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Reb Pinchas of Koritz was wont to say, “Until the Baal Shem Tov, the Jewish people 
would always look backward – to the era of the Beis HaMikdash. From the Baal 
Shem Tov’s time onward, their eyes turned to the future – toward Mashiach.” 

This anticipation should fire a Jew’s heart even in the month of Av when we mourn 
the destruction of the Beis HaMikdash. As expressed by the analogy in the verse,1 
“Zion will be plowed like a field,” just as a field is plowed to produce crops, the 
destruction of Zion was intended to serve the ultimate purpose of future growth.2 
Nevertheless, to make that growth possible, it is necessary to first correct the faults 
that led to that destruction.

Herein lies the significance of the maamar that follows, which focuses on the 
concluding verse of the Haftarah read on the Shabbos preceding Tishah BeAv,3 
“Zion will be redeemed through judgment and her captives, through charity.” The 
maamar explains how the two actions mentioned in the verse – judgment and 
charity – serve as catalysts to redemption. 

To enable us to understand this redemptive process, the Alter Rebbe explains what 
exile is: An unnatural spiritual state that prevents one’s soul from actualizing its 
inherent spiritual potential. When exiled, the soul’s essential connection to G‑dli‑
ness lies dormant, buried under layers of material preoccupations, its emotional 
energy distracted by mundane concerns.

AS THE PENDULUM SWINGS

Every person experiences emotional fluctuations, highs and lows. The ebb and 
flow between these two states is a natural fact of the human condition. But what 
triggers these highs and lows? This is the question the Alter Rebbe challenges us 
to confront in this maamar. 

In its natural state, the G‑dly soul experiences feelings of happiness and/or bit‑

1. Yirmeyahu 26:18.
2. See Likkutei Sichos, Vol. 6, p. 126, translated in Selections from Likkutei Sichos, Shmos, p. 290.
3. Yeshayahu 1:27.
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terness in response to spiritual concerns. When a person contemplates the unique 
bond with G‑d that can be established through his Divine service in this material 
world, he rejoices at every opportunity to strengthen this bond and feels embittered 
whenever that connection is obstructed.

Unfortunately, however, instead of being focused on the spiritual, our feelings of 
happiness and bitterness are often dictated and driven by material concerns. When 
the greatest joy a person feels comes from a successful business endeavor and his 
sadness stems from some material loss, this indicates that our souls have wandered 
into exile. Our innate spiritual qualities have been taken captive and enslaved by 
external influences, ones that are alien to the soul’s true nature.

REVERSING THE TREND

This maamar does not merely describe the spiritual counterpart of physical exile, 
but it also provides us with tools necessary to depart that state – Torah study and 
charity.

Torah study empowers the inner dimension of the soul, aligning it with its G‑dly 
core. Charity goes beyond merely giving money. It involves showing compassion 
for others, an act that evokes G‑d’s compassion and motivates Him to grant us the 
understanding and wherewithal to change the course of our conduct. 

This is the inner meaning of an individual’s experience of redemption. Once lib‑
erated from spiritual exile, it is only natural that such a person serve as a catalyst 
to bring redemption to the world at large.
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THE CHALLENGE OF THE SOUL IN EXILE

“Zion will be redeemed through judgment and 
her captives through charity.”1, i

The verse  requires explanation, for the term “Zion” here refers not to the city it‑
self, but to its exiled inhabitants,2 the Jewish people as a whole. What, then, is the 
difference between “Zion” and “her captives”?3

Instead of immediately focusing on this verse, as is the usual pattern in a maamar, 
the Alter Rebbe begins by explaining another

verse,4 “And these words – i.e., the words of the 
Torah – which I command you today shall be on 
your heart.”

His purpose in doing so is to explain the natural spiritual state of the soul and in 
that way, introduce the concepts of exile and redemption. To better understand 
exile – an unnatural state for the soul, one that prevents it from realizing its in‑
herent potential – it is necessary to first understand what the soul’s potential is 
and how it is expressed. The Alter Rebbe clarifies the nature of this potential by 
explaining the command in the above verse: 

“Today” means “every day,”

because every day the words of the Torah should be 
regarded by you as new.5 This concept is stated as 

1. Yeshayahu 1:27.
2. See the Tzemach Tzedek’s interpretation of this verse, Or HaTorah, Devarim, p. 36. 
3. The Alter Rebbe gives this interpretation of the word ושביה in the concluding section of the maamar. See 
Rashi on the verse, who interprets ושביה, as referring to the penitents among the people. Radak and Metzudos 
David interpret the word as meaning "those who returnd to her."
4. Devarim 6:6.
5. Beis Yosef and Shulchan Aruch (Orach Chayim 61:2); see Sifri to the above verse.

צִִיּוֹֹן בְְּמִִשְְׁפָָּט תִִּפָָּדֶֶה 
וְְשָָׁבֶֶיהָָ בִִּצְְדָָקָָה.

הִִנֵֵּה כְְּתִִיב וְְהָָיוּ 
הַַדְְּבָָרִִים הָָאֵֵלֶֶּה אֲֲשֶֶׁר 

אָנֹֹכִִי מְְצַַוְְּךָ הַַיּוֹֹם

פֵֵּרוּשׁ קָָאֵֵי עַַל כָָּל יוֹֹם

כִִּי בְְּכָָל יוֹֹם יִִהְְיוּ 
בְְעֵֵינֶֶיךָ כַַּחֲֲדָָשִִׁים

בס”ד, ציון במשפט תפדה ושביה בצדקה

כנאי  אשר  האלה  הבדרים  והיו  תכיב  הנה   i.קדצבה ושביה  תפדה  מבשפט 
איך  אך  דחכשים  עביניך  יהיו  יום  כבל  כי  יום  כל  על  אקי  פי'  היום  וצמך 

א( ציון
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a halachic directive in the Shulchan Aruch, indicating 
that it is relevant to every person.

The question, however, arises: How can one reach 
such an appreciation? Doing so appears to run con‑
trary to our natural tendencies.

Since we live within the context of time, it would be seemingly impossible for us 
to continually relate to commandments that were given in the past as being given 
at present.

THE SOUL’S LOFTY SOURCE

This difficulty can be resolved by first clarifying 
the ultimate purpose of the souls’ descent from 
above, from the level on which they existed 
before the six days of Creation.

The source of the souls is loftier than that of all created 
beings, surpassing even those of the spiritual realms. 
This is evident from the fact that in the process of 
Creation, the angels were created from the breath 
of G-d’s mouth,6

on the second day according to some, and accord-
ing to others, on the fifth.7

As support for the second opinion, the phrase,8 “and 
fowl that fly,” is interpreted9 as referring to the arch‑
angel Michael.

Although in actual fact, the angels are on a higher level of spirituality than the 
created beings of this material world, their superiority refers to their spiritual per‑

6. See Tehillim 33:6.
7. Bereishis Rabbah 1:3.
8. Bereishis 1:20.
9. Zohar, Vol. I, p. 46b.

אַַךְ אֵֵיךְ יָָבֹֹא לְְזֶֶה שֶֶׁיִִּהְְיֶֶה כֵֵּן

וְְיוּבַַן בְְּהַַקְְדִִּים כִִּי הִִנֵֵּה 
תַַּכְְלִִית יְְרִִידַַת הַַנְְּשָָׁמוֹֹת 

מִִלְְמַַעְְלָָה שֶֶׁהָָיוּ שָָׁם מִִקּוֹֹדֶֶם 
שֵֵׁשֶֶׁת יְְמֵֵי בְְרֵֵשִִׁאית

כִִּי הַַמַַּלְְאָכִִים שֶֶׁנִִּתְְהַַוּוּ 
בְְּמַַעֲֲשֵֵׂה בְְרֵֵשִִׁאית 

בְְּרוּחַַ פִִּיו יִִתְְבָָּרֵֵךְ

יֵֵשׁ אוֹֹמְְרִִים בַַּשֵֵּׁנִִי וְְיֵֵשׁ 
אוֹֹמְְרִִים בַַּחֲֲמִִישִִׁי

וְְעוֹֹף יְְעוֹֹפֵֵף וכ'. וְְעוֹֹף 
זֶֶה מִִיכָָאֵֵל וכ'

יאב לזה שיהיה כן ויבון בהדקים כי הנה כתלית יריתד הנשתומ מלעמלה שהיו שם 
דוקמם שי"ב כי המלכאים שתנהוו עמב"ב ברחו פיו ית' י"א בשני וי"א מחבישי ועוף 
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ception alone. There is, however, no fundamental difference between the nature 
of their connection with G-d and that of the other created beings. 

