had been sleeping” – it is necessary to affect the drawing 
forth of such an aspect that not only transcends the external 
powers and the inner manifest powers, even as they are in their 
roots – since even there, there is a difference between the power 
of sight and the power of hearing – but it rather must be from 
even higher than the place where the powers ascended and were 
concealed in a manner that they all are equal. 

This demonstrates that through serving HaShem- ה״והי , 
blessed is He, with self-sacrifice (Mesirat Nefesh), we reach and 
attain this lofty aspect.  This is why we can even affect the place 
where the powers ascended and became concealed, that the 
powers return to be revealed, and through this, “The sleep of 
the King was disturbed,” and the redemption of the Jewish 
people comes about. 

We therefore must understand how it is possible that the 
toil of a created being can reach an aspect such as this, 
especially when “I am asleep – in exile,” as it was in the time 
of Haman’s edict, at which time there was the darkness of exile 
etc.  However, even so, it is there that their self-sacrifice 
(Mesirat Nefesh) in serving HaShem- ה״והי , blessed is He, 

 
1247 Psalms 78:65 
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reached the aspect that even transcends the concealment of the 
soul in which the manifest powers of the soul are all equal. 

2. 
 

 This may be understood by what the Megillah states (as 
a preface to the general calamity of Haman’s edict) about 
Esther,1248 “And he reared Hadassah, she is Esther.”  There are 
two matters here.  The first is “Hadassah, she is Esther,” 
meaning that the aspect of Esther is made from the aspect of 
Hadassah.  The second is that, “He reared Hadassah,” meaning 
that Mordechai the Jew raised her, and because “He reared 
Hadassah,” she thereby was made into Esther.  This matter 
brought about that “The sleep of the King of the world was 
disturbed,” by which the sleep of the lower king was [also] 
disturbed, and the redemption of Purim came about in a way 
that, “the matter was reversed.”1249 
 Now, to understand this, we must preface with an 
explanation of these matters as they are in the Sefirot, in their 
root in HaShem’s- ה״והי  Godliness above.  About1250 the matter 
of “Hadassah- הסדה ,” which is of the root “myrtle-Hadass- סדה ,” 
it states in Pardes Rimonim1251 and Me’orei Ohr,1252 that the 
name “Hadassah- הסדה ” refers to the aspect of Kingship-
Malchut as she is unified with Splendor-Tiferet, which is the 

 
1248 Esther 2:7 
1249 Esther 9:1 
1250 See the discourse entitled “Vayehi Omein et Hadassah” 5679 (Sefer 

HaMaamarim 5679 p. 308 and on); Also see the discourse by the same title of the 
year 5713 (Sefer HaMaamarim 5713, p. 101), translated in The Teachings of The 
Rebbe, 5713, Discourse 11; 5724 (Sefer HaMaamarim 5724, p. 124). 

1251 Pardes Rimonim, Shaar 23 (Shaar Erchei HaKinuyim) section on “Hadass-
סדה .” 

1252 Me’orei Ohr, Ma’arechet 5, Section 17 
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totality of the Sefirot and is the general union of the Sefirot of 
Kindness-Chessed, Might-Gevurah and Splendor-Tiferet.   

This is the meaning of what the verse states about the 
myrtle (Hadass- סדה ), “[You shall take…] branches of a plaited 
tree,”1253 in which the mitzvah is done with three myrtle 
branches (Hadassim- םיסדה ),1254 corresponding to the three 
Sefirot, Kindness-Chessed, Might-Gevurah, and Splendor-
Tiferet.  Now, when Kingship-Malchut unifies and receives 
from the three Hadassim- םיסדה , she then is called Hadassah-

הסדה  [in the feminine]. 
 Now, the matter of Esther- רתסא  is from the root used in 
the verse,1255 “I shall surely hide-Haster Asteer- ריתסא רתסה .”  
(This is as our sages, of blessed memory, taught,1256 “Where in 
Torah is there [an allusion to] Esther?  From the verse, ‘I shall 
surely hide-Haster Asteer- ריתסא רתסה  My face on that day.’”)  
This refers to the aspect of Kingship-Malchut as she descends 
from the world of Emanation (Atzilut) to the worlds of Creation, 
Formation, and Action (Briyah, Yetzirah, Asiyah), about which 
the verse states,1257 “She rises while it still is night.”   

About this it states, “Hadassah, she is Esther,” in that 
even when she descends to the worlds of Creation, Formation, 
and Action (and is then called Esther- רתסא ), nevertheless, “she 
is Hadassah- הסדה ,” in that she still has the inner aspect 
(Pnimiyut) of Kingship-Malchut within her, just as when she is 
unified with Splendor-Tiferet (and is called Hadassah- הסדה ). 

 
1253 Leviticus 23:40 
1254 Talmud Bavli, Sukkah 34b 
1255 Deuteronomy 31:18 
1256 Talmud Bavli, Chullin 139b 
1257 Proverbs 31:15; See Etz Chayim, Shaar HaKlallim, Ch. 13, and elsewhere. 
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 This also is the general matter of the verse, “I shall 
surely conceal My face on that day,” in which even though it is 
a state in which “I shall surely conceal-Haster Asteer-  רתסה

ריתסא ,” nevertheless, there still is the presence of the aspect of 
“My face-Panai- ינפ ,” which is the inner aspect (Pnimiyut-

תוימינפ ).  This is the opposite of the matter of the concealment 
and sleep of exile, and is the opposite of the general matter of 
the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah). 
 The explanation is that as known1258 about the matter of 
the four directions, front (Panim- םינפ ), back (Achor), right 
(Yemin) and left (Smol), they correspond to the four worlds of 
Emanation, Creation, Formation, and Action (Atzilut, Briyah, 
Yetzirah, Asiyah).  The world of Emanation (Atzilut) is called 
“front-Panim- םינפ .”  This is because, in the world of Emanation 
(Atzilut), “He and His life force are one, and He and His organs 
are one,”1259 and, “The Upper Father (Abba Ila’ah) [that is, 
Wisdom-Chochmah] dwells in Emanation (Atzilut).”1260   

Thus, since Wisdom-Chochmah is the inner aspect-
Pnimiyut- תוימינפ ,1261 therefore, because “The Upper Father 
(Abba Ila’ah) [Wisdom-Chochmah] dwells in Emanation 
(Atzilut),” the whole world of Emanation (Atzilut) is called “the 
front-Panim- םינפ ,” including the Sefirah of Kingship-Malchut.  
That is, as the Sefirah of Kingship-Malchut is in the world of 

 
1258 Ramaz to Zohar III 93b 
1259 Introduction to Tikkunei Zohar 3b; Tanya, Iggeret HaKodesh, Epistle 20. 
1260 See Ramaz to Zohar II 220b; Torah Ohr, Mishpatim 75a; Sefer 

HaMaamarim 5696 p. 119. 
1261 Also see Ohr HaTorah, Na”Ch, Vol. 1 p. 516. 
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Emanation (Atzilut), she too is called “the front-Panim- םינפ ,” 
and “My face-Panai- ינפ .” 
 However, when it comes to the worlds of Creation, 
Formation, and Action (Briyah, Yetzirah, Asiyah), where there 
only is the descent of the externality of the upper vitality, which 
is the Sefirah of Kingship-Malchut as it becomes the aspect of 
the Ancient One-Atik of the world of Creation (Briyah),1262 and 
in Kingship-Malchut itself, this is only the external aspect 
(Chitzoniyut) of Kingship-Malchut, it therefore is called the 
“back-Achor- רוחא .”  This is like the verse,1263 “Behind 
(Acharei- ירחא ) HaShem- ה״והי  your God, shall you go.” 
 Nevertheless, even when Kingship-Malchut descends to 
the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah), in a concealed way she still has the aspect of 
the “front-Panim- םינפ .”  This is the matter of the verse, “I shall 
surely hide My face-Panai- ינפ .”  This is to such an extent that 
“Hadassah- הסדה , she is Esther- רתסא ,” as explained before. 
 Now, the Sefirah of Kingship-Malchut is called “The 
Assembly of Israel-Knesset Yisroel- לארשי תסנכ ,”1264 in that she 
is the source of all the souls of the Jewish people.  From this it 
is understood that in the soul of man there also is the matter of 
“I shall sure hide My face-Panai- ינפ .”  That is, the inner aspect 
(Pnimiyut- תוימינפ ) of Kingship-Malchut is also present in the 
inner aspect (Pnimiyut- תוימינפ ) of the soul of each and every 

 
1262 See Etz Chayim, Shaar 42 (Shaar Drushei ABY”A), Ch. 1 and elsewhere. 
1263 Deuteronomy 13:5; See Likkutei Torah, Re’eh 20c 
1264 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut); Zohar III 197a, cited in Pardes Rimonim, Shaar 23 (Shaar 
Erchei HaKinuyim), section on “Knesset Yisroel- לארשי תסנכ .” 
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Jew.  This is likewise the meaning of the verse,1265 “This was 
formerly done in Israel-v’Zot Lefanim B’Yisroel-  םינפל תאזו

לארשיב ,” in which the word “This-Zot- תאז ” [in the feminine] 
refers to the Sefirah of Kingship-Malchut,1266 about which the 
verse states, “Zot- תאז  is the innerness of Israel-v’Zot Lefanim 
B’Yisroel- לארשיב םינפל תאזו ,” meaning that she is the innerness-
Pnimiyut- תוימינפ  of the souls of the Jewish people.  Thus, based 
on what is explained about this verse, “Zot- תאז  is the innerness 
of Israel-v’Zot Lefanim B’Yisroel- לארשיב םינפל תאזו ,” it is 
understood that the souls of the Jewish people can reach higher 
than the concealment of the soul as it is above. 
 

3. 
 

 The explanation is that about the matter of Primordial 
Man (Adam Kadmon) it states in Shaarei Kedushah1267 that 
there is a light there from where the Sefirot are hewn, and a light 
from where the souls are hewn, and that the light from where 
the souls are hewn is the garment for the light from where the 
Sefirot are hewn. 
 To explain, even in Primordial Man (Adam Kadmon) 
there are the aspects of lights, vessels, and garments (Orot, 
Keilim, Levushim).  The lights (Orot) and vessels (Keilim) are 
the Sefirot of Primordial Man (Adam Kadmon) (in that the 
Sefirot consist of lights and vessels (Orot v’Keilim)).  The 

 
1265 Ruth 4:7; See Zohar Chadash to Ruth 4:7, 88c-d. 
1266 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
1267 Shaarei Kedushah of Rabbi Chayim Vital, translated as Gates of Holiness, 

Part 3, Gate 2 
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garments (Levushim) of Primordial Man (Adam Kadmon) are 
the aspect of the light from where the souls are hewn, which is 
the garment for the light from where the Sefirot are hewn. 
 In general, this also is as stated in Etz Chayim,1268 that 
“there is a very tiny spark drawn from the lowest level in the 
Creator that is enclothed in one created spark, called the 
Yechidah-Singular” level of the soul.  

For, as known, the Yechidah is not the essence of the 
soul, in that our sages, of blessed memory, stated,1269 “The soul 
is called by five names; Nefesh, Ru’ach, Neshamah, Chayah, 
and Yechidah.”  This being so, the Yechidah too is merely a 
name, whereas the essence of the soul is the tiny spark from the 
lowest level of the Creator, which is enclothed in the Yechidah 
of the soul.   

Now, at first glance, it could be said that the light from 
where the Sefirot are hewn is the matter of the tiny spark from 
the lowest level of the Creator.  For, even though the Sefirot are 
not the Essential Self of HaShem- ה״והי , blessed is He, being that 
the Sefirot are only called “His life force” and “His organs” that 
become one with Him, nevertheless, they themselves are not 
His Essential Self.   

Nonetheless, the Sefirot are Godliness, and this is to 
such an extent that they create worlds, as in the teaching,1270 
“The world was created with ten utterances,” and it therefore is 
applicable to say the “Creator” about this tiny spark, except that 
it only comes from the lowest level of the Creator, this being 

 
1268 Etz Chayim, Shaar 42, Ch. 1 
1269 Midrash Bereishit Rabba 14:9; Also see Etz Chayim ibid. 
1270 Mishnah Avot 5:1 
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the Sefirah of Kingship-Malchut [of the Unlimited One, blessed 
is He]. 

Now, this matter (the Sefirot of Primordial Man (Adam 
Kadmon), which is the tiny spark from the lowest level of the 
Creator), becomes enclothed in the light from where the souls 
are hewn, this being the aspect of the Yechidah, which is the 
matter of the garments (Levushim) of Primordial Man (Adam 
Kadmon).   

That is, even though the garments (Levushim) of 
Primordial Man (Adam Kadmon) are Godliness, as self-
understood by virtue of the fact that, as explained elsewhere, 
even the garments (Levushim) of the world of Emanation 
(Atzilut) are Godliness, and therefore, certainly the garments 
(Levushim) of Primordial Man (Adam Kadmon) are Godliness - 
nevertheless, these garments (Levushim) are only the aspect of 
spreading forth, and only the Sefirot are an aspect of actual 
Godly being. 

Nevertheless, in connection to what was said above, that 
the souls of the Jewish people must reach higher than the aspect 
in which all the powers are in a state of equality, this cannot 
stem from the garments (Levushim), which are only the aspect 
of spreading forth.   

Moreover, even from the angle of the Sefirot, which are 
lights (Orot) and vessels (Keilim), though they are Godliness to 
the point that they could be called the “Creator,” nevertheless, 
through them, it is not possible to reach the aspect in which all 
powers are in a state of equality.  This is because, in the Sefirot 
themselves, there is the general matter of the chaining down 
(Hishtalshelut) of the Sefirot, in addition to the matter of the 
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chaining down of the lights (Orot) and vessels (Keilim), in that 
the vessels came about from the thickening of the light 
(Ohr).1271 

However, Etz Chayim itself1272 explains the matter 
further.  That is, it explains that the Yechidah is similar to the 
aspect of the Long Patient One-Arich, whereas the tiny spark 
which is of the lowest level of the Creator, is like the aspect of 
the Ancient One-Atik.  From this it is understood that it cannot 
be said that the spark of the Creator is the aspect of the Sefirot 
of Primordial Man (Adam Kadmon), because even the Sefirot 
of Primordial Man (Adam Kadmon) are only the externality 
(Chitzoniyut) of Primordial Man (Adam Kadmon).   

For, as known, the externality (Chitzoniyut) of 
Primordial Man (Adam Kadmon) is the aspect of the Long 
Patient One-Arich of all the worlds.1273  It therefore must be said 
that the spark of the Creator is the inner aspect (Pnimiyut) of 
Primordial Man (Adam Kadmon), which not only transcends 
(the garments (Levushim) of Primordial Man-Adam Kadmon, 
but even transcends) the Sefirot of Primordial Man (Adam 
Kadmon).  That is, it utterly transcends the general category of 
vessels (Keilim) and even transcends the aspect of lights (Orot) 
as they relate to vessels (Keilim).  This is why it is called, “Atik-

קיתע ,” in that it is “removed-Ne’etak- קתענ ” from all matters 
relating to measure and limitation. 

In other words, just as it was explained above that the 
particular world of Emanation (Atzilut) is called the “front-

 
1271 Etz Chayim, Shaar 47 (Shaar Seder ABY”A), Ch. 1; Also see Shaar 

HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 28-30. 
1272 Etz Chayim, Shaar 42, Ch. 1. 
1273 Mishnat Chassidim, Mesechet Klallut HaOlamot 2:1 
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Panim- םינפ ,” in that it is the matter of the essence that 
transcends expression and manifestation etc., [even though 
relative to the Essential Self of HaShem- ה״והי , blessed is He, the 
world of Emanation (Atzilut) has ten Sefirot within it, “ten and 
not nine, ten and not eleven,”1274 and it only is the matter of the 
expression of radiance of illumination, nevertheless, relative to 
the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah) below it, the world of Emanation (Atzilut) is 
called “the world of oneness” (Olam HaAchdut),1275 in that it is 
the essential aspect that transcends expression and spreading 
forth]  

The same is likewise understood about the general 
world of Emanation (Atzilut d’Klallut), which even transcends 
the aspect of Primordial Man (Adam Kadmon).  (This is because 
Primordial Man (Adam Kadmon) is only called the “Man of 
Creation (Adam d’Briyah) of the general worlds (Klallut).”)1276  
In other words, its aspect called “the face-Panim- םינפ ,” 
(meaning, the inner aspect (Pnimiyut- תוימינפ ) of Primordial 
Man (Adam Kadmon)), even transcends the aspect of the light 
of the Line-Kav that manifests within the vessels (Keilim) of 
Primordial Man (Adam Kadmon).  [For, due to the 
manifestation within it, it comes to be included in the general 
category of the chaining down (Hishtalshelut), and it therefore 
is inapplicable to say that all the levels are found in a state of 
equality in this aspect.] 

 
1274 Sefer Yetzirah 1:4 
1275 See Likkutei HaShas of the Arizal, Mesechet Shabbat. 
1276 Likkutei Torah, Masei 95a; Also see Shaar HaYichud of the Mittler Rebbe, 

translated as The Gate of Unity, Ch. 18 and Ch. 33. 
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This then, is the meaning of the statement in Likkutei 
Torah1277 and books of Kabbalah,1278 that there is a likeness of 
the Ancient One-Atik which transcends the “skull” (Gulgolta) 
of Primordial Man (Adam Kadmon), and that this is the final 
aspect of the world of Emanation of the general worlds (Atzilut 
d’Klallut).  This aspect is the matter of the tiny spark that is the 
lowest level of the Creator. 

About this the verse states, “I shall surely hide my face-
Panai- ינפ .”  That is, just as the world of Emanation (Atzilut), 
called the “face-Panim- םינפ ,” also manifests in a way of 
concealment, brought about by the descent into the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah), 
this is likewise so of the inner aspect (Pnimiyut- תוימינפ ) of 
Primordial Man (Adam Kadmon), which is the matter of the tiny 
spark that is the final level of the Creator, meaning, the aspect 
of Kingship-Malchut of the world of Emanation of the general 
worlds (Atzilut d’Klallut).  That is, this aspect manifests in the 
light of the source of the souls, and from there it is drawn down 
into the soul of each and every Jew. 

Based on this, it is understood that through the toil of 
the soul in service of HaShem- ה״והי , blessed is He, it can reach 
the aspect that transcends all matters and parameters of 
limitation, thus transcending the lights (Orot) and vessels 
(Keilim) of the world of Emanation (Atzilut), and even 
transcending the lights (Orot) and vessels (Keilim) of 
Primordial Man (Adam Kadmon).  This is because it is drawn 
from the aspect of the Ancient One-Atik, which transcends the 

 
1277 Likkutei Torah, Masei ibid. 
1278 Etz Chayim, Shaar 9 (Shaar Shevirat HaKeilim) Ch. 6 
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“skull” (Gulgolta) of Primordial Man (Adam Kadmon), and this 
is the essential aspect of the soul, namely, the tiny spark that is 
the lowest level of the Creator which manifests within the 
Yechidah of the soul, which in the worlds, is the aspect of the 
externality (Chitzoniyut) of Primordial Man (Adam Kadmon), 
until [it descends] to how it is in the soul of each and every Jew. 

 
4. 
 

 Now, the two above-mentioned levels of the soul are the 
aspects of Yaakov and Yisroel.  The explanation is that, as 
known1279 it is not the whole soul that manifests in the body.  
This is derived by way of certainty from the fact that “an angel 
takes up one third of the world.”1280  How much more is this 
certainly so of the Jewish soul, which is higher than the angels.  
It therefore is certain that the body is too small to contain the 
essence of the soul, and therefore the essence of the soul does 
not manifest in the body.   

This aspect of the soul is called Yisroel- לארשי , which 
means “a head to Me-Lee Rosh- שאר יל  ,”1281 in that it is the head 
and the primary essence of the soul.  The aspect of the soul 
called Yaakov- בקעי  is the aspect of the foot and “heel-Eikev-

בקע ” of the soul, and is that part of the soul which manifests in 
the body. 

 
1279 Likkutei Torah, Shir HaShirim 16d and elsewhere. 
1280 See Talmud Bavli, Chullin 91b; Midrash Bereishit Rabba 68:14 
1281 Zohar cited in Sefer HaMitzvot of the Tzemach Tzeddek 15b; Shaar 

HaPesukim of the Arizal to Genesis 32:29 (Vayishlach); Shaar HaYichud of the 
Mittler Rebbe, translated as The Gate of Unity, Ch. 35, and elsewhere. 
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 Now, since the soul has these two aspects of Yaakov and 
Yisroel, and as known, toil is required for the soul to reach its 
ultimate state, it therefore is understood that there is a general 
difference between serving HaShem- ה״והי , blessed is He, 
stemming from the aspect of Yisroel, and serving Him 
stemming from the aspect of Yaakov.   

In general, the difference is the difference between the 
aspect of,1282 “[You shall love HaShem- ה״והי , your God,] with 
all your heart, and with all your soul,” which are not yet in a 
way that “the Jewish people actualize the will of the Ever-
Present One,”1283 and the aspect of “with all your being (Bechol 
Me’odecha- ךדאמ לכב ), about which it states,1284 “They do the 
will of the Ever-Present One.”  That is, through the latter, they 
actualize the matter of “a head for Me-Lee Rosh- שאר יל .”1285 
 The explanation is that service of HaShem- ה״והי , blessed 
is He, that stems from [love of HaShem- ה״והי ] “with all your 
heart,” stems from the aspect of the soul that manifests in the 
body, (which is the aspect of Yaakov, meaning the foot of the 
soul).  This comes about through contemplating the aspect of 
HaShem’s- ה״והי  Godliness that manifests in the worlds, and is 
the meaning of the verse,1286 “To love HaShem- ה״והי  your 
God… for He is your life.”   

That is, when one contemplates that all of the existence, 
sustainment, and vitality of the worlds is from HaShem’s- ה״והי  

 
1282 Deuteronomy 6:5 
1283 See Talmud Bavli, Brachot 35b; Chiddushei Aggadot of the Maharsha 

there; Likkutei Torah, Shlach 42c and elsewhere. 
1284 See the citations in the preceding note. 
1285 See Likkutei Torah, Shlach ibid. 48b. 
1286 Deuteronomy 30:20 
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Godliness, then since a person loves the life of his own soul, 
this causes him to have the feeling of love for “HaShem- ה״והי  
your God… for He is your life.”  Through this, his service of 
HaShem- ה״והי , blessed is He, comes to be in a manner that he 
senses that the existence of all matters in the world stem from 
the power of the Actor on the acted upon, which is the aspect of 
HaShem’s- ה״והי  Godliness as it is in the world. 
 Now, when he contemplates the verse,1287 “His majesty 
is over the earth and heavens,” in that the vitality of all worlds 
is a mere glimmer of HaShem’s- ה"והי  radiance, and is of utterly 
no comparison to the light of HaShem- ה״והי  that surrounds and 
transcends all worlds (Sovev Kol Almin), let alone the aspect of 
HaShem- ה"והי  that even transcends this, this contemplation will 
affect him to love HaShem- ה״והי , “with all your soul,” which is 
higher than loving Him “with all your heart,” (as explained in 
various places,1288 and also understood according to its simple 
meaning, in that the simple meaning of “with all your soul” 
is,1289 “even if He takes your soul.”) 
 Nevertheless, all this is still not the matter of loving 
HaShem- ה״והי  “with all your being (Bechol Me’odecha-  לכב

ךדאמ ),” the matter of which is the complete departure from the 
parameters of limitation altogether.  This love of HaShem- ה״והי , 
blessed is He, stems from Yisroel- לארשי , which is the very 
essence of the soul, and comes about through contemplating the 
essence of HaShem’s- ה״והי  Godliness, as He is “exalted over the 

 
1287 Psalms 149:13; See Torah Ohr, Vayeitzei 22a, and elsewhere. 
1288 See Sefer HaMaamarim 5689 p. 354 and on; Sefer HaArachim Chabad 

Vol. 1, p. 417 and on. 
1289 Rashi to Deuteronomy 6:5 
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days of the world,”1290 until the aspect of His essential 
exaltedness.  Through this there is an awakening of love of 
HaShem- ה״והי , blessed is He, to altogether depart from the 
parameters of limitation.   

This is the matter of the desire of the heart (Re’uta 
d’Leeba), which does not stem from understanding and 
comprehension, but from recognition.  This aspect is the 
concealed knowledge (Da’at HaNe’elam) of the soul, in that the 
essential self of the soul recognizes the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי , blessed is He.  This is like Avraham who “recognized his 
Creator when he was three years old,”1291 which is the matter of 
recognition and adhesion of essence to Essence.1292 
 Now, these three aspects of love of HaShem- ה״והי , 
blessed is He, come in a way of order and gradation.  In other 
words, through first serving HaShem- ה״והי , blessed is He, with 
“all your heart” and “all your soul,” one then comes to loving 
Him “with all your being.”  However, if one lacks love of 
HaShem- ה״והי , blessed is He, “with all your heart” and “with all 
your soul,” there also will be the lack of loving Him “with all 
your being.”   

By way of analogy, this is like a person who stumbles 
with feet, by which his head will also fall.  In the same way, if 
the service of the feet [Yaakov- בקעי ] of the soul is lacking, then 
the service of the head (Yisroel- לארשי ) of the soul will be 
lacking (all the more so).1293 

 
1290 See the liturgy of the Yotzer blessing of the Shema recital. 
1291 Talmud Bavli, Nedarim 32a 
1292 See Sefer HaMaamarim 5670 p. 132. 
1293 See Likkutei Torah, Drushim L’Shabbat Shuvah 67d 
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 This then, is the matter of “I am asleep – in exile.”  For, 
during exile, all matters of serving HaShem- ה״והי , blessed is He, 
and recognition etc., (in the “desire of the heart” (Re’uta 
d’Leeba) stemming from love of HaShem- ה״והי  “with all your 
being,” as well as serving Him “with all your heart and with all 
your soul”) are in a state of sleep and concealment.   

At such a time there only is recognition of matters that 
are not tied to the inner aspect (Pnimiyut) of the world, rather 
than matters of Torah and mitzvot and the whole matter of 
serving Hashem- ה״והי , blessed is He.  This then, is the general 
matter of exile, during which “the Jewish people do not 
actualize the will of the Ever-Present One,” meaning that they 
are in a state of sleep.  This brings about the matter of “sleep” 
Above in HaShem’s- ה״והי  Godliness, in that He makes Himself 
as though He is sleeping, as in the verse,1294 “HaShem- ה״והי  
[was] like one who was sleeping.” 
 This being so, the question posed (in chapter one) is all 
the more strengthened.  That is, how is it possible that during 
exile they could come to that which even transcends the 
concealed aspect of the soul, which requires a matter that even 
transcends love of HaShem- ה״והי , blessed is He, “with all your 
being.” 
 

5. 
 

 However, the explanation is that it is about this that the 
verse continues,1295 “(I am asleep) but my heart is awake.”  That 

 
1294 Psalms 78:65 
1295 Song of Songs 5:2 
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is, even though “I am asleep” in exile, nevertheless, “my heart 
is awake” to the Holy One, blessed is He, (as stated in 
Midrash).1296 
 To preface, about what we stated before that during 
exile, when the matters of “[You shall love HaShem- ה״והי  your 
God] with all your heart and with all your soul” are lacking, 
there automatically is also a lacking in the matter of “with all 
your being,” at first glance, this seems to contradict the 
explanation in various places1297 on the words, “my heart is 
awake.”  That is, it is explained that even during exile the inner 
aspect (Pnimiyut- תוימינפ ) of the soul is present, which at first 
glance, is related to loving HaShem- ה״והי , blessed is He, “with 
all your being.” 
 Beyond this, it is explained in various places1298 that 
specifically during exile it is applicable to serve HaShem- ה״והי , 
blessed is He, “with all your being,” to an even greater extent 
than as it was during the time of the Holy Temple.  The analogy 
for this is well-known, that for an intellectual it is difficult to 
come to matters of self-sacrifice (Mesirat Nefesh), being that he 
is entrenched in intellect in a way that his entire being is a 
matter of intellect, understanding, and comprehension.   

The same is so of the full stature of the general chaining 
down of the generations.  That is, in those generations who were 
the aspect of the “head” and “brains,” serving HaShem- ה״והי , 
blessed is He, with self-sacrifice (Mesirat Nefesh) was not so 

 
1296 Yalkut Shimoni to Song of Songs 5:2 (Remez 988) 
1297 See Maamarei Admor HaZaken, Ketuvim Vol. 2 p. 156 
1298 See the discourses entitled “Ein HaKadosh Baruch Hoo Ba B’Terunya” 

5648, 5685; Also see the discourse entitled “v’Nachah” of Acharon Shel Pesach, 
5725, Ch. 9 (Torat Menachem, Sefer HaMaamarim Nissan, p. 194). 
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readily found.  This is because there was a stronger illumination 
and revelation of intellect then, with understanding and 
comprehension in the head and brain. 
 In contrast, it is specifically during exile that the matter 
of self-sacrifice (Mesirat Nefesh) is present, just as it is easier 
to put one’s foot into hot water than to put one’s head into hot 
water.  In other words, not only is it that even when we are in 
exile, self-sacrifice (Mesirat Nefesh) is present to the same 
extent as during the time of the Holy Temple, but on the 
contrary, it is specifically about [the time of exile] that the verse 
states,1299 “My soul thirsts for You, my flesh longs for You, in 
a parched and thirsty land with no water.”   

The next verse continues, “Thus, to have beheld You in 
the Sanctuary,” meaning,1300 “If only I had beheld You in the 
Sanctuary.”  That is, “If only I had beheld You in the 
sanctuary,” means that [if only it was so, that] during the time 
of the Holy Temple there was the matter of “My soul thirsts for 
You,” which is the matter of serving HaShem- ה״והי , blessed is 
He, with self-sacrifice (Mesirat Nefesh), as it is during exile. 
 However, the explanation for this is known.  Namely, 
that from the perspective of the innerness (Pnimiyut) of the soul 
itself, there are two matters.  There is serving HaShem- ה״והי  
“with all your being,” by way of the “desire of the heart” 
(Re’uta d’Leeba), and there is self-sacrifice (Mesirat Nefesh).  
Serving HaShem- ה"והי  with the “desire of the heart” (Re’uta 
d’Leeba), generally stems from knowledge (Da’at) in a way of 

 
1299 Psalms 63:2-3 
1300 See Sefer HaMaamarim 5689 p. 169. 
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essential recognition of the Essence of HaShem- ה״והי , blessed 
is He.   

Now, this recognition is a matter of light and revelation, 
and is in a way that the innerness (Pnimiyut) of the soul 
illuminates in all its matters, thus bringing about the matter of 
serving HaShem- ה״והי , blessed is He, “with all your being,” 
even in matters of serving Him that relate to “with all your 
heart” and “with all your soul.” 
 However, this is the aspect of the light (Ohr) of the soul, 
(except that it is the light (Ohr) of the innerness (Pnimiyut) of 
the soul.)  To reveal this light requires preparations, by serving 
Him, “with all your heart and with all your soul.”  Thus, when 
the preparation is lacking, there also is a lacking in the light of 
the soul as it is on an even higher level, to the point [that it has 
an effect on] the recognition of the essential self of the soul of 
the Essential Self of HaShem- ה״והי , blessed is He. 
 However, as it is, in and of itself, the matter of self-
sacrifice (Mesirat Nefesh) is not a matter of light and revelation, 
but is rather a power of the innerness (Pnimiyut) of the soul.  In 
other words, it is not in a way that there is an illumination of the 
light (Ohr) of the innerness (Pnimiyut) of the soul, in all the soul 
powers, until they are drawn all the way down, but it rather is 
in a way that one only knows that he must do the will of the 
Holy One, blessed is He, and for this, he willingly gives up his 
life for the sanctification of the Name HaShem- ה״והי .   

This is the matter of loving HaShem- ה״והי , blessed is He, 
“with all your being,” in its simple meaning, that is, actual self-
sacrifice (Mesirat Nefesh), or at least self-sacrifice in potential.  
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This stems from the innerness (Pnimiyut) of the soul itself, as it 
transcends the light (Ohr) within it. 
 The difference between these two matters is that, the 
aspect of the “desire of the heart” (Re’uta d’Leeba) with love of 
HaShem- ה״והי , blessed is He, “with all your being,” is during 
exile, and is in a way of “I am asleep” in exile, which is the 
matter of sleep and concealment, not only of the aspects of love 
of Him “with all your heart and all your soul,” but even the 
aspect of the “desires of the heart” (Re’uta d’Leeba) of love of 
Him with “all your being.”   

However, the matter of self-sacrifice (Mesirat Nefesh) 
for HaShem- ה״והי , blessed is He, is that even during exile “my 
heart is awake,” and on the contrary, it is with greater strength 
than how it was in the Sanctuary, in the time of the Holy 
Temple.  For, the matter of self-sacrifice (Mesirat Nefesh) is 
specifically pertinent during exile. 
 

6. 
 

 From this we can understand the great superiority of 
serving HaShem- ה״והי , blessed is He, with self-sacrifice 
(Mesirat Nefesh), (which is the kind of service of HaShem- ה"והי  
there was in the time of Mordechai and Esther).  For, it not only 
reaches higher than the powers of the soul as they are in a state 
of measure and limitation, but even reaches higher than the 
hidden knowledge (Da’at HaNe’elam) of the soul from which 
there is service of Him with the “desire of the heart” (Re’uta 
d’Leeba), since all this is still a matter of light (Ohr).  With the 
above in mind, it is understood that the matter of self-sacrifice 
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(Mesirat Nefesh) reaches even higher than the aspect in which 
all the powers are present in a state of equality. 
 To further elucidate, as explained before, sleep is the 
matter of the ascent of the inner powers of the soul to an aspect 
that they all are present in a state of equality, meaning that the 
superiority of one over the other is unrecognizable.  (Due to 
this, it is possible to see that which is heard, and hear that which 
is seen, as explained elsewhere at length.)1301  Nonetheless, 
there still is the matter of the parameters and limitation of the 
“powers” etc.  Thus, this aspect is tied to serving HaShem- ה״והי , 
blessed is He, “with all your heart and with all your soul,” and 
even serving Him with the “desire of the heart” (Re’uta 
d’Leeba) stemming from the aspect of “hidden knowledge” 
(Da’at HaNe’elam), which is the light (Ohr) of the soul.  It thus 
is possible for there to be a matter of sleep and concealment 
there. 
 However, the power of self-sacrifice (Mesirat Nefesh) 
transcends all matters of revelation and expression, 
transcending even the loftiest revelation of light (Ohr) as it is in 
the world of Emanation (Atzilut), and even the world of 
Emanation of the general worlds (Atzilut d’Klallut).  Therefore, 
through this we bring about the matter of,1302 “HaShem- ה״והי  
awoke like one who had been sleeping.” 
 This then, is the general matter of “I shall surely hide 
My face-Panai- ינפ ,” that even in the concealment brought about 
by the descent of the general worlds of Creation, Formation, 
and Action (Briyah, Yetzirah, Asiyah), meaning the aspect of 

 
1301 See Likkutei Sichot, Vol. 6 p. 119 and on. 
1302 Psalms 78:65 
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the “head” and “skull” of Primordial Man (Adam Kadmon), and 
even in the concealment brought about through the descent into 
the particular worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah), there also is the presence of the 
matter of “My face-Panai- ינפ ,” in that “Hadassah- הסדה , she is 
Esther- רתסא .”   

In other words, even in her descent below, nonetheless, 
Kingship-Malchut is unified with Splendor-Tiferet, which is the 
matter of the middle column (Kav HaEmtza’ee) that ascends to 
the highest of levels,1303 even to the highest level of the light 
(Ohr).  In other words, it not only reaches higher than the light 
of the source of the souls, and higher than the light of the source 
of the Sefirot, but even the aspect similar to the Ancient One-
Atik that transcends the “skull” (Gulgolta) of Primordial Man 
(Adam Kadmon), (as discussed in chapter three) which is the 
matter of “My face-Panai- ינפ .”  Through the aspect of 
Hadassah- הסדה  this is also drawn down into the aspect of 
Esther- רתסא . 
 

7. 
 

 This then, is also the meaning of the verse,1304 “And he 
reared Hadassah, she is Esther.”  For, since all matters are 
drawn down through Torah, in this regard the verse states, “And 
he reared-Vayehi Omein- ןמוא יהיו .”  For, the word “reared-
Omein- ןמוא ” is similar to the statement at the beginning of 

 
1303 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet); Likkutei Torah, Masei 96b; Shaar HaYichud of the Mittler 
Rebbe, translated as The Gate of Unity, Ch. 21 & Ch. 35. 

1304 Esther 2:7 
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Midrash Rabbah about the verse,1305 “I was with Him as His 
nursling-Amon- ןומא ,” that “The word ‘Amon- ןומא ’ means 
‘pedagogue;’ The word ‘Amon- ןומא ’ means ‘covered;’ The 
word ‘Amon- ןומא ’ means ‘concealed.’”   

When it states, “The word ‘Amon- ןומא ’ means 
‘covered,’” this refers to the mitzvot, which are garments 
(Levushim).  When it states, “The word ‘Amon- ןומא ’ means 
‘pedagogue;’ The word ‘Amon- ןומא ’ means ‘concealed,’” this 
refers to the revealed parts of Torah and the concealed parts of 
Torah.  (That is, the word “pedagogue” indicates the matter of 
educating a child, which, in general, is through the revealed 
parts of Torah, and subsequently through the inner, concealed 
parts of Torah.) 
 This then, is the meaning of “and he reared Hadassah, 
she is Esther.”  That is, through Torah and mitzvot there is a 
drawing down of the aspect of “My face-Panai- ינפ ,” which is 
the aspect of Hadassah- הסדה , and through the aspect of 
Hadassah- הסדה , it also is drawn to the aspect of Esther- רתסא , 
which is the Sefirah of Kingship-Malchut – the assembly of 
Israel (Knesset Yisroel) – and from there it is drawn to each and 
every Jewish soul. 
 This matter also affected the Jews of that generation, 
who [in the Megillah] are called “Jews-Yehudim- םידוהי ,” being 
that,1306 “Whosoever repudiates idolatry is called a Jew-Yehudi-

ידוהי .”  That generation had the matter of “I shall surely hide My 
face,” in that they neither had service of HaShem- ה״והי  “with all 
your being,” nor even service of Him “with all your heart and 

 
1305 Proverbs 8:30 
1306 Talmud Bavli, Megillah 13a 
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with all your soul.”  Nevertheless, they had actual self-sacrifice 
(Mesirat Nefesh) for HaShem- ה״והי , blessed is He.  For, as 
explained in Torah Ohr,1307 had they wanted to renounce their 
faith, Haman would have done nothing to them. Even so, they 
nevertheless gave of themselves unto death etc.  

[This is similar to the self-sacrifice of Chananiah, 
Misha’el and Azariah, who withstood the test of the furnace of 
fire in the preceding generation.  The same was likewise so of 
their self-sacrifice (Mesirat Nefesh) in the days of Mordechai 
and Esther.  This may be further illuminated by the words of 
Talmud1308 in explanation of the verse,1309 “And he stood 
between the myrtles-Hadassim- םיסדה ,” that, “This refers to 
Chanania, Misha’el and Azariah, in that ‘myrtles-Hadassim-

םיסדה ’ refers solely to the righteous-Tzaddikim, as it states, 
‘And he reared Hadassah- הסדה .’”] 

That is, self-sacrifice (Mesirat Nefesh) stems from the 
power of the soul that transcends the light (Ohr) of the soul (as 
explained in chapter five).  It is specifically through self-
sacrifice (Mesirat Nefesh) that we reach higher than the aspect 
in which all the inner powers of the soul are present equally. 
That is, because of this they affected the matter of,1310 
“HaShem- ה״והי  awoke like one who had been sleeping.”  In 
other words, their self-sacrifice (Mesirat Nefesh) affected that 
“The sleep of the King of the world was disturbed,” being that 
“they actualized the will of the Ever-Present One” in the highest 
way, even transcending serving HaShem- ה״והי , blessed is He, 

 
1307 Torah Ohr, 97a 
1308 Talmud Bavli, Sanhedrin 93a 
1309 Zachariah 1:7 
1310 Psalms 78:65 
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with the desire of the heart (Re’uta d’Leeba).  Rather, they 
served with the potential for self-sacrifice (Mesirat Nefesh), 
which at that time, was also in a state of actualization, (in that 
they knew of the decree, and knew that the [appointed time of 
the] decree was coming).   

Thus, this brought about that “the sleep of the king was 
disturbed” in its literal sense, and from this, there began to be 
the strength and primary aspect of the miracle, which brought 
the redemption and the nullification of the decree, to the point 
that “it was overturned,”1311 so that,1312 “The Jews had light and 
gladness and joy and honor.”  Moreover, this was in a way that 
“The Megillah of Esther is never nullified,”1313 but all its 
matters are sustained eternally, in a way that “they shall not 
perish from their descendants!”1314 
  

 
1311 Esther 9:1 
1312 Esther 8:16 
1313 Mishneh Torah, Hilchot Megillah 2:18 
1314 Esther 9:28; Mishneh Torah, Hilchot Megillah 2:19 
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Discourse 17 
 

“Zot Chukat HaTorah -  
This is the decree of the Torah” 

 
Delivered on Shabbat Parshat Tzav, 
18th of Adar-Sheini, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,1315 “HaShem- ה״והי  spoke to Moshe and 

Aharon, saying:  This is the decree of the Torah, that HaShem-
ה״והי  commanded saying:  Speak to the children of Israel, and 

they shall take to you a wholly red cow etc.”  Now, it states in 
Midrash Rabbah1316 about the verse,1317 “May my heart be 
whole in Your decrees,” (in which the term “Your decrees-
Chukeicha- ךיקוח ” is plural, meaning two decrees)1318 that “this 
refers to the decree (Chok- קוח ) of the Passover (Pesach) 
sacrifice and the decree (Chok- קוח ) of the Red Heifer, and that 
the two are similar, but it is not known which is greater.  This 
is like the example of two distinguished ladies who were 
walking together and resembled each other. [Midrash Rabbah 
continues,] how can it be known which one is the more 
distinguished?  By [observing] which one accompanies the 
other to her house and follows her.  So too, it is written about 

 
1315 Numbers 19:1-2 
1316 Midrash Shemot Rabba 19:2 
1317 Psalms 119:80 
1318 See Maharzu commentary to Midrash Shemot Rabba ibid. 
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the Passover (Pesach) sacrifice,1319 ‘This is the decree-Chukat-
תקח ,’ and it is written about the Red Heifer (Parah),1320 ‘This is 

the decree-Chukat- תקח .’  Which is greater?  The Red Heifer 
(Parah) [is greater], being that those who eat the Passover 
(Pesach) sacrifice require it.” 

Now, from the words of the Midrash it is understood 
that both the decree (Chukat- תקח ) of the Passover (Pesach) 
sacrifice, as well as the decree (Chukat- תקח ) of the Red Heifer 
(Parah Adumah) are great, as in the example of the two 
distinguished ladies, both of whom are great.  Nevertheless, the 
decree (Chukat- תקח ) of the Red Heifer (Parah) is greater.  We 
therefore must understand the explanation of this matter. 

Additionally, we must understand another matter stated 
in Midrash,1321 that “this verse hints at the four exiles; The word 
‘Red-Adumah- המודא ’ refers to [the exile] of Babylonia, the 
word ‘wholly-Temimah- המימת ’ refers to [the exile] of Medea 
etc.”  Now, this must be understood, for even the decree of the 
Passover (Pesach) sacrifice, which is lesser than the decree of 
the Red Heifer (Parah), is about the exodus from exile.  For, on 
Passover (Pesach) there was “affliction for Egypt and healing 
for Israel.”1322  Therefore, how much more is this so in regard 
to the decree of the Red Heifer (Parah), which is higher than 
the decree of the Passover (Pesach) sacrifice, that certainly, it 
too has no relation to the matter of exile. 

 
1319 Exodus 12:43 
1320 Numbers 19:2 
1321 Pesikta d’Rav Kahana, Parshat Parah; Yalkut Shimoni, Chukat, Remez 759 

and elsewhere. 
1322 See Isaiah 19:22; Zohar II 36a 
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We also must understand why the decree of the Red 
Heifer (Parah) differs from all other sacrifices.  For, even 
though it too is a sacrifice, and “the Merciful One called it a sin 
offering (Chatat- תאטח ),”1323 nevertheless, it is prepared outside 
the three camps.1324  We therefore must understand this.  For, 
since it so great that it even is greater than the decree of the 
Passover (Pesach) sacrifice, why then is it specifically prepared 
outside the three camps? 

 
2. 
 

 This may be understood with a general preface of the 
matter of sacrifices (Korbanot).  (For, it is in this that there is a 
common denominator between the decree of the Passover 
(Pesach) sacrifice and the decree of the Red Heifer (Parah), in 
that they both are sacrificial offerings-Korbanot).  To 
explain,1325 it states in Midrash1326 that the verse,1327 “HaShem-

ה״והי  God took the man and placed him in the Garden of Eden 
(Gan Eden) to work it (LeAvdah- הדבעל ) and to guard it 
(LeShamrah- הרמשל ),” refers to serving Him with the sacrificial 
offerings (Korbanot).  The word “work-Avodah- הדובע ” refers to 
the work of the sacrificial offerings (Korbanot), and the word 

 
1323 Numbers 19:9 and Rashi there; Talmud Bavli, Avodah Zzarah 23b, and 

elsewhere. 
1324 Numbers 19:3 
1325 See the discourse entitled “Vayedaber HaShem… Zot Chukat HaTorah” 

5633 (Sefer HaMaamarim 5633 Vol. 1 p. 175 and on); 5655 (Sefer HaMaamarim 
5655 p. 131 and on); 5678 (Sefer HaMaamarim 5678 p. 205 and on); Also see the 
discourse by this title of the year 5718 (Sefer HaMaamarim 5718 p. 175 and on), 
translated in The Teachings of The Rebbe, 5718, Vol. 2, Discourse 17 

1326 Midrash Bereishit Rabba 16:5 
1327 Genesis 2:15 
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“to guard it-LeShamrah- הרמשל ” also refers to sacrificial 
offerings (Korbanot), as it states,1328 “Be careful-Tishmeru-

ורמשת  to offer it to Me in its appointed time.” 
 In other words, the verse first states,1329 “HaShem God-
HaShem Elohi”m- ם״יהלא ה״והי  planted a Garden in Eden, from 
before,” and it then states,1330 “HaShem God-HaShem Elohi”m-

ם״יהלא ה״והי  took the man and placed him in the Garden of Eden 
(Gan Eden), to work it (LeAvdah- הדבעל ) and to guard it 
(LeShamrah- הרמשל ).”  That is, in addition to the Garden of 
Eden (Gan Eden) as it is, in and of itself, through man’s toil 
something is added to it, meaning through Torah and mitzvot in 
general, and the service of the sacrifices (Korbanot) in 
particular.  (For, as known, all of Torah is in a way of general 
(Klall) and particular-Prat)   

This is because the matter of the sacrifices (Korbanot-
תונברק ) is that through them the worlds are brought close 

(Kiruv- בוריק ) to HaShem’s- ה״והי  Godliness, and this is brought 
about by the souls [of the Jewish people bringing the 
sacrifices].1331  Thus, through this, additional light (Ohr) is 
added in the Garden of Eden (Gan Eden). 
 Now, the explanation is that the superiority of the 
Garden of Eden (Gan Eden), as it is, in and of itself, is that the 
Name HaShem- ה״והי  is revealed in it.  For, even though the 
Name HaShem- ה״והי  is also stated in relation to the worlds, 

 
1328 Numbers 28:2 
1329 Genesis 2:8 
1330 Genesis 2:15 
1331 Also see Sefer HaMaamarim 5709 p. 29 and elsewhere. 
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nevertheless, as explained before,1332 the revelation in the 
worlds is like the interweaving (Shiluv) of the Name HaShem-

ה״והי  into His title Lord-Adona”y- י״נדא  ( ה״יונהדיא ).  In other 
words, His title of Lordship-Adona”y- י״נדא  is primarily 
revealed, whereas His Name HaShem- ה״והי  is concealed.  In 
contrast, in the Garden of Eden (Gan Eden) the Name HaShem-

ה״והי  is openly revealed, this being the light and illumination of 
the essential being of HaShem’s- ה״והי  Godliness. 
 Now, beyond this, in addition to the revelation of the 
Name HaShem- ה״והי  that illuminates in the Garden (Gan), there 
is an even higher matter, that of drawing down the aspect of 
Eden [pleasure] into the Garden (Gan).  This is the meaning of 
the verse,1333 “Then you will delight over HaShem- ה״והי ,” in 
that even the pleasure and delight that transcends the [lower] 
Name HaShem- ה״והי  is drawn into the Name HaShem- ה״והי . 
 This may be understood from the matter of pleasure 
(Taanug) as it is in the soul of man, as it is drawn into the power 
of intellect (Sechel), and within intellect (Sechel) itself, is drawn 
into the power of Wisdom-Chochmah [insight].  That is, when 
a person discovers a novel intellectual insight, he delights in it.  
However, this is specifically at the time he discovers it, whereas 
afterwards, when it ages and settled in him, he no longer has 
pleasure in it.   

Now, from this, two matters are understood.  For, we 
see that even after the intellect has aged for him, though it still 
is present, he nevertheless does not delight (Taanug) in it.  This 

 
1332 In the preceding discourse of this year, 5719, entitled “Vaykhel – Moshe 

assembled, Discourse 15, Ch. 2. 
1333 Isaiah 58:14 
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is because pleasure (Taanug) and intellect (Sechel) are two 
different matters,1334 only that [when having a flash of insight] 
the pleasure (Taanug) is drawn into the intellect (Sechel). 

The second matter is that the pleasure (Taanug) is drawn 
into the intellect (Sechel) specifically at the discovery of the 
novel insight.  However, for the pleasure (Taanug) to be 
revealed, one must comprehend and understand it.  However, 
even the pleasure (Taanug) that is revealed in the 
comprehension of Understanding-Binah, is specifically when 
he grasps the intellect as he now is discovering it, however when 
he reviews it in his thoughts afterwards, since he already 
grasped it before, he will have no pleasure in it.  This is because 
pleasure (Taanug) specifically becomes revealed at the 
discovery of the intellect (Sechel), or at least, at the 
comprehension and grasp of the intellect that was just 
discovered. 

Now, the pleasure is also revealed in the powers below 
intellect.  For, pleasure (Taanug) is also drawn into the heartfelt 
emotions (Midot), such as love of delights (Ahava b’Taanugim) 
in HaShem- ה״והי , blessed is He, which is the highest level of 
heartfelt emotions (Midot).  There also is a drawing of pleasure 
(Taanug) in the aspect of Kingship-Malchut, which generally 
includes thought, speech, and action (Machshavah, Dibur, 
Ma’aseh).  As we observe, there is pleasure in a deep thought, 
or in a delightful voice, and even in action.   

This likewise is how it is Above in HaShem’s- ה״והי  
Godliness, that there is a pleasure (Taanug) in the existence of 
the worlds (action-Ma’aseh), especially on Rosh HaShanah.  

 
1334 See Siddur Im Divrei Elohi”m Chayim p. 173c 
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For, as known,1335 on Rosh HaShanah it is necessary that we 
draw forth HaShem’s- ה"והי  Supernal pleasure (Taanug) from its 
root etc.  This is the meaning of, “Then you shall delight over 
HaShem- ה״והי ,” which refers to the matter of drawing pleasure 
(Taanug) in the four letters of the Name HaShem- ה״והי , in the 
letter Yod-י, which is Wisdom-Chochmah, and in the letters 
Hey-Vav-Hey- ה״וה , which are the aspects of Understanding-
Binah, Zeir Anpin, and Kingship-Malchut, which include 
thought, speech, and action (Machshavah, Dibur, Ma’aseh). 

However, even the drawing of the aspect of Eden 
[pleasure] into the Garden (Gan) is not the drawing of the 
essential Eden [pleasure], but only the aspect of a radiance and 
glimmer that cannot compare to the essential Eden.  About this 
the verse states,1336 “HaShem God-HaShem Elohi”m-  ה״והי

ם״יהלא  planted (Vayita- עטיו ).”  For, the matter of “planting-
Neti’ah- העיטנ ” is that a seed is sown into the earth.  Then, when 
the seed decomposes, this causes an arousal of the feminine 
waters (Mayim Nukvin), which awakens the power of growth in 
the earth, so that new growth occurs.   

However, even after the new growth, there is a 
manifestation of the constellation (Mazal) in it, as our sages, of 
blessed memory, stated,1337 “No plant grows below that does 
not have a constellation (Mazal) that hits it from above and tells 
it to grow.”  However, the radiance of the constellation within 
the plant that grows from it, is merely a glimmer that is utterly 
incomparable to the essence of the constellation itself.  Thus, 

 
1335 See Siddur Im Divrei Elohi”m Chayim p. 246a and on. 
1336 Genesis 2:8 
1337 See Midrash Bereishit Rabba 10:6; Zohar I 251a 



 

  
448 

the matter of the verse, “HaShem God-HaShem Elohi”m-  ה״והי
ם״יהלא  planted (Vayita- עטיו ) a Garden in Eden, from before,” is 

that the drawing forth of the aspect of Eden into the Garden 
(Gan) is similar to the glimmer of the constellation (Mazal) in 
the plant that grows.  In other words, it cannot compare to the 
essential Eden. 

Beyond this, the essential aspect of Eden is pleasure 
(Taanug) as it is in the Creator.  That which is drawn into the 
Garden (Gan) is the aspect of the pleasure (Taanug) that is 
manifest in the Name HaShem- ה״והי , when the Name HaShem-

ה״וה -means “He who brings into being-Mehaveh י הוהמ ,”1338 
meaning, the Name HaShem- ה״והי  as it relates to the creation of 
novel beings [this being the lower Name HaShem- ה"והי ].  This 
being so, the distance of comparison between them is like the 
distance of comparison between a novel creation and the 
Creator. 

Now, all the above is the aspect of the Garden of Eden 
(Gan Eden) as it is, in and of itself.  However, about this the 
verse states,1339 “HaShem God-HaShem Elohi”m- ם״יהלא ה״והי  
took the man and placed him in the Garden of Eden, to work it 
and to guard it.”  In other words, through the toil of sacrificial 
offerings (Korbanot) – (“to work it (LeAvdah- הדבעל ) and to 
guard it (LeShamrah- הרמשל ”) – which also includes the toil of 
sacrifices (Korbanot) as they are in man’s service of HaShem-

ה״והי , blessed is He, which as explained elsewhere, refers to the 
matter of offering the fat and blood, which is the matter of 

 
1338 Pardes Rimonim, Shaar 1 (Shaar Eser v’Lo Teisha), Ch. 9; Tanya, Shaar 

HaYichud VeHaEmunah, translated as The Gate of Unity & Faith, Ch. 4. 
1339 Genesis 2:15 
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offering and bringing one’s vitality and pleasure (delight) close 
to Him, through this we draw down the aspect of the essential 
Eden.  This is as explained before, that this matter comes about 
specifically through the sacrifices (Korbanot) and fulfilling 
Torah and mitzvot in general. 

The reason it is in the power of Torah and mitzvot to 
draw down the aspect of the Essential Self of HaShem- ה״והי , 
blessed is He, is because they themselves have the aspect of the 
Essential Self of HaShem- ה״והי , blessed is He, in them.  For, the 
matter of Torah is as in the teaching,1340 “I have placed My soul 
in My writings,” and the mitzvot are the Supernal will of 
HaShem- ה״והי , blessed is He, and His Essential Self is literally 
present in His will.  This is like the teaching of the Baal Shem 
Tov,1341 that “wherever a person’s desire is, that is where he 
himself is.”  This likewise is understood about the Supernal 
Man (Adam HaElyon), that since Torah and mitzvot are the 
Supernal will of HaShem- ה״והי , blessed is He, therefore, He 
Himself is present in them. 

 
3. 
 

 Now, similar to the difference between the Garden of 
Eden (Gan Eden) as it is, in and of itself, and the elevation 
brought about in it through fulfilling Torah and mitzvot in 
general, and through the service of the sacrificial offerings 
(Korbanot) in particular, this similarly is the difference in the 

 
1340 Talmud Bavli, Shabbat 105a (Ein Yaakov); See Likkutei Torah, Shlach 

48d and on. 
1341 See Keter Shem Tov (5759 edition), Hosafot, Section 48. 
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matter of the sacrificial offerings (Korbanot) themselves, 
between the decree of the Passover (Pesach) sacrifice and the 
decree of the Red Heifer (Parah).  For, the Passover (Pesach) 
sacrifice and the Red Heifer (Parah) are both sacrificial 
offerings (Korbanot), and are inclusive of all of Torah and 
mitzvot.   

For, about the Red Heifer (Parah) the verse states,1342 
“This is the decree of the Torah,” indicating that it is inclusive 
of the totality of Torah.1343  This is likewise so of the matter of 
the Passover (Pesach) sacrifice, through which the Jewish 
people departed from Egypt and came to Mount Sinai, as it 
states,1344 “by your blood you shall live.”   

In other words, about the time that they were in Egypt 
the verse states,1345 “You were naked and bare,” but through the 
Passover (Pesach) sacrifice, they were brought close to the 
general matter of HaShem’s- ה״והי  Godliness.  It is for this 
reason that even according to the revealed parts of Torah, the 
matter of the Passover (Pesach) sacrifice is related to the matter 
of conversion,1346 the substance of which is the general coming 
close to Torah and mitzvot and HaShem’s- ה״והי  Godliness. 
 Now, although both indicate the general matter of Torah 
and mitzvot, nevertheless, more particularly, when it comes to 
the distinctions within Torah and mitzvot themselves, the 
difference between the decree of the Red Heifer (Parah) and 

 
1342 Numbers 19:1-2 
1343 See Likkutei Torah, Chukat 57a and elsewhere. 
1344 Ezekiel 16:6; Mechilta and Rashi to Exodus 12:6; Midrash Shemot Rabba 

17:3; 19:5, and elsewhere. 
1345 Ezekiel 16:7 
1346 See Talmud Bavli, Yevamot 46a-b; Keritut 9a; Also see Likkutei Sichot, 

Vol. 18, p. 119 and the notes there. 
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the decree of the Passover (Pesach) sacrifice, is similar to the 
difference between the Garden of Eden (Gan Eden) as it is, in 
and of itself, and the elevation that is brought in it through the 
fulfillment of Torah and mitzvot.   

In other words, the decree of the Passover (Pesach) 
sacrifice is similar to the level of the Garden of Eden (Gan 
Eden) as it is, in and of itself, whereas the decree of the Red 
Heifer (Parah Adumah) is similar to the elevation brought about 
in the Garden of Eden (Gan Eden) through the fulfillment of 
Torah and mitzvot. 
 About this the Midrash states, “one does not know 
which decree is greater than the other,” and even so, “the decree 
of the Red Heifer is greater.”  For, the matter of greatness 
(Gedulah- הלודג ) is as in the verse,1347 “Great (Gadol- לודג ) is 
HaShem- ה״והי , and exceedingly lauded; and His greatness 
(Gedulato- ותלודג ) is beyond investigation.”   

That is, the greatness of the Passover (Pesach) offering 
is the matter of “Great is HaShem- ה״והי ,” meaning, the 
greatness (Gedulah- הלודג ) of the Name HaShem- ה״והי , which is 
like the greatness of the Garden of Eden (Gan Eden).  However, 
the greatness of the Red Heifer (Parah) is the matter of “His 
greatness is beyond investigation,” referring to the essential 
greatness of HaShem- ה״והי  Himself, blessed is He, which 
transcends the Name HaShem- ה״והי ,1348 similar to the elevation 
brought about through the fulfillment of Torah and mitzvot. 
 The explanation is that the difference between the Red 
Heifer (Parah) and the other sacrificial offerings (Korbanot), 

 
1347 Psalms 145:3 
1348 Sefer HaMaamarim 5629 p. 103; Sefer HaMaamarim 5679 p. 321 
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including the Passover (Pesach) sacrifice, is that all other 
sacrifices are called, “holy-Kodesh- שדוק ,” whereas the Red 
Heifer (Parah) is called a “Chatat- תאטח -Sin offering,” which is 
a word that indicates “purification-Taharah- הרהט .”1349  Now, 
about the matter of purity (Taharah- הרהט ) the verse states,1350 
“Who can produce purity from impurity?”  This indicates that 
the [matter of purity (Taharah- הרהט )] is related to the matter of 
impurity (Tuma- האמוט ), but that nonetheless, we bring about the 
matter of purity (Taharah- הרהט ). 
 This then, is the difference between the Passover 
(Pesach) sacrifice and the Red Heifer (Parah).  That is, the 
Passover (Pesach) sacrifice is the service of HaShem- ה״והי  of 
the righteous-Tzaddikim.  In contrast, the Red Heifer (Parah) is 
the service of HaShem- ה״והי  of those who return to HaShem-

ה"והי  in repentance (Ba’al Teshuvah).   
These are two ways of serving HaShem- ה״והי , blessed is 

He, that differ from each other even in regards to their times.  
For, the service of HaShem- ה״והי  of the righteous-Tzaddikim, is 
during the month of Nissan, whereas the service of HaShem-

ה״והי  of those who return to HaShem- ה"והי  in repentance (Baalei 
Teshuvah) is primarily during the month of Tishrei.1351   

Now, serving HaShem- ה״והי  in repentance (Teshuvah) is 
higher than the service of the righteous-Tzaddikim, being that it 
stems from the concealment etc., as in the verse,1352 “I will find 

 
1349 See Rashi to Numbers 19:9  
1350 Job 14:4 
1351 See Sefer HaMaamarim 5636 Vol. 2, p. 360 and elsewhere. 
1352 Song of Songs 8:1; See Likkutei Torah, Shir HaShirim 44d and on; See the 

discourse “Zot Chukat HaTorah – This is the decree of the Torah” of the year 5718 
(Sefer HaMaamarim 5718 p. 175 and on), translated in The Teachings of The Rebbe, 
5718, Vol. 2, Discourse 17, Ch. 6. 
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You outside,” meaning that it is specifically on the “outside-
Bachutz- ץוחב ” that “I will find You.” 

 
4. 
 

 This may be better understood based on what was 
explained before,1353 that about the time of exile the verse 
states,1354 “I shall surely conceal My face on that day.”1355  That 
is, it was explained that even in the state and standing of “I shall 
surely conceal (Haster Asteer- ריתסא רתסה ),” there nonetheless 
is the presence of “My face (Panai- ינפ ),” referring to the inner 
aspect (Pnimiyut- תוימינפ ) of the Sefirah of Kingship-Malchut. 

That is, it does not refer to the aspect of Kingship-
Malchut as it is in the worlds of Creation, Formation, and 
Action (Briyah, Yetzirah, Asiyah), nor as it is in the world of 
Emanation (Atzilut), nor even as it is in the Sefirot of Primordial 
Man (Adam Kadmon), (which is the light of the source of the 
Sefirot),1356 about which it can be said that it is the aspect of 
“the tiny spark of the Creator.”1357   

Rather, as explained before, this refers to the inner 
aspect (Pnimiyut- תוימינפ ) of Primordial Man (Adam Kadmon), 
which is the aspect of the Ancient One-Atik that transcends the 
skull (Galgalta) of Primordial Man (Adam Kadmon), meaning 

 
1353 In the preceding discourse entitled “Balaylah HaHoo – That night the 

king’s sleep was disturbed,” Discourse 16, Ch. 2 and on. 
1354 Deuteronomy 31:18 
1355 See the discourse entitled “Vayehi Omein et Hadassah” 5679 (Sefer 

HaMaamarim 5679 p. 308 and on). 
1356 See Shaarei Kedushah of Rabbi Chayim Vital, Part 1, Shaar 2; Likkutei 

Torah, Re’eh 27a 
1357 See Etz Chayim, Shaar 42 (Shaar Drushei ABY”A), Ch. 1, cited in Likkutei 

Torah, Re’eh ibid. 
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that it transcends the Sefirot of Primordial Man (Adam Kadmon) 
and even transcends the Line-Kav that is manifest in Primordial 
Man (Adam Kadmon), as explained before at length. 
 Thus, it is in this regard that the verse states,1358 
“Hadassah- הסדה , she is Esther- רתסא .”  For, as explained before, 
Hadassah- הסדה  refers to the aspect of Kingship-Malchut as it is 
unified with Splendor-Tiferet.  Thus, it is about this that the 
verse states, “Hadassah- הסדה , she is Esther- רתסא ,” in that even 
in the aspect of Esther- רתסא , which is of the root “I shall surely 
conceal-Haster Asteer- ריתסא רתסה ,”1359 the aspect of Hadassah-

הסדה  is present, this being the inner aspect (Pnimiyut- תוימינפ ) of 
Kingship-Malchut. 
 The explanation as it relates to man’s service of 
HaShem- ה״והי , blessed is He, is as explained before, that 
because of the radiance of the aspect of “My face-Panai- ינפ ,” 
which  even is present during exile, there is an awakening of the 
power of self-sacrifice (Mesirat Nefesh) for HaShem- ה״והי , 
blessed is He, which specifically illuminates during exile, (as 
explained before at length about the thirst that specifically is 
present during exile, to an even greater degree than during the 
time of the Holy Temple.) 
 This is also hinted in the word “Hadassah- הסדה ,” as in 
the verse,1360 “And he stood between the myrtles-Hadassim-

םיסדה ,” that,1361 “This refers to Chanania, Misha’el and 
Azariah,” who had self-sacrifice (Mesirat Nefesh) etc.  The 
matter of self-sacrifice (Mesirat Nefesh) stems from the 

 
1358 Esther 2:7 
1359 Talmud Bavli, Chullin 139b 
1360 Zachariah 1:7 
1361 Talmud Bavli, Sanhedrin 93a 
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essential self of the soul, which transcends reason and intellect, 
and is the aspect of love of HaShem- ה״והי , blessed is He, “with 
all your being (Bechol Me’odecha- ךדאמ לכב ).”1362   

This is the superiority of the service of those who return 
to HaShem- ה"והי , blessed is He, in repentance (Ba’alei 
Teshuvah), over and above the service of the righteous-
Tzaddikim.  For, the service of HaShem- ה״והי  of the righteous-
Tzaddikim is love of Him “with all your heart and with all your 
soul,” stemming from HaShem’s- ה״והי  Godliness that relates to 
the worlds.   

In contrast, the service of those who return to HaShem-
ה"והי  in repentance (Ba’alei Teshuvah) is the aspect of love of 

HaShem- ה״והי , blessed is He, with all your being (Bechol 
Me’odecha- ךדאמ לכב ),” stemming from HaShem’s- ה״והי  
Godliness as He utterly transcends the worlds, as He is “exalted 
over the days of the world,”1363 until even the aspect of His 
essential exaltedness. 
 To clarify, even this matter of love of HaShem- ה״והי , 
blessed is He, is the aspect of the desire of the heart (Re’uta 
d’Leeba) that transcends reason and intellect, which is the 
recognition of the essential self the soul of the Essential Self of 
HaShem- ה״והי , blessed is He.  This is especially so considering 
the explanation before, that the desire of the heart (Re’uta 
d’Leeba) stems from the light of the inner aspect (Pnimiyut) of 
the soul.   

However, it was explained that the true love of HaShem-
ה״והי , blessed is He, “with all your being,” is the matter of self-

 
1362 Deuteronomy 6:5 
1363 See the liturgy of the Yotzer blessing of the Shema recital. 
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sacrifice (Mesirat Nefesh), which even transcends the light of 
the inner aspect (Pnimiyut) of the soul.  Rather, it is the essential 
inner aspect of the soul itself, which transcends all light (Ohr) 
and revelation.   

Thus, through this form of serving HaShem- ה״והי , 
blessed is He, we reach the aspect of “He is not a man.”1364  In 
other words, through serving HaShem- ה״והי , blessed is He, 
“with all your heart and with all your soul,” we reach the aspect 
of the form of man.  However, through serving Him “with all 
your being (Bechol Me’odecha- ךדאמ לכב ),” we reach the aspect 
of “He is not a man (Lo Adam- םדא אל ),” this being the matter of 
the word “Me’od- דאמ .”  For, even though the word “Me’od-

דאמ ” shares the same letters as “man-Adam- םדא ,” it nevertheless 
transcends the aspect of “man-Adam- םדא .” 

With the above in mind, we can understand the 
superiority of the decree of the Red Heifer (Parah) over and 
above the decree of the Passover (Pesach) sacrifice, and that it 
is like the superiority brought about through fulfilling Torah 
and mitzvot, over and above the superiority of the Garden of 
Eden (Gan Eden) as it is, in and of itself, which as explained 
before, is like the distance of comparison between a novel 
creation and the Creator.   

The same is so of the decree of the Passover (Pesach) 
sacrifice, which is the matter of the service of HaShem- ה״והי  of 
the righteous-Tzaddikim, in the aspect of “with all your heart 
and with all your soul,” which is the aspect of HaShem’s- ה״והי  
Godliness that relates to worlds.  That is, it is utterly 
incomparable to the decree of the Red Heifer (Parah), which is 

 
1364 Samuel I 15:29 
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the matter of the service of HaShem- ה״והי  of those who return 
to Him in repentance (Ba’alei Teshuvah), which is the aspect of 
love of HaShem- ה״והי , blessed is He, “with all your being 
(Bechol Me’odecha- ךדאמ לכב ),” by which we reach the aspect 
of “He is not a man (Lo Adam- םדא אל ),” meaning, that we reach 
His essential exaltedness. 

 
5. 
 

 With the above in mind, we can understand the 
statement in Midrash,1365 that “this verse [about the Red Heifer] 
hints at the four exiles… The word ‘wholly-Temimah- המימת ’ 
refers to [the exile] of Medea etc.”  That is, for there to be the 
aspect of wholeness (Temimah- המימת ),” as indicated by the 
verse,1366 “You shall be wholehearted (Tamim- םימ  with (ת
HaShem- ה״והי  your God,” about this the verse states,1367 “May 
my heart be whole (Tamim- םימת ) in Your decrees (Chukecha-

ךיקוח ),” [in the plural], meaning that there must be both decrees 
(Chukim- םיקוח ).  That is, the decree of the Passover (Pesach) 
sacrifice is inadequate alone, and there also must be the service 
of HaShem- ה״והי , blessed is He, indicated by the decree of the 
Red Heifer (Parah).   

About this they said, “The word ‘whole-Temimah-
המימת ’ refers to [the exile] of Medea.”  For, it is explained in the 

additions to Torah Ohr,1368 that the name “Shushan- ןשוש ” is of 

 
1365 Pesikta d’Rav Kahana, Parshat Parah; Yalkut Shimoni, Chukat, Remez 759 

and elsewhere. 
1366 Deuteronomy 18:13 
1367 Psalms 119:80 
1368 Torah Ohr, Hosafot 116c 
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the same root as in,1369 “Shoshan ( ןשוש ), the terrible abyss 
(Eimek Ayumah- המויא קמע ),” at which point the Jewish people 
are like “a rose (Shoshanah- הנשוש ) amongst the thistles.”1370  It 
therefore is necessary for there to be the strength of “awesome 
holiness (Ayom Kadosh- שודק םויא ),”1371 to protect the “rose 
(Shoshanah- הנשוש )” from the thistles etc. 

The same was so of the exile in Egypt, as it states in 
Midrash1372 on the verse,1373 “HaShem- ה״והי  said to Moshe and 
Aharon in the land of Egypt saying.”  They stated, “What is the 
Holy One, blessed is He, doing in Egypt on behalf of Israel?  
This is analogous to a king who had a queen who was critical 
of him.  What did the king do?  He had her imprisoned, but he 
himself went into prison with her.  They said to him, ‘Why do 
you care [to be in prison with her]?’  He said to them, ‘As long 
as I am with her, she will not get a bad reputation.’   

In the same way, when the Jewish people were enslaved 
in Egypt, the Holy One, blessed is He, was revealed within them 
etc.,” as in the teaching,1374 “The Holy One, blessed is He, 
Himself was revealed upon them in His glory.”  It is explained 
elsewhere1375 that “in His glory (b’Kvodo- ודובכב )” refers to the 
aspect of Kingship-Malchut of the Unlimited One, HaShem-

 
1369 See the hymn beginning with these words in the Musaf liturgy of Yom 

HaKippurim 
1370 Song of Songs 2:2 
1371 See the hymn “HaYom Harat Olam” in the Musaf liturgy of Rosh 

HaShanah. 
1372 Midrash Shemot Rabba 15:16 
1373 Exodus 12:1 
1374 Passover (Pesach) Haggadah, section entitled “Matzah Zu” and 

“Vayotzi’einu.”  
1375 See Sefer HaMaamarim 5671 p. 75 and on; Hemshech 5672 Vol. 2, p. 924, 

and elsewhere. 
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ה״והי , blessed is He, whereas, “Himself (b’Atzmo- ומצעב )” refers 
to the aspect of the hidden Splendor (Tiferet HaNe’elam) of the 
Unlimited One, HaShem- ה״והי , blessed is He.   

In general, according to the explanation here, this refers 
to the aspect of the Ancient One-Atik that transcends the “skull” 
(Galgalta) of Primordial Man (Adam Kadmon), until the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He.  In other 
words, during exile, when the Jewish people are like a “rose 
(Shoshanah- הנשוש ) amongst the thistles,” there is a drawing 
forth of the Essential Self of the Singular Preexistent Intrinsic 
and Unlimited One, HaShem- ה״והי  Himself, blessed is He, who 
protects them etc. 

This likewise is the meaning of the verse,1376 “But 
despite all this, when they will be in the land of their enemies, 
I will not be revolted by them nor will I reject them to obliterate 
them, to annul My covenant with them – for I am HaShem- ה״והי  
their God.”  That is, “when they will be in the land of their 
enemies” refers to the time of exile, and even then, there is a 
drawing forth of the aspect of “But despite all this-v’Af Gam 
Zot- תאז םג ףאו ,” in which “this-Zot- תאז ” refers to the aspect of 
Kingship-Malchut, about which it states,1377 “This was formerly 
done in Israel-v’Zot Lefanim B’Yisroel- לארשיב םינפל תאזו ,” [in 
which the word “This-Zot- תאז ” in the feminine, refers to the 
Sefirah of Kingship-Malchut.]1378   

 
1376 Leviticus 26:44; See Sefer HaMaamarim 5627 p. 207; Ohr HaTorah, 

Megillat Esther, p. 231; See the note in Torah Ohr, Hosafot 116c. 
1377 Ruth 4:7; See Zohar Chadash to Ruth 4:7, 88c-d. 
1378 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
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The words “But despite all-v’Af Gam- םג ףאו ,” [which 
literally mean “and also also”] are a redundant inclusiveness.  
That is, the word “also-Gam- םג ” includes the inner aspect 
(Pnimiyut) of Kingship-Malchut, and the word “also-Af- ףא ” 
includes the root of Kingship-Malchut that transcends the root 
of Zeir Anpin, and is the aspect of concealment that is not in a 
state of tangible existence.  All this is specifically illuminated 
during exile. 

This then, is also the meaning of the explanation in the 
additions to Torah Ohr,1379 about the matter of Achashverosh-

שורושחא , which is a composite of two words “Achash- ש״חא ” and 
“Rosh- ש״ור .”  The word “Achash- ש״חא ” is the matter of “haste,” 
as in the verse, “In its time I will hasten it-Achishena- הנשיחא ,” 
[referring to the true and complete redemption].  The word 
“Rosh- ש״ור ” is the matter of poverty- שר  that is lower than 
“impoverishment-Dalut- תולד ,” in that it is the impoverished of 
the impoverished.  This is explained at length in the continuum 
of discourses entitled “Bati LeGani – I have come to My 
garden,”1380 about the difference between the letter “Dalet-

ת״לד ” and the letter “Reish- ש״יר .” 
This then, is the meaning of the matter of “Achash-

ש״חא ” and “Rosh- ש״ור .”  That is, during exile, which is a time 
of “poverty-Rosh- ש״ור ,” meaning, not only the concealment of 
the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah), which are the aspect of “Dalet- ת״לד ,” but 
even concealment of the time of exile, which is the aspect of 

 
1379 Torah Ohr, Megillat Esther 118a 
1380 See “Bati LeGani” 5710, Ch. 6 and on (Sefer HaMaamarim 5710, p. 119 

and on); Also see the discourses entitled “Bati LeGani” 5716 and 5717, translated in 
The Teachings of The Rebbe, 5716-5717. 
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“Rosh- ש״ור ,” it specifically is then that there is the aspect of 
“Achash- ש״חא ,” meaning, the haste of “In its time I will hasten 
it-Achishenah- הנשיחא .” 

This likewise is the meaning1381 of the verse,1382 “Turn 
away, my Beloved, be as swift as a gazelle or a young stag, to 
the hills of separation (Harei Bater- רתב ירה ).”  This refers to the 
time of the exile, when the descent is to the aspect of the “hills 
of separation-Harei Bater- רתב ירה ,” which are called “the 
mountains of division” (Turei d’Perudah).   

This is a much greater descent, beyond comparison to 
the descent at the giving of the Torah on Mount Sinai, about 
which the verse states,1383 “You rode upon Your horses, Your 
chariots were [our] salvation.”  The horses (Susim- םיסוס ) refer 
to the letters (Otiyot) of the Torah.  In other words, this is 
analogous to a horse upon which a person rides, which 
transports him at a much faster pace than he could go himself.  
This refers to the revelation of HaShem’s- ה״והי  Godliness below 
in a way that is not by way of ordered gradation, but by way of 
speed and skipping, analogous to the fast trot of a horse. 

However, during the time of the exile the descent is 
compared to the swiftness of a gazelle or a young stag, which is 
doubly and quadropoly faster than the speed of a horse.  For, 
with a horse, it is possible to ride it in a seated position, even 
when it is running.  In contrast, it is impossible for a person to 
ride a gazelle or a stag and remain seated when it runs, because 
of its great speed and its great skipping and leaping etc. 

 
1381 See Torah Ohr ibid. p. 116c and on. 
1382 Song of Songs 2:17 (see Rashi). 
1383 Habakkuk 3:8 
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From this it is understood that, on the one hand, there is 
a deficiency in this, which is not related to the level of man, but 
is below the level of man.1384  On the other hand, this is a 
“running” that is much faster and transcends the capabilities of 
man, meaning that it is the aspect of “He is not a man (Lo Adam-

םדא אל ,” mentioned before. 
 This then, is the meaning of the words of the souls of 
the Jewish people during exile,1385 “Turn away, my Beloved, be 
as swift as a gazelle or a young stag etc.”  That is, in the Song 
of Songs, the souls of the Jewish people are called the “bride-
Kalah- הלכ ,” which is the aspect of Kingship-Malchut.  She says 
to the aspect of Zeir Anpin – who is called, “my Beloved-Dodi-

ידוד ” – “be as Yourself-D’me Lach- ךל המד ,” meaning, be as You 
are in Your true Essential Self and Being, which transcends the 
aspect of Zeir Anpin.   

This is similar to the known explanation1386 of the 
verse,1387 “Go to yourself-Lech Lecha- ךל ךל ,” meaning, “reach 
your root and source etc.”  That is, Zeir Anpin is in the aspect 
of the image of man-Adam- םדא , and it is to this end that the 
souls of the Jewish people say to Him that He should reach His 
true root which transcends the aspect of man-Adam- םדא . 
 This likewise is the meaning of the word “Turn away-
Sov- בוס ,” which refers to the light of HaShem- ה״והי , blessed is 
He, that surrounds and transcends all worlds (Sovev Kol Almin-

 
1384 There are individual redactors of the discourse who recall that the Rebbe 

added: “The aspect of the hills of separation (Harei Bater- רתב ירה ), which are the 
mountains of divisiveness (Turei d’Prudah).” 

1385 Song of Songs 2:17 (see Rashi). 
1386 Genesis 12:1 
1387 See the discourse entitled “Lech Lecha” 5627 (Sefer HaMaamarim 5627 p. 

10), and elsewhere. 
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ןימלע לכ בבוס ), and thus means that He should “turn-Sov- בוס ” and 
reach the aspect that even transcends the light of HaShem- ה״והי  
that surrounds and transcends all worlds (Sovev Kol Almin-  בבוס

ןימלע לכ ). 
 Through this there is caused to be the ascent from exile 
in a way of a leap and with great speed.  This is the meaning of 
the verse,1388 “Flee, my Beloved, and be swift as a gazelle or a 
young stag, to the mountains of spices.”  The matter of spices 
indicates the superiority of the fragrance brought about through 
serving HaShem- ה״והי , blessed is He, with repentance and 
return (Teshuvah) to Him, over and above the service of 
HaShem- ה"והי  of the righteous-Tzaddikim.  (This is the same as 
the superiority of serving HaShem- ה״והי , blessed is He, during 
exile, over and above serving Him during the time of the Holy 
Temple.)   

This is similar to the superiority of the incense (Ketoret) 
over and above the elevation of the sacrifices (Korbanot).1389  
That is, sacrifices (Korbanot) are specifically the matter of 
bringing about refinement (Birurim) in the permissible.  
However, in the incense (Ketoret) there even is the 
transformation of that which is impure.1390  For, one of the 
ingredients of the incense (Ketoret) was “Musk-Mor- רומ ,” 

 
1388 Song of Songs 8:14; Also see the discourse entitled “HaYoshevet BaGanim 

– You who dwell in the gardens,” 5717, translated in The Teachings of The Rebbe, 
5717, Vol. 1, Discourse 11. 

1389 See Hemshech 5672 Vol. 3, p. 1,325 and on; Also see Shaarei Orah of the 
Mittler Rebbe, Shaar HaChanukah, discourse entitled “b’Khaf Hei b’Kislev” Ch. 13; 
Ateret Rosh of the Mittler Rebbe, Shaar Yom HaKippurim, 36b and on. 

1390 See Torah Ohr, Megillat Esther 99a 
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which comes from the blood of a certain wild animal.1391  
However, even so, the incense (Ketoret) was made from it.   