As stated in Tanya,10 G-d created the world because He desired a dwelling in the 
lowest realm. The angels, like the other creations of this physical world, are indi‑
vidual entities, separate from G-d. Therefore, in contrast to the Jewish people, they 
are part of the setting G-d established for His dwelling in this world, but they do 
not create the dwelling as the Jews do. 

Souls, however, are drawn down from a loftier 
level. The Creation as a whole came into being through 
speech. The souls, by contrast, derive from the level 
of thought

There is a fundamental difference between speech and thought. Through speech, 
a person relates to others outside of himself, while thought is contained within 
the person himself. In the analogue, this means that entities created through G-d’s 
speech (i.e., all created beings, including the angels) see themselves as separate 
from Him. In contrast, those that come into being from His thought sense the 
inner oneness they share with Him.11 

and existed even before the six days of Creation,

as our Sages comment,12 “With whom did G-d 
consult concerning the Creation? With the souls of 
the righteous.”

Obviously, this does not refer to “consultation” in the ordinary sense. Instead, the 
intent is that G-d saw the pleasure and satisfaction that He would derive from the 
Divine service of the righteous and, hence, brought the world into being.13 

Now, this does not refer to the souls of righteous 
men alone,

10. Tanya, ch. 36.
11. See Likkutei Torah, Shir HaShirim, the explanation of the maamar beginning Yonasi, p. 17d.
12. Bereishis Rabbah 8:7.
13. Imrei Binah, Shaar Kerias Shema, p. 48a.

אֲֲבָָל הַַנְְּשָָׁמוֹֹת שֶֶׁנִִּמְְשְְׁכוּ 
מִִבְְּחִִינַַת מַַחֲֲשָָׁבָָה

הָָיוּ קוֹֹדֶֶם שֵֵׁשֶֶׁת יְְמֵֵי בְְרֵֵשִִׁאית

וּכְְמַַאֲֲמַַר רַַזַַ"ל בְְּמִִי נִִמְְלַַךְ 
בְְּנִִשְְׁמוֹֹתֵֵיהֶֶן שֶֶׁל צַַדִִּיקִִים

וְְלֹא צַַדִִּיקִִים לְְבָָד

יועפף וכ'. ועוף זה מיאכל וכ' באל הנשתומ שמנשוכ חבמי' חמשבה היו דוקם שי"ב 
מעוך  תכדכיב  אלא  לדב  דציקים  ולא  דציקים  של  נבשתומיהן  מנלך  מבי  אמכורז"ל 



LIKKUTEI TORAH: TZIYON BEMISHPAT TIPADEH VESHAVEHAH BETZEDAKAH9

but rather, includes every member of the Jewish people, 
as it is written,14 “Your nation are all righteous.”

WHY THE SOULS MUST DESCEND

Since the souls descend from such a lofty source, the descent into a body in this 
material world creates challenges for a soul in its Divine service. It is easy to 
be distracted by the difficulties of earning a livelihood and by the attractions of 
physical pleasures. Why does G-d subject the soul to a descent that forces it to 
confront such challenges?

It is explained that the descent of the souls into the 
body is for the purpose of ascent.

The nature of this ascent, however, requires 
explanation. Since the souls of the Jewish people 
“arose in G-d’s thought,”15 to what higher level can 
they ascend as a result of their descent into this mate‑
rial world?

The Alter Rebbe is asking: Since souls exist on the level of G-d’s thought, a rung that 
is by nature above the Creation, what advantage can the descent into the material 
world — which came into being through speech, a lower level — bring them?

This concept can be clarified by first explaining the 
interpretation of the words recited in the morning 
blessing, “The soul that You placed within me is 
pure.”

This is the beginning of our daily prayers,

The fact that this statement is made at the beginning of our daily prayers indicates 
that it reflects a theme of general relevance. As will be explained, the words of this 

14. Yeshayahu 60:21.
15. Bereishis Rabbah 1:4.

אֶלָּא כְּדִכְתִיב וְעַמֵּךְ 
כֻּלָּם צַדִּיקִים

וִירִידָתָן בְּגוּף הוּא 
צֹרֶךְ עֲלִיָּה.

וּלְהָבִין עִנְיַן הָעֲלִיָּה 
מֵאַחַר שֶׁגַּם בְּלַוא הָכִי 

עָלוּ בְּמַחֲשָׁבָה,

הִנֵּה יֵשׁ לְהַקְדִּים 
פֵּרוּשׁ נְשָׁמָה שֶׁנָּתַתָּ 

בִּי טְהוֹרָה הִיא וכ'

וְהוּא תְּחִלַּת הַתְּפִלָּה

וכלם דציקים ויריתדן בגוף האו וצרך עלי'.

בי  שתתנ  נשמה  פי'  י"ל  הנה  חמבשבה  עלו  בלא"ה  שגם  חאמר  העלי'  נעין  ולהבין 
עתמר  כי   iiבגמרא מכ"ש  יצר  לאשר  דוקם  גם  התפלה  חתלת  והאו  וכ'  היא  טהורה 
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משתניה מואר אלקי נשמה שתתנ בי טהורה היא וכ'. פי' טהורה היא חבמי' טהירו 
התלבשתו  בי  נפתחה  דע  אמין  יש  הייונ  בריאה  פי'  ברתאה  תאה  חאו"א  עילאה 

blessing describe the soul’s descent into this material plane and the lofty level that 
can be achieved through this descent.

recited even before the blessing Asher Yatzar.

Although in the present era, this blessing is recited after the blessing Asher Yatzar 
(see the Alter Rebbe’s Shulchan Aruch 6:7), it was originally intended to be the 
very first prayer recited upon awakening.16 

As the Talmud states,17, ii “When a person awakes 
from sleep, he should say, ‘My G-d, the soul 
which You placed within me is pure….’ ”

The intent of the term “pure” is that the soul 
derives from the level described as “tehiru ilaah” 
(the sublime purity), i.e., a level identified with 
Adam Kadmon, a lofty spiritual rung, far above all 
limited spiritual existence, including even the world 
of Atzilus.18

Afterwards, the soul descends, as implied by the con‑
tinuation of the blessing, “You created it.”19

The term “creation” implies something brought 
into being from nothingness.

Thus, in contrast to the world of Atzilus, a realm where only the Divine is felt, the 
world of Beriah (“creation”) refers to a realm in which entities begin experiencing 

16. In that era, the practice of reciting Modeh Ani had not yet been adopted. See Kuntres Inyano Shel Toras 
HaChassidus, sec. 10 and accompanying notes.
17. Berachos 60b.
18. See the Rebbe's note to Sefer HaMaamarim 5659, p. 77, which discusses what is meant by tehiru ilaah in 
detail.
19. The Tzemach Tzedek (Or HaTorah, Devarim, p. 36) notes that although the phrase “You created it” is 
included in the blessing recited every morning, it is not part of the text found in the Talmud. It is, however, 
included in the text of the blessing found in the Halachos of Rav Yitzchak Alfasi and Rambam’s Mishneh Torah 
(the Rebbe’s notes to Or HaTorah).

גַּם וֹקדֶם לַאֲשֶׁר יָצַר

כְְּמוֹֹ שֶֶׁכָָּתוּב בִִּגְְמָָרָָא כִִּי 
מִִתְְּעַַר מִִשִִּׁנְְתֵֵּיהּ אוֹֹמֵֵר 
אֱֱלֹקַַי נְְשָָׁמָָה שֶֶׁנָָּתַַתָָּ בִִּי 

טְְהוֹֹרָָה הִִיא וכ'.

פֵּרוּשׁ טְהוֹרָה הִיא 
מִבְּחִינַת טְהִירוּ עִלָּאָה

וְאַחַר כָּךְ אַתָּה בְרָתָאהּ

פֵּרוּשׁ בְּרִיאָה הַיְנוּ יֵשׁ מֵאַיִן
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their own selfhood. The descent into such a realm — and, certainly, the subsequent 
descents the soul undergoes — represents a challenging transition for it. 

It then descends further, as the blessing continues, 
“You blew it into me,”

referring to the enclothement of the soul within 
the body to give it life.

The blessing continues, “And You preserve it within 
me,” so that it will not depart from the body.

The process of preserving the soul within the body is 
accomplished by an encompassing light.

In a similar way, there are two dimensions of Divine 
light;

G-d’s infinite light that “encompasses all the 
worlds” (sovev kol almin)

and a light that “fills all the worlds” (memalei kol 
almin).