This is like the matter of repentance and return 
(Teshuvah) to HaShem- ה״והי , blessed is He, through which 
“willful transgressions become transformed into merits.”1392  
This is why the fragrance of the incense (Ketoret) ascends 
higher than the fragrance of the sacrifices (Korbanot).  That is, 
even though the sacrifices also have a fragrant aroma, 
nevertheless, in fragrance itself there are two aspects.  For, as 
known, the nose has two nostrils, the right nostril, and the left 
nostril,1393 and the superiority of fragrance is primarily in the 
matter of the incense (Ketoret).  This is especially so of the 

 
1391 Mishneh Torah of the Rambam, Hilchot Klei HaMikdash 1:3 (and note 11 

there in the Tauger edition); Torah Ohr, Megillat Esther 99a; Likkutei Torah Naso 
21a, 22d; Shir HaShirim 32a, and elsewhere.  (The Rambam (Maimonides) explains 
that the spice called “Musk-Mor- רומ ” refers to the blood contained within a wild 
animal from India that is of universal renown and is used by peoples everywhere for 
fragrance.  This refers to the secretion of the abdominal gland of the male musk deer, 
an animal that roams the mountains of Nepal and Tibet.  The secretion is reddish-
brown, with a honeylike consistency and a strong fragrance.  After the gland is cut 
open, the secretion hardens, assuming a blackish-brown color, and when dried, it 
becomes granular.  The Ra’avad objects to the Rambam’s definition, stating that it is 
improper for the blood of an animal, and certainly of a non-kosher animal, to be used 
in the Sanctuary.  Instead, he interprets the term “Mor- רומ ” as referring to the fragrant 
sap of the Myrrh plant.  The Kesef Mishneh, however, supports the Rambam’s view, 
and explains that the loathsome quality one would associate with the blood of an 
animal, departs from it when the secretion dries up and becomes granular.  Also see 
the commentary of Ramban (Nachmanides) to Exodus 30:23 where he discusses both 
positions.  Also see Tur, Orach Chayim 216; Rashi to Leviticus 19:31, and Rashi to 
Talmud Bavli, Sanhedrin 65a and elsewhere. 

1392 Talmud Bavli, Yoma 86b 
1393 See Hemshech 5672 Vol. 1, Ch. 222; Discourse entitled “VeHeineef Yado 

– He shall wave His hand over the river” 5711, translated in The Teachings of The 
Rebbe, 5711, Discourse 7, Ch. 2 and on (Sefer HaMaamarim 5711, p. 58 and on).  
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incense (Ketoret) of Yom HaKippurim, which was “the refined 
of the refined,”1394 etc.1395 

 
6. 
 

 This then, explains the matter of the decree of the Red 
Heifer (Parah) and the decree of the Passover (Pesach) 
sacrifice.  That is, the Passover (Pesach) sacrifice is the matter 
of the service of HaShem- ה״והי , blessed is He, of the righteous-
Tzaddikim.  In contrast, the matter of the Red Heifer (Parah) is 
the matter of the service of HaShem- ה״והי , blessed is He, of 
repentance and return (Teshuvah) to Him, which is service of 
HaShem- ה"והי  that specifically stems from His concealment. 

This is why the Torah portion about the Red Heifer 
(Parah) hints at the four exiles and is also why the Red Heifer 
(Parah) was prepared outside the three camps, which is the 
matter of the verse,1396 “I will find you outside.”  However, even 
so, it is higher that the matter of the Passover (Pesach) sacrifice.  
For, as explained before, it specifically is in the matter of “I 
shall surely conceal,” that the aspect of “My face-Panai- ינפ ” is 
present. 
 Now, even those who eat the Passover (Pesach) 
sacrifice require the Red Heifer (Parah).  In other words, even 
the righteous-Tzaddikim require repentance and return 

 
1394 Mishnah Yoma 4:4 
1395 There is a small portion of the discourse missing at this juncture. 
1396 Song of Songs 8:1; See Likkutei Torah, Shir HaShirim 44d and on; See the 

discourse “Zot Chukat HaTorah – This is the decree of the Torah” of the year 5718 
(Sefer HaMaamarim 5718 p. 175 and on), translated in The Teachings of The Rebbe, 
5718, Vol. 2, Discourse 17, Ch. 6. 
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(Teshuvah) to HaShem- ה״והי , blessed is He, referring to serving 
HaShem- ה״והי , blessed is He, “with all your being (Bechol 
Me’odecha- ךדאמ לכב ).” 
 Now, there are several aspects in this.  There is the 
aspect of the desire of the heart (Re’uta d’Leeba) stemming 
from the recognition of the essential self of the soul of the 
Essential Self of HaShem- ה״והי , blessed is He, which is the 
aspect of revelations (Giluyim), only that this is the revelation 
of the inner aspect (Pnimiyut) of the soul, as discussed before. 

Higher than this, is the matter of self-sacrifice (Mesirat 
Nefesh) for HaShem- ה״והי , blessed is He.  This matter must also 
be brought about in the service of HaShem- ה״והי , blessed is He, 
of the righteous-Tzaddikim.  As explained in Tanya,1397 the 
reason our teacher Moshe commanded the generation that was 
about to enter the Land to recite the Shema, is because the 
matter of having self-sacrifice (Mesirat Nefesh) for HaShem-

ה״והי , blessed is He, is the foundation for the totality of fulfilling 
Torah and mitzvot.   

This refers to having self-sacrifice (Mesirat Nefesh) in 
potential, and is the service of HaShem- ה״והי , blessed is He, 
“with all your being” of the righteous-Tzaddikim. However, the 
true matter of the service of HaShem- ה״והי , blessed is He, “with 
all your being,” is the matter of actual self-sacrifice (Mesirat 
Nefesh) for HaShem- ה״והי , blessed is He, which transcends the 
service of Him of the righteous-Tzaddikim. 
 Thus, these are the two matters present in the Red Heifer 
(Parah).  The first is as the Red Heifer (Parah) is accompanied 
by the Passover (Pesach) sacrifice.  The second is as the Red 

 
1397 Tanya, Likkutei Amarim, Ch. 25 
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Heifer (Parah) is, in and of itself.  However, ultimately, in the 
coming future, even the righteous-Tzaddikim will come to the 
higher aspect, as in the teaching,1398 “Moshiach will cause the 
righteous-Tzaddikim to return in repentance (Teshuvah).” 
  

 
1398 Likkutei Torah, Rosh HaShanah 58d; Ha’azinu 75b; Shmini Atzeret 92b; 

Shir HaShirim 45a, 50b; See Zohar III 153b 
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Discourse 18 
 

“HaChodesh HaZeh Lachem Rosh Chadashim -  
This month shall be for you the head of months” 

 
Delivered on Shabbat Parshat Shmini, Parshat HaChodesh,  
25th Adar II, Shabbat Mevarchim Nissan, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,1399 “This month shall be for you the 

head of months, it shall be for you the first of the months of the 
year.”  Now, it states in Midrash,1400 “When the Holy One, 
blessed is He, chose His world, He established heads of months 
and years.  When He chose Yaakov and his children, He 
established a month of redemption.”  The Midrash there 
concludes, “This is analogous to a king who freed his son from 
imprisonment and said, ‘Make this day into a holiday… for on 
this day my son came out of prison… from a yoke of iron to 
life.’  In the same way, the Holy One, blessed is He, took the 
Jewish people out of imprisonment… from the yoke of iron to 
the yoke of Torah… He therefore established joy for them etc.” 

Now, the [first part of the Midrash] that, “When the 
Holy One, blessed is He, chose His world, He established heads 
of months and years; When He chose Yaakov and his children, 
He established the month of redemption,” is explained in 

 
1399 Exodus 12:2 
1400 Midrash Shemot Rabba 15:11 
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various places.1401  However, the concluding words of the 
Midrash, that “the Holy One, blessed is He, took the Jewish 
people out of imprisonment… from the yoke of iron to the yoke 
of Torah… He therefore established joy for them,” must be 
better understood. 

The explanation is that the verse, “This month shall be 
for you the head of the months etc.,” refers to the exodus from 
Egypt.  Therefore, about this Midrash states that the Holy One, 
blessed is He, took the Jewish people out of the yoke of iron to 
the yoke of Torah, in that the exodus from Egypt is related to 
the giving of the Torah, as stated at the beginning of the giving 
of the Torah,1402 “I am HaShem- ה״והי  your God, who took you 
out of the land of Egypt.”  Likewise, at the exodus from Egypt 
it is written,1403 “When you take the people out of Egypt, you 
will serve God on this mountain.”  In other words, the exodus 
from Egypt and the giving of the Torah are related.  Now, in 
Torah when two things are related, it is in way that the two are 
one matter. 

Now, the statement, “you will serve God,” refers to the 
giving of the Torah, and refers to the general matter of serving 
HaShem- ה״והי , blessed is He, which must be with joy.  This is 
as stated,1404 “You… served HaShem- ה״והי  your God, with joy 
and goodness of heart, out of abundance of all.”  This is the 

 
1401 See the discourse entitled “HaChodesh HaZeh Lachem – This month shall 

be for you etc.,” 5717, translated in The Teachings of The Rebbe, 5717, Vol. 2, 
Discourse 18 and elsewhere. 

1402 Exodus 20:2; Deuteronomy 5:6 
1403 Exodus 3:12 
1404 Deuteronomy 28:47; See the explanation of the Arizal in Shaar Ruach 

HaKodesh (10b – Jerusalem 5672 edition); Shnei Luchot HaBrit 49a, 386a; Tanya, 
Likkutei Amarim, Ch. 26; Mishneh Torah, end of Hilchot Lulav; Rabbeinu Yona to 
Brachot, Ch. 5. 
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meaning of Midrash that, “He established joy for them.”  For, 
the exodus from Egypt, which is the same as the giving of the 
Torah, must specifically be with joy. 

Now, based on the well-known explanation1405 of the 
verse, “You… served HaShem- ה״והי  your God with joy and 
goodness of heart out of abundance of all,” the “abundance of 
all-Rov Kol- לכ בור ” refers to all matters of the chaining down of 
the worlds (Hishtalshelut), and serving HaShem- ה״והי  with joy 
(Simchah), transcends the aspect of the “abundance of all (Rov 
Kol- לכ בור ).”   

It therefore can be said that the superiority of serving 
HaShem- ה״והי  with joy, in comparison to the “abundance of all 
(Rov Kol- לכ בור ),” is like the superiority of “When He chose 
Yaakov and his children” (serving Him with joy) in comparison 
to “When the Holy One, blessed is He, chose His world” (“the 
abundance of all”). 

 
2. 
 

 Now, we must explain this matter that serving HaShem-
ה״והי , blessed is He, must specifically be with joy, in greater 

detail.1406  To preface, the foundation and root of service of 
HaShem- ה״והי , blessed is He, is specifically the matter of fear 

 
1405 See Torah Ohr, Va’era 57b and on; Tetzaveh 81b and on 
1406 See the discourse entitled “HaChodesh” 5677 (Sefer HaMaamarim 5677 

p. 134 and on); Also see the discourse entitled “HaChodesh” in Ohr HaTorah, Bo p. 
265 and on; “Mah Yafeet” 5699 (Sefer HaMaamarim 5699 p. 157 and on); 5709 
(Sefer HaMaamarim 5709 p. 76 and on); “HaChodesh” 5714 (Sefer HaMaamarim 
5714 p. 121 and on) translated in The Teachings of The Rebbe 5714, Discourse 13. 
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(Yirah) of Him.1407  That is, even though love (Ahavah) of 
HaShem- ה״והי , blessed is He, is very great, and “there is no 
labor like the labor of love,”1408 nevertheless, the foundation of 
service of HaShem- ה״והי , blessed is He, is specifically fear 
(Yirah) of Him.  For, this is the general matter of service-
Avodah- הדובע , which is of the same root as, “The service of a 
servant-Avodat Eved- דבע תדובע ,” in that it is specifically the 
matter of accepting the yoke of Heaven upon oneself. 
 As we clearly observe, when there is a lack of fear 
(Yirah) of HaShem- ה״והי , blessed is He, then even when a 
person indeed serves HaShem- ה״והי  out of love (Ahavah) of 
Him, nevertheless, when he pauses from serving Him, it then is 
possible for him to fall into frivolity and merriment, and into 
loves that are alien to HaShem’s- ה״והי  Godliness.   

That is, since love (Ahavah) is a feeling of closeness, a 
person therefore is aware of his own existence in this.  This is 
especially so if his service of HaShem- ה״והי , blessed is He, is 
very lofty, in which case there is room for him to recognize his 
own value, by which his sense of self and sense of his own 
existence become enlarged.  Therefore, it then is applicable for 
him to fall into loves that are alien to HaShem’s- ה״והי  
Godliness, being that his service of HaShem- ה״והי , blessed is 
He, did not affect a diminishment his own sense of self-
existence, but the opposite etc.  Therefore, the foundation of 

 
1407 See Tanya, Likkutei Amarim, Ch. 41; Kuntres HaAvodah, Ch. 2; Also see 

the introduction to Derech Chayim of the Mittler Rebbe, translated as The Path of 
Life. 

1408 See Zohar II 55b; Zohar III 267a; Likkutei Torah, Shlach 42c; Kuntres 
HaAvodah, Ch. 1, Ch. 3 and on. 
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service of HaShem- ה״והי , blessed is He, must specifically be the 
matter of fear (Yirah) of HaShem- ה"והי , blessed is He. 
 This likewise is the order of serving HaShem- ה״והי , 
blessed is He, each and every day.  That is, we begin serving 
Him by reciting, “I submit-Modeh Ani- ינא הדומ ,” and “Submit 
to HaShem-Hodu LaHaShem- ה״והיל ודוה ,” and as known, the 
Sefirah of Submission-Hod- דוה  is a branch of the quality of 
Might-Gevurah, which is the matter of fear (Yirah) of HaShem-

ה״והי , blessed is He. 
 Nevertheless, all this is only the foundation of serving 
HaShem- ה״והי , blessed is He.  However, our actual service of 
Him must be with joy (Simchah).  In other words, the matter of 
serving HaShem- ה״והי , blessed is He, is as our sages, of blessed 
memory, taught,1409 “What is the service of the heart (Avodah 
SheBaLev)? That is prayer.”  For, prayer (Tefillah- הליפת ) is the 
matter of the one who serves HaShem- ה״והי  bonding with 
HaShem’s- ה״והי  Godliness, blessed is He.   

That is, the word “prayer-Tefillah- הליפת ” is of the same 
root as,1410 “One who binds-Tofel- לפות  an earthenware vessel.”  
It also is called a “ladder (Sulam- םלס ) that is set earthward, 
whose head reaches the heavens.”1411  Thus, for there to be a 
bond between man and HaShem’s- ה״והי  Godliness, this 
specifically comes through loving (Ahavah) Him, which is a 
matter of closeness and revelation that specifically comes 
through joy (Simchah). 

 
1409 Talmud Bavli, Taanit 2a 
1410 Torah Ohr, Terumah; See the discourse “Mah Yafeet” 5709, Ch. 4, and the 

note of the Rebbe there (Sefer HaMaamarim 5709 p. 79). 
1411 Genesis 28:12; Zohar I 266b; Zohar III 306b; Tikkunei Zohar, Tikkun 45 

(83a). 
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 Now, just as this so of serving HaShem- ה״והי  in general, 
it likewise is so of all the particulars of serving Him through the 
three modes of Torah study, sacrificial offerings (Avodah), and 
acts of lovingkindness, in that they all must be with joy 
(Simchah).  This is as our sages, of blessed memory, taught,1412 
“One may not stand to pray from a state of sadness or laziness 
etc., but from a state of joy (Simchah).”  This is so of the matter 
of sacrificial offerings (Avodah), in that “the prayers were 
established corresponding to the daily Tamid offerings.”1413 

The same is so of Torah study, as our sages, of blessed 
memory, taught,1414 “The Indwelling Presence of HaShem-

ה״והי , blessed is He, the Shechinah, does not rest upon a person 
who is in a state of sadness, or laziness etc., but rather from joy 
(Simchah),” and it concludes there, “The same applies to a 
matter of Torah law (Halachah).”   

The same is so in regard to the matter of acts of 
lovingkindness, which is generally inclusive of all the 
mitzvot,1415 as it states,1416 “Let your heart not feel bad when 
you give to him.”  This is as explained at length in the 
discourses at the beginning of this year, about the importance 
of joy (Simchah).1417 

 
1412 Talmud Bavli, Brachot 31a 
1413 Talmud Bavli, Brachot 26a-b 
1414 Talmud Bavli, Shabbat 30b 
1415 See Likkutei Torah, Re’eh 23c and elsewhere. 
1416 Deuteronomy 15:10 
1417 See the discourse entitled “Teekoo BaChodesh Shofar – Blow the Shofar 

at the renewal of the Moon,” of last year, 5718, translated in The Teachings of The 
Rebbe 5718, Vol. 2, Discourse 31, and the continuum of discourses that follow it 
beginning with Discourse 1 of this year, 5719.  (Sefer HaMaamarim 5718, p. 308; 
Sefer HaMaamarim 5719, p. 5, p. 23 and elsewhere). 
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 This is also understood from the well-known matter, 
that the ultimate purpose in serving HaShem- ה״והי  is to “make 
a dwelling place for the Holy One, blessed is He, in the lower 
worlds.”1418  Now, the dwelling place refers to the revelation of 
the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He.1419  
However, for this revelation to be, it specifically is brought 
about through joy (Simchah).   

By way of analogy to man, in a time of joy, not only are 
the revealed powers of one’s soul revealed, but even the hidden 
powers, and even the essential powers.  The same is so about 
the drawing forth affected from Above, that through joy 
(Simchah) there is a revelation of the revealed powers, a 
revelation of the concealed powers, and even of the essential 
powers, and even higher, the revelation of the Essential Self of 
the Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי  Himself, blessed is He, which is the matter of the 
“dwelling place.” 
 However, the effect of joy (Simchah) in bringing about 
a dwelling place for HaShem- ה"והי  in the lower worlds, is 
specifically if the joy is in serving HaShem- ה״והי , blessed is He.  
This is because the essential matter of the “dwelling place” is 
brought about through the toil of the Jewish people in serving 
HaShem- ה״והי , blessed is He, through fulfilling His Torah and 
mitzvot.  This is true both from the angle of the service itself, 
which is the matter of fulfilling Torah and mitzvot, as well as 

 
1418 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

13:6; Tanya Ch. 36, and elsewhere. 
1419 See Hemshech 5666 p. 3 (translated as Revealing The Infinite), and 

elsewhere. 
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from the angle of the person who is serving HaShem- ה״והי , 
blessed is He, meaning, the souls of the Jewish people, in that 
they both reach the Essential Self of HaShem- ה״והי , blessed is 
He.  This is as our sages, of blessed memory, stated1420 on the 
verse,1421 “They resided there in the service of the King,” that, 
“In whom did He consult?  In the souls of the righteous 
Tzaddikim.”  However, this specifically is revealed through joy 
(Simchah). 
 

3. 
 

 The explanation1422 is as Zohar states,1423 that the 
general matter of Torah and mitzvot is “to bring about the repair 
of the mystery of His Name.”  That is, there are seven names 
that are not to be erased,1424 and there is the aspect of “the 
mystery of His Name,” referring to the Name HaShem- ה״והי .  
The matter of Torah and mitzvot is “to bring about the repair of 
the mystery of His Name.” 
 The explanation is that the seven names that are not to 
be erased, are in the vessels (Keilim) of the ten Sefirot.1425  This 
refers to the vitality within the vessels (Keilim) themselves, 

 
1420 Midrash Ruth Rabba 2:3 
1421 Chronicles I 4:23 
1422 See the discourse entitled “HaChodesh” 5634; 5679 (Sefer HaMaamarim 

5634 p. 110 and on; 5679 p. 197 and on). 
1423 Cited to Zohar in Torah Ohr, Shemot 49d, 67d; Ohr HaTorah, Shemot p. 

105, and elsewhere. 
1424 Mishneh Torah, Hilchot Yesodei HaTorah 6:1 and on; Shulchan Aruch, 

Yore De’ah 276:9, and elsewhere. 
1425 See at length in Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates 

of Light, beginning with the introduction and on (Gates One [Malchut] through Ten 
[Keter]). 
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besides the lights (Orot) that manifest within the vessels.  This 
is why they stated,1426 “If You were to withdraw from them, all 
those names would remain like a body without a soul.”  That is, 
even if the light (Ohr) that manifests within them would be 
withdrawn, they would nevertheless remain, being that they 
have an essential vitality separate and apart from the light (Ohr) 
that manifests within them, as known, that the root of the 
vessels (Keilim) is in the Impression-Reshimu.1427   

That is, these seven names are powers and lights that 
stem from the Impression-Reshimu, which is the vitality of the 
vessels (Keilim).  (In other words, their vitality is from the 
Impression-Reshimu, only that they are drawn down by means 
of the light (Ohr) of the Line-Kav, since “it is from the 
thickening of the light (Ohr) that the vessels (Keilim) are 
made.”1428  Nevertheless, their essential vitality is from the 
Impression-Reshimu.) 
 However, the mystery of His Name refers to the light 
(Ohr) of HaShem- ה"והי  that manifests within the vessels 
(Keilim), which is the aspect of the Name HaShem- ה״והי .1429  
For, in addition to the Name HaShem- ה״והי  as it is in the aspect 
of the vessels (Keilim) – being that the Name HaShem- ה״והי  
itself is one of the seven names, and in this, the vessel is also 

 
1426 Introduction to Tikkunei Zohar 17b; Also see Siddur Im Divrei Elohi”m 

Chayim, 165d and on; Ohr HaTorah ibid. p. 106; Shaar HaYichud of the Mittler 
Rebbe, translated as The Gate of Unity, Ch. 30. 

1427 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 12-14, and Ch. 30 ibid. 

1428 See Etz Chayim, Shaar 47 (Shaar Seder ABY”A), Ch. 1; Also see Shaar 
HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 27-30. 

1429 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 
Vol. 1, The Gate of Intrinsic Being (Shaar HaHavayah) and on. 
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the Name HaShem- ה״והי ,1430 nonetheless as known1431 – there 
also is the Name HaShem- ה״והי  within all seven names, which 
is the light (Ohr) that manifests within all the vessels 
(Keilim).1432  This refers to “the mystery of His Name.” 
 To further explain, since lights (Orot) and vessels 
(Keilim) are opposites, in that light (Ohr) is the matter of 
revelation (Giluy), whereas vessels (Keilim) are the matter of 
measure, limitation, concealment, and hiddenness, therefore, 
when they manifest within the vessels (Keilim), the lights 
(Orot) become concealed.  For, the vessel (Kli) causes measure 
and limitation, which conceals and covers the light (Ohr), and 
the light (Ohr), as it is, in and of itself, becomes concealed in 
the vessel (Kli).  This is why the “light-Ohr- רוא -207” is called 
a “mystery-Raz- זר -207,”1433 in that it is covered over and 
concealed. 
 In addition, being that the light (Ohr) is drawn down 
into the worlds, the matter of which is concealment and 
hiddenness, and whatever the worlds are capable of receiving is 
only the aspect of concealment, therefore, it is not possible for 
the light (Ohr) itself to illuminate in the worlds, except by way 

 
1430 That is, in the Sefirah of Tiferet-Splendor, both the vessel and the light 

within the vessel is the Name HaShem- והי  See Shaarei Orah of Rabbi Yosef  .ה"
Gikatilla, translated as Gates of Light, Gate Five (Tiferet) 

1431 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gate Five (Tiferet) ibid.; Also see Torah Ohr, No’ach 10b; Torat Chayim, Noach 64b 
and on; Ohr HaTorah ibid. 

1432 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 
Vol. 1, The Gate of Intrinsic Being (Shaar HaHavayah) and on. 

1433 Zohar III 28b; Tikkunei Zohar, Tikkun 19; See Sefer HaArachim Chabad, 
Vol. 2, p. 613 and on, and elsewhere. 
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of manifestation within the vessels (Keilim), through which it 
then can also illuminate in the worlds.1434 
 However, the matter of “bringing about the repair of the 
mystery of the Name,” (through fulfilling the mitzvot), is that 
the light (Ohr) should illuminate in the vessels (Keilim) in a way 
of strength, with the revelation of the light (Ohr) as it is, in and 
of itself.  Beyond even this, illumination should be openly 
revealed in the worlds as well.  In other words, even though it 
is only in the world of Emanation (Atzilut) that “He and His life 
force are one, and He and His organs are one,”1435 whereas in 
the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah), “He and His life force and He and His organs 
are not one,”1436 therefore, the matter of “bringing about the 
repair of the mystery of His Name” is that even in the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah), it 
should be that “He and His life force and He and His organs are 
one,” literally the same way as it is in the world of Emanation 
(Atzilut). However, this is not yet sufficient in explaining the 
superiority of Torah and mitzvot, which are higher than the 
“abundance of all (Rov Kol- לכ בור ).”   

However, there is another explanation of the matter of 
“bringing about the repair of the mystery of His Name.”  That 
is, the seven names are the aspect of the lights (Orot) that 
manifest within the vessels (Keilim).  In other words, this does 

 
1434 There are some individual redactors of the discourse who recall that the 

Rebbe further clarified, stating: “In other words, aside for the concealment affected 
by the vessels (Keilim) in and of themselves, there is also the concealment that is for 
the purpose of the worlds.” 

1435 Introduction to Tikkunei Zohar 3b 
1436 Introduction to Tikkunei Zohar 3b ibid. 
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not just refer to the vitality of the vessels (Keilim) themselves, 
but also to the light (Ohr) that manifests within the vessels.  In 
contrast, “the mystery of His Name” is the Name HaShem- ה״והי , 
and refers to the essence of the light (Etzem HaOhr) which 
transcends manifestation in vessels (Keilim).  This is why the 
Name HaShem- ה״והי  is called the Name of His Essential Self 
(Shem HaEtzem- םצעה םש ),1437 in that it refers to the essence of 
the light (Etzem HaOhr) which transcends manifestation in 
vessels (Keilim). 
 In other words, according to the first explanation, the 
Name HaShem- ה״והי  is called the Name of His Essential Self 
(Shem HaEtzem- םצעה םש ) in that the light (Ohr) is similar to the 
Luminary (Ma’or) because it reveals His Essential Self, blessed 
is He, and is not at all something in addition to His Essential 
Self.  Even though the other names (which according to the first 
explanation are the aspect of the vessels-Keilim) are also 
Godliness, and not something in addition to His Essential Self, 
nonetheless, the vessels (Keilim) are in a state of limitation – 
and even though the matter of limitation (Gvul) also stems from 
the perfection of the Unlimited One, HaShem- ה״והי , blessed is 
He, as stated in Avodat HaKodesh,1438 that since the Unlimited 
One, HaShem- ה״והי , blessed is He, is perfect, He therefore also 
has the power to limit (Ko’ach HaGvul) – nevertheless, the 
power to limit (Ko’ach HaGvul) is not like the Essential Self of 
HaShem- ה״והי , blessed is He, being that the Essential Self of 

 
1437 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 

Vol. 1, The Gate of Intrinsic Being (Shaar HaHavayah) and on. 
1438 Avodat HaKodesh of Rabbi Meir ibn Gabbai, Vol. 1, Ch. 8. 
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HaShem- ה״והי , blessed is He, is unlimited (Ein Sof) and without 
any limitation (Bli Gvul) whatsoever.   

In contrast, the vessels (Keilim) are the power of 
limitation (Ko’ach HaGvul), and therefore, the other names are 
not the aspect of the Name of His Essential Self (Shem 
HaEtzem).  Only the Name HaShem- ה״והי , which is the aspect 
of the light (Ohr) that manifests within the vessels (Keilim), 
which is similar to the Luminary (Ma’or) and is in a state of 
limitlessness (Bli Gvul), is called the Name of His Essential Self 
(Shem HaEtzem- םצעה םש ). 
 However, according to the explanation that the 
“mystery of His Name” refers to the essence of the light (Etzem 
HaOhr) which transcends manifestation in vessels (Keilim), the 
reason it is called the Name of His Essential Self (Shem 
HaEtzem- םצעה םש ) is because the light (Ohr) that manifests 
within the vessels (Keilim) is only the expression and spreading 
forth of the light (Hitpashtut HaOhr), whereas the essence of 
the light (Etzem HaOhr) has no relation to manifestation within 
the vessels (Keilim).   

This is also why it is called a “mystery-Raza- אזר ,” in 
that it is the aspect of concealment.  In other words, revelation 
(Giluy) only applies to the light that spreads forth (Hitpashtoot 
HaOhr), whereas the essence of the light (Etzem HaOhr) is not 
at all revealed.  However, the matter of Torah and mitzvot is “to 
bring about the repair of the mystery of His Name,” meaning 
that even the essence of the light (Etzem HaOhr) should be 
openly revealed. 
 However, in truth, even this explanation is insufficient 
in explaining the superiority Torah and mitzvot, which 
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transcend the aspect of “abundance of all (Rov Kol- לכ בור ),” 
which is loftier than all aspects of the Garden of Eden (Gan 
Eden).  For, even in the Garden of Eden (Gan Eden) there is a 
likeness to this, which is the drawing down of the aspect of 
Eden (pleasure) into the Garden (Gan), similar to the drawing 
down of the essence of the light (Etzem HaOhr). 
 However, there is another explanation of the matter of 
“bringing about the repair of the mystery of His Name.”  That 
is, this refers to the Upper Name HaShem- ה״והי ,1439 and higher 
still, it refers to the aspect of the limitless light of the Unlimited 
One, HaShem- ה״והי , blessed is He, that precedes and transcends 
the restraint of the Tzimtzum.1440  This light (Ohr- רוא ) is in an 
aspect of concealment (He’elem), and is called “the mystery 
(Raza- אזר ) of His Name.”   

In other words, just like in the first explanation 
mentioned above, it was explained that the light (Ohr- רוא ) is in 
a state of concealment – not only relative to the recipients, 
meaning the worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah), but even in the world of Emanation 
(Atzilut) the light (Ohr) is not revealed in the vessels (Keilim) 
in the way that the light (Ohr) is, in and of itself - the same is 
true of the light (Ohr) that precedes and transcends the restraint 
of the Tzimtzum, that it is in a state of concealment not only 
relative to the chaining down of the worlds (Hishtalshelut) 
which follow the restraint of the Tzimtzum, but even before the 
restraint of the Tzimtzum, it is not possible for the essence of the 

 
1439 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 

Vol. 1, The Gate of Intrinsic Being (Shaar HaHavayah) and on. 
1440 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 10. 
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light (Etzem HaOhr) to come into revelation.  This then, is the 
matter of “bringing about the repair of the mystery of His 
Name,” namely, that even the Essential Self of HaShem- ה״והי , 
blessed is He, should be revealed. 
 In other words, HaShem’s- ה"והי  ultimate Supernal intent 
is that the aspect of “His Name-Shmo- ומש ” should be unified 
with the aspect of “He-Hoo- אוה ,” just as it was before the 
restraint of the Tzimtzum, when there was “He and His Name 
alone (Hoo u’Shmo Bilvad- דבלב ומשו אוה .”)1441 
 To further explain, as known about the words “You are 
holy and Your Name is holy,”1442 when “Your Name 
(Sheemcha- ךמש )” is mentioned simply, it refers to the Name 
HaShem- ה״והי , which also includes the Upper Name HaShem-

ה״והי , and even includes the light (Ohr) of HaShem- ה״והי  that 
precedes the restraint of Tzimtzum, which is “holy-Kadosh-

שודק ” and utterly separate from the chaining down of the worlds 
(Seder Hishtalshelut).   

However, even so, the holiness of “Your Name-
Sheemcha- ךמש ” is not comparable to the holiness of “You-
Atah- התא ,” and this is why there is distinction between them, in 
stating twice, “You are holy (Atah Kadosh- שודק התא )” and 
“Your Name is holy (Sheemcha Kadosh- שודק ךמש ).”  For, even 
though “Your Name (Sheemcha- ךמש )” is also holy and separate 
etc., nevertheless, since it only is the aspect of light (Ohr) and 
revelation (Giluy), it therefore has some element of relationship 
[to worlds] etc., and therefore cannot compare to the holiness 

 
1441 Pirkei d’Rabbi Eliezer Ch. 3; Also see Ginat Egoz of Rabbi Yosef 

Gikatilla, translated as HaShem Is One, Vol. 1, The Gate of Intrinsic Being (Shaar 
HaHavayah). 

1442 In the Amidah prayer. 
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of the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He 

However, through Torah and mitzvot there comes to be 
“the repair of the mystery of His Name,” which is the matter of 
the revelation of the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  Himself, blessed is 
He. 
 Now, all this comes about through man’s toil in serving 
HaShem- ה״והי , blessed is He.  In other words, the matter of “the 
repair of the mystery of His Name” as it refers to how this is 
brought into revelation in the worlds of Creation, Formation, 
and Action (Briyah, Yetzirah, Asiyah), comes about through our 
toil in serving HaShem- ה״והי , blessed is He, which takes place 
in the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah).   

Furthermore, even as this is in the full strength and 
revelation of the light (Ohr) in the vessels (Keilim) of the world 
of Emanation (Atzilut), this also is brought about through our 
toil in serving HaShem- ה״והי , blessed is He.  That is, for there 
to be the strength and revelation of the light (Ohr), a refinement 
and clarification of the vessels (Keilim) is required, as known, 
that refinement and clarification even applies to the vessels 
(Keilim) of the world of Emanation (Atzilut).   

For, as stated in Etz Chayim,1443 the inner light (Ohr 
Pnimi) polishes the interior half of the vessel (Kli) and the 
encompassing light (Ohr Makif) polishes the exterior half of the 
vessel (Kli), and through this refinement and clarification, the 

 
1443 Etz Chayim, see the end of Shaar 2. 
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vessels (Keilim) receive the light (Ohr) as it is, in and of itself, 
meaning, as it transcends manifestation (Hitlabshoot).   

This refinement and clarification of the vessels (Keilim) 
comes about through our toil in serving HaShem- ה״והי , blessed 
is He.  That is, when a person works on himself and brings about 
the refinement, clarification, and polishing of his own vessels 
(Keilim), this causes the refinement, clarification, and polishing 
of all aspects and levels of the vessels (Keilim), including the 
vessels (Keilim) of the world of Emanation (Atzilut) and higher.   

The same is likewise true of the matter of bringing about 
“the repair of the mystery of His Name,” according to the 
explanation that this refers to the drawing forth of the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited One, 
HaShem- ה״והי  Himself, blessed is He, that this too is brought 
about through our toil in serving HaShem- ה״והי , blessed is He. 

This is because the service of HaShem- ה״והי  of the 
Jewish people, reaches the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
Himself, blessed is He, as explained before about the 
teaching,1444 “In whom did He consult?  In the souls of the 
righteous Tzaddikim.”   

In other words, reaching the Essential Self of the 
Singular Preexistent Unlimited One, HaShem- ה״והי , blessed is 
He, stems from the elevation and superiority of the souls of the 
Jewish people, as well as the elevation and superiority of Torah 
and mitzvot.  However, for this to be brought into revelation, 
which is the matter of making a “dwelling place,” this 

 
1444 Midrash Ruth Rabba 2:3 
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specifically comes about through joy (Simchah), (as explained 
in chapter two). 
 

4. 
 

 Now, for the joy of the mitzvah (Simchah Shel Mitzvah) 
to be, this comes about through contemplation (Hitbonenut), as 
the verse states,1445 “The mother of the children rejoices,” in 
which “the mother of the children (Eim HaBanim- םינבה םא )” 
refers to the Sefirah of Understanding-Binah.1446  In our service 
of HaShem- ה״והי , blessed is He, this refers to the matter of 
contemplation (Hitbonenut).1447 
 Now, the contemplation (Hitbonenut) itself is into the 
elevation and superiority of Torah and mitzvot themselves.  The 
explanation is as written,1448 “[Let them praise the Name 
HaShem- ה״והי ], for His Name alone is exalted; His glory is 
above earth and heaven.”  That is, the name (Shem- םש ) is only 
a glimmer of His radiance.1449  For example, a person’s name 
cannot compare to his essential self.   

The same is so Above in HaShem’s- ה״והי  Godliness, that 
His Name (Shem- םש ) is only a glimmer of His radiance.  
Nonetheless, even this glimmer itself, is exalted, in that all that 

 
1445 Psalms 113:9 
1446 Zohar I 219a; Zohar II 84a, 85b; Shaarei Orah of Rabbi Yosef Gikatilla, 

translated as Gates of Light, Gate Eight (Binah); Pardes Rimonim, Shaar 23 (Shaar 
Erchei HaKinuyim) section on “Eim HaBanim- םינבה םא ”; Likkutei Torah, Shmini 
Atzeret 88d; Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 26, and elsewhere. 

1447 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity 
(and known as Kuntres HaHitbonenut – A tract on Contemplation), Ch. 1 and on. 

1448 Psalms 148:13 
1449 See Torah Ohr, Terumah; Likkutei Torah, Behar 41c, 67c. 
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illuminates “upon the earth and heaven” is just “the glory” of 
His Name, meaning a glimmer of a glimmer. 
 More specifically, the general matter of the Name 
(HaShem- םשה ) is that it refers to the aspect of Kingship-
Malchut.  Now, there are two general levels in the aspect of 
Kingship-Malchut.  There is the aspect of Kingship-Malchut as 
it is in the world of Emanation (Atzilut), and the aspect of 
Kingship-Malchut as it is in the worlds of Creation, Formation, 
and Action (Briyah, Yetzirah, Asiyah), (as explained before).1450 

Higher than this is the aspect of Kingship-Malchut as it 
is before the restraint of the Tzimtzum, and as it is after the 
restraint of the Tzimtzum.  Higher than this is the matter of the 
essential exaltedness and rule of HaShem- ה״והי , blessed is He, 
as He is, in and of Himself, and there is His exaltedness and 
rulership over the worlds.   

These two aspects are the aspect of “His Name-Shmo-
ומש ” and “His glory-Hodo- ודוה .”  About “His glory-Hodo- ודוה ” 

the verse states, “His glory is above earth and heaven,” in which 
the verse specifies “above-Al- לע ,” being that even the aspect of 
“His glory-Hodo- ודוה ” is in a state of transcendent exaltedness 
above worlds.  Nevertheless, this exaltedness has some measure 
of relation to worlds.  In contrast, this is not so of the aspect of 
His Name (Shmo- ומש ), about which the verse states, “His Name 
alone is exalted,” which has no relation to the worlds altogether. 
 From this it is understood that the general light (Ohr) of 
HaShem- ה״והי  that is in the worlds, is just a glimmer of a 

 
1450 In the preceding discourse of this year, 5719, entitled “Balayla HaHoo – 

That night the king’s sleep was disturbed,” Discourse 16, Ch. 2 (Sefer HaMaamarim 
5719, p. 137). 
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glimmer.  This is further understood from the well-known 
matter, that the general light (Ohr) of HaShem- ה״והי , blessed is 
He, which manifests in the worlds, is just the light of the Line-
Kav.1451   

Now, the drawing down of the Line-Kav is from the 
aspect of Kingship-Malchut of the Unlimited One (Ein Sof), 
HaShem- ה״והי , blessed is He.  Thus, since Kingship-Malchut is 
just a glimmer of His radiance, therefore the Line-Kav is just a 
glimmer of a glimmer.  Moreover, even in regard to the Line-
Kav itself, that which manifests in the worlds is only a glimmer 
of the Line-Kav.  In other words, in the world of Emanation 
(Atzilut), there is a glimmer of the Line-Kav, and in the world 
of Creation (Briyah), there is only a glimmer of a glimmer.  This 
accords with the explanation in Iggeret HaKodesh, in the 
section entitled “He and His life force are one,”1452 about the 
particular levels of this. 
 Thus, through contemplating (Hitbonenut) the matter of 
“His glory is above earth and heaven,” as it relates to the actual 
earth and heaven, as well as how this relates to the [spiritual] 
“earth and heaven,” referring to the lower Garden of Eden (Gan 
Eden HaTachton) and the upper Garden of Eden (Gan Eden 
HaElyon), and even the highest aspect of the upper Garden of 
Eden (Gan Eden HaElyon), in all of them, there only is a 
glimmer of a glimmer of His radiance – whereas, through Torah 
and mitzvot there is a drawing down of the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem-

 
1451 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 14 and on. 
1452 Tanya, Iggeret HaKodesh, Epistle 20 
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ה״והי  Himself, blessed is He, as mentioned before – and there 
thereby is a magnification and growth in the yearning and joy 
of serving HaShem- ה״והי , blessed is He, through fulfilling Torah 
and mitzvot. 
 

5. 
 

 However, in regard to the matter of “the mother of the 
children rejoices,” this must be in a way that also causes the 
arousal of heartfelt emotions.1453  For, it is possible for a person 
to understands and grasp his mind, but nonetheless, not have 
vitality in the actual fulfillment of Torah and mitzvot, in that he 
only fulfills them in a way of “the commands of men done by 
rote.”1454  It therefore is specifically necessary for the emotions 
of the heart to be aroused, and “the heart spreads forth to all the 
extremities.”1455  That is, the heartfelt emotions bring about 
vitality in the actual fulfillment Torah and mitzvot. 
 Now, for there to be a drawing down from the brain and 
mind to the heart, in this regard there is the matter of the month 
of redemption, the exodus from Egypt, and the giving of the 
Torah.  For, as known,1456 Egypt-Mitzrayim- םירצמ  refers to “the 
narrowness of the neck-Meitzar HaGaron- ןורגה רצימ ,” which is 
positioned between the brain and heart.  Within the neck are the 

 
1453 See at length in Kuntres HaHitpaalut of the Mittler Rebbe, translated as 

Divine Inspiration (in which all levels of Divine arousal and adhesion to HaShem-
ה״והי , blessed is He, that are brought through Hitbonenut-contemplation, are 

detailed). 
1454 Isaiah 29:13 
1455 See Zohar III 161b; Tanya, Iggeret HaKodesh, Epistle 31; Likkutei Torah, 

Shir HaShirim 29b and on, 31a and on, and elsewhere. 
1456 See Likkutei Torah of the Arizal, Parshat Vayeishev; Torah Ohr, Va’era 

58b; Hosafot to Vayechi 102c, and elsewhere. 
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trachea (Kaneh), esophagus (Veshet) and carotid arteries 
(Vreedeen), which represents the lust for eating, the lust for 
drinking, and the lust for passionate speech.1457  These lusts 
cause obstruction in the drawing down of influence from the 
brain to the heart.   

However, the study of Torah nullifies this “narrowness-
Meitzar- רצימ .”  For, about Torah the verse states,1458 “A great 
voice never repeated (v’Lo Yasaf- ףסי אלו ),”1459 which Targum 
translates as,1460 “never ceasing-v’Lo Pasik- קיספ אלו .”  In other 
words, being that there are no concealments in Torah 
whatsoever, there also is no cessation (Hefsek- קספה ) in it 
whatsoever.  (That is, the concealments of the worlds do not at 
all apply to Torah.)   

This is as our sages, of blessed memory, taught,1461 “The 
words of Torah do not contract ritual impurity.”  This is why 
Torah is called “Truth-Emet- תמא .”1462  For, Truth (Emet- תמא ) is 
equal in its beginning, middle, and end.1463  The reason is 
because Torah transcends the chaining down of the worlds 

 
1457 Also see Me’orei Ohr, Ma’arechet 6, Ot 3; See the discourse entitled “Kara 

Shachav K’Ari – He crouched and lay down like a lion,” 5716, Discourse 24, Ch. 4, 
and elsewhere; The discourse entitled “HaChodesh HaZeh – This month shall be for 
you the head of the months” 5717, translated in The Teachings of The Rebbe, 5717, 
Vol. 2, Discourse 18, Ch. 3, and elsewhere. 

1458 Deuteronomy 5:19 
1459 See Rashi’s second explanation to Deuteronomy 5:19.  
1460 See Targum Onkelos and Targum Yonatan to Deuteronomy 5:19; Also 

Rashi’s first explanation there.  
1461 Talmud Bavli, Brachot 22a 
1462 Malachi 2:6; Also see the after blessing upon reading the Torah. 
1463 See Tanya, Ch. 13; Likkutei Torah, Masei 93b, and elsewhere; Also note 

Talmud Yerushalmi, Sanhedrin 1:1; Midrash Devarim Rabba 1:10; Shir HaShirim 
Rabba 1:9; Also see Shaar HaYichud of the Mittler Rebbe, translated as The Gate of 
Unity, Ch. 35. 
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(Hishtalshelut), and it therefore is inapplicable for there to be 
any narrowness (Meitzar- רצימ ) or cessation (Hefsek- קספה ) in it. 

In other words, just as it is in man, that the concealments 
of “narrowness of the neck” (Meitzar HaGaron- ןורגה רצימ ) only 
apply when the grasp itself is narrow and limited – for, as 
known, in the inner aspect of the brain and mind, the 
concealments of the “narrowness of the neck (Meitzar 
HaGaron) do not apply, but the inner aspect of the mind 
(Pnimiyut HaMo’ach) directly illuminates the inner aspect of 
the heart (Pnimiyut HaLev) – the same is so of Torah and 
mitzvot.   

That is, since they transcend the chaining down of the 
worlds (Hishtalshelut) there is no concealment in them 
whatsoever.  Therefore, through serving HaShem- ה״והי , blessed 
is He, by fulfilling His Torah and mitzvot, which themselves are 
the aspect of expansiveness (Merchav- בחרמ ), as the verse 
states,1464 “Its measure is longer than the earth and wider than 
the sea,” and,1465 “Your commandment is exceedingly broad,” 
there thereby comes to be the nullification of the “narrowness” 
(Meitzar- רצימ ), and a drawing down from the brain to the heart 
comes about.   

Then “the heart spreads forth to all extremities,” and a 
person has joy (Simchah) in serving HaShem- ה״והי , blessed is 
He.  Through serving HaShem- ה״והי , blessed is He, with joy, 
there then is caused to be “a dwelling place for the Holy One, 
blessed is He, in the lower worlds,” which is the matter of 
drawing down the revelation of the Essential Self of the 

 
1464 Job 11:9 
1465 Psalms 119:96; Also see Ohr HaTorah (Yahal Ohr) to Psalms 119:96. 
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Singular Preexistent Intrinsic and Unlimited One, HaShem-
ה״והי  Himself, blessed is He. 

 
6. 
 

 This then, is the meaning of the teaching,1466 “When the 
Holy One, blessed is He, chose His world,” referring to the 
general totality of chaining down of the worlds (Seder 
Hishtalshelut), all of which are in a state of limitation.  It 
therefore is applicable for there to be “narrowness-Meitzar-

רצימ ” in them, which brings about the matter of Egypt-
Mitzrayim- םירצמ , which is the root of all exiles.1467   

However, “When He chose Yaakov and his children, He 
established a month of redemption for them.”  In other words, 
through the light of Torah and mitzvot, which transcend the 
chaining down of the worlds (Hishtalshelut), there thereby is 
caused to be a revelation of the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
Himself, blessed is He.   

This then, is the meaning of the statement in Midrash, 
“He therefore established that there be joy (Simchah) for them.”  
For, the revelation of the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
Himself, blessed is He, is brought about specifically through joy 
(Simchah), as explained before, and through this there is the 
redemption from Egypt-Mitzrayim- םירצמ .   

 
1466 Midrash Shemot Rabba 15:11 
1467 See Likkutei Torah of the Arizal, Parshat Teitzei; Sefer HaMaamarim 5709 

p. 107, and elsewhere; Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as 
Gates of Light, Gate One (Malchut) and elsewhere therein. 
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This matter was established in the month of Nissan, the 
month of redemption, about which it states,1468 “They were 
redeemed in the month of Nissan, and in the month of Nissan 
they are destined to be redeemed,” through our righteous 
Moshiach, speedily, and in the most literal sense! 

 
  

 
1468 Talmud Bavli, Rosh HaShanah 11a; Midrash Shemot Rabba 15:11 
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Discourse 19 
 

“v’Avarti v’Eretz Mitzrayim BaLaylah Hazeh  -  
I shall go through the land of Egypt on this night” 

 
Delivered on the 2nd night of Pesach, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,1469 “I shall go through the land of 

Egypt on this night (BaLaylah HaZeh- הזה הלילב ) etc.”  Our 
sages, of blessed memory, explained [in the Pesach 
Hagadah],1470 “I shall go through – I and not an angel… I and 
not a Seraph… I and not an emissary… I and no other.”  From 
this is understood that the full strength of the redemption 
already occurred on that night, to the point that HaShem- ה״והי , 
blessed is He, was revealed, “Himself, in His glory.”1471 

Now, this must be understood,1472  for, at first glance, 
this seems to contradict the verse that states,1473 “It happened 
on this very day (b’Etzem HaYom HaZeh- הזה םויה םצעב ) [that 
HaShem- ה״והי  took the children of Israel out of the land of 

 
1469 Exodus 12:12 
1470 Haggadah Shel Pesach, section beginning “Vayotzi’einu”; Also see 

Mechilta and Ramban to Exodus 12:12 
1471 Haggadah Shel Pesach, section beginning “Matzah Zu”; Also see Sefer 

HaMaamarim 5671 p. 75 and on; Hemshech 5672 Vol. 2 p. 924, and elsewhere. 
1472 See the discourse entitled “b’Etzem HaYom HaZeh” 5655 (Sefer 

HaMaamarim 5655 p. 71 and on); Also see the discourse entitled “b’Etzem HaYom 
HaZeh” in Ohr HaTorah, Drushim L’Pesach, Vol. 3, p. 740 and on. 

1473 Exodus 12:17, 41, 51 
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Egypt, in their legions],” which indicates that the redemption 
happened during daytime (Yom- םוי ) and not at night (Laylah-

הליל ). 
Now, the Ramban explains1474 that they did not all leave 

[Egypt] at night, only that they were granted permission to leave 
and were emancipated at night, but left the borders of Egypt in 
the day.  Talmud also states,1475 that their redemption began at 
night. 

From the general explanation of the matter, it is 
understood that there were two matters in the exodus from 
Egypt.  There was the exodus during the day (Yom- םוי ) and the 
exodus during the night (Laylah- הליל ).  The same is so in 
recalling the exodus from Egypt in our times, as our sages, of 
blessed memory, said,1476 “In every generation a person must 
view himself as though he [personally] left Egypt,” in which 
there also are two matters.  This is as our sages, of blessed 
memory, stated,1477 “We recall the exodus from Egypt (not only 
during the day, but also) at night, as it states,1478 ‘So that you 
will remember the day of your departure from the land of Egypt 
all the days of your life.’  The ‘days of your life (Yemei 
Chayecha- ךייח ימי )’ refers to the days, [and the addition of the 
word ‘all-Kol- לכ ’ in] ‘all the days of your life (Kol Yemei 
Chayecha- ךייח ימי לכ )’ comes to include the nights as well.”  We 
therefore must understand these two aspects. 
 

 
1474 Ramban (Nachmanides) to Exodus 12:51 
1475 Talmud Bavli, Brachot 9a 
1476 Mishnah Pesachim 10:5; Talmud Bavli, Pesachim 116b 
1477 Mishnah Brachot 1:5; Talmud Bavli, Brachot 12b 
1478 Deuteronomy 16:3 
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2. 
 

 Now, to understand this, we first must explain the 
general matter of the exodus from Egypt.  For, as known, Egypt-
Mitzrayim- םירצמ  refers to the “strait of the neck-Meitzar 
HaGaron- ןורגה רצימ .”1479  That is, the neck is a narrow strait 
between the head and body.  For, both the head, and certainly 
the body, are wide areas, whereas the area of the neck, which 
separates between the head and body, is a narrow strait. 
 Now, just as this is so of the limbs of the body, so is it 
of the powers of the soul.  That is, the three sections of the brain 
in the head, these being Wisdom-Chochmah, Understanding-
Binah, and Knowledge-Da’at, are receptacles (Keilim) for the 
power of intellect (Sechel). The heart, is called “the body of the 
King,”1480 and is the receptacle (Kli) for the emotions (Midot). 

The order is that through contemplating (Hitbonenut) 
with one’s intellect, his emotions (Midot) are awakened.  For 
example, when person contemplates in his intellect whether that 
which is before him, is good or its opposite, this will either 
awaken the emotion of love (Ahavah) or fear (Yirah) in him. 
 Now, the drawing down from the intellect (Sechel) to 
the emotions (Midot) comes by way of the “strait of the neck” 
(Meitzar HaGaron- ןורגה רצימ ).  In other words, the drawing 
down of intellect (Sechel) to the emotions (Midot) is not in a 
way of cause and effect, in which the existence of the cause 

 
1479 See Likkutei Torah of the Arizal, Parshat Vayeishev; Torah Ohr, Va’era 

58b; Hosafot to Vayechi 102c, and elsewhere.  Also see the previous discourse of 
this year, 5917, entitled “HaChodesh HaZeh Lachem – This month shall be for you 
the head of the months,” Discourse 18, Ch. 5. 

1480 See Zohar II 116b; Zohar III 221b (Ra’aya Mehemna); 232a, 235a. 
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becomes the existence of the effect, such that the intellect 
(Sechel) itself becomes the emotions (Midot).  Actually, this is 
not how it is.  Rather, the light and illumination of the intellect 
(Sechel) must first cease, this being the matter of the “strait the 
neck” (Meitzar HaGaron- ןורגה רצימ ), and the emotions come to 
be specifically after this.   

Therefore, we clearly observe that there is a lapse 
between the intellectual contemplation (Hitbonenut) and the 
arousal of the emotions (Midot) and it is not instantaneous.  The 
reason is because intellect (Sechel) and emotions (Midot) are 
opposites.  That is, the emotions (Midot) are in a way of 
excitement and arousal, with awareness of self.  In contrast, the 
brains and intellect (Mochin) are cold and ponderous, with a 
nullification of awareness of self. 

Now, although it is so that even in intellect (Sechel), a 
person must first have the desire to conceptualize, and it 
specifically is through this desire that he grasps the matter, and 
though desire (Ratzon) is also a matter of arousal, similar to the 
arousal of the emotions (Midot), nonetheless, it specifically 
precedes the conceptualization.   

That is, the desire (Ratzon) only arouses the power of 
intellect.  However, at the actual time of the grasp and 
comprehension itself, there necessarily must be coldness, 
ponderance and non-awareness of self.  We clearly observe, that 
if one is self-aware while grasping a matter, he will be incapable 
of properly grasping it. 

Now, since the intellect (Mochin) and emotions (Midot) 
are opposites, for there to be a drawing down from the brains 
(Mochin) to the emotions (Midot), there must be a separation 
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between them, as in the well-known principle, that there must a 
“nothing” between one “something” (Yesh) and another 
“something” (Yesh).1481   

An example is a seed planted in the earth in order to 
grow a fruit-bearing tree.  Since the seed and the tree cannot at 
all be compared to each other, the seed must first decompose 
and become a “nothing” (Ayin), and this is specifically what 
awakens the power of growth in the earth, thus causing the seed 
to grow.   

The same is so of the coming into being of a chick from 
an egg, which comes about through the egg undergoing 
decomposition, “and when it decomposes, it is considered as 
the dust of the earth.”1482   

The same is so of [humans, who are] speaking beings 
(Medaber), the matter of whom is that of intellect (Sechel).  
That is, we clearly observe that to draw down and reveal a novel 
insight from the power of conceptualization (Ko’ach 
HaMaskeel), there first must be the nullification of one’s own 
sense of existence in all aspects of intellect, including the aspect 
of wisdom-Chochmah.   

This is the meaning of the verse,1483 “For a while [He 
(Daniel)] was dumbfounded in astonishment.”  That is, being 

 
1481 See Listen Israel, a translation of Rabbi Hillel of Paritch’s commentary to 

Shaar HaYichud (The Gate of Unity) of the Mittler Rebbe, Ch. 1; Also see Maamarei 
Admor HaZaken, Hanachot HaRav Pinchas, p. 52 and on; Biurei HaZohar of the 
Tzemach Tzeddek, Vol. 1, p. 464 and on; Siddur Im Divrei Elokim Chayim p. 67a 
and on; Ohr HaTorah Na”Ch Vol. 1, p. 136 and on; Vol. 2, p. 749; Hemshech 5672 
Vol. 3, p. 1,301 and on; Sefer HaMaamarim 5654, p. 159 (discourse entitled, 
“u’Breyach HaTichon”); 5697 p. 148 (discourse entitled, “Min HaMeitzar”). 

1482 See Talmud Bavli, Temurah 31a; Also see Likkutei Torah, Vayakhel 89c, 
and elsewhere. 

1483 Daniel 4:16; Talmud Bavli, Shabbat 47a 
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dumbfounded in astonishment (Hishtomemut- תוממותשה ) is the 
matter of nullification of one’s intellect, so that at that time, the 
light of the intellect does not at all illuminate in his brain and 
mind, not even light of wisdom-Chochmah.  This specifically is 
what brings about a revelation from the power of 
conceptualization (Ko’ach HaMaskeel). 

Now, just as this is so from below to above, in the ascent 
and nullification of the intellect to the power of 
conceptualization (Ko’ach HaMaskeel), this likewise is so of 
the drawing down from above to below, in drawing the intellect 
(Sechel) down into the emotions (Midot).  That is, first there 
must be the nullification of the intellect, this being the 
separation affected by the “strait of the neck” (Meitzar 
HaGaron- ןורגה רצימ ), so that at that time, there altogether is no 
revelation of light (Ohr).   

For, just as in the matter of being dumbfounded in 
astonishment (Hishtomemut), the light of the intellect (Sechel) 
is altogether not revealed, being that the intellect (Sechel) only 
comes from the power of conceptualization (Ko’ach 
HaMaskeel) after being dumbfounded in astonishment 
(Hishtomemut), this being so, at the time of the astonishment, 
the revealed intellect is nullified and there is no revelation of 
light (Ohr) whatsoever.  

The same is so of the “strait of the neck” (Meitzar 
HaGaron) through which there is a drawing down of the brains 
(Mochin) to the emotions (Midot), that at such a time there 
altogether is no revelation of light (Ohr), neither the revelation 
of the intellect (Sechel) nor the revelation of the emotions 
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(Midot).  This is because the emotions (Midot) are specifically 
brought about after the separation of the “strait” (Meitzar- רצימ ). 

This is why in the books of Kabbalah, we do not find 
the “strait of the neck” (Meitzar HaGaron- ןורגה רצימ ) being 
associated with any specific place in the Sefirot.  For, the three 
brains (Mochin) are the Sefirot of Wisdom-Chochmah, 
Understanding-Binah, and Knowledge-Da’at, and the body is 
the matter of the emotional Sefirot, “Kindness-Chessed is the 
right arm; Might-Gevurah is the left arm; Splendor-Tiferet is 
the torso etc.”1484   

In contrast, the “strait of the neck” (Meitzar HaGaron-
ןורגה רצימ ), is not associated with any particular place in the 

Sefirot.  The reason is because it is not a revelation of the light 
(Ohr) of any particular Sefirah, but rather, its matter is entirely 
that of separation and nullification. 

Now, since there altogether is no revelation of light 
(Ohr) in the “strait” (Meitzar- רצימ ), therefore, due to its 
“narrowness” (Meitzar- רצימ ) there is room for the existence of 
Pharaoh- הערפ , who shares the same letters as “the stiffness of 
the neck-HaOreph- ףרעה .”1485  In other words, because of the 
lack of revelation, it is possible for the external forces derive 
vitality.  This is similar to the upper powers of Might-Gevurot, 
about which it states,1486 “Even the heavens are not pure in His 
eyes.”1487   

 
1484 Introduction to Tikkunei Zohar 17a 
1485 See Likkutei Torah of the Arizal, Vayeishev and Shemot; Pri Etz Chayim, 

Hilchot Pesach, and elsewhere. 
1486 Job 15:15 
1487 The redactors of the discourse note that there is a small portion of the 

discourse missing at this juncture. 
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The same is so in regard the matter of the powers of 
might-Gevurot and the restraint of Tzimtzum as it is below, that 
because of the lack of revelation in the “strait of the neck” 
(Meitzar HaGaron), the evil inclination, who is Satan and is the 
angel of death,1488 can possibly derive vitality.   

It therefore is imperative to depart from the “strait-
Meitzar- רצימ , for the emotions to be revealed, especially the 
emotion of love (Ahavah) of HaShem- ה״והי , blessed is He, in 
that “there is no labor like the labor of love,”1489 and “the heart 
spreads forth to all the extremities.”1490  That is, because of the 
emotions there is vitality in the actual fulfillment of Torah and 
mitzvot. 

 
3. 
 

 However, we still must understand why specifically the 
matter of emotions is imperative, and why it is not sufficient for 
there to only be the grasp of the intellect. 
 The explanation is because HaShem's- ה"והי  ultimate 
intent is  in action (Ma’aseh), in that “the deed (Ma’aseh) is 
primary.”1491  Thus, for the actual fulfillment of the mitzvot to 
be imbued with vitality, this is specifically brought about 
through the arousal of the emotions.  This is as explained 

 
1488 Talmud Bavli, Bava Batra 16a 
1489 See Zohar II 55b; Zohar III 267a; Likkutei Torah, Shlach 42c; Kuntres 

HaAvodah, Ch. 1, Ch. 3 and on. 
1490 See Zohar III 161b; Tanya, Iggeret HaKodesh, Epistle 31; Likkutei Torah, 

Shir HaShirim 29b and on, 31a and on, and elsewhere. 
1491 Mishnah Avot 1:17 
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before,1492 that specifically the feeling of the emotions is what 
causes joy and vitality in fulfilling the mitzvot.  In other words, 
since the brains (Mochin) are cold, therefore, as the actual deeds 
stem from the brains (Mochin), they will be limited.  It therefore 
is imperative for there to specifically be an awakening of the 
emotions (Midot).  This is because the emotions (Midot) are 
with excitement and arousal, and then the actual deed will not 
be done in a limited way. 
 We clearly observe the necessity for emotional feeling.  
For, it can be that even a person with a very good intellectual 
grasp of HaShem’s- ה״והי  Godliness, who understands that 
“there is nothing besides Him”1493 and that Torah and mitzvot 
are of the ultimate importance, and that all worldly matters are 
utterly secondary to fulfilling Torah and mitzvot, but even so, 
his actual conduct is not aligned with this.   

In other words, if matters of the world and matters of 
Torah and mitzvot conflict with each other, he will push aside 
the mitzvah for the sake of the worldly matter, by saying to 
himself, “this is only an extra stringency,” or, “this is not 
obligatory,” or “there is still plenty of time to get to this” etc., 
and as a result, he pushes off matters relating to Torah and 
mitzvot in favor of worldly matters, to the point that he will 
sometimes push them off entirely, Heaven forbid. 
 In truth, he should do the exact opposite.  For, since in 
his brain he understands that “there is nothing besides Him,” 
when matters of the world come in conflict with a mitzvah, he 

 
1492 See the previous discourse of this year, 5917, entitled “HaChodesh HaZeh 

Lachem – This month shall be for you the head of the months,” Discourse 18, Ch. 4 
(Sefer HaMaamarim 5719, p. 161). 

1493 Deuteronomy 4:25 
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should push off matters of the world to fulfill the mitzvah.  
However, in reality, he does the very opposite and pushes off 
the mitzvah [for matters of the world], even a mitzvah that 
cannot be fulfilled by others. All this is because in the intellect 
(Sechel) the understanding is cold, and therefore does not affect 
him so much. 
 Because of this, it is imperative to bring about a 
departure from Egypt-Mitzrayim- םירצמ  in one’s soul.  That is, 
the light of the intellect (Sechel) must first be constricted in “the 
strait of the neck” (Meitzar HaGaron- ןורגה רצימ ), and then there 
should be a departure from the “strait” (Meitzar- רצימ ), thus 
awakening the emotions into a state of excitement and arousal.  
It is specifically then that his actual conduct will be as it should 
be. 
 This is also the meaning of the verse,1494 “You shall 
know this day and set it upon your heart, that HaShem- ה״והי , He 
is the God-Elohi”m- ם״יהלא .”  In other words, it is not enough 
only to know and grasp that HaShem- ה״והי  and His title God-
Elohi”m- ם״יהלא ” are utterly one, but there specifically must be 
the setting of this “upon your heart,” since this is HaShem’s-

ה"והי  primary Supernal intent. 
 

4. 
 

 Now, when the departure from Egypt-Mitzrayim- םירצמ  
brings about the arousal of the emotions (Midot), and as 
discussed before, the primary one is love (Ahavah) of HaShem-

ה״והי , blessed is He, there are two levels in this.  That is, there 
 

1494 Deuteronomy 4:39 
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is departing from Egypt (Mitzrayim- םירצמ ) during the day, and 
departing from Egypt (Mitzrayim- םירצמ ) during the night. 
 To explain, it is written,1495 “My soul desired You 
during the night.”1496  Now, the aspect of night (Laylah- הליל ) is 
when love of HaShem- ה״והי , blessed is He, is in a way of “my 
soul desired You,” meaning that he loves the Holy One, blessed 
is He, because he loves his own life.  This stems from 
contemplating (Hitbonenut) the verse,1497 “To love HaShem-

ה״והי  your God… for He is your life,” and that HaShem’s- ה״והי  
Godliness is the primary vitality.  Through contemplating this 
he comes to love HaShem- ה״והי . 
 Now, this love (Ahavah) of HaShem- ה״והי , blessed is 
He, is a very great love indeed.  For, since he feels that HaShem-

ה"והי  is his whole life, it is like the love of life itself, which is a 
very great love.  For, as known, the pleasure of living is so great 
that all other pleasures are like nothing next to it.  Even though 
the pleasure in living is not a felt pleasure, this is only because 
“a constant pleasure is not felt as being pleasurable.”1498  
However, in reality, it is a much greater pleasure. Therefore, if 
something stands in opposition to one’s life, the great pleasure 
in living indeed comes out and is felt over and above all other 
pleasures.  This is clearly observable, that if a person would be 
told that he will be given all the pleasures of the world, but will 
be put to death afterwards, he will not want this in any way 
whatsoever.  On the contrary, he will forego all the pleasures 

 
1495 Isaiah 26:9 
1496 Also see Tanya, Likkutei Amarim, Ch. 44; Torah Ohr, Megillat Esther 99b; 

Ohr HaTorah, Matot p. 1,328. 
1497 Deuteronomy 30:20 
1498 See Keter Shem Tov, Section 121. 
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and even accept all kinds of pain and suffering upon himself, 
just to be able to live.  We thus find that the pleasure of living 
is a very great pleasure indeed. 
 The same is so of service of HaShem- ה״והי , blessed is 
He, that when a person feels that “He is your life,” he comes to 
greatly love HaShem- ה״והי .  Even so, such love (Ahavah) of 
HaShem- ה״והי , blessed is He, is called “night” (Laylah- הליל ).  
That is, the difference between night (Laylah- הליל ) and day 
(Yom- םוי ) is that in the day we see everything as it truly is, 
which is not so of night.   

The same is so spiritually, in regard to love of HaShem-
ה״והי , blessed is He.  That is, since the love (Ahavah) of 

HaShem- ה״והי , blessed is He, indicated by the verse, “My soul 
desired You during the night,” does not stem from the essential 
matter of HaShem’s- ה״והי  Godliness, in and of itself, but just 
from how it relates to him, in that HaShem’s- ה״והי  Godliness is 
the life of his soul, it therefore is called “night” (Laylah- הליל ). 
 However, love (Ahavah) of HaShem- ה״והי , blessed is 
He, that is the aspect of “day” (Yom- םוי ), is that the essential 
matter of HaShem’s- ה״והי  Godliness itself is illuminated in him.  
In other words, this is not just as it relates to him, in that 
HaShem’s- ה״והי  Godliness is good for him, but he desires 
HaShem’s- ה״והי  Essential Self, in and of itself.   

This is as the Alter Rebbe, whose soul is in Eden, stated 
[citing the verse],1499 “Who have I in the heavens but You, and 
but for You I desire nothing.”1500   That is, he has no desire for 

 
1499 Sefer HaMitzvot of the Tzemach Tzeddek, Shoresh Mitzvat HaTefullah, 

Ch. 40 (Derech Mitzvotecha, p. 138a), quoted in HaYom Yom for the 18th of Kislev. 
1500 Psalms 73:25 



 

 
507 

the lower Garden of Eden (Gan Eden HaTachton), and he has 
no desire for the upper Garden of Eden (Gan Eden HaElyon), 
but his sole desire is for the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
Himself, blessed is He.  [He therefore said], “I want nothing but 
You alone.” 
 In other words, the love indicated by the verse, “My soul 
desired You during the night,” is only of the light of HaShem-

ה״והי , blessed is He, that fills all worlds (Memaleh Kol Almin), 
which is the vitality of the worlds, and more specifically, only 
as He is the life of his soul.  In contrast, the aspect of “day” 
(Yom- םוי ) transcends the light of HaShem- ה״והי , blessed is He, 
that fills all worlds (Memaleh Kol Almin) and even transcends 
the light of HaShem- ה״והי , blessed is He, that surrounds and 
transcends all worlds (Sovev Kol Almin).   

For, even the light of HaShem- ה״והי  that transcends all 
worlds (Sovev Kol Almin), has some relation to worlds, except 
that it is in an encompassing and transcendent manner.  
However, the love (Ahavah) of HaShem- ה״והי , blessed is He, of 
the aspect of “day” (Yom- םוי ), is love (Ahavah) of the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited One, 
HaShem- ה״והי  Himself, blessed is He.   

The same is so in the soul, that this is [love of HaShem-
ה״והי , blessed is He] that stems from the essential self of the 

soul, in that the essential self of the soul desires the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited One, 
HaShem- ה״והי  Himself, blessed is He. 
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5. 
 

 Now, the order of service of HaShem- ה״והי , blessed is 
He, is from easy to more difficult, in a way of ascent from below 
to above.  Therefore, at the beginning of serving HaShem- ה״והי , 
blessed is He, one must begin with the aspect of “night” 
(Laylah- הליל ), and then come to serving Him in the aspect of 
“day” (Yom- םוי ).  In general, what this means is that one must 
begin with the toil in service of HaShem- ה״והי , blessed is He, of 
the lower unity (Yichuda Tata’ah) of HaShem- ה״והי , blessed is 
He, and then come to the service of Him of the upper unity 
(Yichuda Ila’ah) of HaShem- ה״והי , blessed is He.  
 The same was so of the exodus from Egypt (Mitzrayim-

םירצמ ), that the beginning of the redemption was at night 
(Laylah- הליל ) and the conclusion of the redemption was in the 
day (Yom- םוי ),1501 until they reached the aspect that transcends 
both “night” (Laylah- הליל ) and “day” (Yom- םוי ) about which the 
verse states,1502 “night shines like day,” referring to the 
revelation of,1503 “[The Holy One, Himself, blessed is He, was 
revealed upon them in] His glory.”  Nevertheless, at the 
beginning of the redemption it was revealed in its full strength, 
even at the beginning of the redemption, in that the aspect of 

 
1501 There are some individual redactors who recalled that the Rebbe added that 

the matter of “day-Yom- םוי ” as it relates to the exodus from Egypt (Mitzrayim- םירצמ ) 
also transcends the matter of the upper unity (Yichuda Ila’ah) of HaShem- ה״והי , 
blessed is He. 

1502 Psalms 139:12 
1503 Passover (Pesach) Haggadah, section entitled “Matzah Zu” and 

“Vayotzi’einu.”  



 

 
509 

“Himself in His glory,” was then revealed, as discussed 
before.1504  

 
1504 The explanation of the conclusion of this discourse is missing. 
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Discourse 20 
 

“KeYemei Tzeitcha MeiEretz Mitzrayim -  
As in days that you left the land of Egypt” 

 
Delivered on the last day of Pesach, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The verse states,1505 “As in the days when you left the 

land of Egypt, I will show you wonders.”  That is, the exodus 
from Egypt was the beginning and a small demonstration of the 
wonders that will take place in the coming future.  To explain, 
there were several stages in the exodus from Egypt.  This is as 
explained before,1506 that the beginning of the redemption took 
place at night, as it states,1507 “I shall go through the land of 
Egypt on this night,” and later, the primary redemption took 
place in the day, as it states,1508 “It happened on that very day, 
[that HaShem- ה״והי  took the children of Israel out of the land of 
Egypt, in their legions].”   

However, even then it had not yet come to true and 
complete redemption, which only happened on the seventh day 
of Passover (Pesach), when the Egyptians were drowned at the 

 
1505 Micah 7:15 
1506 In the preceding discourse of this year, 5719, entitled “v’Avarti – I shall go 

through the land of Egypt on this night,” Discourse 19. 
1507 Exodus 12:12 
1508 Exodus 12:17, 41, 51 
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splitting of the sea.  This is as the verse states,1509 “On that day, 
HaShem- ה״והי  saved Israel from the hand of Egypt, and Israel 
saw the Egyptians dead on the seashore.”   

In other words, the true salvation specifically happened 
then.  For, in the days that preceded it, the redemption was not 
complete, being that as the Egyptians pursued them, the fear of 
Egypt was still upon them, and it only was on the seventh day 
of Passover (Pesach) that the redemption was complete.1510 

This then, is the meaning of the verse, “As in the days 
when you left the land of Egypt, I will show you wonders.”  
That is, in the coming redemption there also will be several 
aspects and stages, similar to the stages in the exodus from 
Egypt.  This is as stated,1511 “HaShem- ה״והי  will dry up the gulf 
of the Sea of Egypt, and He will wave His hand over the river 
with the power of His breath; He will break it into seven streams 
and lead [the people] across in [dry] shoes.”  That is, the 
completion of the coming redemption will be similar to the 
completion of the redemption from Egypt when the sea split. 

 
2. 
 

 However,1512 according to this, we have to wonder why 
the full Hallel is not recited on the last days of Passover 

 
1509 Exodus 14:30 
1510 Also see Likkutei Sichot, Vol. 22, p. 34. 
1511 Isaiah 11:15 
1512 See the discourse entitled “b’Gemara Bava Kamma… Kad Havina” 5634 

(Sefer HaMaamarim 5634 p. 116 and on); Discourse entitled “vaHaShem Holeich 
Lifneihem” 5678 (Sefer HaMaamarim 5678 p. 156 and on); 5682 (Sefer 
HaMaamarim 5682 p. 37 and on. 
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(Pesach).1513  That is, the difference between the full Hallel and 
the half Hallel is not merely the difference between a half and a 
whole, but there is difference in the essence of the matter.  This 
is because the recitation of half Hallel is just a custom 
(Minhag),1514 and we therefore do not recite a blessing over it.   

Pri Etz Chayim1515 explains that the reason is because, 
at that time, the Jewish people were in a state of [spiritual] 
immaturity (Katnut).  However, we must understand how this 
aligns with what was stated above, that the redemption was 
completed on the seventh day of Passover (Pesach).   

This is especially pertinent when we consider the well-
known fact that they had the greatest revelations at that time, as 
the verse states,1516 “HaShem- ה״והי  moved the sea with a strong 
east wind (Ru’ach Kadeem- םידק חור ),” referring to the aspect of 
the He Who Preexists the world (Kadmono Shel Olam-  ונומדק

םלוע לש ).1517  Another verse likewise states,1518 “[HaShem- ה״והי  
shall battle for you], and you shall remain silent,” about which 
the Zohar states,1519 “This matter depends on the Ancient One-
Atik.”  This being so, how can it be said that at that time they 
were in a state of [spiritual] immaturity (Katnut)? 

 
1513 See Mishneh Torah, Hilchot Brachot 11:16 
1514 See Mishneh Torah, Hilchot Brachot 11:16 ibid. 
1515 Pri Etz Chayim, Shaar Chag HaMatzot Ch. 1 and Ch. 8. 
1516 Exodus 14:21 
1517 See Likkutei Torah Tzav 14c; Also see Shaar HaYichud of the Mittler 

Rebbe, translated as The Gate of Unity, Ch. 10; Also see Shaarei Orah of Rabbi 
Yosef Gikatilla, translated as Gates of Light, Gate Ten (Keter), section on HaShem’s-

ה״והי  title “Preexistent-Kedem- םדק .” 
1518 Exodus 14:14 
1519 Zohar II 48a 
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 It is explained1520 that though it is indeed true that from 
Above, there truly were the greatest of revelations, including 
the revelation of the aspect of the Ancient One-Atik, 
nevertheless, from the angle of the recipients, the Jewish people 
were still in a state of [spiritual] immaturity (Katnut).   

This is analogous to a father playing with his small 
child.  Even though from the father’s perspective, the strength 
of his love for his small child is very revealed, in that he kisses 
and hugs him and lifts him up in his arms, nevertheless, what is 
revealed to the small child are immature matters commensurate 
to his immaturity.   

In other words, in relation to an older child, the father’s 
love is revealed through much greater matters, whereas in 
relation to his small child, even though from the perspective of 
the father the love is there in full force, nevertheless, it is 
revealed in relatively immature matters. 
 The same is likewise understood about the exodus from 
Egypt and the splitting of the sea.  Even though it is true that, 
from Above, there were the greatest and loftiest revelations 
then, nonetheless, since at that time the Jewish people were in 
a state of [spiritual] immaturity, all the drawings forth were in 
a way of concealment, and what was revealed was only 
commensurate to the level of the recipients. 
 We therefore do not recite the full Hallel at such a time, 
since the recitation of Hallel is a matter of revelation, in that the 
speech and recitation is a matter of revelation.  Additionally, the 

 
1520 See Likkutei Torah, Tzav ibid. 14d and on. 
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word “Hallel- ללה ” itself is of the same root as in the verse,1521 
“When His flame shone-b’Heelo- וליהב ,” referring to the matter 
of “praise-Hilul- לוליה ” and glorification to affect a drawing 
forth from concealment to revelation.  Therefore, on the seventh 
day of Pesach, when the light (Ohr) is in a state of concealment, 
we do not recite the full Hallel. 
 

3. 
 

 The explanation1522 is that the verse states,1523 “You 
have captured My heart, My sister, My bride,” referring to the 
Sefirah of Kingship-Malchut, which is the ingathering of Israel 
(Knesset Yisroel).1524  It also refers to every Jewish soul in 
particular, who also are called the “heart-Lev- בל .”  That is, the 
heart (Lev- בל ) is the intermediary between the brain (Mo’ach-

חומ ), the liver (Kaved- דבכ ) and the other organs and limbs.  This 
is because the heart receives vitality from the brain and then 
bestows it to the liver and the other organs and limbs, in that 
“the heart flows to all the extremities.”1525 
 Now, the way the heart receives and bestows is through 
two motions of the heart, this being the pulsation of the heart.  
That is, at first the heart [relaxes and] opens to receive impulses 
from the brain, and then [upon receiving them] contracts and 

 
1521 Job 29:3; Torah Ohr, Vayeishev 30a; See Torat Chayim, No’ach 53b; Sefer 

HaMitzvot of the Tzemach Tzeddek 118b. 
1522 See the discourse entitled “vaHaShem Holeich Lifneihem” 5678 (Sefer 

HaMaamarim 5678 p. 156 and on); 5682 (Sefer HaMaamarim 5682 p. 37 and on. 
1523 Song of Songs 4:9 
1524 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
1525 See Zohar III 161b; Tanya, Iggeret HaKodesh, Epistle 31; Likkutei Torah, 

Shir HaShirim 29b and on, 31a and on, and elsewhere. 
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closes, thus bestowing [lifeforce] to the liver and other organs 
and limbs.   

The same is understood about the Sefirah of Kingship-
Malchut, that it too has these two motions.  That is, because of 
the openness of Kingship-Malchut, it receives all the Supernal 
lights, and at such a time she is called “the ingathering of the 
souls of Israel-Knesset Yisroel- לארשי תסנכ ,” in that she gathers 
(Konesset- תסנוכ ) all the Supernal lights that are called the Upper 
Yisroel into herself.1526  Then, upon the constriction of 
Kingship-Malchut, she bestows influence to the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah). 
 Now, the manner that the Supernal lights are bestowed 
to the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah), is not that they [merely] pass through 
(Ma’aveer).  It rather is that Kingship-Malchut absorbs all the 
Supernal lights into herself and they become one being with 
Kingship-Malchut, and she then bestows influence to Creation, 
Formation, and Action (Briyah, Yetzirah, Asiyah).   

This may be understood from the analogy of the heart, 
that the bestowal received by the heart from the brain, is drawn 
in an inner way into the heart, to the point that it becomes part 
and parcel of the heart’s being, and then bestows to all the 
organs and limbs of the body.   

The same is so of the intermediary, which is the Sefirah 
of Kingship-Malchut, that the Supernal lights become part and 
parcel of the existence of Kingship-Malchut, and are then 

 
1526 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut), section on “The Ingathering of Israel-Knesset Yisroel-  תסנכ
לארשי .” 
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bestowed to the worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah). 
 From this it is understood that Kingship’s-Malchut 
aspect as recipient (Mekabel) is loftier than Kingship’s-Malchut 
aspect as bestower (Mashpia), as known about the words,1527 
“All this is true and faithful (Emunah- הנומא ) and is established 
upon us,” that the aspect of faith (Emunah- הנומא ) is the aspect 
of Kingship-Malchut as the recipient (Mekabel), which 
transcends the aspect of “established upon us (Kayam Aleinu-

ונילע םייק ),” which is the aspect of Kingship-Malchut as the 
bestower (Mashpia). 
 The same is true of every particular Jewish soul, all of 
whom are also called “the heart” (Lev- בל ).  That is, the soul 
receives lights and revelations from Above, and bestows them 
in the world.  This is as we recite in the liturgy with the 
blessings, “[Blessed are You, HaShem- ה״והי ] our God-
Elohei”nu- ו״ניהלא , King of the world etc.”   

That is, for there to be “blessing-Brachah- הכרב ,” which 
is a word that means “to draw down” (Hamshachah), there first 
must be “Our God-Elohei”nu- ונ״יהלא ,” which is a word that 
means that He is “our strength and vitality,”1528 referring to 
HaShem’s- ה״והי  Godliness that is bestowed in the souls, and is 
the aspect of souls as recipients (Mekabel).  The matter of “King 
of the world (Melech HaOlam- םלועה ךלמ )” is only afterwards, 
this being the matter of bestowing to the whole world. 

 
1527 Subsequent to the Shema recital in the evening prayers (Araveet). 
1528 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 

Vol. 1, The Gate of His Title (Shaar HaKinuy), that the name “Elohi”m- ם״יהלא ” is a 
term of “strength and power-Aleem- םילא .”; Also see Likkutei Torah, Shlach 40c and 
on; Balak 73c; Re’eh, and elsewhere. 
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 This matter also comes through the two motions of 
opening and constricting.  That is, the manner of her reception 
of HaShem’s- ה״והי  Godliness is through the aspect of opening 
and expansiveness within her, whereas the aspect of her 
bestowal to the world is through the aspect of constriction that 
is within her, in that she constricts the body and animalistic 
soul.   