The Alter Rebbe is drawing a parallel between the manner in which the soul im‑
parts vitality to the body and the way G-d grants life to all existence. There are two 
aspects of the soul’s life-force:  a) the soul that enclothes itself in the body; and b) 
the Divine force that encompasses both the body and the soul and preserves their 
connection. A similar phenomenon is found in the physical world. There exists 
a Divine force that enclothes itself in the world and grants it life, and there is a 
second emanation of Divine energy that encompasses the world. 

The intent of the term sovev kol almin is not that G-d’s 
light encompasses the world from above, i.e., sur‑
rounding it without permeating it.

In other words, this level of Divine light does not encompass the world in a phys‑
ical sense. That would imply that it would not be present in the world. The intent 
is that although this light is invested within the world, it is nonetheless described 

עַד נְפַחְתָּהּ בִּי

הִתְלַבְּשׁוּת הַנְּשָׁמָה 
בְּוֹתכִיּוּת הַגּוּף לְהַחֲיוֹוֹת

וְאַתָּה מְשַׁמְּרָהּ שֶׁלֹּא 
תֵצֵא מֵהַגּוּף

וְהוּא בִּבְחִינַת מַקִּיף

וְכָךְ

וֹאר אֵין סוֹף בָּרוּךְ הוּא 
סוֹבֵב כָּל עָלְמִין

וּמְמַלֵּא כָּל עָלְמִין

וְלֹא שֶׁסּוֹבֵב מִלְמַעְלָה

הנשמה כותביתו הגוף להחיותו תאוה משמרה שלא אצת מהגוף והאו חבבי' קמיף 
האו  ופנה  תאר  שכבל  רק  מלעמלה  שסבבו  ולא  כממו"ע  סכו"ע  ב"ה  א"ס  ואר  כוך 
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ממלא כהתלבשתו החיתו בהבנרא וסבבו מלעמלה חבבי' שמירה שלא יפסקו החיתו 

as “encompassing” in the sense that it is not openly revealed because of its lofty 
nature. Just as an abstract concept is often described as being “over one’s head,” 
this light is referred to as “encompassing” because it transcends revelation. 

Instead, the concept is that the light fills every place 
and corner, in a manner resembling the way the 
vitality of the soul is enclothed within and fills every 
part of the body of a created being

and, at the same time, encompasses it on a higher 
plane, preserving it so that the life-energy will 
not cease and depart.iii

Thus, every entity in the world is sustained by two levels of Divine light:

a) a level of light that enclothes itself within the entity and endows it with the 
unique nature it possesses (i.e., the light that is memalei kol almin);

b) a level of light that transcends the entity and yet is still found within it (i.e., the 
light that is sovev kol almin).

A parallel to this concept exists within the human body. There are particular powers 
that enclothe themselves in each limb or organ, for example, the power of movement 
in the hands and feet, the power of sight in the eye, and the power of thought in 
the brain. Above these particular powers, however, there is a general life-force that 
enclothes itself in every limb and organ equally, without discrimination.

Now, this general life-force is far greater than any of the particular powers manifest 
within any limb or organ. The reason for this is that  the latter are limited in nature, 
each one with a specific definition and function. By contrast, the general life-force 
is infinite and unbounded in nature, reflecting the essential G-dly power of the 
soul. Similarly, in the analogue, the particular dimensions of existence that derive 
from the light that is memalei kol almin are limited in nature, while G-d’s essential 
infinity is expressed through the light that is sovev kol almin.

More particularly, as the Alter Rebbe explains in Likkutei Torah,20 the soul enclothed 
in the body is only a ray,  and the soul in its fullness remains in the higher realms. 
Nevertheless, it is connected to the ray of the soul enclothed in the body and exerts 

20. Likkutei Torah, Shire HaShirim, p. 30c, referred to by the Tzemach Tzedek in endnote III.

רַק שֶׁבְּכָל אֲתַר וּפִנָּה 
הוּא מְמַלֵּא כְּהִתְלַבְּשׁוּת 

הַחַיּוּת בְּהַנִּבְרָא

וְסוֹבֵב מִלְמַעְלָה בִּבְחִינַת 
שְׁמִירָה שֶׁלֹּא יִפְסוֹק 

הַחַיּוּת וְיֵצֵא וכ'.
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יוכל להתודו לה' באל  מזן שהנשמה קברבי דומה נאי שואכ"א  והנה כל   iii'וכ ויאצ 

an influence on it in an imperceptible manner (as an or makkif, encompassing 
influence, to use the lexicon of Chassidus), causing it to remain in the body. Since 
the soul is spiritual and the body, physical, there needs to be a lofty spiritual force 
that functions as an encompassing light, protecting the soul enclothed in the body 
and making certain that it does not expire.21 

As will be explained in the later sections of the maamar, the advantage gained by the 
soul through its descent into the physical world is that prior to its descent, it was only 
able to relate to the light that is memalei kol almin. Through its descent, however, it 
is able to unite with the higher level of G-dliness, the light that is sovev kol almin.

WHAT ACKNOWLEDGMENT MEANS

Behold, the blessing continues, “As long as the soul 
is within me, I acknowledge (מוֹדֶֶה) You.”

The Hebrew term modeh can also refer to giving thanks, which is how it is usual‑
ly understood in the context of this blessing. Nevertheless, the interpretation to 
be set forth in the maamar (acknowledge), is also within the scope of the term’s 
literal meaning. 

Because of the mere fact of the soul’s presence in the 
body, everyone can acknowledge G-d.

The words of the blessing, “As long as the soul is within me, I acknowledge You” 
imply that the acknowledgment of G-d is a natural consequence of “the soul” being 
“within me.” Because every soul is an “actual part of G-d”22 – in other words, that 
is a Jew’s fundamental identity –  everyone, even one spiritually underdeveloped, 
has the potential to to be aware of G-d and acknowledge His influence. 

21. See Or HaTorah, Devarim, Vol. 1, p. 29. Alternatively, as stated in the gloss of Rama, Shulchan Aruch 
(Orach Chayim 6:1), the connection between the body and the soul is maintained by a unique Divine force, 
hakoach hafli laasos, “the power that works wonders,” which maintains the bond between the polar opposites 
of the body and the soul. See the Rebbe Rashab’s note in the maamar entitled Acharei, 5649, that this concept 
applies to every created being, but is particularly relevant with regard to humanity.
22. Tanya, ch. 2.

וְהִנֵּה כָּל זְמַן שֶׁהַנְּשָׁמָה 
בְּקִרְבִּי וֹמדֶה אֲנִי

שֶׁכָּל אֶחָד וְאֶחָד 
יָוֹכל לְהוֹוֹדת לַה'
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חא"כ צ"ל ברוך תאה ה' האו דמרגה גובה יתור חבמי' ההאדוה.

שייך  אויך  חתלה.  שוחמלקים  לפי  לר"מ  מכחים  דומים  כי  האדוה  מוהו  זה  ולהבין 

Afterwards, however, one must attain the level 
where he can bring about  “Blessed are You, G-d,”

which is a higher plane than acknowledgment.

As the Alter Rebbe proceeds to explain, the Divine service of acknowledgment 
 does not enable a person to fully comprehend the level of G-dliness that (הוֹדָָאָָה)
he is acknowledging. By contrast, the concept of “blessing” (בְְּרָָכָָה), the higher level 
mentioned, denotes drawing down (and revealing) G-dly energy within the soul 
and the world at large. 

To explain this and what is meant by “acknowl-
edgment” (הוֹדָָאָָה),

The words הואדה and מודה are linguistically related. 

In the Talmud, we find the expression,23 “The Sages 
concede (מוֹדִִים) to Rabbi Meir,”

i.e., originally, they differed with him, and after‑
wards, they acknowledged the validity of his approach.

In particular, the concept of acknowledgment (הוֹדָָאָָה) implies the acceptance of a 
position even though one does not fully understand it. Although one may appre‑
ciate the truth of the other person’s position, nevertheless, that position remains 
above one’s level of comprehension and therefore cannot be internalized. 

To refer to the example stated above: Rabbi Meir’s understanding surpassed that 
of the other Sages, as the Talmud states,24 “The Sages were not able to comprehend 
his ultimate intent.” Combining the implications of these two quotes, it appears 
that the other Sages acknowledged the superiority of Rabbi Meir’s perspective and 
therefore accepted his view. However, they were not capable of fully understanding 
the intent and motivating rationale for his approach. 

23. Bava Kama 29a.
24. Eruvin 13b. 

אֲבָל אַחַר כָּךְ צָרִיךְ 
לִהְיוֹת בָּרוּךְ אַתָּה ה'

הוּא מַדְרֵגָה גָּוֹבהַּ יוֹתֵר 
מִבְּחִינַת הַהוֹדָאָה.