More specifically, the bestowal of the souls to the world 
is in two matters.  The first matter is that the soul refines the 
body, the animalistic soul, and one’s portion in the world, and 
thereby also affects the refinement of the whole world.  The 
second matter is that through fulfilling the mitzvot, which 
manifest in physicality, such as the wool of the Tzitzit or the 
parchment of the Tefillin, the soul thereby affects the bestowal 
of HaShem’s- ה״והי  Godliness in the world. 
 The explanation is that for the soul to bestow HaShem’s-

ה״והי  Godliness in the world, this comes specifically through 
toiling with the emotions (Midot), meaning that the emotions 
(Midot) of the Godly soul must be aroused.  This is as explained 
before,1529 that by itself, toiling with the brain and mind 
(Mochin) is insufficient, but there also must specifically be the 
feelings of the emotions (Midot).   

For, as we clearly observe, it is possible for a person to 
have a very good grasp, and yet this will have no effect on his 
actions.  In other words, besides what was explained before, that 
this is because the brain and mind (Mochin) are more spiritual, 
and therefore do not relate directly to tangible action, as does 

 
1529 In the preceding discourse of this year, 5719, entitled “v’Avarti – I shall go 

through the land of Egypt on this night,” Discourse 19. 
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the arousal of emotions (Midot) which are closer to thought, 
speech, and action, beyond this, since HaShem’s- ה"והי  ultimate 
Supernal intent is the refinement of the animalistic soul, and the 
primary aspect of the animalistic soul is that of emotions 
(Midot), it therefore is not possible to refine the animalistic soul 
through the intellect (Sechel), (that is, it cannot be conquered 
with intellect).  This is because intellect (Sechel) has no 
feelings.  It therefore is specifically through the emotions 
(Midot) [that the animalistic soul can be affected]. 
 In other words, even though the animalistic soul also has 
brains and intellect (Mochin), as the verse states,1530 “And 
HaShem God-HaShem Elohi”m- ם״יהלא ה״והי  formed the man,” 
in which the word “formed-Vayitzer- רצייו ” is written with two 
letters Yod-10-י, being that the animalistic soul also has all ten 
soul powers, nevertheless, the primary aspect of the animalistic 
soul is emotions (Midot), and even the intellectual faculties 
(Mochin) of the animalistic soul only relate to the emotions 
(Midot).   

Therefore, in order to affect the animalistic soul (and 
conquer him), specifically requires the emotions (Midot) of the 
Godly soul.  This is because the emotions (Midot) are the aspect 
of the “spirit-Ru’ach- חור ,” and the “spirit-Ru’ach- חור ” dwells in 
the heart.1531   

This is another reason why the soul is called the “heart” 
(Lev- בל ), since its primary toil is with the emotions (Midot) of 
the heart, being that specifically through doing so, it brings 

 
1530 Genesis 2:7; See Zohar III 46b, 141b 
1531 See the commentary of Rabbi Avraham Ibn Ezra to Exodus 23:25; Etz 

Chayim, Shaar 20 (Shaar HaMochin), Ch. 5; Also see Shaar HaYichud of the Mittler 
Rebbe, translated as The Gate of Unity, Ch. 27-32. 
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about the refinement of the animalistic soul.  [That is, just as in 
the first explanation, the heart (Lev- בל ) is an intermediary 
medium, so likewise in this explanation.  For, about the aspect 
of the “spirit-Ru’ach- חור ” the verse states,1532 “The spirit 
(Ru’ach- חור ) of man ascends on high, while the spirit (Ru’ach) 
of the beast descends below.”]1533 

Now, although there also is toil in the Neshamah aspect 
of the soul, as it is, in and of itself, meaning the aspect of the 
Neshamah level of the soul that transcends the Ru’ach level of 
the soul,1534 as explained in Kuntres HaAvodah,1535 however, 
this only takes place after one already has done his toil in the 
aspect of the Ru’ach level of his soul, in refining the emotions 
(Midot) of the animalistic soul.   

It only is after this that he then can serve HaShem- ה״והי , 
blessed is He, with the aspect of the Neshamah level of his soul, 
which is the toil of the Neshamah level of his soul, in and of 
itself.  However, there first must be service of HaShem- ה״והי , 
blessed is He, specifically with the aspect of the Ru’ach level 
of his soul. 

Nevertheless, the toil of awakening the emotions 
(Midot) must itself be connected to the brains and mind 
(Mochin).  For, if the toil is with the emotions (Midot) alone, it 
will not be possible to affect the animalistic soul, since no extra 

 
1532 Ecclesiastes 3:21 
1533 This passage is in brackets as the redactors of the discourse did not have a 

clear recollection of it. 
1534 See Kuntres HaHitpa’alut of the Mittler Rebbe, translated as Divine 

Inspiration, regarding the five levels of the soul. 
1535 Kuntres HaAvodah, Ch. 1. 
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strength has been added to the Godly soul, over and above the 
animalistic soul.   

This is because the animalistic soul also has emotions 
(Midot), and beyond this, it even has a mind and intellect 
(Mochin).  Thus, to be able to affect the animalistic soul, there 
also must be grasp and comprehension, only that a person must 
make sure to have grasp and comprehension that relates to the 
emotions (Midot).  Additionally, he must make sure that his 
grasp and comprehension do not only remain as an intellectual 
matter in his mind, but an arousal of the emotions must be 
brought about from this. 

This is as explained in Tanya,1536 that natural love of 
HaShem- ה״והי , blessed is He, is insufficient by itself.  Rather, 
one must awaken love of HaShem- ה״והי , blessed is He, through 
contemplating (Hitbonenut), grasping and comprehending, and 
through doing so, love of HaShem- ה״והי , blessed is He, is 
brought into revelation.1537   

Specifically through the revelation of love of HaShem-
ה״והי , blessed is He, he then will have vitality in fulfilling the 

mitzvot.  This is as stated in Tanya,1538 that “the love of 
HaShem- ה״והי , blessed is He, is the root of [fulfilling] all 248-

ח״מר  positive commandments, in that they are drawn from it, 
and without it, they have no true sustainment.  For, he who 
fulfills them in truth, is he who loves the Name HaShem- ה״והי  

 
1536 Tanya, Likkutei Amarim, Ch. 39 
1537 Mishneh Torah, Hilchot Yesodei HaTorah 2:2; Also see Shaar HaYichud 

of the Mittler Rebbe, translated as The Gate of Unity (and known as The Tract on 
Contemplation – Kuntres HaHitbonenut), Ch. 1 and on.  Also see Kuntres 
HaHitpa’alut of the Mittler Rebbe, translated as Divine Inspiration. 

1538 Tanya, Likkutei Amarim, Ch. 4 
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etc.”  The same is so of the quality of fear of HaShem- ה״והי , 
blessed is He, which is the root of [desisting] from the 365- ה״סש  
negative commandments.1539 
 

4. 
 

 Now, in addition to these two motions of opening and 
constricting, which are always present in the heart, and are the 
matter of the pulsation of the heart, more generally, there also 
are these two motions at different times.  That is, there are times 
when one’s heart is open, and there are times when his heart is 
closed.   

This is similar to how it is in the brain and mind, that 
there are times when one’s mind is open, and there are times 
when his mind is muddled and closed (Timtum HaMo’ach).  
This is so of the heart too, that at times one’s heart is open and 
his emotions (Midot) are in a state of expansiveness, and there 
are times that his heart is constricted, at which time his emotions 
(Midot) are in a state of smallness, to the point that sometimes 
his heart is completely closed, this being the matter of a 
muddled and closed heart (Timtum HaLev). 
 Now, the muddling and closure of the brain (Timtum 
HaMo’ach) is much worse than the muddling and closure of the 
heart (Timtum HaLev).  For, when one’s brain is muddled and 
closed, there is no revelation of light in his soul at all, even in 
his brain and mind.  However, this is not so of the muddling and 
closure of the heart (Timtum HaLev), for though he may not 
have any emotional arousal, nonetheless, there is an 

 
1539 Tanya, Likkutei Amarim, Ch. 4 ibid. 
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illumination of faith (Emunah- הנומא ) in HaShem- ה״והי  in him, 
which every Jew has because of the radiance of his soul from 
above, in that “the source of upper flow (Mazal) [of his soul] 
sees.”1540 

From this, there also is a flash and spark that illuminates 
in his soul as it is below, imbuing it with faith (Emunah) in 
HaShem- ה״והי , blessed is He.  This radiance stemming from the 
essence of the soul, is specifically manifest in the heart.  
Therefore, even when the heart is clogged and there is no 
emotional arousal in it, there nonetheless is faith (Emunah) in 
HaShem- ה״והי , blessed is He, stemming from the bond of the 
essential self of the soul with the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
Himself, blessed is He. 
 This is similar to what happened in Egypt.  That is, the 
Jewish people “did not listen to Moshe because of their 
anguished spirit and hard labor”1541 – whereas, Moshe ( השמ ) is 
called by this name because “I drew him (Mesheeteehoo-

והיתישמ ) from the water,”1542 in that his [soul] was from the first 
Sabbatical [which preceded the Sabbatical of this world],1543 
and he also was drawn into this world to illuminate etc., as 
indicated by the verse,1544 “He drew water,” in that he drew the 
waters of the revelation of HaShem’s- ה״והי  Godliness into the 
world – but because of “their anguished spirit (Kotzer Ru’ach) 
and the hard labor,” they did not listen to Moshe.   

 
1540 Talmud Bavli, Megillah 3a 
1541 Exodus 6:9 
1542 Exodus 2:10 
1543 See Torah Ohr 51d, 52b and elsewhere. 
1544 Exodus 2:19 
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However, even so, the verse states,1545 “The people had 
faith (Vaya’amen HaAm- םעה ןמאיו ),” in that the matter of simple 
faith (Emunah Peshutah- הטושפ הנומא ) in HaShem- ה״והי , blessed 
is He, illuminated in them and in the merit of their faith 
(Emunah) they were redeemed from Egypt.1546 
 This then, explains the immaturity (Katnut) of the 
Jewish people at the time of the exodus from Egypt.  That is, it 
refers to the matter of faith (Emunah), which is called 
“immaturity” (Katnut), being that there is no revelation of the 
light of the intellect (Sechel) or the emotions (Midot) in it at all.  
It rather is only simple faith (Emunah Peshutah).   

Nevertheless, even this faith (Emunah) in HaShem-
ה״והי , blessed is He, stems from the essence of the soul.  That is, 

it is like the above-mentioned analogy of a father who delights 
in his small child, that from the father’s perspective the great 
strength of his love is very revealed, in that he kisses and hugs 
the child etc., except that from the child’s perspective it 
manifests in immature matters.   

The same was so of the exodus from Egypt, that the faith 
(Emunah) in HaShem- ה״והי , blessed is He, stemmed from the 
essential self of their soul, which, as explained before, is bound 
to the Essential Self of HaShem- ה״והי , blessed is He, only that 
it manifested in matters of relative immaturity, in which there 
is no revelation of the light of HaShem’s- ה״והי  Godliness.  We 
therefore only recite the half Hallel at that time. 

 
1545 Exodus 4:31 
1546 Mechilta Beshalach 14:31; Yalkut Shimoni Beshalach, Remez 240; Also 

see Essential Faith, a translation of the Mittler Rebbe’s introduction to Shaar 
HaEmunah (The Gate of Faith) and Shaar HaYichud (The Gate of Unity). 
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 However, just as it is in the analogy, that the father 
instructs his small child and trains him in matters of good 
intellectual qualities and good emotional qualities, the same 
was so of the exodus from Egypt.  That is, from the state of 
smallness and immaturity (Katnut) they then came to receive 
the Torah, until finally, during the month of Tishrei and on the 
holiday of Sukkot, and even on Shemini Atzeret, we recite the 
full Hallel. 
 

5. 
 

 However, this is not yet adequate in explaining how the 
exodus from Egypt was a small foretaste of the coming 
redemption.  For, in the coming redemption there not only will 
be revelation stemming from Above, but it rather will be in a 
way that the revelation will also be for the recipient below. 
 The explanation is that in addition to the matter of 
smallness (Katnut) as understood simply (as explained before), 
there also is a higher matter of “smallness” (Katnut), referring 
to the general matter of measure and limitation, even the biggest 
aspects of measure.  That is, it all is called “small” (Katnut), 
because since it has measure, there always is something bigger 
than it. 
 This is as known about why Esav is called “big-Gadol-

לודג ,” whereas Yaakov is called “small-Katan- ןטק ,” as in the 
verse,1547 “Rivkah then took her big (Gadol- לודג ) son’s 
garments… and clothed Yaakov her small (Katan- ןטק ) son.”  
However, in truth, in the matter of the birthright, Yaakov was 

 
1547 Genesis 27:15 
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the firstborn, being that he was conceived from the first seminal 
drop, as in the analogy of the tube.1548  This is even more so 
after Esav sold the birthright to Yaakov, in which case, Yaakov 
became the firstborn even in a revealed way.  This being so, 
why is Esav called “her big (Gadol- לודג ) son,” whereas Yaakov 
is called “her small (Katan- ןטק ) son”? 
 It is explained that this is because of their [spiritual] 
roots, in that the root of Esav is in the world of Chaos-Tohu, 
whereas the root of Yaakov is in the world of Repair-Tikkun.  
The difference between the world of Chaos-Tohu and the world 
of Repair-Tikkun is that, in the world of Chaos-Tohu there is an 
abundance of lights (Orot), but its vessels (Keilim) are minimal.  
In contrast, in the world of Repair (Tikkun), the lights (Orot) are 
minimal, but its vessels (Keilim) are broad.   

That is, in the world of Chaos-Tohu, the lights (Orot) 
lack limitation, and as a result Esav is called “big-Gadol- לודג .”  
In contrast, in the world of Repair-Tikkun, the lights (Orot) are 
measured and limited, being that the vessels (Keilim) give 
measure and limit to the lights (Orot), and as a result of this 
limitation Yaakov is called “small-Katan- ןטק .” 
 This likewise is what Midrash Rabbah states (in the 
Torah portion of Shoftim),1549 “This is analogous to a king who 
had many sons, but he loved his small son more than the others 
etc.  In the same way, the Holy One, blessed is He, said, ‘Out 

 
1548 See Rashi to Genesis 25:26 – “Yaakov was conceived of the first seminal 

drop, and Esav from the second.  Go and learn from a tube with a narrow opening – 
put two stones in it, one after the other.  The one that goes in first will come out last, 
and the one that goes in last will come out first.  It comes out that Esav, who was 
conceived last, came out first, and Yaakov, who was conceived first, came out last.” 

1549 Midrash Devarim Rabba 5:7 
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of all the nations that I created, I only love Israel, as it states,1550 
‘For Israel is a lad and I love him.’’”  Now, we must understand 
why the Jewish people are called “small-Katan- ןטק ” in relation 
to the Holy One, blessed is He.  The explanation is that this is 
because of their root is in the world of Repair-Tikkun, which is 
in a state of limitation, as explained before. 
 This likewise is the meaning of the verse,1551 “This 
month shall be for you the first of the months.”  As our sages, 
of blessed memory, explained,1552 “The Jewish people calculate 
[the calendar] according to the moon,” in that,1553  “The big 
(Gadol- לודג ) count according to the big (Gadol- לודג ) 
[luminary], whereas the small (Katan- ןטק ) count according the 
small (Katan- ןטק ) [luminary],” and,1554 “[The Holy One, 
blessed is He, said to the moon], may righteous men be named 
after you, such as ‘Yaakov the small (Yaakov HaKatan),’1555 
Shmuel the small (Shmuel HaKatan),1556 and ‘David the small 
(David HaKatan).’”1557  All this stems from the limitations of 
the world of Repair-Tikkun, as explained before. 
 Now, though the world of Repair-Tikkun is called 
“smallness” (Katnut- תונטק ), nevertheless, HaShem’s- ה"והי  
primary Supernal intent, blessed is He, is specifically for the 

 
1550 Hosea 11:1; Also see the discourse entitled “Ki Na’ar Yisroel vaOhaveihu” 

5666 (Sefer HaMaamarim 5666-5667 p. 574 and on); 5716 (Torat Menachem, Vol. 
15 p. 116 and on), translated in The Teachings of The Rebbe, 5716, Discourse 4; 
Likkutei Sichot, Vol. 21, p. 20 and on. 

1551 Exodus 12:2 
1552 Talmud Bavli, Sukkah 29a 
1553 See Talmud Bavli, Chullin 89a; Midrash Bereishit Rabba 6:3 
1554 Talmud Bavli, Chullin 60b 
1555 See Amos 7:2 
1556 Shmuel the Tanna 
1557 See Samuel I 17:14 
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world of Repair-Tikkun, as the verse states,1558 “I loved Yaakov; 
[but I hated Esav].”  It also is written,1559 “He did not create it 
[the world] for chaos (Tohu), but fashioned it to be settled.”   

In other words, HaShem’s- ה"והי  Supernal intent is not in 
the desire to run to Him (Ratzo) and the expiry of the soul, but 
His Supernal intent is specifically for the mitzvot to be fulfilled 
below, and the mitzvot are of the world of Repair-Tikkun, and 
are also called “small” (Katnut) because of their limitations. 

For example, the measure of Tefillin must be at least two 
fingers by two fingers etc.1560  The same is so of all the mitzvot, 
(and our sages, of blessed memory,1561 compared the whole 
Torah to Tefillin), in that they all are measured and limited 
etc.1562  They therefore are called “small” (Katnut- תונטק ).  Even 
so, HaShem’s- ה"והי  primary Supernal intent is for the mitzvot to 
be fulfilled below, specifically within limitation. 
 The reason is because the limitation of the mitzvot is not 
a true matter of limitation.  This is like the explanation1563 of 
the teaching,1564 “A person should always teach his student in a 
concise manner.”  That is, even though it is concise, it 
nevertheless contains the entire length of the matter in it.  For, 
the manner of intellectual bestowal from teacher to student, is 
that if the intellect is beyond the capacity of the student to 
receive, the teacher must withdraw the primary intellect, and 

 
1558 Malachi 1:2[& 3] 
1559 Isaiah 45:18 
1560 Shulchan Aruch, Orach Chayim 32:41; Magen Avraham there; Shulchan 

Aruch of the Alter Rebbe, Orach Chayim 32:63 
1561 Talmud Bavli, Kiddushin 35a 
1562 See Tanya, Iggeret HaKodesh, Epistle 10. 
1563 See Likkutei Torah, Beshalach 1a; Biurei HaZohar of the Mittler Rebbe 

76d; Biurei HaZohar of the Tzemach Tzeddek Vol. 1, p. 363-364. 
1564 Talmud Bavli, Pesachim 3b; Chullin 63b 
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only leave a limited intellect that applies to the capacity of the 
student to grasp.   

This is like the first restraint of Tzimtzum, in which 
HaShem- ה"והי  withdrew His great light and illumination, and 
only drew down light that applies to the capacity of the worlds.  
However, this matter of teaching in a “concise manner” is not 
like how it was in the first restraint of Tzimtzum, but rather, in 
teaching in a “concise manner” the inner matter is totally 
present, except that it is concealed.  This is why “the student 
comes to grasp the original intent of his teacher after forty 
years,”1565 because within the intellect that the teacher 
bestowed, the entire inner intent was present in a concealed 
way. 
 This is like how it is in Mishnah, Beraita, and Tosefta, 
that the entire lengthiness of the Beraita and Tosefta is present 
and concealed in a concise manner in the Mishnah.  The same 
is true of the Oral Torah (Torah SheBa’al Peh) and the Written 
Torah (Torah SheB’Khtav).  That is, contained in a concealed 
way in the Written Torah (Torah SheB’Khtav), is the entire 
length of the Oral Torah (Torah SheBa’al Peh), as in the 
teaching,1566 “Is there anything that is not hinted at in the 
Written Torah?”  This then, is the matter of the limitation of the 
world of Repair-Tikkun and the limitation in Torah and mitzvot.  
That is, the entire inner aspect is hidden in this limitation. 
 This also accords with the explanation in Ohr Torah, of 
the Rav, the Maggid of Mezhritch,1567 in explaining the 

 
1565 See Talmud Bavli, Avodah Zarah 5b 
1566 See Zohar III 221a; Talmud Bavli, Taanit 9a and Rashi there; Tosefot 

Yeshanim to Yoma 38b 
1567 Ohr Torah 107a 
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teaching, “A person should always teach his student in a concise 
manner.”  He explains that the “concise manner” refers to the 
world of Akudim.1568  For, in the world of Akudim, all the light 
(Ohr) is contained in the aspect of a point (Nekudah),1569 and 
from this point (Nekudah) the limitations of the world of 
Repair-Tikkun are also drawn forth.  For, as known, the root of 
the world of Repair-Tikkun is in the world of Akudim, which is 
higher than the root of the world of Chaos-Tohu.1570  That is, in 
Akudim, it is sensed that HaShem’s- ה"והי  Supernal intent is 
specifically for the world of Repair-Tikkun. 

 
1568 Otzrot Chayim, Drush HaAkudim, Ch. 1, Mahadura Tinyana; The two 

levels of the world of Tohu, plus the level of the world of Tikkun correspond to the 
three worlds of Akudim, Nekudim and Berudim. These terms, which mean “bound,” 
“speckled” and “splotched,” have their source in the Torah account of how Lavan 
tried to swindle Yaakov out of the wages due him for tending Lavan’s flock. After 
working without pay for fourteen years in return for marrying his daughters, Lavan 
agreed that Yaakov would receive his payment with those goats that were born with 
“bands” around their ankles (Akudim), small speckles (Nekudim) or large splotches 
(Brudim).  These Torah terms hint at the three levels of Nekudah, Sefirah and Partzuf.  
The term Akudim (bands) represents the level of Nekudah, in which the sefirot are all 
“bound” up in a single vessel and are thus indistinguishable from each other 
(Akudim). They are all expressed in the essential desire, such as the essential desire 
for kindness, for example, similar to a band which is circular, representing that it is 
bound up within itself. The small speckles (Nekudim) represent the level of sefirah, 
in which the particular divisions of each sefirah are recognizable, but nonetheless, 
remain disjointed and do not interconnect to work in conjunction as a unified system 
(Nekudim) [which is the primary aspect of the world of Chaos-Tohu]. The large 
splotches (Berudim) represent the level of Partzuf, in which the sefirot are 
recognizable as distinct qualities, but nonetheless, unite and connect to work in 
conjunction as a unified system. This is comparable to the merging of many specks 
into one large splotch.  See Shaar HaYichud of the Mittler Rebbe, translated as The 
Gate of Unity, Ch. 20 and the notes there. 

1569 Also see Shaar HaYichud of the Mittler Rebbe, Ch. 12-14; Also see Ginat 
Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 3 (The Letters of 
Creation, Part 2), The Gate explaining how all of nature-Teva- עבט  is sustained on the 
foundation of ו״כ -26. 

1570 As the world of Chaos-Tohu is primarily rooted in the world of Nekudim, 
which is lower than Akudim. 
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 This then, is also the explanation of, “This month shall 
be for you (Lachem- םכל ),” as stated in Midrash,1571 that through 
this [mitzvah] we merit all the holidays and mitzvot, about 
which it states “for you-Lachem- םכל .”  Now, at first glance, it 
is not understood why they specifically are dependent on “This 
month shall be for you.”  However, the explanation is that the 
matter of “this month shall be for you,” is a matter of 
“smallness” (Katnut- תונטק ), in that,1572 “The small one (Katan-

ןטק ) counts according to the small (Katan- ןטק ) [luminary]” in 
that within this “smallness” (Katnut- תונטק ) the entire “bigness” 
(Gadlut- תולדג ) is present, as explained before about teaching in 
a “concise manner.” 
 This likewise explains the “smallness” (Katnut- תונטק ) 
that was in Egypt, that in this “smallness” (Katnut- תונטק ) the 
entire innerness (Pnimiyut) was present in a hidden way, like 
the “concise manner” through which the student ultimately 
comes to the “depth of his teacher’s intent.”  This is the meaning 
of the verse,1573 “[I will] bring them up from that land to a good 
and spacious land,” and,1574 “I will bring you up from the 
affliction of Egypt… to a land flowing with milk and honey.”   

Moreover, as known, in our service of HaShem- ה״והי , 
blessed is He, “milk and honey” refer to the matter of abundant 
love of HaShem- ה״והי , blessed is He, with delight in Him.1575  
However, all this was concealed when they still were in Egypt 

 
1571 Midrash Shemot Rabba 15:23 
1572 See Talmud Bavli, Chullin 89a; Midrash Bereishit Rabba 6:3 
1573 Exodus 3:8 
1574 Exodus 3:17 
1575 Likkutei Torah, Eikev 16d 
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in a state of smallness and “immaturity” (Katnut- תונטק ), and 
afterwards it came to be revealed. 
 

6. 
 

 However, even this is not yet sufficient in explaining the 
verse,1576 “As in the days when you left the land of Egypt, I will 
show you wonders,” and that the exodus from Egypt was a 
foretaste of the coming redemption.  For, the coming 
redemption will be “an inheritance without constraint 
(Mitzarim- םירצמ ),”1577 meaning that it will be completely 
limitless. 
 The explanation is that there is an even loftier matter of 
“smallness” (Katnut- תונטק ), about which it states,1578 “We have 
a little (Ketanah- הנטק ) sister.”  About this the Midrash states,1579 
“The nations of the world denounce the Jewish people to the 
Holy One, blessed is He, saying, ‘We sin, but do not the Jewish 
people also sin?’  To this the Holy One, blessed is He, responds 
saying [the verse], ‘We have a little (Ketanah- הנטק ) sister.’  
That is, just as whatever a little child (Katan- ןטק ) may do, we 
do not reprimand her, similarly, to whatever extent, the Jewish 
people are tainted by their iniquities throughout the days of the 
year, but Yom Kippur comes and atones for them.”  Similarly, 
elsewhere [in Midrash] it states (about the verse “We have a 
little sister”),1580 “Just as it is with small child, that when the 

 
1576 Micah 7:15 
1577 Talmud Bavli, Shabbat 118a and on. 
1578 Song of Songs 8:8 
1579 Midrash Shir HaShirim Rabba to Song of Songs 8:8 
1580 Midrash Bamidbar Rabba 2:16 
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child sins against her parents, her parents nevertheless do not 
reprimand her, being that she is but a child, so likewise with the 
Jewish people, when they sin, the Holy One, blessed is He, does 
not reprimand them.” 
 From this it is understood that the aspect of “smallness” 
(Katnut- תונטק ) of the Jewish people even reaches the light (Ohr) 
of HaShem- ה״והי  that transcends the chaining down of the 
worlds (Hishtalshelut).  For, because of this “smallness” 
(Katnut- תונטק ) there comes to be atonement stemming from the 
aspect of “darkness and light are the same,”1581 and even 
beyond that.  We thus find that the “smallness” (Katnut- תונטק ) 
of the Jewish people, about which the verse states,1582 “How 
will Yaakov survive, for he is small (Katan- ןטק )?” reaches the 
aspect of HaShem’s- ה״והי  Godliness that transcends the 
chaining down of the worlds (Hishtalshelut). 
 The explanation is that the quality of Yaakov is “the 
center beam (Breyach HaTichon) that runs through from one 
end to the other end,”1583 referring to the matter of the light 
(Ohr) of the Line-Kav.  For, this itself is the matter of the name 
Yaakov- בקעי , which shares the same letters as “bursting forth-
Yibaka- עקבי ,”1584 about which the verse states,1585 “Then your 
light will burst forth (Yibaka- עקבי ) like the dawn.”   

That is, he is compared to the bursting forth of the light 
of dawn, which breaks through (Boke’a- עקוב ) the darkness of 

 
1581 Psalms 139:12 
1582 Amos 7:2-5 
1583 Exodus 26:28, 36:33; Also see Zohar I 1-2; Zohar II 175b; Also see Shaarei 

Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate Five (Tiferet). 
1584 Etz Chayim, Shaar 32 (Shaar Ha’arat HaMochin), Ch. 1 
1585 Isaiah 58:8 
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the night.  The same is so of the light (Ohr) of the Line-Kav, in 
that it breaks through the darkness of the restraint of the 
Tzimtzum.1586  Then, a short line (Kav Katzar) is drawn down, 
the top end of which touches the light of the Circle-Iggul, and 
from there it is drawn down to its lowest end.1587   

However, by virtue of it touching the light (Ohr) of the 
Circle-Iggul, it thereby is caused to be in a state of “smallness” 
(Katnut- תונטק ) and nullification (Bittul).  This is like the 
explanation in various places about the matter of the light (Ohr), 
that because of its adhesion to its source, it is in a state of 
nullification (Bittul) to its Source.  In other words, in and of 
itself, the light (Ohr) is in a state of independent existence, but 
by its adhesion to its Source, it is in a state of nullification 
(Bittul) to its Source.   

The same is so of the light of the Line-Kav, that because 
its upper end touches and adheres to the Great Circle (Iggul 
HaGadol) that precedes and transcends the restraint of the 
Tzimtzum, it therefore is in a state of nullification (Bittul) and 
smallness (Katnut).  For, the matter of “smallness” (Katnut-

תונטק ) is as our sages, of blessed memory, stated,1588 “They 
make themselves small,” referring to the matter of self-
nullification (Bittul) to HaShem- ה״והי , blessed is He. 
 This then, is the quality of Yaakov, which is the matter 
of the “smallness” (Katnut- תונטק ) and nullification (Bittul) of 
the Line-Kav, stemming from its adhesion to the light (Ohr) of 
HaShem- ה״והי  that transcends and precedes the restraint of 

 
1586 There is a small portion of the discourse missing at this juncture. 
1587 See Etz Chayim, Shaar 1 (Drush Iggulim V’Yosher), Anaf 2; Also see 

Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 16.  
1588 See Talmud Bavli, Chullin 89a; Midrash Bereishit Rabba 6:3 
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Tzimtzum.  Through this quality he reaches the aspect of the 
upper knowledge (Da’at Elyon). 
 To explain, the verse states,1589 “You alone are 
HaShem- ה״והי ; You made the heavens and the earth.”  That is, 
there is an aspect of HaShem’s- ה״והי  Godliness as He is in the 
heavens and the earth, and there is an aspect of HaShem’s- ה״והי  
Godliness that transcends the worlds altogether, and is the 
aspect indicated by the word “alone (Levadecha- ךדבל ).”  
However, to reach that aspect, this comes about through 
nullification (Bittul) of the upper knowledge (Daat Elyon) to 
HaShem- ה״והי .   

On an even higher level, this refers to the matter of the 
bonding between the upper knowledge (Da’at Elyon) and the 
lower knowledge (Da’at Tachton).  For, the verse states,1590 
“For HaShem- ה״והי  is a God of knowledges (De’ot- תועד )” [in 
the plural,] in which the word “knowledges-De’ot- תועד ” 
indicates “two knowledges.”1591  The verse continues,1592 “and 
the deeds of men are [not] accounted by Him,” in which the 
word “are not [accounted]-Lo- אל ” is written (with the letter 
Aleph-א), but is read “are [accounted] by Him-Lo- ול ,” (with the 
letter Vav-ו).  The words “are [accounted] by Him-Lo- ול ” refer 
to the aspect of the lower knowledge (Da’at Tachton), in which 
man’s deeds are of relevance to Him, “like a vessel that still is 
turning on the potter’s wheel before Him etc.”1593 

 
1589 Nehemiah 9:6 
1590 Samuel I 2:3 
1591 See Tikkunei Zohar, beginning of Tikkun 69. 
1592 Samuel I 2:3 ibid. 
1593 Zohar I 109b; Also see Biurei HaZohar of the Tzemach Tzeddek there. 
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However, the aspect indicated by the verse, “For 
HaShem- ה״והי  is a God of knowledges (De’ot- תועד ),” refers to 
the light (Ohr) of HaShem- ה״והי , blessed is He, that includes the 
two knowledges; the upper knowledge (Da’at Elyon) and the 
lower knowledge (Da’at Tachton).  This is because it 
transcends both, and therefore includes both.  It is to this aspect 
that the “smallness” (Katnut) and nullification (Bittul) of the 
Line-Kav reaches. 

This is also the meaning of the statement in Midrash,1594 
“Yom Kippur comes and atones for them.”  For, through 
“smallness” (Katnut) we reach the aspect of “Who-Mi- ימ ,”1595 
about which it states,1596 “Before Whom-Mi- ימ  are you purified, 
and Who-Mi- ימ  purifies you.”  This refers to the light (Ohr) of 
HaShem- ה״והי , blessed is He, that transcends the chaining down 
of the worlds (Hishtalshelut). 

 
7. 
 

 Now, it is appropriate to connect this to the verse that 
states,1597 “Is there indeed silence (HaUmnam Eilem-  םנמואה

םלא ) when you should be speaking righteousness?  When you 
should be judging people with straightness?”  About this 
Talmud states,1598 “What is a person’s occupation (Umanut-

 
1594 Midrash Shir HaShirim Rabba to Song of Songs 8:8 
1595 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gates Three and Four (Netzach & Hod), Gate Five (Tiferet), and Gate Eight (Binah),  
1596 Mishnah Yoma 8:9; Talmud Bavli, Yoma 85b 
1597 Psalms 58:2 – This is the Psalm that began to be recited on the 11th of 

Nissan (the Rebbe’s birthday) of this year, 5719.  (See Sefer HaMaamarim, 11 Nissan 
p. 1 and on; Also see Torat Menachem, Vol. 25 p. 261 and on.) 

1598 Talmud Bavli, Chullin 89a 
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תונמוא ) in this world?  He should make himself [silent] as if he 
is mute (Eelem- םלא ).  One might think that this also applies to 
words of Torah.  The verse therefore states, ‘Speak 
righteousness (Tzedek T’Dabeirun- ןורבדת קדצ ).’  (In other 
words,1599 “though making oneself silent as if mute (Eelem- םלא ) 
is a good occupation (Umanut- תונמוא ), nevertheless, when it 
comes to righteousness (Tzeddek- קדצ ) which refers to words of 
Torah, one should speak (Tedabeirun- ןורבדת ).”  However, by 
doing so he may become arrogant.  The verse therefore 
continues, ‘Judge people in straightness (Meisharim- םירשימ ),’” 
(meaning,1600 “Like the straightness of a flat land (Meishor 
Eretz- ץרא רושימ ), which is pleasant to walk on.”) 
 Now, this must be better understood.  For, why would 
one think that making himself as if mute would also apply to 
words of Torah?  The Torah is filled many statements to the 
contrary, such as,1601 “You shall speak of them (v’Dibarta Bam-

םב תרבדו ),” and many other similar verses.   
Additionally, we also must understand why it could be 

thought that he may become arrogant?  Is not the opposite true, 
that about the matter of arrogance, the verse explicitly states,1602 
“Every haughty heart is an abomination to HaShem- ה״והי .”  This 
being so, it is not necessary to expound this specifically from 
the words, “Judge people with straightness (Meishariom-

םירשימ ).” 

 
1599 See Rashi to Talmud Bavli, Chullin 89a there. 
1600 See Rashi to Talmud Bavli, Chullin 89a there. 
1601 Deuteronomy 6:7 
1602 Proverbs 16:5 
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Moreover, in the matter of being elevated in the service 
of HaShem- ה״והי ,1603 blessed is He, as it states,1604 “I will walk 
in broad pathways,” this is a positive that should be sought in 
serving HaShem- ה״והי , blessed is He.   This being so, why is it 
being negated by the words, “Judge people with straightness 
(Meishariom- םירשימ )”? 
 However, this matter should be understood according to 
what was explained before, that there are three kinds of 
“smallness” (Katnut).1605  The first kind is the “immaturity” 
(Katnut) when one begins serving HaShem- ה״והי , blessed is He, 
which only is in the matter of faith (Emunah).  Here, one only 
is in the aspect of a recipient (Mekabel) rather than a bestower 
(Mashpia), and it is to this end that he requires the toil of the 
emotions (Midot) and the mind and intellect (Mochin) etc. 
 The second kind is that even after he toils with his 
emotions (Midot) and with his mind and intellect (Mochin), and 
even comes to the aspect of being a bestower (Mashpia), 
nevertheless, it still is in a way of measure and limitation, and 
is therefore called “smallness” (Katnut).  In contrast, the third 
kind is “smallness” (Katnut) stems from the nullification of his 
existence (Bittul b’Metziyut) to HaShem- ה״והי , blessed is He, 
which stems from the limitless light of HaShem- ה״והי , blessed 
is He. 

 
1603 See Chronicles II 17:6 
1604 Psalms 119:45 
1605 See the discourse entitled “vaHaShem Holeich Lifneihem” 5678 (Sefer 

HaMaamarim 5678 p. 158 and on); 5682 (Sefer HaMaamarim 5682 p. 42 and on). 
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 This then, explains the verse,1606 “Is there indeed silence 
(HaUmnam Eilem- םלא םנמואה ).”  That is, the beginning of 
serving HaShem- ה״והי , blessed is He, is in a way that “one 
makes himself [silent] as if he is mute (Eelem- םלא ),” in that he 
only is in the aspect of a recipient (Mekabel), since his service 
of HaShem- ה״והי , blessed is He, is only in a way of faith 
(Emunah) in Him.   

The Talmud therefore continues, “One might think this 
also applies to the words of Torah,” that even when serving 
HaShem- ה״והי , blessed is He, with Torah study, one must only 
be in the aspect of a recipient (Mekabel).  The Talmud therefore 
continues, “The verse therefore states, ‘Speak righteousness 
(Tzedek T’Dabeirun- ןורבדת קדצ ),’” meaning that it is necessary 
to draw down and bestow the light of Torah into the world.   

The Talmud then continues, “However, he may become 
arrogant. The verse therefore continues, ‘Judge people with 
straightness (Meisharim- םירשימ ).’”  In other words, even after 
he draws down and bestows HaShem’s- ה״והי  Godliness into the 
world, he should not become “big” (Gadlut- תולדג ), but should 
rather be “small” (Katnut- תונטק ) by nullifying his existence 
(Bittul b’Metziyut) to HaShem- ה״והי , blessed is He. 
 

8. 
 

 This then, is the meaning of the verse,1607 “As in the 
days when you left the land of Egypt, I will show you wonders.”  

 
1606 Psalms 58:2 – This is the Psalm that began to be recited on the 11th of 

Nissan (the Rebbe’s birthday) of this year, 5719.  (See Sefer HaMaamarim, 11 Nissan 
p. 1 and on; Also see Torat Menachem, Vol. 25 p. 261 and on.) 

1607 Micah 7:15 
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That is, the wonders of the coming future began during the 
exodus from Egypt when the Jewish people were in a state of 
“immaturity” (Katnut).  About this the verse states,1608 
“Educate a youth according to his way; even when he grows 
old, he will not swerve from it.”   

The matter of “educating a youth (Na’ar- רענ ),” is the 
aspect of “immaturity” (Katnut), and the “youth” (Na’ar- רענ ) 
refers to the angel who ministers over the world (Saro Shel 
Olam).1609  In our service of HaShem- ה״והי , blessed is He, this 
is the aspect of “immature” (Katnut) faith (Emunah) in 
HaShem- ה״והי , blessed is He.  For, although it is the beginning 
of serving HaShem- ה״והי , blessed is He, nonetheless, the first 
level of “smallness” (Katnut) is bound with the loftiest level of 
“smallness” (Katnut), which is the matter of the nullification 
(Bittul) to HaShem- ה״והי , blessed is He, of the upper knowledge 
(Da’at Elyon) of Him.   

This is similar to the explanation elsewhere1610 about the 
matter of fear (Yirah) of HaShem- ה״והי , blessed is He, namely, 
that the lower fear (Yirah Tata’ah) of HaShem- ה״והי , blessed is 
He, is the receptacle for the upper fear (Yirah Ila’ah) of 
HaShem- ה"והי .  The same is so of the matter of “smallness” 

 
1608 Proverbs 22:6 
1609 (The angel Metatron- ן״ורטטמ , who is called a “lad-Na’ar- רענ .) See Talmud 

Bavli, Yevamot 16b and Tosefot entitled “Pasuk Zeh”; Also see Ginat Egoz of Rabbi 
Yosef Gikatilla, translated as HaShem Is One, Vol. 3 (The Letters of Creation, Part 
2), section entitled “The explanation of the motion of Ya”H- ה״י ,” and The Gate 
explaining that the motion of the intellect-Sechel influences the sphere-Galgal.  Also 
see the discourse of last year, 5718, entitled “v’Hechereem HaShem – HaShem will 
dry up the gulf of the sea of Egypt,” translated in The Teachings of The Rebbe, 5718, 
Vol. 2, Discourse 19, Ch. 7. 

1610 See Torah Ohr, Hosafot 114d; Biurei HaZohar, Emor 81b; Kuntres 
HaAvodah Ch. 3 (p. 18). 
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(Katnut), that the nullification (Bittul) to HaShem- ה״והי , blessed 
is He, of faith (Emunah) in Him, is the receptacle for the highest 
level of nullification (Bittul) to Him, which reaches HaShem’s-

ה"והי  light (Ohr) that transcends the chaining down of the 
worlds (Hishtalshelut). 
 This then, is the meaning of the verse, “As in the days 
when you left the land of Egypt, I will show you wonders 
(Nifla’ot- תואלפנ ),” referring to the “Nun-501611-נ wonders-
Pla’ot- תואלפ ,”1612 which is the highest aspect that transcends 
both the upper knowledge (Da’at Elyon) and the lower 
knowledge (Da’at Tachton).  This matter already began with 
the exodus from Egypt, for it was then that the revelations of 
the coming redemption began. 
 
  

 
1611 The numerical value of Nun-50-נ is the same as “Who-Mi- י״מ -50” which 

refers to the 50th Gate of Understanding (Shaar HaNun), which transcends the 
chaining down of the worlds (Hishtalshelut) as mentioned before.  Also see Shaarei 
Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate Eight (Binah) and 
Gate Nine (Chochmah).  Also see Introduction to Zohar 1b; Biurei Zohar (of the 
Mittler Rebbe), Terumah 49c; Imrei Binah, Shaar HaTefillin, 121b and on; Torat 
Chayim, Noach, 57c; Shaar HaYichud of the Mittler Rebbe, translated as The Gate 
of Unity, Ch. 32 and Ch. 40 and the notes and citations there. 

1612 Zohar I 261b; Ohr HaTorah to Micah 7:15 (p. 487). 
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Discourse 21 
 

“Hapach Yam LaYabashah -  
He transformed the sea into dry land” 

 
Delivered on Shabbat Parshat Acharei,  
Shabbat Mevarchim Iyyar, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 
The1613 verse states,1614 “He transformed the sea to dry 

land, they shall pass through the river on foot; there we will 
rejoice in Him.”  This verse enumerates three matters.  The first 
is in the past tense, whereas the second and third are in the 
future tense.  This is because the words “He transformed the sea 
to dry land” refers to the splitting of the sea which took place at 
the exodus from Egypt, as it states,1615 “The children of Israel 
walked on the dry land in the midst of the sea.”  The matter of 
“passing through the river on foot” refers to the coming 
redemption, about which it states,1616 “HaShem- ה״והי  will dry up 
the gulf of the sea of Egypt, and He will wave His hand over 
the river with the power of His breath; He will break it into 
seven streams and lead [the people] across in [dry] shoes.”  It is 

 
1613 This discourse is a direct continuation of the preceding discourse of this 

year, 5719, entitled “KeeYemei Tzeitcha – As in the days when you left the land of 
Egypt, I will show you wonders,” Discourse 20. 

1614 Psalms 66:6 
1615 Exodus 15:19 
1616 Isaiah 11:15 
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in reference to this that the verse states, “they shall pass through 
the river on foot.”  The verse then concludes, “there we will 
rejoice in Him,” in which “Him” refers to the Essential Self of 
the Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי  Himself, blessed is He. 
Now, it is explained in Likkutei Torah1617 and in Shaar 

HaEmunah1618 that these three matters refer to three aspects.  
The words, “He transformed the sea to dry land” refers to the 
Sefirah of Kingship-Malchut.1619  The words, “They shall pass 
through the river on foot” refers to the Sefirah of 
Understanding-Binah,1620 particularly the revelation of the 
Ancient One-Atik in Understanding-Binah.1621  The words, 
“There we will rejoice in Him,” refer to the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי  Himself, blessed is He. 
The explanation is that though all the revelations of the 

coming future are the matter of the revelation of HaShem’s-
ה״והי  Essential Self, blessed is He, as the verse states,1622 “Your 

Teacher will no longer be hidden behind His garment, and your 
eyes will behold your Teacher,” nonetheless, in a more detailed 
way, there are various levels in this.  In other words, in the 

 
1617 Likkutei Torah, Tzav 14b and on. 
1618 Shaar HaEmunah of the Mittler Rebbe, Ch. 52 and on. 
1619 Which is called the “sea-Yam- םי .”  See Shaarei Orah of Rabbi Yosef 

Gikatilla, translated as Gates of Light, Gate One (Malchut). 
1620 Which is called “the river-Nahar- רהנ .”  See Shaarei Orah of Rabbi Yosef 

Gikatilla, translated as Gates of Light, Gate Eight (Binah).  Also see Shaar HaYichud 
of the Mittler Rebbe, translated as The Gate of Unity, Ch. 1 and on. 

1621 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
[end of] Ch. 40 and the notes there; Also see Maamarei Admor HaEmtza’ee, 
Hanachot 5577 p. 4; Torat Chayim, Lech Lecha 81b and elsewhere. 

1622 Isaiah 30:20 
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coming future, the revelation of the Essential Self of HaShem-
ה״והי , blessed is He, will be according to how it is Above, but as 

it is drawn below, there are various levels stemming from the 
recipient. 

To further explain, there is revelation that when drawn 
below into a vessel (Kli), becomes bound to the vessel (Kli).  
What is meant here is not the matter of manifestation 
(Hitlabshut) within the vessels (Keilim), but that it becomes 
bound (Mekushar) to the vessel (Kli).  That is, manifestation 
(Hitlabshut) within the vessel (Kli) is when the vessel (Kli) 
takes hold of and grasps the light (Ohr) in an inner way, in that 
it gives measure and limit to the light (Ohr) according to the 
measure and limit of the vessel (Kli).  However, bonding 
(Hitkashrut) with the vessel (Kli) is in a manner that the light 
(Ohr) is not measured or limited by the measure and limit of the 
vessel (Kli), but nonetheless at the very least is bound 
(Mekushar) to the vessel (Kli). 

However, there also is an aspect of revelation of light 
(Ohr) that is not at all bound to the vessel (Kli).  This is 
explained at length in the continuum of discourses (Hemshech) 
of the year 5666,1623 in regard to the teaching of our sages, of 
blessed memory,1624 “In the coming future the Holy One, 
blessed is He, is destined to make a feast (“Ariston- ןוטסירא ,” 
meaning, “a morning meal” or “breakfast”)1625 for His servants, 

 
1623 See the discourses entitled “Vayeitzei Yaakov” and the discourse entitled 

“Vayishlach Yaakov” (Hemshech 5666 p. 94 and on; p. 101 and on). 
1624 Midrash Vayikra Rabba 13:3; Tanchuma Shmini 7 
1625 See Matnot Kehunah to Vayikra Rabba ibid. 
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the righteous-Tzaddikim,” which refers to the feast of the 
Leviathan (Livyatan) and the Wild Ox (Shor HaBar).1626   

Now, at first glance, this contradicts another teaching of 
our sages, of blessed memory, which states,1627 “[The coming 
world is not like this world.]  In the coming world there is no 
eating and drinking etc.”  However, it explains there that they 
are two levels.  That is, both levels are in the essential pleasure 
that is neither measured nor limited, meaning simple pleasure 
(Taanug Pashut), except that in simple pleasure (Taanug 
Pashut) itself, there are two aspects.  There is simple pleasure 
(Taanug Pashut) that is bound (Mekushar) to the vessel (Kli) 
and there is simple pleasure (Taanug Pashut) that even when 
drawn below, is not only not measured or limited in vessels 
(Keilim), but is not bound to vessels (Keilim) altogether. 

To further explain, there is pleasure that is measured and 
limited within vessels (Keilim).  This refers to all the pleasures 
that a person has, all of which are measured and limited.  These 
are the aspects of the “duplicate song,” the “triplicate song,” 
and the “quadrupled song,” all of which are composite 
pleasures (Taanug Murkav).1628  However, the essence of the 

 
1626 See Midrash Vayikra Rabba 13:3 and Tanchuma Shmini 7 ibid. 
1627 Talmud Bavli, Brachot 17a 
1628 See Tikkunei Zohar, Tikkun 21 (51b); Also see Likkutei Moharan, 

Tinyana, Torah 8.  There are four levels of “song,” these being the “simple song” 
(Shir Pashut), “The duplicate song” (Shir Kaful), “The triplicate song” (Shir 
Meshulash), and “The quadruple song” (Shir Meruba).  Altogether, these are 
indicated by the letters 4-ד 3-ג 2-ב 1-א, the sum of which equals ten, corresponding 
to the ten Sefirot.  That is, the Aleph-1-א is the “simple song” (Shir Pashut) and 
corresponds to the Crown-Keter.  The Beit-2-ב is the “duplicate song” (Shir Kaful) 
and corresponds to Wisdom-Chochmah and Understanding-Binah.  The Gimel-3-ג is 
the “triplicate song” (Shir Meshulash) and corresponds to Kindness-Chessed, Might-
Gevurah, and Splendor-Tiferet.  The Dalet-4-ד is the “quadrupled song” (Shir 
Meruba) and corresponds to the Sefirot of Victory-Netzach, Majesty-Hod, 
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pleasure is simple pleasure (Taanug Pashut), which is 
comparable to the pleasure one has at the wedding celebration 
of his only child.  This is an essential pleasure (Taanug Atzmi) 
that draws the essential self of the soul. 

However, even in essential pleasure (Taanug Atzmi) 
itself, there are two aspects.  There is simple pleasure (Taanug 
Pashut) that comes in a felt way, such that he claps his hands 
and dances with his feet etc., and there is simple pleasure 
(Taanug Pashut) that is not felt or sensed.1629 

 
Foundation-Yesod, and Kingship-Malchut.  On a more inner level, they correspond 
to the squared Name ה״והי ו״הי ה״י ׳י  (which consists of ten letters, the sum total of 
which is the numerical value of 72, and are the inner vitality of the Sefirot).  The 
letter Yod-י is a simple foundation letter, and not a composition, thus indicating the 
“simple song” (Shir Pashut) and simple pleasure (Taanug Pashut).  (It should be 
noted that the numerical value of letter Yod-י equals ten, and therefore includes all 
ten aspects in a single point.)  In contrast, the names ה״והי ו״הי ה״י  are composites 
(Harkavot) of multiple letters, thus indicating the composite (“duplicate,” 
“triplicate,” and “quadrupled” songs) and composite pleasure (Ta’anug Murkav).  
Also see Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1, 
The Gate of Intrinsic Being (Shaar HaHavayah); Also see Kuntres HaHitpa’alut of 
the Mittler Rebbe, translated as Divine Inspiration (Section 31) [cited in the next 
note]. 
1629 The “simple song” (Shir Pashut) comes from the aspect of the Heyulie delight - 
the source of all particular pleasures from which the ultimate inclusion of the whole 
essence of one’s soul comes.  This is as Rabbi Shimon bar Yochai stated (Zohar III, 
Idra Zuta, 288a), “With one bond” – referring to the one essential bond in the essence 
of the Yechidah – “I am unified in Him, I am aflame in Him,” - literally! As written 
(Psalms 24:3), “My soul is glorified in HaShem- ה"והי ,” and “My soul, glorify 
HaShem- ה"והי ” – literally!  This is also called, “The one simple and essential desire” 
that is beyond perception or division into opposite desires, even the “Kindness and 
severity of the ‘Hidden Reason for the Desire,’” which is called, “Love of delights” 
– in the plural, meaning two types of delights; the delight of joy and its opposite, and 
the like.  Rather, it is a single desire that all desires are included in and dependent on. 
By way of example, this is like a person who is engrossed in saving himself from 
death, literally!  The full focus of his desire, to the very core of his existence will be 
awakened in him.  This is because his very existence is threatened, literally!  At this 
point, all desires that are distinct from the actual essence of his being, such as love 
of sustenance or love of his wife and children, become as nothing to him, and become 
included in the essential desire to live.  This touches the whole essence of his being.  
This is called, “The excitement of the essential self” (He is extremely moved, to the 
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This likewise is the difference between “the feast that 
the Holy One, blessed is He, is destined to make for the 
righteous-Tzaddikim,” which is the matter of simple pleasure 
(Taanug Pashut) that comes in a felt way, and the coming world 
(Olam HaBa) in which “there is no eating and no drinking,” 
which refers to the matter of simple pleasure (Taanug Pashut) 
that is not felt or sensed.   

This likewise is the difference between the pleasure 
(Taanug) of Shabbat and the pleasure (Taanug) of Yom 
HaKippurim, as it presently is.  That is, the pleasure (Taanug) 
of Shabbat is a felt pleasure (Taanug Murgash), whereas the 
pleasure of Yom HaKippurim, at which time eating and 
drinking is forbidden, is an unfelt pleasure (Taanug Bilti 
Murgash).   

More particularly, even on Shabbat itself there is a 
difference between the first two meals of Shabbat, which are 
the aspect of felt pleasure (Taanug Murgash) and the third meal 
of Shabbat, which is the time of the “desire of all desires” 
(Ra’ava d’Kol Ra’avin), and is the aspect of unfelt pleasure 
(Taanug Bilti Murgash).1630 

Now, both these aspects are included in the words, 
“They shall pass through the river on foot.”  For, the river 
(Nahar- רהנ ) refers to Understanding-Binah, within which there 

 
very core of his being).  In other words, his entire being is drawn into it, so that 
nothing else is left of him, to the point that he is altogether unaware of himself.  (He 
is so deeply engrossed in self-preservation with all his soul that he “goes out” of the 
vessels of his brain and heart, so to speak).  See Kuntres HaHitpa’alut of the Mittler 
Rebbe, translated as Divine Inspiration (section 31), regarding the fifth level of the 
soul, the singular-Yechidah essence, and the “simple song” (Shir Pashut). 

1630 See Hemshech 5666 p. 544 and on. 
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is a revelation of the Ancient One-Atik,1631 which is the aspect 
of simple pleasure (Taanug Pashut) in which there are the two 
above-mentioned aspects.  However, the matter indicated by the 
words, “there we will rejoice in Him,” is higher than this, and 
refers to the Essential Self of the Singular Preexistent Intrinsic 
and Unlimited One, HaShem- ה״והי  Himself, blessed is He.   

That is, this refers to the revelation of the Essential Self 
of HaShem- ה״והי , blessed is He, who even transcends the inner 
aspect (Pnimiyut) of the Ancient One-Atik, and will be revealed 
on “the day that is entirely Shabbat and rest for everlasting 
life.”1632 

In other words, there will be ascents in the revelation of 
the Ancient One-Atik, about which our sages, of blessed 
memory, stated,1633 “The righteous have no rest, neither in this 
world nor in the coming world etc.”  For, since this only is the 
aspect of revelation of light (Ohr), it therefore applies for there 
to be ascents in it.  In contrast, “the day that is entirely Shabbat 
and rest for everlasting life,” refers to the revelation of the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He, literally, 
in which ascents are inapplicable.1634 

 
 

 
1631 Likkutei Torah, Tzav 11a; Also see Shaar HaYichud of the Mittler Rebbe, 

translated as The Gate of Unity, [end of] Ch. 40 and the notes there. 
1632 Talmud Bavli, Tamid 33b 
1633 Talmud Bavli, Brachot  
1634 See Sefer HaMaamarim 5678 p. 415; 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 truth of Sinai- יניס  where the Ten Commandments- םירבדה תרשע  
were given. 
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2. 
 

 Now, based on this, we must better understand the 
meaning of the verse,1635 “As in the days when you left the land 
of Egypt, I will show you wonders.”  For, it was previously 
explained1636 that the exodus from Egypt was the beginning and 
foretaste of the wonders of the coming redemption.   

This was explained with the verse,1637 “Educate the 
youth according to his way; even when he grows old, he will 
not swerve from it.”  The words, “Educate the youth (Na’ar-

רענ ) according to his way,” refer to the exodus from Egypt, at 
which time the Jewish people were in a state of “immaturity” 
(Katnut).  The words, “even when he grows old, he will not 
swerve from it,” refer to the revelations of the coming future.  
Thus, it is in this regard that the verse states, “he will not swerve 
from it,” meaning that even during the exodus from Egypt there 
was a foretaste of the revelations of the coming redemption. 
 About this it was explained that in the matter of 
“immaturity” and “smallness” (Katnut), there are various 
levels.  That is, there is the simple meaning of “immaturity” 
(Katnut) about which it states that the Jewish people “did not 
listen to Moshe because of their anguished spirit and the hard 
labor.”1638  In other words, on account of their “anguished 
spirit-Kotzer Ru’ach- חור רצוק ” they did not listen to Moshe.   

 
1635 Micah 7:15 
1636 In the preceding discourse of this year, 5719, entitled “KeeYemei Tzeitcha 

– As in the days when you left the land of Egypt, I will show you wonders,” 
Discourse 20. 

1637 Proverbs 22:6 
1638 Exodus 6:9 
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Nevertheless, they did have faith (Emunah), as the verse 
states,1639 “The people had faith (Vaya’amen HaAm- םעה ןמאיו ),” 
and it was in the merit of their faith (Emunah) that they were 
redeemed from Egypt.1640  However, this level of “immaturity” 
and “smallness” (Katnut) is not yet sufficient. 
 However, there is another aspect of “immaturity” and 
“smallness” (Katnut), referring to the general matter of measure 
and limitation.  In other words, even the greatest measure is still 
called “smallness” (Katnut).  This refers to the world of Repair-
Tikkun, in which there are abundant vessels (Keilim).  
Therefore, because of the measure and limitation of the vessels 
(Keilim) this also is called “smallness” (Katnut).   

Nonetheless, HaShem’s- ה"והי  primary Supernal intent is 
specifically for the world of Repair-Tikkun, as the verse 
states,1641 “I loved Yaakov; [but I hated Esav].”  In other words, 
HaShem’s- ה״והי  Supernal intent, blessed is He, is specifically 
for mitzvot to be fulfilled below, even as they are measured and 
limited. 
 However, even this aspect of “smallness” (Katnut) is not 
sufficient.  For, though through it, a person can reach and 
receive matters of the chaining down of the worlds 
(Hishtalshelut), even the highest heights of the chaining down 
of the worlds (Hishtalshelut), nonetheless, HaShem’s- ה״והי  
Supernal intent, blessed is He, is for us to also receive matters 
that transcend the chaining down of the worlds (Hishtalshelut).  

 
1639 Exodus 4:31 
1640 Mechilta Beshalach 14:31; Yalkut Shimoni Beshalach, Remez 240; Also 

see Essential Faith, a translation of the Mittler Rebbe’s introduction to Shaar 
HaEmunah (The Gate of Faith) and Shaar HaYichud (The Gate of Unity). 

1641 Malachi 1:2[& 3] 
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This specifically requires serving HaShem- ה״והי , blessed is He, 
by returning to Him in repentance (Teshuvah), since this 
transcends Torah and mitzvot.   

This is the third matter of “smallness” (Katnut), about 
which Midrash states,1642 “The nations of the world denounce 
the Jewish people to the Holy One, blessed is He, saying, ‘We 
sin, but do not the Jewish people also sin?’  The Holy One, 
blessed is He, responds with this verse],1643 ‘We have a little 
(Ketanah- הנטק ) sister.’  [That is, just as it is with a little child 
(Katan- ןטק ), that no matter what she does, she is not 
reprimanded, similarly, to whatever extent the Jewish people 
have become tainted by their iniquities during the days of the 
year,] Yom Kippur comes and atones for them.”   

This refers to the light of the Line-Kav, the upper end of 
which touches the Great Circle (Iggul HaGadol) that precedes 
and transcends the restraint of the Tzimtzum.  It is because of 
this, that in this light (Ohr) of HaShem- ה״והי , blessed is He, 
there is the sense of nullification (Bittul) to Him etc., which is 
the matter of “smallness” (Katnut) [before Him].   

That is, they make themselves small and nullify 
themselves to HaShem- ה״והי , blessed is He, through which it 
thereby is also possible to receive HaShem’s- ה״והי  light that 
transcends the chaining down of the worlds (Hishtalshelut), as 
explained before at length. 
 However, based the explanation above about the 
words,1644 “There we will rejoice in Him,” that it refers to the 

 
1642 Midrash Shir HaShirim Rabba to Song of Songs 8:8 
1643 Song of Songs 8:8 
1644 Psalms 66:6 
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Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He, meaning 
that in the coming future, there will be a revelation of the 
Essential Self of HaShem- ה״והי , blessed is He, it is not 
understood how the exodus from Egypt was a foretaste of the 
revelation of “there we will rejoice in Him.”   

For, when the verse states,1645 “I will show you wonders 
(Nifla’ot- תואלפנ ),” in the plural, this refers to the revelation of 
the wonders (Nifla’ot- תואלפנ ) of the coming future.  In other 
words, there not only will be the revelation of the aspect of 
Kingship-Malchut, nor will there only be a revelation of the 
aspect of the felt pleasure (Taanug Murgash), nor will there 
only be a revelation of the unfelt pleasure (Taanug Bilti 
Murgash), but there also will be the revelation of the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited One, 
HaShem- ה״והי  Himself, blessed is He, literally!  That is, it is 
about all these matters that the verse states, “As in the days 
when you left the land of Egypt, I will show you wonders.”   

This being so, it is not understood.  For, through 
“smallness” (Katnut) and self-nullification (Bittul) it only is 
possible to reach the highest level of the aspect of the light 
(Ohr) of HaShem- ה״והי , blessed is He.  In other words, through 
the self-nullification (Bittul) of returning to HaShem- ה״והי  in 
repentance (Teshuvah), (indicated by the words, “Yom Kippur 
comes and atones for them”), it only is possible to reach the 
aspect of the simple pleasure (Taanug Pashut) that is unfelt 
[similar to Yom Kippur].   

 
1645 Micah 7:15 



 

  
554 

However, how is it applicable to say that through self-
nullification (Bittul) in the light (Ohr) of HaShem- ה״והי , blessed 
is He, we reach His Essential Self?  That is, the nullification 
(Bittul) that stems from the light (Ohr), stems from the sense of 
revelation, rather than from the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
Himself, blessed is He.   

That is, because of the distance of comparison between 
the light (Ohr) and the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  Himself, blessed is 
He, it is not applicable for His Essential Self to affect the light 
to have nullification (Bittul) stemming from His Essential Self.  
This being so, the nullification (Bittul) of the light (Ohr) does 
not reach the Essential Self of the Singular Preexistent Intrinsic 
and Unlimited One, HaShem- ה״והי  Himself, blessed is He. 

 
3. 
 

 To further explain, as known and explained 
elsewhere,1646 even the light (Ohr) of HaShem- ה״והי  is utterly of 
no comparison relative to the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
Himself, blessed is He.  This is the meaning of the words,1647 
“There is nothing comparable to You, HaShem- ה״והי  our God, 
in this world.”   

 
1646 See Sefer HaMaamarim 5680 p. 50; See Hemshech 5672 Vol. 2 p. 1,155; 

Hemshech Rosh HaShanah 5694, Ch. 26 (Sefer HaMaamarim 5711 p. 117). 
1647 See the morning prayer (Shacharit) liturgy of Shabbat. 
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That is, even though the revelation of, “there is nothing 
comparable to You” (Ein Aroch- ךורע ןיא ), is specifically in this 
world, in that when we behold novel existence, we are forced 
to say that it is brought into being from “nothing” (Ein- ןיא ), in 
that “the proposition that the finite (Yesh) can bring the finite 
(Yesh) into being is absolutely false, even if the number of finite 
beings is without limit.”1648   

It therefore must be concluded that there is a place 
where the finite (Yesh) concludes, and that this place is the 
opposite of the finite (Yesh), and this is the matter of the 
“nothing” (Ein- ןיא ).  Thus, it is specifically through the 
existence of the novel finite being (Yesh) that the matter of 
“there is nothing comparable to You” (Ein Aroch- ךורע ןיא ) is 
revealed.   

Nevertheless, it only is the revelation of the matter that 
“there is nothing comparable to You” (Ein Aroch- ךורע ןיא ), 
brought about through the existence of novel finite being 
(Yesh).  However, once we are aware that novel finite being 
(Yesh) is of utterly no comparison to HaShem- ה״והי , blessed is 
He, we are forced to conclude that even the light (Ohr) is of no 
comparison to Him, because relative to HaShem- ה״והי , blessed 
is He, the physical and the spiritual are literally equal.   

Thus, if it would be postulated that the light (Ohr) has 
some measure of comparison, it also would be necessary to say 
that the novel finite being (Yesh) also has some measure of 
comparison.  However, since the existence of the novel finite 
being (Yesh) necessitates the conclusion that it utterly is of no 

 
1648 Moreh Nevuchim, Vol. 2, Introduction, Proposition 3; Also see Sefer 

HaMaamarim 5689 p. 53, and elsewhere. 
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comparison to Him whatsoever, as explained above, it therefore 
is also necessary to state that the light (Ohr) is also of utterly no 
comparison to Him whatsoever, just like the novel finite 
something (Yesh). 

In other words, even though the entire matter of the light 
(Ohr) is that it is in a state of adhesion (Dveikut) to its source, 
and as we observe, when there are clouds that obstruct, or upon 
the setting of the sun, the existence of the light (Ohr) is 
nullified, because the entire matter of the existence of the light 
(Ohr) is in its adhesion (Dveikut) to its source, and moreover, 
as known, the matter of the light (Ohr) is that it is a revelation 
(Giluy) of its source, nevertheless, it only is that the light (Ohr) 
is a revelation (Giluy) [emanating] from the essence (Etzem), 
and the light (Ohr) only reveals that there is an essence (Etzem).  
However, the essence (Etzem) itself is not revealed in the light 
(Ohr).  For, from the existence of the light (Ohr) we have no 
knowledge of the essential being of its source.  Beyond this, the 
matter of the essence (Etzem) itself does not actually come forth 
in the light (Ohr) whatsoever. 

That is, in addition to what was explained before that 
the light (Ohr) is of utterly no comparison whatsoever relative 
to HaShem- ה״והי  Himself, blessed is He, literally to the same 
extent that the novel created finite “something” (Yesh) [is of no 
comparison], since relative to Him, the physical and the 
spiritual are equal, beyond this, since His Essential Self is not 
just that He is a “Luminary” (Ma’or), meaning that the light 
(Ohr) exists because of His existence, this being so, the matter 
of the Essential Self of HaShem- ה״והי  Himself, blessed is He, 
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who transcends the matter of being a “Luminary” (Ma’or), does 
not at all come forth in the light (Ohr). 

We thus find that relative to the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי  Himself, blessed is He, (as He transcends being a 
“Luminary-Ma’or”), the light (Ohr) is of utterly no comparison 
to Him.  This being so, that it utterly is of no comparison to 
Him, therefore, at first glance, it seems that the nullification 
(Bittul) of the light (Ohr) does not stem from sensing the 
Essential Self of HaShem- ה״והי  Himself, blessed is He, but only 
stems from the revelations (Giluyim).  This being so, how is it 
possible that the nullification (Bittul) in the light (Ohr) could 
reach the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He? 

 
4. 
 

 However, the explanation1649 is that indeed the light 
(Ohr) of HaShem- ה״והי , blessed is He, and His Essential Self, 
are utterly of no comparison to each other.  This is understood 
even on a simple level, being that the essence (Etzem) of 
something is the thing itself, whereas light (Ohr) is only a 
radiance from it.  Nevertheless, the way that the light (Ohr) of 
HaShem- ה״והי , blessed is He, comes from His Essential Self, is 
not in a way that there is no comparative relationship between 
them, but is in a way of comparative relationship etc.  This is 
why in the light there is the sense of the Luminary (Ma’or). 

 
1649 See Hemshech 5672 ibid. Vol. 2 p. 1,155 and on; Hemshech Rosh 

HaShanah 5694 ibid., Ch. 26 and on. 
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 To explain, this itself is the difference between the 
tangible created “something” (Yesh) and the light (Ohr).  That 
is, even though both are utterly incomparable to Him, 
nevertheless, in the existence of the tangible created 
“something” (Yesh), not only is it utterly incomparable to 
HaShem- ה״והי  Himself, blessed is He, but additionally, it is 
brought into being in a way that there is no comparison. 

Therefore, in the existence of the novel created 
“something” (Yesh), there utterly is no sense of the intangible 
Godly “nothing” (Ein) that brings it into being.  In other words, 
not only is there no sense of the intangible Godly “nothing” 
(Ein), but the novel tangible created “something” (Yesh) does 
not even sense that there is an intangible Godly “nothing” (Ein) 
altogether.  That is, this is only necessitated intellectually, but 
is not actually felt or sensed by the novel tangible created 
“something” (Yesh).  This is because the way it is brought into 
existence, is itself in way that is no comparison. 
 In contrast, this is not so of the light (Ohr).  For, even 
though it does not reveal the essential being of the Luminary 
(Ma’or), nonetheless, the existence of the Luminary (Ma’or) is 
sensed in the existence of the light.  This is because it is brought 
into existence in a way that there is some comparative 
relationship between them. 
  
More specifically, this is the difference between the three 
matters of:  
(1) something and nothing (Yesh v’Ein)  
(2) cause and effect (Ilah v’Alul)  
(3) light and luminary (Ohr v’Ma’or).   
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That is, in the matter of the tangible created 

“something” (Yesh) being brought into being from the 
intangible Godly “nothing” (Ein), the created “something” 
(Yesh) has utterly no sense whatsoever of the existence of the 
intangible Godly “nothing” (Ein).  In other words, not only does 
it not sense the essential being of the intangible Godly 
“nothing” (Ein), but it does not even sense that it itself requires 
a source. 

In Cause and effect (Ilah v’Alul), there is a sense of the 
Cause (Ilah) in the effect (Alul).  That is, when we perceive the 
effect (Alul), we know of the existence of the Cause (Ilah), 
being that the Cause (Ilah) is revealed in its effect (Alul). 

In the light and Luminary (Ohr v’Ma’or), in the light 
there is no sense of the essential being of the Luminary (Ma’or), 
but there is a sense of the existence of the Luminary (Ma’or).  
That is, though the light itself is of no comparison to Him, 
nevertheless, it comes into existence in a way of comparative 
relationship. 

 
5. 
 

 The explanation is that this is similar to the powers of 
the soul.  That is, there is a difference between desire (Ratzon) 
and intellect (Sechel), in that intellect (Sechel) is a power that is 
separate from the soul, whereas desire (Ratzon) is the pull and 
leaning of the soul itself [toward something].  In other words, 
even though desire (Ratzon) is of no comparison to the soul 
itself, being that the soul itself transcends the “pull” and 
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“leaning” [toward something], nevertheless, the desire (Ratzon) 
is not separate from the soul, since its entire matter is that it is 
the pull and leaning of the soul itself.  In contrast, intellect 
(Sechel) is a power that is separate from the [self] of the soul. 
 To further explain, the difference between intellect 
(Sechel) and desire (Ratzon) relative to the soul itself, is also 
apparent in the way they are revealed from their source.  That 
is, intellect (Sechel) comes from the power to conceptualize 
(Ko’ach HaMaskeel) in a removed and separated way, in that it 
is of no comparison to the power of conceptualization (Ko’ach 
HaMaskeel) itself.  This is why the power of conceptualization 
(Ko’ach HaMaskeel) itself is not revealed in the intellect 
(Sechel).   

In other words, even though the power of 
conceptualization (Ko’ach HaMaskeel) is specifically the 
source of intellect (Sechel), and nothing else, nevertheless, 
within intellect (Sechel) itself, the power of conceptualization 
(Ko’ach HaMaskeel) is not sensed.   

(That is, all that is sensed is that there is a power of 
conceptualization (Ko’ach HaMaskeel), but the actual being of 
the power of conceptualization (Ko’ach HaMaskeel) itself is 
not sensed or felt.  In this matter in particular, it is similar to 
light (Ohr).)  This is because the way the intellect (Sechel) is 
brought into existence, is in a way that there is no comparative 
relationship.  Now, all this is in regard [to the intellect (Sechel)] 
relative to the power of conceptualization (Ko’ach HaMaskeel), 
and it goes without saying that it certainly has utterly no 
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comparative relationship to the essential Heyulie ability for 
intellect (Ko’ach HaSechel HaHiyulie HaAtzmi).1650 
 For, as known, there are two ways that intellect (Sechel) 
is revealed.  That is, there is revelation by way of direct light 
(Ohr Yashar), which is revelation that comes from the power of 
conceptualization (Ko’ach HaMaskeel), and there is revelation 
by way of rebounding light (Ohr Chozer), which is revelation 
that comes from the essential Heyulie ability for intellect 
(Ko’ach HaSechel HaHiyulie HaAtzmi).   

This is like the teaching of our sages, of blessed 
memory,1651 “I have learned much from my teachers, and from 
my peers more than my teachers, but from my students more 
than all.”  This refers to “a student who makes his teacher 
wise.”1652  That is, when a student asks deep questions of his 
teacher, and does not let it go unanswered, the teacher must then 
reach deeper into the matter, until he reaches his essential 
Heyulie ability for intellect (Ko’ach HaSechel HaHiyulie 
HaAtzmi). 
 Now, it is understood that the revelation of intellect 
(Sechel) that comes from the essential Heyulie ability for 
intellect (Ko’ach HaSechel HaHiyulie HaAtzmi), is utterly 
beyond all comparison.  For, in the revealed intellect there is no 
sense whatsoever of the essential Heyulie ability for intellect 
(Ko’ach HaSechel HaHiyuli HaAtzmi).   

In other words, even though intellect (Sechel) that 
comes from the essential Heyulie ability for intellect (Ko’ach 

 
1650 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 10-11. 
1651 Talmud Bavli, Taanit 7a; Makkot 10a 
1652 Talmud Bavli, Chagigah 14a 
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HaSechel HaHiyuli HaAtzmi) is much more astounding than all 
the intellect (Sechel) that comes from the power of 
conceptualization (Ko’ach HaMaskeel), and therefore, in the 
intellect (Sechel) itself there is the recognition that it comes 
from the essential Heyulie ability for intellect (Ko’ach 
HaSechel HaHiyulie HaAtzmi), nonetheless, the essential 
Heyulie ability for intellect (Ko’ach HaSechel HaHiyulie 
HaAtzmi) is completely concealed relative to the intellect 
(Sechel), because it is brought into being in a way that there is 
no comparative relationship between them altogether. 
 However, all the above, is in regard to intellect (Sechel), 
rather than desire (Ratzon).  For, desire (Ratzon) is also revealed 
in two ways.  There is revelation in a way of direct light (Ohr 
Yashar), meaning, that which he himself desires, and there is 
revelation in a way of rebounding light (Ohr Chozer), meaning 
that the desire (Ratzon) must be awakened by force.   

This is like the teaching,1653 “They force him until he 
says ‘I want it,’” which according to Torah is effective even in 
something that one must do by his own desire and volition.  This 
is because, through force, there is an awakening of the essential 
power of desire (Ratzon Atzmi).  This is as Rambam 
explains,1654 that because of the essential self of his soul, every 

 
1653 Talmud Bavli, Rosh HaShanah 6a 
1654 Mishneh Torah, Hilchot Geirushin 2:20 – “When a man whom the law 

requires to be compelled to divorce his wife does not desire to divorce her, the court 
should have him beaten until he consents, at which time they should have the Get 
[bill of divorce] written… Because the concept of being compelled against one’s will 
applies only when speaking about a person being compelled and forced to do 
something that the Torah does not obligate him to do… However, with regard to a 
person who [outwardly] refuses to divorce [his wife], he [essentially] wants to be a 
part of the Jewish people, and he wants to perform all the mitzvot and eschew all the 
transgressions; it is only that his evil inclination presses him [to externally desire 
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Jew desires that which accords to Torah, only that this desire 
(Ratzon) can become totally concealed, to the point that even in 
open revelation and in the source of the revelation, he declares 
that he does not want it.   

Nevertheless, in the essential self of his soul he indeed 
wants it, and therefore, through force, the desire of the essential 
self of the soul is revealed.  The same is so of desire (Ratzon) 
that stems from accepting the yoke of HaShem’s- ה״והי  Kingship 
upon oneself.  That is, through accepting His yoke, his essential 
desire (Ratzon Atzmi) is awakened. 
 However, the way that desire (Ratzon) comes into being 
is not in a way of separateness, but in a way of comparative 
relationship – and this is true not only of desire (Ratzon) that is 
in a way of a direct light (Ohr Yashar), but even of desire 
(Ratzon) that is in way of a rebounding light (Ohr Chozer) 
drawn from the essential power of desire (Ko’ach HaRatzon 
HaAtzmi).   

This is why the essential power of desire (Ko’ach 
HaRatzon HaAtzmi) is felt and sensed in the revealed desire, 
because the desire (Ratzon) that comes by way of the 
rebounding light (Ohr Chozer) is much stronger than the desire 
(Ratzon) that comes by his own volition, for we clearly see that 
desire (Ratzon) that stems from accepting the yoke of 
HaShem’s- ה״והי  Kingship is so strong, that he even is willing to 
sacrifice his life for it.  This strength comes from the essential 
power of desire (Ko’ach HaRatzon HaAtzmi). 

 
otherwise].  Therefore, when he is beaten until his evil inclination has been 
weakened, and he consents to the divorce, he is considered to have willfully 
performed the divorce.” 
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 This then, is the difference between intellect (Sechel) 
and desire (Ratzon) as they are drawn from their source.  The 
same is so in their general relationship to the soul, that intellect 
(Sechel) is separate from the soul, whereas desire (Ratzon) 
adheres to the soul.  For, as explained before, even though 
desire (Ratzon) is also of no comparison to the soul, since the 
soul transcends the matter of being “pulled” and “leaning” 
[toward something], nonetheless, it adheres (Dveiukut) to the 
soul, since its entire matter is the “pull” and “leaning” of the 
soul itself. 
 The same is understood about the difference between a 
novel created “something” (Yesh) and light (Ohr).  That is, 
when it comes to the novel created “something” (Yesh), not only 
is it itself of utterly no comparison to HaShem- ה״והי  Himself, 
blessed is He, but even the way it is brought into existence is of 
no comparative relationship.   

This is not so of the light (Ohr) of HaShem- ה״והי , 
blessed is He, for although it itself is of no comparison to 
HaShem- ה״והי  Himself, blessed is He, nevertheless, it is brought 
into existence in a way of comparative relationship, and as a 
result, its Source is felt in it.  This being so, that its Source – 
meaning the Essential Self of the Singular Preexistent Intrinsic 
and Unlimited One, HaShem- ה״והי  Himself – is sensed in it, 
therefore, its nullification (Bittul) is due to the Essential Self of 
HaShem- ה״והי , blessed is He, and thus this nullification (Bittul) 
reaches the Essential Self of the Singular Preexistent Intrinsic 
and Unlimited One, HaShem- ה״והי  Himself, blessed is He. 
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6. 
 

 Now, in regard to the three above-mentioned aspects of 
“immaturity” and “smallness” (Katnut) as they are in our 
service of HaShem- ה״והי , blessed is He, they are indicated in the 
verse,1655 “You shall love HaShem- ה״והי  your God, with all your 
heart, and with all your soul, and with all your being.”1656  To 
explain, the matter of loving HaShem- ה״והי , blessed is He, “with 
all your heart-Levavecha- ךבבל ,” is as explained before1657 on 
the verse,1658 “You have captured My heart (Levavtani- ינתבבל ), 
My sister, My bride,” in which the primary mode in serving 
HaShem- ה״והי , blessed is He, is with the heart (Lev- בל ).   

The order of the approach in this, is that at first, the 
service of HaShem- ה״והי , blessed is He, is an ultimate state of 
“immaturity” (Katnut), meaning there only is the aspect of faith 
(Emunah) in HaShem- ה״והי , blessed is He.  However, one must 
immediately be instructed about toiling with the heart (Lev- בל ), 
so that his heartfelt emotions (Midot) will be aroused and “the 
heart spreads to all the extremities,”1659 until it even penetrates 
the animalistic soul.  This is because the words, “with all your 
heart-Bechol Levavecha- ךבבל לכב ,” mean,1660 “With both your 
inclinations.” 

 
1655 Deuteronomy 6:5 
1656 Also see Torat Chayim, Va’era 95a and on (Vol. 1, p. 65c and on in the 

new edition). 
1657 In the preceding discourse of this year, 5719, entitled “KeeYemei Tzeitcha 

– As in the days when you left the land of Egypt, I will show you wonders,” 
Discourse 20, Ch. 3. 

1658 Song of Songs 4:9 
1659 See Zohar III 161b; Tanya, Iggeret HaKodesh, Epistle 31; Likkutei Torah, 

Shir HaShirim 29b and on, 31a and on, and elsewhere. 
1660 Sifri and Rashi to Deuteronomy 6:5; Talmud Bali, Brachot 54a 
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 The matter of loving HaShem- ה״והי , blessed is He, “with 
all your soul (Bechol Nafeshecha- ךשפנ לכב ),” refers to the 
giving of the Torah.  For, Torah and its mitzvot cause “the 
adhesion of spirit to spirit.”1661  This is the second aspect of 
“smallness” (Katnut), being that the mitzvot are measured and 
limited, as explained before. 
 The matter of loving HaShem- ה״והי , blessed is He, “with 
all your being (Bechol Me’odecha- ךדאמ לכב ),” refers to the 
revelation of the coming future.  This refers to [the 
teaching],1662 “When the Jewish people fulfill the desire of the 
Ever-Present One, their work is performed by others, as the 
verse states,1663 ‘Strangers will stand and feed your flocks.’”   

In this itself there are several aspects, these being felt 
pleasure (Taanug Murgash), and unfelt pleasure (Taanug Bilti 
Murgash).  This also comes about through “smallness” 
(Katnut), in that,1664 “They make themselves small,” referring 
to nullification (Bittul) to HaShem- ה״והי , blessed is He, by 
returning to Him in repentance (Teshuvah).   