וּלְהָבִין זֶה וּמַהוּ הוֹדָאָה

כִּי וֹמדִים חֲכָמִים 
לְרַבִּי מֵאִיר

לְפִי שֶׁמְּחֻלָּקִים תְּחִלָּה.
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ששמים  אמין  יש  האו  שהבריאה  מוארים  מטה  שנכוי  ונא  כי  אך  ית'  נגוד  כן  למור 
אורץ ושמי השמים בדר היש הנראה לעיניונ מוה שלעמלה האו האין באל צאלו ית' 
האו בהיפך מן מה שנראה לעיניונ כי וכלא מקיה כלא ממש חשיב כול מה שלמטה 

Yet, this begs the question: How can the term מוֹדֶֶה, 
“acknowledge,” be used to describe our relationship 
with G-d, for the implication is that we differ with 
Him, Heaven forbid, but ultimately accept His view?

In explanation, however, it can be said that we do, as 
it were, differ with G-d. We, the inhabitants of this 
material world, say that our existence was created 
yesh me’ayin, “something from nothing.”

We call the heavens, the earth, and the celestial 
realms a yesh, “something,” an entity that is appar-
ent to our eyes. We refer to our existence as yesh, 
because it is the reality which we perceive, and so it is 
a “something.”

By contrast, we term the spiritual reality above, ayin, 
“nothing,” because we cannot comprehend or define 
it.25 It represents a spiritual reality that exists above 
the frame of reference that characterizes our material 
world. By definition, our world is an entirely different 
type of existence, so dissimilar that G-d’s bringing it 
into existence is regarded as creating something new.

From G-d’s perspective, by contrast, the opposite 
of what appears to us is true.

All being is non-existent relative to Him.26 It is 
not only that He is infinitely greater, loftier, and more 
powerful than all other forms of existence, but that in 

25. Later in the maamar, the Alter Rebbe gives two other explanations as to why we refer to our source as ayin, 
“nothing.”
26. Zohar, Vol. I, p. 11b.

וְאֵיךְ שַׁיָּךְ לוֹמַר כֵּן 
נֶגְוֹדּ יִתְבָּרֵךְ

אַךְ כִּי אָנוּ וֹשׁכְנֵי מַטָּה 
וֹאמְרִים שֶׁהַבְּרִיאָה 

הוּא יֵשׁ מֵאַיִן

שֶׁשָׁמַיִם וָאָרֶץ וּשְׁמֵי 
הַשָּׁמַיִם דָּבָר הַיֵּשׁ 

הַנִּרְאֶה לְעֵינֵינוּ

וּמַה שֶּׁלְּמַעְלָה הוּא הָאַיִן

אֲבָל אֶצְלוֹ יִתְבָּרֵךְ 
הוּא בְּהֵפֶךְ מִן מַה 

שֶּׁנִּרְאֶה לְעֵינֵינוּ

כִּי כּוּלָא קַמֵּיהּ כְּלָא 
מַמָּשׁ חֲשִׁיב



לקוטי תורה: ציון במשפט תפדה ושביה בצדקה 16

iv.האו יתור כלא אכוין והאו ית' האו היש המאיתי

an ultimate sense, there is no other existence outside 
of Him. Hence, relative to G-d all other existence can 
be termed ayin, “nothingness.”

The lower and more material the entity, the more it 
is considered non-existent and nothingness.

There is an apparent difficulty with this last statement: Seemingly, since G-d is 
the Creator — a level exalted above all existence — it follows that all existence is 
equally regarded as non-existent in relation to Him.

When an entity’s greatness is relative, there is a hierarchy that defines the extent 
to which others can relate to it. G-d’s greatness, by contrast, is absolute, for His 
Being transcends all other existence entirely. Therefore, the created beings are all 
equal in relation to Him. Indeed, we find the expression,27 Atzilus (the highest 
spiritual realm) and Asiyah (the lowest) are equal before Him. If so, how can there 
be varying degrees of non-existence and nothingness?

The above statements, however, reflect an absolute scale (in chassidic terminology, 
according to the light that exists before the tzimtzum). As the created beings, physi‑
cal and spiritual (which exist after the tzimtzum), relate to G-d, there is a hierarchy.28 
The fact that a created being recognizes its nothingness and yet yearns to bond 
with G-d reflects its superiority. Indeed, the degree to which a being nullifies itself 
to G-d is the defining factor in determining the gradations of spiritual existence. 
Its awareness of its nothingness is the very thing that endows it with stature and 
significance. Conversely, when a created being — for example, the created beings 
of this material world — fails to recognize G-d and thinks that it is true existence, 
it has no genuine importance and is regarded as “nothingness.” For this reason, 
the Alter Rebbe states that there are levels in the spiritual hierarchy of existence 
that are “more non-existent” than others.

Hence it is our world that should be deemed ayin, 
“nothingness.” In contrast, G-d is the true Yesh;iv He 
is genuine existence.

27. Likkutei Torah, Shir HaShirim, p. 18a, et al.
28. See Toras Menachem, Sefer HaMaamarim Melukat, Vol. 3, p. 175, which discusses this point.

וְכָל מַה שֶּׁלְּמַטָּה הוּא 
יוֹתֵר כְּלָא וּכְאַיִן

וְהוּא יִתְבָּרֵךְ הוּא 
הַיֵּשׁ הָאֲמִתִּי.
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ית'  בידיותע  שהאו  ומכ  האו  שהתמא  דומים  שונא  ונחנא  דומים  מוארים  ונא  עו"ז 
ואכו"א מישראל יש וב חבי' האדוה וז אך כע"ז ההאדוה האו מרקוח דהייונ שומצעב 

As Rambam writes in the beginning of his Mishneh Torah,29 “The foundation of all 
foundations and the pillar of wisdom is to know that there is a Primary Being… 
and everything that exists… came into existence from the truth of His Being.” Sim‑
ilarly, the sages of chakirah, Jewish philosophy, refer to G-d as mechuyav hametzius, 
a term interpreted by R. Yosef Albo (in his Sefer HaIkkarim) as meaning, “His 
existence must be; i.e., His existence is from Himself, and is not the result of any 
other cause which preceded it.”

Every other being was created, brought into existence from utter nothingness. In 
other words, the truth of every other entity’s existence is non-being. Since there 
was a time when it did not exist, even now when it does exist, its fundamental 
state is non-being. It exists only because G-d wills that it be.

G-d’s existence, by contrast, has no reason and no motivating rationale. He just 
is. And He always was, and always will be. The very definition of G-d implies 
that He was not brought into being at any time or by any other cause. Instead, He 
exists independently. He must be, for He is the truth of existence. Thus, He can 
be described as the Yesh Amiti (true existence) and everything else is essentially 
ayin, non-existence.

With regard to this, we say, “We acknowledge 
You,”30

i.e., we acknowledge that G-d’s perspective is the 
truth.

THE LIMITATION IMPLICIT IN THIS ACKNOWLEDGMENT

Every member of the Jewish people possesses an 
innate acknowledgment of this truth.

I.e., the power of faith that every Jew possesses enables him to come to the rec‑
ognition of this truth. 

29. Hilchos Yesodei HaTorah 1:1.
30. The Modim blessing in Shemoneh Esrei.

וְעַל זֶה אָנוּ וֹאמְרִים 
וֹמדִים אֲנַחְנוּ

שֶׁאָנוּ וֹמדִים שֶׁהָאֱמֶת הוּא 
כְּוֹמ שֶׁהוּא בִּידִיעָוֹת יִתְבָּרֵךְ

וְכָל אֶחָד וְאֶחָד מֵיִּשְׂרָאֵל 
יֵשׁ וֹבּ בְּחִינַת הוֹדָאָה וֹז
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איונ צאל וסומך לזה שדומה אלא חבבי' נומאה שהיא חבי' עטרה קמויף ולכן גאבנ 
אפום תחמראת ראנמח קריא הרי שמאמין ביוכלת רובש"ע וכ' באל ברכה האו גילוי 

Nevertheless, this acknowledgment is “from afar,” 
i.e., it is the product of abstract thinking.

The intent is that it is not the immediate, ordi-
nary perspective of the one acknowledging G-d’s 
existence,

As stated above, our ordinary conception of the world is that material existence 
is reality. Although we can acknowledge G-d’s spiritual truth, it is distant from 
our ordinary thinking. This highlights the power of our souls, namely, that they 
can bring us to an awareness of this otherwise incomprehensible spiritual reality. 

but rather it is an expression of faith,

which is like a crown

Just as a crown rests on a person’s head and is independent of his body, so too, the 
power of faith transcends our conscious powers of thought and feeling and does 
not permeate the inner dimensions of our personalities.31 

and an encompassing light. As explained above, the 
term “encompassing light” refers to a light too powerful 
and transcendent to be internalized within one’s limit‑
ed frame of reference.