As explained before, through this we reach the aspect of 
the simple unfelt pleasure (Taanug Pashut Bilti Murgash), and 
beyond this, we reach the ultimate elevation of,1665 “there we 
will rejoice in Him,” meaning in the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי  Himself, blessed is He. 

 
1661 See Zohar II 124b; Tanya, Likkutei Amarim, Ch. 45, 46, 49 and elsewhere. 
1662 Talmud Bavli, Brachot 35b and Chiddushei Aggadot of the Maharsha 

there; Likkutei Torah, Shlach 42c, and elsewhere. 
1663 Isaiah 61:5 
1664 See Talmud Bavli, Chullin 89a; Midrash Bereishit Rabba 6:3 
1665 Psalms 66:6 
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7. 
 

 This then, is the meaning of the verse,1666 “As in the 
days when you left the land of Egypt, I will show you wonders.”  
The word “wonders-Nifla’ot- תואלפנ ” is plural, and includes the 
aspect of Kingship-Malchut and the aspect of the 
Understanding-Binah, together with the revelation of the 
Ancient One-Atik, which is the unfelt pleasure that is not sensed 
(Taanug Bilti Murgash), and even includes the aspect indicated 
by the words, “there we will rejoice in Him,” meaning in the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He. 
 This is also the matter of the verse,1667 “Educate the 
youth (Chanoch LaNa’ar- רענל ךונח ) according to his way; even 
when he grows old (Yazkeen- ןיקזי ) he will not swerve from it.”   
“Educating the youth” refers to the matter of simple faith 
(Emunah) in HaShem- ה״והי , blessed is He.  For, the word “faith-
Emunah- הנומא ” is of the same root as “training-Eemoon- ןומיא ” 
and “education-Chinuch- ךוניח .”1668   

Through this, “when he grows old (Yazkeen- ןיקזי ),” 
meaning, that through this he becomes “an elder (Zaken- ןקז ) 
who has acquired wisdom-Chochmah”1669 – which also 
includes “the inner aspect of the Father-Abba [Wisdom-
Chochmah] which is the inner aspect (Pnimiyut) of the Ancient 

 
1666 Micah 7:15 
1667 Proverbs 22:6 
1668 See Tanya, Ch. 42 (61a), and elsewhere. 
1669 See Talmud Bavli, Kiddushin 32b 
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One-Atik,”1670 (in that the inner aspect of the Ancient One-Atik 
that is the inner aspect of the Father-Abba, is the aspect of felt 
pleasure (Taanug Murgash), whereas the inner aspect of the 
Ancient One-Atik, as it is, in and of itself is the aspect of the 
unfelt pleasure (Taanug HaBilti Murgash)).1671 
 The continuing words, “He will not swerve from it,” 
refer to the matter of “the day that will be entirely Shabbat and 
rest for everlasting life,”1672 in that the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי  Himself, blessed is He, will be revealed.   
The reason “he will not swerve from it” (which refers to 

the simple faith (Emunah) of “educate the youth”) is because 
the revelation of the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  Himself, blessed is 
He, is specifically bound to simple faith (Emunah Peshutah). 
 This is also the meaning of the teaching,1673 “Moshe is 
the first redeemer and the last redeemer,” referring to the 
revelation of the Essential Self of HaShem- ה״והי , blessed is He, 
that is specifically drawn down through the strength of the 
exodus from Egypt and the giving of the Torah.   

About this, our sages, of blessed memory, stated,1674 
“One hour of repentance and good deeds in this world is more 
precious than all the life of the coming world.”  For, “all the life 

 
1670 See Likkutei Torah, Nitzavim 49d and elsewhere; Also see Shaar 

HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 24-26, and Ch. 
33. 

1671 This parenthesis accords with the recollection of some of the individual 
redactors of the discourse, [though this matter is explained elsewhere]. 

1672 Mishnah Tamid 7:4 
1673 Midrash Shemot Rabba 2:4; Zohar I 253a 
1674 Mishnah Avot 4:17 
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of the coming world” refers to the matter of felt pleasure 
(Taanug Murgash) and unfelt pleasure (Taanug Bilti Murgash).  
However, “One hour of repentance and good deeds in this world 
is more precious,” since through this, we take hold of the 
Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He, which 
will be revealed on “the day that will be entirely Shabbat and 
rest.” 
 This matter is specifically bound to simple faith 
(Emunah Peshutah) in HaShem- ה״והי , blessed is He, and 
accepting His yoke, which is the matter indicated by,1675 “They 
make themselves small.”  This is as explained before about the 
matter of “smallness” (Katnut) and nullification (Bittul) in the 
light (Ohr), that because of the adhesion of the light (Ohr) of 
HaShem- ה״והי  [to HaShem- ה"והי ] we also take hold of His 
Essential Self, blessed is He. 
 This is also the meaning of the verse,1676 “He will 
vitalize us after two days; on the third day He will raise us and 
we will live before Him.”  The words, “He will vitalize us after 
two days” refer to the matter of felt pleasure (Taanug Murgash) 
and unfelt pleasure (Taanug Bilti Murgash).  “The third day” 
refers to “the day that will be entirely Shabbat and rest,” at 
which point, “He will raise us and we will live before Him,” 
which refers to the revelation of the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי  Himself, blessed is He. 
  

 
1675 See Talmud Bavli, Chullin 89a; Midrash Bereishit Rabba 6:3 
1676 Hosea 6:2; See Hemshech 566 p. 542 and on. 
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Discourse 22 
 

“Lehavin Inyan Hilula d’Rashbi -  
To understand the matter of the Hilula of Rashbi” 

 
Delivered on Shabbat Parshat Behar, 16th of Iyyar, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 

 We must better understand the matter of the “wedding 
celebration” (“Hilula”) of Rabbi Shimon bar Yochai, and why 
[the day of his passing] is called a “wedding celebration-Hilula-

אלוליה ,”1677 unlike other righteous-Tzaddikim, for whom a fast 
day is established on the day of their passing.1678  About this, 
the Alter Rebbe explains1679 that this may be understood by 
prefacing with an explanation of the difference between souls 
and angels.  That is, angels are called “those who stand” 
(Omdeem- םידמוע ), whereas souls are called “those who stride” 
(Mehalcheem- םיכלהמ ), as it states,1680 “I will grant you to stride 
(Mehalcheem- םיכלהמ ) amongst these [angels] who stand 
(Omdeem- םידמוע ) here.” 
 The reason angels are called “those who stand” 
(Omdeem- םידמוע ), is because “standing” indicates measure and 

 
1677 Zohar III (Idra Zuta) 291a, 296b; Zohar I 218a 
1678 Tur, Orach Chayim 580 
1679 See the discourse by the same title as this in Maamarei Admor HaZaken 

5564 p. 101 and on, and with the glosses in Ohr HaTorah, Inyanim p. 218 and on; 
Also see Sefer HaMaamarim 5654 p. 261 and on, and elsewhere. 

1680 Zachariah 3:7 
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limitation.  This is because angels are composed of matter 
(Chomer) and matter (Chomer) is measured and limited.  For, 
as known,1681 “The ankles of the Chayot angels are equal to the 
[distance between] all [the firmaments] etc.”  Thus, because 
their matter (Chomer) is measured and limited, their form 
(Tzurah) and soul are also measured and limited.   

In addition, even the bestowal of HaShem’s- ה״והי  
Godliness drawn down to them from Above, which is the matter 
of their power to grasp HaShem’s- ה״והי  Godliness, is measured 
and limited.  That is, there is a particular Godly power measured 
for this particular angel and this particular grasp, and there is 
another Godly power measured for a different angel with a 
different grasp, to the point that they can be two opposites.  For 
example, the angel Michael [serves HaShem- ה״והי , blessed is 
He] with love (Ahavah), whereas the angel Gavriel [serves 
Him] with fear (Yirah),1682 which are two opposites.   

Moreover, in addition to the limitation itself within the 
bestowal to them, even the manner of the bestowal is limited.  
That is, at no time will they be roused to a greater degree than 
when they first grasped, but they constantly remain in one 
equalized state of arousal.  This is because their grasp is given 
to them in a way of measure and limitation, each one according 
to what HaShem- ה"והי  apportioned to him.  This is as stated in 
Zohar1683 on the verse,1684 “Her Husband is known at the gates 

 
1681 Talmud Bavli, Chagigah 13a; Also see Tanya, Ch. 13 and in “Marei 

Mekomot, Hagahot v’Ha’arot Ktzarot” to Tanya there, as well as in “Likkutei 
Pirushim” to Tanya (p. 98). 

1682 See Likkutei Torah, Bamidbar, discourse entitled “u’Sefartem” and its 
explanation (10a and on). 

1683 Zohar I 103b 
1684 Proverbs 31:23 
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(She’arim- םירעש ),” meaning, “According to the upper 
measurements (Shiurim- םירועיש ) of Kingship-Malchut of the 
world of Emanation (Atzilut) etc.” 

In contrast, the souls are called “those who stride” 
(Mehalcheem- םיכלהמ ), since they are able to ascend in ascent 
after ascent to no end.  This is the matter of “striding” 
(Heelooch- ךוליה ), which indicates ascents in a way of 
limitlessness (Bli Gvul).   

In other words, even though, in and of itself, the soul is 
in a state of limitation and measure, [for although the soul is 
“part of God from on high,”1685 and is called,1686 “the soul of 
the Almighty (Nishmat Shaday- ידש תמשנ ),” it nevertheless is a 
separate “part” and is in a state of limitation that [literally] is 
brought into being (Yesh) from nothing (Ayin), nevertheless, its 
ascents are without end or measure.   

This is why the souls are called “those who stride” 
(Mehalcheem- םיכלהמ ), being that they can come to a level that 
is far beyond any comparison to their essential being, and 
ultimately can reach all the way to the highest of heights, 
meaning to the Essential Self of the limitless light of the 
Unlimited One, HaShem- ה״והי , blessed is He. 

 
 

 
1685 Job 31:2; Pardes Rimonim of Rabbi Moshe Cordovero, Shaar 32, Ch. 1; 

Ohr Ne’erav by the same author, Chelek 1, Ch. 3; Likkutei Torah of the Arizal, 
Bereishit; Etz Chayim, Shaar 42, Ch. 1; Etz HaDa’at Tov of Rabbi Chayim Vital, 
VaEtchanan; Asis Rimonim v’Pelach HaRimon, Shaar 32, Ch. 1; Chessed 
L’Avraham, Maayan 3, Nahar 25; Introduction to Siddur HaArizal of Rabbi Yaakov 
Kopel of Mezhritch; Da’at Tevunot of the Ramchal, Section 158; Shefa Tal, 
Introduction; GR”A to Heichalot, Heichala Tinyana, Heichal 1; Nefesh HaChayim, 
Shaar 1, Ch 5, and elsewhere. 

1686 Job 32:8; 33:4 
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2. 
 

 Now, as the souls are before entering a body in this 
world, they are in the aspect of the level of angels, and also are 
called “those who stand” (Omdeem- םידמוע ), as the prophet 
Eliyahu stated,1687 “As HaShem- ה״והי , before Whom I stood 
(Amadeti- יתדמע ), lives etc.”   Only after the soul has come into 
the body and has served HaShem- ה״והי , blessed is He, through 
fulfilling Torah and mitzvot, does the soul merit to be in the 
aspect of “one who strides” (Mehalech- ךלהמ ) in a way of ascent 
after ascent. 
 By way of analogy, the reason may be understood from 
this physical world, in what we observe in the cohabitation of 
physical souls.  That is, before cohabitation, their state is that of 
limitation and measure, and thus what is bestowed to them is 
measured and limited, just like all other novel created beings.  
However, when they cohabit and produce offspring, the 
bestowal is utterly limitless, being that generations upon 
generations of descendants can now branch out from them 
without limit or measure.  It therefore must be said that in the 
birth of children, there is a radiance of the light of the Unlimited 
One, HaShem- ה״והי , blessed is He, who transcends the created, 
and even transcends the emanated etc. 
 The same is understood about the Godly soul, that when 
it cohabits with the body, it gives birth to good deeds etc.  There 
therefore is a radiance of the limitless light of the Unlimited 
One, HaShem- ה״והי , blessed is He, in this.  That is, the soul is 
thereby able to ascend to no end or measure.  In contrast, before 

 
1687 Kings I 17:1; See Likkutei Sichot, Vol. 25, p. 147, note 53. 
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the soul came into the body, it did not have this power.  This 
then, is why specifically after they come into this world the 
souls are called “those who stride” (Mehalcheem- םיכלהמ ), but 
not before. 
 

3. 
 

 However, if the soul does not toil in service of HaShem-
ה״והי , blessed is He, by fulfilling His Torah and mitzvot, then 

even when it is in the body, it is not yet called “one who strides” 
(Mehalech- ךלהמ ).  About this the verse states [about Torah],1688 
“As you stride (b’Heethalechecha- ךכלהתהב ) it will guide you,” 
meaning that Torah is what guides the soul in ascent after ascent 
to the highest of heights.   

This is because the soul is incapable of striding of its 
own accord, except specifically through Torah alone.  This is 
because Torah is rooted in the aspect of the Supernal Crown-
Keter Elyon- ןוילע ר״תכ .  This is why the mitzvot are called the 
620- ך״רת  pillars of light (Amudei Ohr), which shares the same 
letters as the Crown-Keter- ר״תכ -620.1689  This is because they 
are like the pillars (Amudim- םידומע ) of a house, which stand 
between the roof and the floor, and bind the roof to the floor, 
thus making them one.1690   

 
1688 Proverbs 6:22 
1689 See the introduction to Sefer HaTziruf of Rabbi Avraham Abulafia; Pardes 

Rimonim, Shaar 8 (Shaar Mehut v’Hanhagah), Ch. 3; Tanya, Iggeret HaKodesh, 
Epistle 29; Also see the discourse entitled “Bati LeGani – I have come to My 
garden,” of this year, 5719, Discourse 13, Ch. 2, and elsewhere. 

1690 See at greater length in the preceding discourse entitled “Bati LeGani – I 
have come to My garden,” of this year, 5719, Discourse 13, Ch. 2 and on. 
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Now, it should be said that because of their ability to 
bind them, the pillars (Amudim) are loftier than both [the roof 
and the floor].  The same is so of the 620- ך״רת  pillars of light of 
Torah and mitzvot, which are the inner aspect (Pnimiyut) of the 
Holy One, blessed is He, and are also called “the 613- ג״ירת  
pathways of the skull (Gulgalta),”1691 which is the inner aspect 
(Pnimiyut) of the Crown-Keter.  That is, they guide and bind 
the soul from the lowest level to the highest of heights, with 
ascent after ascent. 
 

4. 
 

 The explanation is that, as known, the ascent of the soul 
in the Garden of Eden (Gan Eden) on each Shabbat and new 
moon, is specifically by means of the pillar (Amud- דומע ) within 
the Garden of Eden (Gan Eden).  To explain, the difference 
between the pillar (Amud- דומע ) and the hall of the sanctuary 
(Heichal- לכיה ), is like the difference between that which is inner 
(Pnimiyut) and that which is external (Chitzoniyut).   

For example, in a physical hall (Heichal), its externality 
(Chitzoniyut) is where a person sits in a way that is openly 
revealed to all, but in its inner aspect (Pnimiyut) there is a 
hidden and concealed path, which is the path of ascent by way 
of the pillar (Amud), and this is the inner aspect (Pnimiyut) of 
the sanctuary (Heichal- לכיה ). 
 The same is so of the grasp and comprehension of the 
souls in the Garden of Eden (Gan Eden).  That is, throughout 

 
1691 See Zohar III 129a, and the commentary of the Arizal there; Mishnat 

Chassidim, Mesechet Arich Anpin, Ch. 4; Likkutei Torah, Re’eh 21d. 
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the mundane days of the week (Chol), they are in the aspect of 
the sanctuary (Heichal) of the Garden of Eden (Gan Eden), 
which only is its externality (Chitzoniyut).  However, on 
Shabbat and Yom Tov, they ascend to the inner aspect 
(Pnimiyut) by way of the pillar (Amud), which is bound from 
the beginning of the sanctuary (Heichal) to its end and is rooted 
in a loftier level that transcends this sanctuary (Heichal).   

That is, there is a radiance from the upper Garden of 
Eden (Gan Eden) of the world of Formation (Yetzirah) which 
radiates and illuminates in the pillar (Amud) of the Garden of 
Eden (Gan Eden) of the world of Action (Asiyah).  Therefore, 
the ascent from the Garden of Eden (Gan Eden) of the world of 
Action (Asiyah) to the Garden of Eden (Gan Eden) of the world 
of Formation (Yetzirah), is by way of the pillar (Amud). 
 From this we can also understand the matter as it relates 
to the mitzvot, which [also] are called “pillars” (Amudim).  That 
is, the primary aspect of the “pillar” (Amud) is the inner aspect 
(Pnimiyut) of the mitzvot, which is the matter of the intention 
(Kavanah) of the mitzvah.  For, it is through [the intention] that 
a person unifies the upper unifications (Yichudim), and draws 
down the limitless light of the Unlimited One, HaShem- ה״והי , 
blessed is He, in fulfilling the mitzvah in action.   

In contrast, as the mitzvah is on its own, without the 
intention (Kavanah), it only is the externality (Chitzoniyut).  
Therefore, a person who only fulfills the mitzvot in action, is 
positioned in the lower Garden of Eden (Gan Eden HaTachton), 
and will not ascend by way of the pillar (Amud) etc.  Only a 
person who fulfills the mitzvot with their inner intent (Kavanah 
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Pnimit) will ascend by way of the pillar (Amud) in ascent after 
ascent and from strength to strength without measure or limit. 
 The same is so of Torah, in which there is the concealed 
aspect and the revealed aspect, the inner aspect (Pnimiyut) and 
the external aspect (Chitzoniyut).  That is, the revealed parts of 
Torah, which relate to fulfilling the mitzvot in action, are only 
the aspect of the externality (Chitzoniyut) of Torah.  However, 
the secrets and hidden reasons for the mitzvot are the inner 
aspect (Pnimiyut) of Torah. 
 

5. 
 

 Based on this, it is understood that when Rabbi Shimon 
bar Yochai revealed the hidden parts of Torah, this caused an 
ascent to the inner aspect (Pnimiyut), (like the above-mentioned 
example of the pillar-Amud), to the point that there could be 
“strides” (Heelooch- ךוליה ) without measure at all.  This is 
because by revealing the secrets of the Torah he gave “birth” to 
upper unifications (Yichudim).   

However, this is not so of the externality (Chitzoniyut) 
of Torah, which relates only to action (Ma’aseh) and has 
measure and limitation, in which case a person is called “one 
who stands” (Omed- דמוע ), since he does not ascend by way of 
the “pillar” (Amud) in ascent after ascent etc.   

This is why a fast is established upon the death of the 
righteous-Tzaddikim, because of the absence of their light in 
this world, given that the world even lacks in fulfilling the 
mitzvot in action, and even though high above, an impression 
remains of their actions, nevertheless, they are incapable of 
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ascending in ascent after ascent, since they are in a state of 
measure and limitation. 

In contrast, with Rabbi Shimon bar Yochai, who 
revealed the secrets and hidden aspects of Torah, the impression 
that remains above, is in a way of ascent after ascent without 
any measure or limit whatsoever.  This is why the day of Rabbi 
Shimon bar Yochai’s passing is called a “wedding celebration” 
(Hilula), indicating the revelation of light (Ohr) in a limitless 
way.   

The indication of this is that the “striding” (Heelooch-
ךוליה ) to no end and measure brought about through the inner 

aspects (Pnimiyut) of the Torah, is in a way that the light (Ohr) 
even illuminates below.  In contrast, this is not so of other 
righteous-Tzaddikim, who only relate to the revealed parts of 
Torah.  Even though, upon their passing there is an illumination 
of light above, nevertheless, there is a matter of concealment 
and fasting below. 
 

6. 
 

 The [Alter Rebbe’s] discourse concludes:  With all the 
above, we can understand the teaching of our sages, of blessed 
memory,1692 “This world from which we are departing is 
compared to a wedding celebration.”  That is,1693 it is in “this 
world,” specifically, where the Godly soul is manifest within 
the physical body and can give birth to good deeds etc.  “From 
which we are departing,” means that we depart from it, from the 

 
1692 Talmud Bavli, Eruvin 54a (Ein Yaakov) 
1693 See Ohr HaTorah, Vayechi 416b, 419a; Teitzei 1,013. 
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state of “one who stands” (Omed- דמוע ) to the state of “one who 
strides” (Mehelach- ךלהמ ).  This is specifically because it is 
“from this world.”  That is, this specifically comes about 
through the manifestation of the soul in a body in this world.  
This is because “it is compared to a wedding celebration,” 
meaning that it is like a wedding, which is the above-mentioned 
matter of cohabitation, by which power is granted for there to 
be ascents and strides to no end.1694 
 

7. 
 

 Now, at first glance, it is not understood why the Alter 
Rebbe added the explanation about the teaching of our sages, of 
blessed memory, that “this world, that we are departing from, is 
compared to a wedding celebration,” given that he already 
finished explaining the “wedding celebration” (Hilula) of Rabbi 
Shimon bar Yochai.   

Moreover, there also seems to be a contradiction 
between this teaching of our sages, of blessed memory, and 
what was explained before about the “wedding celebration” 
(Hilula) of Rabbi Shimon bar Yochai.  Namely, the matter 
indicated by the teaching, “This world, from which we are 
departing etc.,” applies to every single Jew, and certainly to the 
righteous-Tzaddikim, including those righteous-Tzaddikim 
whose day of passing is a matter of fasting. 

 
1694 This concludes the discourse of the Alter Rebbe cited at the beginning of 

the discourse. 
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 We therefore can propose that the explanation of this is 
based on the well-known matter that Torah is taught both in a 
general (Klallut) way and in a way of particulars (Pratiyut).1695 
In other words, the general and primary matter of “striding” 
(Heelooch- ךוליה ) was found in Rabbi Shimon bar Yochai.  
However, more particularly (Pratiyut), this also is present in 
every single Jew, stemming from the general aspect of Rabbi 
Shimon bar Yochai.   

That is, there is a small element of Rabbi Shimon bar 
Yochai in each and every Jew.1696  Moreover, this is not only 
specifically on the day of Lag BaOmer, but on each and every 
day of the year.  In other words, the matter of “striding” 
(Heelooch- ךוליה ) comes about through every deed.   

Now, although this matter is present throughout all the 
days of the year, it is understood that an even greater revelation 
of this takes place on the Shabbat preceding Lag BaOmer, being 
that “all the days of the week are blessed by Shabbat,”1697 
including Lag BaOmer, on which there is the illumination of 
the matter of “striding” (Heelooch- ךוליה ) in a limitless way, in 
a way of “You shall burst forth-u’Faratzta- תצרפו .”1698 
 
  

 
1695 Rashi to Leviticus 25:1 
1696 Similar to what is stated regarding our teacher Moshe in Tanya, Ch. 44 

(63a). 
1697 Zohar II 63b, 88a 
1698 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet) and Gate Nine (Chochmah); Also see the discourse entitled 
“U’Faratzta – You shall break forth,” of last year, 5718, translated in The Teachings 
of The Rebbe, 5718, Discourse 30. 
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Discourse 23 
 

“Tze’ena u’Re’ena Benot Tziyon -  
O’ Maidens of Tziyon, go out and gaze” 

 
Delivered on Shabbat Parshat Bamidbar, 
Shabbat Mevarchim & Erev Rosh Chodesh Sivan, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 

The verse states,1699 “O’ maidens of Tzion, go out and 
gaze upon King Shlomo,1700 wearing the crown that His mother 
crowned Him with on His wedding day, on the day of His 
rejoicing.”  About this Midrash states,1701 “[Rabbi Shimon Bar 
Yochai asked Rabbi Elazar Bar Yossi, ‘Did you hear from your 
father the explanation of the words, ‘The crown that his mother 
crowned him with’?  He answered, ‘Yes.]  It is analogous to a 
king who had an only daughter that he dearly loved and called 
her, ‘my daughter (Beetee- יתב ).’  He continued loving her until 
he called her ‘my sister (Achotee- יתוחא ).’  He continued loving 
her until he called her ‘my mother (Eemee- ימא ).’”  About this 
the verse states, “the crown that His mother (Eemo- ומא ) 
crowned Him with,” in that the assembly of the Jewish people 
(Knesset Yisroel) are called “His mother (Eemo- ומא ).”  This 
then, is the meaning of the verse, “O’ maidens of Tzion, go out 

 
1699 Song of Songs 3:11 
1700 The name Shlomo- המלש  means “Peace is His” and refers to the Holy One, 

blessed is He.  
1701 Midrash Shir HaShirim Rabba 3:11 
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and gaze upon King Shlomo, (referring to the King, King of 
kings, the Holy One, blessed is He, in that [the name Shlomo-

המלש  means] ‘Peace is His-HaShalom Shelo- ולש םולשה ’),1702 
wearing the crown that His mother crowned Him with on His 
wedding day, (referring to the giving of the Torah).”1703  In 
other words, at the time that the Torah was given, the Jewish 
people crowned the Holy One, blessed is He, with a crown. 

Now, the explanation of this is well known,1704 namely, 
that this does not contradict the statement in Talmud,1705 “When 
the Jewish people gave precedence to ‘We will do’ (Na’aseh-

השענ ) over ‘We will hear’ (Nishma- עמשנ ), 600,000 ministering 
angels came and tied two crowns for each member of the Jewish 
people, one corresponding to ‘We will do’ (Na’aseh- השענ ), and 
one corresponding to ‘We will hear’ (Nishma- עמשנ ).”   

For, it states in Midrash to the Torah portion of 
Kedoshim,1706 “This is analogous to the people of a land who 
made three crowns for their king.  What did the king do?  He 
placed one crown upon his own head, and two he placed on the 
heads of his children.  In the same way, every single day the 
supernal angels crown the Holy One, blessed is He, with the 
triple repetition of ‘Holy, Holy, Holy-Kadosh Kadosh Kadosh-

שודק שודק שודק .’  What does the Holy One, blessed is He, do?  

 
1702 Midrash Shir HaShirim Rabba 3:11 ibid. 
1703 Mishnah Taanit 4:8; Talmud Bavli, Taanit 26b 
1704 See the discourse entitled “Tze’enah U’Re’enah” 5677 (Sefer 

HaMaamarim 5677, p. 193 and on), and 5708 (Sefer HaMaamarim 5708, p. 201 and 
on). 

1705 Talmud Bavli, Shabbat 88a 
1706 Midrash Vayikra Rabba 24:8 
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He puts one upon His own head, and two upon the heads of the 
Jewish people.”1707  

Based on this, we can reconcile the words of Midrash 
Shir HaShirim with the words of Talmud.  That is, when 
Talmud states that the ministering angels tied crowns for the 
Jewish people, this refers to the two “holies” (“Kadosh Kadosh-

שודק שודק ”) that He placed on the heads of his children and are 
drawn down by the angels.  On the other hand, the statement in 
Midrash Shir HaShirim about “the crown that His mother 
crowned Him with,” refers to the Crown-Keter that He placed 
on His own head. 

Now, even though the Midrash on the Torah portion of 
Kedoshim, states that the supernal angels crown the Holy One, 
blessed is He, whereas this Midrash states, “the crown that His 
mother crowned Him with,” (meaning, the assembly of the 
Jewish people (Knesset Yisroel) who are called “His mother-
Eemo- ומא ”), nevertheless, the explanation of this is well known, 
and is based on Talmud in Tractate Chullin,1708 which states 
that, “the ministering angels do not recite their song above, until 
the Jewish people recite their song below, as the verse states,1709 
‘When the morning stars sang together,’1710 and only then does 
the verse continue, ‘And all the sons of God [the angels] 
shouted for joy.’”   

 
1707 As it states (Leviticus 19:2) about the Holy One, blessed is He, “I am holy-

Kadosh- שודק ” in the singular form, whereas about the Jewish people it says “You 
shall be holy-Kedoshim- םישודק ” in the plural form.  

1708 Talmud Bavli, Chullin 91b 
1709 Job 38:7 
1710 Referring to the Jewish people who are compared to the stars. See Rashi to 

Chullin 91b ibid. 
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From this it is understood that the crowning done by the 
angels depends on the service of HaShem- ה״והי , blessed is He, 
of the souls of the Jewish people.  The reason Midrash states 
that “the supernal ones” [the angels] are the ones who crown 
Him, is because the service of HaShem- ה״והי , blessed is He, of 
the Jewish people, requires the assistance of the angels, being 
that “they hug and kiss [the words of prayer of the Jewish 
people (and bring about their ascent)],”1711 as known. 

Now, there is a well-known saying of our Rebbes and 
leaders,1712 that all matters do not occur automatically, but are 
specifically brought through toil in serving HaShem- ה״והי , 
blessed is He.  From this it is understood that the drawing down 
of all three crowns specifically comes through toil in serving 
HaShem- ה״והי , blessed is He.   

Now, since the ultimate form of serving HaShem- ה״והי , 
blessed is He, is serving Him with love (Ahavah),1713 as Zohar 
states,1714 “There is no labor like the labor of love,” and since 
there are three aspects of love (Ahavah), as indicated by the 
verse,1715 “[You shall love HaShem- ה״והי  your God,] with all 
your heart, and with all your soul, and with all your being,” it is 
understood that from each of these aspects, one crown is drawn 
down.   

 
1711 See Zohar I 23b; Zohar II 201b; Sefer HaMaamarim 5708 p. 202, and 

elsewhere. 
1712 Sefer HaSichot, Kayitz 5700 p. 57; 5702 p. 119. 
1713 Mishneh Torah, Hilchot Teshuvah 10:5-6; Chayei HaNefesh of Rabbi 

Avraham Abulafia, Section 3 (Yom HaKippurim), Section entitled “Ikkar Sod 
Avodat HaShem Me’Ahavah” and elsewhere. 

1714 Zohar II 55b; Zohar III 267a 
1715 Deuteronomy 6:5 
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Moreover, the descent of the soul is entirely worthwhile 
for this toil and the drawing down of these crowns, being that 
this descent is for the purpose of ascent,1716 and all ascents 
specifically come about through toiling in service of HaShem-

ה״והי , blessed is He. 
 

2. 
 

 Now, the explanation1717 is that the descent of the soul 
into the body is the greatest of all descents, literally from “the 
highest peak to the deepest pit.”1718  This is because before its 
descent, the soul was higher than the angels, as known,1719 that 
the angels are brought into being from HaShem’s- ה"והי  
Supernal speech, whereas the souls are brought into being from 
HaShem’s- ה"והי  Supernal thought. 

Moreover, about His Supernal thought itself, Midrash 
states,1720 “Israel arose in the Supernal thought,” meaning, the 
highest aspect of the Supernal thought.  Furthermore, the 
difference between thought (Machshavah) and speech (Dibur) 
is that speech (Dibur) is entirely for another, in that in relation 
to oneself, speech (Dibur) is utterly superfluous.  In contrast, 

 
1716 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 ח״ז ו״ה 
ק״צ ע״ס נ״ל י״ט  correspond to the twelve tribes of Israel”; Also see Likkutei Torah, 

Re’eh 27a; Drushim L’Yom HaKippurim 69a, and elsewhere. 
1717 See the discourse entitled “Tze’enah U’Re’enah” 5708 (Sefer 

HaMaamarim 5708, p. 203 and on); Also see the discourses entitled “Kedoshim” of 
the years 5629, 5654, 5656, 5679. 

1718 See Talmud Bavli, Chagigah 5b 
1719 Torah Ohr, Yitro 71a; Likkutei Torah, Bechukotai; Also see the preceding 

discourse of this year, 5719, entitled “KaNesher – He was like an eagle arousing its 
nest,” Discourse 3, Ch. 5, and elsewhere. 

1720 Midrash Bereishit Rabba 1:4 
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this is not so of thought (Machshavah), (especially the loftiest 
aspect of thought), which is to oneself.   

Therefore, the angels, who come about through 
HaShem’s- ה"והי  Supernal speech, (Dibur) are created as beings 
who are separate [from HaShem- ה"והי ], which is not so of the 
souls of the Jewish people, about whom the verse states,1721 
“You are children to HaShem- ה״והי  your God.”  That is, a child 
is drawn from the essential self of his father,1722 in that the 
existence [of the Jewish people] comes from the aspect of 
HaShem’s- ה״והי  Supernal thought, blessed is He, which is to 
Himself [and is not separate from Him]. 
 More specifically, the superiority of the souls of the 
Jewish people, over and above the angels, is not only in the 
matter of their grasp, that souls have a much greater grasp and 
comprehension, being that they grasp HaShem’s- ה״והי  
Godliness which transcends manifestation in worlds.  This is 
because the angels, who come into being from the aspect of 
HaShem’s- ה"והי  Supernal speech (Dibur), cannot grasp higher 
than their source and thus can only grasp HaShem’s- ה״והי  light, 
blessed is He, that relates to the worlds.  

In contrast, the souls of the Jewish people are “like a son 
who is permitted to search through the treasures of his father’s 
house.”1723  However, beyond all this, even in regard to the 
emotions (Midot) – and [as known] the primary service of the 
angels in serving HaShem- ה״והי , blessed is He, is specifically 
with their emotional qualities (Midot) – nonetheless, even in 

 
1721 Deuteronomy 14:1; Also see Etz Chayim, Shaar 42, Ch. 1. 
1722 Tanya, Likkutei Amarim, Ch. 2 
1723 Zohar III 111b (Ra’aya Mehemna) and on. 
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this, the souls of the Jewish people are superior.  For, since they 
are His children, their love of HaShem- ה״והי , blessed is He, is 
natural to them, like the love of a child for his father.  It thus is 
understood that their love (Ahavah) of HaShem- ה״והי , blessed is 
He, is much greater and more powerful [than that of the angels]. 
 However, the descent of the soul to below, brings about 
the greatest of descents, so that they no longer grasp HaShem’s-

ה״והי  Godliness, nor do they grasp spirituality altogether, but 
only grasp the physical.  In other words, as it is below, even the 
grasp of HaShem’s- ה״והי  Godliness is not through actual direct 
perception or sight, besides the fact that it only is the grasp that 
He exists – (for, when the soul was above, it perceived the being 
of HaShem’s- ה״והי  Godliness directly, whereas upon its descent 
below, it only grasps that He exists). 

Moreover, even in this grasp itself, the entire grasp of 
spirituality is solely through the medium of physicality.  
Therefore, as an automatic result, there is no grasp of the 
spiritual as it is, in and of itself, but only as it manifests within 
garments of physicality.  In the same way, there also is a descent 
of the emotional qualities (Midot).1724 
 Now, besides the descent of the Godly soul, in and of 
itself, it also manifests within the animalistic soul, thus causing 
even greater descent.  That is, besides the fact that in all matters 
of manifestation [of one thing in another], the one enclothed 
comes to be like that which enclothes him, but beyond this, this 

 
1724 Per the redactors, there is a small portion of the discourse missing at this 

juncture. 
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form of manifestation is even worse.  For, as known,1725 there 
are two manners in the matter of manifestation (Heetlabshoot). 

The first is that the garment senses the one enclothed in 
it, and is nullified to him.  That is, the light (Ohr) is restrained 
according to the garment, and the garment is elevated according 
to the light (Ohr) [that manifests in it].  An example is the 
manifestation of intellect (Sechel) in the physical brain 
(Mo’ach), in which the brain senses the intellect within it in an 
inner way, to the extent that as a result of the intellect, physical 
wrinkles are caused in the physical brain, for as known, through 
engaging in matters of intellect, over time the brain becomes 
more refined.   

On the other hand, because of the manifestation of 
intellect (Sechel) in the physical brain, the intellect undergoes 
restraint and becomes physicalized.  This is the first manner of 
manifestation (Heetlabshoot), in which the garment becomes 
akin to that which manifests within it, and that which manifests 
within it becomes akin to the garment. 
 In the second manner, the garment has no effect on the 
one enclothed in it, and the one enclothed has no effect on the 
garment.  This is like the reincarnation of souls (Gilgulim), in 
which the soul of a human reincarnates in the body of an 
inanimate object (Domem), a plant (Tzome’ach) or an animal 
(Chai), heaven forbid.   

This may be compared to a person who is tied in a sack, 
in which case it is utterly inapplicable to say that the sack 
undergoes any transformation because of the person within it.  
It likewise is inapplicable to say that the person undergoes any 

 
1725 See Hemshech 5672 Vol. 2, p. 1,137 and elsewhere. 
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transformation through this, (other than being tied and 
restrained in the sack).  This is because such manifestation 
(Heetlabshoot) is not at all in an inner way (b’Pnimiyut).   

The same is so of the reincarnation of souls (Gilgulim).  
It thus is understood that when a human soul is incarnated in an 
inanimate object (Domem), a plant (Tzome’ach), or an animal 
(Chai), this causes very great suffering to the soul, and the soul 
is anguished by being bound within something that is utterly 
unrelated to it and is not its proper receptacle.   

That is, when a human soul manifests in a human body, 
the body is a proper receptacle for his soul.  And even though 
through this manifestation in the vessel (Kli) [of the human 
body], the light (Ohr) [of the soul] becomes similar to its vessel 
(Kli) – which is not so of the reincarnation of souls (Gilgulim), 
which is like a person tied up in a sack, and, as explained above, 
causes no transformation in the person himself – nonetheless, 
the very fact that he is bound up in something that is not a proper 
receptacle (Kli) and is utterly unrelated to him, causes very 
great anguish and suffering to the soul. 
 However, all the above cannot at all compare to the 
descent of the Godly soul to manifest within the animalistic 
soul.  For, in the matter of reincarnation (Gilgulim), at the very 
least, in and of itself, the soul feels that [in reality] it is much 
loftier than this, and therefore is anguished by having been 
incarnated in such a [lowly] incarnation (Gilgul).   

In contrast, in the manifestation of the Godly soul within 
the body and animalistic soul, in which the manifestation 
(Heetlabshoot) is according to the first above-mentioned 
manner, in which the light (Ohr) comes to be like the manner 
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of the vessel (Kli), therefore, if he does not toil in serving 
HaShem- ה״והי , blessed is He, to bring about the refinement of 
his body and animalistic soul, it then is much worse than the 
matter of reincarnation (Gilgulim).   

This is because the Godly soul is manifest in something 
that is not at all a receptacle for it, in that he did not at all affect 
any refinement of his animalistic soul.  Moreover, he even 
descended further down, lower than his own stature, until he 
does not even feel any anguish or suffering in this.  More 
specifically, this refers to those who are liable of excision 
(Karet), may the Merciful One save us, in that he has cut 
himself off from his Source, to the point of not even feeling 
anguished over it. 
 From all this it is understood that the descent of the soul 
to below is the greatest of descents, from the highest peak to the 
lowest pit.  However, here the descent is for the purpose of 
ascent.  Moreover, it must be said that the descent is for the 
ascent brought about by serving HaShem- ה״והי , blessed is He, 
with the love (Ahavah) indicated by the words, “with all your 
being (Bechol Me’odecha- ךדאמ לכב ),” this being the matter of 
the crown that He took for Himself.   

In other words, the descent is not for the other two 
crowns, since those matters were present even before the 
descent of the soul below.  It thus must be said that HaShem’s-

ה"והי  ultimate Supernal intent is for love (Ahavah) of HaShem-
ה״והי , blessed is He, “with all your being (Bechol Me’odecha-

ךדאמ לכב ),” this being the matter of the crown that He took for 
Himself, blessed is He, as will soon be explained. 
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3. 
 

 Now, the explanation is that love of HaShem- ה״והי , 
blessed is He, “with all your heart (Bechol Levavecha-  לכב

ךבבל )” meaning,1726 “with both your inclinations,” comes about 
through contemplating (Hitbonenut) the light of HaShem- ה״והי , 
blessed is He, that fills all worlds (Memaleh Kol Almin).  About 
this our sages, of blessed memory, said,1727 “Just as the soul fills 
the body, so does the Holy One, blessed is He, fill the world 
etc.”   

In other words, one contemplates that the most primary 
aspect of the human body is the life force within it.  For, by 
itself, the body is of no value whatsoever, in that its entire 
substance is the vitality within it.  For we clearly see that if one 
limb becomes infected, it must be amputated so that the vitality 
of the other limbs will not be adversely affected.  Even though, 
as a result, the body will be missing a limb, nevertheless 
amputation is worthwhile to preserve the life force [of the body] 
as a whole, being that if he is not alive, his body will be utterly 
valueless.   

The same is true of the world, that its primary aspect is 
the Godly vitality within it, whereas the world by itself, [devoid 
of the Godly vitality] is death and evil.  That is, not only is it 
death, but it even is evil.  This is likewise understood physically, 
in regard to how it is below, that when a single limb is no longer 
alive, not only does it not have any vitality in it, being that it is 

 
1726 Mishnah Brachot 9:5; Talmud Bali, Brachot 54a; Sifri and Rashi to 

Deuteronomy 6:5 
1727 Midrash Tehillim 103:1; Vayikra Rabba 4:8; Talmud Bavli, Brachot 10a 
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dead, but it also is evil, in that it causes damage and decay [to 
the rest of the body].  The same is true of the physicality of the 
world, that in and of itself, it only is death and is even evil, in 
that its primary aspect is the Godly vitality within the world.   

When a person contemplates how HaShem’s- ה״והי  
Godliness is the primary matter, he then will come to love 
HaShem- ה״והי , blessed is He, as the verse states,1728 “To love 
HaShem- ה״והי  your God… for He is your life.”  Since his love 
(Ahavah) of HaShem- ה״והי , blessed is He, stems from his 
appreciation of the value of living, which is the most precious 
and valuable thing, his love of HaShem- ה״והי , blessed is He, will 
therefore be with all his heart. 
  Now, all the above is the matter of loving HaShem-

ה״והי , “with all your heart (Bechol Levavecha- ךבבל לכב ),” 
meaning, with the inner powers (Kochot Pnimiyim) of one’s 
soul, brought about through contemplating (Hitbonenut) the 
light of HaShem- ה״והי , blessed is He, that fills all worlds 
(Memaleh Kol Almin).   

In contrast, loving HaShem- ה״והי , blessed is He, “with 
all your soul (Bechol Nafshecha- ךשפנ לכב ),” relates to the 
encompassing transcendent powers (Kochot Makifim) of the 
soul, these being desire (Ratzon) and pleasure (Taanug), which 
do not manifest in the body in an inner way.  This comes about 
by contemplating (Hitbonenut) the light of HaShem- ה״והי  that 
surrounds and transcends all worlds (Sovev Kol Almin), which 
is beyond the worlds and transcends grasp.   

For, when it comes to grasping, it indeed is possible to 
take hold of and grasp the light that manifests in an inner way.  

 
1728 Deuteronomy 30:20 
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However, the surrounding transcendent light (Ohr) of HaShem-
ה״והי , blessed is He, is beyond grasp, except that the souls of the 

Jewish people are capable of such grasp, being that they stem 
from the Name HaShem- ה״והי , blessed is He, as the verse 
states,1729 “For HaShem’s- ה״והי  portion is His people.”   

This refers to that aspect of the Name HaShem- ה״והי  that 
means “He is and He was and He will be as One (Hoveh 
v’Hayah v’Yihiyeh- ה״יהיו ה״יהו ה״וה ),”1730 which transcends the 
worlds that were brought into being from HaShem’s- ה״והי  title 
“God-Elohi”m- ם״יהלא ,”1731 as the verse states,1732 “In the 
beginning God-Elohi”m- ם״יהלא  created.”  Thus, it only is the 
Jewish people who can also have a grasp of the light of 
HaShem- ה״והי , blessed is He, that surrounds and transcends all 
worlds (Sovev Kol Almin). 

In other words, since the light of HaShem- ה״והי , blessed 
is He, that fills all worlds (Memaleh Kol Almin) is limited and 
manifests within the worlds, whereas all essences transcend 
manifestation, therefore, by virtue of coming to have a grasp of 
the light of HaShem- ה״והי , blessed is He, that fills all worlds, 
this necessitates that there must an essence of the light which 
transcends manifestation, this being the light of HaShem- ה״והי , 
blessed is He, that surrounds and transcends all worlds (Sovev 
Kol Almin). 

 
1729 Deuteronomy 32:9; Also see Lamentations 3:24 
1730 Zohar III 257b (Ra’aya Mehemna); Ginat Egoz of Rabbi Yosef Gikatilla, 

translated as HaShem Is One, Vol. 1, The Gate of Intrinsic Being (Shaar 
HaHavayah); Pardes Rimonim, Shaar 1 (Shaar Eser vLo Teisha), Ch. 9; Tanya, 
Shaar HaYichud v’HaEmunah translated as The Gate of Unity and Faith, Ch. 7 (82a). 

1731 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 
Vol. 1, The Gate of His Title (Shaar HaKiinuy); Also see Tanya, Shaar HaYichud 
VeHaEmunah, translated as The Gate of Unity and Faith, Ch. 1 and on. 

1732 Genesis 1:1 



 

  
596 

Nevertheless, from the angle of the intellect (Sechel) 
itself, it only is possible to have knowledge of its existence.  
However, because “HaShem’s- ה״והי  portion is His people,” in a 
certain way, a Jew can come to grasp this, meaning that through 
this grasp, he eliminates from HaShem- ה״והי  all the particulars 
of limitation that exist in the light of HaShem- ה״והי  that fills all 
worlds (Memaleh Kol Almin).   

This is called knowledge through a process of 
elimination (Yidiyat HaShelilah),1733 meaning that by way of 
eliminating [what HaShem- ה"והי  is not] he comes to know and 
have direct grasp of HaShem’s- ה״והי  wondrousness, blessed is 
He.  And even though this knowledge may have an element of 
doubt in it, stemming from the fact that there may be additional 
matters that he is not aware of, which need to be eliminated 
from the light of HaShem- ה״והי , blessed is He,1734 nonetheless, 
at the very least, through the process of elimination (Yediyat 
HaShelilah) he has some knowledge [of what HaShem- ה"והי  is 
not].   

This is especially so when it comes to pleasure (Taanug) 
and desire (Ratzon), in that pleasure (Taanug) brings about 
novelty in the intellect (Sechel), and desire (Ratzon) brings 
about the pull and leaning of the intellect (Sechel), so that he is 
pulled to HaShem’s- ה״והי  Godliness and delights in this, rather 
than just having fear, brokenness, and self-nullification.  Thus, 
through this contemplation (Hitbonenut) he comes to love 

 
1733 See Likkutei Torah, Pekudei 6c and elsewhere. 
1734 It is recalled by the redactors that perhaps the Rebbe stated here: 

“nevertheless, it is not necessary that he negate them.” 
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HaShem- ה״והי , blessed is He, “with all your soul (Bechol 
Nafshecha- ךשפנ לכב ).” 

Now, even in the love of HaShem- ה״והי , blessed is He, 
“with all your soul (Bechol Nafshecha- ךשפנ לכב ),” though it is 
in the transcendent powers that are beyond inner manifestation 
within the vessel of the body, and stems from the light of 
HaShem- ה״והי , blessed is He, that transcends manifestation in 
the worlds (Sovev Kol Almin), it nevertheless is still limited.  
For, since it is the nature of the soul to desire HaShem’s- ה״והי  
Godliness, because “HaShem’s- ה״והי  portion is His people,” it 
therefore is naturally drawn to HaShem’s- ה״והי  Godliness. 
However, this is not the matter of limitlessness (Bli Gvul) 
indicated by the verse, “You shall burst forth-u’Faratzta-

תצרפו .”1735 
Rather, HaShem’s- ה"והי  ultimate Supernal intent is for 

us to come to love HaShem- ה״והי , blessed is He, “with all your 
being (Bechol Me’odecha- ךדאמ לכב ).”  This comes about 
specifically through the descent [of the Godly soul] into the 
body and animalistic soul, due to which the soul “bursts forth” 
(Mitparetzet- תצרפתמ ) to be uncontained by its sheath.   

This is like the analogy of the water [of a stream], that 
when there is a blockage obstructing the flow of its waters, the 
water pressure becomes very powerful, until they burst forth 
and flow with much greater strength and force.  The same is 
likewise so of the descent of soul to below.   

 
1735 Genesis 28:14; See Shaarei Orah of Rabbi Yosef Gikatilla, translated as 

Gates of Light, Gate Five (Tiferet) and Gate Nine (Chochmah); Also see the 
discourse entitled “U’Faratzta – You shall break out,” of last year, 5718, translated 
in The Teachings of The Rebbe, 5718, Discourse 30. 
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That is, through a person contemplating the greatness of 
the descent, and that he is in a place of bitterness and death, as 
a result, he is drawn to HaShem’s- ה״והי  Godliness.  That is, 
though he has no knowledge of that which he is drawn to, and 
only senses that since he is in a place of bitterness and death, he 
must flee from there, this sense of fleeing is limitless etc. 

 
4. 
 

 Now, through loving HaShem- ה״והי , blessed is He, 
“with all your being (Bechol Me’odecha- ךדאמ לכב ),” there is a 
drawing forth of the Crown-Keter that He took for Himself.  
The explanation is that the two crowns that He placed on the 
heads of His children are limited, whereas the Crown-Keter that 
He took for Himself, is unlimited (Bli Gvul), being that it relates 
to the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He.   

As it relates to the [three levels of] love (Ahavah) of 
HaShem- ה״והי , blessed is He, this is love of HaShem- ה"והי  “with 
all your being (Bechol Me’odecha- ךדאמ לכב ),” which is 
unlimited (Bli Gvul) and does not stem from the existence of 
the soul.  Rather, the contrary is true, that it is the matter of 
departing from one’s self-existence and stems from the spark of 
the Creator that manifests in the “created spark” called the 
singular-Yechidah essence of the Godly soul.1736 
 That is, love of HaShem- ה״והי  “with all your heart 
(BeChol Levavecha- ךבבל לכב )” is the aspect of the Nefesh, 
Ru’ach and Neshamah levels of the soul.  Love of HaShem-

 
1736 See Etz Chayim, Shaar 42, Ch. 1, cited in Likkutei Torah Re’eh 27a. 
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ה"והי  “with all your soul (BeChol Nafshecha- ךשפנ לכב )” is the 
aspect of the Chayah level of the soul.  Love of HaShem- ה"והי  
“with all your being (Bechol Me’odecha- ךדאמ לכב )” is the 
aspect of the singular-Yechidah essence of the soul, and in the 
singular-Yechidah essence of the soul the spark of the Creator 
is primary.   

Thus, through [the singular-Yechidah essence of the 
soul] we draw down the Crown-Keter that HaShem- ה"והי  took 
for Himself.  That is, even the Crown-Keter that He took for 
Himself relates to the Jewish people.  This is as explained 
previously1737 about the matter of “You can [holy] like Me,” 
and,1738 “My holiness above your holiness,” means “My 
holiness above is from your holiness,” and, “You can be [holy] 
like Me.”  That is, every single Jew “can be like Me,” and have 
the holiness of the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  Himself, blessed is 
He. 
 This is specifically brought about through the descent of 
the Godly soul into the body and animalistic soul.  This is like 
the matter of repenting and returning (Teshuvah) to HaShem-

ה״והי , blessed is He, which is a higher service of HaShem- ה"והי  
than the service of the righteous-Tzaddikim,1739 to such an 
extent that even the willful transgressions of those who return 
in repentance (Ba’alei Teshuvah) are transformed into 
merits.1740 

 
1737 See Torat Menachem, Vol. 25, p. 266, note 2. 
1738 Midrash Vayikra Rabba 24:9; Berishit Rabba 90:2; See Likkutei Sichot 

Vol. 12 p. 91, note 4. 
1739 Mishneh Torah, Hilchot Teshuvah 7:4 
1740 Talmud Bavli, Yoma 86b; See Tanya, Likkutei Amarim, Ch. 7. 
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 Now, this love of HaShem- ה״והי , blessed is He, “with all 
your being (Bechol Me’odecha- ךדאמ לכב ),” which is the matter 
of serving Him with self-sacrifice (Mesirat Nefesh) [in a way 
of] “You shall burst forth-u’Faratzta- תצרפו ” – is asked of every 
single Jew.  In other words, this is not exclusive to singularly 
unique individuals (Yechidei Segulah), but applies to every 
single Jew.  For, the descent of the Jewish soul below is for the 
purpose of ascent, and if a Jew does not come to love of 
HaShem- ה״והי , blessed is He, “with all your being (Bechol 
Me’odecha- ךדאמ לכב ),” why then did he descend below!?  
Therefore, each and every Jew must serve HaShem- ה״והי , 
blessed is He, with self-sacrifice (Mesirat Nefesh), by which he 
ascends even higher than the root of his soul as it was before its 
descent, thus drawing down the Crown-Keter that HaShem-

ה"והי  took for Himself. 
 

5. 
 

 This then, is the meaning of the verse,1741 “O’ maidens 
of Tzion, go out and gaze upon King Shlomo, wearing the 
crown that His mother crowned Him with on His wedding day 
etc.”  “His wedding day” refers to the giving of the Torah, 
which must be with toil in serving HaShem- ה״והי , blessed is He, 
with self-sacrifice (Mesirat Nefesh).  That is, though there must 
be self-sacrifice (Mesirat Nefesh) for HaShem- ה״והי , blessed is 
He, throughout all the days of the year, and as explained in 
Tanya,1742 self-sacrifice (Mesirat Nefesh) is the foundation of 

 
1741 Song of Songs 3:11 
1742 Tanya, Likkutei Amarim, Ch. 25 
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all service of HaShem- ה״והי , nonetheless, throughout the rest of 
the year, the toil is primarily in loving Him “with all your heart 
(BeChol Levavecha- ךבבל לכב )” and “with all your soul (BeChol 
Nafshecha- ךשפנ לכב ),” whereas loving Him “with all your being 
(Bechol Me’odecha- ךדאמ לכב )” is concealed in its manifestation 
in serving Him  “with all your heart (BeChol Levavecha-  לכב

ךבבל )” and “with all your soul (BeChol Nafshecha- ךשפנ לכב ).”  
However, in the time of the giving of the Torah, self-sacrifice 
(Mesirat Nefesh) for HaShem- ה״והי , blessed is He, must be 
openly revealed. 
 This then, is the meaning of the word, “Go out-
Tze’enah- הניאצ ,” meaning that one must “go out” and depart 
from his self-existence, (he must leave himself), even if his 
existence is holy existence.  Through doing so, he will come to 
[the continuation of the verse] “gaze upon King Shlomo,” 
referring to the King, King of kings, the Holy One, blessed is 
He, in that [Shlomo- המלש  means] “Peace is His-HaShalom 
Shelo- ולש םולשה ).”1743   

[He then will come to the continuation of the verse], 
“Wearing the crown that His mother crowned Him with,” 
referring to the assembly of the souls of the Jewish people 
(Knesset Yisroel).  That is, it is the assembly of the souls of the 
Jewish people (Knesset Yisroel) who crown the King “to whom 
peace-Shalom- םולש  belongs.”   

This is because they are higher than this, being that they 
are unified to the Essential Self of the Singular Preexistent 
Intrinsic and Unlimited One, HaShem- ה״והי  Himself, blessed is 
He, and because their service HaShem- ה״והי , blessed is He, is 

 
1743 Midrash Shir HaShirim Rabba 3:11 ibid. 
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with the spark of the Creator.  That is, the essential self of the 
Jew below is unified with the Essential Self of HaShem- ה״והי  
above, blessed is He, and they are entirely one. 
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Discourse 24 
 

“B’Sha’ah She’Alah Moshe LaMarom -  
When Moshe ascended on High” 

 
Delivered on the 1st day of Shavuot (in the early morning), 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 

It states in Talmud,1744 “When Moshe ascended on High 
[to receive the Torah], the ministering angels said before the 
Holy One, blessed is He: ‘Master of the world, what is one born 
of woman doing amongst us?  He said to them: ‘He came to 
receive the Torah.’  They said before Him: ‘[The Torah] is a 
hidden treasure that You concealed for 974 generations before 
the creation of the world, but You want to give it to flesh and 
blood? What is man that You are mindful of him, and the son 
of man that You think of him?1745 HaShem- ה״והי , our Lord… 
set Your majesty above the heavens.’  The Holy One, blessed is 
He, said to Moshe: ‘Answer them’… Moshe said before Him: 
‘Master of the world, the Torah You that are giving me, what is 
written in it?  It states,1746 ‘I am HaShem- ה״והי  your God who 
took you out of the land of Egypt.’  [Moshe] said to [the angels]: 
‘Did you go down to Egypt?  Were you enslaved to Pharaoh 

 
1744 Talmud Bavli, Shabbat 88b and on. 
1745 Psalms 8:5 
1746 Exodus 20:2; Deuteronomy 5:6 
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etc.?  Is there an evil inclination amongst you etc.?’  
Immediately, each of them became an admirer etc.” 

Now, since all this took place before the Torah was 
given, it is understood that the Torah was given to the Jewish 
people because of their superiority, as they are, in and of 
themselves, the superiority being that there is an evil inclination 
amongst them.  We therefore must understand what exactly the 
superiority is, in that they have an evil inclination.  We also 
must understand the meaning of the conclusion, that “each of 
them became an admirer etc.” 

 
2. 
 

 Now, about the 974 generations in which the Torah was 
concealed, Rashi explains, “In the two thousand years that the 
Torah preceded the world,1747 these generations were destined 
to be created etc.”  The explanation1748 of the matter of Torah 
preceding the world, is that the world has six directions, as 
known about the matters of “world-Olam- םלוע ,” “year-Shanah-
הנ -and “soul-Nefesh ”,ש שפנ ,” discussed in Sefer Yetzirah.1749 

That is, the “world-Olam- םלוע ” is the matter of space 
(Makom- םוקמ ), meaning, the existence of something.1750 Space 
(Makom- םוקמ ) is limited to the six directions [up, down, front, 
back, right and left] and is rooted in the aspect (of Kingship-

 
1747 See Midrash Tehillim 90d; Bereishit Rabba 8:2; Midrash Tanchuma, 

Vayeishev 4; Zohar II 49a 
1748 See Sefer HaMaamarim 5678 p. 276 and on. 
1749 Sefer Yetzirah 5:2; 6:1 and elsewhere; Also see Ohr HaTorah, Yitro p. 816 

and on. 
1750 Per the redactors, there was (short) mention here of two explanations of 

“world-Olam- םלוע .” 
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Malchut, the root of the root of which is in the aspect of) the six 
emotional qualities (Midot) of the world of Emanation (Atzilut). 

For, as known, the entire emanation of the matter of 
emotional qualities (Midot) is for the sake of the worlds.  This 
is as stated,1751 “For I have said, ‘the world will be built of 
kindness,’” meaning that for the sake of the worlds, the quality 
of kindness-Chessed is built.  That is, it is for the sake of 
HaShem’s- ה"והי  Supernal desire and thought for the existence 
of worlds, which is the meaning of the words, “I have said-
Amarti- יתרמא ,” in that as known, “saying-Ameerah- הרימא ” is in 
the heart.1752   

It thus is for this sake that the quality of kindness-
Chessed was built, and the same applies to all the other 
emotional qualities (Midot).  In other words, without the 
worlds, the emotional qualities (midot) would not have been 
emanated.  This is why the emotional qualities (Midot) are also 
called by the term, “world-Olam- םלוע .” 
 This then, is the meaning of the teaching that, “the 
Torah preceded the world (Olam- םלוע ) by two thousand 
(Alpayim- םייפלא ) years.”  For, the Torah is the aspect of the 
mind and intellect (Mochin), about which the verse states,1753 “I 
will teach you (A’Alephcha- ךפלאא ) wisdom-Chochmah, I will 
teach you (A’Alephcha- ךפלאא ) understanding-Binah,” which 
precedes the “world” (Olam- םלוע ).  It thus transcends the 
worlds and the emotional qualities (Midot). 

 
1751 Psalms 89:3; See Sefer HaMaamarim 5708 p. 272 and on. 
1752 See Likkutei Torah, Shir HaShirim 12a; Also see Shaar HaYichud of the 

Mittler Rebbe, translated as The Gate of Unity, Ch. 42. 
1753 Job 33:33; Talmud Bavli, Shabbat 104a; See Sefer HaMaamarim 5708 p. 

273 and elsewhere. 
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 This is similar to how it is below in man, that emotions 
(Midot) are entirely in relation to another, since without the 
other, the emotions (Midot) would be ineffectual.  In contrast, 
in relation to the intellect (Mochin), there is no need for another. 
On the contrary, the mind and intellect (Mochin) are primarily 
as they are separate unto oneself.  In the same way, we may 
understand this as it is above, in HaShem’s- ה״והי  Godliness, that 
the emotions (Midot) are for the sake of the worlds, whereas 
intellect (Mochin) is in a state of separate transcendence. 
 Now, it is explained elsewhere1754 that above in 
HaShem’s- ה״והי  Godliness, even the emanation of the 
intellectual qualities (Mochin) is for the sake of the creations.  
However, this does not contradict the above explanation that the 
intellect (Mochin) is separate and unto Himself.   

This may be better understood by prefacing with what 
is known about the matter of the light (Ohr), in which there are 
two aspects.  That is, there is the light (Ohr) that illuminates to 
Himself, and there is the light (Ohr) that illuminates for the sake 
of the worlds.   

Now, even though the general matter of light (Ohr) is 
that it is for the sake of the worlds, being that HaShem- ה״והי  
Himself, blessed is He, has no need for the light (Ohr),1755 and 
the existence of the light (Ohr) is entirely by the will of 
HaShem- ה״והי , and this being so, even the intent for the 
existence of the light (Ohr) that illuminates to Himself is also 
for the sake of the worlds, nevertheless, once the light (Ohr) 

 
1754 Sefer HaMaamarim 5678 p. 271 
1755 See at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem 

Is One, Vol. 2 (The Letters of Creation, Part 1), The Three Letters Yod-Hey-Vav-  ד״וי
ו״או א״ה . 
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exists, there is no comparison between the light (Ohr) that 
illuminates to Himself and the light (Ohr) that is for the sake of 
the worlds.   

For, even though the light (Ohr) that illuminates to 
Himself is also for the sake of the worlds, nonetheless its matter 
is that it illuminates to Himself.  The same is understood in 
regard to the intellect (Mochin), that even though it too is for 
the sake of the worlds, its matter is that it is to Himself, similar 
to the light (Ohr) that illuminates to Himself. 
 The explanation is that the general emanation of the 
world of Emanation (Atzilut) is for the sake of the creations.  
What is meant here is not that the world of Emanation (Atzilut) 
is the source for the worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah), but that the world of Emanation 
(Atzilut) is the intermediary medium between the Unlimited 
One, HaShem- ה״והי , blessed is He, and the creations, so that 
there can subsequently be the existence of the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah) 
through the separating veil (Parsa). 
 Now, just as every intermediary has an aspect of the 
upper and an aspect of the lower, the same is so of the world of 
Emanation (Atzilut) as an intermediary.  That is, it has an aspect 
of the Unlimited One, HaShem- ה״והי , blessed is He, and it has 
an aspect of the creations, these being the matters of “His life 
force,” and “His organs.”1756  For, as known, there is a 

 
1756 Introduction to Tikkunei Zohar 3b 



 

  
608 

difference between [the statement] “He and His life force are 
one,” and [the statement] “He and His organs are one.”1757 
 Now, there are two explanations regarding “His life 
force,” and “His organs.”  The first is that “His life force” refers 
to the matter of the lights (Orot), whereas “His organs” refers 
to the matter of vessels (Keilim).  The difference between them 
is that the lights (Orot) are simple, similar to the simplicity of 
the Unlimited One, HaShem- ה״והי , blessed is He, whereas the 
vessels (Keilim) are the matter of the power of limitation 
(Ko’ach HaGvul).   

The second explanation is that “His life force” refers to 
the intellectual aspects (Mochin), which are to Himself, 
whereas “His organs” refer to the emotional aspects (Midot) 
which relate to the creations.  In other words, even though the 
intention in emanating the intellectual aspects (Mochin) is also 
for the sake of the creations, being that the matter of emanation 
(Atzilut) is entirely unnecessary for Himself, heaven forbid that 
one think so, nevertheless, after the emanation of the world of 
Emanation (Atzilut), there is no comparison between emotions 
(Midot) and intellect (Mochin), which is for His own sake, 
similar to the explanation before about the light (Ohr) that 
illuminates to Himself. 
 This then, explains the teaching, “The Torah preceded 
the world (Olam- םלוע ) by two thousand (Alpayim- םייפלא ) 
years.”  That is, the precedence of intellect (Mochin) over the 
emotions (Midot) is not only precedence in the order of the 
chaining down of the worlds (Seder Hishtalshelut), but is rather 

 
1757 See the discourse entitled “Ki Ner Mitzvah” 5653 (Sefer HaMaamarim 

5653 p. 226 and on); 5692 (Sefer HaMaamarim 5692 p. 127 and on). 
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precedence in that they are elevated and separated from any 
comparison.   

For, since the intellectual aspects (Mochin) are to 
Himself, whereas the emotional aspects (Midot) are for the sake 
of the worlds of Creation, Formation, and Action (Briyah, 
Yetzirah, Asiyah), the elevation and separateness of the intellect 
(Mochin) over the emotions (Midot) is like the separation of 
comparison between the world of Emanation (Atzilut) and the 
creations.   

This is because the coming into being of the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah) is 
through the separating veil (Parsa), and in the same way, there 
likewise is a separating veil (Parsa) between the intellect 
(Mochin) and the emotions (Midot).  For, even though 
Understanding-Binah is called “the mother of the children (Eim 
HaBanim- םינבה םא ),”1758 nevertheless, the emotions (Midot) 
only come from the externality (Chitzoniyut) of Understanding-
Binah, and even this is only after the concealment brought about 
by the separating veil (Parsa). 
 The same is likewise so within man, that there is the 
separation of the “strait of the neck-Meitzar HaGaron-  רצימ

ןורגה ,” which separates between the intellect (Mochin) and the 
emotions (Midot).1759  For, that which is drawn from the 

 
1758 Psalms 113:9; Zohar I 219a; Zohar II 84a, 85b; Pardes Rimonim, Shaar 

Erchei HaKinuyim, section on “The mother of the sons-Eim HaBanim- םינבה םא ”; 
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. 

1759 See at length in the preceding discourses of this year, 5719, entitled 
“HaChodesh HaZeh – This month shall be for you the head of the months,” 
Discourse 18, Ch. 5, and “v’Avarti – I shall go through the land of Egypt on this 
night,” Discourse 19, Ch. 2 and on, and elsewhere. 
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intellect (Sechel) to the emotions (Midot) is not the actual grasp 
of the intellect (Sechel) itself - that closeness to God is good – 
but is rather the sense and emotional feeling that “closeness to 
God is good for me.”1760   

That is, the order here is that first there is intellect that 
necessitates the goodness of it, followed by the sense that 
closeness to God is good, and then, through the “strait of the 
neck” (Meitzar HaGaron) the emotional feeling that this is 
good for me, comes about.  And although at times there is an 
illumination of the grasp of the matter in the heart, this 
specifically is when the inner aspect of the intellect (Pnimiyut 
HaMochin) illuminates in the inner aspect of the heart 
(Pnimiyut HaLev).1761  Nevertheless, the order and gradation is 
that the drawing down of the emotions (Midot) from the 
intellect (Mochin) is specifically through the separating veil 
(Parsa). 

 
3. 
 

 This then, is why the angels argued, “[The Torah] is a 
hidden treasure that was concealed… but You want to give it to 
flesh and blood?”  For, since Torah is the aspect of the mind 
and intellect (Mochin) that precedes the world (Olam- םלוע ), and 
this precedence is not merely a simple precedence in order or 
level, but is completely transcendent and separate from any 
comparative relationship, this being so, how is it applicable for 

 
1760 Psalms 73:28 
1761 See at length in Kuntres HaHitpaalut of the Mittler Rebbe, translated as 

Divine Inspiration. 
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the Torah to be given below?  However, since the precedence 
of Torah also precedes and transcends the upper worlds, why 
then did they argue, “Set Your majesty above the heavens”? 
 However, the explanation is that amongst the angels, 
there also are angels called fiery-Seraphim angels, who are in 
the world of Creation (Briyah), and [as known] “the Supernal 
Mother (Imma Ila’ah) [that is, Understanding-Binah of the 
world of Emanation-Atzilut] dwells in the throne, [that is, in the 
world of Creation-Briyah].”1762   

It therefore is applicable for these angels to have the 
grasp of Understanding-Binah, which is the aspect of the mind 
and intellect (Mochin).  Even in regard to other angels, who are 
in the world of Formation (Yetzirah) where the emotional 
qualities (Midot) illuminate, which is why their matter is love 
(Ahavah) and fear (Yirah) of HaShem- ה״והי , blessed is He, it is 
applicable for them to have some small measure of grasp, being 
that the emotions (Midot) are drawn from the intellect 
(Mochin).   

This being so, they have some measure of relationship 
to the aspect from which they are drawn.  Therefore, since there 
is some relationship between the angels and the aspect of 
intellect (Mochin), they therefore argued, “Set Your majesty 
above the heavens,” meaning that the Torah, which is the aspect 
of intellect (Mochin), should be given to them. 
 About this Moshe answered, “Did you descend to 
Egypt?  Is there an evil inclination amongst you?”  The 
explanation is that Torah transcends the angels.  For, the angels 
of the world of Formation (Yetzirah) serve HaShem- ה״והי , 

 
1762 Tikkunei Zohar, Tikkun 6 (23a) 
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blessed is He, with the emotions (Midot), and as explained 
above, there is a distance of comparison between the intellect 
(Mochin) and the emotions (Midot).   

That is, that which radiates in the emotions (Midot) from 
the intellect (Mochin) is solely what is drawn down through the 
“strait of the neck” (Meitzar HaGaron).  Even in regard to the 
fiery-Seraphim angels of the world of Creation (Briyah), which 
are the aspect of intellect (Mochin), there nonetheless is a 
separating veil (Parsa) between the world of Emanation 
(Atzilut) and the world of Creation (Briyah).   

This being so, to draw Torah down to below, this 
specifically must come from an aspect that even transcends the 
intellect (Mochin) of the Torah, that is, from an aspect that 
altogether has no limitations of above or below.  Therefore, it is 
by means of this aspect that the Torah can even be drawn down 
to below. 
 However, to draw down the aspect that transcends the 
parameters of above and below, through which the drawing 
down of Torah to below is possible, this specifically comes 
about through the toil of those who are below, in a state and 
standing that the evil inclination is amongst them.   

This also is the meaning of what we recite in the 
Shema,1763 “And all these words that I command you today shall 
be upon your heart… and you shall speak of them…”  About 
this, our sages, of blessed memory, stated,1764 “Here the Torah 
is speaking about the words of Torah.”  The verse before this 

 
1763 Deuteronomy 6:6-7 
1764 Talmud Bavli, Brachot 13b 
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verse states,1765 “You shall love HaShem- ה״והי  your God with 
all your heart (Bechol Levavecha- ךבבל לכב ),” about which our 
sages, of blessed memory, stated,1766 “With both your 
inclinations.”  That is, it is specifically through refining the evil 
inclination that it then is possible for there to be the matter of 
“And all these words that I command you today shall be upon 
your heart etc.,” which is the matter of drawing the Torah down. 
 

4. 
 

 The explanation is that the preface to coming to “love 
HaShem- ה״והי  your God with all your heart,” are the blessings 
of the Shema recital, the substance of which is contemplating 
the fiery-Seraphim angels and the cycle-Ophanim angels etc., 
who are the root of the animalistic soul.   

The difference between them1767 is that the song of the 
fiery-Seraphim angels is [the verse],1768 “Holy, holy, holy, is 
HaShem, Master of legions-HaShem Tzva’ot- ת״ואבצ ה״והי , the 
whole earth is full of His glory.”  This is because the fiery-
Seraphim angels are in the world of Creation (Briyah) and have 
a wondrously great grasp, in that they grasp how the limitless 
light of the Unlimited One, HaShem- ה״והי  blessed is He, is holy 
(Kadosh- שודק ) and elevated in transcendent separateness etc.   

In contrast, this is not so of the cycle-Ophanim angels, 
who are in the world of Action (Asiyah), as it states,1769 “One 

 
1765 Deuteronomy 6:5 
1766 Sifri and Rashi to Deuteronomy 6:5; Talmud Bali, Brachot 54a 
1767 See Likkutei Torah Ha’azinu 74c and on, and elsewhere. 
1768 Isaiah 6:3 
1769 Ezekiel 1:15 
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Ophan was upon the earth,” in that they have no grasp of this 
etc.  Instead, they only come to be in a state of “great 
commotion,”1770 from hearing and feeling the song of the fiery-
Seraphim angels.  This is like a person who hears a very deep 
intellectual idea, but has no grasp of it, because of which he 
comes to be in a state of “commotion” and arousal, specifically 
because of his lack of comprehension. 
 Now, even though the cycle-Ophanim angels are lower 
than the fiery-Seraphim angels, they nonetheless have an 
element of superiority to them.  That is, the fiery-Seraphim 
angels recite, “Holy, holy, holy, is HaShem-Kadosh Kadosh 
Kadosh HaShem- ה״והי שודק שודק שודק ,” in that they mention 
HaShem- ה״והי  after three words.  In contrast, the cycle-
Ophanim angels recite,1771 “Blessed be the glory of HaShem 
from His place-Baruch Kevod HaShem MiMekomo-  דובכ ךורב

ומוקממ ה״והי ,” thus mentioning HaShem- ה״והי  after only two 
words.   

Additionally, the fiery-Seraphim recite “Holy-Kadosh-
שודק ,” meaning that He is transcendent and removed.  In 

contrast, the cycle-Ophanim angels recite “Blessed be the glory 
of HaShem from His place-Baruch Kevod HaShem MiMekomo-

ומוקממ ה״והי דובכ ךורב ,” that is, from His root and source, in that 
as He is in His root and source, so should He be drawn down to 
below. 

 
1770 See Ezekiel 3:12, and the liturgy of the blessings of the Shema recital. 
1771 Ezekiel 3:12 
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 The reason is because the root of the cycle-Ophanim 
angels is even higher.  For, as known, the general principle1772 
is that whatever is higher descends further down.  An example 
of this is that a stone at the top of a wall will fall further away 
from the wall.  The same is so of the fiery-Seraphim angels and 
the cycle-Ophanim angels, that the fiery-Seraphim are choicer 
and more elevated, being that they already have been refined 
etc., and therefore are positioned in the world of Creation 
(Briyah), however they are rooted in the lower aspect of the 
world of Chaos-Tohu.  In contrast, the cycle-Ophanim angels, 
who are lower, are rooted in the higher aspect of the world of 
Chaos-Tohu. 
 The explanation is that the fiery-Seraphim angels recite 
“Holy, holy, holy, is HaShem, Master of legions-HaShem 
Tzva’ot- ת״ואבצ ה״והי ; the whole earth is full of His glory.”  The 
word “Holy-Kadosh- שודק ” refers to how the limitless light of 
the Unlimited One, HaShem- ה״והי  blessed is He, is holy 
(Kadosh- שודק ) and elevated in transcendent separateness etc. 

The three recitations of “Holy-Kadosh- שודק ” 
correspond to the three worlds of Creation, Formation, and 
Action (Briyah, Yetzirah, Asiyah), or alternatively correspond 
to the first three letters Yod-Hey-Vav- ו״הי  of HaShem’s- ה״והי  
Name, which also are the three worlds of Emanation, Creation, 
and Formation (Atzilut, Briyah, Yetzirah).1773   

 
1772 See the citations in Sefer HaMaftechot (Kehot 5741) l’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. 

1773 See Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, 
Vol. 1, The Gate of The Hosts (Shaar HaTzva’ot), and elsewhere. 
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That is, the fiery-Seraphim angels grasp how the 
limitless light of the Unlimited One, HaShem- ה״והי , blessed is 
He, is holy and transcendently removed even from the world of 
Emanation (Atzilut), and certainly from the worlds of Creation, 
Formation, and Action (Briyah, Yetzirah, Asiyah).  The 
continuation, “HaShem, Master of legions-HaShem Tzva’ot-

ת״ואבצ ה״והי ” corresponds to the final letter Hey-ה of the Name 
HaShem- ה״והי , about which it states,1774 “He is a sign (Ot- תוא ) 
amongst His legions (Tzava- אבצ ).”   

That is, the existence of all the supernal myriads of 
legions (Tzva’ot- ת״ואבצ ) is from the final letter Hey-ה of the 
Name HaShem- ה״והי .  Therefore, “The whole earth is full of His 
glory.”  For, since He is holy in elevated transcendence and 
separateness, He therefore is also found on the earth below, 
meaning that He is equally present in the heavens and the earth.  
Because of this grasp they become nullified in the very essence 
of their being, which is why they are called “fiery-Seraphim,” 
in that their entire being becomes consumed. 
 Nonetheless, this cannot at all compare to the 
nullification (Bittul) to HaShem- ה״והי , blessed is He, of the 
world of Emanation (Atzilut), in which “He and His life force 
and He and His organs are one.”  In contrast, the fiery-Seraphim 
angels of the world of Creation (Briyah) are still in a state of 
independent existence. 
 However, the cycle-Ophanim angels who do not grasp, 
but are only in a state of “great commotion,” in that they entirely 
depart from the parameters of their limitations.  In other words, 
with the fiery-Seraphim angels, whose nullification (Bittul) to 

 
1774 Talmud Bavli, Chagigah 16a; Also see Ohr HaTorah, Bo ibid. 
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HaShem- ה״והי , blessed is He, stems from their grasp, even as 
they are nullified (Bittul) they still remain in a state of 
independent existence.  In contrast, the “great commotion” of 
the cycle-Ophanim angels, which stems from their lack of 
grasp, causes them to depart from the parameters of their 
limitations. 
 By way of analogy, this is like a person who hears a very 
deep intellectual idea but has no grasp in it, which brings him 
to a state of “great commotion,” in that he utterly departs from 
his vessels and becomes nullified of his independent existence 
(Bittul b’Metziyut).   

Even though the nullification (Bittul) of the fiery-
Seraphim angels, stemming from their grasp, is more inner, in 
that since it is by way of grasp and comprehension, it thus is 
internalized, therefore the nullification (Bittul) brought about is 
also an inner nullification (Bittul Pnimi).  In contrast, this is not 
so of the cycle-Ophanim angels who do not grasp etc., as in the 
above analogy.   

That is, when a person hears a very deep idea and grasps 
its awesome wondrousness, his mind and being adheres to it, 
which is not so if he does not grasp etc.  However, even so, the 
essential nullification (Bittul) of the cycle-Ophanim angels is 
loftier, being that their nullification (Bittul) does not stem from 
their grasp, and therefore is the complete nullification of their 
existence (Bittul b’Metziyut) to HaShem- ה״והי , blessed is He. 
 The same is understood about the difference between 
the Godly soul and the animalistic soul.  The Godly soul even 
transcends the fiery-Seraphim angels.  This is because the 
angels were created on the second and fifth days [of 
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creation],1775 whereas about the souls of the Jewish people it 
states,1776 “In whom did He consult [to create the world]?  In 
the souls of the righteous Tzaddikim,” and the root of the souls 
is in the inner aspect (Pnimiyut) of the vessels (Keilim).1777  This 
being so, the souls have a wondrously great grasp.   

In contrast, the animalistic soul and the evil inclination 
are even below the cycle-Ophanim angels.  This is because the 
cycle-Ophanim angels are of the side of holiness, and they 
cannot possibly be in opposition to HaShem’s- ה״והי  Godliness, 
which is not so of the animalistic soul and the evil inclination 
etc. 
 From this it is understood that when we bring about a 
Godly arousal in the animalistic soul, it is in a way of departure 
from the limiting parameters of the vessels (Keilim), as 
indicated by the words, “[You shall love HaShem- ה״והי  your 
God…] with all your being (Bechol Me’odecha- ךדאמ לכב ).”  
This elevation and superiority is brought about specifically by 
refining the animalistic soul.   

Through this, we even reach the aspect of the light of 
HaShem- ה״והי , blessed is He, that utterly transcends the 
chaining down of the worlds (Hishtalshelut), in which above 
and below are equal, and through this it is possible to bring 
about the drawing down of Torah to below, as explained before. 
 

 
 

 
1775 Midrash Bereishit Rabba 3:8 
1776 Midrash Ruth Rabba 2:3 
1777 See Etz Chayim, Shaar 28 (Shaar HaIburim), Ch. 1; Likkutei Torah, Re’eh 

26c and on; Yom HaKippurim 70c, and elsewhere. 
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5. 
 

This then, is the meaning of Moshe’s response to the 
angels, “Is there an evil inclination amongst you?”  That is, in 
and of itself, since Torah precedes and transcends the world, it 
is not possible for it to be drawn down, even to the angels.  
Rather, it specifically is through the toil of those below in 
refining the animalistic soul, that we thereby draw down the 
surrounding transcendent light of HaShem- ה״והי , blessed is He 
(Sovev Kol Almin), and it then is possible for the Torah to be 
drawn below.   

Moreover, through this even the angels receive, as the 
verse states,1778 “The companions listen to your voice.”  It thus 
is in this regard that “each of them became an admirer,” for 
through the giving of the Torah below even the angels receive. 

This then, is the meaning of the verse,1779 “Draw me, 
after You we shall run; The King has brought me to His 
chambers, we shall delight and rejoice in You.”  That is, through 
the matter of “after You we shall run (Narutzah- הצורנ )” in the 
plural, which refers to bonding with the animalistic soul, we 
cause the animalistic soul to be in a state of “running” (Ratzo) 
to HaShem’s- ה״והי  Godliness.   

That is, it is in a way of “we shall run (Narutzah- הצורנ ),” 
meaning, a departure from the limiting parameters of the 
vessels (Keilim).  There then is the matter of “The King has 
brought me to His chambers,” referring to the matter of drawing 

 
1778 Song of Songs 8:13; Also see the discourse entitled “HaYoshevet BaGanim 

– You who dwells in the gardens,” 5711, translated in The Teachings of The Rebbe 
5711, Discourse 2, and elsewhere. 