Thus, our Sages teach,32 “Before breaking in, a thief 
calls to G-d and says, ‘Master of the world, save me!’ ”

The fact that the thief calls to G-d shows that he believes 
in the potential of the Master of the world to save 
him. Nevertheless, despite that belief, he performs an 
act that constitutes rebellion against Him. This is pos‑
sible because his faith is not internalized and does not 
have a direct impact on his thoughts and actions.

31. Derech Mitzvosecha, mitzvas ha’amanas Elokus, sec. 2
32. Ein Yaakov, the conclusion of tractate Berachos.

אַךְ עִם כָּל זֶה הַהוֹדָאָה 
הוּא מֵרָוֹחק

דְּהַיְנוּ שֶׁבְּעַצְוֹמ אֵיוֹנ אֵצֶל 
וְסָמוּךְ לְזֶה שֶׁוֹמּדֶה

אֶלָּא בִּבְחִינָה אֱמוּנָה

שֶׁהִיא בְּחִינַת עֲטָרָה

וּמַקִּיף

וְלָכֵן גַּנָּבָא אַפּוּם 
מַחְתַּרְתָּא רַחֲמָנָא קַרְיָא

הֲרֵי שֶׁמַּאֲמִין בִּיכֹלֶת 
רִוֹבּוֹנ שֶׁל וֹעלָם וכ'
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ומכו ישאעמל נבי ברנכי כוך ברוך ה' מן הועלם דעו הועלם וכ' שמנשך מן הועלם 

Although the fact that faith is an encompassing light leads to a disadvantage — it 
allows for the possibility of a dichotomy, as stated above — it also has a positive 
dimension. It opens a person up to a level of awareness far above his natural po‑
tential. For that reason, as noted earlier, every person, even one who is spiritually 
underdeveloped, can relate to G-d from the perspective of faith. Moreover, even 
a person who has refined both himself and his understanding, can be continually 
lifted to new horizons by means of his faith, because unlike intellect, which is 
limited and defined, faith is infinite.

THE SUPERIORITY OF BLESSING

In contrast to acknowledgement – הוֹדָָאָָה, which the 
Alter Rebbe associated with faith – blessing refers to 
bringing about the revelation of an elevated spiritual 
potential within a lower plane of existence,

The Hebrew word for blessing (berachah – בְְּרָָכָָה) shares a root with a number of 
seemingly unrelated words:

a) bereichah (בְְּרֵֵכָָה) — a pool, a place into which the water on the surrounding 
slopes flows and collects;

b) berech (ְבֶֶּרֶֶך) — a knee, a joint that enables a person to bend and lower the upper 
and more refined parts of his body;

c) lehavrich, ְלְְהַַבְְרִִיך which means bringing an animal (such as a camel) down to its 
knees. The very same verb also signifies the practice of embedding a low branch 
into the ground in hopes that it will strike roots and ultimately produce another 
tree.33

Common to all these terms is the theme of lowering or drawing something down‑
ward. Similarly, the concept of blessing (berachah) is to elicit and bring down a flow 
of Divine light from the higher realms where it is hidden (i.e., above revelation) 
into this material world where it will become revealed and manifest.

33. Kilayim 7:1; see Torah Or, Bereishis, p. 37c ff. See Or HaTorah, Devarim, Vol. 1, pp. 45-46.

אֲבָל בְּרָכָה הוּא גִלּוּי
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כתאדסיא דע הועלם תאדגלייא והייונ ע"י והיו הבדרים האלה אשר כנאי וצמך היום 
v.וכ' שע"י תוצמ ותורה ממשיכים גילוי נבפש

as implied by the Talmudic statement,34 “Yishmael, 
My son, bless Me,”

That passage relates how Rabbi Yishmael, the Kohen Gadol, once entered the Holy 
of Holies and experienced the presence of G-d, whereupon G-d asked him to 
bless Him.

An obvious question arises: How can a created being bless his Creator? Maharsha35 
explains that the concept of blessing is to draw down Divine influence into our 
earthly plane. Chassidus36 develops this idea, explaining that blessing G-d involves 
eliciting Divine energy, which is hidden, subsumed in the light that is sovev kol 
almin, and causing it to be revealed within the world. In that context, the Talmud’s 
statement can be interpreted as meaning that G-d was asking Rabbi Yishmael to 
draw down His presence into this world.

and, so too, the verse,37 “Blessed be G-d… from 
one world to another world,”38

is explained by the Zohar to mean that His light should 
be drawn down from the hidden realms into the 
revealed realms.39

The Zohar is emphasizing that the verse is not merely speaking of conveying G-dly 
light from a higher spiritual realm to a lower one, but rather of drawing down 
energy from “the hidden realms.” The latter term refers to the light that is sovev 
kol almin, a level of G-dliness so sublime that its light cannot be revealed in any 
limited framework and is therefore referred to as “hidden.”40 That infinite light 
is then drawn down into the revealed realms and ultimately, our material world.

34. Berachos 7a.
35. Chiddushei Aggados, Berachos, op. cit.
36. Likkutei Torah, Devarim, p. 16a, et al.
37. Tehillim 106:48.
38. We have translated the verse in the context of the maamar. This interpretation is also found in Berachos 
9:5. Metzudas David renders the phrase as meaning, “from the beginning of the world until its end.”
39. See Zohar, Vol. I, p. 158b.
40. See the Rebbe’s maamar entitled Ve'Atah Yisrael, 5728, which elaborates on this concept.

וּכְוֹמ יִשְׁמָעֵאל בְּנִי בָּרְכֵנִי

וְכָךְ בָּרוּךְ ה' מִן הָוֹעלָם 
וְעַד הָוֹעלָם וכ'

שֶׁנִּמְשָׁךְ מִן הָוֹעלָם 
דְּאִתְכַּסְיָא עַד הָוֹעלָם 

דְּאִתְגַּלְיָא
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THE POWER OF TORAH INSPIRED BY LOVE

The medium that enables this encompassing light to be 
revealed is indicated by the verse, “And these words 
that I command you today.”

The verse is intimating that through the mitzvos and 
the Torah, the Jews draw down the revelation of 
G-dliness into their souls.v

More particularly, the verse uses the term Anochi, which is interpreted as referring 
to G-d’s Essence. Through their observance of the Torah and its mitzvos, the Jews 
draw down Divine energy from the level of Anochi into their souls.

Initially, however, one must fulfill the command‑
ment,41 “You shall love G-d.”

It is then possible through the eighteen blessings42 
of the Shemoneh Esreh prayer

to access eighteen different means of drawing down 
G-dliness, as indicated by the conclusion of each bless‑
ing, “Blessed are You G-d….”

This means that between the level of acknowledg-
ment – hodaah, that relates to the encompassing light 
– and the level of blessing – berachah that brings 
about the enclothement of G-dly light

is the level of love.vi

Thus, we see three rungs in ascending order on the spiritual ladder of prayer: 
hodaah, acknowledgment; ve’ahavta, the development of a loving relationship with 
G-d; and berachah, blessing, drawing down G-dly influence into the world.

41. Devarim 6:5; included in the Shema.
42. In practice, we recite nineteen blessings because our Sages added another blessing in addition to the orig‑
inal eighteen (Rambam, Hilchos Tefillah 2:1). This prayer is still commonly referred to as the Shemoneh Esreh, 
the prayer of the eighteen (blessings) on account of its original number.

וְהַיְנוּ עַל יְדֵי וְהָיוּ 
הַדְּבָרִים הָאֵלֶּה אֲשֶׁר 
אָנֹכִי מְצַוְּךָ הַיּוֹם וכ'

שֶׁעַל יְדֵי מִצְוֹת וְוֹתרָה 
מַמְשִׁיכִים גִּלּוּי בַּנֶּפֶשׁ.

וּמִתְּחִלָּה צָרִיךְ לִהְיוֹת 
וְאָהַבְתָּ וכ'

שֶׁעַל יְדֵי זֶה אַחַר כָּךְ 
בִּשְׁוֹמנֶה עֶשְׂרֵה בְּרָוֹכת

וְהַמְשָׁוֹכת בָּרוּךְ אַתָּה ה' וכ'

הַַיְְנוּ שֶֶׁבֵֵּין בְְּחִִינַַת 
הוֹֹדָָאָה לִִבְְחִִינַַת בְְּרָָכָָה

הוּא בְְּחִִינַַת אַהֲֲבָָה וכ'.

חתמולה צ"ל אוהתב וכ' שעי"ז חא"כ בש"ע ברתוכ והמשתוכ אב"י וכ' הייונ שבין 
vi'חבי' האדוה לחבי' ברכה האו חבי' אהבה וכ
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When a person relates to G-d merely through acknowledgment, G-dliness is dis‑
tant from him. He does not consciously relate to it. Therefore, in order to be able 
to bless – i.e., draw G-dliness into the world – he must first develop a personal 
connection with G-d. This is achieved by developing a relationship of conscious 
love, as to be explained in the following section of the maamar. 

SUMMARY

Until this point  the maamar has raised two questions, the explanation of which 
will enable one to understand the opening verse, “Zion will be redeemed through 
judgment and her captives, through charity”:

a) How is it possible for a person to fulfill the charge of the Shulchan Aruch to con-
tinually regard the Torah as a new entity?

b) How will the soul benefit from its descent into this material world?

The maamar began answering these questions by explaining the blessing Elokai Ne-
shamah, “My G-d, the soul which You placed within me….” In this context, it explains 
the two different expressions of Divine light within our souls and within the world 
at large: a) a dimension enclothed within the body to give it life, paralleling the light 
that is memalei kol almin; and b) a level that transcends the body and encompasses 
it, paralleling the light that is sovev kol almin.

It also highlights the three rungs on the spiritual ladder of prayer: hodaah, acknowl-
edgment; ve’ahavta, the development of a loving relationship with G-d; and berachah, 
blessing, drawing G-dly influence down into the material world. The Divine service 
of hodaah gives man a means to establish a connection with the light that is sovev 
kol almin, and through the Divine service of berachah, man draws that light into his 
soul and his surrounding environment. 
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בושמכל”ו  ישראל  שעמ  התוננובת  ע”י  האו  אוהתב  לחבי’  שיאוב  דכי  ב( והנה

— 2 —

LOVE RESULTING FROM MEDITATION

The Alter Rebbe concluded the previous section by emphasizing the importance 
of developing a relationship of love with G-d. In the present section, he begins by 
explaining how this relationship can be established.

Now, the way to achieve the fulfillment of the com‑
mand, “And you shall love G-d”

is by meditating on the verse, Shema Yisrael 
(“Hear O Israel… G-d is one”), and on the expres‑
sion, Baruch shem kevod malchuso l’olam vaed 
(“Blessed be the name of His glorious kingdom 
forever and ever”).

The Maggid of Mezritch1 asks: How can there be a commandment to love G-d? 
How is it possible to order a person to experience a particular feeling? Feeling is 
not a deed that can be performed at will.

The Maggid answers that the commandment to love G-d follows the command‑
ment Shema. Although Shema literally means “listen” or “hear,” it can also imply 
– and this is its meaning here – not merely hearing an idea, but rather contem‑
plating and internalizing it. Once a person has meditated on the oneness of G-d 
stated in the verse Shema, he will, naturally and spontaneously, be roused to love 
G-d. As the Alter Rebbe proceeds to explain, our Sages2 ordained that the verse 
“Shema” be recited along with the expression Baruch shem kevod… because Baruch 
shem contributes an added dimension to our understanding of the oneness of G-d 
conveyed by the verse Shema.

Shema represents yichuda ila’ah, a rung in which the person identifies entirely with 
the experience of the oneness of G-d. Baruch shem refers to the acknowledgment 
of G-d’s oneness even when a person does not entirely identify with it. These two 
statements precede the commandment to love G-d mentioned in the Shema prayer 
so that love will naturally be aroused through contemplating.

1. See Sefer HaMaamarim 5701, pp. 116, 119.
2. Pesachim 56a.

וְהִנֵּה כְּדֵי שֶׁיָּוֹבא 
לִבְחִינַת וְאָהַבְתָּ

הוּא עַל יְדֵי הִתְוֹבּנְנוּת 
שְׁמַע יִשְׂרָאֵל וּבָרוּךְ שֵׁם 

כְּוֹבד מַלְכוּוֹת לְוֹעלָם וָעֶד
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CREATION AND THE ATTRIBUTE OF MALCHUS

To explain: Creation involves3 bringing existence 
(yesh) into being from absolute nothingness 
(ayin).

Namely, the expression, “Blessed be the name of 
His glorious kingdom forever and ever,” means 
that G-d’s kingship — the quality that causes Him 
to be called King over the created beings,

that is not His Essence

The definition of a king is one who rules over others; there is no concept of kingship 
with regard to one’s own self. 

In that aspect, Malchus, kingship, is different from all the other middos, emotional 
attributes. The other middos give us an awareness of who a person is, whether 
he is kind, forceful, or merciful.4 In that context, Rabbi Shimon bar Yochai told 
his students shinu midosai, “Emulate my emotional attributes,”5 i.e., mold your 
characters to mirror mine.

By contrast, kingship does not reflect a person’s character — what personality traits 
characterize him, the manner in which he thinks or feels — but rather how he can 
manifest his authority over others. Similarly, in the analogue, G-d’s kingship does 
not reflect how He exists for Himself, as it were, but how He manifests His sover‑
eignty over entities that feel they exist independently. Thus, Malchus (kingship), 
is the aspect of G-dliness that brings into existence beings that view themselves 
as independent (yesh).

— conveys vitality to all the higher spiritual 
realms.

3. The present tense is used because, as the Alter Rebbe explains in Tanya, Shaar HaYichud VehaEmunah, ch. 
1, creation is a continuous and ongoing process.
4. Referring to the three primary middos: Chessed, Gevurah, and Tiferes.
5. Gittin 67a.

פֵּרוּשׁ כִּי הִנֵּה הַבְּרִיאָה 
הוּא יֵשׁ מֵאַיִן

פֵּרוּשׁ כְּוֹמ שֶׁוֹאמְרִים בָּרוּךְ 
שֵׁם כְּוֹבד מַלְכוּוֹת לְוֹעלָם 
וָעֶד שֶׁבְּחִינַת מַלְכוּוֹת מַה 

שֶּׁנִּקְרָא מֶלֶךְ עֲלֵיהֶם

שֶׁאֵיוֹנ בְּחִינַת עַצְמִיּוּת

הוּא הַמְחַיֶּה כָּל 
וֹעלָוֹמת עֶלְיוֹנִים

פי’ כי הנה הבריאה האו יש אמין פי’ מכ”ש בשמכל”ו שחבי’ מלותוכ מה שקנ’ מלך 
למטה  האו  ממושלתך  עלינוים  ועלתומ  כל  החמיה  האו  מצעיתו  חבי’  שאיונ  עליהם 
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Thus, it is written,6 “Your kingship is kingship over all the worlds; Your dominion 
is in every generation.” 

TWO DIMENSIONS OF MALCHUS

“Your dominion” reflects a lower level than 
kingship.

It implies imposing one’s rule by force, against 
the will of his subjects.

There are two dimensions to G-d’s sovereignty: His kingship and His dominion. 
The term “kingship” indicates that the people voluntarily agree to a king’s authority, 
as indicated by the phrase from the liturgy, “They accepted His kingship willingly.” 
Dominion, by contrast, is imposed by force, regardless of the subjects’ consent.

In our world, kingship and dominion represent the respective manners in which 
a monarch’s sovereignty is accepted. Men decide to appoint a king or accept the 
authority of one who aspires to that position. In relation to G-d, the motif works 
in an opposite manner. As a result of His possession of the attribute of kingship, 
beings that regard themselves as separate from Him come into existence and accept 
His sovereignty willingly. That is the meaning of the phrase in the hymn, Adon 
Olam, “L-rd of the world, who ruled before all existence was created” – that His 
attribute of kingship existed and, as a result, a world that expresses that attribute 
came into being.

G-d’s kingship is the source for the creation of the higher realms where the created 
beings willingly accept His sovereignty. His dominion is the source for the creation 
of the lower realms where His sovereignty is not willingly accepted but is instead 
imposed upon them.

The level of dominion, the external dimension of 
His attribute of kingship, is present “in every 
generation.”

6. Tehillim 145:13.

וּמֶמְשַׁלְתְּךָ הוּא לְמַטָּה 
מִבְּחִינַת הַמְּלוּכָה

שֶׁהוּא וֹמשֵׁל בְּעַל 
כָּרְחָן שֶׁלֹּא בְטוֹבָתָן

וְהוּא חִיוֹצנִיּוּת מִדַּת 
מַלְכוּוֹת יִתְבָּרֵךְ הוּא 

בְּכָל וֹדּר וָוֹדר

מלותוכ  תדמ  חינוציתו  והאו  בטתבון  שלא  כרחן  עבל  ומשל  שהאו  המלכוה  חבמי’ 
ועל  בקלו  שלא  וכ’  הובמל  ודר  ומכ  רשעים  שהיו  ודרתו  שיש  ודור  ודר  כבל  האו  ית’ 
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This dimension is referred to as external, because in contrast to the attribute of 
kingship which is called forth when the subjects willingly accept the king’s rule – 
and therefore elicit His inner pleasure and desire to rule – here, the king does not 
feel satisfaction in ruling.