1779 Song of Songs 1:4; See Likkutei Torah, Vayikra 2d and on, and elsewhere. 
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down Torah, through which we come to the matter of “we shall 
delight and rejoice in You,” referring to the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי  Himself, blessed is He. 
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Discourse 25 
 

“v’Asita Chag Shavuot LaHaShem Elo”hecha -  
You shall observe the holiday of Shavuot for HaShem 

your God” 
 

Delivered on the 2nd day of Shavuot, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 

 The verse states,1780 “You shall observe the holiday of 
Shavuot for HaShem- ה״והי  your God; the voluntary offerings of 
your hand that you give, should be commensurate with how much 
HaShem- ה״והי  your God will have blessed you.”  Now, we must 
better understand the words, “the voluntary offerings of your 
hand-Nidvat Yadcha- ךדי תבדנ .”1781   

That is, “voluntary giving-Nedeevoot- תובידנ ” is the matter 
of “generosity-Veetoor- רותיו ,” as stated on the verse,1782 “daughter 
of the philanthropist-Bat Nadeev- בידנ תב ,” that,1783 “this refers to 
Avraham, who is called a ‘philanthropist-Nadeev- בידנ .”  For, our 
forefather Avraham was generous (Vatran- ןרתו ) and kind etc.,”1784 
all of which relates to the heart (Lev- בל ).  This being so, the verse 
should have said “the voluntary offerings of your heart-Nidvat 

 
1780 Deuteronomy 16:10 
1781 See Hemshech 5672 Vol. 1, p. 245 and on; Sefer HaMaamarim 5705 p. 

182 and on. 
1782 Song of Songs 7:2 
1783 Talmud Bavli, Chagigah 3a 
1784 See Midrash Bereishit Rabba 53:13 and elsewhere. 
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Leebcha- ךבל תבדנ .”  Why then does it state, “the voluntary 
offerings of your hand-Nidvat Yadcha- ךדי תבדנ ”? 
 Now,1785 Rashi explained the words, “the voluntary 
offerings of your hand that you give, should be commensurate-
Misat Nidvat Yadcha- ךדי תבדנ תסמ ,” as a “sufficient-Dei- יד  free 
will offering, meaning, that it is commensurate to the blessing etc.”  
In other words, the word “commensurate-Misat- תסמ ” indicates 
limitation, meaning that it should be sufficiently commensurate 
according to your ability, whether a little or a lot etc.   

However, Talmud states,1786 “The word ‘commensurate to 
the measure-Misat- תסמ ’ teaches that a person brings his obligatory 
offering from non-sacred property (Chullin).  From where do we 
derive that if one wishes to combine it [with other funds, including 
the tithe (Ma’aser)] he may?  As the verse states, ‘[from that] 
which HaShem- ה״והי  your God will have blessed you.’”  In other 
words, he may combine it to the tithe (Ma’aser) and increase his 
offering beyond what he is obligated. 

Now, the book Panim Yafot cites the above commentary 
of Rashi, as well as the above words of Talmud, and explains that 
about the tithe (Ma’aser) it states,1787 “Test Me, if you will, with 
this, says HaShem Tzva’ot- ת״ואבצ ה״והי , [see] if I do not open the 
windows of the heavens for you and pour blessings upon you 
without end to [their] sufficiency (Bli Dai- יד ילב ),” meaning, 
beyond the desire of man (that is, beyond what he wishes), in other 
words, “more than enough.”  Therefore, it likewise is fitting to 
give back to HaShem- ה״והי , blessed is He, according to the 
blessing, meaning that one should increase his giving beyond the 

 
1785 See Ohr HaTorah, Re’eh p. 764 
1786 Talmud Bavli, Chagigah 8a 
1787 Malachi 3:10 
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tithe (Ma’aser).  It is in this regard that the word “commensurate-
Misat- תסמ ” is explained to be related to the word “sufficient-Dai-
יד .”  (This concludes the quote from Panim Yafot.) 

This explanation aligns the commentary of Rashi with the 
words of Talmud, by explaining that even Rashi’s intent is not a 
matter of limitation, but quite the contrary.  That is, since it all is 
commensurate to the blessing, and just as the blessing of the Holy 
One, blessed is He “has no end in its sufficiency (Bli Dai- יד ילב ),” 
that is, it is limitless (Bli Gvul), therefore, man’s service of 
HaShem- ה״והי , blessed is He, in giving charitably (Tzedakah) – 
which is the vessel for the blessing – must also be limitless. 

The Panim Yafot continues to explain that the reason all 
this is stated in relation to the holiday of Shavuot, even though it 
applies to all the holidays, is because there is a hidden reason in 
this, namely, that on the holiday of Shavuot the Jewish people 
merited the Crown of Torah (Keter Torah) etc., and the quality of 
the Crown-Keter is completely unrestrained bestowal of 
beneficence etc.   

(As will be explained later, all drawings forth within the 
chaining down of the worlds (Seder Hishtalshelut), from wisdom-
Chochmah down, are limited, but this is not so the Crown-Keter, 
which is limitless.  This is similar to the powers of the soul, in that 
the powers of wisdom (Chochmah) and intellect (Sechel) are 
limited,1788 which is not so of desire (Ratzon).   

The same applies to the “desire of the heart” (Re’uta 
d’Leeba) in service of HaShem- ה״והי , blessed is He, which is 
limitless.)  For, the quality of the Crown-Keter is to bestow in a 

 
1788 Per the redactors, there is a small portion of the discourse missing at this 

juncture.  [However, see the preceding discourse of this year, 5719, entitled “Hapach 
Yam LaYabashah – He transformed the sea into dry land,” Discourse 21, Ch. 5, where 
the distinction between intellect (Sechel) and desire (Ratzon) was explained.] 



 

  
624 

way that is “more than enough,” and this why it states, “Misat 
Nidvat Yadcha- ךדי תבדנ תסמ ,” meaning, “more than enough-Yoter 
MiDai- יאדמ רתוי .”   (This concludes the quote from Panim Yafot.) 

However, based on this, the question as to why the verse 
states “the voluntary offerings of your hand-Nidvat Yadcha-  תבדנ

ךדי ,” is all the more strengthened.  For, since the verse here speaks 
of voluntarily and generously giving in way that is limitless (Bli 
Gvul), meaning, beyond one’s capacities etc., why then does it 
relate this to the generosity to the hand (Yad- די )?  For, at first 
glance, this seems to relates much more to the heart (Lev- בל ) than 
to the hand (Yad- די ). 

 
2. 
 

 Now, the first thing to explain are the words of the Panim 
Yafot about the Crown of Torah (Keter Torah), that “the quality 
of the Crown-Keter is completely unrestrained bestowal of 
beneficence, in a limitless way (Bli Gvul).”  To preface, in the 
matter of Torah, there are three aspects which divide into three 
different times.  That is, at first there was the matter of Torah 
through which the worlds were brought into existence, as in the 
teaching,1789 “He gazed into the Torah and created the world.”  
After this, there was the matter of Torah about which it states,1790 
“Our forefathers fulfilled the entire Torah before it was given.”  
After this, there was the drawing down of Torah when it was given 
[at Mount Sinai]. 
 The difference between these three is that the matter of 
bringing existence into being is the ultimate state of limitation, in 

 
1789 Zohar I 134a; Zohar II 161b; Zohar III 178a 
1790 Talmud Bavli, Yoma 28b 
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that the entire matter of the creation and chaining down of the 
worlds (Seder Hishtalshelut) is that all matters were brought forth 
in a way of limitation and division etc.   

Subsequently, through the service of HaShem- ה״והי , 
blessed is He, of our forefathers, HaShem’s- ה״והי  Godliness was 
drawn down below.  Nonetheless, even so, above and below 
remained within their boundaries, as dictated by the measuring 
line (Kav HaMidah).  That is, the upper is higher than the lower, 
only that through their toil in serving HaShem- ה״והי , blessed is He, 
our forefathers affected a drawing down from the upper to the 
lower.   

Subsequently, when the Torah was given, the decree 
[separating the upper from lower] was nullified, and a union of the 
upper and the lower was brought about.1791  However, what is 
meant here is not that at the time that the Torah was given, the 
lower became so refined that the category of the lower was 
nullified (in that it no longer was lower), being that the whole 
reason Torah was given to the Jewish people was because of the 
fact that they are lower, [as Moshe responded to the angels],1792 
“Did you descend to Egypt? Is there an evil inclination amongst 
you?”  This being so, it is understood that even when the Torah 
was given, there still was the matter of the lower, and the novelty 
that was introduced with the giving of the Torah, is that the lower 
is capable of unifying with the Upper. 
 This being so, this matter of the limitlessness of the Crown 
of Torah (Keter Torah) is not understood.  For, since the Torah 
was given below, within the chaining down of the worlds (Seder 

 
1791 See Midrash Tanchuma, Va’era 15; Midrash Shemot Rabba 12:3 
1792 Talmud Bavli, Shabbat 88b and on; Also see at length in the preceding 

discourse of the 1st day of Shavuot of this year, 5719, entitled, “b’Sha’ah SheAlah 
Moshe LaMarom – When Moshe ascended on High,” Discourse 24. 
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Hishtalshelut), the entire substance of which is limitation, this 
being so, how is it possible that it is limitless? 

That is, it goes without saying that in regard to the level of 
Torah by which novel creation was brought into being, it certainly 
is not in a state of limitlessness.  For, the entire matter of the novel 
creation brought into existence, is the matter of limitation and 
division.   

Likewise, in regard to the level of Torah as it was for our 
forefathers, who indeed drew down HaShem’s- ה״והי  Godliness 
below, still and all, this was limited.  For, even with the toil of our 
forefathers, the lower remained in the category of the lower, and 
did not unify with the Upper.  That is, our forefathers only drew 
down the aspect of “fragrances,”1793 meaning, a glimmer of 
radiance alone.   

Moreover, even that glimmer of radiance was not drawn 
into the physicality of the body of the creatures, but only into the 
spirituality of the creatures, and even that was only in a 
transcendent and encompassing way (Makif).  This is as 
known,1794 that the reason that after the toil of our forefathers in 
serving HaShem- ה״והי , blessed is He, the holiness did not remain 
in the physical things by which they served Him, such as in the 
sticks of Yaakov,1795 in which no holiness subsequently remained 
– is because the light that was drawn down was only in a 
transcendent encompassing way (Makif). 

Thus, the two matters are intertwined.  That is, since the 
drawing down they affected was only a glimmer of radiance, and 
it must be said that a glimmer of radiance has some kind and 

 
1793 Midrash Shir HaShirim Rabba 1:3; See Sefer HaMaamarim 5678 p. 164 

and on; Likkutei Sichot Vol. 8, p. 58 and on, and elsewhere. 
1794 Also see Torat Menachem, Vol. 21, p. 212. 
1795 Genesis 30:37 and on; Zohar I (Sitrei Torah) 162a 
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measure to it, therefore there still are the limitations of above and 
below in this, and it cannot be drawn below in an inner way 
(Pnimiyut), but only in a transcendent encompassing way (Makif).   

However, even in regard to the level of Torah that was 
received at the giving of the Torah, which is the matter of literally 
drawing down the Essential Self of HaShem- ה״והי , blessed is He, 
who is not at all limited by the limitations of “above” and “below,” 
as a result of which the physical, rather than the spiritual 
fulfillment of the mitzvot came to be, and moreover, the drawing 
down affected by the mitzvot is in the creatures an inner way 
(Pnimiyut), nonetheless, even so, what is meant is not that there no 
longer are limitations, but the contrary is true, that is, the entire 
matter of Torah and mitzvot is specifically to draw all the 
revelations down into the chaining down of the worlds 
(Hishtalshelut) and into the limitations of this world.   

This is why all mitzvot are limited,1796 such as Tefillin 
which must be at least two fingers by two fingers etc.,1797 and the 
entire Torah is compared to Tefillin,1798 in that all mitzvot are 
specifically limited.  This is as explained before, that this is 
HaShem’s- ה״והי  ultimate Supernal intent in specifically giving the 
Torah below, [such that Moshe answered the angels], “Did you 
descend to Egypt? Is there an evil inclination amongst you?”  This 
being so, this matter that the Crown of Torah (Keter Torah) is 
limitless (Bli Gvul), is not understood. 
 

3. 

 
1796 See Tanya, Iggeret HaKodesh, Epistle 10, and elsewhere. 
1797 Shulchan Aruch, Orach Chayim 32:41; Magen Avraham there; Shulchan 

Aruch of the Alter Rebbe, Orach Chayim 32:63 
1798 Talmud Bavli, Kiddushin 35a; Shulchan Aruch of the Alter Rebbe, Orach 

Chayim 37:1 
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 To further explain the matter of the limitations of the 
chaining down of the worlds (Hishtalshelut),1799 since in the 
Sefirot there is a matter of one preceding the other and one 
following the other, in that each Sefirah precedes the next Sefirah, 
it must be said that all the Sefirot have measure and limitation in 
the extent of their spreading forth, such that they can only go so 
far.   

It is specifically only through this that it is possible for the 
existence of the Sefirah that follows it to be.  That is, if there was 
no limitation or conclusion to the spreading forth of the upper 
Sefirah, it then would not be possible for the existence of the 
Sefirah below it to be.  This limitation does not just begin with the 
Sefirah of Wisdom-Chochmah, which is the beginning of the 
chaining down (Hishtalshelut),1800 but is even from the Sefirah of 
Crown-Keter, which transcends Wisdom-Chochmah. 

That is, even though the Crown-Keter is limitless (as 
mentioned before), nevertheless, there must be a limitation and 
conclusion to its spreading forth, such that it only extends thus far 
and no further, so that there then could be the existence of 
Wisdom-Chochmah, and as long as there is an illumination of the 
Crown-Keter, the existence of Wisdom-Chochmah is not possible. 
 By way of analogy, this may be understood from the 
powers of the soul in man below.  That is, when there is an 
illumination of desire (Ratzon), which transcends intellect 
(Sechel), the existence of intellect (Sechel) is not possible.  In other 
words, even though there must be desire (Ratzon) – as our sages, 

 
1799 See Hemshech 5672 Vol. 1, p. 313 and on. 
1800 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 

and Faith, Ch. 8, and elsewhere. 



 

 
629 

of blessed memory, stated,1801 “A person should always learn 
Torah from a place [in Torah] that his heart desires,” – and 
moreover, it is not enough to only have a desire and interest in the 
general matter that is being comprehended, but there also must be 
the desire to grasp it and become wise, nevertheless, if [in doing 
so] he has [a radiance of] the full strength of his desire, it then will 
be impossible for him to grasp and comprehend.  Therefore, the 
desire must be lessened and concealed. 
 The same is so of toiling in service of HaShem- ה״והי , 
blessed is He.  That is, there is toil in serving Him that accords to 
reason and intellect, and there is toil in serving Him with the desire 
of the heart (Re’uta d’Leeba), which transcends reason and 
intellect, and is similar to the Crown-Keter.  However, when there 
is a radiance in him of love (Ahavah) of HaShem- ה״והי , blessed is 
He, with the desire of the heart (Re’uta d’Leeba), which transcends 
reason and intellect, then the matter of contemplation (Hitbonenut) 
and grasp (Hasagah) will not be possible for him. 
 More specifically, in the matter of the desire of the heart 
(Re’uta d’Leeba) there are various levels.  In general, these are 
divided into desire of the heart (Re’uta d’Leeba) that stems from 
the encompassing aspect of the singular-Yechidah level of the 
soul, and the desire of the heart (Re’uta d’Leeba) that stems from 
the encompassing aspect of the Chayah level of the soul. 

The difference between them is that the desire of the heart 
(Re’uta d’Leeba) that stems from the singular-Yechidah level of 
the soul, does not come about through contemplation 
(Hitbonenut).  In contrast, the desire of the heart (Re’uta d’Leeba) 
that stems from the Chayah level of the soul, is brought about 

 
1801 Talmud Bavli, Avodah Zarah 19a 
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through the preface and intermediary medium of contemplation 
(Hitbonenut).   

That is, first one contemplates the matter of the light of 
HaShem- ה״והי , blessed is He, that fills all worlds (Memaleh Kol 
Almin), which is like the teaching of our sages, of blessed 
memory,1802 “Just as the soul fills the body, so does the Holy One, 
blessed is He, fill the world etc.”  He understands and grasps all 
the particulars of how the vitality of the soul enlivens the body, 
through which he comes to have an understanding and grasp of 
how the light of HaShem’s- ה״והי  Godliness enlivens the worlds.   

After he understands and grasps this very well, he then 
comes to the recognition that in regard to the light of HaShem-

ה״והי , blessed is He, that fills all worlds (Memaleh Kol Almin), 
since it manifests within the worlds, it therefore is only a glimmer 
of radiance, whereas the Essential Self of HaShem- ה״והי  is utterly 
beyond relativity to worlds altogether.   

This refers to knowledge of the light of HaShem- ה״והי , 
blessed is He, that surrounds and transcends all worlds (Sovev Kol 
Almin), which is knowledge through the process of elimination 
(Yediyat HaShelilah).  That is, he has no direct grasp of it, but only 
the grasp and recognition that HaShem- ה"והי  is astoundingly 
beyond etc.  Through this grasp he comes to love (Ahavah) of 
HaShem- ה״והי , blessed is He, “with all your being (Bechol 
Me’odecha- ךדאמ לכב ),” which is love (Ahavah) with the desire of 
the heart (Re’uta d’Leeba), as explained before.1803 

Now, in this itself, there are two ways.  The first is that the 
entire contemplation (Hitbonenut) is solely into the matter of the 

 
1802 Midrash Tehillim 103:1; Vayikra Rabba 4:8; Talmud Bavli, Brachot 10a 
1803 See the preceding discourse of this year, 5719, entitled “Tze’ena u’Re’ena 

– O’ Maidens of Tziyon, go out and gaze,” Discourse 23. 
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light of HaShem- ה״והי , blessed is He, that fills all worlds (Memaleh 
Kol Almin).  That is, he does not at all contemplate the matter of 
the astounding wondrousness of the light of HaShem- ה״והי  that 
surrounds and transcends all worlds (Sovev Kol Almin), being that 
this is beyond his grasp, only that he senses that it is an astounding 
light etc.   

The second is that after having eliminated all the particular 
limitations of the light of HaShem- ה״והי  that fills all worlds 
(Memaleh Kol Almin), he then also contemplates the light of 
HaShem- ה״והי  that surrounds and transcends all worlds (Sovev Kol 
Almin), to understand the nature and being of His astounding 
wondrousness, and the manner of His wondrousness etc. 

Now, it goes without saying that in regard to the desire of 
the heart (Re’uta d’Leeba) that stems from the singular-Yechidah 
essence of the soul, which has absolutely no relation to reason and 
intellect, it is obvious that as long as love (Ahavah) of HaShem-

ה״והי , blessed is He, with the desire of the heart (Re’uta d’Leeba) 
is felt in him, the matter of grasp and comprehension is utterly 
inapplicable.   

This is because the desire of the heart (Re’uta d’Leeba) 
transcends grasp and comprehension, and is unrelated to it.  
However, even in regard to the desire of the heart (Re’uta d’Leeba) 
that stems from the encompassing aspect of the Chayah level of 
the soul, which is preceded by the grasp and comprehension – it 
goes without saying that in regard to the desire of the heart (Re’uta 
d’Leeba) that stems from the first way, in which his whole grasp 
is solely into the light of HaShem- ה״והי , blessed is He, that fills all 
worlds (Memaleh Kol Almin), in which the essence of the desire 
of his heart (Re’uta d’Leeba) stems solely from the sense of 
astounding wondrousness, rather than actual grasp or 
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comprehension – therefore, since the desire of the heart (Re’uta 
d’Leeba) does not stem from grasp and comprehension, (and only 
comes about by prefacing with grasp and comprehension, whereas 
it itself does not stem from grasp and comprehension) – then as 
long as there is an illumination in him of the desire of the heart 
(Re’uta d’Leeba), grasp and comprehension is inapplicable.   

However, even in regard to the desire of the heart (Re’uta 
d’Leeba) that stem from the second way, in which he also 
contemplates and grasps the particulars of HaShem’s- ה״והי  
astounding wondrousness in the light of HaShem- ה״והי  that 
surrounds and transcends all worlds (Sovev Kol Almin), even 
though, in this, the desire of the heart (Re’uta d’Leeba) indeed 
stems from grasp and comprehension, (meaning, that it is not just 
because it was prefaced with the comprehension, but even in this 
aspect itself, he also attains grasp and comprehension), 
nevertheless, the matter of grasp and comprehension is only 
applicable when he is not roused with love of HaShem- ה״והי , 
blessed is He.   

However, once he indeed is roused with love of HaShem-
ה״והי , blessed is He, there then is no longer room for grasp and 

comprehension whatsoever, being that there is the sense and 
feeling of the desire of the heart (Re’uta d’Leeba), which is 
limitless and leaves no room for grasp and comprehension, which 
is a matter of limitation. 

In other words, even when the entire substance of the grasp 
and comprehension is into the matter of HaShem’s- ה״והי  
astounding wondrousness, nevertheless, the essential feeling of 
the desire of the heart (Re’uta d’Leeba) is the diametric opposite 
of grasp and comprehension.  This is because comprehension 
(Hasagah) is a matter of limitation, whereas the desire of the heart 
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(Re’uta d’Leeba) is limitless.  Nevertheless, even though the desire 
of the heart (Re’uta d’Leeba) is limitless, there nonetheless is a 
limit and conclusion to its spreading forth, so that there can 
subsequently be the matter of grasp and comprehension 
(Hasagah). 

Now, this general principle, that the existence of the lower 
is not possible as long as the spreading down of the upper has not 
concluded, does not only apply to the desire of the heart (Re’uta 
d’Leeba), which transcends the inner powers (Kochot Pnimiyim) 
of the soul.  It rather also applies to the inner powers (Kochot 
Pnimiyim) themselves.   

That is, as long as there is in an illumination of the grasp 
of the intellect (Sechel), the arousal of the emotions (Midot) is not 
possible.  For, even though the intellect (Sechel) and emotions 
(Midot) operate in a way of cause (Ilah) and effect (Alul), 
nevertheless, there must be a conclusion of the spreading down of 
intellect (Sechel) and only then can the emotions (Midot) exist. 

In other words, besides the fact that the inner aspect 
(Pnimiyut) of the intellect (Sechel) utterly transcends the emotions 
(Midot), in addition, even in regard to the externality (Chitzoniyut) 
of the intellect (Sechel), it must be restrained and constricted 
(Tzimtzum) so that the general matter of the leaning of the 
emotions (Midot) can come to be.   

Moreover, in addition to this leaning, which still is entirely 
intellectual, there also must be a cessation, until all that remains is 
the conclusion of the “therefore” (Bechein), as known1804 about the 

 
1804 See Torah Ohr, Va’era 58b and on, and elsewhere.  Also see at length in 

the preceding discourses of this year, 5719, entitled “HaChodesh HaZeh – This 
month shall be for you the head of the months,” Discourse 18, Ch. 5, and “v’Avarti 
– I shall go through the land of Egypt on this night,” Discourse 19, Ch. 2 and on, and 
elsewhere. 
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matter of the “strait of the neck” (Meitzar HaGaron), that there 
[first] must be a constriction and cessation of the intellect (Sechel), 
and specifically only then can the emotions (Midot) exist. 

Beyond this, even in the matter of intellect (Sechel) itself, 
in order for Understanding-Binah to exists, Wisdom-Chochmah 
must cease.  For, though it is true that the entire existence of grasp 
and comprehension specifically comes from the seminal point of 
Wisdom-Chochmah, and even once grasp and comprehension are 
already present, nonetheless, being that it guards and protects the 
grasp and comprehension, the seminal point of Wisdom-
Chochmah must be felt within it, as known.1805  Nevertheless, for 
Understanding-Binah to exist, there necessarily must be a 
cessation to the seminal point of Wisdom-Chochmah. 

In other words, it goes without saying that in regard to the 
essential matter of Wisdom-Chochmah, which is the axiomatic 
foundation and recognition of the truth of the matter, and is 
perceived through the “sight” of Wisdom-Chochmah,1806 that none 
of it radiates in Understanding-Binah at all.  However, even in 
regard to the seminal point of the idea as it relates to the 
comprehension and grasp of Understanding-Binah, there also must 
be a constriction.  For the light of Wisdom-Chochmah, as it is in 
Wisdom-Chochmah, cannot illuminate in the Understanding-
Binah. 

From this example, we can understand the matter as it is 
Above in HaShem’s- ה״והי  Godliness, in regard to the matter of 
“preceding” and “following” in the chaining down of the worlds 
(Seder Hishtalshelut).  That is, as long as the drawing down from 

 
1805 This matter was explained at greater length but is absent in the redaction.  

(However, see Hemshech 5672 Vol. 1 ibid., p. 315). 
1806 This matter was also explained at greater length but is absent in the 

redaction.  (However, see Hemshech 5672 Vol. 1 ibid., p. 315). 
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that which is above it has not ceased, the existence of the lower is 
not possible.  We thus find that the entire chaining down of the 
worlds (Hishtalshelut) is a matter of limitation.  Based on this, 
being that the Torah was specifically given through the chaining 
down of the worlds (Hishtalshelut), the matter of the Torah’s 
limitlessness must be understood. 

 
4. 
 

 Now, the explanation is that it is written,1807 “Behold, there 
was a man whose appearance was like copper, with a linen cord 
and a measuring reed in his hand.”  That is, there are two matters 
here, these being the “linen cord,” and the “measuring reed,” 
which are the two aspects of the “measuring line” (Kav HaMidah) 
and the “measuring reed” (Kaneh HaMidah), respectively.1808  
Both these aspects cause the matter of division and separation, but 
each brings the division and separation in an entirely different 
way. 
 To explain, the “measuring line” (Kav HaMidah), which 
is the “linen cord,” is the matter of division and separation 
stemming from the foundational element of earth (Dust-Afar- רפע ), 
in that the growth of flax and linen is primarily from the earth.  In 
contrast, the “measuring reed” (Kaneh HaMidah) is the matter of 
separation and division stemming from the foundational element 
of water (Mayim- םימ ), in that reeds grow in the water, as the verse 
states,1809 “[The rivers will be abandoned and [the waters in] the 
deep canals will be diminished and dry up]; the reeds (Kaneh- הנק ) 

 
1807 Ezekiel 40:3 
1808 Zohar II 232a and on. 
1809 Isaiah 19:6 
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and bulrushes will wither,” all of which is explained at length in 
Biurei HaZohar.1810 
 The explanation is that there are different kinds of 
limitation.  The first is the measure and limitation of the vessels 
(Keilim).  The second is the measure of the lights (Orot).  The third 
is essential measure stemming from the Essential Self of HaShem-

ה״והי , blessed is He. 
 To explain, the limitation of the vessels (Keilim) is as 
explained before about the matter of “preceding” and “following” 
in the order of the chaining down of the worlds (Seder 
Hishtalshelut).  That is, the existence of the lower cannot be, as 
long as the upper has not ceased spreading down.  Thus, since in 
this measure, the existence of the upper ceases in order for the 
existence of the lower to be possible, and its purpose is not to 
reveal to the lower, it therefore is in such a way that the upper 
completely ceases, and is not present in the lower.  This is the 
manner of limitation brought about by the “measuring line” (Kav 
HaMidah), this being the “line” (Kav) that measures the entire 
order of the chaining down of the worlds (Seder Hishtalshelut).1811   

[That is, it measures] that this Sefirah should be below, 
and once its spreading down ceases, it is followed by a different 
Sefirah etc.  All this is the matter of the chaining down of the 
worlds (Seder Hishtalshelut), in that first there is this aspect, and 
then there is that aspect, and the upper is not present in the lower 
etc. 
 However, HaShem’s- ה"והי  Supernal intention in bringing 
the lower into existence in the first place, is for there to then be a 

 
1810 Biurei HaZohar of the Mittler Rebbe (Pekudei), 57a and on; Biurei 

HaZohar of the Tzemach Tzeddek, Vol. 1, p. 292 and on. 
1811 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 14 and on. 
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drawing down and illumination of the Upper in the lower.  
Therefore, in order for such a bestowal to come about, there also 
must be a constriction in the light (Ohr), so that the light will in 
accordance to [the limitations of] the lower, so that he will be 
capable of receive it.   

This is like a teacher who bestows intellect to his student, 
in which case he necessarily must constrict and measure the light 
(Ohr) [of intellect] according to the capacity of the student to 
receive.  This is like the teaching,1812 “A person should always 
teach his student in a concise manner,” and is the matter of the 
“measuring reed” (Kaneh HaMidah), which measures how the 
light (Ohr) should be drawn down etc. 
 We thus find that in the matter of the chaining down of the 
worlds (Hishtalshelut), there are two restraints (Tzimtzumim).  
There first must be the constriction and cessation of the upper, so 
that the lower can be brought into being and have existence.  This 
constriction (Tzimtzum) comes about from the “measuring line” 
(Kav HaMidah).  Then there must be a measure [and restraint] in 
the upper light (Ohr), so that it can be bestowed to the lower.  This 
constriction (Tzimtzum) comes about from the “measuring reed” 
(Kaneh HaMidah). 
 However, there also is the matter of essential measure.  In 
this, though there is a matter of measure, it is not in a way that He 
only bestows a diminished measure of light (Ohr) commensurate 
to the capacity of the recipient.  Rather, He bestows the whole of 
His Essence.   

 
1812 Talmud Bavli, Pesachim 3b; Chullin 63b; Also see the preceding discourse 

of this year, 5719, entitled “KeeYemei Tzeitcha – As in the days that you left the land 
of Egypt,” Ch. 5. 
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However, since the Essential Self of HaShem- ה״והי , 
blessed is He, transcends the parameters of “drawing down” and 
“bestowal,” it therefore is necessary for this to come in a way of 
division.  Nevertheless, in this division there is a drawing down of 
the totality of the Essential Self of HaShem- ה״והי , blessed is He, as 
He essentially is.  For, since this division stems from His Essential 
Self, therefore, in every “part” the whole of His Essential Self is 
present, as He is.   

This is like what the Baal Shem Tov taught,1813 “When one 
take hold of a part (Chelek) of the Essential Self of HaShem- ה״והי , 
blessed is He, one takes hold of the whole of His Essence.”  An 
analogy for this is the descent of the rains, that although they come 
down with division, as separate droplets, nevertheless, all the 
droplets are essentially one being, which is the being of water, and 
there is no distinction between one drop and another drop.  This is 
because the essence [of water] is equally present in all of them. 
 

5. 
 

 With the above in mind, we can understand the distinction 
between the three matters and times in Torah.  That is, the 
beginning of the coming into being [of the worlds] was through 
the fact that,1814 “He gazed into the Torah and created the world.”  
This refers to the measurement of the vessels (Keilim).  For, during 
the creation of novel existence, everything was measured 
according to the dictates of the “measuring line” (Kav HaMidah), 
so that the existence of the lower will be in a way that it is the 
lower, and is unlike the existence of the upper.  That is, the 

 
1813 Keter Shem Tov (5759 edition), Hosafot 227 
1814 Zohar I 134a; Zohar II 161b; Zohar III 178a 
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cessation of the existence of the upper came about, so that the 
existence of the world below it could come about. 
 After this, our forefathers came and fulfilled all of Torah 
even before it was given.  Their matter was to draw down the light 
of HaShem’s- ה״והי  Godliness into the world.  However, this 
drawing down was constricted and restrained, in that they only 
drew down a glimmer of radiance and illumination, commensurate 
to what can be manifest in the worlds.  Because of this, the 
divisions of upper and lower remained, and until the giving of the 
Torah, the decree that separated them had not yet been nullified. 
 However, when the Torah was given, the decree was 
nullified and the upper and lower were unified.  This is because 
the Essential Self of HaShem- ה״והי , blessed is He, was drawn 
down.  That is, even though the entire matter of Torah and mitzvot 
is to draw down the light of HaShem’s- ה״והי  Godliness into the 
world, specifically within limitation and division, nevertheless, 
this measure is essential measure, such that in every “part” 
(Chelek), the Essential Self of HaShem- ה״והי , blessed is He, is 
present.  In other words, though each and every mitzvah is limited, 
it has the Essential Self of HaShem- ה״והי  within it.  This is because, 
“When one take hold of a part (Chelek) of the Essential Self of 
HaShem- ה״והי , blessed is He, one takes hold of the whole of His 
Essence.” 
 

6. 
 

 Now, the receptacle (Kli) for drawing down the Essential 
Self of HaShem- ה״והי , blessed is He, is specifically the matter of 
nullification (Bittul) to Him and accepting His yoke.  This then, is 
the meaning of the verse, “the voluntary offerings of your hand 



 

  
640 

that you give, should be commensurate with how much HaShem-
ה״והי  your God will have blessed you.”  For, since the blessings of 

the Holy One, blessed is He, “have no end to [their] sufficiency 
(Bli Dai- יד ילב ),” as explained before, therefore, the receptacle for 
this is specifically “the voluntary offerings of your hand-Nidvat 
Yadcha- ךדי תבדנ ,” rather than “the voluntary offerings of your 
heart-Nidvat Leebcha- ךבל תבדנ .”   

This is because the heart (Lev- בל ) is measured and limited, 
and it therefore is not possible for its generosity to be limitless.  It 
thus is not a receptacle (Kli) for the drawing down of the Essential 
Self of the Singular Preexistent Intrinsic and Unlimited One, 
HaShem- ה״והי  Himself, blessed is He.  It therefore is specifically 
necessary for there be the matter of “your hand-Yadcha- ךדי ,” 
which is the matter of actual deed, with the acceptance of the yoke 
of HaShem’s- ה״והי  Kingship upon oneself.  This is the matter of 
fulfilling the mitzvot in deed, since specifically in this, there is the 
drawing down of the Essential Self of HaShem- ה״והי , blessed is 
He. 
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Discourse 26 
 

“V’Atah Yigdal Na Ko’ach Adona”y -  
And now, may the strength of the Lord be magnified” 

 
Delivered on Shabbat Parshat Shlach, 
28th of Sivan, Shabbat Mevarchim Tammuz, 57191815 
By the grace of HaShem, blessed is He, 
 

1. 
 

 The verse states,1816 “And now, may the strength of the 
Lord-Adona”y- י״נדא  be magnified as You have spoken, saying.”  
Rashi explains,1817 “What is the utterance that You have spoken?  
[It is the next verse],1818 ‘HaShem- ה״והי , slow to anger etc.’”  Now, 
the indication from the simple meaning of the words of the verse, 
is that the utterance of the Holy One, blessed is He, (“as You have 
spoken”) refers to “may the strength of the Lord-Adona”y- י״נדא  be 
magnified.”  This is why it was necessary for Rashi to explain that 
the simple meaning of the verse is that it refers to [the next verse],  
“HaShem- ה״והי , slow to anger etc.”  However, since the verse was 
stated in such a way that it indicates that it refers to the utterance 
“may the strength of the Lord-Adona”y- י״נדא  be magnified,” this 
indicates that the verse also bears the intention of this matter as 
well.   

 
1815 The original text of this discourse was edited by the Rebbe and was 

published and given out as a pamphlet on the 28th of Sivan, 5749. 
1816 Numbers 14:17 
1817 Rashi to Numbers 14:17; Talmud Bavli, Sanhedrin 111a and on. 
1818 Numbers 14:18 
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This is as stated in Talmud,1819 “When Moshe ascended on 
High [he found the Holy One, blessed is He, tying crowns to 
letters.  He said to him (that is, the Holy One, blessed is He, said 
to Moshe), is there no greeting in your city?  He answered before 
Him, ‘Does a servant greet his Master?’]  He said to him (that is, 
the Holy One, blessed is He said to Moshe), “You should have [at 
least] assisted Me (by saying, ‘May You be successful in Your 
work’).1820  He immediately said to Him, ‘And now, may the 
strength of the Lord-Adona”y- י״נדא  be magnified, as You have 
spoken.’”   

In other words, the words “as You have spoken” refer to 
the words, “You should have assisted Me,” and the matter of 
“assisting Me” [meaning that there should be the assistance (and 
additional) strengthening of the Upper One], is the “magnification 
of the strength of the Lord-Adona”y- י״נדא .” 
 Now, it can be added that the indication of the words, “as 
You have spoken, saying” is that the utterance (of the Holy One 
blessed is He) is [the matter of] “saying-Laimor- רמאל ” (meaning, 
that Moshe should say).  This is also understood from the above-
mentioned teaching of our sages, of blessed memory, that “as You 
have spoken” refers to what the Holy One, blessed is He, said to 
Moshe, that “you should have assisted Me,” in that Moshe should 
say, “May You be successful in Your work.”1821 
 Now, as well-known,1822 all the explanations of a specific 
verse are related to each other.  It thus is understood that the three 

 
1819 Talmud Bavli, Shabbat 89a 
1820 Rashi to Talmud Bavli, Shabbat 89a ibid. 
1821 See Chiddushei Aggadot of the Maharsha to Shabbat 89a ibid., “As you 

have spoken to me, that I should say.” 
1822 This is to such an extent that this affects even Halachic rulings that relate 

to actual action, as per the well-known proof for this from “Shaatnez” (Talmud Bavli, 
Niddah 61b) – See Likkutei Sichot, Vol. 3, p. 782, and elsewhere. 
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explanations of “as You have spoken” [which refer to “may the 
strength of the Lord-Adona”y- י״נדא  be magnified,” and refer to, 
“saying-Leimor- רמאל ,” and [also] refer to (the next verse) 
“HaShem- ה״והי , slow to anger etc.”) are all related to each other.  
We therefore must understand the relationship between these three 
explanations. 
 

2. 
 

 We can say that the essential point of the explanation is 
that Moshe’s request, “And now, may the strength of the Lord-
Adona”y- י״נדא  be magnified etc., HaShem- ה״והי , slow to anger 
etc.,” is (as the next verse continues),1823 “Forgive now the iniquity 
of this people etc.”  That is, [he requested] pardon, forgiveness and 
atonement for the sin of the spies. 
 Now, the pardon is in two matters.1824  For, the root of 
pardon is from an aspect that transcends the chaining down of the 
worlds (Hishtalshelut).  This is because, for a blemish to be 
repaired, there necessarily must be a drawing down from a higher 
level in which blemish is inapplicable.  However, for there to be 
actual pardon (the actual repair of the blemish), the drawing must 
be to below, to the place of the blemish. 
 This then, is the meaning of [the words], “And now – may 
the strength of the Lord-Adona”y- י״נדא  be magnified etc., 
HaShem- ה״והי , slow to anger etc.”  That is, the root of the pardon 
is from the aspect of “HaShem- ה״והי , slow to anger etc.,” which 

 
1823 Numbers 14:19 
1824 Along these lines see Likkutei Sichot, Vol. 19, p. 418 and on; Also see 

Likkutei Sichot Vol. 18 p. 174, note 10, regarding the matter of the pardon for the 
sin of the spies. 
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are the thirteen attributes of mercy1825 that transcend the chaining 
down of the worlds (Hishtalshelut).1826   

The words, “may the strength of the Lord-Adona”y- י״נדא  
be magnified” means that in order to repair the blemish, the 
drawing down must be to below, to HaShem’s- ה״והי  title “Lord-
Adona”y- י״נדא .”  This is because HaShem’s- ה״והי  title “Lord-
Adona”y- י״נדא ” is the Sefirah of Kingship-Malchut,1827 and the sin 
of the spies was that they did not want the mitzvot in [physical] 
deed,1828 which is Kingship-Malchut.1829  Thus, through 
magnifying “the power of the Lord-Adona”y- י״נדא ,” repair is 
affected and the [lack caused by the] blemish is filled. 
 

3. 
 

 This may be understood in greater detail by prefacing 
about the precision of the verse, in stating, “And now, may the 
strength-Ko’ach- חכ  of the Lord-Adona”y- י״נדא  be magnified.”  
Now, there are two explanations.  Some discourses1830 explain that 
the words “may the strength-Ko’ach- חכ  of the Lord-Adona”y- י״נדא  
be magnified” means that there should be a drawing down of the 

 
1825 See Likkutei Torah of the Arizal on this verse [Numbers 14:18] regarding 

why the verse only mentions nine of the attributes. 
1826 See Iggeret HaTeshuvah, Ch. 8 (and Likkutei Sichot Vol. 19 ibid.).  Also 

see Likkutei Torah, Shlach, in the disourse by the same title as this (39d and on). 
1827 See Tanya, Shaar HaYichud VeHaEmunah [translated as The Gate of 

Unity and Faith], Ch. 7; [Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated 
as Gates of Light, Gate One (Malchut)] and elsewhere. 

1828 Likkutei Torah, Shlach 37a and elsewhere. 
1829 See the end of the discourse entitled “V’Atah Yigdal Na” 5678 (Sefer 

HaMaamarim 5678 p. 351); Also see the end of Hemshech “V’Atah Yigdal Na” 5694 
(Sefer HaMaamarim, Kuntreisim Vol. 2, p. 317a) and elsewhere. 

1830 Likkutei Torah Shlach 40a; Ohr HaTorah, Shlach p. 473 (in the first 
explanation); Discourse entitled “V’Atah Yigdal Na” 5678 ibid. (Sefer HaMaamarim 
5678 p. 350); Hemshech “V’Atah Yigdal Na” 5694 ibid., (Sefer HaMaamarim, 
Kuntreisim Vol. 2, p. 317a) and elsewhere. 
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power of HaShem’s- ה״והי  title “Lord-Adona”y- י״נדא ” itself 
(meaning, from the root and source of HaShem’s- ה״והי  title “Lord-
Adona”y- י״נדא ”), by which its magnification will come about.  The 
simple explanation of the words, “And now, may the strength-
Ko’ach- חכ  of the Lord-Adona”y- י״נדא  be magnified” (as also 
explained in several discourses),1831 is that there (also) should be 
magnification in the strength-Ko’ach- חכ  of HaShem’s- ה״והי  title 
“Lord-Adona”y- י״נדא .” 
 With the above in mind, we can (better)1832 understand the 
relationship between “And now, may the strength-Ko’ach- חכ  of 
the Lord-Adona”y- י״נדא  be magnified,” and the [continuation], 
“HaShem- ה״והי , slow to anger etc.,” (meaning, the thirteen 
attributes of mercy that transcend the chaining down of the worlds-
Hishtalshelut).  For, in order for there to be the magnification of 
the strength (Ko’ach- חכ ) of HaShem’s- ה״והי  title “Lord-Adona”y-

י״נדא ,” (meaning the root and source of HaShem’s- ה״והי  title 
“Lord-Adona”y- י״נדא ), this is brought about through drawing 
down the aspect that transcends the chaining down of the worlds 
(Hishtalshelut) and even transcends the root and source of the 
chaining down of the worlds (Hishtalshelut). 

 
1831 See Ohr HaTorah, Shlach ibid., in the second explanation. 
1832 Also see Likkutei Torah, Shlach ibid., (39d and on), regarding the 

connection between the magnification of the strength of HaShem’s- ה״והי  title “Lord-
Adona”y- י״נדא ” and the thirteen attributes of mercy that transcend the chaining down 
of the worlds (Hishtalshelut).  For, in general, the “strength-Ko’ach- חכ ” of 
HaShem’s- ה״והי  title “Lord-Adona”y- י״נדא ” is higher than the chaining down of the 
worlds (Hishtalshelut).  However, more specifically, the “strength-Ko’ach- חכ ” of 
HaShem’s- ה״והי  title “Lord-Adona”y- י״נדא ” is included in the chaining down 
(Hishtalshelut),* and therefore the primary relationship between the magnification 
of the “strength-Ko’ach- חכ ” of HaShem’s- ה״והי  title “Lord-Adona”y- י״נדא ” and the 
thirteen attributes of mercy that transcend the chaining down (Hishtalshelut), is 
according to the explanation that the magnification is (also) in the “strength-
Ko’ach- חכ ” of HaShem’s- ה״והי  title “Lord-Adona”y- י״נדא .” [*Also see the later note 
(to Likkutei Levi Yitzchak) regarding the pre-intellect (Kadmut HaSechel).] 
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4. 
 

 The explanation is that HaShem’s- ה״והי  title “Lord-
Adona”y- י״נדא ” is in [the Sefirah of] Kingship-Malchut (as 
mentioned before).  In contrast, “the strength of the Lord-Ko’ach 
Adona”y- י״נדא חכ ” (which is the root and source of Kingship-
Malchut) is in [the Sefirah] of Wisdom-Chochmah, [as it 
states],1833 “The father-Abba [Wisdom-Chochmah] founded the 
daughter [Kingship-Malchut].” 
 By way of analogy, this may be understood from the letters 
of speech (Dibur) as they are in man (for, in general, Kingship-
Malchut is the matter of speech-Dibur.)1834  Their root1835 is loftier 
than the light (whether intellectual or emotional) that manifests 
within them.   

That is, the reason that each person may express the same 
idea in different letters and words, is because the root of the letters 
(Otiyot- תויתוא ) is from the aspect of Wisdom-Chochmah, [from the 
aspects] of the Concealed Intellect (Sechel HaNe’elam) and the 

 
1833 Zohar III 248a; 256b; 258a; Tikkunei Zohar, Tikkun 21 (61b); Tikkun 69 

(105b); Iggeret HaKodesh, Epistle 5 (107a); [Also see Shaar HaYichud of the Mittler 
Rebbe, translated as The Gate of Unity, Ch. 42 & Ch. 50.] 

1834 See Zohar I 86b and the Ohr HaChamah and Ramaz there; Pardes 
Rimonim, Shaar 23 (Shaar Erchei HaKinuyim) section on “Dibur- רובד ” and section 
on “Amirah- הרימא ”; Me’orei Ohr and Kohelet Yaakov, sections on “speech-Dibur-

רובד ”; Also see introduction to Tikkunei Zohar (“Patach Eliyahu”) 17a – “Kingship-
Malchut is the mouth-Peh- הפ .” 

1835 See the discourse entitled “V’Atah Yigdal Na” 5678 ibid. (Sefer 
HaMaamarim 5678 p. 346 and on); Hemshech “V’Atah Yigdal Na” 5694 ibid., (Sefer 
HaMaamarim, Kuntreisim Vol. 2, p. 312a and on); Also see the discourse by this title 
in Ohr HaTorah (p. 484 & p. 487); Also see at length in Sefer HaMaamarim 5659 p. 
4 and on, and p. 38 and on, and elsewhere. 
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Pre-Intellect (Kadmut HaSechel)1836 of the soul, which transcend 
the revealed intellect (Sechel HaGaluy).   

This is why when a person brings his intellect (Sechel) into 
speech (Dibur), it causes additional [flow] of intellect (Sechel), 
beyond what there originally was (in his thought-Machshavah).  
For, through speech (Dibur) there is a drawing down of Wisdom-
Chochmah from the root and source of the intellect (Sechel). 
 

5. 
 

 Now, the fact that the root of speech (Dibur) is in Wisdom-
Chochmah, does not only relate to the speech (Dibur) itself, but 
also relates to the intellect (Sechel) and emotions (Midot) that 
manifest in the speech (Dibur), for through their manifestation in 
speech (Dibur), they undergo division into many parts.   

That is, when someone speaks words of love (Ahavah), the 
[emotion of] love (Ahavah) is a single emotion. However, when it 
manifests in the letters and words of speech (Dibur), it divides into 
many words, and a portion of the emotion [manifests] in each 
word.1837  The same is so when a person speaks any intellectual 
idea, that though the idea [itself] is a single idea, nonetheless, 
when it manifests in the letters and words of speech (Dibur), it 
divides into many parts.1838  The fact that the intellect (Sechel) and 
emotions (Midot) undergo division (even though, in and of 

 
1836 See Iggeret HaKodesh, Epistle 5 ibid.; Also see the later note (to Likkutei 

Levi Yitzchak) regarding the pre-intellect (Kadmut HaSechel). 
1837 “Because since these words (of love) are entirely limited, there 

automatically is a portion of it in all of the particulars of the speech” – See Sefer 
HaMitzvot of the Tzemach Tzeddek, p. 125b. 

1838 See Biurei Zohar Pinchas 113d (cited in part later in the discourse) 
regarding “the power that divides the intellect and idea.”  Also note the 
aforementioned discourses of the year 5678 (Sefer HaMaamarim 5678 ibid. p. 345 
and on) and 5694 (Sefer HaMaamarim, Kuntreisim Vol. 2 ibid. p. 309a and on). 
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themselves, they are simple), is through a drawing down from the 
aspect of Wisdom-Chochmah in them, that is, the Pre-Intellect 
(Kadmut HaSechel).1839 
 

6. 
 

 Based on this, we can better understand why through 
bringing the intellect (Sechel) into speech (Dibur), this causes 
additional grasp of the intellect to a greater degree than before.1840  
This is because the power that divides the idea into the letters 
(Otiyot) of the speech (Dibur) is rooted in the Pre-Intellect 
(Kadmut HaSechel), which is the source of the revealed intellect 
(Sechel HaGaluy).1841 
 This also is why sometimes, when a person learns a subject 
in thought (Machshavah), and powerful questions that he cannot 
answer arise [in his mind], through learning the matter in speech 
(Dibur), the questions and contradictions can become settled for 
him.1842  This is because, as the idea is in its source, it is a perfectly 
clear and refined intellect, without dross or anything extraneous to 
it.1843  Therefore, when he brings the intellect (Sechel) into speech 
(Dibur), which brings about the drawing down of the intellect 

 
1839 See Biurei Zohar Pinchas ibid. (regarding the matter of the division of the 

intellect); Sefer HaMitzvot of the Tzemach Tzeddek ibid. (126b); Ohr HaTorah, 
Shemot p. 40 and on (regarding the division of the emotions). 

1840 For, because of the fact that by drawing down the intellect (Sechel) into 
speech (Dibur) he reaches the Pre-Intellect (Kadmut HaSechel), (which is not only 
due to the speech-Dibur, but is) due to the intellect (Sechel) that is manifest in the 
speech (Dibur), therefore, the drawing down of the Pre-Intellect (Kadmut Sechel) 
comes to be revealed and have an effect upon the intellect (Sechel). 

1841 See Biurei HaZohar Pinchas ibid. p. 113a and on. 
1842 See the aforementioned discourse of 5678 (Sefer HaMaamarim 5678 p. 

347) and 5694 (Sefer HaMaamarim, Kuntreisim Vol. 2 p. 312b). 
1843 See Biurei HaZohar ibid. (113d); Also see the later note regarding the 

refinement of the intellect from any dross or extraneous matters. 
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(Sechel) as it is in its root (as mentioned before), thereby causing 
a clarification of the matter for him, in a way that there is no 
question or contradiction at all.1844 
 

7. 
 

 Now, even in Wisdom-Chochmah, meaning the aspect of 
the Pre-Intellect (Kadmut HaSechel), since it is the root and source 
of the intellect (Sechel), it must be said that it is in a state of 
independent existence.  For, just as the intellect (Sechel) is in a 
state of independent existence (which is external to the soul),1845 
the same is so of the root of the intellect (Sechel), which is the Pre-
Intellect (Kadmut HaSechel). 
 This itself is the superiority of desire (Ratzon) over 
intellect (Sechel), (and even over the Pre-Intellect-Kadmut 
HaSechel).1846  For desire (Ratzon) does not exist independently 

 
1844 See the aforementioned discourse of 5678 (Sefer HaMaamarim 5678 p. 

347) and 5694 (Sefer HaMaamarim, Kuntreisim Vol. 2 p. 312b). 
1845 See at length in Hemshech 5672 Vol. 1, Ch. 49 (p. 87); Also see Sefer 

HaMaamarim 5703 p. 126 and elsewhere. 
1846 In Likkutei Levi Yitzchak to Zohar I p. 202, and in Likkutei Levi Yitzchak 

to Tanach and Maamarei Rabboteinu Zichronam LiBrachah p. 54, it is explained that 
the two matters of the Concealed Intellect (Sechel HaNe’elam) and the Pre-Intellect 
(Kadmut HaSechel), (mentioned in Iggeret HaKodesh, Epistle 5) are the aspects of 
the Hidden Wisdom (Chochmah Stima’ah) and the Airy [Membrane] (Avira).  The 
Concealed Intellect (Sechel HaNe’elam) is the Hidden Wisdom (Chochmah 
Stima’ah), whereas the Pre-Intellect (Kadmut HaSechel) is the Airy [Membrane] 
(Avira).  In Likkutei Levi Yitzchak to Zohar ibid., it states, “The Hidden Wisdom 
(Chochmah Stima’ah) is the aspect of the inner pervading light (Ohr Pnimi), whereas 
the Airy [Membrane] (Avira) is the aspect of the transcendent encompassing light 
(Ohr Makif).”  See, however, Etz Chayim, Shaar 13 (Shaar Arich Anpin), Ch. 4 (cited 
in Sefer HaMaamarim 5665 p. 265) that “The Airy [Membrane] (Avira) is the aspect 
of the ‘small encompassing light’ (Makif HaKatan), which encompasses the inner 
pervading light (Ohr Pnimi), whereas the Skull (Galgalta), (which in the soul of man 
is compared to the desire-Ratzon) is the aspect of the ‘large encompassing light’ 
(Makif HaGadol).” 
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unto itself, but its entire matter is that it is the leaning and pull of 
the soul [toward something].1847  This is why desire (Ratzon) rules 
and dominates over all the powers [of the soul],1848 including over 
the power of intellect (Sechel).   

This is like the teaching of our sages, of blessed 
memory,1849 “A person should always learn Torah from a place [in 
the Torah] that his heart desires.”  That is, because he has a desire 
in this, he understands it in a different way.  Thus, since the desire 
(Ratzon) even transcends the root of intellect (that is, the Pre-
Intellect-Kadmut HaSechel), as mentioned above, therefore, the 
effect that the desire (Ratzon) has on the intellect (Sechel) is also 
in the root of the intellect (Sechel).  Thus, the addition added to the 
intellect (Sechel) by the desire (Ratzon) is much greater than the 
addition brought about through speech (Dibur).1850   

This is because the addition brought about through speech 
(Dibur) comes about because speech (Dibur) awakens the root of 

 
1847 See at length in Hemshech 5672 Vol. 1, Ch. 49 (p. 87); Also see Sefer 

HaMaamarim 5703 p. 126 and elsewhere. [Also see Shaar HaYichud of the Mittler 
Rebbe, translated as The Gate of Unity, Ch. 24.] 

1848 See at length in Hemshech 5672 Vol. 1 ibid. Ch. 51 (p. 90), and elsewhere; 
Also see the aforementioned discourse of 5678 (Sefer HaMaamarim 5678 p. 348) 
and 5694 (Sefer HaMaamarim, Kuntreisim Vol. 2 p. 314b). 

1849 Talmud Bavli, Avodah Zarah 19a 
1850 To further elucidate, through speech (Dibur) there is only caused to be a 

drawing down of the intellect (Sechel).  In contrast, through the desire (Ratzon) there 
is caused to (not only be a drawing down of the intellect (Sechel) as mentioned above 
in the discourse, but there is caused to) also be a change in the intellect.  As is known, 
the example for this is that at first it states (Genesis 6:5-7), “[HaShem- ה״והי  saw that 
the wickedness of man was great upon the earth and that every product of the 
thoughts of his heart was but evil always,” and therefore He said, “I will blot out man 
etc.,” yet subsequently it states (Genesis 8:21), “For the imagery of man’s heart is 
evil from his youth,” and therefore, “I will not continue to smite every living being 
etc.”  In other words, the same reasoning that was first used for the side of liability, 
itself then became the reason for the side of merit.  (See Hemshech “Bati LeGani” 
5710, Ch. 18, and elsewhere.) [Also see Shaar HaYichud of the Mittler Rebbe, 
translated as The Gate of Unity, Ch. 20.] 
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the intellect (Sechel).  However, since the root of the intellect 
(Sechel) is already an independent existence with form, therefore, 
the addition brought about through drawing down the root, is in a 
way of measure and limitation.  In contrast, the addition brought 
about in the intellect (Sechel) through desire (Ratzon), is not 
measured (to such an extent), being that the desire (Ratzon) also 
affects the root of the intellect (Sechel). 

The same is understood as it is Above, that in the 
magnification of HaShem’s- ה״והי  title “Lord-Adona”y- י״נדא ,” 
there are two manners  There is magnification brought about 
through drawing down the aspect of “the strength of the Lord-
Ko’ach Adona”y- י״נדא חכ ” into it, as explained before (in chapter 
three) citing various discourses which explain that the meaning of 
the words “may the strength of the Lord-Adona”y- י״נדא  be 
magnified,” is brought about through drawing down its “strength-
Ko’ach- חכ ,”1851 that is, its root and source.   

And there is the magnification brought about through 
drawing down from the aspect of the light of HaShem- ה״והי  that 
surrounds and transcends all worlds (Sovev Kol Almin), which 
transcends the chaining down of the worlds (Hishtalshelut).  (This 

 
1851 Since the substance of this request, “may the strength of the Lord-

Adona”y- י״נדא  be magnified,” is (as the verse continues) “Forgive now the iniquity 
of this people etc.,” (which accords to all the explanations) – this demonstrates that 
even through this magnification, the pardon is affected.  This is as explained before 
in chapter six, citing Biurei HaZohar, that through drawing down the Pre-Intellect 
(Kadmut HaSechel) the intellect (Sechel) is caused to be a refined from all dross and 
extraneous matters.  It thus can be said that, in the analogue, this refers to the repair 
of all the blemishes.  However, the pardon is perfected through the magnification of 
the strength-Ko’ach- חכ  of HaShem’s- ה״והי  title “Lord-Adona”y- י״נדא ,” which comes 
about through drawing down the transcendent encompassing light of HaShem- ה״והי , 
blessed is He (Ohr HaSovev).  To further explain from what was cited in the previous 
notes, it is specifically through the desire-Ratzon (which even transcends the Pre-
Intellect-Kadmut HaSechel), that even the reasoning that initially was used as a 
reason for culpability, is subsequently used as a reason for merit. 
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is because the light of HaShem- ה״והי  that surrounds and transcends 
all worlds (Sovev Kol Almin), is compared to desire-Ratzon.)   

This is a much loftier magnification, being that the 
magnification is also in the strength-Ko’ach- חכ  of HaShem’s- ה״והי  
title “Lord-Adona”y- י״נדא ,” (that is, in the root of the title “Lord-
Adona”y- י״נדא ”).  This is like the simple meaning of the 
magnification of “the strength of the Lord-Adona”y- י״נדא ,” 
[meaning that as simply stated], there should be a magnification in 
the strength-Ko’ach- חכ  of HaShem’s- ה״והי  title “Lord-Adona”y-

י״נדא .” 
 

8. 
 

 Now, all matters that are Above in HaShem’s- ה״והי  
Godliness, are drawn down by our toil in serving HaShem- ה״והי  
below.  This is the meaning of, “And now, may the strength of the 
Lord-Adona”y- י״נדא  be magnified as You have spoken, saying.”  
That is, the words “as You have spoken” refer to the speech of the 
Holy One, blessed is He, to Moshe, that, “you should have assisted 
Me,” in that Moshe should say, “May You be successful in Your 
work.”1852  That is, the magnification of the strength (Ko’ach- חכ ) 
of HaShem’s- ה״והי  title “Lord-Adona”y- י״נדא ” comes about 
through man’s service of HaShem- ה״והי , blessed is He, (through 
the words of Moshe). 
 Now, according to what is known,1853 man’s toil in serving 
HaShem- ה״והי , blessed is He, (the arousal from below), by which 

 
1852 To further elucidate based on Ohr HaTorah Vayeishev (278a-b), the root 

of success (Hatzlachah) is from the Crown-Keter (which transcends the chaining 
down of the worlds – Hishtalshelut). 

1853 See at length in the discourse entitled “Bati LeGani 5729, Ch. 9 (Torat 
Menachem, Sefer HaMaamarim Shvat p. 325). 
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a drawing down from Above is caused (the arousal from Above), 
must be similar to the drawing down that is affected.  It therefore 
is understood that for there to be the magnification of the “strength 
of the Lord-Ko’ach Adona”y- י״נדא חכ ,” (which is the light of 
HaShem- ה״והי , blessed is He, that fills all worlds – Memaleh Kol 
Almin), brought about by drawing down the aspect of the light of 
HaShem- ה״והי  that surrounds and transcends (Sovev) the chaining 
down of the worlds (Hishtalshelut), is brought about through a 
magnification (an increase) in man’s toil that accords to reason and 
intellect, through drawing down and revealing the toil in serving 
HaShem- ה״והי , blessed is He, in a way that transcends reason and 
intellect.   

This is similar to the explanation in Tanya,1854 that 
“fulfilling the Torah and its mitzvot is contingent on one being 
constantly aware of his readiness to surrender his life (Mesirat 
Nefesh) for HaShem- ה״והי .”  That is, it is through constant 
awareness of the matter of self-sacrifice (Mesirat Nefesh) for 
HaShem- ה״והי , blessed is He, which is the aspect that transcends 
the chaining down (Hishtalshelut), as it is in man, that additional 
increase is caused in fulfilling Torah and mitzvot, which is the 
chaining down (Hishtalshelut) as it is in man. 
 More specifically, it can be said that for there to be the 
drawing down of the transcendent encompassing light of HaShem-

ה״והי , blessed is He, and the magnification of the strength 
(Ko’ach- חכ ) of His title “Lord-Adona”y- י״נדא ,” it is necessary to 
bind service of HaShem- ה״והי , blessed is He, that transcends 
reason and intellect, to the aspect of the Pre-Intellect (Kadmut 
HaSechel). 

 
1854 Tanya, Likkutei Amarim, Ch. 25 
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 This is the meaning of what our sages, of blessed memory, 
said,1855 “Whosoever answers, ‘Amen, may His Great Name be 
blessed (Amen Yehei Shmei Rabba Mevorach)’ with all his 
strength, they tear up his sentence of seventy years.”1856  The 
words, “with all his strength (b’Khol Kocho- וחכ לכב )” has two 
meanings.  Rashi explains1857 that “with all his strength (b’Khol 
Kocho- וחכ לכב )” means, “with the full strength of his devotional 
intent,” and Tosafot explains1858 that it means, “with a loud voice.” 
 It can be said that the explanation is that through 
answering “Amen, may His Great Name be blessed (Amen Yehei 
Shmei Rabba Mevorach)” with all one’s strength (Ko’ach- חכ ), this 
causes a magnification of the “strength of the Lord-Ko’ach 
Adona”y- י״נדא חכ .”1859  For, “His Great Name” (Shmei Rabba) 
refers to His Great Name (Shmo HaGadol), this being the 
encompassing light of HaShem- ה״והי  that transcends the chaining 
down of the worlds (Hishtalshelut).1860   

Through drawing down the encompassing light of 
HaShem- ה״והי , blessed is He, a magnification of the “strength of 

 
1855 Talmud Bavli, Shabbat 119b 
1856 This is the version of the teaching (regarding the seventy years) as it is in 

Zohar III 20a (Ra’aya Mehmna); Introduction to Tikkunei Zohar 4b; Tikkun 19 
(40a); Zohar Chadash 113c; Rif to Brachot Ch. 3 (21b), and Rosh there (section 19); 
Tur Orach Chayim 56; Shulchan Aruch of the Alter Rebbe, Orach Chayim 56:2. 

1857 This is likewise the explanation of Rabbeinu Yonah and the Rif there, and 
is cited in Tur, Shulchan Aruch, and Shulchan Aruch of the Alter Rebbe ibid. 

1858 Citing Pesikta d’Rabbi Yishmael 
1859 In regard to the connection between “answering ‘Amen, may His Great 

Name be blessed (Amen Yehei Shmei Rabba Mevorach)” with all his strength” and 
the “magnification of the strength of my Lord-Ko’ach Adona”y- י״נדא חכ ,” see Zohar 
III 220a (and Biurei HaZohar of the Mittler Rebbe there 110a and on); Ohr HaTorah, 
Shlach p. 480 and on, p. 486 and on; Also see the beginning of the two 
aforementioned discourses from 5678 and 5694. 

1860 [See at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as 
HaShem Is One, Vol. 1, The Gate of Intrinsic Being (Shaar HaHavayah) and on; 
Also see Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 
10.] 
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the Lord-Ko’ach Adona”y- י״נדא חכ ” is caused to be, as discussed 
above.  Therefore, by reciting “Amen, may His Great Name be 
blessed (Amen Yehei Shmei Rabba Mevorach),” they tear up his 
sentence of seventy years.  This is because the sentence is brought 
about through a blemish in HaShem’s- ה״והי  title “Lord-Adona”y-

י״נדא ,” and through the magnification of “the strength of the Lord-
Ko’ach Adona”y- י״נדא חכ ,” the blemish is repaired. 
 However, in order to bring about the drawing down of His 
Great Name (Shmei Rabba) to the aspect of “the strength of the 
Lord-Ko’ach Adona”y- י״נדא חכ ,” there are two matters 
(explanations) of “with all his strength (b’Khol Kocho- וחכ לכב ).”  
“With all his devotional intent,” refers to the devotional intent 
(Kavanah) of the desire of the heart (Re’uta d’Leeba), which 
transcends reason and intellect, meaning that it transcends the 
chaining down (Hishtalshelut) as it is in man.  “With a loud voice” 
refers to speech (Dibur) that awakens the aspect of the Pre-
Intellect (Kadmut HaSechel), which is the root of the chaining 
down (Hishtalshelut).1861  Through the fact that “all his devotional 
intent” does not remain only in thought (Machshavah), but is 
brought down “with a loud voice,” there thereby is caused to be 
the drawing down of His Great Name (Shmei Rabba) into “the 
strength of the Lord-Ko’ach Adona”y- י״נדא חכ .” 

 
1861 For, the fact that through speech (Dibur) there is additional [illumination] 

brought forth in the intellect (Sechel), is because speech (Dibur) awakens the Pre-
Intellect (Kadmut HaSechel), and this is to a greater degree when it is with “a loud 
voice.”  See Sefer HaMaamarim 5659 p. 6 regarding the matter of the additional 
[illumination] brought about in the emotions (Midot) through speech (Dibur).  This 
may be further explained based on Talmud Bavli, Eruvin 53b and on, about the 
[incident with the] student who was studying in a whisper.  However, in Eruvin there, 
it is discussing the retainment of one’s studies (rather the additional [illumination] of 
the intellect-Sechel).  Ths  is because the matter of the retainment of one’s studies, is 
related to the fact that the intellect becomes absorbed better in a person (and is not 
related to the drawing down from the Pre-Intellect-Kadmut HaSechel). 
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9. 
 

 Now, as known,1862 man’s toil [in and of himself] only 
reaches the root of the creations, which is the aspect of the 
chaining down of the worlds (Hishtalshelut).  Thus, the fact that 
by one’s toil in serving HaShem- ה״והי , blessed is He, he can bring 
about a drawing down from even higher than the chaining down 
of the worlds (Hishtalshelut), is through the granting of strength 
from Above, which was drawn down when the Torah was given.   

This is the meaning of the words, “as You have spoken, 
saying.”  That is, through man’s toil in serving HaShem- ה״והי , 
blessed is He, (“saying-Leimor- רמאל ”), a magnification of “the 
strength of the Lord-Ko’ach Adona”y- י״נדא חכ ,” is caused to be.  
This magnification comes about through drawing down the 
encompassing light of HaShem- ה״והי  that transcends the chaining 
down of the worlds (Hishtalshelut), which is the meaning of, “as 
You have spoken-Ka’asher Dibarta- תרבד רשאכ .”   

For, the words “as You have spoken-Ka’asher Dibarta-
תרבד רשאכ ” (also) refer to “saying-Leimor- רמאל ,” (as discussed in 

the beginning of this discourse).  That is, through the Holy One, 
blessed is He, saying, “you should have assisted Me,” strength was 
granted (to Moshe, and thereby, to each and every Jew), that 
through his toil in serving HaShem- ה״והי , blessed is He, he can 
bring about the magnification of “the strength of the Lord-Ko’ach 
Adona”y- י״נדא חכ .” 
 Now, based on what was stated before, that this strength 
(that through one’s toil in serving HaShem- ה״והי , blessed is He, he 
also brings about a drawing down of the light of HaShem- ה״והי  that 

 
1862 Sefer HaMaamarim 5665 p. 7; Sefer HaMaamarim 5703 p. 23 
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transcends the chaining down of the worlds Hishtalshelut), which 
was drawn down when the Torah was given – it can be said that 
the words “as You have spoken, saying-Ka’asher Dibarta Leimor-

רמאל תרבד רשאכ ” also refer to the verse said at the giving of the 
Torah,1863 “God spoke all these words saying-Vayedaber Elohi”m 
Et Kol HaDevarim HaEileh Leimor-  הלאה םירבדה לכ תא ם״יהלא רבדיו

רמאל .”1864   
In other words, the explanation of the verse, “God spoke 

all of these words saying,” is that the meaning of “God spoke” is 
that the Jewish people should say “all of these words,” (referring 
to all of Torah1865), in the manner indicated by the word “saying-
Leimor- רמאל ,” meaning that they should say the words that the 
Holy One, blessed is He, says.1866   

That is, through man speaking words of Torah, he causes 
the Holy One, blessed is He, to say these words, thus drawing 
down the limitless light of the Unlimited One, HaShem- ה״והי , 
blessed is He, (higher than the chaining down of the worlds – 
Hishtalshelut) into Torah (the chaining down of the worlds – 
Hishtalshelut). 

 
1863 Exodus 20:1 
1864 Also see Ohr HaTorah ibid. p. 491 (and p. 497 there); Also see the end of 

the above-mentioned discourses of the years 5678 and 5694.  Additionally, it can be 
pointed out, that the words of the Talmud in Tractate Shabbat 89a (cited at the 
beginning of this discourse) is that this verse “And now, may the strength of the 
Lord-Adona”y- י״נדא  be magnified as You have spoken, saying,” was said “when 
Moshe ascended on High and found the Holy One, blessed is He, tying crowns to the 
letters.”  This may be further illuminated by the Chiddushei Aggadot of the Maharsha 
there, who asks, “This verse was not stated in regard to the giving of the Torah, but 
in regard to the incident of the sending of the spies.” 

1865 See Talmud Bavli, Chagigah 3b; Also see the citations in Torat Menachem, 
Sefer HaMaamarim Sivan p. 326, notes 3-4. 

1866 Torah Ohr, Yitro 67b; Likkutei Torah, Shir HaShirim 42a, and elsewhere; 
Also see Ohr HaTorah, and the above-mentioned discourses of the years 5678 and 
5694 ibid. 
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 Through doing so, strength (Ko’ach- חכ ) is drawn down 
into the totality of man’s service of HaShem- ה״והי , blessed is He, 
so that through his toil in serving HaShem- ה״והי  (in a way in which 
that which transcends the chaining down (Hishtalshelut) as it is in 
man, illuminates in the chaining down (Hishtalshelut) within him), 
he affects a drawing down of the light of HaShem- ה״והי , blessed is 
He, that transcends the chaining down of the worlds 
(Hishtalshelut) into the chaining down of the worlds 
(Hishtalshelut).   

That is, he draws down the surrounding transcendent light 
of HaShem- ה״והי  (Sovev) into the inner manifest light (Memaleh).  
Through this, there also is caused to be a drawing down of the 
surrounding transcendent light of HaShem- ה״והי  (Sovev Kol Almin) 
into the world below, (so that the surrounding transcendent light 
of HaShem- ה״והי , blessed is He (Sovev) that is drawn into the world 
is even drawn into the world in an inner manifest way).  This 
brings about the fulfillment of HaShem’s- ה"והי  Supernal intent [in 
creation, and makes] “a dwelling place for the Holy One, blessed 
is He, in the lower worlds.”1867 
  

 
1867 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabbah 

13:6; Tanya Ch. 36, and elsewhere. 
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Discourse 27 
 

“Lo Heebeet Aven b’Yaakov -  
He perceived no iniquity in Yaakov” 

 
Delivered on Shabbat Parshat Chukat-Balak, 
12th of Tammuz, 5719 
By the grace of HaShem, blessed is He, 
 

1. 
 

 The verse states,1868 “He perceived no iniquity in Yaakov, 
and saw no wrongdoing (Amal- למע ) in Yisroel.  HaShem- ה״והי  his 
God is with him, and the King’s friendship is in him.”  Rashi 
explains,1869 “The Holy One, blessed is He, does not perceive 
iniquity in Yaakov.  For when they transgress His words, He does 
not deal with them exactingly, to scrutinize their iniquitous doings 
and transgressions in violation of His Torah.”  [In this itself, there 
are two matters, that is, “He perceived no iniquity in Yaakov,” and, 
“saw no wrong in Yisroel.”  In other words, He does neither 
perceives the iniquity in Yaakov, nor sees wrong in Yisroel.]   

The verse then continues with an additional matter, 
“HaShem- ה״והי  his God, is with him,” meaning,1870 “Even when 
they provoke Him to anger and act rebelliously before Him, He 
does not withdraw from being in them.”  All this is because of the 
love that the Holy One, blessed is He, has for the Jewish people, 
which is the meaning of the words, “the King’s friendship is in 

 
1868 Numbers 23:21 
1869 Rashi to Numbers 23:21 
1870 See Rashi to Numbers 23:21 ibid. 
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him,” [in that the word “friendship-Teru’ah- העורת ”] is “a term of 
love and endearment.”1871 
 However, the simple meaning1872 of the verse is that when 
it states, “HaShem- ה״והי  his God is with him, and the King’s 
friendship is in him,” this gives the reason for the statement in the 
first half of the verse that, “He perceived no iniquity in Yaakov, 
and saw no wrong in Yisroel.”  In other words, since “HaShem-

ה״והי  his God is with him and the King’s friendship is in him,” 
therefore, “He perceived no iniquity in Yaakov and saw no wrong 
in Yisroel,” because in truth, there is no iniquity or wrong in them. 
 We therefore must understand1873 this matter that, 
“HaShem- ה״והי  his God is with him,” because of which “He 
perceived no iniquity in Yaakov and saw no wrong in Yisroel.”  
We also must understand the distinction between Yaakov and 
Yisroel.  For, about Yaakov the verse uses the terms “perceived-
Heebeet- טיבה ” and “iniquity-Aven- ןוא ,” whereas about Yisroel it 
uses the terms “saw-Ra’ah- האר ” and “wrongdoing-Amal- למע .” 
 

2. 
 

 Now, first we must begin with the known explanation 
about the difference between Yaakov and Yisroel.  That is, 
Yisroel- לארשי  is a name that was added [to Yaakov] and is the 
superior of the two, whereas Yaakov- בקעי  is the root and 
foundation.  About the greatness of the name Yaakov, Midrash 
states1874 on the verse,1875 “I will remember My covenant with 

 
1871 See Rashi to Numbers 23:21 ibid. 
1872 Sefer HaMitzvot of the Tzemach Tzeddek 29a 
1873 See the discourse entitled “Lo Heebeet Aven b’Yaakov” 5669 (Sefer 

HaMaamarim 5669 p. 205 and on). 
1874 Midrash Vayikra Rabba 36:4 
1875 Leviticus 26:42 
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Yaakov,” that, “Avraham was only saved from the fiery furnace 
by the merit of Yaakov.   

This is analogous to a person who was sentenced by the 
governor to be burned.  However, through his knowledge of 
astrology, the governor gazed into the future and saw that this 
person was destined to give birth to a daughter who would be wed 
to the king.  He said, in the merit of the daughter that he is destined 
to have, it is worthwhile saving him.   

In the same way, Nimrod sentenced Avraham to be 
burned, but the Holy One, blessed is He, gazed [into the future] 
and saw that Yaakov was destined to come from him, (referring to 
all Jewish people, who are the descendants of Avraham that are 
called Yaakov).  He said, ‘In the merit of Yaakov it is worthwhile 
saving him.’  About this the verse states,1876 ‘Thus said HaShem-

ה״והי  to the House of Yaakov, who redeemed Avraham.’” 
 Now, the explanation of Yaakov’s greatness according to 
the analogy of the daughter who married the king, is that she refers 
to HaShem’s- ה"והי  Kingship-Malchut, this being the aspect of the 
Shechinah, the Indwelling Presence of HaShem- ה״והי , blessed is 
He, whereas the King refers to the aspect of Zeir Anpin, that is, the 
Holy One, blessed is He.  Thus, the matter of the daughter who 
married the King refers to the union (Yichud) of the Holy One, 
blessed is He (Kudsha Breech Hoo) and His Indwelling Presence, 
the Shechinah.  This union (Yichud) is brought about by each and 
every Jew through fulfilling Torah and mitzvot.  This is why before 
performing every mitzvah we say, “For the sake of unifying the 
Holy One, blessed is He, and His Indwelling Presence.”1877 

 
1876 Isaiah 29:22 
1877 “Lesheim Yichud Kudsha Breech Hoo u’Shechintei – ךירב אשדוק דוחי םשל 

היתניכשו אוה .” See Pri Etz Chayim, Shaar HaZemirot, Ch. 5; Shaar Ru’ach HaKodesh 
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 This then, is the meaning of the verse, “Thus said HaShem-
ה״והי  to the House of Yaakov who redeemed Avraham.”  That is, 

Avraham was redeemed through the merit of the mitzvot and the 
union affected by Yaakov (meaning, all the Jewish people), 
meaning that [through the mitzvot] the matter of Avraham, as he is 
above, is caused to be revealed.  This refers to the matter of 
drawing down all the revelations of the chaining down of the 
worlds (Hishtalshelut), including the revelations that transcend the 
chaining down of the worlds (Hishtalshelut). 
 We thus find that Yaakov reaches even higher than the 
aspect of Avraham, which is why it is he who redeems and draws 
down all the revelations of the aspect of Avraham.  This is also 
why the aspect of Yaakov reaches the aspect indicated by the 
words, “HaShem- ה״והי  his God is with him and the King’s 
friendship is in him.”  This not stated about the name Yisroel, but 
specifically about the name Yaakov. 

 
3. 
 

 The explanation is that the Indwelling Presence of 
HaShem- ה״והי , blessed is He, the Shechinah, is the aspect of 
HaShem’s- ה"והי  Kingship-Malchut, and is the root and source of 
all the worlds, as the verse states,1878 “Your Kingdom is the 
Kingdom of all worlds.”  This is why it is called the “Indwelling 
Presence-Shechinah- הניכש ,” being that it “dwells-Shochenet-

תנכו    and manifests within the lower worlds.1879 ”ש
 

(Tel Aviv 5723) 38b; Likkutei Torah, Va’etchanan 9a; Rosh HaShanah 61a; Torat 
Menachem, Sefer HaMaamarim Elul p. 245. 

1878 Psalms 145:13 
1879 See Tanya, Likkutei Amarim, Ch. 41 (57b); Also see Shaarei Orah of Rabbi 

Yosef Gikatilla, translated as Gates of Light, Gate One (Malchut), section on 
“Shechinah- הניכש .” 
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Now, from this, two matters are understood.  The first is 
that this light (Ohr) of HaShem- ה״והי , blessed is He, can be grasped 
and manifest in the worlds.  The second is that the worlds brought 
into being by it, are a completely tangible “something” (Yesh 
Gamur), and are brought into being from nothing in a way that is 
beyond relative comparison. 
 To further explain, about their coming into being, the verse 
states,1880 “[Let them praise the Name HaShem- ה״והי ], for He 
commanded and they were created,” in which the verse specifies 
“they were created-Nivra’oo- וארבנ ,” indicating that they were 
created automatically [by His command].  Another verse states,1881 
“In the beginning God-Elohi”m- ם״יהלא  created,” specifying 
“created-Bara- ארב ” [as an active term], indicating that the power 
of the Actor manifests in the acted upon (Ko’ach HaPo’el 
BaNifal).   

That is, in regard to the light (Ohr) of HaShem- ה״והי  that 
transcends being manifest (Hitlabshut) – this being the aspect of 
Zeir Anpin, who is called the Holy One, blessed is He (Kudsha 
Breech Hoo) – existence is brought from Him automatically.  This 
way of bringing existence into being is similar to cause (Ilah) and 
effect (Alul), which have some comparative relationship with each 
other.  This is why the coming into being of the effect (Alul) from 
the Cause (Ilah) is automatic, being that the effect (Alul) is related 
to its Cause (Ilah). 
 An example is the [relationship between] the intellect 
(Mochin) and the emotions (Midot).  That is, since the emotions 
(Midot) have some relationship to the intellect (Mochin), they 
therefore are brought into being automatically [by the intellect].  

 
1880 Psalms 148:5 
1881 Genesis 1:1 
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That is, if a person contemplates HaShem’s- ה״והי  Godliness, he 
will automatically be roused with love and fear of Him.   

This is true provided that there is nothing obstructing it, 
such as having a blocked and muddled mind (Timtum HaMo’ach) 
or a blocked and muddled heart (Timtum HaLev).  Absent of this, 
his contemplation will automatically rouse his emotions (Midot). 
 The same is so Above, in the matter of Cause (Ilah) and 
effect (Alul).  That is, the presence of the Cause (Ilah), 
automatically causes the effect (Alul), because that is the nature of 
things,1882 (and even Above, the matter of a natural order-HaTeva-

עבטה  is also present, as explained elsewhere).1883  That is, because 
of the presence of the Cause (Ilah), the presence of the effect (Alul) 
is automatic.  The same is indicated by the verse,1884 “[Let them 
praise the Name HaShem- ה״והי ], for He commanded and they were 
created.”   That is, the creations came from the aspect of Zeir Anpin 
automatically, with whom they have some measure of relationship 
[similar to cause and effect]. 
 In contrast, in regard to the aspect of Kingship-Malchut - 
this being HaShem’s- ה״והי  title “God-Elohi”m- ם״יהלא ” – this is the 
light (Ohr) that has a comparative relationship and is 
commensurate to the capacities of the worlds.  It therefore can 
manifest inwardly (Hitlabshut).  Thus, the existence brought about 
by it, is a novel coming into being [from nothing] in a way that it 
has no comparative relationship [to its Source], and it therefore 

 
1882 [For example, when the sun rises, its light dispels the darkness as an 

automatic result of the sun’s presence.] 
1883 See Torat Chayim, Beshalach 363a (Vol. 1, p. 248c in the new edition); 

Also see Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1, 
The Gate of His Title (Shaar HaKinuy). 

1884 Psalms 148:5 
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must be in a way that the power of the Actor manifests within the 
acted upon (Ko’ach HaPo’el BaNifal).1885 
 This then, is the matter of the Holy One, blessed is He 
(Koodsha Breech Hoo) and His Indwelling Presence (Shechinah).  
That is, His Indwelling Presence (Shechinah) is the aspect of 
Kingship-Malchut, through which the existence of novel being is 
brought about in a way that it has no comparative relationship [to 
its Source], that is, in a way of inner manifestation (Hitlabshut).   

In contrast, the Holy One, blessed is He (Koodsha Breech 
Hoo), is the aspect of Zeir Anpin, through which existence is 
brought about in a way of comparative relationship, that is, 
automatically.  Nonetheless, it is necessary to affect the union 
(Yichud) of the Holy One, blessed is He (Koodsha Breech Hoo) 
and His Indwelling Presence (Shechintei), this being the union 
(Yichud) of Zeir Anpin and Kingship-Malchut. 

 
1885 That is, the name Ya”h- ה״י  is manifest within HaShem’s- ה״והי  title 

God-Elo”him- ם״ יה לא  and gives it form.  For, if the name Ya”h- ה״י  would be 
lacking in “God-Elo”him- ם״ יה לא ,” it would remain “mute-Eelem- ם״לא ,” 
without speech or form.  Thus, it the power of HaShem’s- ה״והי  Intrinsic 
Being that is drawn to manifest within novel created beings and give them 
existence-Havayah- ה״יוה .  Without this, they could not at all be, for all 
beings exist solely through the power of His Preexistent Intrinsic Being and 
His singular name HaShem- ה״והי  that is emanated upon them.  For, without 
His Preexistent Intrinsic Being, they have no being at all.  Thus, it is only 
because Elohi”m- ם״יהלא  is “filled with Ya”H-Maleh Ya”H- ה״י א״למ ” that 
there is any speech of creation at all, and without Ya”H- ה״י  it is “mute-
Eelem- ם״לא .” Thus, in reality, the title God-Elohi”m- ם״יהלא  attests to the 
reality that, in fact, HaShem- ה״והי , blessed is He, whose name is spelled Yod-
Hey-Vav-Hey- א״ה ו״או א״ה ד״וי -45, (known as the name of Ma”h- ה״מ -45), is 
our God, as indicated by the permutation of Elohi”m- ם״יהלא  as “Ma”h is my 
God-Ma”h E”li- י״לא ה״מ .”  See Tanya, Shaar HaYichud VeHaEmunah, 
translated as The Gate of Unity and Faith, and the notes there.  Also see at 
greater length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem 
Is One, Vol. 1 (The Foundations), The Gate of Intrinsic Being (Shaar 
HaHavayah) and The Gate of His Title (Shaar HaKinuy). 
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 To further explain, the union (Yichud) of the Holy One, 
blessed is He (Koodsha Breech Hoo) and His Indwelling Presence 
(Shechintei), also exists on much higher levels.  However, in 
general, it refers to the union (Yichud) of Zeir Anpin and Kingship-
Malchut, this being the union (Yichud) of the world of Emanation 
(Atzilut) with the worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah).   

In general, the coming into being of the world of 
Emanation (Atzilut) is in a way of some comparative relationship 
[to its Source].  In contrast, the coming into being of the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah) is in a 
way that there is no comparative relationship to [their Source].  
This is to such an extent that they are caused to be a completely 
tangible “something” (Yesh Gamur), to the point that they become 
“something” that senses itself as existing independently (Yesh 
Nifrad). 
 However, HaShem’s- ה״והי  ultimate Supernal intent 
blessed is He, is for the world of Emanation (Atzilut) to be unified 
(Yichud) with the worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah).  This is because each has an element of 
superiority to it.   

The superiority of the world of Emanation (Atzilut) is that 
it is not an independent “something” (Yesh), but is unified to its 
Source, in that “He and His life force and He and His organs are 
one.”1886  The superiority of the worlds of Creation, Formation, 
and Action (Briyah, Yetzirah, and Asiyah), is that something 
totally novel is brought into being.   

In other words, in the existence of the world of Emanation 
(Atzilut), there is no revelation of the power to bring novel being 

 
1886 See the introduction to Tikkunei Zohar 3b 
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(Ko’ach HaMechadesh) into existence.  This is because the world 
of Emanation (Atzilut) is brought into being in a way of 
comparative relationship [to its Source], and therefore there is no 
novelty in this.   

Rather, this specifically takes place in the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah) where 
the power to bring novel being (Ko’ach HaMechadesh) is 
revealed.  This is because the coming into being of the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah) is in a 
way that there is no comparative relationship to [its Source] and 
this being so, their existence is completely novel. 

Now, although as known, all the particular creations in the 
worlds of Creation, Formation, and Action (Briyah, Yetzirah, 
Asiyah) are initially included in Kingship-Malchut of the world of 
Emanation (Atzilut) – and being that they all are included in it, this 
is why Kingship-Malchut is called by the terms “inanimate 
(Domem),” “vegetative (Tzome’ach),” “living animate (Chai),” 
and “speaker (Medaber),”1887 – nevertheless, this is only in regard 
to the Godliness that manifests within all creations.  However, the 
actual “somethingness” (Yeshut) of the creations, was not included 
in the aspect of Kingship-Malchut, but rather was brought into 
being in a way that there is no comparative relationship, that is, in 
a way of complete novelty. 

Therefore, for both elements of superiority to be together, 
there must be the union (Yichud) of the Holy One, blessed is He 
(Koodsha Breech Hoo) and His Indwelling Presence (Shechintei).  
That is, there must be the superiority of the revelations of 
Godliness, as well as the superiority of novel being.   

 
1887 See Etz Chayim, [end of] Shaar 50 (Shaar Kitzur ABY”A). 
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In other words, [HaShem’s- ה"והי  Supernal intent is that] 
even in the creations of the worlds of Creation, Formation, and 
Action (Briyah, Yetzirah, Asiyah), which have the matter of 
novelty stemming from their “somethingness” (Yeshut), there 
should be the union (Yichud) and subjugation (Bittul) to HaShem-

ה״והי , blessed is He, of the world of Emanation (Atzilut). 
This is also why the union (Yichud) of the Holy One, 

blessed is He (Koodsha Breech Hoo) and His Indwelling Presence 
(Shechintei) is brought about through fulfilling the mitzvot (as 
discussed above).  For, the mitzvot have both elements of 
superiority - the superiority of the worlds of Creation, Formation, 
and Action (Briyah, Yetzirah, Asiyah), as well as the superiority of 
the world of Emanation (Atzilut).   

This is because all mitzvot manifest in physical things, 
such as Tefillin, which are made of physical parchment, and Tzitzit 
which are made of physical wool, meaning that they bear the 
elements of the worlds of Creation, Formation, and Action 
(Briyah, Yetzirah, Asiyah) within them.   

Now, they also bear elements of the world of Emanation 
(Atzilut), for Tefillin is the matter of affecting a drawing down of 
the four intellectual aspects (Mochin) of the world of Emanation 
(Atzilut).1888  Likewise, Tzitzit are the matter of affecting the 
drawing down of the thirty-two pathways of Wisdom-Chochmah 
of the world of Emanation (Atzilut).1889 

The same is so of the other mitzvot, all of which manifest 
in physical things, but also possess a drawing down of the world 
of Emanation (Atzilut).  Thus, specifically through them, we affect 

 
1888 See Zohar III 262a; Siddur Im Divrei Elohi”m Chayim 7a and on, and 

elsewhere. 
1889 See Zohar III 301a, cited in Rekanti to the end of the Torah portion of 

Shelach, and elsewhere. 
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the union (Yichud) of the Holy One, blessed is He (Koodsha 
Breech Hoo) and His Indwelling Presence (Shechinah). 

 
4. 
 

 Now, just as the coming into being of the worlds of 
Creation, Formation, and Action (Briyah, Yetzirah, Asiyah) is in a 
way of inner manifestation (Hitlabshut) – for if their coming into 
being would be automatic, they would have a comparative 
relationship to the light (Ohr).  Therefore, for them to be in a state 
of independent “somethingness” (Yeshut), this is brought about 
through the light (Ohr) of HaShem- ה״והי  manifesting within them, 
thus bringing them into being in a way that they have no 
comparative relationship (as explained above).   

It thus is likewise so of our service of HaShem- ה״והי , 
blessed is He.  That is, in order to fulfill HaShem’s- ה״והי  Supernal 
intent in creating [the worlds], our toil in serving Him must be in 
a way that it manifests in the body and animalistic soul.  The 
reason is because if we were to serve Him in a way that is devoid 
of inner manifestation (Hitlabshut), meaning that the Godly soul 
is in a motion of divesting (and departing) from the body and 
animalistic soul, and the manner of affecting refinement would be 
automatic, meaning that because of the abundant light of the Godly 
soul, the body and animalistic soul would automatically be refined, 
then “independent somethingness” (Yesh) would be missing, nor 
would there be the subjugation (Bittul) of the “independent 
something” (Yesh) [to HaShem- ה"והי , blessed is He, which would 
not accord to HaShem’s- ה״והי  Supernal intent, blessed is He.   

This is as explained above, that there is a superiority to the 
matter of “independent somethingness” (Yeshut), being that its 
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entire existence is novel.  It therefore is necessary for it to remain 
in existence, and that subjugation of the “something” (Bittul 
HaYesh) to HaShem- ה״והי , blessed is He, will be affected, thus 
bringing about a drawing down of a revelation and nullification to 
HaShem- ה״והי  of the world of Emanation (Atzilut) into it.   

This cannot possibly be brought about, except specifically 
through the toil of the Godly soul with the body and animalistic 
soul in a way of inner manifestation (Hitlabshut), thus affecting 
the subjugation of the “something” (Bittul HaYesh) to HaShem-

ה״והי , blessed is He, within them.   
That is, the “somethingness” (Yeshut) of the body and 

animalistic soul remain in existence, but nonetheless, are in a state 
of subjugation (Bittul) to HaShem- ה״והי , blessed is He.  This is the 
matter of the union (Yichud) of the Holy One, blessed is He 
(Koodsha Breech Hoo) and His Indwelling Presence (Shechinah). 

Additionally, just as in the matter of novel existence being 
brought into being, for it to be brought in a way of inner 
manifestation (Hitlabshut), the light (Ohr) of HaShem- ה״והי , 
blessed is He, must specifically be of the lowest level – which is 
why novel existence is brought into being from the aspect of 
Kingship-Malchut, in that the other Sefirot are not in the category 
of being able to manifest (Hitlabshut), and it only is the Sefirah of 
Kingship-Malchut, which is the aspect of the “foot” (Regel),  that 
its light (Ohr) is in the category of being able to manifest 
(Hitlabshut) – the same is so in our service of HaShem- ה״והי , 
blessed is He.  That is, the toil of the Godly soul in manifesting in 
the body and animalistic soul, is merely the aspect of the “foot” 
(Regel) of the soul, specifically.   
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For, as known,1890 “The soul is called by five names; 
Nefesh, Ru’ach, Neshamah, Chayah, and Yechidah.”1891  As these 
aspects of the soul correspond to the worlds, the Chayah 
corresponds to the world of Emanation (Atzilut), and the Yechidah 
corresponds to the Crown-Keter, which transcends the world of 
Emanation (Atzilut).  As these aspects are in the letters of the Name 
HaShem- ה״והי , they are the aspect of the letter Yod-י and the upper 
thorn of the letter Yod-1892.י   

The aspects of the Nefesh, Ru’ach, and Neshamah levels 
of the soul correspond to the three worlds of Creation, Formation, 
and Action (Briyah, Yetzirah, Asiyah).  As these aspects are in the 
letters of the Name HaShem- ה״והי , blessed is He, they are the 
letters Hey-Vav-Hey- ה״וה .  In general, these are divided into two 
general categories, these being the aspect of the world of 
Emanation (Atzilut) and the aspect of worlds of Creation, 
Formation, and Action (Briyah, Yetzirah, Asiyah).   

These two are the aspects of Yisroel- לארשי  and Yaakov-
בקעי .  The aspect of Yisroel- לארשי  [forms the words] “a head to 

Me-Li Rosh- שאר יל ,”1893 and is the aspect of the Chayah and 
Yechidah levels of the soul.  The aspect of Yaakov- בקעי  [forms the 

 
1890 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.] 

1891 See the explanation of all five of these levels in Kuntres HaHitpaalut of the 
Mittler Rebbe, translated as Divine Inspiration. 

1892 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gate Five (Tiferet), Gate Nine (Chochmah) and Gate Ten (Keter); Also see Likkutei 
Torah, Masei 95a and elsewhere. 

1893 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. 
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words] “The Yod in the heel-Yod Eikev- בקע ד״וי ,”1894 and is the 
aspect of the Nefesh, Ru’ach, and Neshamah levels of the soul. 

Now, the toil of the soul in a way of manifesting in the 
body and animalistic soul, stems from the Nefesh, Ru’ach, and 
Neshamah levels of the soul, specifically meaning the aspect of 
the “foot” (Regel).  For, in the aspect of Yisroel- לארשי , it is not 
possible for service of HaShem- ה״והי , blessed is He, to be in a way 
of manifestation in the body and animalistic soul, but solely the 
absence of “somethingness” (Yesh).   

It only is specifically through toiling in the aspect of 
Yaakov that it is possible for there to be service of HaShem- ה״והי , 
blessed is He, in a way that there is a manifestation of the Godly 
soul in the body and animalistic soul, in order to cause the 
subjugation of their “somethingness” (Bittul HaYesh) to HaShem-

ה״והי .  That is, through this we fulfill HaShem’s- ה"והי  Supernal 
intent of affecting the union (Yichud) of the Holy One, blessed is 
He (Koodsha Breech Hoo) and His Indwelling Presence 
(Shechinah). 

 
5. 
 

Now, as known, the toil of ascending and affecting the 
subjugation of one’s “somethingness” (Bittul HaYesh) to HaShem-

ה״והי , blessed is He, is during prayer.  For, prayer is called a “ladder 
(Sulam- םלס ) which is set earthward, and whose top reaches the 
heavens.”1895  That is, it is a ladder that ascends from below to 

 
1894 Etz Chayim, Shaar 3 (Shaar Seder HaAtzilut) Ch. 2; Pardes Rimonim, 

Shaar 23 (Shaar Erchei HaKinuyim), section on “Yaakov- בקעי .”  See Torah Ohr, 
Vayeitzei 21a, and elsewhere. 

1895 Genesis 28:12; Zohar I 266b; Zohar III 306b; Tikkunei Zohar, Tikkun 45 
(83a). 
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Above by way of order and gradation, in order to bring about the 
refinement, clarification, and subjugation of the body and 
animalistic soul. 

This toil begins with the verses of song (Pesukei d’Zimra), 
which commence with the recitation of,1896 “Blessed is He who 
spoke and the world was.  Blessed is He who says and does.”  That 
is, novel created beings exist, that is, [there is] One “who does-
v’Oseh- השועו ,” only that the existence of novel created beings 
comes through the speech of the Holy One, blessed is He, “who 
says-Omer- רמוא ,” in that they were brought into being by the 
breath of His speech, blessed is He.  Just as this was so when they 
first were brought into being, so it is after they were brought into 
being, in that their entire existence stems solely from the breath of 
His speech, blessed is He.1897 

The same is so of all of the Psalms recited in the verses of 
song (Pesukei d’Zimra), such as,1898 “Halleluyah! Praise HaShem-

ה״והי  from the heavens; praise Him in the heights etc.,” in which 
the Psalm continues by enumerating all four categories; the 
inanimate (Domem), vegetative (Tzome’ach), animal (Chai), and 
speaker (Medaber) and then concludes, “His glory is above earth 
and heaven.”  That is, the breath of His mouth, blessed is He, 
brings them into being, enlivening and sustaining the created 
“something” (Yesh) every single moment. Contemplating 
(Hitbonenut) this brings about the refinement and clarification of 
the body and animalistic soul.  However, all this is only refinement 
and clarification. 

 
1896 The “Baruch SheAmar” blessing. 
1897 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 

and Faith. 
1898 Psalms 148:1 
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After this, one then arrives at the recitation of the blessings 
of the Shema, at which time he contemplates the subjugation 
(Bittul) of the angelic beings to HaShem- ה״והי , blessed is He, in 
that they are the root of his animalistic soul.  Thus, since the 
angelic beings, which are the source of the animalistic soul, are in 
a state of subjugation (Bittul) to HaShem- ה״והי , blessed is He, this 
also affects a subjugation (Bittul) to HaShem- ה״והי , blessed is He, 
in one’s animalistic soul.   

Even if this contemplation does not penetrate him 
inwardly, nevertheless, the very contemplation of the subjugation 
(Bittul) of the angelic beings to HaShem- ה״והי , blessed is He, 
automatically affects a subjugation (Bittul) within himself.  This is 
explained in Tanya1899 with the analogy of “one who enters the 
royal court and sees many eminent nobles prostrating before one 
man, which causes dread and awe to fall upon him.” 

Through this contemplation (Hitbonenut), and 
subsequently through the contemplation of the Shema recital, 
when reciting “Shema Yisroel – Listen Israel, HaShem- ה״והי  is our 
God, HaShem is One-HaShem Echad- דחא ה״והי ,” and “Baruch 
Shem – Blessed is the Name of His Glorious Kingship forever and 
ever,” this brings about the subjugation of the “somethingness” 
(Yeshut) of the body and animalistic soul.  This is the meaning of 
the continuation [of the Shema],1900 “You shall love HaShem- ה״והי  
your God, with all your heart-Bechol Levavecha- ךבבל לכב ,” 
meaning,1901 “With both your inclinations,” so that even the 
animalistic soul is roused with love of HaShem- ה״והי , blessed is 
He. 

 
1899 Tanya, Likkutei Amarim, Ch. 42, in the note. 
1900 Deuteronomy 6:5 
1901 Sifri and Rashi to Deuteronomy 6:5; Talmud Bali, Brachot 54a 



 

 
675 

This then, is the general matter of subjugating one’s 
“somethingness” (Bittul HaYesh) to HaShem- ה״והי , blessed is He, 
brought about through toiling in serving Him during prayer.  That 
is, there is an ascent in a way of order and gradation in this, from 
below to Above, [beginning with] “I submit-Modeh Ani,” and 
“Submit to HaShem-Hodu LaHaShem,” the verses of song 
(Pesukei d’Zimra), the blessings of the Shema and the Shema 
recital, until one’s “somethingness” is subjugated (Bittul HaYesh) 
to HaShem- ה״והי , blessed is He. 
 

6. 
 

 However, being that the Godly soul manifests in the body 
and animalistic soul, and all its service of HaShem- ה״והי , blessed 
is He, only stems from intellectual grasp, and this grasp is in such 
a way that even the animalistic soul can comprehend, it therefore 
is possible for there be concealments and hiddenness in this.   

In other words, since the general matter of intellect 
(Sechel) is in a state of limitation, and the intellect can possibly be 
refuted, meaning that if he has an opposite grasp, his emotions 
(Midot) too will be opposite, Heaven forbid.  Thus, since intellect 
is subject to change, therefore, even while it exists, it is not the 
ultimate truth.   

This then, is the meaning of the word “iniquity-Aven- ןוא ,” 
which means “[inherent] falseness-Sheker- רקש .”1902  That is, it 
refers to that which can undergo change and is therefore untrue.  
Additionally, the word “Aven- ןוא ” is like the verse,1903 “[Let the 

 
1902 See Talmud Bavli, Ketubot 19b, Tosefot entitled “Eem- םא ,” and also see 

Targum to Job 11:14. 
1903 Isaiah 55:7 
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wicked forsake his way] and the iniquitous man-Ish Aven- ןוא שיא  
[forsake] his thoughts,” in which case it refers to many distracting 
thoughts.   

This is as Tanya explains1904 about thoughts that are alien 
to HaShem’s- ה״והי  Godliness (Machshavot Zarot) which come 
during prayer.  That is, because of the increased dominance of 
holiness [during prayer], an arousal of the opposite of holiness also 
comes to dominate.  This is why specifically during prayer there 
can be many distracting thoughts etc., which restrain and obstruct 
a person from attaining love of HaShem- ה״והי , blessed is He, “with 
all your heart (Bechol Levavecha- ךבבל לכב ).” 

About this the verse states,1905 “He perceived no iniquity-
Aven- ןוא  in Yaakov.”  For, even though in the aspect of Yaakov-

בקעי , matters indicated by the term “Aven- ןוא ” can apply, 
nevertheless, “He perceived no iniquity-Aven- ןוא  in Yaakov.”  The 
reason is because “HaShem- ה״והי  his God, is with him and the 
King’s friendship is in him.”   

This refers to the essential self of the Godly soul.  For, the 
word “friendship-Teru’ah- העורת ” is “a term of love and 
endearment,”1906 and refers to the love that the Holy One, blessed 
is He, has for the Jewish people, stemming from the essential self 
of the Godly soul.   

In a concealed way this matter is even present in the aspect 
of Yaakov- בקעי .  For, the name Yaakov- בקעי  [spells the words] 

 
1904 Tanya, Likkutei Amarim, Ch. 28; Iggeret HaKodesh, Epistle 25 (141a); 

See Hemshech 5666 p. 304; See the discourse entitled “Hayoshevet BaGanim – You 
who dwells in the gardens” 5711, translated in The Teachings of The Rebbe, 5711, 
Discourse 2, Ch. 2 (Torat Menachem, Sefer HaMaamarim Shvat p. 273); Also see 
the discourse entitled “Padah b’Shalom” 5720, Ch. 1 (Sefer HaMaamarim 5720 p. 
43). 

1905 Numbers 23:21 
1906 See Rashi to Numbers 23:21 ibid. 
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“The Yod in the heel-Yod Eikev- בקע ד״וי ,” meaning that even in the 
aspect of the “heel” (Eikev- בקע ), this being the aspects of the 
Nefesh, Ru’ach, and Neshamah, in a concealed way there 
nevertheless is the presence of both the letter Yod-י and the thorn 
of the letter Yod-י, these being the aspects of the essence of the 
Godly soul.  Therefore, “He perceived no iniquity-Aven- ןוא  in 
Yaakov,” this being the assistance granted [from Above], so that 
even in the aspect of Yaakov- בקעי  there will not be matters 
indicated by the word “iniquity-Aven- ןוא .” 

Now, all the above refers to the aspect of Yaakov- בקעי .  
However, in the aspect of Yisroel- לארשי , [which is the aspect of] 
“a head to Me-Li Rosh- שאר יל ,” it is not necessary to negate 
matters indicated by the word “iniquity-Aven- ןוא ,” being that this 
aspect of the soul does not come in a way of inner manifestation 
(Hitlabshut) in the body and animalistic soul, nor does the toil 
related to this aspect of the soul pertain to refinements (Birurim).   

This is explained in Likkutei Torah1907 about the matters 
of Yaakov- בקעי  and Yisroel- לארשי , that Yaakov- בקעי  corresponds 
to the mundane days of the week (Chol), in which the toil is the 
toil of refinements (Birurim), whereas Yisroel- לארשי  is the aspect 
of Shabbat, which transcends the matter of refinements (Birurim).   

In other words, the toil of Yisroel- לארשי  in serving 
HaShem- ה״והי , blessed is He, is solely in the study of Torah and 
the fulfillment of the mitzvot.  Even so, since Torah and mitzvot 
manifest in physical things, therefore, because of the essential 
being of the matter of physicality etc., it also is necessary for 
something to be negated from the aspect of Yisroel- לארשי .  That 
is, there should not be any “wrong-Amal- למע ” in this toil. 
 

 
1907 Likkutei Torah, Balak 72a and on. 
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7. 
 

 However, we still must understand what the verse means 
by stating that it is a superior quality for there be no “toil-Amal-

למע .”  For, another verse states,1908 “Man is born to toil-Amal- למע ,” 
which seems to indicate that HaShem’s- ה"והי  ultimate Supernal 
intent in the creation of man is to “toil-Amal- למע .” 
 The explanation is that about the verse, “Man is born to 
toil-Amal- למע ,” our sages, of blessed memory, stated,1909 “I do not 
know whether this refers to the toil of work (Melachah), or the toil 
of speech (Sichah) etc.,” and concludes, “He was created to toil in 
Torah.”  About this it was explained1910 that both “the toil of work 
(Melachah- הכאלמ )” and “the toil of speech (Sichah- החיש ),” refer to 
the side of holiness.  However, there are several levels in Torah 
itself.  “Toil of work (Melachah- הכאלמ ),” refers to the verse,1911 
“Six days shall you toil and accomplish all your work 
(Melachtecha- ךתכאלמ ),” referring to the toil (Amal- למע ) of 
bringing about refinements (Birurim).  “Toil of speech (Sichah-

החיש )” refers to toil in prayer, as our sages of blessed memory, 
stated,1912 “The word ‘Sichah- החיש ’ refers to prayer alone.”  
Nonetheless, all this is not HaShem’s- ה"והי  ultimate Supernal 
intent.  Rather, His ultimate Supernal intent is specifically toil 
(Amal- למע ) in Torah. 
 This accords with the verse,1913 “What profit does man 
have in all his toil (Amalo- ולמע ) that he toils under the sun,” 

 
1908 Job 5:7 
1909 Talmud Bavli, Sanhedrin 99b 
1910 See the Sichah talk of Shabbat Parshat Bechukotai, the 22nd of Iyyar of this 

year, 5719, Ch. 4 and on (Torat Menachem, Vol. 25 p. 294 and on). 
1911 Exodus 20:8 
1912 Talmud Bavli, Brachot 26b 
1913 Ecclesiastes 1:3 
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referring to the toil (Amal- למע ) of bringing about refinements 
(Birurim), which is “under the sun,” in that the sun refers to 
HaShem- ה״והי , blessed is He,  [as in the verse,1914 “For HaShem-

ה"והי  God-Elo”him- ם"יהלא  is a sun and a shield,” in which the 
Name HaShem- ה"והי  is compared to the luminary and His title 
God- ם"יהלא  is compared to the shield that conceals it’s light.] 

In contrast, the [need for] the matter of refinements 
(Birurim) stems from the concealment caused by HaShem’s- ה״והי  
title “God-Elohi”m- ם״יהלא .”  For, it is specifically through His title 
“God-Elohi”m- ם״יה לא ”1915 that novel existence is brought into 
being in a way of inner manifestation (Hitlabshut), thus bringing 
about the matter of “independent somethingness” (Yeshut), as 
explained before.  Therefore, such toil is not HaShem’s- ה"והי  
ultimate Supernal intent, but rather, His ultimate Supernal intent 
is specifically toil (Amal- למע ) in Torah. 
 Now, to summarize the matter of toiling (Amal- למע ) in 
Torah:1916  Through the study of Torah a union (Yichud) is made 
between the creatures and HaShem’s- ה״והי  Godliness, this being 
the matter of making “a dwelling place for the Holy One, blessed 
is He, in the lower worlds.”1917  However, since this is unlike the 
way that the worlds chain down (Hishtalshelut), it therefore is 
called “toil-Amal- למע .”   

 
1914 Psalms 84:12; Also see Tanya, Shaar HaYichud VeHaEmunah, translated 

as The Gate of Unity and Faith, Ch. 4. 
1915 See at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem 

Is One, Vol. 1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah). 
1916 Also see the next discourse of the 13th of Tammuz of this year, 5719, 

entitled “Rabbi Elazar says: Every man was created for labor,” Discourse 28, Ch. 9. 
1917 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

13:6; Tanya Ch. 36, and elsewhere. 
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[This is similar to the explanation elsewhere1918 about the 
saying of our sages, of blessed memory,1919 “It is as difficult as the 
splitting of the sea.”  That is, since [the splitting of the sea] is 
unlike the way that the worlds chain down (Seder 
HaHishtalshelut), it therefore is called “difficult-Kasheh- השק ,” 
[and is compared to toil].  This “toil-Amal- למע ” [in the study of 
Torah] is HaShem’s- ה"והי  ultimate Supernal intent and is the 
meaning of the verse, “Man is born to toil-Amal- למע .”   

In contrast, this is not so of “toil-Amal- למע ” that stems 
from the concealments brought about by HaShem’s- ה״והי  title 
“God-Elohi”m- ם״יהלא .”  About this the verse states, “[He] saw no 
toil-Amal- למע  in Yisroel.” 
 

8. 
 

 This then, is the meaning of the verse,1920 “He perceived 
no iniquity in Yaakov, and saw no toil in Yisroel.  HaShem- ה״והי  
his God is with him and the King’s friendship is in him.”  That is, 
three levels are enumerated here.  The first is the level of Yaakov-

בקעי , which is the aspect of the Nefesh, Ru’ach, and Neshamah 
levels of the soul, which come in a way of inner manifestation 
(Hitlabshut) in the body and animalistic soul.  In this aspect the 
matter of “iniquity-Aven- ןוא ” is possible and the verse therefore 
states, “He perceived no iniquity-Aven- ןוא  in Yaakov.”   

The second is the level of Yisroel- לארשי , which does not 
manifest in the body and animalistic soul, and therefore, in this 
aspect the matter of “iniquity-Aven- ןוא ” does not apply.  

 
1918 See the discourse of last year, 5718, Discourse 15, Ch. 9; Discourse 19, 

Ch. 2; Likkutei Sichot Vol. 20, p. 100, and elsewhere. 
1919 Talmud Bavli, Pesachim 118a; Sotah 2a; Zohar II 170a 
1920 Numbers 23:21 
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Nonetheless, since Torah and mitzvot manifest in physical things, 
the matter of “wrong toil-Amal- למע ” must be negated in this.  The 
verse therefore states, “[He] saw no wrong toil-Amal- למע  in 
Yisroel.” 
 The verse then continues, “HaShem- ה״והי  his God, is with 
him, and the King’s friendship is in him,” referring to the aspect 
of the essence of the soul (as explained before).  In other words, 
because in a concealed way, this aspect is present both in the 
aspect of Yaakov- בקעי  and in the aspect of Yisroel- לארשי , 
therefore, even in the aspects of Yaakov- בקעי  and Yisroel- לארשי , 
“He perceived no iniquity-Aven- ןוא ,” and, “saw no wrong toil-
Amal- למע .” 
 However, the verse makes [a further] distinction between 
Yaakov and Yisroel.  For, about Yaakov it uses the word 
“perceived-Heebeet- טיבה ,” whereas about Yisroel it uses the word 
“saw-Ra’ah- האר .”  This is because the word “perceived-Heebeet-

טיבה ” means from a distance, whereas the word “saw-Ra’ah- האר ” 
means from close proximity.1921 

Therefore, about Yaakov the verse uses the word 
“perceived-Heebeet- טיבה ,” since in the aspect of Yaakov the 
essence of the soul is in a way of concealment and distance, in that 
all that is drawn into revelation is a constricted light and 
illumination, which comes in a way of manifestation in the body 
and animalistic soul.   

That is, the essence of the soul is only present in a way of 
being a force of assistance and in a state of encompassing 
transcendence (Makif).  However, in Yisroel- לארשי , there is a 
greater revelation of the essence of the soul, and the verse 

 
1921 See Midrash Eicha Rabba 5:1 
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therefore uses the word “saw-Ra’ah- האר ,” indicating close 
proximity. 
 Now, all the above is according to the simple meaning of 
the verse, in that the statement, “HaShem- ה״והי  his God, is with 
him etc.,” provides a reason for the first half of the verse, “He 
perceived no iniquity in Yaakov, and saw no wrong in Yisroel.”   
However, through toil in serving HaShem- ה״והי , blessed is He, in 
the aspects of Yaakov- בקעי  and Yisroel- לארשי , we reach the third 
level that, “HaShem- ה״והי  his God, is with him and the King’s 
friendship is in him,” according to Rashi’s explanation that this is 
an additional matter.  That is, this brings about the revelation of 
the essence of the soul, because of which “the Jewish people and 
the Holy One, blessed is He, are entirely one.”1922 

 
1922 Tanya, Likkutei Amarim Ch. 4, and Ch. 23 citing Zohar; See Zohar I 24a, 

Zohar II 60a; Tikkunei Zohar, Tikkun 6; Likkutei Torah, Nitzavim 46a; Sefer 
HaMaamarim 5700, p. 66 and elsewhere.  Also see Adir BaMarom of the Ramchal 
p. 110. 
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Discourse 28 
 

“Amar Rabbi Elazar, Kol Adam L’Amal Yulad -  
Rabbi Elazar says, every man was created for toil” 

 
Delivered on the 13th of Tammuz, 57191923 

By the grace of HaShem, blessed is He, 
 

1. 
 

 It states in Talmud,1924 “Rabbi Elazar says: Every man was 
created for toil (Amal- למע ), as it states,1925 ‘Man is born to toil 
(Amal- למע ).’  However, [based on this verse] I do not know 
whether he was created for the toil of the mouth (Peh- הפ ), or for 
the toil of work (Melachah- הכאלמ ).   

However, when the verse states,1926 ‘A toiling soul toils for 
himself when he forces his mouth to it-Nefesh Ameil Amlah Lo, 
Kee Achaf Alav Peehoo- ול הלמע למע שפנ והיפ וילע ףכא יכ  ,’ it must be 
said that he was created for the toil of the mouth. 

However, I still do not know whether this is for the toil of 
Torah or for the toil of speech-Sichah- החיש .  However, since the 
verse states,1927 ‘This book of Torah shall not depart from your 
mouth,’ it must be said that he was created for the toil of Torah.” 

 
1923 This discourse is a direct continuation of the preceding discourse of the 

12th of Tammuz of this year, 5719, entitled “Lo Heebeet – He perceived no iniquity 
in Yaakov,” Discourse 27. 

1924 Talmud Bavli, Sanhedrin 99b 
1925 Job 5:7 
1926 Proverbs 16:26 
1927 Joshua 1:8 
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 Before this, the Talmud [there] states, “[Rabbi Akiva says: 
Sing [your studies] every day, sing [your studies] every day.  Rav 
Yitzchak bar Avdimi says:  From what verse is this derived?  From 
the verse, ‘The toiling soul toils for himself when he forces his 
mouth to it.’  He toils for Torah in this place, and the Torah toils 
for him in another place.”  On this Rashi comments, “When a 
person toils in Torah in a way of constantly placing the words of 
Torah in his mouth, like a saddle on a donkey, then on his behalf 
the Torah returns and requests of its Owner (which is much loftier 
than the return [and supplication] of the person himself) to 
bequeath the inner reasons of Torah and its hidden secrets to 
him.”1928 
 Now, we must understand why in Rabbi Elazar’s teaching, 
he [initially is] in doubt whether the verse (“when he forces his 
mouth to it”) refers to the toil of speech or the toil of Torah, 
whereas in the teaching that precedes it, it obviously refers to the 
toil of Torah. 
 

2. 
 

 Now, though the conclusion is that the statement “Every 
man was created for toil,” refers to the toil of Torah, nevertheless, 
from the very fact that [the argument that] man was created for the 
toil in work (Melachah- הכאלמ ) is taken into consideration, it is 
obvious that  the meaning of “work” (Melachah- הכאלמ ) here, does 
not refer to permissible work-related matters in the literal sense, 
for “are we dealing here with fools?”1929  That is, would it ever 

 
1928 See the version of Rashi in Ein Yaakov, Sanhedrin, Ch. 11. 
1929 This is Talmudic expression indicating that an argument is obviously 

foolish.  See Talmud Bavli, Shevuot 48b, Bava Metzia 47a, Bava Batra 122a. 



 

 
685 

arise in anyone’s mind that, without exception, HaShem’s- ה"והי  
ultimate Supernal intention in creating man is to toil in permissible 
work-related matters?  It must therefore be said that what is meant 
here by toiling in work (Amal Melachah- הכאלמ למע ) refers to 
“work” (Melachah- הכאלמ ) in holiness.1930 
 The same applies to toil in speech (Amal Sichah- החיש למע ), 
that obviously this does not refer idle chatter, since this is 
forbidden [by Torah law].  Even when it comes to innocent idle 
chatter, such as the speech of the unlearned who are incapable of 
Torah study (as stated in Tanya),1931 it nonetheless fulfills no 
ultimate purpose.   

This being so, there is no room to state, even as a 
suggestion, that “Every man was created to toil in speech (Amal 
Sichah- החיש למע ).”  In other words, this goes without saying in 
regard to forbidden or disgusting speech (as Rambam enumerates 
in explaining all the categories of speech),1932 but does not even 
apply to permissible speech.  That is, it is entirely inapplicable to 
state that this is HaShem’s- ה"והי  ultimate Supernal intent in the 
creation of every man.  It therefore must be stated that, “toil in 
speech (Amal Sichah- החיש למע )” also refers to speech (Sichah-

החיש ) of holiness. 
 The explanation is that the matter of “toil in work (Amal 
Melachah- הכאלמ למע )” is similar to the statement in the Mechilta 
of Rabbi Shimon bar Yochai, on the verse,1933 “Six days shall you 

 
1930 See the beginning of the discourse entitled “Lo Heebeet Aven b’Yaakov” 

5670 (Sefer HaMaamarim 5670 p. 189); Also see the discourse entitled “Amar Rabbi 
Elazar Adam L’Amal Nivra” 5689 (Sefer HaMaamarim 5689 p. 303 and on); Also 
see Likkutei Sichot, Vol. 15 p. 94 and on. 

1931 Tanya, Likkutei Amarim, Ch. 8 
1932 Rambam to Mishnah Avot 1:17 
1933 Exodus 20:9 
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work,” (referring to the toil [expressed in the verse],1934 “You shall 
gather your grain, your wine, and your oil”), in that “this is a 
positive commandment.”  [On the other hand,] the matter of “toil 
in speech (Amal Sichah- החיש למע ),” refers to prayer, as our sages, 
of blessed memory, taught,1935 “The word ‘Sichah- החיש ’ refers to 
prayer alone.”   

It thus is about this that Rabbi Elazar stated, “I do not know 
whether it is for toil in work (Amal Melachah- הכאלמ למע ), toil in 
speech (Amal Sichah- החיש למע ) or toil in Torah, that man was 
created.”  This is because the matter of “toil in work (Amal 
Melachah- הכאלמ למע ) is a positive mitzvah.  Likewise, about “toil 
in speech (Amal Sichah- החיש למע ),” which refers to prayer, there 
is an opinion that states,1936 “If only a person would pray all day.”  
Similarly, about toil in Torah, the verse states,1937 “You shall toil 
in it day and night.” 

Therefore, about all three matters it could be said that they 
are HaShem’s- ה"והי  ultimate Supernal intent in creation.  For, our 
sages, of blessed memory, stated,1938 “‘In the beginning-Bereishit-

תישארב ’ – means that [the world was created] for (the Jewish 
people, who are called ‘The beginning-Reishit- תישאר ’ and for) the 
Torah, which is called ‘The beginning-Reishit- תישאר .’”   

Our sages, of blessed memory, similarly stated,1939 “The 
world was created for the mitzvah of Challah (the gift offering of 
the first portion of dough) and for the mitzvah of Bikkurim (the gift 
offering of the first fruits).  For, ‘The beginning-Reishit- תישאר ’ 

 
1934 Deuteronomy 11:14 
1935 Talmud Bavli, Brachot 26b 
1936 Talmud Bavli, Brachot 21a 
1937 Joshua 1:8 
1938 Genesis 1:1 and Rashi and Ramban there. Also see Midrash Bereishit 

Rabba 1:4. 
1939 Midrash Bereishit Rabba 1:4 ibid. 
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refers to none other than Challah, as the verse states,1940 ‘The first 
(Reishit- תישאר ) of your kneading,’ and ‘The beginning-Reishit-

תישא  refers to none other than Bikkurim, as the verse states,1941 ’ר
‘The first (Reishit- תישאר ) fruit of your land,’”  

Both are connected to “toil in work (Amal Melachah-  למע
הכאלמ )” as in the verse, “You shall gather your grain, your wine, 

and your oil,” in which toil is necessary to bring “all the choicest 
parts to HaShem- ה״והי .”1942  Likewise, there also is the matter of 
the verse,1943 “The beginning (Reishit- תישאר ) of wisdom is fear of 
HaShem- ה״והי ,” referring to serving Him in prayer.  It thus is 
necessary to clarify which of these “toils” (Amal- למע ) is primary 
and is HaShem’s- ה״והי  ultimate Supernal intent in creation, to 
which all other aspects of toil are secondary. 

The same may be said about the verse,1944 “What profit 
does man have in all his toil (Amalo- ולמע ) that he toils under the 
sun?”  About this Zohar states,1945 “The toil of Torah is different, 
since it is higher than the sun.”  Talmud similarly states,1946 
“Under the sun [man] has no [profit from his toil], but before the 
sun he indeed profits (through the study of Torah, which preceded 
the sun).” 

In other words, it is necessary to explain the verse, “What 
profit does man have from all his toil (Amalo- ולמע ) that he toils 
under the sun,” and discover its novelty.  For it is impossible to 
explain it according to the simple meaning of the words, that the 

 
1940 Numbers 15:20 
1941 Exodus 23:19; Exodus 34:26 
1942 Leviticus 3:16; Mishneh Torah, Hilchot Issurei Mizbe’ach 7:11 
1943 Psalms 111:10 
1944 Ecclesiastes 1:3 
1945 Zohar I 223b 
1946 Talmud Bavli, Shabbat 30b (and Rashi there). 
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verse intends to negate toil in the pursuit of physical silver and 
gold.   

For, this being so, what novelty has this taught us [that we 
did not already know], and why was it necessary to express this in 
such a lengthy way?  For our sages, of blessed memory, [already] 
stated,1947 “When a person passes away, neither gold nor silver 
accompany him etc.”  It therefore cannot be said that work-
Melachah (in pursuit of gold or silver etc.), is HaShem’s- ה"והי  
ultimate Supernal intent, being that all such things remain in this 
world.   

It therefore must be said that in the “toil-Amal- למע ” 
referred to in this verse, there is the supposition of benefit in it, 
similar to the supposition in Talmud [in its discussion] about 
whether the verse, “Man is born to toil (Amal- למע )” refers to “toil 
in work (Amal Melachah- הכאלמ למע )” or “toil in speech (Amal 
Sichah- החיש למע ).”  It thus is about this that the verse introduces 
the novelty that “there only is profit in toiling in Torah, which is 
higher than the sun,” or “precedes the sun,” like the conclusion of 
Talmud that the verse “Man is born to toil (Amal- למע )” refers to 
toiling in Torah.1948 

 
3. 
 

 Now, to better understand the supposition that HaShem’s-
ה"והי  ultimate Supernal intent in the creation of man is for “toil in 

work (Amal Melachah- הכאלמ למע ),” we must explain the above-
mentioned teaching of our sages, of blessed memory, that the 

 
1947 Mishnah Avot 6:9 
1948 Also see the beginning of the discourse entitled “Amar Rabbi Elazar Adam 

L’Amal Nivra” 5689 (Sefer HaMaamarim 5689 p. 303 and on). 
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verse,1949 “Six days shall you work,” is a positive commandment.  
Likewise, in many teachings of our sages, of blessed memory, we 
find them praising work (Melachah- הכאלמ ).  For example, they 
said,1950 “Work (Melachah- הכאלמ ) is great, for it brings honor to 
the worker,” and other such statements. 
 The explanation is that it is written,1951 “Upon the likeness 
of the throne, there was a likeness like the appearance of a man, 
from above.”  In other words, there is the aspect of “man-Adam-

םדא  in HaShem’s- ה״והי  Godliness  Above.  Our sages, of blessed 
memory, also stated,1952 “Whatever the Holy One, blessed is He, 
commands the Jewish people to do, He does Himself.”   

Thus, just as Torah states,1953 “In six days HaShem- ה״והי  
made the heavens and the earth,” in which the word “made-Asah-

השע ” refers to “action-Asiyah- הישע ,” which is the same as “work-
Melachah- הכאלמ ,” as the verse states [about creation],1954 “His 
work (Melachto- ותכאלמ ) that He had done (Asah- השע ),” so 
likewise, the Jewish people were commanded “Six days shall you 
work,” referring to “toil in work (Amal Melachah- הכאלמ למע ),” this 
being a positive mitzvah that a person must fulfill. 
 Likewise, just as in HaShem’s- ה״והי  actions, blessed is He, 
the completion and ultimate intent of the work (Melachah- הכאלמ ) 
culminated when the verse states,1955 “Then the heaven and the 
earth were finished, and all their hosts… and He ceased 
(Vayishbot- תבשיו ) on the seventh day,” this likewise is so of man’s 
works, that even though “Six days shall you work” is a positive 

 
1949 Exodus 20:9 
1950 Talmud Bavli, Nedarim 49b 
1951 Ezekiel 1:26 
1952 See Midrash Shemot Rabba 30:9 
1953 Exodus 20:11; 31:17 
1954 Genesis 2:2 
1955 Genesis 2:1-2 
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mitzvah, nevertheless, man’s work must be similar to the 
completion of the heavens and the earth, this being the 
commandment that,1956 “On the seventh day you shall cease 
(Tishbot- תבשת ).” 
 However, this must be better understood.  For, our sages, 
of blessed memory, stated,1957 “It was not with toil (Amal- למע ) or 
exertion that the Holy One, blessed is He, created His world.”  This 
being so, why does the verse call HaShem’s- ה״והי  act of creating 
the heavens and the earth, “His work (Melachto- ותכאלמ ) that He 
had done,” in that the verse specifies “work-Melachah- הכאלמ ”?   

We also must understand this as it relates to man’s work.  
For, when the verse states,1958 “Man is born to toil (Amal- למע ),” 
this seems to indicate that toil (Amal- למא ) is praiseworthy for 
every man, and that this is HaShem’s- ה"והי  ultimate Supernal 
intent in His creation.  However, when enumerating the praises of 
the Jewish people, our Torah portion states,1959 “[He] saw no toil 
(Amal- למע ) in Yisroel,” meaning that the matter of toil (Amal- למע ) 
is negated from the Jewish people. 
 

4. 
 

 To preface, there also is the literal meaning of the verse, 
“He perceived no iniquity (Aven- ןוא ) in Yaakov, and saw no toil 
(Amal- למע ) in Yisroel,” as Rashi comments: “The literal meaning 
can be expounded beautifully.  The Holy One, blessed is He, does 
not look at the iniquity that is in Yaakov.  When they transgress 
His words, He does not deal exactingly with them, to scrutinize 

 
1956 Exodus 23:12 
1957 Midrash Bereishit Rabba 3:2 
1958 Job 5:7 
1959 Numbers 23:21 



 

 
691 

their iniquitous doings and transgressions in violation of His law.”  
The verse concludes, “HaShem- ה״והי  his God is with him,” [about 
which Rashi explains], “Even when they provoke Him to anger 
and act rebelliously before Him, He does not move from being 
within them.”   

That is, according to the simple literal explanation, the 
term “Amal- למע ” here refers to that which is undesirable and is the 
antithesis of goodness and holiness, and the novelty is that even 
when there is this “wrong-Amal- למע ,” nevertheless, “[He] saw no 
wrong (Amal- למע ) in Yisroel,” meaning, “The Holy One, blessed 
is He, does not look at it.”  This is like the verse that He, “dwells 
within them even in their impurities.”1960  In other words, He 
dwells within them without taking their undesirable matters into 
account. 
 Now, this matter (that the Holy One, blessed is He, does 
not see the undesirable and “wrong-Amal- למע ”) is also the greatest 
praise.  For, we find that this itself is the plea of the entire Jewish 
people, as [David], “the pleasant [composer] of the songs of 
Israel,”1961 said on behalf of the entire Assembly of Yisroel 
(Knesset Yisroel),1962 “Give ear, O’ Shepherd of Yisroel, You who 
leads Yosef like a flock; Appear, O’ You who is enthroned upon 
the Cherubim.”   

In explaining this plea of the Jewish people to the Holy 
One blessed is He, Midrash Tehillim states,1963 “Shepherd of 
Yisroel, give ear to their plea, and conduct the Jewish people, who 

 
1960 Leviticus 16:16 
1961 Samuel II 23:1 – King David 
1962 Psalms 80:2 – This is the Psalm that began to be recited on the 12th of 

Tammuz of this year, 5719, the eightieth year from the birth of the Rebbe Rayatz, 
whose soul is in Eden, the one whose joyous day and redemption day is being 
celebrated.  (See Sefer HaMaamarim 11 Nissan, Vol. 1, p. 1 and on. 

1963 Midrash Tehillim to Psalms 80:2; Also see Yalkut Shimoni to Psalms 80:2. 
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are called a ‘flock-Tzon- ןאצ ,’ just as Yosef did.”  [Midrash 
Tehillim] then enumerates three things, “Just as Yosef gathered 
from the years of plenty for the years of famine, so too gather us 
from the life of this world to the life of the coming world.  Just as 
Yosef provided sustenance for his brothers according to their 
deeds, as it states,1964 ‘With bread according to their children’s 
needs,’ so likewise sustain us according to our deeds.’”   

It then concludes with the highest request of all, “Just as 
Yosef’s brothers treated him wickedly, but he treated them with 
goodness, so too, though we have treated You wickedly, so to 
speak, by having transgressed your commandments, may You 
treat us with goodness.”  (This is similar to the verse, “He 
perceived no iniquity (Aven- ןוא ) in Yaakov, and saw no wrong 
(Amal- למע ) in Yisroel.”) 
 The explanation is that this Psalm hints at the three exiles 
(that followed the Egyptian exile), and this is what [David] prayed 
about.  For, this Psalm says, “Return us, and illuminate Your face” 
three times (as the commentators explain there).1965  It is in this 
regard that we request of the Holy One, blessed is He, to conduct 
Himself like Yosef. 
 More specifically, this [Midrash] first informs us of the 
general matter of exile, at which time we must gather from the life 
of this world for the life of the coming world, just as Yosef 
gathered from the years of plenty for the years of famine.  As our 
sages,1966 of blessed memory, stated,1967 “One hour of returning to 
HaShem- ה"והי  and doing good deeds in this world, is more 

 
1964 Genesis 47:12 
1965 See Rashi there. 
1966 Also see the Sichah talk of Shabbat Parshat Chukat-Balak, the 12th of 

Tammuz of this year, 5719 (Likkutei Sichot, Vol. 5, p. 243 and on). 
1967 Mishnah Avot 4:17 
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precious than the entire life of the coming world.”  That is, even 
though this world is mostly a matter of exile, in that “all the affairs 
of this world are severe and evil and the wicked are dominant in 
it,”1968 nevertheless, “One hour of returning to HaShem- ה"והי  and 
doing good deeds in this world, is more precious than the entire 
life of the coming world.”   

This is why this world is called, “the years of plenty,” from 
which we gather for “the years of hunger,” which refers to the 
coming world.  For, the verse states,1969 “[Remember your Creator 
in the days of your youth…] before those years arrive about which 
you will say, ‘I have no pleasure in them,’ about which our sages, 
of blessed memory stated,1970 “This refers to the days of 
Moshiach,” (the coming world).   

This is because all the pleasure of the coming future, about 
which they stated,1971 “One hour of tranquility in the coming world 
is more precious than all the life of this world,” is brought about 
by the “one hour of returning to HaShem- ה"והי  and doing good 
deeds in this world,” in which we gather for the coming world. 
 Then, after this introduction, which explains the reason for 
the exile, there comes the (second) request, “Just as Yosef 
provided sustenance for his brothers according to their deeds, as it 
states,1972 ‘With bread according to their children’s needs,’ so 
likewise sustain us according to our deeds.’”   

For, in order to be able to engage in the study of Torah and 
the proper fulfillment of the mitzvot, (by which we gather from the 
“years of plenty” for “the years of hunger”), we must be in a state 

 
1968 See Tanya, Likkutei Amarim, Ch. 6 (10b and on). 
1969 Ecclesiastes 12:1 
1970 Talmud Bavli, Shabbat 151b 
1971 Mishnah Avot 4:17 
1972 Genesis 47:12 
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in which there are no distractions stemming from the needs of 
man.   

[This is why it is necessary that one’s order in serving 
HaShem- ה״והי , blessed is He, be in such a way that his work 
(Melachah) is done by others,1973 or at least, in such a way that his 
work (Melachah) is occasional (so that he can thereby make) his 
Torah study permanent.]1974  We therefore plead before the Holy 
One, blessed is He, that we should not lack any of our needs 
pertaining to children, health, and abundance sustenance, to the 
extent that it should be as expressed in the verse, “Bread according 
to their children’s needs,” even though “a child does not have 
knowledge-Da’at.”1975 
 After this comes the primary request, “Just as Yosef’s 
brothers treated him wickedly, but he treated them with goodness, 
so too, although we have treated You wickedly, so to speak, by 
having transgressed your commandments, nonetheless, may You 
treat us with goodness.”  For, when the Holy One, blessed is He, 
grants our needs pertaining to children, health, and abundance of 
sustenance, even according to the needs of the children, 
nonetheless this all is in preparation for doing the mitzvah.   

However, in addition to this, there also must be assistance 
from Heaven in the matter of Torah and mitzvot themselves, since 
“[arriving at the] Halachah requires clarity,”1976 and,1977 “Were it 
not for the fact that the Holy One, blessed is He, assists him, he 
would be incapable of overcoming [his evil inclination],” Heaven 
forbid.  For this, he requires merit etc.  Thus, in this request we 

 
1973 See Talmud Bavli, Brachot 35b 
1974 See Talmud Bavli, Brachot 35b ibid.  Also see Mishneh Torah, Hilchot 

Talmud Torah 3:7 
1975 Talmud Bavli, Chagigah 2b 
1976 Talmud Bavli, Megillah 28b 
1977 Talmud Bavli, Kiddushin 30b 
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plead that “although we have treated You wickedly, so to speak, 
in having transgressed Your commandments, nonetheless, may 
You treat us with goodness.” 

This goodness refers to that which is good for Heaven and 
good for the creatures, as stated in Talmud, Tractate Kiddushin,1978 
on the verse,1979 “Say of the righteous (Tzaddik) that he is good 
etc.”  In other words, we not only request physical matters from 
the Holy One, blessed is He, but we also request that there should 
be a drawing down of HaShem’s- ה״והי  Godliness in each and every 
Jew, “from the woodchopper to the water-drawer,”1980 from His 
“full, open, holy, and generous hand.”1981 
 About this the verse states, “You who leads Yosef like a 
flock.”  This is because “Yosef was the provider to all the people 
of the land,”1982 and it states about him,1983 “One with a good eye 
will be blessed, for he has given of his bread to the poor.”  In other 
words, he gave to all without discrimination, even to the poor and 
impoverished, about whom it states,1984 “poor only means poor in 
knowledge (Da’at) [of HaShem- ה״והי , blessed is He].”   

Thus, Yosef’s conduct is to affect an arousal from below 
and thereby affect an arousal from Above, so that the Holy One, 
blessed is He, will lead His flock like Yosef did.  This is so, until 
we come to the end of the Psalm, which states, “Illuminate Your 
face,” about which Midrash Tehillim states, “All we have is the 
illumination of Your face.”   

 
1978 Talmud Bavli, Kiddushin 40a 
1979 Isaiah 3:10 
1980 See Deuteronomy 29:10 
1981 See the third blessing of the Grace after Meals. 
1982 Genesis 42:6 
1983 Proverbs 22:9; Zohar III 130a 
1984 Talmud Bavli, Ketubot 68a; Nedarim 41a; Zohar III 273b; Also see the 

discourse entitled “Tikoo BaChodesh” of last year, 5718, translated in The Teachings 
of The Rebbe 5718, Vol. 1, Discourse 1, Ch. 3. 



 

  
696 

This is like1985 what the Alter Rebbe would say when he 
was in a state of adhesion (Dveikut) to HaShem- ה״והי , blessed is 
He, “‘Who have I in the heavens but You, and but for You I desire 
nothing.’1986 – I want nothing more than You alone!” – and it is 
through this “that we shall be saved,” [as the Psalm concludes]. 
 From the above we can understand the great praise of the 
Jewish people when they actualize the fulfillment of the primary 
request.  That is, “although we have treated You wickedly, so to 
speak, by having transgressed your commandments, nevertheless, 
may You treat us with goodness.”   

In other words, without looking at the fact that in a certain 
area it is possible that there is a matter of “iniquity-Aven- ןוא ” or 
“wrong-Amal- למע ,” nevertheless,1987 “He perceived no iniquity 
(Aven- ןוא ) in Yaakov, and saw no wrong (Amal- למע ) in Yisroel,” 
to the point that even in spiritual matters “HaShem- ה״והי  his God 
is with him,” referring to the matter of “the God of Yaakov,”1988 
meaning that there should be a drawing down of the God of 
Yaakov.   

Moreover, this is in such a way that even the world at large 
agrees with it.  That is, even Bilaam, the prophet of the nations of 
the world (as in the teaching of our sages, of blessed memory,1989 
“Amongst the nations of the world there indeed arose [a prophet 
who was equivalent to Moshe] and who is he? Bilaam!”) gives his 
agreement and blessing to the fact that, “He perceived no iniquity 
(Aven- ןוא ) in Yaakov, and saw no wrong (Amal- למע ) in Yisroel; 

 
1985 Sefer HaMitzvot of the Tzemach Tzeddek, Shoresh Mitzvat HaTefullah, 

Ch. 40 (Derech Mitzvotecha, p. 138a), quoted in HaYom Yom for the 18th of Kislev. 
1986 Psalms 73:25 
1987 Numbers 23:21 
1988 Psalms 81:5; Also see Likkutei Torah, Drushei Rosh HaShanah 56a 
1989 Sifri to Deuteronomy 34:10 
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HaShem- ה״והי  his God, is with him and the King’s friendship is in 
him.” [That is, these very words are in Bilaam’s prophecy]. 
 This matter, that we receive blessing and agreement from 
the side opposite holiness, is a very lofty matter.  For, as known, 
the primary meaning of the name Yisroel- לארשי  is that he is called 
this because,1990 “You have fought with God-Elohi”m- ם״יהלא  and 
with man-Adam- םדא  and have prevailed.” 

In the general matter of serving HaShem- ה״והי , blessed is 
He, this refers to the toil of returning in repentance (Teshuvah) to 
HaShem- ה״והי , blessed is He, to the point of reaching the highest 
level, which is the upper repentance (Teshuvah Ila’ah),1991 (as 
explained in Iggeret HaTeshuvah),1992 through which we affect 
that “intentional sins become like merits for him.”1993 
 However, all this is according to the simple literal meaning 
of the verse “He perceived no iniquity (Aven- ןוא ) in Yaakov, and 
saw no wrong (Amal- למע ) in Yisroel,” which speaks of “iniquity-
Aven- ןוא ” and “toil-Amal- למע ” in an undesirable sense, and that 
even though this may be, the Holy One, blessed is He, does not 
perceive or see it.   

However, HaShem’s- ה״והי  ultimate Supernal intent, 
blessed is He, is that there not at all be “iniquity-Aven- ןוא ” and 
“wrong-Amal- למע ” in the undesirable sense (like the verse,1994 “I 
shall remove the spirit of impurity from the land.”)  Thus, at this 
point, “the toil in work” (Amal Melachah- הכאלמ למע  ) and “the toil 
in speech (Amal Sichah- החיש למע )” [of the side of holiness] begin, 
and ultimately, the toil in Torah (as explained before).   

 
1990 Genesis 32:29 
1991 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Eight (Binah). 
1992 Tanya, Iggeret HaTeshuvah, Ch. 8-9 
1993 Talmud Bavli, Yoma 86b 
1994 Zachariah 13:2 
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It is then that the verse states and means, “He saw no toil-
Amal- למע  in Yisroel.”  That is, the ultimate service of HaShem-

ה״והי , blessed is He, is neither “toil in work (Amal Melachah-  למע 
הכאלמ )” nor “toil in speech (Amal Sichah- החיש למע ),” but rather toil 

in Torah.1995 
 

5. 
 

 Now, this may be better understood through the 
explanation of the preceding discourse1996 about the verse, “He 
perceived no iniquity (Aven- ןוא ) in Yaakov, and saw no wrong 
(Amal- למע ) in Yisroel.”  That is, in relation to Yaakov- בקעי  the 
verse negates the matter indicated by “Aven- ןוא ” and uses the term 
“perceived-Heebeet- טיבה ,” whereas in relation to Yisroel- לארשי  
the verse negates the matter indicated by “Amal- למע ” and uses the 
term “saw-Ra’ah- האר .”   

It was explained that as they are in our service of HaShem-
ה"והי  – (and this is why [the Jewish people] are sometimes called 

Yaakov- בקעי  and sometimes called Yisroel- לארשי ) – the difference 
between Yaakov and Yisroel is as explained at length in Likkutei 
Torah.1997  That is, the toil of the mundane days of the week (Chol), 
the matter of which is the toil of refining (Birurim) worldly matters 
(including the fulfillment of the mitzvot in deed, which manifest in 
the physical matters of the world), is called Yaakov- בקעי .   

The matter of Yaakov is as expressed in the verse,1998 
“Yaakov departed from Be’er Shava and went to Charan ( הנרח ),” 

 
1995 See the beginning of the discourse entitled “Lo Heebeet” 5670 (Sefer 

HaMaamarim 5670 p. 189). 
1996 See the preceding discourse of the 12th of Tammuz of this year, 5719, 

entitled “Lo Heebeet – He perceived no iniquity in Yaakov,” Discourse 27. 
1997 Likkutei Torah, Balak 73c 
1998 Genesis 28:10 
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referring to the “fierce anger (Charon Af- ףא ןורח ) of the Ever-
Present One in the world.”1999   However, even while he was there, 
and without considering that “by day, scorching heat consumed 
me, and frost by night,”2000 he nonetheless accumulated all his 
wealth there etc., to the point of becoming very wealthy, until the 
matter indicated by the verse,2001 “until I come to my lord in Seir,” 
when the prophecy,2002 “And saviors will ascend Mount Tziyon to 
judge the mountain of Esav (by which) the kingdom will be 
HaShem’s- ה״והי ,” will be fulfilled. 
 Higher than this is the service of HaShem- ה״והי , blessed is 
He, of Yisroel- לארשי , which is similar to serving Him on Shabbat, 
at which time there is no toil of affecting refinements (Birurim-

םירוריב ). This is because, the toil of separating [the bad from the 
good] (Borer- ררוב ) is forbidden on Shabbat.  Rather, on Shabbat 
one’s service of HaShem- ה״והי , blessed is He, is entirely in matters 
of holiness, being that [on Shabbat] all matters of “the side 
opposite holiness, are separated from Her.”2003 
 The explanation is that the general toil in serving HaShem-

ה״והי , blessed is He, of both Yaakov and Yisroel, is the toil of 
fulfilling the mitzvot.  This is as the verse states,2004 “[HaShem 
God-HaShem Elohi”m- ם״יהלא ה״והי  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- הדבעל ” refers to the 248- ח״מר  positive mitzvot, 

 
1999 Rashi to Genesis 11:32 
2000 Genesis 31:40 
2001 Genesis 33:14 and Rashi there. 
2002 Obadiah 1:21 
2003 Zohar II 135b 
2004 Genesis 2:15 
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and the word “to guard it-LeShamrah- הרמשל ” refers to the 365-
ה״ס    negative mitzvot.2005 ש

However, the difference is that HaShem’s- ה"והי  initial 
intention was for the toil of “To work it-Le’avdah- הדבעל ” and “to 
guard it-LeShamrah- הרמשל ,” to take place in the Garden of Eden 
(Gan Eden).  This was explained in the talk (Sichah) of his 
honorable holiness, the Rebbe Rashab, whose soul is in Eden,2006 
that about the beginning of the creation of the world, it is 
written,2007 “The spirit of God hovered upon the surface of the 
waters,” about which [Midrash] states,2008 “This refers to the spirit 
of Moshiach.”   

In other words, HaShem’s- ה"והי  Supernal intent was for 
the physical conduct of the world to be with the spirit of Moshiach, 
similar to how it will be once Moshiach is revealed, about which 
the verse states,2009 “The earth will be filled with the knowledge 
of HaShem- ה״והי .” 
 However, because of the sin of the tree of the knowledge 
of good and evil and the sins that followed afterwards, this caused 
the withdrawal of HaShem’s- ה״והי  Indwelling Presence (the 
Shechinah) from below to Above.2010  Afterwards, there arose 
seven righteous Tzaddikim until Moshe, who is the seventh, and 
“all sevens are beloved,”2011 at which time the descent of the 

 
2005 See Zohar I 27a; Zohar II 165b; Tikkunei Zohar, Tikkun 21 (62a), Tikkun 

55 (85b) and elsewhere; Also see Targum Yonatan ben Uziel to Genesis 2:15; Yalkut 
Re’uveini, Bereishit. 

2006 See Sefer HaMaamarim 5680 p. 54; Sefer HaMaamarim 5670 p. 182 
2007 Genesis 1:2 
2008 Midrash Bereishit Rabba 2:4, 8:1, and elsewhere. 
2009 Isaiah 11:9 
2010 Midrash Shir HaShirim Rabba 5:1; Also see Shaarei Orah of Rabbi Yosef 

Gikatilla, translated as Gates of Light, Gate One (Malchut). 
2011 Midrash Vayikra Rabba 29:11 
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Indwelling Presence of HaShem- ה״והי  began, to return to “My 
wedding canopy (Genuni- ינונג )” through the giving of the Torah.   

At that time, the general matter of serving HaShem- ה״והי  
with Torah and mitzvot, specifically on earth, began.  (For, the 
verse,2012 “It is not in the heavens” refers to Torah.)2013  This is the 
matter of the union (Yichud) of the Holy One, blessed is He 
(Kudsha Breech Hoo), and His Indwelling Presence, the 
Shechinah. 
 

6. 
 

 The explanation is that,2014 as explained in the previous 
discourse,2015 the creation of the chaining down of the worlds 
(Seder HaHishtalshelut) comes from the aspect of HaShem’s- ה״והי  
Indwelling Presence, (the Shechinah), which is called the 
“Indwelling Presence-Shechinah- הניכש ,” in that it “dwells-
Shochenet- תנכוש ” and manifests in the lower worlds.2016   

That is, it is not just transcendent and encompassing 
(Makif), but is present in the world in a way of an inner 
manifestation (Hitlabshut) of the power of the Actor in the acted 
upon (Ko’ach HaPo’el BaNifal).  This is why the creation of the 
world is called “work-Melachah- הכאלמ ,” as in the verse [about 

 
2012 Deuteronomy 30:12 
2013 Talmud Bavli, Bava Metziya 59b 
2014 Also see the discourse entitled “Lo Heebeet” 5669 (Sefer HaMaamarim 

5669 p. 205 and on). 
2015 See the preceding discourse of the 12th of Tammuz of this year, 5719, 

entitled “Lo Heebeet – He perceived no iniquity in Yaakov,” Discourse 27. 
2016 See Tanya, Likkutei Amarim, Ch. 41 (57b); Also see Shaarei Orah of Rabbi 

Yosef Gikatilla, translated as Gates of Light, Gate One (Malchut), section on 
“Shechinah- הניכש .” 
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creation],2017 “His work (Melachto- ותכאלמ ) that He had done,” 
which indicates the matter of “toil” and “effort.” 
 By way of analogy, this may be better understood from 
how it is in man below, who through toil and effort can create 
something new.  As expressed in the style of our sages, of blessed 
memory,2018 “[If a person says], I have toiled and I have found 
(Yaga’ati u’Matzati- יתאצמו יתעגי ), [he is to be believed].”  That is, 
when there is effort in a way of toil, there then will be the matter 
of “discovery-Metziyah- האיצמ ,” which “comes with the diversion 
of one’s attention (Hesei’ach HaDa’at),”2019 and is something 
completely new. 
 The same is understood that through toil (Amal- למע ), as it 
is Above in HaShem’s- ה״והי  Godliness, the novelty of bringing 
existence about in a way that there is no comparative relationship 
comes about, this being the matter of a completely tangible 
“something” (Yesh Gamur), until there can even be a “separate 
something” (Yesh Nifrad), as in the words of our sages, of blessed 
memory,2020 “[The Holy One, blessed is He, told Moshe,] ‘Write 
it down, and let whoever wants to err, err.’”   

Thus, in this regard, about the lower world the verse 
states,2021 “In the beginning God-Elohi”m- ם״יהלא  created.”  That 
is, this is unlike the upper worlds about which the verse states,2022 
“[Let them praise the Name HaShem- ה״והי ], for He commanded 
and they were created,” in which the word “He-Hoo- אוה ” refers to 
the Name HaShem- ה״והי  mentioned in the first part of the verse.   

 
2017 Genesis 2:2 
2018 Talmud Bavli, Megillah 6b 
2019 Talmud Bavli, Sanhedrin 97a 
2020 Midrash Bereishit Rabba 8:8 
2021 Genesis 1:1 
2022 Psalms 148:5 
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That is, the way existence comes into being from the Name 
HaShem- ה״והי , blessed is He, is that “they were created-Nivra’u-

וארב  automatically.2023  In contrast, about how existence is ”נ
brought into being through HaShem’s- ה״והי  title “God-Elohi”m-

ם״יהלא ” the verse specifies, “[God-Elohi”m- ם״יהלא ] created-Bara-
ארב ,” meaning, by way of active engagement, so much so, that it 

is called “work-Melachah- הכאלמ .”   
As explained before,2024 when creation is brought about 

automatically, nothing [in creation] can be novel, but is only the 
revelation of that which is concealed, like the upper worlds, as 
high as the world of Emanation (Atzilut), the substance of which 
is the revelation of that which is concealed, which is why it is 
called, “Emanation” (Atzilut).2025   

However, HaShem’s- ה״והי  ultimate Supernal intent, 
blessed is He, is for there be “a dwelling place for the Holy One, 
blessed is He, in the lower worlds.”2026  The meaning of “lower 
worlds” is that they are creatures for whom there initially is the 
decree that “the lower should not ascend Above,”2027 since they 
recognize and sense themselves as existing separately and 
independently.   

It is specifically there where we must make a dwelling 
place for the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited Being, HaShem- ה״והי  Himself, blessed is He.  This is 
like a person who is found in his dwelling place, in that when he 
is at home, he is fully revealed in all his matters, in that even his 

 
2023 See Torah Ohr, Megillat Esther 96c; Likkutei Torah, Re’eh 20c 
2024 See at length in the preceding discourse of the 12th of Tammuz of this year, 

5719, entitled “Lo Heebeet – He perceived no iniquity in Yaakov,” Discourse 27. 
2025 See Pardes Rimonim, Shaar 16 (Shaar ABY”A) Ch. 1. 
2026 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

13:6; Tanya Ch. 36, and elsewhere. 
2027 Midrash Shemot Rabba 12:3 
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essential self and being is revealed in his home.2028  An existence 
such as this must specifically be brought in the manner indicated 
by the words, “[God-Elohi”m- ם״יהלא ] created-Bara- ארב ,” 
meaning, in a way of active engagement and inner manifestation 
(Hitlabshut) and not automatically (as indicated by the term “they 
were created-Nivra’u- וארבנ ”).  It rather is brought about by the 
aspect of HaShem’s- ה״והי , Indwelling Presence (the “Shechinah-

הניכש ), which “dwells-Shochenet- תנכוש ” and manifests in the 
lower worlds. 

The explanation is that in order for the matter indicated by 
the verse, “In the beginning God-Elohi”m- ם״יהלא  created (Bara-

ארב )” to be, meaning the coming into being of a completely 
tangible and novel “something” (Yesh Gamur), this is solely 
within the power of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He, who is not 
caused by any cause that precedes Him, Heaven forbid to think so.  
Thus, it is solely within His power and ability to create something 
from absolute nothing, literally.2029 

Now, this matter, that from the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
Himself, blessed is He, the novel being of “something” (Yesh) is 
brought forth, is called by the terms, “work-Melachah- הכאלמ ,” 
“effort-Yegiyah- העיגי ,” and “toil-Amal- למע .”  This is as explained 
in several places,2030 that the reason we find our sages, of blessed 

 
2028 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet); Also see Hemshech 5666, p. 3 (translated as Revealing the 
Infinite, Discourse 1), and elsewhere. 

2029 See Tanya, Iggeret HaKodesh, Epistle 20; Also see at length in Ginat Egoz 
of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1 (The Foundations), 
The Gate of Intrinsic Being (Shaar HaHavayah). 

2030 See the discourse of last year, 5718, Discourse 15, Ch. 9; Discourse 19, 
Ch. 2; Likkutei Sichot Vol. 20, p. 100, and elsewhere. 
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memory, using the term “difficult-Kasheh- השק ” in regard to 
miracles, such as the saying,2031 “It is as difficult as the splitting of 
the sea,” is because when it is necessary to change what was 
established in the chaining down of the worlds (Hishtalshelut), it 
is called “difficult-Kasheh- השק ,” so to speak, being that this is not 
how matters were first established in the world. 

This is why the splitting of the sea is the primary example 
for all miracles.  [It even is the example for the giving of the Torah, 
being that it was the preparation, preface, and akin to the matter of 
the giving of the Torah.  For, the splitting of the sea is that,2032 “He 
transformed the sea to dry land.”  That is, the upper (meaning the 
“sea-Yam- םי ,” referring to the concealed world-Alma d’Itkasiya) 
was drawn down (and became, “dry land-Yabashah- השבי ,” 
referring to the revealed world-Alma d’Itgaliya), in a way that they 
became as one.   

This likewise is the matter of the giving of the Torah, that 
“the Upper descended below and the lower ascended above.”2033  
This is as stated,2034 “HaShem- ה״והי  descended upon Mount Sinai,” 
and,2035 “To Moshe He said, ‘Go up to HaShem- ה״והי .”]  This is 
because the matter of miracles transcends that which was 
established according to the natural order (HaTeva- עבטה ) which 
commenced “In the beginning [when] God-Elohi”m- ם״יהלא  
created the heavens and the earth.” 

 
2031 Talmud Bavli, Pesachim 118a; Sotah 2a; Zohar II 170a 
2032 Psalms 66:6; Also see the discourse entitled “Hapach Yam – He 

transformed the sea to dry land” of Shabbat Parshat Acharei of this year, 5719, 
Discourse 21. 

2033 Midrash Shemot Rabba 12:3 
2034 Exodus 19:20 
2035 Exodus 24:1 
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This is because they are drawn from the Name HaShem-
ה״והי , blessed is He, as it states,2036 “HaShem- ה״והי  is my miracle,” 

since He transcends His title “God-Elohi”m- ם״יהלא -86,” which 
shares the same numerical value as “the natural order-HaTeva-

עבטה -86.”2037 
From the above, we may also understand the matter as it 

relates to the beginning of creation.  For, although the creation 
came about through the concealment and constriction brought 
about by HaShem’s- ה״והי  title “God-Elohi”m- ם״יהלא ,” which is the 
sheath and shield [that covers] over the Name HaShem- ה״והי , as it 
states,2038 “For a sun and a shield, is HaShem Elohi”m-  ה"והי

ם"יהלא ,” [and as known, the word “sun-Shemesh- שמש ” itself, is a 
title for the Name of the Holy One, blessed is He, as our sages, of 
blessed memory, stated,2039 “Shimshon- ןושמש  (Samson) is called 
by the Name of the Holy One, blessed is He, as it states, ‘For a sun 
and a shield, is HaShem Elohi”m- ם"יהלא ה"והי ,’”] nevertheless, 
through the sheath there was made to be the existence brought 
forth from the Name HaShem- ה״והי , and beyond this, it was from 
the Essential Self of the Singular Preexistent Intrinsic and 
Unlimited One, HaShem- ה״והי  Himself, blessed is He, who has no 

 
2036 Exodus 17:15 
2037 Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1 

(The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) and The Gate 
of His Title (Shaar HaKinuy); Pardes Rimonim, Shaar 12 (Shaar HaNetivot), Ch. 2; 
Reishit Chochmah, Shaar HaAhavah, Ch. 6 (section entitled “v’Hamargeel”); Shnei 
Luchot HaBrit 89a, 189a; Shaalot uTeshuvot Chacham Tzvi, Section 18; Tanya, 
Shaar HaYichud VeHaEmunah, translated as The Gate of Unity and Faith, Ch. 6; 
Likkutei Torah, Re’eh 22b and on, and elsewhere. 

2038 Psalms 84:12; See Tanya, Shaar HaYichud veHaEmunah translated as The 
Gate of Unity and Faith, Ch. 4 and on. 

2039 Talmud Bavli, Sotah 10a 
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cause that precedes Him, Heaven forbid to think so.2040  This is 
why [the act of] creation is called “work-Melachah- הכאלמ ” and 
“toil-Amal- למע ,” similar to the explanation before about the saying 
[of our sages, of blessed memory] “It is as difficult as the splitting 
of the sea.” 

 
7. 
 

 Now, even though the initial creation of the world 
stemmed from the fact that “He desires kindness,”2041 
nevertheless, our sages, of blessed memory, stated,2042 “In whom 
did He consult?  In the souls of the righteous-Tzaddikim.”  The 
explanation about this is known,2043 that the pleasure HaShem-

ה״והי , blessed is He, would have from the righteous-Tzaddikim 
fulfilling His Torah and mitzvot, arose before Him, and through 
this the desire to create the worlds arose.   

The service and work of man is therefore necessary to 
sustain and actualize the work of HaShem- ה״והי , blessed is He, in 
creating the worlds, as our sages, of blessed memory, taught,2044 
“If not for the [study of] Torah, the heavens and the earth would 
not be sustained, as is states,2045 ‘If not for My covenant by day 
and night, I would not have set up the laws of the heavens and the 
earth.’”   

 
2040 See at length in Ginat Egoz of Rabbi Yosef Gikatilla, translated as HaShem 

Is One, Vol. 1 (The Foundations), The Gate of Intrinsic Being (Shaar HaHavayah) 
and The Gate of His Title (Shaar HaKinuy) and on. 

2041 Micah 7:18; Also see Shaar HaYichud of the Mittler Rebbe, translated as 
The Gate of Unity, Ch. 10-11. 

2042 Midrash Ruth Rabba 2:3 
2043 See Torat Chaim, Vayigash 232a and elsewhere. 
2044 Talmud Bavli, Pesachim 68b 
2045 Jeremiah 33:25 
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Similarly, our sages, of blessed memory, stated,2046 “What 
is the meaning of the verse,2047 ‘The earth was afraid and was 
silent’?  At first it was afraid, and in the end, it was silent.  For, the 
Holy One, blessed is He, established a condition with the act of 
creation, and said, ‘If the Jewish people accept the Torah, you will 
exist, but if they do not…’”   

For, after the initial creation of the world, which stemmed 
from the fact that “He desires kindness,” it then is actualized 
through man’s toil in serving HaShem- ה״והי , blessed is He, and the 
general matter of serving Him is through fulfilling His mitzvot (as 
explained in chapter five).  For through this, we bring about the 
fulfillment of the ultimate culmination of His Supernal intent, 
that,2048 “Then the heavens and the earth were finished 
(Veyechulu- ולוכיו ) and all their hosts.”   

One of the explanations of the word “And they were 
finished-Vayechulu- ולוכיו ,” is that it is of the same root as “expiry-
Kilayon- ןוילכ ,”2049 referring to the nullification of the “something” 
(Bittul HaYesh) to HaShem- ה״והי , blessed is He.  In other words, 
through the act of fulfilling the mitzvot, we affect that the 
“something” (Yesh) comes to intellectually understand, and 
moreover, comes to sense and recognize that it is nullified to 
HaShem- ה״והי , blessed is He, and that its entire existence is solely 
as a receptacle for HaShem- ה״והי , blessed is He.   

More specifically, in man’s service of HaShem- ה״והי , 
blessed is He, there is the mode of service indicated by the 
verse,2050 “Know Him in all your ways,” and there is the mode of 

 
2046 Talmud Bavli, Shabbat 88a 
2047 Psalms 76:9 
2048 Genesis 2:1 
2049 Ohr HaTorah to Genesis 2:1 (Vol. 1, 42b and on, Vol. 3, p. 508 and on). 
2050 Provers 3:6 
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fulfilling Torah and mitzvot.  However, there also is a matter that 
mediates and brings the two into alignment with each other, this 
being prayer, which is a “ladder set on the earth, whose top reaches 
the heavens.”2051  That is, through the ladder (Sulam- םלס ) [of 
prayer] we can ascend from the earth to the heavens, and 
subsequently draw down from the heavens to the earth. 

 
8. 
 

 The explanation is that corresponding to the work of 
HaShem- ה״והי , blessed is He, in the six days of creating the world, 
there must also be the matter expressed in the verse,2052 “Six days 
shall you work,” which generally refers to serving HaShem- ה״והי , 
blessed is He, by “knowing Him in all your ways.”   

In other words, even in permissible matters, which are 
“your ways,” (similar to the teaching of our sages, of blessed 
memory, on the verse,2053 “Send for yourself-Shlach Lecha-  ךלש
ךל ,” meaning,2054 “According to your own judgment – I am not 

commanding you [in this]) - there must be the matter of “knowing 
Him,” as in the verse,2055 “Know the God of your father and serve 
Him etc.”   

Additionally, one’s occupation in such matters must be in 
a way that does he his work faithfully and honestly etc., as 
explained by his honorable holiness, my father-in-law, the Rebbe, 
whose joyous occasion we are celebrating, in his discourse entitled 

 
2051 Genesis 28:12; Zohar I 266b; Zohar III 306b; Tikkunei Zohar, Tikkun 45 

(83a). 
2052 Exodus 20:9 
2053 Numbers 13:2 
2054 Rashi to Numbers 13:2; Talmud Bavli, Sanhedrin 34b; Midrash Tanchuma 

Shlach 5 
2055 Chronicles I 28:9 
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“Amar Rabbi Elazar, Kol Adam LaAmal Yulad - Rabbi Elazar 
says: “Every man was created for toil” of the year 5689.2056 
 However, when he toils in permissible matters – “in all 
your ways” – and even when he is occupied in matters pertaining 
to the mitzvot, which are matters of holiness, since this toil is in a 
way that he engages with worldly matters, which are physical, 
(being that even the mitzvot manifest in physical things), there 
must be the refinement and clarification of the physical.   