This includes generations that were wicked, such 
as the generation of the Flood that did not accept 
His kingship willingly.

Even so, abundant vitality was drawn down into 
them from the lesser attribute described in the 
verse, “Your dominion.”

Indeed, all of the higher spiritual realms —

the lower Gan Eden,

lit., “the Garden of Eden.” In this context, the term refers to the afterlife, the spir‑
itual realm where the souls enjoy the rewards for their observance of the Torah 
and its mitzvos. There are myriad levels within this general category. In general, 
two fundamental divisions are made: the lower Gan Eden, into which enter those 
souls whose primary motivation for Divine service was emotional; and the higher 
Gan Eden, into which enter those souls whose primary motivation was intellectual.

which represents a level of pleasure far more 
wondrous than the delights of this world,

so much so that our Sages stated with regard to 
Acher,7 “It is preferable that he be judged… and 
[ultimately be allowed to enter the World to Come….”

Acher (Rabbi Elisha ben Avuya) was a great Torah scholar who had abandoned 
 the path of Torah and committed many severe transgressions. Hence, after his 
death, a Heavenly voice declared that rather than undergo the harsh punishments 
of Gehinnom necessary to purify himself before he could receive a portion of the 
World to Come, it would be preferable for him to forego both the punishments and 

7. Chagigah 15b.

שֶׁיֵּשׁ וֹדּרוֹת שֶׁהָיוּ רְשָׁעִים 
כְּוֹמ וֹדּר הַמַּבּוּל וכ' שֶׁלֹּא 

קִבְּלוּ עֹל מַלְכוּוֹת בְּרָוֹצן

וְאַף עַל פִּי כֵן נִמְשַׁךְ 
לָהֶם חַיּוּת רַב מִבְּחִינַת 

מֶמְשַׁלְתְּךָ וכ'.

וְהִנֵּה כָּל הָוֹעלָוֹמת עֶלְיוֹנִים

גַּן עֵדֶן תַּחְוֹתּן

שֶׁהוּא תַּעֲנוּג נִפְלָא 
מֵוֹעלָם הַזֶּה

עַד שֶׁאָמְרוּ רַזַ"ל 
מוּטָב דְּלִדַּיְנֵיהּ וכ'

מלותוכ ברוצן עאופ”כ מנשך להם חיתו רב חבמי’ ממשלתך וכ’

והנה כל הועלתומ עלינוים ג”ע ותחתן שהאו ונעתג נפלא ועמה”ז דע שארז”ל ומטב 
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that eternal reward. Rabbi Meir, his colleague and student, however, maintained 
that it was preferable for him to be judged so that he would ultimately receive that 
spiritual reward.

Chassidus8 explains that it can be inferred from Rabbi Meir’s words that the plea‑
sures of even the lower Gan Eden are so great that it was worth undergoing all of 
the suffering in Gehinnom to receive them.

the higher Gan Eden,

and indeed, an infinite number of higher levels —

were all brought into being from G-d’s attribute 
of kingship.

For that reason, the Creation is described as being 
brought into existence (yesh) from nothingness 
(ayin).

Since the created beings are brought into exis-
tence from Malchus, an attribute which is like 
nothingness and a non-entity,vii as it were,

for Malchus is no more than a radiance and a 
glimmer emanating from G-d, they perceive their 
own identities.

Thus, the quality and attribute of Malchus is the 
source of created existence.

There is a fundamental difference between Malchus and the other Sefiros. The 
other Sefiros parallel and are the source for human qualities such as intellect or 
emotion which tell us something of who the person is. Hence, these qualities are 
described as being of substance (yesh). By contrast, as mentioned above, Malchus 
does not communicate the person’s inner qualities; it only demonstrates his ability 
to motivate others to accept his authority. The projection of his authority over 

8. Torah Or, p. 32d, et al.

וְגַן עֵדֶן עֶלְיוֹן

וְיֵשׁ וֹעד עֲלִיּוֹת לְאֵין קֵץ

כֻּלָּם נִתְהַוּוּ רַק מִבְּחִינַת 
מַלְכוּוֹת יִתְבָּרֵךְ

וְלָכֵן נִקְרָא הַבְּרִיאָה 
יֵשׁ מֵאַיִן

כִּי הִתְהַוּוּת הַנִּבְרָאִים הוּא 
מִבְּחִינָה שֶׁהוּא כְּאַיִן וְאֶפֶס

שֶׁאֵיוֹנ רַק בְּחִינַת זִיו 
וְהֶאָרָה מִמֶּנּוּ יִתְבָּרֵךְ

וְהוּא בְּחִינַת וּמִדַּת 
מַלְכוּוֹת יִתְבָּרֵךְ

ית’  מלותוכ  חבמי’  רק  תנהוו  וכלם  קץ  לאין  עליתו  דוע  ויש  עליון  וג”ע  וכ’  דלידייני’ 
ולכן קנרא הבריאה יש אמין כי התהתוו הבנראים האו חבמי’ שהאו אכין אופס שאיונ 
תמלבשת  אינה  תאז  ית’ viiוגם  מלותוכ  תדמו  חבי’  והאו  ית’  ונממ  והארה  זיו  חבי’  רק 
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others involves a mere glimmer of his personality, i.e., his energy is invested in 
the manifestation of his authority, but not in a manner that reveals who he is. As 
such, this attribute is described as “nothingness.”

(The term “glimmer” is used in contrast to light. Unlike light, which allows one to 
understand the nature of the light’s source, a glimmer does not reveal the qualities 
of its source, but only the fact that a source exists.)9

Similarly, in the analogue, unlike the other Sefiros, Malchus does not manifest any 
of G-d’s essential qualities. It is a mere glimmer, an external dimension of His light.

MALCHUS INVOLVES WITHDRAWAL

Moreover, even the influence from Malchus does not 
enclothe itself within the inner dimensions of the 
created beings.

Instead, it rests over them from above in an 
encompassing manner.viii

To refer to the analogy of kingship: the king’s 
name

A person’s name also does not reflect the nature of his character traits, i.e., who 
he is for himself. It is only necessary in the context of a person’s relationships with 
others. Thus, it shares parallels with the attribute of Malchus. 

is what identifies his kingdom.

There are two ways in which a king controls his kingdom:

a) He institutes laws by which the country operates, thereby controlling the day-
to-day functioning of the country.

b) As king, he gives his subjects an identity. Their subservience to him transforms 
them into a nation and country; they are no longer mere individuals; they are 
members of the king’s country.10

9. See the maamar entitled Anochi, 5667, in the series of maamarim entitled Yom Tov shel Rosh HaShanah, 
5666, which explains this concept.
10. See the Tzemach Tzedek’s Derech Mitzvosecha, mitzvas minui melech.

וְגַם זֹתא אֵינָהּ 
מִתְלַבֶּשֶׁת בְּוֹתכִיּוּתָם

רַק וֹעמֵד עֲלֵיהֶם מִלְמַעְלָה 
בִּבְחִינַת מַקִּיף

וְכִמְשַׁל הַמֶּלֶךְ אֲשֶׁר שְׁוֹמ

נִקְרָא עֲלֵיהֶם.

קנרא  שומ  אשר  המלך  מכושל   viiiקמיף חבבי’  מלעמלה  עליהם  דמוע  רק  כותביתום 
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The first aspect relates to the king’s inner qualities – his thoughts and his feelings. 
They determine the nature of the laws he will establish. The second dimension 
relates merely to his “name.” The general populace typically knows little if at all 
how the king runs his kingdom and what goes into his decision-making process. 
They relate only to his “name,” i.e., they know that the king is their ruler and that 
they must obey his laws – a more external relationship with the king, relating to 
the general identity he projects.

However, all of this – that the created beings have 
their source in a mere ray of G-dliness –

applies to the light that maintains the Spiritual 
Cosmos (Seder HaHishtalshelus), lit., “the chainlike 
order,” the framework of spiritual worlds that lowers 
the Divine life-energy level after level until it can be 
enclothed within our material world.

and brings the sublime spiritual worlds into being.

THE UNIQUE POTENTIAL INVESTED IN OUR MATERIAL WORLD

In this material world, by contrast,

through teshuvah and good deeds11

it is possible to draw down the revelation of the 
actual Essence of the Ein Sof (i.e., G-d’s very 
Essence).