In other words, even after these matters were refined, 
clarified, and elevated from how they are in the world, which is 
dominated by the wicked and which is mostly evil, and evil is 
intermingled with good, nevertheless, because of the great length 
of time that the good was intermingled with evil, an additional 
matter of refinement and clarification is necessary, and there 
subsequently must also be ascent from world to world etc., until 
he can be a receptacle for HaShem’s- ה״והי  Godliness, and be “a 
dwelling place for the Holy One, blessed is He.”2057 
 Now, this is brought about through serving HaShem- ה״והי , 
blessed is He, in prayer, which is “a ladder set on the earth, whose 
top reaches the heavens.”2058  For, the beginning of serving 
HaShem- ה״והי , blessed is He, through prayer, starts by 
contemplating (Hitbonenut) this physical world.  This is as 
explained in the preceding discourse,2059 that prayer begins with 

 
2056 Sefer HaMaamarim 5689 p. 306 and on. 
2057 See Midrash Tanchuma Bechukotai 3, Naso 16; Midrash Bamidbar Rabba 

13:6; Tanya Ch. 36, and elsewhere. 
2058 Genesis 28:12; Zohar I 266b; Zohar III 306b; Tikkunei Zohar, Tikkun 45 

(83a). 
2059 See the preceding discourse of the 12th of Tammuz of this year, 5719, 

entitled “Lo Heebeet – He perceived no iniquity in Yaakov,” Discourse 27, Ch. 5. 
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the contemplation of the words,2060 “Blessed is He who spoke and 
the world came into being.  Blessed is He who says and does.”   

This is a general contemplation (Hitbonenut) of the novel 
existence of the heavens, the earth, and all their hosts, and how 
they are brought into being.  This is as the verse states,2061 “The 
(Et- תא ) heavens” [in which the additional word “Et- תא ”] comes to 
include all the hosts of the heavens, “and the (v’Et- תאו ) earth,” [in 
which the additional word “Et- תא ”] comes to include all the hosts 
of the earth,2062 and they all were brought into being with this one 
[general] utterance.2063 
 One then contemplates all the particulars of the creations 
in the world.  This is as elucidated in the verses of song (Pesukei 
d’Zimra), with the Psalm,2064 “Halleluyah! Praise HaShem- ה״והי  
from the heavens; praise Him in the heights… Praise HaShem-

ה״והי  from the earth etc.,” which enumerates the four foundational 
elements in creation.   

Through this contemplation (Hitbonenut) one comes to 
grasp and understanding, until ultimately, he comes to recognize 
that even as the chaining down (Hishtalshelut) and the world 
exists, (meaning, after the worlds were all brought into being), 
their entire existence is solely the word of HaShem- ה״והי , and “His 
glory is over earth and heaven.”2065  In other words, it is HaShem-

ה״והי , blessed is He, who brings the heavens, the earth, and all their 
hosts into being and enlivens them. 

 
2060 The “Baruch SheAmar” blessing. 
2061 Genesis 1:1 
2062 See Midrash Bereishit Rabba 1:14, 12:4; Rashi to Genesis 1:14 
2063 Mishnah Avot 5:1; Sefer HaMaamarim 5627 p. 282 and on; Also see the 

discourse entitled “Mah Rabu” 5642. 
2064 Psalms 148:1,7 
2065 Psalms 148:13 
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 Now, this contemplation already affects refinement, 
clarification and ascent.  Nonetheless, this is not yet sufficient, 
since it still is possible for him to remain in a state of coarseness.  
It therefore is necessary for there to subsequently be the 
contemplation (Hitbonenut) of the blessings of the Shema recital, 
wherein the nullification to HaShem- ה"והי  of the Seraphim, 
Ophanim and Chayot angels and their recitation of “Holy, holy, 
holy etc.,”2066 and, “Blessed is the Glory of HaShem- ה״והי  from 
His place,” is discussed2067   

In other words, the service of HaShem- ה״והי , blessed is He, 
of the fiery-Seraphim angels, is in such a way that their whole 
existence becomes utterly consumed by the arousal and “running” 
desire roused through the contemplation (Hitbonenut) of 
HaShem’s- ה״והי  holiness (Kadosh- שודק ) etc. 

This is as Midrash states,2068 that the arousal affected in 
[the fiery-Seraphim angels] in their recitation of “Holy-Kadosh-

שודק ,” penetrates and continues for two-thousand years.  This is 
similarly so of the service of HaShem- ה״והי  of the cycle-Ophanim 
angels and the holy animal-Chayot angels, who recite “Blessed is 
the Glory of HaShem- ה״והי  from His place” with a great 
commotion, which indicates their great state of nullification 
(Bittul) to HaShem- ה״והי , blessed is He. 
 Now, “there is not a single blade of grass below that does 
not have a constellation (Mazal) above, that hits it and tells it to 
grow,”2069 which is the meaning of the verse,2070 “[Do you know 
the laws of heaven]; Did you place its rule upon the land?”  In 

 
2066 Isaiah 6:3 
2067 Ezekiel 3:12 
2068 See Tanna d’Bei Eliyahu Rabba, Ch. 31 
2069 Midrash Breishit Rabba 10:6 and elsewhere. 
2070 Job 38:33; See Zohar II 15b 
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other words, all the creations below have a root above, and “there 
is One higher than high Who watches, and there are high ones 
above them.”2071   

This refers to the angelic beings, such as the cycle-
Ophanim angels, and the holy animal angels-Chayot HaKodesh 
etc.  It thus is understood that through a person contemplating his 
root and source, he comes to be in a state of nullification (Bittul) 
etc., and there also is caused to be in him (not only the refinement, 
clarification, and ascent, but also) the matter of nullification 
(Bittul). 
 One then ascends from the blessings of the Shema to the 
rectal of Shema itself,2072 “Shema Yisroel – Listen Israel, HaShem-

ה״והי  is our God, HaShem is One-HaShem Echad- דחא ה״והי .”  The 
word “Listen-Shema- עמש ” is a term that denotes understanding 
and comprehension.2073  The verse continues, “Yisroel- לארשי ,” 
which refers to every single Jew.  That is, every single Jew 
understands that, “HaShem- ה״והי  is our God, HaShem is One-
HaShem Echad- דחא ה״והי ,” meaning that the Chet-8-ח, which 
refers to the seven firmaments and the earth, and the Dalet-4-ד, 
which refers to the four directions of the world, are all sublimated 
and nullified to the Aleph-1-א, which refers to the Master of the 
world-Alupho Shel Olam- םלוע לש ופולא .  (This is as stated in Beit 
Yosef,2074 citing Sefer Mitzvot Katan).  The sublimation and 
nullification (Bittul) to HaShem- ה״והי , blessed is He, brought about 
by this contemplation (Hitbonenut) is the highest nullification, and 

 
2071 Ecclesiastes 5:7 
2072 Deuteronomy 6:4 
2073 See Listen Israel, a translation of Rabbi Hillel of Paritch’s commentary to 

Shaar HaYichud of the Mittler Rebbe (The Gate of Unity), Ch. 1, and elsewhere. 
2074 Beit Yosef to Orach Chayim 61. 



 

  
714 

is the matter of self-sacrifice (Mesirat Nefesh) for HaShem- ה״והי , 
blessed is He. 
 Through this, one thereby comes to the next verse, “And 
you shall love HaShem- ה״והי  your God with all your heart, and 
with all your soul, and with all your being.”  The words, “with all 
your heart-Bechol Levavecha- ךבבל לכב ,” mean,2075 “With both 
your inclinations.”  In other words, this contemplation 
(Hitbonenut) affects that even the evil inclination, the animalistic 
soul, and the body, also come to have the matter indicated by the 
words, “with all your being (Bechol Me’odecha- ךדאמ לכב ),” which 
refers to the matter of self-sacrifice (Mesirat Nefesh) for HaShem-

ה״והי , blessed is He. 
 This then, is the general matter of the ascent of the ladder 
(Sulam- םלס ) of prayer, which is “set on the earth, whose top 
reaches the heavens,” as explained at length in the continuum of 
discourses that was printed recently.2076   

That is, the addition of the suffix letter Hey-ה in the word 
“to the earth-Artzah- הצרא ” [in this verse] indicates the depth below 
(Omek Tachat), meaning, below the earth.  Similarly, [the suffix 
letter Hey-ה of] the word “to the heavens-HaShamaymah- המימשה ” 
indicates the highest ascent, to the aspect that transcends the 
“heavens-Shamayim- םימש .”2077 
 Thus, this is why the toil in serving HaShem- ה״והי , blessed 
is He, in prayer, is called “toil in speech (Amal Sichah- החיש למע ).”  
For, to unite the two extremities of “to the earth-Artzah- הצרא ” and 

 
2075 Sifri and Rashi to Deuteronomy 6:5; Talmud Bali, Brachot 54a 
2076 Hemshech “Rosh HaShanah” 5695 – Kuntres 28, which was printed on 

Lag Ba’omer 5719 in a second printing. 
2077 Sefer HaMaamarim, Kuntreisim Vol. 2, p. 319a; Also see Likkutei Sichot 

Vol. 15, p. 97, note 29. 
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“to the heavens-HaShamaymah- המימשה ,” toil (Amal- למע ) is 
necessary, and this cannot be accomplished in its absence.   

This is because, for the prayer to be as it should be, it is 
necessary to affect an ascent from the state of being “set on the 
earth-Artzah- הצרא ,” which is the matter of reciting “I submit 
before You – Modeh Ani,” which even precedes washing one’s 
hands, at which time the external husks of Kelipah still derive 
vitality from the fingernails.2078  It is from this point forward that 
toil in serving HaShem- ה״והי , blessed is He, begins, until one 
arrives at the words, “HaShem is One-HaShem Echad- דחא ה״והי ,” 
with “all your heart and with all your being.” 
 

9. 
 

 Now, in addition to the above, there also is the matter of 
toil (Amal- למע ) in Torah.  For, as explained before (in chapter five) 
HaShem’s- ה"והי  Supernal intention in creation was in such a 
manner that,2079 “The spirit of God” – which refers to the spirit of 
Moshiach2080 – “hovered upon the surface of the waters.”  That is, 
initially there were no matters whatsoever that hide, conceal, or 
distract, and service of HaShem- ה״והי , blessed is He, was in a way 
of tranquility.  Because of this, it was possible to immediately 
come to the most inner aspect of HaShem’s- ה"והי  Supernal 
intention, which is the matter of toiling (Amal- למע ) in Torah. 
 For, as known, even union brought about through prayer 
is called “temporal life (Chayei Sha’ah).”2081  In contrast, the 

 
2078 See Kuntres 12-13th of Tammuz 5694 (Sefer HaMaamarim, Kuntreisim 

Vol. 2, p. 300b), and elsewhere. 
2079 Genesis 1:2 
2080 Midrash Bereishit Rabba 2:4, 8:1, and elsewhere. 
2081 Talmud Bavli, Shabbat 10a 
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matter of eternality, is called “eternal life (Chayei Olam),” as it 
states,2082 “Who has implanted eternal life (Chayei Olam) within 
us,” comes about specifically through Torah.   

This is because the Torah was given from above in the way 
of a gift, as our sages, of blessed memory, explained2083 on the 
verse,2084 “And from the desert, they went to Matanah (“a gift”), 
and from Matanah (“a gift”) to Nachli’el (“the heritage of God”).”  
This is to such an extent that our sages, of blessed memory, 
stated,2085 “At first, Moshe would study Torah and forget it, until 
it was given to him as a gift.”  This being so, how much more is it 
so of those who receive from Moshe. 
 Now, the matter of a gift is that the “one who gives a gift, 
gives it generously,”2086 as in the teaching,2087 “I have placed 
Myself within My writings.”  That is, the Essential Self of the 
Singular Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
Himself, blessed is He, gives Himself completely from all angles 
etc.  However, even so, this is called “toiling-Amal- למע ” (in 
Torah).   

This is because Torah “is not in the heavens,”2088 but was 
specifically given below as a gift, to the place about which [Moshe 
answered the angels],2089 “Did you descend to Egypt?  Is there an 
evil inclination amongst you?”  That is, it specifically is in this 
place that Torah must have effect and penetrate inwardly, in a way 
that the intellect (Sechel) and the conceptualization (Muskal) 

 
2082 In the blessings on the Torah. 
2083 Talmud Bavli, Eruvin 54a 
2084 Numbers 21:19 
2085 Talmud Bavli, Nedarim 38a 
2086 Talmud Bavli, Bava Batra 53a and elsewhere. 
2087 Talmud Bavli, Shabbat 105a (Ein Yaakov version); Also see Likkutei 

Torah, Shlach 48d and on. 
2088 Deuteronomy 30:12; Talmud Bavli, Bava Metziya 59b 
2089 Talmud Bavli, Shabbat 88b and on. 
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become entirely one.  That is, the human intellect (Sechel) must 
become one with the Torah’s intellect (Sechel) in “a wondrous 
union (Yichud), the likes of which there is no comparison to,” (as 
explained in Tanya).2090 
 Now, it is self-understood that to affect this union (Yichud) 
with Torah, so that “I have placed Myself within My writings” 
becomes unified with the person, who himself has an evil 
inclination and is in a state of Egypt, the greatest toil (Amal- למע ) 
is necessary.  This is why even the labor of studying Torah is called 
“toil-Amal- למע .” 
 However, in Torah itself, there is an even higher level.  
For, since “He gazed into the Torah and created the world,”2091 it 
is understood that all matters in the world are also present in Torah 
itself.  Therefore, just as in the world there is a general difference 
between matters that are permissible and matters that relate to 
Torah and mitzvot, and there is a difference between the toil “under 
the sun” and toil in Torah, which is “higher than the sun,”2092 so 
likewise, there is this difference in the Torah itself.  This is the 
distinction between the revealed aspects of Torah and the inner 
aspects of Torah. 
 To further explain, the revealed aspect of Torah 
specifically descended below in a way that it manifests within 
human intellect.  (As known, in the study of the Oral Torah (Torah 
SheBa’al Peh), if one does not grasp and understand, he has not 
fulfilled his obligation to study Torah.)2093  That is, it manifests 
through the animalistic soul in the body and in the physical brain, 

 
2090 Tanya, Likkutei Amarim, Ch. 5 
2091 Zohar II 161a-b and elsewhere. 
2092 Zohar I 223b 
2093 Hilchot Talmud Torah of the Alter Rebbe, Ch. 2. 
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to the point that [the Oral Torah] even descended further down, to 
even clarify and refine false arguments (as stated in Tanya).2094   

It is for this reason that it is called the tree of the 
knowledge of good and evil.2095  For, even though “words of Torah 
do not contract impurity,”2096 as the verse states,2097 “Behold, My 
word is like fire – the word of HaShem- ה״והי ,” and, “Just as fire 
does not contract impurity, so likewise, words of Torah do not 
contract impurity,”2098 nevertheless, it manifested in matters of 
good and evil, as explained at length in Iggeret HaKodesh.2099  
However, in addition to this, there is that part of Torah that is 
called “the Tree of Life,” which generally is the matter of the inner 
teachings of the Torah (Pnimiyut HaTorah). 
 

10. 
 

 It is with the above in mind that the Talmud states, as an 
obvious matter, that the verse,2100 “The toiling soul toils for 
himself (Nefesh Ameil Amlah Lo- ול הלמע למע שפנ ) when he forces 
his mouth to it,” refers to toiling (Amal- למע ) in Torah.  For, in 
regard to “toil in work” (Amal Melachah- הכאלמ למע ), it cannot be 
said that the “soul toils for himself.”  That is, what profit is there 
in saying that because of his toil in work (Melachah- הכאלמ ), as in 
the verse,2101 “Six days shall you work,” he is granted more toil 
(Amal- למע ) from above as a reward?   

 
2094 See Tanya, Likkutei Amarim, Ch. 5; Kuntres Acharon 159b 
2095 See Zohar III 124b 
2096 Talmud Bavli, Brachot 22a 
2097 Jeremiah 23:29 
2098 Talmud Bavli, Brachot 22a ibid. 
2099 Tanya, Iggeret HaKodesh, Epistle 26 
2100 Proverbs 16:26 
2101 Exodus 20:9 
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The same applies to “toil in speech” (Amal Sichah-  למע
החיש ), which refers to the matter of ascent from below to Above. 

It cannot be said that the verse “The toiling soul toils for himself 
(Nefesh Ameil Amlah Lo- ול הלמע למע שפנ ),” refers to this.  That is, 
it cannot be said that through toiling in prayer, he will be granted 
a gift from Above to succeed in toiling and investing himself in 
this in a way that is incomparable.  [Because, to pray [properly], 
one must already have clear and settled mind, which is why “one 
who returns home from a journey should not pray for three 
days.”2102   

This is similar to the fact that “[arriving at the] Halachah 
requires clarity,”2103 to the point that [Abbaye said],2104 “If my 
step-mother [distracts me] by saying, ‘bring me a dish of 
Kutacha,’ I can no longer study [in my normal way].”  Thus, even 
success in serving HaShem- ה״והי , blessed is He, in prayer, and in 
a manner that is beyond comparison, is not HaShem’s- ה"והי  
ultimate Supernal intent in serving Him, blessed is He. 
 In other words, when it comes to the matter of toil in 
serving HaShem- ה״והי , blessed is He, it of course is necessary for 
there to be “toil in work” (Amal Melachah- הכאלמ למע ) and “toil in 
speech” (Amal Sichah- החיש למע ).  For, without this, a person 
would be incapable of fulfilling HaShem’s- ה"והי  ultimate Supernal 
intent for which he was created, as it states,2105 “I was created to 
serve my Maker,” which is accomplished through toil in fulfilling 
His Torah and mitzvot, even through the matter indicated by the 

 
2102 Talmud Bavli, Eruvin 65a 
2103 Talmud Bavli, Megillah 28b 
2104 Talmud Bavli, Eruvin 65a ibid. 
2105 Talmud Bavli, Kiddushin 82a 
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verse,2106 “Know Him in all your ways - is a great principle in 
Torah.”2107   

Thus, since it is necessary to elevate all matters of toil 
(whether they are included in “know Him in all your ways,” or 
whether they pertain to Torah and mitzvot), it therefore is also 
necessary for there to be the toil of serving HaShem- ה״והי , blessed 
is He, in prayer, which is “toil in speech” (Amal Sichah- החיש למע ).  
This is to such an extent that [in Talmud] there is room for doubt 
as to which is the more primary, “toil in work” (Amal Melachah-

הכאלמ למע ) or “toil in speech” (Amal Sichah- החיש למע ). 
 However, when discussing the matter of reward, about 
which the verse states “The toiling soul toils for himself (Nefesh 
Ameil Amlah Lo- ול הלמע למע שפנ ),” it is not applicable to say that 
the reward is also in matters connected to the world, (such as “toil 
in work” (Amal Melachah- הכאלמ למע ) or “toil in speech” (Amal 
Sichah- החיש למע ) by which the “toil in work” is elevated).   

This is because they are not HaShem’s- ה"והי  ultimate 
Supernal intent in one having been created, nor should he be 
invested in it, in a way of having any consideration of the elevated 
level of the reward.  It therefore is obvious in Talmud that this 
verse, “The toiling soul toils for himself (Nefesh Ameil Amlah Lo-

ול הלמע למע שפנ ),” refers to toil (Amal- למע ) in Torah. 
 The explanation is that reward is [according to] how the 
Holy One, blessed is He, measures it, which is in a way of 
“measure for measure.”2108  Therefore, when there is a “toiling 
soul” referring to toil (Amal- למע ) in Torah, in that one studies 

 
2106 Proverbs 3:6 
2107 See Talmud Bavli, Brachot 63a – “Which is a brief passage upon which all 

fundamental principles of Torah are dependent?  The verse, ‘Know Him in all your 
ways etc.’” 

2108 Talmud Bavli, Sotah 8b 
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Torah with effort, toil, and great self-investment (as explained in 
Kuntres U’Maayon),2109 and this effort is as expressed in the 
teaching “there is no one wiser than one who has experience,”2110 
meaning that his study is brought down in the practical application 
of a legal ruling within the state indicated by [Moshe’s response 
to the angels], “Did you descend to Egypt?  Is there an evil 
inclination among you?” so that in that state, a differentiation and 
separation is made between the holy and the mundane, and 
between light and darkness, along with all seven separations 
(Havdalot) that accord to Torah,2111 he then is then granted the 
greatest of rewards, in that,2112 “He toils for Torah in this place, 
and Torah toils for him in another place.” 
 This itself is the difference between the revealed aspects 
of Torah and the inner aspects of Torah (Pnimiyut HaTorah).  For, 
although “we all have one Torah,”2113 it is understood that the 
difference between the revealed part of Torah – which is the tree 
of the knowledge of good and evil – and the inner part of Torah – 
which is the Tree of Life – is from one extreme to the other 
extreme.  Therefore, the drawing down of the inner part of Torah 
(Pnimiyut HaTorah) is called “another place.” 
 Even so, since the Holy One, blessed is He, measures in a 
way of measure for measure, therefore, in exchange for a person 
toiling in the revealed parts of Torah, in the revealed and in a way 
about which it states,2114 “Praiseworthy is one who arrives here 

 
2109 Kuntres U’Maayon, Discourse 16, Ch. 2. 
2110 Akeida to Parshat Noach, Shaar 14, section entitled “Hakdamah 

Shleesheet”; Also see the discourse entitled “Amar Rabbi Elazar Adam L’Amal 
Nivra” ibid. (p. 222 and on). 

2111 See Talmud Bavli, Pesachim 104a 
2112 Talmud Bavli, Sanhedrin 99b 
2113 See Tanya, Likkutei Amarim, Ch. 44. 
2114 Talmud Bavli, Pesachim 50a 
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with his studies (Talmud) in his hand,” referring to the matter of 
studying Torah with fear of Heaven,2115 through which he works 
on and even effects the “Egypt” and the evil inclination, and he 
likewise also  is engaged in “toil in speech” (Amal Sichah-  למע

החיש ), in a way that “my prayer is juxtaposed to my bed”2116 so 
that his study of Torah can then be much loftier, so that he elevates 
the Torah high above and binds it to the Essential Self of HaShem-

ה״והי , blessed is He, then through this, “the Torah toils for him in 
another place.”   

This refers to the matter of drawing down the inner aspects 
of Torah (Pnimiyut HaTorah), which are the secrets of the secrets 
(Razin d’Razin).  For, it is in this aspect that there is a bond 
between the Torah and the Holy One, blessed is He, like the Crown 
of the King, about which it states,2117 “One may not use His 
scepter, and (how much more so) not His crown.” 

However, even so, “the Torah returns on his behalf” and 
beyond this, “it requests from its Owner,” in which the teaching 
specifies “Owner-Konah- הנוק ” (and not “Giver” or other such 
terms).  This is similar to the explanation2118 about [the 
blessing],2119 “Blessed is your Maker (Oseich- ךשוע ); Blessed is He 
who formed you (Yotzreich- ךרצוי ); Blessed is your Creator 
(Boreich- ךארוב ); Blessed is your Owner (Koneich- ךנוק ),” in that 
ownership indicates that everything here is a matter of the 
revelation of the concealed.   

The substance of this as it is in Torah, is that it refers to 
the level of Torah as it is unified with the Essential Self of the 

 
2115 See Likkutei Torah, Behar 40c 
2116 Talmud Bavli, Brachot 5b; See Likkutei Torah 96b 
2117 Mishneh Torah, Hilchot Melachim 2:1 
2118 See Torah Ohr, 75d and elsewhere. 
2119 In the Kiddush Levanah liturgy. 
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Singular Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  
Himself, blessed is He, that is, as His Essential Self, blessed is He, 
comes forth in Torah, which is the matter of the inner aspects of 
Torah (Pnimiyut HaTorah).  Thus, it is in regard to this that “the 
Torah returns on his behalf and requests from its Owner to 
bequeath the inner reasons of the Torah and its hidden secrets to 
him.”2120 
 

11. 
 

 This then, is the meaning of the teaching,2121 “[Rabbi 
Elazar says]: Every man was created for toil (Amal- למע ), as it 
states,2122 ‘Man is born to toil (Amal- למע ).’”  That is, this refers to 
the general matter of serving HaShem- ה״והי , blessed is He, 
throughout the six-thousand years of the world, in which most of 
the toil is in worldly matters that are physical and coarse, and 
during the time of exile, at which time matters that stand in 
opposition are present, matters that cause concealment and 
hiddenness are present, and matters that distract and are 
undesirable [are present].  In this, there must be service of 
HaShem- ה״והי , blessed is He, in a way of toil and great effort, both 
“toil in work” (Amal Melachah- הכאלמ למע ), “toil in speech” (Amal 
Sichah- החיש למע ), and ultimately, even in toil (Amal- למע ) in Torah 
study, which is higher than the sun. 
 However, even before this, we already affect the matter of 
the verse,2123 “He perceived no iniquity (Aven- ןוא ) in Yaakov, and 
saw no wrong (Amal- למע ) in Yisroel.  HaShem- ה״והי  his God, is 

 
2120 See the Sichah talk after the discourse (Torat Menachem, Vol. 26, p. 113). 
2121 Talmud Bavli, Sanhedrin 99b 
2122 Job 5:7 
2123 Numbers 23:21 



 

  
724 

with him, and the King’s friendship is in him,” according to its 
simple, literal meaning.  That is, even when there is the presence 
of the undesirable aspects of “iniquity-Aven- ןוא ” or “wrongdoing-
Amal- למע ,” (even if only in a refined manner), nonetheless, the 
Holy One, blessed is He, does not perceive or see this.   

We thereby come to HaShem’s- ה"והי  ultimate Supernal 
intent in the matter of “Man is born to toil (Amal- למע ),” meaning 
that service of HaShem- ה״והי , blessed is He, is toil (Amal- למע ) in 
Torah study, in a way that Torah even has an effect in a place of 
“Egypt” (Mitzrayim- םירצמ ) and the evil inclination, (similar to 
[what was previously explained] about the words “with all your 
heart (Bechol Levavecha- ךבבל לכב )” meaning,2124 “With both your 
inclinations.”)   

That is, there thereby is caused to be the matter of “his 
willful sins became like merits for him,”2125 which is something 
that is very difficult (“toil-Amal- למע ).  We thereby also bring about 
the matter of miracles.  For, even though this is something 
“difficult” (as explained before), nevertheless, through one’s toil 
in serving HaShem- ה״והי , blessed is He, he brings about that open 
miracles are revealed before the eyes of the whole world. 

This is as explained in Shaar HaYichud VeHaEmunah2126 
about the teaching,2127 “[At first it arose in thought to create the 
world through the quality of judgment. He saw that the world 
could not endure this], so He included the quality of compassion,” 
that this refers to “the revelation of Godliness through the 
Righteous (Tzaddikim) and the signs and miracles of the Torah.”   

 
2124 Mishnah Brachot 9:5; Talmud Bali, Brachot 54a; Sifri and Rashi to 

Deuteronomy 6:5 
2125 Talmud Bavli, Yoma 86b 
2126 Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 

and Faith, Ch. 5. 
2127 Midrash Bereishit Rabba 12:15 
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This also includes [the miracles and wonders] revealed in 
our generation by the one whose joyous day of redemption we are 
celebrating.  From that redemption we will soon come to the 
revelation of that which is expressed in the verse,2128 ‘The toiling 
soul toils for himself when he forces his mouth to it,” through 
effort and self-investment (out of both physical and spiritual 
abundance) in the study of Torah, both the revealed parts of Torah, 
as well as the inner teachings of Torah (Pnimiyut HaTorah), as 
was revealed to us by the one whose joyous day we are celebrating, 
as well as our leaders who preceded him, all of whom are one.   

There then will be the fulfillment of “Torah toils for him 
in another place,” meaning that “the Torah returns on his behalf 
and requests from its Owner to bequeath the inner reasons of the 
Torah and its hidden secrets to him.”  This likewise is the meaning 
of the verse,2129 “Let Him kiss me with the kisses of His mouth,” 
which Rashi explains refers to the hidden reasons of the Torah 
(“the secrets of its reasons and its hidden treasures”) which have 
not yet been revealed.  This refers to the Torah of Moshiach, who 
will teach Torah to the entire Jewish people, when he will be 
revealed in our times, below ten handsbreadths. 
  

 
2128 Proverbs 16:26 
2129 Song of Songs 1:2 and Rashi there. 
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Discourse 29 
 

“Eileh Masei Bnei Yisroel -  
These are the journeys of the Children of Israel” 

 
Delivered on Shabbat Parshat Matot-Masei, 
Shabbat Mevarchim Menachem-Av, 5719 

By the grace of HaShem, blessed is He, 
 

1. 
 

 The verse states,2130 “These are the journeys of the 
children of Israel, who went forth from the land of Egypt, by the 
hand of Moshe and Aharon.  Moshe wrote their goings forth 
according to their journeys at the bidding of HaShem- ה״והי , and 
these were their journeys according to their goings forth.”   

As known, about the words, “These are the journeys 
(Masei- יעסמ ) of the children of Israel, who went forth from the 
land of Egypt,” the Alter Rebbe explained in Likkutei Torah2131 
that the word “journeys-Masei- יעסמ ” is plural, even though when 
they “went forth from the land of Egypt,” that was only the first of 
their journeys.  The reason [for these many journeys-Masei- יעסמ ] 
is because as long as they had not yet come to the [east] bank of 
the river Jordan, opposite Jericho, they were still in a state of Egypt 
(Mitzrayim- םירצמ ), which means constraints (Meitzarim- םירצמ ) 
and limitations.   

In other words, [each level] in comparison to the levels 
that preceded it, was indeed an exodus from constraints-

 
2130 Numbers 33:1-2 
2131 Likkutei Torah, Masei 88c and on. 
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Mitzrayim- םירצמ ), but in comparison to being on the [east] bank of 
the river Jordan, opposite Jericho, they all were still a matter of 
constraints (Meitzarim- םירצמ ), and they therefore needed to leave 
the constraints and limitations of each level.  This then, explains 
the matter of the forty-two journeys, until they arrived at the matter 
of being on the [east] bank of the river Jordan, opposite Jericho. 
 Now, in order for these journeys to be, which is the toil of 
exiting “Egypt” (Mitzrayim- םירצמ ) and the “constraints” 
(Meitzarim- םירצמ ) of each level, this is brought about through, 
“Moshe wrote.”  That is,2132 it must be drawn down into written 
letters (Otiyot), this being the matter of the revealed powers of the 
soul.   

This drawing down is from “their goings forth-
Motza’eihem- םהיאצומ ,” which also means “their origins,” and 
refers to the root and source of the soul.  That is, there must be a 
drawing down from the root and source of the soul into the matter 
of “their journeys-Maseihem- םהיעסמ ,” meaning, into the aspect of 
the soul that manifests in the body, and is involved in the toil of 
the journeys. 
 Through this toil of “their journeys-Maseihem- םהיעסמ ,” by 
the soul that is manifest in the body, an ascent from below to 
Above comes about.  This is the meaning of [the reversed order of 
the words at the conclusion of the verse], “These were their 
journeys (Maseihem- םהיעסמ ) according to their goings forth 
(Motza’eihem- םהיאצומ ).”   

That is, this refers to the ascent to the (second) aspect of 
“their goings forth (Motza’eihem- םהיאצומ ),” which is higher than 
the first of “their goings forth (Motza’eihem- םהיאצומ ) [mentioned 
in the verse].  This refers to the matter of becoming “subsumed in 

 
2132 See Likkutei Torah, Masei 96c 
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the body of the King,”2133 which is even higher than the root and 
source of the soul. 
 Now, our sages, of blessed memory, stated,2134 “A person 
is obligated to view himself as if he [personally] left Egypt 
(Mitzrayim- םירצמ ).”  That is, every single day there must be an 
exodus from one’s constraints (Meitzarim- םירצימ ) and limitations.  
And although it may be true that yesterday he brought about an 
exodus from Egypt in his soul, nevertheless, relative to the level 
he is on today, he still has constraints and limitations.  He therefore 
must bring about an exodus of his soul from the constraints and 
limitations of this level.  This then, explains the matter of the forty-
two journeys that take place every day,2135 which are higher than 
they were the day before. 
 However, in general, the matter of the forty-two journeys 
takes place over the course of a person’s lifetime, as known from 
the teaching of the Baal Shem Tov,2136 that the duration of a 
person’s lifetime is the matter of the forty-two journeys in general.  
The first journey, which is the exodus from Egypt (Mitzrayim-

םירצמ ) itself, is the matter of one’s birth.  The arrival at the bank 
of the river Jordan, opposite Jericho, is the matter of ascending to 
the upper Land of the Living (Eretz HaChayim- םייחה ץרא ). 
 All this is brought about through, “Moshe wrote their 
goings forth (Motza’eihem- םהיאצומ ) according to their journeys 
(Maseihem- םהיעסמ ),” which refers to affecting a drawing down 
from the root and source of the soul, to the level of the soul that 
manifests in the body.  This causes an ascent from below to Above 

 
2133 Zohar I 217b 
2134 Mishnah Pesachim 10:5; Talmud Bavli, Pesachim 116b; Tanya, Likkutei 

Amarim, Ch. 47 
2135 See Ohr HaTorah, Masei p. 1,352. 
2136 Degel Machaneh Ephraim, Masei 
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[indicated by the reversed order of the words at the end of the 
verse], “These were their journeys (Maseihem- םהיעסמ ) according 
to their goings forth (Motza’eihem- םהיאצומ ),” which refers to the 
ascent to the level that transcends the root and source of the soul, 
as mentioned above. 
 

2. 
 

 The explanation is that the reason that in order to affect the 
drawing down from “their origins (Motza’eihem- םהיאצומ )” to 
“their journeys (Maseihem- םהיעסמ ),” it is necessary that “Moshe 
wrote,” is because these two aspects are utterly incomparable to 
each other – that is, the aspect of “their origins (Motza’eihem-

םהיאצומ ),” which refers to the soul as it is Above and is the level 
of the “head” (Rosh- שאר ) of the soul, and higher still, is the level 
of the root and source of the soul – and the aspect of “their journeys 
(Maseihem- םהיעסמ ),” which is the level of the soul that manifests 
in the body and is the level of the “foot” (Regel- לגר ) of the soul – 
are utterly incomparable to each other. 
 To further explain,2137 as known, in the words,2138 “The 
soul that You have given within me, she is pure; You created her, 
You formed her, You blew her into me,” the words, “She is pure-
Tehorah Hee- איה הרוהט ” refer to the aspect of the root and source 
of the soul.  In contrast, the words,  
“You created her-Atah Baratah- התארב התא ” refer to the aspect of 
the “foot” (Regel) of the soul.   

 
2137 See the discourse entitled “Tziyon b’Mishpat Teepadeh” 5676 (Sefer 

HaMaamarim 5676 p. 137 and on); Discourse entitled “V’Taher Libeinu – Purify our 
hearts” of the second day of Sukkot 5717, translated in The Teachings of The Rebbe, 
5717, Vol. 1, Discourse 2, Ch. 2 and on (Sefer HaMaamarim 5717 p. 12 and on). 

2138 In the “Elohai Neshamha” liturgy of the morning blessings. 
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It thus is in this regard that it states “You created her-Atah 
Baratah- התארב התא ,” using a term of “creation-Briyah- האירב .”  
For, as known, in the Holy Tongue [Biblical Hebrew], the term 
“creation-Briyah- האירב ” indicates the creation of something from 
nothing (Yesh MeAyin), as the verse states,2139 “In the beginning 
God created-Bara- ארב .” 
 Now, though it is true that the coming into being of souls 
is unlike the coming into being of other creations, in that other 
creations are not Godliness, except that the way they are brought 
into being and are vitalized and sustained, is through the power of 
the Actor in the acted upon (Ko’ach HaPo’el BaNifal), which is 
only because there is nothing outside of Him, blessed is He.  
Nevertheless, even so, they are not Godliness. 

However, this is not so of the coming into being of souls.  
For, as known, even as the soul is a creation, it still is literally 
Godliness.2140  That is, in the coming into being of souls, 
HaShem’s- ה״והי  Godliness itself comes into the aspect of an 
existent soul.   

This being so, that the soul itself is HaShem’s- ה״והי  
Godliness, it therefore has no limitations in it whatsoever.  This is 
like the teaching of our sages, of blessed memory,2141 “A person is 
obligated to say to himself, ‘When will my deeds reach the deeds 
of my forefathers, Avraham, Yitzchak, and Yaakov.”  

 
2139 Genesis 1:1 and Ramban (Nachmanides) there. 
2140 Job 31:2; Pardes Rimonim of Rabbi Moshe Cordovero, Shaar 32, Ch. 1; 

Ohr Ne’erav by the same author, Chelek 1, Ch. 3; Likkutei Torah of the Arizal, 
Bereishit; Etz Chayim, Shaar 42, Ch. 1; Etz HaDa’at Tov of Rabbi Chayim Vital, 
VaEtchanan; Asis Rimonim v’Pelach HaRimon, Shaar 32, Ch. 1; Chessed 
L’Avraham, Maayan 3, Nahar 25; Introduction to Siddur HaArizal of Rabbi Yaakov 
Kopel of Mezhritch; Da’at Tevunot of the Ramchal, Section 158; Shefa Tal, 
Introduction; GR”A to Heichalot, Heichala Tinyana, Heichal 1; Tanya, Likkutei 
Amarim, Ch. 2, Nefesh HaChayim, Shaar 1, Ch 5, and elsewhere. 

2141 Tanna d’Bei Eliyahu Rabba, Ch. 25 
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Elsewhere2142 the deeds of Moshe are also included, which is even 
loftier, being that Moshe’s deeds took place after the Torah was 
given.   

Nonetheless, even so, the level of the soul as HaShem’s-
ה״והי  Godliness becomes a creation, is utterly of no comparison to 

the level of the soul as it transcends the aspect of being created.  
This aspect is referred to with the words “She is pure-Tehorah 
Hee- איה הרוהט .” 
 This may be better understood through [understanding] the 
matter of the different levels in HaShem’s- ה״והי  Godliness itself.  
That is, there is the aspect of HaShem’s- ה״והי  Godliness that 
transcends the chaining down of the worlds (Hishtalshelut).  Then 
there is the aspect of HaShem’s- ה״והי  Godliness as it is drawn into 
the chaining down of the worlds (Hishtalshelut), into the aspect of 
the lights (Orot), which are called “His life force,”2143 until they 
come to a state of manifesting and being contained in vessels 
(Keilim).  In other words, even though this is literally an aspect of 
HaShem’s- ה״והי  Godliness, who is limitless, it nevertheless comes 
into the category of the measure and limitation of the vessels. 
 By understanding this, we can understand that this 
certainly is so of HaShem’s- ה״והי  Godliness as it is in the soul.  
That is, when it comes into the state of creation (Briyah- האירב ), it 
is utterly incomparable to the essence of the soul, so much so, that 
it is called “the creation of something from nothing,” being that it 
has come into the category of the limitations of the creatures.   

This is why souls of the world of Emanation (Atzilut), even 
when they descend below, are not in a state of being contained by 
the body and animalistic soul, as explained in Iggeret 

 
2142 See Sefer HaMaamarim 5676 ibid. and Hemshech 5672 Vol. 1, p. 334. 
2143 Introduction to Tikkunei Zohar 3b; Tanya, Iggeret HaKodesh, Epistle 20 
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HaKodesh,2144 that at a time that they desire to sin, [their soul] 
departs,2145 and even not in a time of sin, [this aspect] is not 
inwardly manifest, but is rather in a transcendent encompassing 
state (Makif).   

In other words, the aspect of the soul that comes down in 
a way of inner manifestation (Hitlabshut) is only the aspect 
indicated by “You created her-Atah Baratah- התארב התא ,” which is 
in a state of limitation.  However, as the soul is in the aspect of 
Emanation (Atzilut), it transcends inner manifestation 
(Hitlabshut).   

However, all the above is in regard to the aspect of “You 
created her-Atah Baratah- התארב התא ,” as it is in souls of the world 
of Emanation (Atzilut), meaning, the aspect of Creation-Briyah 
within the world of Emanation-Atzilut.  This being so, how much 
more is this so, in regard to the aspect of the essence of the soul, 
that it certainly transcends the parameters of inner manifestation 
(Hitlabshut). 
 

3. 
 

 Now, when the soul is in the state indicated by “She is 
pure-Tehorah Hee- איה הרוהט ,” it is called, “Zion-Tziyon- ןויצ ,” as in 
the verse,2146 “Say to Tziyon, ‘You are My people.”  In other 
words, the Jewish people are called “Zion-Tziyon- ןויצ ,”2147 which 

 
2144 Tanya, Iggeret HaKodesh, Epistle 20 (130a) 
2145 Also see Tikkunei Zohar, Tikkun 70 (124a). 
2146 Isaiah 51:16; Talmud Yerushalmi, Taanit 4:2; Also see the discourse 

entitled “Tziyon b’Mishpat Tipadeh” 5718, translated in The Teachings of The Rebbe 
5718, Vol. 2, Discourse 29 (Sefer HaMaamarim 5718 p. 291 and on). 

2147 Also see the introduction of the Mittler Rebbe to Shaar HaEmunah and 
Shaar HaYichud, translated as Essential Faith, that the term “Tziyon- ןויצ ” is a term 
of “excellence-Metzuyan- ןיוצמ .” 
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[is a name that] stems from the essence of the soul, and is the 
aspect indicated by “She is pure-Tehorah Hee- איה הרוהט .”  Now, 
the name “Zion-Tziyon- ןויצ ,” means a “indicator-Tziyun- ןויצ ” and 
“sign-Siman- ןמיס .”  The matter of a “sign-Siman- ןמיס ” is 
specifically applicable [in identifying] something that is lost, 
meaning hidden. 
 The comparison to this Above in HaShem’s- ה״והי  
Godliness, is that when it comes to the light of HaShem- ה״והי , 
blessed is He, that fills all worlds (Memaleh Kol Almin), there is 
no need for a “sign” (Siman), since it is openly revealed, as 
explained elsewhere,2148 that even the nations of the world believe 
in the light of HaShem- ה״והי , blessed is He, that fills all worlds 
(Memaleh Kol Almin), since this is something that is openly 
revealed and intellectually necessitated.  Rather, the matter of a 
“sign” (Siman- ןמיס ) specifically relates to the light of HaShem-

ה״והי , blessed is He, that surrounds and transcends all worlds 
(Sovev Kol Almin), referring to the matter of His true 
transcendence, in that before Him everything is equal.  This is 
something that is concealed, and therefore requires a sign (Siman). 
 This then, is why the Jewish people are called “Zion-
Tziyon- ןויצ .”  That is, the essence of their souls, indicated by the 
words “She is pure-Tehorah Hee- איה הרוהט ,” is itself the 
“indicator-Tziyun- ןויצ ” and “sign-Siman- ןמיס ” for the light of 
HaShem- ה״והי , blessed is He, that transcends and surrounds all 
worlds (Sovev Kol Almin), specifically.   

The reason is because the essence of the soul bears a 
likeness to the light of HaShem- ה״והי  that surrounds and transcends 

 
2148 See Derech Mitzvotecha 22b and on; Sefer HaArachim Chabad, Vol. 2, 

section on “Umot HaOlam,” Section 2; Also see the discourse entitled “Bati LeGani 
– I have come to My garden” of the year 5713, translated in The Teachings of The 
Rebbe, 5713, Discourse 9, Ch. 2 and on. 
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all worlds (Sovev Kol Almin).  It therefore is a “sign” for this light.  
For, a “sign” (Siman) must have a likeness to the thing it is a sign 
for.  In other words, as explained before, the essence of the soul 
does not come to be manifest in the body, but remains above in a 
transcendent encompassing state (Makif).  It therefore is the aspect 
of a sign and indicator for the transcendent encompassing light 
(Sovev) of HaShem- ה״והי , blessed is He. 
 This is also the meaning of the verse,2149 “There the tribes 
ascended, the tribes of Ya”H- ה״י , a testimony for Israel, to give 
thanks to the Name HaShem- ה״והי .”  That is, the matter of 
testimony (Eidut- תודע ) likewise applies specifically to that which 
is hidden.  For, that which is openly revealed requires no 
testimony.  Even when it comes to a matter that is likely to be 
revealed, full testimony is not required.2150  This is why in regard 
to testimony verifying the death of a woman’s husband, the 
testimony of a single witness is accepted, even the testimony of a 
woman or a slave, as Rambam writes at the end of Laws of 
Divorce.2151  This is because it is something that is likely to be 
revealed, and therefore does not require full testimony.  Rather, 
testimony (Eidut- תודע ) specifically applies to something that is 
hidden, meaning the aspect of the transcendent surrounding light 
of HaShem- ה״והי , blessed is He, as explained before. 
 The testimony and sign of the transcendent surrounding 
light (Ohr HaSovev) of HaShem- ה״והי , blessed is He, is the essence 
of the soul, indicated by the words, “She is pure-Tehorah Hee-

איה הרוהט ,” as explained before.  This then, is the meaning of the 

 
2149 Psalms 122:4 
2150 Talmud Bavli, Rosh HaShanah 22b 
2151 Mishneh Torah, Hilchot Geirushin, Ch. 13 
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verse, “There the tribes ascended, the tribes of Ya”H- ה״י , a 
testimony (Eidut- תודע ) for Israel.”   

That is, in and of themselves, the twelve tribes are the 
aspect of the “twelve oxen of the Chariot (Merkavah)” of the world 
of Creation (Briyah),2152 which are the aspect of the chaining down 
of the worlds (Hishtalshelut).  However, when the tribes are 
ascendant, they ascend to the world of Emanation (Atzilut) and are 
then “a testimony (Eidut- תודע ) for Yisroel- לארשי ,” meaning, “a 
testimony (Eidut- תודע )” for the aspect of “a head to Me-Lee Rosh-

שאר י -meaning, the aspect of the “head” (Rosh 2153”,ל שאר ) of the 
soul, and are a testimony (Eidut- תודע ), in that they reveal the 
surrounding transcendent light (Ohr HaSovev) of HaShem- ה״והי , 
blessed is He. 
 Now, in the time of the Holy Temple, the aspect of Zion-
Tziyon- ןויצ  was openly revealed, for at that time there was the 
mitzvah of seeing and being seen (Re’iyah- היאר ),2154 as it states,2155 
“Three times a year all males should appear (Yeira’eh- הארי ) before 
the face of the Lord HaShem- ה״והי ,” in which the verse specifies, 
“the face-Pnei- ינפ ,” which indicates “innerness-Pnimiyut- תוימינפ .”   

That is, they beheld HaShem’s- ה"והי  Supernal innerness 
(Pnimiyut) and the true matter of the surrounding  transcendent 
light of HaShem- ה״והי , blessed is He (Sovev Kol Almin).  This was 
through the innerness (Pnimiyut) of the soul, meaning that from 
the innerness (Pnimiyut) of their soul they beheld HaShem’s- ה"והי  

 
2152 See Torah Ohr, Veyeitzei 24a and elsewhere. 
2153 See Likkutei Torah, Shlach 48b; Zohar cited in Sefer HaMitzvot of the 

Tzemach Tzeddek 15b; Shaar HaPesukim of the Arizal to Genesis 32:29 
(Vayishlach); Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 35, and elsewhere. 

2154 Talmud Bavli, Chagigah 2a; Also see Shaarei Orah of Rabbi Yosef 
Gikatilla, translated as Gates of Light, Gate Five (Tiferet). 

2155 Deuteronomy 16:16 
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Supernal innerness (Pnimiyut).  For, as our sages, of blessed 
memory, stated,2156 “Just as one comes to see (Lirot- תוארל ), so 
also, he comes to be seen (Leira’ot- תואריל ).” 
 Now, in addition to the matter of seeing (Re’iyah- היאר ) 
during the three pilgrimage festivals, throughout the whole year 
there also was the matter of kindling the Candelabrum (Menorah) 
[in the Holy Temple], which consisted of seven flames.  The 
matter of these seven flames is the seven classes of Jewish souls 
(as explained at length in Likkutei Torah).2157 

Now, as known, in a flame there is the black of the flame 
and the white of the flame.2158  The black of the flame is the light 
that is closest to the wick, whereas the white of the flame is the 
light that is above the wick.  These are the two aspects of the 
soul2159 mentioned before, these being the aspect of “She is pure-
Tehorah Hee- איה הרוהט ” and the aspect of “You created her-Atah 
Baratah- התארב התא .”  That is, the aspect of “You created her-Atah 
Baratah- התארב התא ,” is the aspect of the black of the flame, which 
manifests in the body and animalistic soul.  The aspect of “She is 
pure-Tehorah Hee- איה הרוהט ” is the aspect of the essence of the 
soul, which transcends manifestation (Hitlabshut) etc. 
 Likewise, the Altar (Mizbe’ach) also had these two 
aspects, as our sages, of blessed memory, stated,2160 “Even though 
a fire descends [on the altar miraculously] from heaven, it is a 
mitzvah for a mortal to bring a fire.”  In other words, the fire 
brought by the mortal is the aspect of the lower fire, which is the 
matter of toil in serving HaShem- ה״והי , blessed is He, which stems 

 
2156 Talmud Bavli, Chagigah 2a; Also see Shaarei Orah of Rabbi Yosef 

Gikatilla, translated as Gates of Light, Gate Five (Tiferet). 
2157 Likkutei Torah, Beha’alotcha 
2158 See Zohar I 50b and on. 
2159 See Shaarei Teshuvah, Vol. 1, p. 64d; Torat Chaim, Shemot 347a 
2160 Talmud Bavli, Yoma 21b, 53a; Torat Kohanim and Rashi to Leviticus 1:7 
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from the radiance of the soul that manifests in the body, and it is 
through this that the upper fire descends, referring to the revelation 
of the aspect of the essence of the soul. 
 

 
4. 
 

 Now, the explanation is that our sages, of blessed memory, 
stated,2161 “If a man (Ish- שיא ) and woman (Ishah- השא ) are 
meritorious, the Indwelling Presence of HaShem- ה״והי , blessed is 
He (the Shechinah), rests between them.”  The word “man-Ish-

שיא ” is “fire-Aish- שא ” with the letter Yod-י, which is the aspect of 
Wisdom-Chochmah.  The word “woman-Ishah- השא ” is “fire-Aish-

שא ” with the letter Hey-ה, which is the aspect of Kingship-
Malchut, and is the lower Hey-ה of the Name HaShem- ה״והי .2162  
About this the verse states,2163 “This shall be called ‘Woman-
Ishah- השא ,’ for she was taken from ‘Man-Ish- שיא .’”  That is, the 
“fire-Aish- שא ” with the letter Hey-ה, is drawn from the “fire-Aish-

שא ” with the letter Yod-י. 
 To further explain, the “fire-Aish- שא ” with the letter Hey-
 is the aspect of Kingship-Malchut.  Now, as known, the Sefirah ,ה
of Kingship-Malchut is the root and source of all the creations, as 
it states,2164 “Your Kingship is the Kingship over all worlds.”  For, 
through it all the worlds were brought into being in a way of 
existing as a “something” (Yesh).   

 
2161 Talmud Bavli, Sotah 17a 
2162 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet), and elsewhere. 
2163 Genesis 2:23 
2164 Psalms 145:13 
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However, HaShem’s- ה״והי  ultimate Supernal intent, 
blessed is He, is for the “something” (Yesh) to be sublimated to the 
Godly “nothing” (Ayin), brought about through a revelation of the 
light (Ohr) of HaShem- ה״והי , blessed is He, that illuminates within 
them.   

This light is called “dark light” (Nehora Ookma), since its 
matter is to illuminate the darkness of the worlds.2165  This is the 
meaning of the teaching,2166 “At first it was dark, and then light 
followed.”  “At first it was dark” refers to the matter of the 
concealment and hiddenness of the worlds, which were brought 
into being [and sense themselves as existing as an independent] 
“something” (Yesh).  The words, “and then light followed” refer 
to the matter of sublimation and nullification (Bittul) to HaShem-

ה״והי , blessed is He, which is subsequently caused in them through 
the revelation of His light (Ohr).  However, since this light (Ohr) 
was preceded by darkness (Choshech), it therefore is called “dark 
light” (Nehora Ookma). 
 Now, in its first root,2167 the matter of “At first it was dark” 
refers to the first restraint of Tzimtzum, in that all the light was 
withdrawn and all that remained was the Impression-Reshimu, 
which is the root and source of the vessels (Keilim).  “And then 
the light followed” refers to the drawing down of the light of the 
Line-Kav to illuminate the vessels (Keilim).  It is called, “dark light 
(Nehora Ookma), since its matter is to illuminate the darkness of 
the vessels (Keilim) and because it is drawn down by means of the 
darkness of the restraint of the Tzimtzum. 

 
2165 See Sefer HaMaamarim 5670 p. 17; 5698 p. 109; 5710 p. 37. 
2166 Talmud Bavli, Shabbat 77b 
2167 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 13-14. 
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 This matter, as it relates to serving HaShem- ה״והי , blessed 
is He, is that the word “fire-Aish- שא ” with the letter Hey-ה, which 
is the “dark light” (Nehora Ookma), is the matter of serving 
HaShem- ה״והי , blessed is He, with the soul that is manifest in the 
body and animalistic soul, thus affecting their refinement and 
clarification.   

This is brought about through serving HaShem- ה"והי  in 
prayer, which is “a ladder set on the earth, whose top reaches the 
heavens.”2168  For, through prayer one affects the refinement, 
clarification, and ascent of his animalistic soul. 

That is, when a person engages in contemplation 
(Hitbonenut) during the verses of song (Pesukei d’Zimra), into the 
matter of,2169 “Blessed is He who spoke and the world was,” that 
all of existence is brought forth solely from the breath of the spirit 
of the mouth of HaShem- ה״והי , blessed is He,2170 and that all the 
creations only stem from a glimmer and ray of His light, this 
causes him to be in a state of “running desire” (Ratzo) and thirst, 
in that he desires to leave the constraints of the world and be 
subsumed in the Oneness of HaShem- ה״והי , blessed is He. 
 This then, is the matter of the word “fire-Aish- שא ” with the 
letter Hey-ה.  That is, he is in a state of “running desire” (Ratzo) 
and ascent that stems from the judgments (Gevurot), (that is, since 
it is an arousal of love of HaShem- ה״והי , blessed is He, like flames 
of fire), it therefore is called “fire-Aish- שא ,” which is the aspect of 
Judgment-Gevurah.  This is the aspect of “dark light” (Nehora 

 
2168 Genesis 28:12; Zohar I 266b; Zohar III 306b; Tikkunei Zohar, Tikkun 45 

(83a). 
2169 The “Baruch SheAmar” blessing. 
2170 See Shaar HaYichud VeHaEmunah of Tanya, translated as The Gate of 

Unity and Faith, Ch. 1 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. 
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Ookma), since it is light (Ohr) that relates to the animalistic soul 
etc.2171 
 However, in order for the Godly soul to be able to affect 
the refinement of the animalistic soul, and especially given that 
“the argument of the animalistic soul is presented first,”2172 this 
being so, how is it possible for him to battle against it?  However, 
it is about this that the verse states,2173 “This shall be called 
‘Woman-Ishah- השא ,’ for she was taken from ‘Man-Ish- שיא .”  That 
is, the empowerment that makes it possible to toil in the aspect of 
the “fire-Aish- שא ” with the letter Hey-ה, stems from the aspect of 
the “fire-Aish- שא ” with the letter Yod-י. 
 The explanation is that the aspect of the Yod-י transcends 
manifestation (Hitlabshut) in the worlds.  In other words, this is 
not an aspect of ascent from below to Above, but is rather in a 
manner in which he himself is present beyond the chaining down 
of the worlds (Hishtalshelut) and awakens abundant mercies upon 
his soul etc.   

This is the matter of the “fire-Aish- שא ” with the letter Yod-
-For, the matter of Mercies (Rachamim) are also called “fire  .י
Aish- שא ,” being that warmth causes mercies (Rachamim) etc., as 
the verse states about Yosef,2174 “His mercies were kindled 
(Nichmeru- ורמכנ ),” in which the word “Nichmeru- ורמכנ ” means 
“became warm-Nit’chamemu- וממחתנ ,” as in the Talmudic 
statement,2175 “The meat will become warm-Michmar- רמכמ .”   

 
2171 There are individual redactors of the discourse who recalled (and did not 

clearly recall) that it was stated that in addition to the fact that its matter is to 
illuminate the darkness of the animalistic soul, even the light itself comes in a way 
of concealment, and it is for this reason that it is applicable for it to affect the “running 
desire” (Ratzo) in the animalistic soul, since it relates to it etc. 

2172 See Zohar I 179a and on; Midrash Kohelet Rabba 4:13 
2173 Genesis 2:23 
2174 See Rashi to Genesis 2:23 
2175 Talmud Bavli, Pesachim 58a 
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Through the drawing down of the aspect of abundant 
mercies (Rachamim Rabim), which are rooted in the aspect of 
simple mercies (Rachamim Peshutim), there is the granting of 
empowerment to serve HaShem- ה״והי , blessed is He, in the aspect 
of the “fire-Aish- שא ” with the letter Hey-ה.  This is because in 
relation to the aspect of the “fire-Aish- שא ” with the letter Yod-י, 
“the argument of the animalistic soul taking precedence” does not 
apply, since this aspect transcends manifestation (Hitlabshut) and 
has utterly no relationship whatsoever to the concealments of the 
animalistic soul etc. 
 However, even this service of HaShem- ה״והי , blessed is 
He, does not stem from the actual essence of the soul itself, but is 
still is in the category of toiling with the aspect of the “fire-Aish-

שא ” with the letter Hey-ה, only that in order to be able to serve 
HaShem- ה״והי , blessed is He, with the aspect of the “fire-Aish- שא ” 
with the letter Hey-ה, a person must first bring about the 
empowerment by toiling in the aspect of the “fire-Aish- שא ” with 
the letter Yod-י, (as discussed above). 
 Rather, true service of HaShem- ה״והי  with the “fire-Aish-

שא ” with the letter Yod-י, as it is, in and of itself, is the aspect of 
the singular-Yechidah essence of the soul, for since [the Yechidah 
essence of the soul] is in a state of “hugging and adhering to 
You,”2176 it therefore is not applicable for it to be in a state of 
“running desire” (Ratzo) at all, being that it already is in a state of 
closeness to HaShem- ה״והי , blessed is He.  Thus, the “fire-Aish-

שא ” of this aspect is the matter of “the flame that [continually] 
ascends of its own accord.”2177   

 
2176 See the Hosha’anot liturgy (for the 3rd day). 
2177 See Rashi to Exodus 27:20; Numbers 8:2; Talmud Bavli, Shabbat 21a 
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This refers to love (Ahavah) of HaShem- ה״והי  stemming 
from the essence of the soul, which is present in each and every 
Jew.  That is, it is because of this love that a Jew “is neither able, 
nor desires to be separated from HaShem’s- ה״והי  Godliness, 
Heaven forbid.”2178  This love (Ahavah) of HaShem- ה״והי , blessed 
is He, is not a state of “running” (Ratzo) [to Him], but is rather a 
state of adhesion (Dveikut) [to Him], in that “it hugs and adheres 
to You.” 
 

5. 
 

 Now, all the above was in the time of the Holy Temple (as 
mentioned in chapter three).  However, during the time of exile, 
the essence of the soul is in a state of concealment.  Because of 
this, there is lacking in the service of HaShem- ה״והי , blessed is He, 
with the aspect of the “fire-Aish- שא ” with the letter Hey-ה.  For, 
since the granting of empowerment for serving Him with the 
aspect of the “fire-Aish- שא ” with the letter Hey-ה stems from the 
aspect of the “fire-Aish- שא ” with the letter Yod-י, as explained 
above, it therefore is understood that being that the essence of the 
soul is concealed, therefore there also is a lacking in the granting 
of empowerment for service of Him with the “fire-Aish- שא ” with 
the letter Hey-ה, which is the “dark light” (Nehora Ookma). 
 About this the verse states,2179 “Tziyon will be redeemed 
through justice.”  That is, during the time of exile, the aspect of 
Tziyon- ןויצ  (referring to the essence of the soul) is in a state of 
concealment, and must be redeemed from its exile.  This 

 
2178 Igrot Kodesh of the Rebbe Rayatz, Vol. 4 p. 384 (quoted in HaYom Yom 

for the 25th of Tammuz), p. 547 (quoted in HaYom Yom for the 21st of Sivan). 
2179 Isaiah 1:27 
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redemption is with “justice-Mishpat- טפשמ ,” and as explained in 
Likkutei Torah,2180 “justice-Mishpat- טפשמ ” refers to Torah, as the 
verse states,2181 “As in the original practice-KaMishpat HaRishon-

ןושארה טפשמכ ,” which Targum translates, “As in the original law-
K’Hilcheta Kadma’a- האמדכ התכלהכ .”  In other words, through 
Torah there is made to be the revelation of the “fire-Aish- שא ” with 
the letter Yod-י, and this revelation also empowers the aspect of the 
“fire-Aish- שא ” with the letter Hey-ה. 
 The reason is because Torah also has these two aspects, as 
our sages, of blessed memory, stated,2182 “The Torah was given 
with black fire upon white fire.”  The explanation is that, at first 
glance, it is not understood why the black fire is upon the white 
fire, given that the white fire is of a higher level than the black fire.  
Accordingly, they should have instead stated, “white fire upon 
black fire.”   

However, the explanation is that HaShem’s- ה"והי  ultimate 
Supernal intent in the toil of serving Him, is specifically in the 
aspect of the “black fire,” which is the toil of the soul that comes 
by way of inner manifestation (Hitlabshut) etc., only that in the 
“black fire” there must be a sense of the “white fire,” which is the 
light of the soul that transcends inner manifestation.  That is, 
HaShem’s- ה"והי  ultimate Supernal intent is for the toil in serving 
Him to be manifest (Hitlabshut) in the soul, meaning that it 
specifically should have an effect on the body and animalistic soul 
and refine them. 
 The same is so of Torah study, that it specifically must be 
with understanding and comprehension.  Nevertheless, within the 

 
2180 Likkutei Torah, Devarim 1b 
2181 Genesis 40:13 
2182 Midrash Tanchuma Bereishit 1; Dvarim Rabba 3:12; Shir HaShirim Rabba 

5:9 (6); Midrash Tehillim 90:12; Rashi to Deuteronomy 33:2, and elsewhere. 
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understanding and comprehension, there must be the sense of 
accepting the yoke of HaShem’s- ה״והי  Kingship, which transcends 
grasp and comprehension.  This is the matter of “first making the 
blessings over the Torah.”2183   

However, that which transcends grasp and comprehension 
must specifically be sensed and felt within the grasp and 
comprehension.  This then, is why the “black fire” is upon the 
“white fire,” being that HaShem’s- ה"והי  ultimate Supernal intent is 
in the “black fire,” except that the “black fire” must be upon the 
“white fire.” 
 Now, these two “fires” in Torah, are the matter of the 
Written Torah (Torah SheB’Khtav) and the Oral Torah (Torah 
SheBa’al Peh).  That is, the Oral Torah (Torah SheBa’al Peh) is 
the aspect of “black fire,” since it is specifically the matter of grasp 
and comprehension.2184  Moreover, within the grasp and 
comprehension itself, it must be grasped in the intellect of the 
animalistic soul.  In contrast, this is not so of the Written Torah 
(Torah SheB’Khtav), which transcends grasp, and is called 
“Calling-Mikra- ארקמ ,” like a person calling (Kore- ארוק ) his friend, 
or like a child calling (Kore- ארוק ) his father (as explained in 
Tanya).2185 
 More specifically, these two aspects of “fire” are the 
matter of the revealed parts of Torah and the inner aspects of the 
Torah (Pnimiyut HaTorah).  That is, the revealed parts of Torah 
are called “black fire,” since they come in a way of manifestation 

 
2183 See Talmud Bavli, Nedarim 81a; Rabbeinu Nissim to Nedarim there; Bayit 

Chadash (Ba”Ch) to Tur, Orach Chayim 47; Shulchan Aruch of the Alter Rebbe, 
Orach Chayim 47:1. 

2184 See Hilchot Talmud Torah of the Alter Rebbe, Ch. 2. 
2185 Tanya, Likkutei Amarim, Ch. 37 
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in physical things, even including [the clarification of] false 
arguments etc.   

In contrast, this is not so of the inner aspect of Torah 
(Pnimiyut HaTorah), which transcends manifestation (Hitlabshut) 
etc., and is called “white fire.”  Therefore, through the study of 
Torah, which is “black fire upon white fire,” meaning that even 
the comprehension HaShem’s- ה״והי  Godliness, which transcends 
grasp, is sensed in Torah, and this brings about the redemption of 
the essence of the soul, which is the aspect of Tziyon- ןויצ , which 
becomes revealed in the soul that manifests in the body.  This is as 
explained before, that the granting of empowerment for the toil of 
the “woman-Ishah- השא ,” is from the aspect of the “fire-Aish- שא ” 
with the letter Yod-י. 
 

6. 
 

 This then, is the meaning of the words,2186 “Moshe wrote 
their goings forth (Motza’eihem- םהיאצומ ) according to their 
journeys (Maseihem- םהיעסמ ).”  “Their origins (Motza’eihem-

םהיאצומ )” refers to the essence of the soul, which is the aspect of 
the “fire-Aish- שא ” with the letter Yod-י.  “Their journeys 
(Maseihem- םהיעסמ )” refers to the “foot” (Regel) of the soul, which 
is the aspect of the “fire-Aish- שא ” with the letter Hey-ה.   

That is, this is the aspect of the soul which manifests in the 
body and animalistic soul, with which and by which, there must 
be the toil of the “journeys” in bringing about the refinement of 
the body and animalistic soul, which is brought about by drawing 
down the aspect of “their origins (Motza’eihem- םהיאצומ ),” 
meaning, the aspect of the essence of the soul, as explained before. 

 
2186 Numbers 33:2 
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 Now, since these two aspects are utterly incomparable to 
each other, therefore, the drawing down is brought about by 
“Moshe wrote.”  Additionally, this drawing down must take place 
within each and every Jew every single day.  This is because a 
person’s life in general is the matter of the forty-two journeys, and 
every day one must bring himself to journey from the level he is 
currently on, to a higher level.  This is the matter of leaving Egypt 
(Mitzrayim- םירצמ ) every day, which specifically comes about 
through “Moshe wrote,” in that he draws down the aspect of “their 
origins (Motza’eihem- םהיאצומ )” into “their journeys (Maseihem-

םהיעסמ ).” 
 Now, it is through this drawing down and toil in the aspect 
of “their journeys (Maseihem- םהיעסמ )” that the ascent is caused 
from below to Above, that is, “Their journeys (Maseihem- םהיעסמ ) 
according to their goings forth (Motza’eihem- םהיאצומ ).”  For, as 
explained before, the second time that “their origins 
(Motza’eihem- םהיאצומ )” is mentioned in the verse, is higher than 
the first time “their origins (Motza’eihem- םהיאצומ )” is mentioned.   

This is because HaShem’s- ה"והי  ultimate Supernal intent is 
specifically for the toil of the “black fire,” (as discussed before), 
this being the aspect of “their journeys (Maseihem- םהיעסמ ).”  
Therefore, through this toil we reach even higher. That is, we reach 
the aspect of the revelation of the essence of the soul, which even 
transcends the root and source of the soul as it was before its 
descent. 
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Discourse 30 
 

“Aser T’Aser Et Kol Tvu’at Zarecha -  
Tithe you shall tithe the entire crop of your planting” 

 
Delivered on Shabbat Parshat Re’eh, 
Shabbat Mevarchim Elul, 5719 

By the grace of HaShem, blessed is He, 
 

1. 
 

 The verse states,2187 “Tithe you shall tithe (Aser T’Aser-
רשעת רשע ) the entire crop of your planting.”  About this, our sages, 

of blessed memory, stated,2188 “Tithe-Aser- רשע  so that you will 
become wealthy-TeetAsher- רשעתת .”  For it is not possible to 
explain the doubled terminology of this verse in the same way that 
the commentators explain doubled terminology elsewhere, that it 
means “even up to one-hundred times.”2189  This is because a tithe 
(Ma’aser- רשעמ ) is a fixed measure [of one tenth].   

They therefore explained that the two words “Tithe-Aser-
רשע ” and “you shall tithe-T’Aser- רשעת ” refer to two separate 

matters; “Tithing-Aser- רשע ” and “you shall become wealthy-
TeetAsher- רשעתת .”  That is, the tithe (Aser- רשע ) is given so that 
“you shall become wealthy (TeetAsher- רשעתת ).” 

In other words, even though our sages, of blessed memory, 
stated,2190 “Be like servants who serve the Master without 

 
2187 Deuteronomy 14:22 
2188 Talmud Bavli, Taanit 9a 
2189 See Talmud Bavli, Bava Metziya 31a 
2190 Mishnah Avot 1:3 
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expectation of receiving reward,” nonetheless, in regard to the 
general mitzvah of giving charity, especially the mitzvah of giving 
the tithe (Ma’aser- רשעמ ), the Holy One, blessed is He, requests of 
us,2191 “Test me, if you will, in this, says HaShem- ה״והי , Master of 
Legions, [see] if I do not open the windows of the heavens for you 
and pour blessings upon you to no end,” which is the same matter 
as the teaching, “Tithe-Aser- רשע  so that you become wealthy-
TeetAsher- רשעתת .” 
 

2. 
 

 Now, to understand this, we first must preface with the 
matter of the tithe (Ma’aser- רשעמ ).  As known,2192 and explained 
in books of Kabbalah2193 the Sefirah of Kingship-Malchut is called 
the “tithe-Ma’aser- רשעמ .”  This is not only because the Sefirah of 
Kingship-Malchut is the tenth Sefirah, but also because it is like 
the tithe (Ma’aser- רשעמ ), in that compared to the other Sefirot it 
only is a small portion. 
 By way of analogy this may be understood by the powers 
of the soul in man below, that the power of kingship and rulership 
differs from all the other powers.  This is because all the other 
powers relate to oneself.  Now, it goes without saying that the 
power of intellect relates to oneself, for besides the fact that 
another person is not needed in this, another person actually 

 
2191 Malachi 3:10; Talmud Bavli, Taanit 9a ibid. 
2192 See the discourse entitled “Aser T’Aser” 5679 (Sefer HaMaamarim 5679 

p. 621 and on). 
2193 Tikkunei Zohar, Tikkun 17; Shaarei Orah of Rabbi Yosef Gikatilla, 

translated as Gates of Light, Gate One (Malchut); Pardes Rimonim, Shaar 23 (Shaar 
Erchei HaKinuyim) section on “Ma’aser- רשעמ ,” and elsewhere. 
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distracts from one’s intellect, the proofs of which are well 
known.2194   

However, even in regard to one’s emotions, such as 
kindness (Chessed) and mercy (Rachamim), which indeed relate 
to another, in that there must be another to bestow the kindness to 
or to have mercy upon, as we find with Avraham who “was 
grieved that he had no guests,”2195 being that the quality of 
kindness (Chessed) cannot be expressed without another.  
Nevertheless, the essential qualities of emotions are to himself.  
That is, without the [essential] qualities of the emotions he would 
be lacking.  In other words, if he did not have one of the emotional 
qualities (Midot), he then would be lacking the revelation of a soul 
power. 
 However, this is not so of the power of kingship and 
rulership, which only relate to the other, and if he himself did not 
have the revelation of the quality of rulership in him, he would 
lack nothing at all.  From this example, we can understand how 
the matter of the Sefirah of Kingship is Above in HaShem’s- ה״והי  
Godliness, that it is for the other. 
 This is also why Sefer Yetzirah only mentions the three 
foundational elements of fire (Aish- שא ), water (Mayim- םימ ), and 
air (Ru’ach- חור ), but it does not mention the foundational element 
of earth (dust-Afar- רפע ).  About this, Pardes Rimonim explains2196 
that this is analogous to a pot of water placed on a fire, that through 
the water boiling, the element of earth (Afar) in the water separates 
and become independently recognized.  

 
2194 See Talmud Bavli, Eruvin 65a – “Abbaye said: ‘If my step-mother says to 

me, ‘bring me a dish of Kutacha,’ I can no longer study [in my normal fashion].” 
2195 Rashi to Genesis 18:1; Also see Midrash Bereishit Rabba 48:9 
2196 Pardes Rimonim, Shaar 9 (Shaar HaMachree’een) Ch. 3 
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In other words, included in the other Sefirot is the aspect 
of Kingship-Malchut, and is the revelation of all the Sefirot, or the 
revelation of each Sefirah in particular.  As explained in Likkutei 
Torah, in the discourse entitled “Leva’er Inyan HaMas’aot,”2197 
the Sefirah of Kingship-Malchut is the revelation of each of the 
qualities. 
 Elsewhere,2198 the difference between how all the other 
Sefirot are emanated, and how Kingship-Malchut is emanated, is 
also explained.  That is, whereas all the other Sefirot were 
emanated as several points, the Sefirah of Kingship-Malchut was 
emanated as a single point, and is built [into a full stature-Partzuf] 
from the revelation of the other Sefirot. 
 From all of the above it is understood how Kingship-
Malchut is only a small portion compared to the other Sefirot, and 
this is why it is called a “tithe-Ma’aser- רשעמ .” 
 

3. 
 

 Now, the tithe (Ma’aser- רשעמ ) is given to the Levite, 
referring to the ascent of Kingship-Malchut to Understanding-
Binah.  For, it states about the Levites,2199 “The Levite shall serve 
Him (Hoo- אוה ),” referring to the aspect of Understanding-
Binah.2200  It is for this reason that the service performed by the 
Levites was the recitation of songs over the wine libations.  For, 

 
2197 Likkutei Torah, Masei 89d 
2198 See Biurei HaZohar of the Mittler Rebbe 100a and on; Biurei HaZohar of 

the Tzemach Tzeddek (Vol. 1) p. 496; Hemshech 5672 Vol. 3, p. 1,357 and on, and   
elsewhere. 

2199 Numbers 18:23 
2200 See Zohar III 178b; Likkutei Torah, Korach 55b; Also see Shaar HaYichud 

of the Mittler Rebbe, translated as The Gate of Unity, Ch. 40 and the notes there. 
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both the matter of song (Shirah), as well as the matter of wine 
(Yayin), are in the Sefirah of Understanding-Binah.2201 
 Now, the recitation of songs over the wine was over the 
wine libations upon the Altar, only that the libations themselves 
were done by the Priests (Kohanim), whereas the singing of songs 
was done by the Levites.  For, as known,2202 the service of the 
Priests (Kohanim) is to affect a drawing down from Above to 
below.  This is as stated in Zohar,2203 “The Priests [served] in 
silence and with the desire of the heart (Re’uta d’Leeba).”  In 
contrast, the service of the Levites was to affect an ascent from 
below to Above, in a way that is the opposite of silence.   

The same is likewise understood about the difference 
between the Priests (Kohanim) and the Levites (Levi’im) regarding 
the matter of the wine.  That is, the service of the Priests 
(Kohanim) was with the wine libations, the matter of which is to 
affect a drawing from Above to below.   

This is as known2204 regarding the teaching,2205 “Whoever 
recites the Shema without Tefillin, it is as if he has offered a burnt-
offering without a meal-offering, or has offered a peace-offering 
without the libations.”  For, the recital of Shema is the matter of 
ascent from below to Above, and Tefillin are the matter of drawing 
down from Above to below.   

The same is so of the matter of the burnt-offering (Olah-
הלוע ) and the wine libations (Nesachim- םיכסנ ).  For, the burnt-

 
2201 Likkutei Torah, Drushim L’Sukkot 79d; Shir HaShirim 2d, and elsewhere. 
2202 See Likkutei Torah, Drushim L’Sukkot 80b; Biurei HaZohar of the Mittler 

Rebbe 133a; Biurei HaZohar of the Tzemach Tzeddek, Vol. 1, p. 102. 
2203 Zohar III 39a; 88b; 177b 
2204 See Likkutei Torah, Shlach 40a, 41c; Also see the discourse entitled 

“uShe’avtem” 5644, 5654, 5698, and the discourse entitled “Ki Tavo’u” of Shabbat 
Parshat Shlach 5712, translated in The Teachings of The Rebbe, 5712, Discourse 19, 
Ch. 3 and on (Sefer HaMaamarim 5712, p. 316 and on). 

2205 Talmud Bavli, Brachot 14b 
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offering (Olah- הלוע ) is the matter of ascent (Ha’ala’ah- האלעה ) 
from below to Above, as the verse states,2206 “It shall be made to 
go up in smoke in its entirety.”  In contrast, the wine libations 
(Nesachim- םיכסנ ) are the matter of affecting a drawing down from 
Above to below.  However, this is not so of the matter of song 
(Shirah- הריש ), which is ascent from below to Above.  It therefore 
was performed by the Levites (Levi’im), whose service of 
HaShem- ה״והי , blessed is He, was in a way of ascent from below 
to Above. 

However, we still must better understand how in the matter 
of wine (Yayin- ןיי ) itself, there could be two opposites.  The 
explanation is that wine (Yayin- ןיי ) is the aspect of Understanding-
Binah, which is the aspect of the “Expansiveness of the River-
Rechovot HaNahar- רהנה תובוחר .”2207  In other words, Wisdom-
Chochmah is in a way of only being a point (Nekudah) and is the 
aspect of the spring (Ma’ayan).2208  In contrast, Understanding-
Binah is in a way of expansive width (Rechovot) and is the aspect 
of a river (Nahar).  Therefore, the matter of Understanding-Binah 
is to affect a drawing down from Above to below, from the aspect 
of the point (Nekudah) to the aspect of expansiveness (Rechovot). 

Nevertheless, as known, Understanding-Binah is the 
aspect of the foundational element of fire (Aish- שא ),2209 and fire is 
the matter of constriction, which is the opposite of expansiveness 

 
2206 Leviticus 6:15 
2207 Genesis 36:37; Chronicles I 1:48; See Zohar III 142a; Shaarei Orah of 

Rabbi Yosef Gikatilla, translated as Gates of Light, Gate Eight (Binah), section on 
the “Expansiveness of the River-Rechovot HaNahar- רהנה תובוחר ”; Etz Chayim, 
Shaar 8 (Shaar Drushei Nekudot); Likkutei Torah, Re’eh 18b. 

2208 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 
Ch. 1. 

2209 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 Yod-Hey-
Vav- ו״או א״ה ד״וי ”; Tanya, Likkutei Amarim, Ch. 3, and elsewhere. 
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and spreading forth.  However, the explanation is that the 
expansiveness of Understanding-Binah is specifically brought 
about through the constriction [of the mind].   

That is, there first must be the constriction and 
concealment of the point (Nekudah) of Wisdom-Chochmnah, and 
only then is it possible for the expansiveness of Understanding-
Binah to be.  In other words, as long as there is an illumination of 
the strength of the light of Wisdom-Chochmah, the division into 
particular details is not possible.  For, in the overpowering 
dominance of the light (Ohr), and (sometimes the language used 
is) in the inner aspect of the light (Pnimiyut HaOhr), there are no 
letters (Otiyot), and it therefore is not possible for there to be 
particular details in this.   

Rather, it is specifically when there is a concealment of the 
inner aspect of the light (Pnimiyut HaOhr), so that all that remains 
is the externality of the light (Chitzoniyut HaOhr) in which there 
are letters (Otiyot), that it then is possible for it to come into the 
division of particular details. 

We thus find that even though the expansiveness of 
Understanding-Binah is the matter of drawing down, in that it is 
drawn down from a point (Nekudah) to expansiveness (Rechovot), 
nevertheless, this comes about through the aspect of judgments 
(Gevurot) and ascent (Ha’ala’ah), being that it is brought about 
through the constriction of Tzimtzum. 

However, the matter of constriction (Tzimtzum) in the 
Understanding-Binah is unlike the constriction (Tzimtzum) in the 
point (Nekudah) of Wisdom-Chochmah.  This is because the point 
(Nekudah) of Wisdom-Chochmah also comes through constriction 
(Tzimtzum).  However, the constriction (Tzimtzum) of Wisdom-
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Chochmah is like the teaching,2210 “A person should always teach 
his student in a concise way.”  That is, it is in such a way that the 
teacher bestows the entire light to the student in a concise way.2211   

As Rambam says it,2212 “One’s words should be brief, but 
their content should be abundant.”  The same is so of the point 
(Nekudah) of Wisdom-Chochmah, that it possesses the entire 
strength of the inner aspect of the light (Pnimiyut HaOhr) within 
itself, except in the way of a point (Nekudah).  Even so, the entire 
strength and inner matter is present, and it therefore is not possible 
for there to be a division of details here, as explained above. 

However, this is not so of Understanding-Binah, in which 
the constriction (Tzimtzum) involves the concealment of the light 
(Ohr).  That is, there is a concealment of the inner aspect of the 
light (Pnimiyut HaOhr) of Wisdom-Chohmah, and that which is 
drawn forth into Understanding-Binah is only the externality 
(Chitzoniyut).  Because of this, Wisdom-Chochmah is the aspect 
of water (Mayim- םימ ), whereas Understanding-Binah is the aspect 
of fire (Aish- שא ). 

Now, just as Wisdom-Chochmah and Understanding-
Binah differ in their existence, they likewise differ in the forms of 
service of HaShem- ה״והי , blessed is He, that come from them.  The 
explanation is that because of Understanding-Binah an arousal of 
thirst and love of HaShem- ה״והי  is caused, like flames of fire.  For, 
since Understanding-Binah lacks the inner aspect of the light 
(Pnimiyut HaOhr), therefore even when he grasps the matter with 
all its expansiveness and details, nevertheless, since he senses that 

 
2210 Talmud Bavli, Pesachim 3b; Chullin 63b 
2211 See Likkutei Torah, Beshalach 1a; Biurei HaZohar of the Mittler Rebbe, 

76d; Biurei HaZohar of the Tzemach Tzeddek, 363d; Also see the preceding 
discourse of this year, 5719, entitled “KeeYemei Tzeitcha – As in the days that you 
left the land of Egypt,” Ch. 5. 

2212 Mishneh Torah, Hilchot De’ot 2:4 
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it all is only external (Chitzoniyut) and that he lacks the inner 
aspect (Pnimiyut), he therefore is roused with love (Ahavah) like 
flames of fire, with a yearning and thirst for the inner aspect of the 
light (Pnimiyut HaOhr).   

In addition, since in the Understanding-Binah there only is 
the externality of the light (Chitzoniyut HaOhr), it therefore is in 
a state of tangible independent existence, and it thus is applicable 
for there to be a matter of thirst and a “running” desire (Ratzo) to 
come close. 

In contrast, from the perspective of Wisdom-Chochmah 
this is not so.  For, since there is an illumination of the inner aspect 
of the light (Pnimiyut HaOhr), he therefore is in a state of 
nullification (Bittul) and settled “return” (Shov).  Moreover, the 
matter of thirst is not applicable here, being that there is an 
illumination of the inner aspect of the light (Pnimiyut HaOhr) 
within it.  In other words, that for which Understanding-Binah 
thirsts, is openly revealed in Wisdom-Chochmah, and it thus 
follows automatically that thirst for this aspect is inapplicable. 

However, though Understanding-Binah comes about 
through the above-mentioned constriction (Tzimtzum), 
nevertheless, being that it is the aspect of expansiveness 
(Merchav), through the “running” desire (Ratzo) and the settled 
“return” (Shov) that follows it, there is a drawing forth of an aspect 
that even transcends the point (Nekudah) of Wisdom-Chochmah.  
This refers to essential expansiveness (Merchav HaAtzmi). 

In other words, in the aspect of Wisdom-Chochmah, 
although it possesses the entire strength and inner aspect of the 
light (Pnimiyut HaOhr), as explained before, nevertheless, it only 
is the aspect of a point (Nekudah).  That is, the light (Ohr) is in a 
way of constriction (Tzimtzum) into a point (Nekudah).  However, 
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through the “running” desire (Ratzo) and the settled “return” 
(Shov) of the Understanding-Binah, there is caused to be a drawing 
down of the essential expansiveness (Merchav HaAtzmi) [which 
preceded the constriction of the point (Nekudah)] and comes into 
revelation in the expansiveness of Understanding-Binah.  This is 
the inner aspect of Understanding (Pnimiyut Binah), in which 
there is a drawing down of the inner aspect of Wisdom (Pnimiyut 
Chochmah), which is the inner aspect of the Ancient One 
(Pnimiyut Atik). 

This then, is the matter of giving the tithe (Ma’aser- רשעמ ) 
to the Levites (Levi’im).  That is, there must be an ascent of 
Kingship-Malchut, which is called “the tithe-Ma’aser- רשעמ ,” to 
the aspect of Understanding-Binah, until there is a drawing forth 
of the essential expansiveness (Merchav HaAtzmi) within it. 

 
4. 
 

 The explanation is that the Sefirah of Kingship-Malchut is 
the root of the creations, and the way the creations are brought into 
existence from the Sefirah of Kingship-Malchut, is in a way of 
inner manifestation (Hitlabshut).  This is the meaning of the 
verse,2213 “In the beginning God-Elohi”m- ם״יהלא ” created.”  This 
is as explained in the preceding discourses,2214 about the difference 
between the way existence is brought into being by HaShem’s-

ה״והי  title “God-Elohi”m- ם״יהלא ,” and the way that existence is 
brought into being by His Name HaShem- ה״והי , blessed is He.   

 
2213 Genesis 1:1 
2214 See the discourse entitled “Lo Heebeet – He perceived no iniquity in 

Yaakov,” of Shabbat Parshat Chukat-Balak, 12 Tammuz, of this year 5719, 
Discourse 27, Ch. 3 and on; Also see the discourse “Amar Rabbi Elazar – Rabbi 
Elazar said,” of the 13th of Tammuz of this year, 5719 Discourse 28, Ch. 6. 
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That is, the way existence is brought into being from the 
Name HaShem- ה״והי , blessed is He, is automatically, as the verse 
states,2215 “[Let them praise the Name HaShem- ה״והי ], for He 
commanded and they were created (v’Nivra’u- וארבנו ).”  This is 
because here existence is brought into being in a way of close 
proximity to Him.   

However, for there to be the existence of a tangible 
“something” (Yesh), especially a [seemingly] separate 
“something” (Yesh Nifrad), their coming into being must 
specifically be in a way of inner manifestation (Hitlabshut), which 
is how existence is brought into being by HaShem’s- ה״והי  title 
“God-Elohi”m- ם״יהלא .2216   

This way of bringing into being is not by way of Cause 
(Ilah) and effect (Alul), but is rather brought into being specifically 
in a way of distance, to the point that the existence of “something 

 
2215 Psalms 148:5 
2216 That is, the name Ya”h- ה״י  is manifest within HaShem’s- ה״והי  title God-

Elo”him- ם״ יה לא  and gives it form.  For, if the name Ya”h- ה״י  would be lacking in 
“God-Elo”him- ם״ יה לא ,” it would remain “mute-Eelem- ם״לא ,” without speech or 
form.  Thus, it the power of HaShem’s- ה״והי  Intrinsic Being that is drawn to manifest 
within novel created beings and give them existence-Havayah- ה״יוה .  Without this, 
they could not at all be, for all beings exist solely through the power of His 
Preexistent Intrinsic Being and His singular name HaShem- ה״והי  that is emanated 
upon them.  For, without His Preexistent Intrinsic Being, they have no being at all.  
Thus, it is only because Elohi”m- ם״יהלא  is “filled with Ya”H-Maleh Ya”H- ה״י א״למ ” 
that there is any speech of creation at all, and without Ya”H- ה״י  it is “mute-Eelem-

ם״לא .” Thus, in reality, the title God-Elohi”m- ם״יהלא  attests to the reality that, in fact, 
HaShem- ה״והי , blessed is He, whose name is spelled Yod-Hey-Vav-Hey-  ו״או א״ה ד״וי

א״ה -45, (which is known as the name of Ma”h- ה״מ -45), is our God, as indicated by 
the permutation of Elohi”m- ם״יהלא  as “Ma”h is my God-Ma”h E”li- י״לא ה״מ .”  See 
Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity and Faith, 
and the notes there.  Also see at greater length in Ginat Egoz of Rabbi Yosef 
Gikatilla, translated as HaShem Is One, Vol. 1 (The Foundations), The Gate of 
Intrinsic Being (Shaar HaHavayah) and The Gate of His Title (Shaar HaKinuy).  
Also see Tanya, Shaar HaYichud VeHaEmunah translated as The Gate of Unity and 
Faith, and the commentative notes and citations there. 
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separate” (Yesh Nifrad) comes to be.  This is how existence is 
brought into being from the Sefirah of Kingship-Malchut. 
 However, HaShem’s- ה״והי , ultimate Supernal intent in 
creation, is as the verse states,2217 “God-Elohi”m- ם״יהלא  created to 
do-La’asot- תושעל ,” meaning,2218 “to repair-Letaken- ןקתל .”  This 
repair comes about through the culmination expressed in the 
verse,2219 “Then the heaven and the earth were finished 
(Veyechulu- ולוכיו ), and all their hosts,” in which the term “And 
they were finished-Vayechulu- ולוכיו ,” is of the root “expiry-
Kilayon- ןוילכ ,”2220 indicating a thirsting desire.   

This is the matter of the ascent of Kingship-Malchut to 
Understanding-Binah.  In other words, since they were brought 
into being by the aspect of Kingship-Malchut, even the upper 
worlds, which are the aspect of a “something” (Yesh), should come 
to have the expiry and thirsting desire stemming from 
Understanding-Binah. 
 This likewise is the meaning of the verse,2221 “Blessed 
(Baruch- ךורב ) is HaShem- ה״והי , the God of Israel, from the world 
to the world,” referring to two worlds, that is, the concealed world 
(Alma d’Itkasiya) and the revealed world (Alma d’Itgaliya), these 
being Understanding-Binah and Kingship-Malchut.2222   

 
2217 Genesis 2:3 
2218 See Midrash Bereishit Rabba 11:6; Rashi to Genesis 2:3; Also see Ginat 

Egoz of Rabbi Yosef Gikatilla, translated as HaShem Is One, Vol. 1, The Gate of 
Intrinsic Being (Shaar HaHavayah), - “In other words, the conclusion demonstrates 
the principle that ‘creation’ is incomplete with the title Elohi”m- ם״יהלא  alone, and 
must be completed in actuality with the Name HaShem- ה״והי .” 

2219 Genesis 2:1 
2220 Ohr HaTorah to Genesis 2:1 (Vol. 1, 42b and on, Vol. 3, p. 508 and on). 
2221 Psalms 106:48; Also see Zohar I 153b; Ohr HaTorah, Bereishit (Vol. 3) p. 

494a, 551a; Sefer HaMaamarim 5678 p. 403; Also see Discourse 10 of this year, 
5719, entitled “Padah b’Shalom – He redeemed my soul in peace,” Ch. 2 and on. 

2222 Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of 
Light, Gate One (Malchut) and Gate Eight (Binah). 
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The difference between them is the difference between the 
Upper Knowledge (Da’at Elyon), which is from Above to below, 
and the lower knowledge (Da’at Tachton), which is from below to 
Above.  That is, the lower knowledge (Da’at Tachton) is that 
below is “something” (Yesh) and Above is “nothing” (Ayin).2223  
This is because the created being senses itself as existing as 
“something” (Yesh), only that it comes to comprehend, and 
thereby also comes to sense and feel, that there is a Godly 
“nothing” (Ayin) that brings it into being and sustains it.  This is 
[the perspective] of the revealed world (Alma d’Itgaliya). 
 However, HaShem’s- ה״והי  ultimate Supernal intent, 
blessed is He, is for there to be a drawing down “from the world 
to the world,” meaning that within the aspect of the revealed world 
(Alma d’Itgaliya), there should be a drawing of the nullification 
(Bittul) of the Upper Knowledge (Da’at Elyon) of the concealed 
world (Alma d’Itkasiya).   

That is, the created beings should sense that their entire 
existence is because they are included in their Source, like fish in 
the sea, who upon  leaving the sea, have no life whatsoever.2224  
This is because their entire existence is in the sea, “as the waters 
cover the ocean floor.”2225  In other words, they should not only 
come to the subjugation (Bittul) stemming from the sense of the 
power of the Actor in the acted upon (Ko’ach HaPoel BaNifal), 
but should also sense the nullification (Bittul) to HaShem- ה״והי , 
blessed is He, of the aspect indicated by the verse,2226 “He 
commanded and they were created (v’Nivra’u- וארבנו ).” 

 
2223 This is discussed at length throughout the continuum of discourses of the 

year 5715, translated as The Teachings of The Rebbe, 5715, Discourse 2 through 
Discourse 6. 

2224 Talmud Bavli, Brachot 61b; Avodah Zarah 3b 
2225 See Isaiah 11:9 
2226 Psalms 148:5 
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5. 
 

 However, based on the explanation before, that even 
Understanding-Binah is in a state of constriction (Tzimtzum), and 
that HaShem’s- ה"והי  ultimate Supernal intent is to draw the aspect 
of His essential expansiveness (Merchav HaAtzmi) down, it 
therefore is understood that even the ascent of Kingship-Malchut 
to Understanding-Binah, that is, that even in the revealed world 
(Alma d’Itgalikya) there will be the nullification (Bittul) to 
HaShem- ה״והי  of the Upper Knowledge (Da’at Elyon), is also not 
yet adequate.   

It rather is necessary to draw down an even higher aspect, 
referring to the aspect indicated by the verse,2227 “HaShem- ה״והי  is 
a God of knowledges-De’ot- תועד ,” [in the plural], indicating that 
He includes both knowledges-De’ot- תועד  as one.  (This is similar 
to the explanation in Likkutei Torah, in the discourse entitled 
“v’Samti Kadkod”2228 that,2229 “Let it be both like this and like 
that.”)  This is because HaShem- ה״והי  transcends both 
knowledges-De’ot- תועד  and therefore includes both.   

This is the matter of the essential expansiveness (Merchav 
HaAtzmi) of HaShem- ה״והי , blessed is He.  It is this aspect which 
specifically is drawn down in the Sefirah of Kingship-Malchut, as 
the verse states,2230 “From the straits I called Ya”h- ה״י ; Ya”h- ה״י  
answered me with expansiveness.”  That is, essential 
expansiveness (Merchav HaAtzmi) of HaShem- ה״והי , blessed is 

 
2227 Samuel I 2:3; See Likkutei Torah, Re’eh 23d 
2228 Likkutei Torah, Re’eh 24d and on; 26c and on; Also see the discourse 

entitled “v’Samti Kadkod” 5716, translated in The Teachings of The Rebbe 5716, 
Discourse 28. 

2229 Talmud Bavli, Bava Batra 75a 
2230 Psalms 118:5 
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He, is specifically drawn down in the constraint of Kingship-
Malchut. 
 This is like the superiority of those who truly return in 
repentance (Baalei Teshuvah) to HaShem- ה"והי , over and above 
the righteous (Tzaddikim), since they serve Him with greater 
strength,2231 being that until now, their souls were in “a wasteland 
and in the shadow of death etc.”2232   

The same is understood about the matter of the creatures 
that were brought forth from the Sefirah of Kingship-Malchut to 
be in a state of “somethingness” (Yesh) as separate beings, due to 
which they are thirsty, as indicated by the words, “From the straits 
(Min HaMeitzar- רצימה ןמ ),” by which there is the drawing forth of 
HaShem’s- ה"והי  essential expansiveness (Merchav HaAtzmi), 
blessed is He. 
 This likewise is the matter of prayer, in which there also 
are two aspects. There is the “prayer of the poor” (Tefillah L’Ani) 
and there is the “prayer of the wealthy” (Tefillah L’Ashir).2233  That 
is, at first there is the aspect of the “prayer of the poor” (Tefillah 
L’Ani), through which there is caused to be a drawing down of the 
light (Ohr) of HaShem- ה״והי , blessed is He, that is commensurate 
to the capacities of the creatures, so that their lack is satisfied.  
However, this drawing down is only of “that which is enough to 

 
2231 Zohar I 129b; Maamarei Admor HaZaken 5565 (Vol. 1) p. 487 and on; Ohr 

HaTorah, Shir HaShirim (Vol. 2) p. 651 and on. 
2232 Jeremiah 2:6 
2233 See Zohar I 168b; Also see the discourse entitled “Tefilah L’Moshe” 5660 

(Sefer HaMaamarim 5660 p. 49 and on); See the discourse entitled “Padah b’Shalom 
– He redeemed my soul in peace” of the year 5712, translated in The Teachings of 
The Rebbe 5712, Discourse 5, Ch. 7 (Sefer HaMaamarim 5712 p. 180), and 
elsewhere. 
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meet his need,”2234 and “you are not required to make him 
wealthy.”2235 
 However, there then is the aspect of the “prayer of the 
wealthy” (Tefillat HaAshir), which is the drawing forth of 
HaShem’s- ה"והי  essential expansiveness (Merchav HaAtzmi), 
blessed is He.  This is the matter of wealth (Ashirut- תורישע ), 
meaning that it is unlimited (Bli Gvul).  The drawing down of 
HaShem’s- ה"והי  essential expansiveness (Merchav HaAtzmi), 
blessed is He, is specifically in the aspect of the constraint 
(Meitzar- רצימ ) of Kingship-Malchut. 
 About this our sages, of blessed memory, stated,2236 “The 
Holy One, blessed is He, gave a taste of the coming world to our 
forefathers while they were in this world.”  This is as stated,2237 
“HaShem- ה״והי  blessed Avraham in everything (BaKol- לכב ).”  
About this, our sages, of blessed memory, said,2238 “Avraham had 
a daughter, and her name was Bakkol ( לכב ).”   

His honorable holiness, the Tzemach Tzeddek, explained 
in Ohr HaTorah,2239 that “everything-Kol- לכ ” is the aspect 
[indicated by the verse,2240 “For everything-Kol- לכ  in the heavens 
and earth is Yours,” meaning],2241 “He unites everything in the 
heavens and earth,” which generally refers to the matter of “that 
which is enough to meet his need.”2242   

 
2234 Deuteronomy 15:8 
2235 See Talmud Bavli, Ketubot 67b 
2236 Talmud Bavli, Bava Batra 16b and on 
2237 Genesis 24:1 
2238 Talmud Bavli, Bava Batra 17a ibid. 
2239 Ohr HaTorah, Chayei Sarah 125b 
2240 Chronicles I 29:11 
2241 Zohar I 31a; Zohar II 116a; Zohar III 257a; Also see Shaarei Orah of Rabbi 

Yosef Gikatilla, Gate One (Malchut), and Gate Two (Yesod). 
2242 Deuteronomy 15:8 
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However, the aspect indicated by “in everything-BaKol-
לכב ,” specifically refers to the aspect of the “daughter-Bat- תב ,” 

meaning, the aspect of Kingship-Malchut, which is called the 
“daughter-Bat- תב .”2243  For, even though our sages, of blessed 
memory, stated,2244 “He loved her very much and would call her, 
‘my daughter (Beetee- יתב ),’ He continued to love her until he 
called her ‘my sister (Achotee- יתוחא ),’ He continued to love her 
until he called her ‘my mother (Eemee- ימא ),’” nevertheless, the 
true ascent is even higher than the aspect indicated by “my mother 
(Eemee- ימא ),” which is the aspect of the Understanding-Binah.  
For, HaShem’s- ה"והי  ultimate Supernal intent is to arrive at the 
aspect of wealth and the aspect of HaShem’s- ה"והי  essential 
expansiveness (Merchav HaAtzmi).  This matter is specifically 
drawn down in the aspect of the “daughter-Bat- תב ,” referring to 
the “daughter of Zion-Bat Tziyon- ןויצ תב .”2245 

This is also the meaning of the verse,2246 “Then the maiden 
(the aspect of the “daughter-Bat- תב ,” referring to the assembly of 
the souls of the Jewish people-Knesset Yisroel) shall rejoice with 
dance.”  The matter of dance is the closeness that follows distance.  
In other words, the closeness after the distance, is an even greater 
closeness, resulting in much greater joy.  (This is like the analogy 

 
2243 This is as indicated by the word “with everything-BaKol- לכב -52,” which 

shares the same numerical value as the Name of Ba”N- ן״ב -52 ( ה״ה ו״ו ה״ה ד״וי ), which 
is the aspect of Kingship-Malchut. 

2244 Midrash Shir HaShirim Rabba 3:11 - “Rabbi Shimon Bar Yochai asked 
Rabbi Elazar Bar Yossi, ‘Did you hear from your father the explanation of the words, 
‘The crown that his mother crowned him with’?  He answered, ‘Yes.  This is 
analogous to a king who had an only daughter who he loved very much and would 
call her, ‘my daughter (Beetee- יתב ).’  He continued to love her to the point that he 
called her ‘my sister (Achotee- יתוחא ).’  He continued to love her to the point that he 
called her ‘my mother (Eemee- ימא ).’” 

2245 Zachariah 2:14; Also see Torah Ohr 36a and on, 36d and on, and elsewhere. 
2246 Jeremiah 31:12; See Maamarei Admor HaZaken 5565 Vol. 1 p. 214 and 

on; Ohr HaTorah, Na”Ch Vol. 2 p. 884 and on. 
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of the prince who was taken into captivity and then returned to his 
father, the king, at which time the joy and delight was much 
greater [than their former closeness].)2247 

The explanation is that both joy (Simchah) is in the Sefirah 
of Understanding-Binah,2248 and returning in repentance 
(Teshuvah) is in the Sefirah of Understanding-Binah.2249  
However, the ultimate culmination is when there is the revelation 
of HaShem’s- ה"והי  essential expansiveness (Merchav HaAtzmi) 
blessed is He, which is revealed in the Understanding-Binah.   

This is why, in the word “return-Teshuvah- הבושת ” which 
is “the return of the Hey- ׳ה בושת ,” there is both the return of the 
lower Hey-ה of the Name HaShem- ה"והי  and the return of the upper 
Hey-ה of the Name HaShem-ה ״ו  That is, there is an aspect  2250.יה
that even transcends the aspect of the upper Hey-ה of the Name 
HaShem- ה״והי , which is the Understanding-Binah. 

This specifically refers to the aspect of HaShem’s- ה"והי  
essential expansiveness (Merchav HaAtzmi).  This is like the 
greater joy (Simchah) that specifically follows after the distance, 
in that it is specifically from the constraint (Meitzar- רצימ ) that,2251 
“[He] answered me with expansiveness,” comes to be. 

 
 
 

 
2247 This parenthesis accords with the recollection of some of the redactors.  

See, however, the preceding discourse of this year, 5719, entitled “U’She’avtem 
Mayim – You shall draw water with joy,” Discourse 5, Ch. 5 

2248 See Likkutei Torah, Shmini Atzeret 86b; Also see Shaar HaYichud of the 
Mittler Rebbe, translated as The Gate of Unity, Ch. 26. 

2249 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 
Gate Eight (Binah); Also see Pardes Rimonim, Shaar 23 (Shaar Erchei HaKinuyim), 
section on “Teshuvah- הבושת ”; Also see Likkutei Torah, Shmini Atzeret 86b ibid. 

2250 See Tanya, Iggeret HaTeshuvah, Ch. 4 and elsewhere. 
2251 Psalms 118:5 
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6. 
 

This then, is the meaning of the words,2252 “Tithe you shall 
tithe (Aser T’Aser- רשעת רשע ),” meaning, “Tithe-Aser- רשע  so that 
you become wealthy-TeetAsher- רשעתת .”2253 That is, the tithe 
(Ma’aser- רשעמ ) must be given to the Levite, meaning that there 
must be the elevation of the aspect of Kingship-Malchut (called 
“the tithe-Ma’aser- רשעמ ”) to the aspect of Understanding-Binah 
(the level of the Levites).  However, this is only the aspect of “that 
which is enough to meet his need.”2254 

However, added to this is, “so that you become wealthy-
TeetAsher- רשעתת .”  This refers to the drawing down of the wealth 
of HaShem’s- ה"והי  essential expansiveness (Merchav HaAtzmi) 
blessed is He, which is drawn down through Understanding-Binah 
to the aspect of Kingship-Malchut, and as explained before, it is 
specifically because of the distance that we come to a much greater 
state of closeness. 

This likewise is the matter of the month of Elul.  For, Elul-
לולא  is an acronym of the verse,2255 “I am my Beloved’s and my 

Beloved is mine-Ani Ledodi V’Dodi Li- יל ידודו ידודל ינא .”  That is, 
there first must be the matter of “I am my Beloved’s,” followed by 
“my Beloved is mine.”   

This refers to the matter of serving HaShem- ה״והי , blessed 
is He, in a way of ascent from below to Above, which is the 
manner of serving Him in the month of Elul until Yom 

 
2252 Deuteronomy 14:22 
2253 Talmud Bavli, Taanit 9a 
2254 Deuteronomy 15:8 
2255 Song of Songs 6:3; Avudraham, Seder Tefilat Rosh HaShanah; Pri Etz 

Chayim, Shaar Rosh HaShanah, Ch. 1; Ba”Ch to Tur, Orach Chayim, Siman 581 
(Section entitled “v’He’eveeroo”); Likkutei Torah, Re’eh 32a, and elsewhere. 
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HaKippurim, which is in a way of serving Him with broken-
heartedness and contriteness.   

However, through this we come to then have much greater 
joy on Shemini Atzeret, about which it states,2256 “Then (Az- זא ) the 
maiden shall rejoice with dance.”  The word “Then-Az- זא ” has a 
numerical value of 8 and refers to the revelation of joy (Simchah) 
on Shemini Atzeret,2257 in that it is fat with the wealth of 
HaShem’s- ה"והי  essential expansiveness (Merchav HaAtzmi), 
which is in a state of limitlessness (Bli Gvul).   

This revelation comes about through the broken-
heartedness and contriteness of the month of Elul.  For, it is 
specifically from the constraint (Meitzar- רצימ ) that, “[He] 
answered me with expansiveness (Merchav- בחרמ ),” referring to 
the drawing down of HaShem’s- ה"והי  essential expansiveness 
(Merchav HaAtzmi), blessed is He, as it is drawn down in writing 
and inscribing the Jewish people for a good and sweet year, with 
[blessings] in children, health, and abundant sustenance, below ten 
handsbreadths! 
  

 
2256 Jeremiah 31:12; See Maamarei Admor HaZaken 5565 Vol. 1 p. 214 and 

on; Ohr HaTorah, Na”Ch Vol. 2 p. 884 and on. 
2257 See Likkutei Torah, Re’eh 24d; 27a-b; Also see Shaarei Orah of Rabbi 

Yosef Gikatilla, translated as Gates of Light, Gate Eight (Binah), and elsewhere. 
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Discourse 31 
 

“Ki KhaAretz Totzee Tzimchah -  
As the earth sends forth its growth” 

 
Delivered on Shabbat Parshat Nitzavim-Vayeilech, 
23rd of Elul, 5719 

By the grace of HaShem, blessed is He, 
 

1. 
 

 The verse states,2258 “For, as the earth sends forth its 
growth and as a garden sprouts its seedlings, so will the Lord, 
HaShem/Elohi”m- ה״והי י״נדא , cause righteousness and praise to 
sprout against all the nations.”  In Likkutei Torah,2259 the Alter 
Rebbe explains that this verse refers to fulfilling Torah and 
mitzvot, which are called “seedlings-Zeiru’eha- היעורז ,” as the 
verse states,2260 “Sow (Zeeroo- וערז ) righteousness for yourselves.”   

That is, just as growth comes about through sowing seeds 
in the earth, so it is with the “sowing” of mitzvot in the Jewish 
people, who are compared to the “earth-Eretz- ץרא ,” as the verse 
states,2261 “[All the nations will praise you,] for you will be a 
desirable land (Eretz Cheifetz- ץפח ץרא ), [says HaShem- ה״והי , 
Master of legions].”  Thus, through this, growth comes about. 
 Now, there are three levels in the general matter of mitzvot, 
about which the verse states, “As the earth sends forth its growth,” 

 
2258 Isaiah 61:11 
2259 Likkutei Torah, Nitzavim 50c and on 
2260 Hosea 10:12 
2261 Malachi 3:12 
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which is one aspect, “and as a garden sprouts forth its seedlings,” 
which includes two aspects, being that the word “seedlings-
Zeiru’eha- היעורז ” here is in the plural, and the minimum of 
plurality is two.2262   

The explanation is that the words, “as a garden sprouts 
forth its seedlings (Zeiru’eha- היעורז )” refer to two aspects; the 
actual deed (Ma’aseh) of the mitzvot and the devotional intentions 
(Kavanot) of the mitzvot.  That is, the deed (Ma’aseh) of the 
mitzvot causes growth in the lower Garden of Eden (Gan Eden 
HaTachton), whereas the devotional intentions (Kavanot) of the 
mitzvot cause growth in the upper Garden of Eden (Gan Eden 
HaElyon).  About this the verse states, “as a garden (K’Ganah-

הנגכ ),” in that this is like a gardener who tends the plantings etc. 
 However, the matter indicated by the words “As the earth 
sends forth its growth,” is lower than this, in that it refers to growth 
that sprouts on its own, without being sown.  For, there indeed are 
fruits that grow by themselves, without being planted.  However, 
they are not the finest fruits, like fruits that grow by being planted 
and tended to.  Albeit, this too is growth. 

This matter, as it is in the mitzvot, refers to those mitzvot 
that are done without any devotional intent (Kavanah), solely like 
“the commandments of men done by rote.”2263  Nonetheless, these 
also bring growth, being that the mitzvot are in the “desirable land 
(Eretz Cheifetz- ץפח ץרא ),” referring to the Jewish people, and the 
Jewish people have the matter of love of HaShem- ה״והי , blessed is 
He, even as a hidden love (Ahavah Mesuteret), in which there also 

 
2262 See Likkutei Sichot, Vol. 21 p. 111, note 21. 
2263 Isaiah 29:13 
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is the presence of the hidden fear of HaShem- ה״והי , blessed is 
He.2264  Thus, this too brings growth. 
 Now, all the above refers to a person who has not sinned, 
blemished, or veered from the path.  However, in regard to a 
person who has sinned, blemished, or veered from the path, 
whether due to a lack in fulfilling the positive mitzvot or whether 
because he transgressed the prohibitive mitzvot, about this the 
verse states, “so will the Lord, HaShem/Elohi”m- ה״והי י״נדא , cause 
righteousness and praise to sprout.”   

That is, this refers to the growth and revelation of 
HaShem’s- ה"והי  light (Ohr) from Above on the ten days of 
repentance, beginning with Rosh HaShanah and culmination with 
Yom HaKippurim.  That is, through serving HaShem- ה״והי , 
blessed is He, by repenting and returning (Teshuvah) to Him, and 
the revelation of the thirteen qualities of mercy throughout the 
month of Elul until Yom HaKippurim, which are called “the forty 
days of goodwill,”2265 in that even when sin like the first sin, is 
present, it states about these days,2266 “Just as the first [forty-days] 
were with goodwill, so these last [forty-days] are with goodwill,” 
there thereby is made to be the sprouting of “righteousness and 
praise against all the nations.” 

In other words, even when there is a lacking in Torah and 
mitzvot, and even when the external husk of Nogah is present, and 
even when the three completely impure husks of Kelipah are 
present, which is the meaning of “all the nations,” there 
nevertheless will be a sprouting of “righteousness and praise,” 

 
2264 See Tanya, Likkutei Amarim, Ch. 18, Ch. 25, Ch. 43. 
2265 See Reishit Chochmah, Shaar HaTeshuvah, Ch. 4 (115b); Ba”Ch to Tur, 

Orach Chayim, Siman 581; Ohr HaTorah, Shir HaShirim (Vol. 2), p. 546 and on, and 
elsewhere. 

2266 See Rashi to Exodus 33:11 and Deuteronomy 9:18 
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until even “willful transgressions will become like merits for 
him.”2267 
 This is the general matter of the thirteen qualities of mercy, 
in which it states,2268 “HaShem- ה״והי  passed over His face and 
proclaimed: HaShem- ה״והי , HaShem- ה״והי  etc.”  His “face-Panav-

וינפ ” refers to the matter of Torah and mitzvot, which are the inner 
aspect (Pnimiyut- תוימינפ ) of HaShem’s- ה"והי  Supernal desire.  
However, the aspect of the thirteen qualities of mercy are, “above 
His face-Al Panav- וינפ לע ,” in that they even transcend the inner 
aspect (Pnimiyut- תוימינפ ) of Torah and mitzvot.   

This is why it states “HaShem- ה״והי , HaShem- ה״והי ” twice, 
one before a person sins and one after he sins.2269  That is, even 
then, “He bears iniquity and overlooks willful transgression” until 
“willful transgressions become like merits for him.” 
 

2. 
 

 Now, to better understand the superiority of the thirteen 
qualities of mercy, which cause the drawing down of HaShem’s-

ה״והי  light, even when service of Him through fulfilling Torah and 
mitzvot is lacking, as known2270 the matter of mercy (Rachamim) 
is in the middle column (Kav HaEmtza’ee).2271  Now, the middle 
column (Kav HaEmtza’ee) is loftier than the right (Kav HaYemin) 
and left columns (Kav HaSmol), being that they are in a state of 

 
2267 Talmud Bavli, Yoma 86b 
2268 Exodus 34:6 
2269 Talmud Bavli, Rosh HaShanah 17b 
2270 See the discourse entitled “KaNesher” 5678 (Sefer HaMaamarim 5678 p. 

24 and on). 
2271 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet).  Also see Shaar HaYichud of the Mittler Rebbe, translated as The 
Gate of Unity, Ch. 21. 
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division and limitation.  This is because, opposite the right column 
(Kav HaYemin), is the left column (Kav HaSmol) in opposition to 
it.  Likewise, the right column (Kav HaYemin) opposes and 
obstructs the left column (Kav HaSmol).   

In contrast, the middle column (Kav HaEmtza’ee) gives 
room for both columns on the sides.  However, in truth, the middle 
column (Kav HaEmtza’ee) is loftier than both, and therefore 
includes both and mediates between them. 
 The explanation of the superiority of the middle column 
(Kav HaEmtza’ee) that transcends the other two columns, is that 
even though the other two also ascend to the Crown-Keter, 
nonetheless, they only ascend to the externality (Chitzoniyut) of 
the Crown-Keter.  In contrast, the middle column (Kav 
HaEmtza’ee) ascends to the inner aspect (Pnimiyut) of the Crown-
Keter.2272 
 Another difference between the middle column (Kav 
HaEmtza’ee) and the other two columns, is that the other two 
columns undergo division of levels, whereas the middle column 
(Kav HaEmtza’ee) is equal in all its levels, from beginning to 
end.2273   

Now, these two distinctions are intertwined with each 
other.  For, since the right column (Kav HaYemin) and the left 
column (Kav HaSmol) are rooted in the externality (Chitzoniyut) 
of the Crown-Keter, which is merely a glimmer of radiance, 
therefore there is a division of levels in them.  In contrast, the 
middle column (Kav HaEmtza’ee) is rooted in the inner aspect 
(Pnimiyut) of the Crown-Keter, which is the aspect of the Essential 

 
2272 Torat Chayim, No’ach 65b; Also see Shaarei Orah (Gates of Light) and 

Shaar HaYichud (The Gate of Unity) ibid., and elsewhere. 
2273 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 35. 
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Self of HaShem- ה״והי , blessed is He (Etzem), and He is present on 
all its levels equally.   

As known, this is the difference between a radiance 
(Ha’arah- הראה ) and His Essence (Etzem- םצע ).  That is, with a 
radiance (Ha’arah- הראה ), to the degree that it is drawn down, to 
that degree it is diminished and constrained.  In contrast, this is not 
so of His Essential Self (Etzem- םצע ), in that wherever He is, He is 
present there equally. 
 This may be better understood from what we observe 
below in man, who also has these three columns (Kavin).  That is, 
the right column (Kav HaYemin) is his right hand and right foot.  
The left column (Kav HaSmol) is his left hand and left foot.  The 
middle column (Kav HaEmtza’ee) is his head and torso, until the 
extremity of his body [which is his reproductive organ].2274  
 Now, at first glance the head and brains (which are higher 
powers) are in the middle column (Kav HaEmtza’ee).  However, 
in truth, even in the head itself, there also is division into three 
columns.  For, since there is the division of columns in the hands 
and feet, which are the aspects of the emotions (Midot) of 
ChaGa”T2275 and [the gut emotions of] NeHi”Y,2276 and since the 
root of the emotions (Midot) is in the brains and mind (Mochin), it 
must be said that there is a division of columns even in the brains 
and mind (Mochin).   

That is, the brain of Wisdom-Chochmah is in the right 
column (Kav HaYemin), and from this quality there subsequently 
is a drawing down to the right hand and the right foot.  Conversely, 
the brain of Understanding-Binah is in the left column (Kav 

 
2274 See the Introduction to Tikkunei Zohar 17a-b (Patach Eliyahu). 
2275 An acronym for Kindness-Chessed, Might-Gevurah, and Splendor-Tiferet. 
2276 An acronym for Victory-Netzach, Majesty-Hod, and Foundation-Yesod. 
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HaSmol) etc., and the brain of Knowledge-Da’at is in the middle 
column.2277 
 Now, in the two columns of right (Kav HaYemin) and left 
(Kav HaSmol) – there are divisions of different levels.  That is, 
there is no comparison between the level of the brain and mind 
(Mochin) as they are essentially, and the level of the brain and 
mind (Mochin) as they are drawn to the emotions (Midot), and 
there certainly is no comparison between the level of the brain and 
mind (Mochin) as they manifest in the emotions (Midot).  For, 
when one is deeply engaged intellectually (Sechel) there is no 
room for emotional arousal, and when one is emotionally aroused, 
it is not possible for him to come to grasp and comprehend etc. 
 There similarly are various levels within the emotions 
(Midot) themselves.  For example, the emotion of love (Ahavah) 
has the aspects of ChaBa”D,2278 ChaGa”T,2279 and NeHi”Y in 
it.2280  The ChaBa”D of love (Ahavah) is the reasoning that 
obligates the love, whether it is because the person he loves is of 
a high and exemplary stature, or whether it is because he was good 
to him etc.  This matter, as it is in one’s service of HaShem- ה״והי , 
blessed is He, is the difference between saying that “closeness to 
God is good,” or saying that “closeness to God is good for me.”2281  
The ChaGa”T of the love (Ahavah) is the emotional arousal and 
feeling of the love.  The NeHi”Y of the love (Ahavah) is the 
revelation of the love in speech (Dibur) etc. 

 
2277 See Shaar HaYichud of the Mittler Rebbe, translated as The Gate of Unity, 

Ch. 35 ibid. 
2278 An acronym for Wisdom-Chochmah, Understanding-Binah, and 

Knowledge-Da’at. 
2279 An acronym for Kindness-Chessed, Might-Gevurah, and Splendor-Tiferet. 
2280 An acronym for Victory-Netzach, Majesty-Hod, and Foundation-Yesod. 
2281 Psalms 73:28; See the Sichah talk of Acharon Shel Pesach of this year, 

5719, Ch. 27 (Torat Menachem, Vol. 25 p. 240 and on); Igrot Kodesh, Vol. 18, p. 
371, and elsewhere. 



 

  
776 

 The same is so of the quality of Kindness-Chessed, which 
is external to the love (Ahavah) itself, (as stated in Iggeret 
HaKodesh).2282  Here too, there are the aspects of ChaBa”D, 
ChaGa”T, and NeHi”Y.  The ChaBa”D of the Kindness-Chessed 
is the reason for the kindness, which is because of the love 
(Ahavah).  That is, because he loves the other (either because the 
other is high and exemplary in and of himself, or because the other 
has been good to him) he therefore is roused to act kindly towards 
him.  The ChaGa”T of the Kindness-Chessed is the emotional 
feeling of kindness, and the NeHi”Y of the Kindness-Chessed, is 
the actual bestowal of kindness to the other. 
 Now, these three levels differ from each other.  For, in the 
ChaBa”D of the Kindness-Chessed, there is reasoning, whereas in 
the ChaGa”T of the Kindness-Chessed there only is emotional 
feeling, and in the NeHi”Y of the Kindness-Chessed, there only is 
the actual deed of bestowing the Kindness-Chessed.   In other 
words, in the NeHi”Y [of the Kindness-Chessed] there is neither 
the reasoning nor the feeling, but just the actual bestowal of the 
Kindness-Chessed.  This is why these aspects are called the 
“willow branches-Aravot,”2283 which have neither flavor nor scent. 
 However, all the above is as matters are in the right column 
(Kav HaYemin) and left column (Kav HaSmol).  However, the 
middle column (Kav HaEmtza’ee) is the same in all aspects 
equally.  In other words, even as it comes into the aspect of 
Foundation-Yesod, which is “the final extremity of the body,”2284 
the whole essence of the soul is present, as known about the 

 
2282 Tanya, Iggeret HaKodesh, Epistle 15 
2283 See Zohar III 220b, 262a; Zohar III 143b; Likkutei Torah, Masei 90c and 

elsewhere. 
2284 See the Introduction to Tikkunei Zohar 17a-b (Patach Eliyahu). 



 

 
777 

teaching,2285 “An erection is impossible without Knowledge-
Da’at.”   

The same is true of mercy (Rachamim), that mercy is 
aroused toward one’s fellow specifically through emotional 
feeling, in that he feels his fellow, and bonds and unites with him, 
thereby automatically becoming roused with mercy and 
compassion for him.   

All this is because the middle column (Kav HaEmtza’ee) 
reaches the inner aspect (Pnimiyut) of the Crown-Keter, which is 
the aspect of the essence.  It therefore is drawn down all the way 
to the end of all the levels, in a way that it is drawn in all of them 
equally. 
 Now, the same is so of the matter of Torah, which is in the 
middle column (Kav HaEmtza’ee).2286  This is as stated,2287 
“Remember the Torah of Moshe My servant,” in that “Moshe is 
on the inside and Yaakov is on the outside,”2288 and both are in the 
aspect of Splendor-Tiferet, except that Moshe is inner and Yaakov 
is outer.   

Therefore, even as the Torah descended below etc., to the 
point of even manifesting in false arguments, in that “one person 
argues such and the other argues such [and only one argument can 
be true],”2289 even then, “the words of Torah do not contract 

 
2285 Talmud Bavli, Yevamot 53b; See Shaar HaYichud of the Mittler Rebbe, 

translated as The Gate of Unity, Ch. 35 ibid. 
2286 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Five (Tiferet) ibid. 
2287 Malachi 3:22 
2288 See Tikkunei Zohar, Tikkun 13 (29a); Shaarei Orah of Rabbi Yosef 

Gikatilla, translated as Gates of Light, Gate Five (Tiferet) ibid.  Shaar HaYichud of 
the Mittler Rebbe, translated as The Gate of Unity, Ch. 35 ibid. 

2289 See Tanya, Likkutei Amarim, Ch. 5 (9b); Kuntres Etz HaChayim, Ch. 11 
(p. 38). 
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impurity.”2290  Moreover, about Torah scholars, who are those who 
receive from Torah, it states that “the fires of purgatory (Gehinom) 
have no power over them.”2291  This is because the Torah is in the 
middle column (Kav HaEmtza’ee) which reaches the Essential 
Self of HaShem- ה״והי , blessed is He, and the Essential Self of 
HaShem- ה״והי , blessed is He, is present in all levels equally. 
 This also is the difference between the three forefathers.  
That is, Avraham is in the right column (Kav HaYemin)2292 and his 
mode of serving HaShem- ה״והי , blessed is He, is with the column 
of charity and acts of lovingkindness, which are inclusive of all 
the mitzvot.2293   

Yitzchak is in the left column (Kav HaSmol), and his mode 
of serving HaShem- ה״והי , blessed is He, is with the column of 
sacrificial offerings (Avodah).  However, Yaakov is in the middle 
column (Kav HaEmtza’ee), and his mode of serving HaShem-

ה״והי , blessed is He, is with the column of Torah.   
Now, when it comes to Avraham, [Yishmael] came out 

from him etc., and likewise, [Esav] came out from Yitzchak 
etc.2294  In other words, in the right column (Kav HaYemin) and 
the left column (Kav HaSmol), there can be a matter of complete 

 
2290 Talmud Bavli, Brachot 22a 
2291 Talmud Bavli, Chagigah 27a 
2292 Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate 

Five (Tiferet) ibid., and elsewhere. 
2293 See Tanya, Likkutei Amarim, Ch. 27. 
2294 See Talmud Bavli, Pesachim 56a; Midrash Vayikra Rabba 36:5; Shaarei 

Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, Gate Five (Tiferet) ibid.; 
Likkutei Torah, Va’etchanan 5a; Shir HaShirim 9d; Shaar HaYichud of the Mittler 
Rebbe, translated as The Gate of Unity, Ch. 35 ibid.; Also see at length in On The 
Essence of the Jewish People, a translation of Mehutam Shel Yisroel by Rabbi Yoel 
HaKohen Kahan. 
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departure,2295  and it only is Yaakov, who is the middle column 
(Kav HaEmtza’ee), whose “bed was whole and perfect.”2296 
 

3. 
 

 This likewise is the meaning of the verse,2297 “He was like 
an eagle rousing its nest, hovering over its young etc.”  That is, the 
“eagle-Nesher- רשנ ” is the aspect of Splendor-Tiferet,2298 which is 
the quality of Yaakov, and is the quality of Mercy-Rachamim, 
which is in the middle column (Kav HaEmtza’ee). 

This is as known about the four faces of the Supernal 
Chariot (Merkavah),2299 that the face of the lion (Aryeh- הירא ) is to 
the right, the face of the ox (Shor- רוש ) is to the left, whereas the 
face of man (Adam- םדא ) and the face of the eagle (Nesher- רשנ ) are 
in the middle column (Kav HaEmtza’ee).  For, the face of the man 
(Adam- םדא ) is the aspect of Knowledge-Da’at of Kingship-
Malchut, which is the root of the face of the eagle (Nesher- רשנ ), 
which is the aspect of Splendor-Tiferet of Kingship-Malchut.2300 
 This then, is the meaning of the words, “He was like an 
eagle rousing its nest.”  This is because every ascent which is in a 
way that is beyond comparison [to the level below it] is through 
the face of the eagle (Nesher- רשנ ), meaning, through the middle 

 
2295 There are individual redactors who recall that the Rebbe added that the 

matter of the departure (“Yatza- אצי ”) from Yitzchak is an even greater departure than 
the departure from Avraham.  Also see Sefer HaMaamarim 5626 p. 73. 

2296 Midrash Vayikra Rabba 36:5 ibid.  Rashi to Genesis 47:31. 
2297 Deuteronomy 32:11-12 
2298 See Rashi to Deuteronomy 32:11 that the eagle refers to the quality of 

mercy (Rachamim).  Also see Discourse 3 of this year, 5719, entitled “Kanesher – 
He was like an eagle arousing its nest.” 

2299 Ezekiel 1:10 
2300 Shaar Maamarei Rabboteinu Zichronam LiBrachah of the Arizal, Maamar 

“Pesiyotav Shel Avraham Avinu.” 
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column (Kav HaEmtza’ee).  This is as explained before, that the 
middle column (Kav HaEmtza’ee) ascends to the inner aspect 
(Pnimiyut) of the Crown-Keter. 
 This likewise is the meaning of what is stated about the 
giving of the Torah,2301 “I have borne you on the wings of eagles 
and I brought you to Me.”  This is because there had to be an ascent 
that was beyond comparison [to their previous state].  For, when 
they were in Egypt they were sunken in the forty-nine gates of 
impurity.2302   

Moreover, this was to such an extent that the redemption 
had to be in the blink of an eye.2303  For, had they remained in 
Egypt any longer, even as much as the “blink of an eye,” they 
could have fallen lower than the forty-nine gates of impurity, 
Heaven forbid.2304   

It was from this descent that they had an ascent that is 
beyond all comparison, so much so, that “I brought you to Me” – 
literally “to Me” – referring to the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  Himself, 
blessed is He.  Such an ascent, that is beyond all comparison and 
is not at all in a way of order and gradation, is brought about 
specifically through “the wings of eagles,” meaning, through the 
middle column (Kav HaEmtza’ee). 
 This likewise is stated in Likkutei Torah of the Arizal, in 
explaining the verse,2305 “Three things are wondrous to me… the 
way of an eagle in the heavens,” in which he explains that the 

 
2301 Exodus 19:4 
2302 See Zohar Chadash, Yitro, and elsewhere. 
2303 Rashi to Exodus 12:41 
2304 See Siddur of the Arizal, Seder Haggadah Shel Pesach, section on 

“Vayotzi’einu.” 
2305 Proverbs 30:18-19; See Likkutei Torah of Arizal there. 
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wondrousness of the eagle (Nesher- רשנ ), which is an impure fowl, 
is that it is found in the Supernal Chariot (Merkavah). 

However, at first glance, this is not understood,2306 being 
that the lion (Aryeh- הירא ) is also an impure animal.  However, the 
explanation is that the face of the lion (Aryeh- הירא ) is in the right 
column (Kav HaYemin), which only reaches the externality 
(Chitzoniyut) of the Crown-Keter, and therefore, this is not such a 
wonder.   

Rather, the primary wonder is in regard to the eagle 
(Nesher- רשנ ), being that it reaches the inner aspect (Pnimiyut) of 
the Crown-Keter, which is the aspect of the Ancient One-Atik, and 
as explained before, the ascent brought about by the eagle (Nesher-

רשנ ) is completely beyond all comparison. 
 

4. 
 

 This also is the meaning of what our sages, of blessed 
memory, said,2307 “In the thousand years during which the Holy 
One, blessed is He, is destined to renew His world, what are the 
righteous to do?  The Holy One, blessed is He, will make eagles 
wings for them, and they will fly over the surface of the water.”  
That is, even the ascents of the coming future will specifically be 
through “eagles wings,” since it is with them and through them 
that the ascent is beyond all gradation and comparison. 
 To preface, in explanation of the above teaching of our 
sages, of blessed memory, about the thousand years during which 

 
2306 See Ohr HaTorah, Ha’azinu p. 1,689; See the discourse entitled 

“KaNesher” 5672 (Hemshech 5672 Vol. 2 p. 670); See the discourse entitled 
“KaNesher” 5729 and 5742 (Torat Menachem, Sefer HaMaamarim Tishrei, p. 123 
and p. 154). 

2307 Talmud Bavli, Sanhedrin 92b 
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the Holy One, blessed is He, is destined to renew His world, Rashi 
explained that “in that time, this world will be destroyed.”  
However, in Mishnah, at the end of tractate Tamid,2308 it is called, 
“the day that will be entirely Shabbat and tranquility etc.,” about 
which Rabbi Ovadia of Bartenura explains, “This Tana holds like 
the one who said [that the world will be for six thousand years] 
and will be destroyed for one [thousand years].”2309   

We therefore must understand the meaning of this, that 
because it will be “entirely Shabbat and tranquility,” it therefore 
will be “destroyed for one [thousand years].”  Moreover, if it is 
because of the “day that is entirely Shabbat” that it must be 
destroyed, there should be some foretaste of this on every Shabbat. 
 However, the explanation is that about Shabbat the verse 
states,2310 “Then the heavens and the earth were finished 
(Vayechulu- ולכיו ),” in which the term “and they were finished-
Vayechulu- ולוכיו ,” is of the same root as “expiry-Kilayon- ןוילכ ,”2311 
in that Shabbat is the time of the ascent of the worlds, as known.   

Now, in Likkutei Torah, in the discourse entitled “Shuva 
Yisroel,”2312 the Alter Rebbe asks, if it is so that on Shabbat the 
vitality of the worlds is caused to ascend, then from where do they 
have their vitality?  He answers that the ascent is only in the 
external aspect (Chitzoniyut), whereas the vitality they receive is 
from the inner aspect (Pnimiyut).  That is, the ascent is in the 
aspect of HaShem’s- ה"והי  [Supernal] speech (Dibur), at which 
time they receive vitality from the aspect of His [Supernal] thought 
(Machshavah). 

 
2308 Mishnah Tamid 7:4 
2309 Talmud Bavli, Rosh HaShanah 31a; Talmud Bavli, Sanhedrin 97a 
2310 Genesis 2:1-2 
2311 Ohr HaTorah to Genesis 2:1 (Vol. 1, 42b and on, Vol. 3, p. 508 and on). 
2312 Likkutei Torah, Drushei Shabbat Shuva 66c 
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 We likewise find a similar matter about Rosh HaShanah, 
about which it states,2313 “This day is the beginning of Your works, 
a remembrance of the first day.”  In other words, through the 
blowing of the Shofar and the prayers [of Rosh HaShanah], there 
is caused to be “the beginning of Your works,” since before this, 
the vitality was in a state of withdrawal [from the worlds].   

This is why the verse states,2314 “From the beginning of the 
year-MeReishit HaShanah- הנשה תישרמ ,” in which the word “from 
the beginning-MeReishit- תישרמ ” is written missing the letter 
Aleph-א, since the vitality is withdrawn.  About this the Alter 
Rebbe asks,2315 since the vitality is withdrawn, from where do the 
worlds derive their vitality?   

He answers that the withdrawal is solely from the inner 
aspect (Pnimiyut), whereas the vitality is received from the 
external aspect (Chitzoniyut).  The analogy for this is a person who 
is intellectually preoccupied, but nonetheless does something by 
habit, as if he is invested in it. 
 Now, even though there is a difference between Rosh 
HaShanah and Shabbat, in that on Rosh HaShanah the ascent is in 
the inner aspect (Pnimiyut), whereas on Shabbat the ascent is in 
the external aspect (Chitzoniyut), nevertheless, it must be said that 
even on Shabbat, there [also] is an ascent in the inner aspect 
(Pnimiyut).   

 
2313 In the Musaf liturgy of Rosh HaShanah (Talmud Bavli, Rosh HaShanah 

27a). 
2314 Deuteronomy 11:12 
2315 Maamarei Admor HaZaken 5565 Vol. 2, p. 888 and on; Hanachot HaRav 

Pinchas p. 186; Also see the discourse entitled “Kvod Malchutcha – They will speak 
of the glory of Your kingdom,” 5712, translated in the Teachings of The Rebbe 5712, 
Discourse 1, Ch. 3 and on (Sefer HaMaamarim 5712 p. 144 and on); Likkutei Sichot, 
Vol. 9 p. 220. 
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For, as explained in Likkutei Torah, in the discourse 
entitled “Lamenatzei’ach Al HaShmeeneet,”2316 about the question 
that a certain atheist2317 asked Rabbi Akiva, “If Shabbat is made to 
be beloved2318 by the Holy One, blessed is He, how then does He 
make the rain fall and allow the grass to grow on Shabbat?”   

Rabbi Akiva answered with the example of an Eiruv and 
carrying in a private domain (Reshut HaYachid), which requires 
no Eiruv etc., that for the Holy One, blessed is He, the entire world 
is His private domain (Reshut HaYachid), since He is the Singular 
One, the Master of the world (Yechido Shel Olam).   

It further explains in Likkutei Torah there, that this 
drawing of vitality on Shabbat is from an aspect and level in which 
there are no separate domains, namely, from the external aspect 
(Chitzoniyut) of Primordial Man (Adam Kadmon), whereas the 
ascent and tranquility of Shabbat is from the inner aspect 
(Pnimiyut) of Primordial Man (Adam Kadmon).   

In other words, because it is from the external aspect 
(Chitzoniyut) of Primordial Man (Adam Kadmon) everything is in 
a state of equality, as the verse states,2319 “darkness and light are 
the same,” and no vessel (Kli) is required for this [revelation].   

However, this is not so of the drawing down from the inner 
aspect (Pnimiyut) of Primordial Man (Adam Kadmon), in which a 
vessel (Kli) is required.  This refers to the matter of circumcision 
(Milah) and the removal of the foreskin (Orlah),2320 which is the 
receptacle (Kli) for the drawing down of the inner aspect 

 
2316 Likkutei Torah, Tazria 21c 
2317 Midrash Bereishit Rabba 11:5 
2318 In the discourse of 5778 it says “is made beloved-Mechavev- בבחמ ,” 

whereas in the Midrash and Likkutei Torah it says, “is honored-Mechabed- דבכמ .” 
2319 Psalms 139:12 
2320 Also see Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of 

Light, Gate Five (Tiferet). 
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(Pnimiyut) of Primordial Man (Adam Kadmon).  This is why on 
Shabbat there is an ascent of the inner aspect (Pnimiyut) of 
Primordial Man (Adam Kadmon), whereas in regard to the 
externality (Chitzoniyut) of Primordial Man (Adam Kadmon), 
there is no difference between Shabbat and the mundane days of 
the week (Chol). 

We thus find that even on Shabbat, the ascent is of the 
inner aspect (Pnimiyut).  Moreover, this does not contradict the 
statement before citing the discourse entitled “Shuva Yisroel,” that 
the ascent [and withdrawal] of Shabbat is in the aspect of 
HaShem’s- ה"והי  [Supernal] speech (Dibur), but not in the aspect 
of His [Supernal] thought (Machshavah).  For, in speech (Dibur) 
itself, there also is an external aspect (Chitzoniyut) and an inner 
aspect (Pnimiyut). 

To further explain, the worlds are brought into being from 
the aspect of HaShem’s- ה"והי  [Supernal] speech (Dibur), blessed 
is He.  Now, in speech (Dibur), there is the substance (Chomer) of 
the letters (Otiyot), this being the external aspect (Chitzoniyut) of 
speech (Dibur), and there also is the form (Tzurah) of the letters 
(Otiyot).   

As explained in Iggeret HaKodesh,2321 the form (Tzurah) 
of the letters (Otiyot) is the aspect of the letters (Otiyot) as they are 
in the soul, which are the root of speech (Dibur).  Proof for this is 
from the fact that even a person who is mute has all five organs [of 
speech, these being the throat, palate, tongue, lips, and teeth], but 
nevertheless is incapable of speech.  This is because the letters 
(Otiyot) are not revealed in his soul, which is the root of speech.   

The same is likewise so of superficial thought (Hirhur), 
which is the lowest level of the thought (Machshavah).  This 

 
2321 Tanya, Iggeret HaKodesh, Epistle 5 
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aspect is the inner aspect (Pnimiyut) of speech (Dibur), since the 
superficial thought (Hirhur) is what gives order and vitality to the 
speech (Dibur). 

Now, the ascent of Shabbat is in the inner aspect 
(Pnimiyut) of speech (Dibur).  In other words, the general matter 
of speech (Dibur) is entirely external (Chitzoniyut) relative to 
thought (Machshavah).  However, within the speech (Dibur) 
itself, the ascent is to the inner aspect (Pnimiyut) of the speech 
(Dibur).   

However, the externality (Chitzoniyut) of speech (Dibur) 
is not withdrawn, even on Shabbat.  That is, the externality 
(Chitzoniyut) of the speech (Dibur) of the ten utterances of 
creation,2322 brings the creations into being constantly, whether it 
is during the mundane days of the week (Chol), on Shabbat, or on 
Rosh HaShanah. 

Thus, the question posed in the above-mentioned 
discourse entitled “Shuvah Yisroel,” as to “where the creations 
derive their vitality from on Shabbat” is about the inner vitality of 
the letters (Otiyot).  For, since there is an ascent to the inner aspect 
(Pnimiyut) of speech (Dibur), this being so, from where is vitality 
drawn to the letters (Otiyot)?   

It is in answer to this question that he explains that the 
vitality of the letters (Otiyot) is from the aspect of HaShem’s- ה"והי  
[Supernal] thought (Machshavah), whereas all that is drawn down 
from His [Supernal] thought (Machshavah) is the externality 
(Chitzoniyut) of the thought (Machshavah).  This is as explained 
before, that it only is in the external aspect (Chitzoniyut) of 
Primordial Man (Adam Kadmon) that there is no division of 
different domains etc. 

 
2322 Mishnah Avot 5:1 
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With the above in mind, we can also understand the 
explanation in Shaar HaYichud VeHaEmunah2323 on the verse,2324 
“Forever HaShem- ה"והי  Your speech stands in the heavens.”  That 
is, the word of HaShem- ה״והי  stands in the creations constantly, 
and if it would be withdrawn for even a moment, they would revert 
to absolute naught and nothingness as before the creation.   

However, there also the matter of renewal (the renewal of 
the old), as it states,2325 “Who in His goodness renews the act of 
Creation every day.”  This [renewal] is unlike the matter indicated 
by the verse, “Forever HaShem- ה"והי  Your speech stands in the 
heavens,” which undergoes no change at all. 

However, the explanation is that in the externality 
(Chitzoniyut) of the letters (Otiyot) there is no change whatsoever, 
and they stand constantly within the creations to bring them into 
existence from nothing to something.  However, the matter of 
renewal refers to the vitality of the letters (Otiyot). 

With the above in mind, we can also understand how it is 
that vitality is drawn down to the worlds on a Rosh HaShanah that 
falls out on Shabbat,2326 in which case, the ascent [and the 
withdrawal] is both in the inner aspect (Pnimiyut) and the external 
aspect (Chitzoniyut).  For, the entire matter of the ascent is in 
regard to the vitality, whereas the externality (Chitzoniyut) of the 
letters themselves, remain standing constantly without change, 
and from them, the worlds derive their vitality. 

With the above in mind, we can understand the reason that 
on “the day that is entirely Shabbat” there will be “one [thousand 

 
2323 See Tanya, Shaar HaYichud VeHaEmunah, translated as The Gate of Unity 

and Faith, Ch. 1 and on. 
2324 Psalms 119:89 
2325 In the blessings of the Shema recital. 
2326 See Likkutei Sichot Vol. 9 p. 220 ibid. 



 

  
788 

years] of destruction.”  For, currently, the ascent of Shabbat is in 
the inner aspect (Pnimiyut) of Primordial Man (Adam Kadmon), 
which does not at all effect the externality of Primordial Man 
(Adam Kadmon).  However, in the coming future, when there will 
be the fulfillment of the prophecy,2327 “The glory of HaShem- ה״והי  
will be revealed etc.,” in that even in the externality (Chitzoniyut) 
there will be a sense of the innerness (Pnimiyut).  However, since 
the physicality of the world is not a receptacle for the inner aspect 
(Pnimiyut), there therefore will be “one [thousand years] of 
destruction.” 

This is similar to the Manna, which did not descend on 
Shabbat, even though about Shabbat it is written,2328 “God-
Elohi”m- ם״יהלא  blessed the seventh day,” meaning,2329 “He 
blessed it with the Manna.”   

This is because the Manna is the aspect of the “remnants 
of the Crystal Dew (Tala d’Bedolcha),”2330 which transcends the 
worlds.  Therefore, even though Above, in HaShem’s- ה״והי  
Godliness, this was primarily drawn down specifically on Shabbat, 
which is the matter of the ascent in the inner aspect (Pnimiyut), 
nevertheless, it did not descend to below on Shabbat.  This is 
because, as it is in its inner aspect (Pnimiyut), it cannot physically 
descend to below.  Only afterwards, during the mundane days of 
the week (Chol), this light (Ohr) descends into the aspect of the 

 
2327 Isaiah 40:5 
2328 Genesis 2:3 
2329 Mechilta to Exodus 20:11; Also see the citations in the next note. 
2330 See Ohr HaTorah, Beshalach p. 638-639; Hemshech 5672 Vol. 2, p. 1,061, 

1,081 and elsewhere; Also see Maamarei Admor HaZaken al Parshiyot HaTorah, p. 
295 and on; Also see Listen Israel, a translated of Rabbi Hillel HaLevi of Paritch’s 
commentary to Shaar HaYichud (The Gate of Unity) of the Mittler Rebbe, Ch. 1 and 
the notes and citations there. 
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chaining down [of the worlds] (Hishtalshelut), and is then drawn 
down into the world. 

From this it is understood that in regard to the revelations 
of the coming future, this certainly is so.  For, if this is so of the 
Manna, which only is the, “remnants of the Crystal Dew (Tala 
d’Bedolcha),” that it cannot be drawn into the world, then how 
much more so of the coming future, at which time there will be the 
revelation of the aspect of the “Dew-Tal- לט ” itself,2331 in that this 
is the “Dew-Tal- לט ” by which He is destined to resurrect the 
dead.2332  That is, even a person who himself is dead will become 
alive, which is a much loftier manner of vitalization than how the 
vitality is currently.2333  It thus is certain that this aspect cannot be 
drawn into the physicality of the world, and there therefore will be 
“one [thousand years] of destruction.” 

This then, is the meaning of what our sages, of blessed 
memory, said,2334 “During the thousand years that the Holy One, 

 
2331 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, I will be for you like that which is always 
desirable, as stated (Hosea 14:6) ‘I will be (Eheyeh- היהא ) as the dew-Tal- ל״ט ’ to 
Israel.’”  In other words, just as dew-Tal- לט  is constant and unchanging, HaShem is 
One- ד״חא ה״והי  is the constant and unchanging essential truth of all that is.  This is 
hinted at in the fact that the word, “Dew-Tal- לט -39,” shares the same numerical value 
as HaShem is One-HaShem Echad- ד״חא ה״והי -39.  Regarding this, the verse states 
(Isaiah 26:19), “Oh, let Your dead revive… For Your dew is the dew-Tal- לט  that 
revives.”  That is, it is through the revelation of the true reality of HaShem is One-
HaShem Echad- דחא ה״והי , blessed is He, in the coming future, that the revival of the 
dead will come about.  See Ginat Egoz of Rabbi Yosef Gikatilla, translated as 
HaShem is One, Vol. 1-4. 

2332 Isaiah 26:19; See Tanya, Likkutei Amarim, Ch. 36; Likkutei Sichot, Vol. 
11 p. 193 in the note (beginning “Tal Torah- הרות לט ”). 

2333 See chapter five of this discourse. 
2334 Talmud Bavli, Sanhedrin 92b 
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blessed is He, is destined to renew His world, what are the 
righteous-Tzaddikim (referring to all the Jewish people, as the 
verse states,2335 “Your people are all righteous-Tzaddikim”) to do?  
The Holy One, blessed is He, will make eagles wings for them, 
and they will fly over the surface of the water.”   

That is, water (Mayim- םימ ) refers to Torah, as it states,2336 
“Water (Mayim- םימ ) refers only to Torah,” and refers to the upper 
waters (Mayim Elyonim) that are above the firmament (Rakiya-

עיקר ).2337  They “will fly over the surface of the waters (Mayim-
םימ )” meaning that it will be in a way of “flying.”  By way of 

analogy, this is like a very great sage who when he examines a 
minor matter of intellect, has no need at all to exert himself and 
toil to understand it, but “flies” through it easily and without 
exertion.  This ascent will specifically be through the “wings of 
eagles,” referring to the middle column (Kav HaEmtza’ee), by 
which there is ascent beyond all comparison, as explained before. 

 
5. 
 

 However, there are various levels in the ascent of the 
middle column (Kav HaEmtza’ee).  That is, there is the aspect of 
the face of the eagle (Nesher- רשנ ) as it is in the Supernal Chariot 
(Merkavah) of the world of Creation (Briyah), and there is as it is 
in the world of Emanation (Atzilut), meaning Splendor-Tiferet and 
Knowledge-Da’at of the world of Emanation (Atzilut), and even 
higher etc.   

 
2335 Isaiah 60:21; Mishnah Sanhedrin 10:1 
2336 Talmud Bavli, Bava Kamma 17a 
2337 See Rashi to Genesis 1:6 
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About this the verse states,2338 “He was like an eagle 
(K’Nesher- רשנכ ) rousing its nest,” with the prefix letter Khaf-כ 
meaning “like,” only indicating similarity.  That is, just as there is 
the ascent through the eagle (Nesher- רשנ ), which is the aspect of 
Splendor-Tiferet of the world of Emanation (Atzilut), there also is 
a higher ascent, which is as [the next verse] continues to state,2339 
“HaShem- ה״והי  alone guides them.” 
 To further explain, when it was previously explained that 
the middle column (Kav HaEmtza’ee) reaches the inner aspect 
(Pnimiyut) of the Crown-Keter, which is the aspect of the Ancient 
One-Atik, even though the aspect of the Ancient One-Atik- קיתע  
refers to the elevated transcendence and removal (Ha’ataka-

הקתעה ) of the Essential Self of HaShem- ה״והי , blessed is He, it 
nonetheless, is not actually like the Essential Self of the Singular 
Preexistent Intrinsic and Unlimited One, HaShem- ה״והי  Himself, 
blessed is He, but only as He is in a state of elevated transcendence 
(Ha’atakah- הקתעה ) etc.   

This is similar to the explanation elsewhere2340 about the 
fact that “the inner aspect of the Father-Abba [Wisdom-
Chochmah] is the inner aspect (Pnimiyut) of the Ancient One-
Atik,”2341 that even so, it is not like the inner aspect of the Ancient 
One-Atik, as it is, in and of itself, on its own state and level.   

The same is understood about the matter of the Ancient 
One-Atik- קיתע , as it indicates the elevated transcendence and 

 
2338 Deuteronomy 32:11 
2339 Deuteronomy 32:12 
2340 See the discourses entitled “Vayeitzei Yaakov” and the discourse entitled 

“Vayishlach Yaakov” (Hemshech 5666 p. 94 and on; p. 101 and on).  Also see the 
preceding discourse of this year, 5719, entitled “Hapach Yam LaYabashah – He 
transformed the sea into dry land,” Discourse 21, Ch. 7 and elsewhere. 

2341 See Likkutei Torah, Nitzavim 49d and elsewhere; Also see Shaar 
HaYichud of the Mittler Rebbe, translated as The Gate of Unity, Ch. 24-26, and Ch. 
33. 
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removal (Ha’ataka- הקתעה ) of the Essential Self of HaShem- ה״והי , 
blessed is He, which already is caused to be in a state of elevation 
and transcendence etc.2342  That is, this is unlike the Essential Self 
of the Singular Preexistent Intrinsic and Unlimited One, HaShem-

ה״והי  Himself, blessed is He. 
 Thus, higher than this is the aspect of,2343 “HaShem- ה״והי  
alone guides them.”  For, the word “alone-Badad- דדב ” means, 
“Bad Dalet- ׳ד דב ,” and the meaning of “Bad- דב ” is “Singular-
Yechidi- ידיחי ,”2344 meaning that it refers to how HaShem- ה״והי , 
blessed is He, is Singular-Yachid- דיחי  and Unique-Meyuchad- דחוימ  
in His singularity etc.   

The second Dalet-ד of the word “alone-Badad- דדב ” hints 
at the aspect of Kingship-Malchut of the world of Emanation 
(Atzilut).  The matter of “alone-Badad- דדב ” refers to the ascent of 
Kingship-Malchut of the world of Emanation (Atzilut) to 
Kingship-Malchut of the Unlimited One (Ein Sof), through which 
there also is caused to be the ascent of Kingship-Malchut of the 
Unlimited One (Ein Sof) to the inner aspect and Essential Self of 
the Unlimited One, HaShem- ה״והי  Himself, blessed is He. 
 This matter is indicated by the words,2345 “The Holy God 
(HaE”l HaKadosh- שודקה ל״אה ) is made holy through charity 
(Nikdash b’Tzedakah- הקדצב שדקנ ).”  For, at first glance, if He 
already is “holy-Kadosh- שודק ,” what then is the meaning of “made 
holy-Nikdash- שדקנ  etc.”?  However, the explanation is that 

 
2342 And therefore, some element of relativity, such as with the light of 

HaShem- ה״והי , blessed is He, that transcends and surrounds all worlds (Sovev Kol 
Almin),” and which therefore has some relation to worlds. 

2343 Deuteronomy 32:12 
2344 See Talmud Bavli, Yoma 71b; Zevachim 18b; See Likkutei Torah Acharei 

28b and on; Ateret Rosh of the Mittler Rebbe 28a and on; Maamarei Admor 
HaEmtza’ee p. 1,232 and on, and elsewhere. 

2345 Isaiah 5:16; See the liturgy of the Amidah prayer of the High Holidays. 
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through charity-Tzedakah- הקדצ  [in the feminine], which refers to 
the aspect of Kingship-Malchut of the world of Emanation 
(Atzilut),2346 “The Holy God-HaE”l HaKadosh- שודקה  is ” ל״אה
made holy and is elevated to the aspect of Kingship-Malchut of 
the Unlimited One, HaShem- ה״והי  Himself, blessed is He.2347 
 The explanation is that the ascent of the “eagle” (Nesher-

רשנ ), generally refers to the column of Torah.  In contrast, the 
matter indicated by the verse,2348 “HaShem- ה״והי  alone (Badad-

דדב ) guides them,” refers to the matter of returning to HaShem-
ה״והי  in repentance, which is higher than Torah.   

This is the meaning of “alone-Badad- דדב ,” which is 
similar to [the words of Torah about the incense], “they shall be in 
equal portion-Bad b’Vad- דבב דב ,” and is specifically hinted in the 
“linen garments-Bigdei Vad- דב ידגב ”2349 that the High Priest 
(Kohen Gadol) wore when entering the Holy of Holies on Yom 
HaKippurim. 
 This then, is why the verse states,2350 “He was like an eagle 
(K’Nesher- רשנכ ) rousing its nest,” with the prefix letter Khaf-כ 
meaning “like” only indicating similarity, because this ascent is 
loftier than the ascent of Torah brought about by the “eagle” 
(Nesher- רשנ ).   

This likewise is the meaning of the continuation, “He 
carries them on His pinions (Evrato- ותרבא ),” referring to “the 248-

ח״מ -limbs (Eivarim ר םירבא ) of the King.”2351  Thus, the meaning 
of “He carries them on (Al- לע ) His pinions (Evrato- ותרבא ),” means 

 
2346 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
2347 See Siddur Im Divrei Elohi”m Chayim, 250d. 
2348 Deuteronomy 32:12 
2349 Leviticus 16:4; 16:32 etc. 
2350 Deuteronomy 32:11 
2351 See Zohar I 170b 
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“above-Al- לע ” and higher than the 248- ח״מר  positive 
commandments.  In other words, even when one is blemished in 
the 248- ח״מר  positive commandments – which is the meaning of 
the words of the preceding verse,2352 “He found him in a desert 
land,” referring to “a land in which no man (Adam- םדא ) 
settled,”2353 which refers to the lack of fulfilling the positive 
mitzvot, and even refers to blemish in the negative mitzvot, and is 
the matter of “a land not sown (Lo Zeru’ah- העורז אל ),”2354 meaning 
that the negativity indicated by the word “not-Lo- אל ,” was sown 
into it,2355 (referring to matters that are not as they should be) – 
nevertheless, “He carries them on His pinions (Evrato- ותרבא ),” 
referring to the ascent to the aspect that transcends the light of 
Torah and mitzvot. 
 This is also another meaning of “He was like an eagle 
(K’Nesher- רשנכ ),” in that even when he “sheds-Nashar- רשנ ” and 
falls etc., into the aspect of the 288- ח״פר  sparks etc., “the 288- ח״פר  
that died-Meit- תמ ,”2356 in that “one who falls from his level is 
called ‘dead-Meit- תמ ,’”2357 nevertheless, “He carries them on (Al-
לע ) His pinions (Evrato- ותרבא ).”   

This likewise is the matter of the resurrection of the dead 
(Techiyat HaMeitim), brought about by the “Dew-Tal- לט -39” 
through which He is destined to resurrect the dead, about which it 

 
2352 Deuteronomy 32:10 
2353 Jeremiah 2:6 
2354 Jeremiah 2:2 
2355 See Likkutei Torah, Bamidbar 4c; Naso 20c; Re’eh 32b 
2356 That is, in the verse (Genesis 1:2), “The spirit of God hovered upon-

Merachefet- תפחרמ ” it is explained that the word “hovered upon-Merachefet- תפחרמ  
refers to the “the 288- ח״פר  [sparks of Holiness that fell (in the shattering of the vessels 
– Shevirat HaKeilim) and] that died-Meit- תמ .”  See Etz Chayim, Shaar 18 (Shaar 
RaPa”Ch-288 Nitzotzin) Ch. 1; Likkutei Torah, Shaar HaPesukim, and Sefer 
HaLikkutim of the Arizal to Genesis 1:2, and elsewhere. 

2357 See Likkutei Torah, Chukat 56d and on; Zohar III 135b; Etz Chayim, Shaar 
9 (Shaar Shevirat HaKeilim), Ch. 2; Mevo She’arim, Shaar 2, Section 2, Ch. 3. 
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states,2358 “For Your dew is a dew of lights (Tal Orot- תרוא לט ),” 
referring to the aspect of the light (Ohr- רוא ) of Torah that 
transcends the Torah itself.2359  It is because of this aspect that even 
a person who is impure and dead can become pure and alive, which 
is a much loftier manner of vitality, due to which even the dead 
can be brought to life. 
 This aspect is drawn down through the “wings of eagles,” 
specifically meaning the middle column (Kav HaEmtza’ee).  In 
general, this refers to the matter of the thirteen qualities of mercy, 
by which even the dead is caused to come alive, as it states,2360 
“He enlivens the dead with abundant mercies.” 
 This likewise is the meaning of the words,2361 “He 
preserved him like the pupil of his eye.” This refers to the black of 
the eye,2362 which is called “the black light” (Nehora Ookma).  
That is, the white of the eye is the “white light” (Nehora Cheevra), 
however the primary aspect of vision comes specifically from the 
black of the eye, as in the teaching,2363 “A person does not see from 
the white of the eye, but from the black in it.”   

This is like “the superiority of light [which comes] out of 
darkness.”2364  In other words, when the “blackness” itself 
becomes refined and transformed to the nature of brilliance, then 

 
2358 Isaiah 26:19; See Tanya, Likkutei Amarim, Ch. 36; Likkutei Sichot, Vol. 

11, p. 193 in the note (beginning “Tal Torah”). 
2359 See Likkutei Torah, Ha’azinu 73c; Likkutei Sichot, Vol. 11, p. 193 in the 

note ibid.; Also see Hemshech “v’Kachah” 5637, Ch. 68 (Sefer HaMaamarim 5637 
Vol. 2, p. 559 and on); Also see Ginat Egoz of Rabbi Yosef Gikatilla, translated as 
HaShem Is One, Vol. 1-4. 

2360 In the Amidah prayer. 
2361 Deuteronomy 32:10 
2362 Rashi to Deuteronomy 32:10 
2363 See Midrash Vayikra Rabba 31:8 
2364 See Ecclesiastes 2:13 
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it even is loftier than the brilliance of the “whiteness,” and the 
vision in it is then corrected.   

This also is the meaning of the conclusion of the verse,2365 
“There is no foreign god with him,” meaning that even one who – 
on account of his own state and standing, has some relation to the 
matter of a “foreign god,” – nevertheless, because of the thirteen 
qualities of mercy, “his willful sins become like merits for 
him.”2366 
 

6. 
 

 This then, is the meaning of the verse,2367 “For, as the earth 
sends forth its growth and as a garden sprouts forth its seedlings,” 
which is the matter of the three above-mentioned aspects in 
fulfilling Torah and mitzvot.  Nevertheless, “so will the Lord, 
HaShem/Elohi”m- ה״והי י״נדא , cause righteousness and praise to 
sprout etc.”  That is, even one who has sinned etc., will come to 
have the sprouting and revelation of the light (Ohr) of HaShem-

ה״והי , blessed is He, from Above, brought about through “the Lord 
God HaShem-Adona”y HaShem/Elohi”m- ה״והי י״נדא ,” which 
illuminates on Rosh HaShanah and Yom HaKippurim.  For, 
HaShem’s- ה״והי  title “Lord-Adona”y- י״נדא ,” is [the aspect2368 of 
Kingship-Malchut, which] is illuminated on Rosh HaShanah, and 
the Name HaShem- ה״והי  vowelized [and pronounced as] His title 
“God-Elohi”m- ם״יהלא ” is illuminated on Yom HaKippurim.2369   

 
2365 Deuteronomy 32:11 
2366 Talmud Bavli, Yoma 86b 
2367 Isaiah 61:11 
2368 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate One (Malchut). 
2369 See Shaarei Orah of Rabbi Yosef Gikatilla, translated as Gates of Light, 

Gate Eight (Binah); Also see Likkutei Torah, Nitzavim 51c. 
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The matter of the Name HaShem- ה״והי  vowelized [and 
pronounced as] His title “God-Elohi”m- ם״יהלא ,” is similar to the 
matter of “alone-Badad- דדב ,” which is the aspect of Kingship-
Malchut of the Unlimited One (Ein Sof).2370  That is, just as 
Kingship-Malchut of the world of Emanation (Atzilut) ascends to 
Kingship-Malchut of the Unlimited One (Ein Sof) and to the aspect 
of the innerness and Essential Self of the Unlimited One, HaShem-

ה״והי , blessed is He – as explained before on the words,2371 “The 
Holy God (HaE”l HaKadosh- שודקה ל״אה ) is made holy through 
charity (Nikdash b’Tzedakah- הקדצב שדקנ )” – so likewise, this is so 
of the matter of the Name HaShem- ה״והי  vowelized [and 
pronounced as] His title “God-Elohi”m- ם״יהלא .”   

That is, when HaShem’s- ה״והי  title “God-Elohi”m- ם״יהלא ” 
ascends to the Name HaShem- ה״והי , then even the Name HaShem-

ה״והי  ascends to a much higher level, and because of this, even in 
someone who does not have the “sowing” of Torah and mitzvot, 
nevertheless, “so will the Lord HaShem God-Adona”y 
HaShem/Elohi”m- ה״והי י״נדא , cause righteousness and praise to 
sprout,” similar to “the earth [which] sends forth its growth,” and 
even much higher than this. 

The explanation is that, as known, the thirteen qualities of 
mercy, and the thirteen principles by which the Torah is 
expounded, are related to each other, as in the teaching of the Rav, 
the Maggid of Mezhritch,2372 that HaShem’s- ה״והי  title “Almighty 

 
2370 Likkutei Torah, Nitzavim 53b 
2371 Isaiah 5:16; See the liturgy of the Amidah prayer of the High Holidays. 
2372 Ohr HaTorah of the Rav, the Maggid of Mezhritch, Section 140 & 440 (p. 

186 and p. 458 in the 5766 edition), cited in Ohr HaTorah, BeHa’alotcha p. 402, 
Re’eh p. 785 and elsewhere. 
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God-E”l- ל״א ”2373 which is the first2374 of the thirteen qualities of 
mercy,2375 - “Almighty God (E”l- ל״א ), Compassionate (Rachum-

םוחר ) and Gracious (v’Chanun- ןונחו ) etc.,” or [in the thirteen 
qualities mentioned in the prophet Micah],2376 “Who is a God-E”l-

ל״א  like You etc.,” -  correspond to the first principle of exegesis 
of “Kal VaChomer- רמוחו לק ,”2377 with which the Torah is 
expounded.   

Therefore, it is through the thirteen qualities of mercy that 
a drawing forth of light and illumination in Torah is caused, which 
is the matter indicated by the words, “so will the Lord, 
HaShem/Elohi”m- ה״והי י״נדא , cause righteousness and praise to 
sprout.”  On the contrary, the light (Ohr) of Torah that is drawn 
down through returning to HaShem- ה״והי  in repentance 
(Teshuvah), is much loftier.   

This drawing down is “against all the nations,” referring 
to the aspect of the “nation-Goy- יוג ” within oneself etc.,2378 as well 
as the aspect of “nation-Goy- יוג ” within one’s fellow, through 
which He will “cause righteousness and praise to sprout” and even 
push away the darkness of the nations. 

All the above is brought about from the revelation of the 
aspect of “HaShem alone-HaShem Badad- דדב ה״והי ” which is 
drawn down on Yom HaKippurim.  The culmination and 

 
2373 Which, when pronounced outside of prayer or Torah study is pronounced 

by people as “Keil- ל״ק .” 
2374 Zohar III 131b; Etz Chayim, Shaar 13 (Shaar Arich Anpin) Ch. 11, and 

elsewhere. 
2375 Exodus 35:6 
2376 Micah 7:18 
2377 See the thirteen principles of exegesis in the Introduction to Sifra. This 

refers to a conclusion drawn from a minor premise or a more lenient condition to a 
major or stricter one, and vice versa. 

2378 The evil inclination.  See the letter of the Rebbe Rashab regarding the great 
principle (Leviticus 19:18), “You shall love your fellow-Rei’acha- ךער  as yourself,” 
printed in the back of Chitas. 
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conclusion of the drawing down takes place on Shemini Atzeret, 
about which the verse states,2379 “They will be Yours alone, 
strangers not sharing them with You.”   

It is from this aspect that there is a drawing down of 
“abundant goodness to the house of Israel,”2380 even including 
those who have willful sins, which become transformed into 
merits etc., and there is a drawing down of the writing and 
inscribing the Jewish people for a good and sweet year, with 
[blessings] in children, health, and abundant sustenance, with 
openly revealed and clearly apparent goodness! 
  

 
2379 Proverbs 5:17; See the discourse entitled “BaYom HaShmini Atzeret” 5670, 

5710, and elsewhere. 
2380 Isaiah 63:7, The Haftorah reading of Shabbat Parshat Nitzavim-Vayeilech. 
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