Our Sages12 state that G-d “desired a dwelling in the lower worlds.” This desire 
emanates from His Essence, a level that transcends all His revealed qualities.13 

11. Cf. Avos 4:17.
12. Midrash Tanchuma, Parshas Naso, sec. 16.
13. See Likkutei Sichos, Vol. 6, p. 13ff.

אַךְ הִנֵּה כָּל זֶה

הוּא מִצַּד סֵדֶר הִשְׁתַּלְשְׁלוּת

וְהִתְהַוּוּת הָוֹעלָוֹמת עֶלְיוֹנִים

אֲבָל בָּוֹעלָם הַזֶּה

עַל יְדֵי תְּשׁוּבָה 
וּמַעֲשִׂים טוֹבִים

יוּכַל לְהַמְשִׁיךְ גִּלּוּי עַצְמוּת 
אֵין סוֹף בָּרוּךְ הוּא מַמָּשׁ.

באל  עלינוים  הועלתומ  והתהתוו  השתלשלתו  סדר  דצמ  האו  כ”ז  הנה  אך  עליהם. 
ועבה”ז ע”י תשבוה עמו”ט יכול להמשיך גילוי תומצע א”ס ב”ה ממש.
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Our Sages likewise state,14 “One moment of teshuvah and good deeds in this world 
surpasses the entire life of the World to Come.” Thus, it is through teshuvah and 
good deeds that this Divine desire is consummated. 

A person should also be conscious that in the 
World to Come, it is only possible to ascend in a 
gradual, measured manner.

Through purification via the kaf hakela,

lit., “the hollow of the slingshot”; a state of ceaseless unrest after death in which 
the soul is hurled alternately from peaks of awareness, where it is given a glimpse 
of the highest levels of Divinity, to the depths of confrontation with the cosmic 
repercussions of its misdeeds done on earth, 

and Gehinnom, Purgatory

the soul ascends to the lower Gan Eden.

And through immersion in the River of Fire,

This term, first found in Daniel 7:10, is used by the Zohar,15 to refer to a purifica‑
tion process that enables the soul to ascend from the lower level of Gan Eden to 
the higher one. Just as on the earthly plane, immersion in a mikveh is a process of 
purification, so too, in the spiritual realms, immersion in the River of Fire cleans‑
es the soul of the memory of earthly experience and makes it fit to receive more 
refined levels of G-dly awareness.16 

it ascends to the higher Gan Eden.

At every level, a soul receives a measure of Divine light 
according to the judgment appropriate for it. A 
person’s position in the afterlife reflects the level of his 
Divine service in this world. His sins determine the 

14. Avos 4:17.
15. Zohar, Vol. II, pp. 211b, 247a.
16. See Likkutei Torah, Devarim, p. 34a; the series of maamarim entitled Yom Tov Shel Rosh HaShanah, 5666, 
p. 15ff.

וְוֹעד זֹתא יָשִׂים אֶל לִוֹבּ 
שֶׁבָּוֹעלָם הַבָּא אִי אֶפְשָׁר 

לַעֲלוֹת רַק בְּהַדְרָגָה

כַּף הַקֶּלַע

וְגֵיהִנֹּם

גַּן עֵדֶן תַּחְוֹתּן

נְהַר דִּינוּר

גַּן עֵדֶן עֶלְיוֹן וכ'

כַּמִּשְׁפָּט הָרָאוּי

ג”ע  וגיהנם  הקלע  כף  בהדרגה  רק  לעלתו  א”א  שועבה”ב  לוב  אל  ישים  תאז  דועו 
ותחתן נהר דיונר ג”ע עליון וכ’ מכשפט הרואי לפי שהאו חבמי’ ממלא באל ועבה”ז 
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nature of the punishment he will receive, and the mitz-
vos he performs and the Torah he studies determine 
the quality of the Divine light that will be revealed to 
him in the World to Come.

This is because the spiritual realms receive their vital‑
ity from the Divine light that is memalei kol almin, a 
framework within which the Divine light is limited.

In this material world, by contrast,

Since there is a ray of G-d’s light that is sovev kol almin, a light that is unlimited 
by nature, manifest in this world, there is the possibility for spiritual ascent which 
has no constraints.

a person can change his spiritual level radically and 
immediately, from one extreme to another.

This concept finds expression in Torah Law.17 If a 
man consecrates a woman on the condition that 
he is completely righteous, she is consecrated, 
even if he is known to be utterly wicked. The ratio‑
nale is that at the time of the consecration, perhaps 
he had thoughts of teshuvah, and in one moment, 
teshuvah can wipe away all of the person’s sins and 
indeed, transform them into merits.18

This radical transformation is possible because a 
ray of G-d’s light that is sovev kol almin — and thus 
beyond limitation — is present in this material world.19

Granted, our material world derives its vitality from G-d’s light that is memalei 
kol almin. As implied by our Sages’ statement,20 “There is no blade of grass in 

17. Kiddushin 49b. See Sichos Chai Elul, 5711, which discusses this passage.
18. Yoma 86b.
19. Likkutei Torah, Bamidbar, p. 75c.
20. Bereishis Rabbah 10:6.

לְפִי שֶׁהוּא מִבְּחִינַת מְמַלֵּא

אֲבָל בָּוֹעלָם הַזֶּה

יָוֹכל לְהִשְׁתַּוֹנּת מִן הַקָּצֶה 
אֶל הַקָּצֶה מִיָּד כְּרֶגַע

עַד שֶׁלְּדִינָא הַמְקַדֵּשׁ אֶת 
הָאִשָּׁה עַל מְנָת שֶׁהוּא 

צַדִּיק גָּמוּר מְקֻדֶּשֶׁת אֲפִלּוּ 
הוּא רָשָׁע גָּמוּר שֶׁמָּא 

הִרְהֵר תְּשׁוּבָה וכ'

וְהַיְנוּ מִפְּנֵי שֶׁיֵּשׁ 
הֶאָרַת הַסּוֹבֵב

ע”מ  האשה  תא  הדקמש  שלדיאנ  דע  כרגע  מיד  הצקה  אל  הצקה  מן  להשתונת  יוכל 
מפני  והייונ  וכ’  תשבוה  הרהר  שאמ  גומר  רשע  האו  אפי’  דוקמשת  גומר  דציק  האו 
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this world that does not have a mazal (spiritual source) above that strikes it and 
makes it grow,” every created being has a spiritual source above that brings it into 
existence and defines what it is. Nevertheless, in addition to the Divine light that 
brings each entity into existence, G-d’s infinite light that is sovev kol almin is also 
invested in this world. 

For this reason, — i.e., because a person’s Divine ser‑
vice of Torah and mitzvos in this world draws down an 
unlimited light —

our Sages state, “One moment of teshuvah and 
good deeds in this world surpasses the entire life 
of the World to Come.” For, as explained above, the 
World to Come is limited, representing a quality of 
Divine light appropriate to a soul’s particular level of 
refinement, while the observance of the Torah and its 
mitzvos in this world relates to G-d’s Essence and as 
such, taps an unlimited potential, the Divine light that 
is sovev kol almin.

This is also the meaning of the phrase21 which 
speaks of serving G-d “amidst encompassing (כֹֹּל) 
abundance.”

This refers to the higher levels of revelation brought 
about through observance of the Torah and its mitz-
vos on this material plane which surpasses the 
revelations of the World to Come that is called ֹכֹּל 
(“encompassing”).22, ix

The awareness of the above concepts should evoke love 
for G-d “with all your soul,”23

21. Devarim 28:47.
22. See Bava Basra 17a.
23. Devarim 6:5.

וּמִטַּעַם זֶה

אָמְְרוּ רַַזַַ"ל יָָפָָה שָָׁעָָה 
אַחַַת בִִּתְְשׁוּבָָה וּמַַעֲֲשִִׂים 

טוֹֹבִִים בָָּעוֹֹלָָם הַַזֶֶּה וכ'

וְְזֶֶהוּ מֵֵרֹֹב כֹֹּל

פֵּרוּשׁ לְמַעְלָה וֹעמלָם 
הַבָּא הַנִּקְרָא כֹּל

וְלָכֵן יִהְיֶה וְאָהַבְתָּ 
בְּכָל נַפְשְׁךָ

ועבה”ז  עמו”ט  תבשבוה  תחא  שעה  יפה  ארז”ל  זה  מוטעם  הסבבו  הארת  שיש 
נפשך  כבל  אוהתב  יהיה  ולכן   ix.כל הקנ’  ועמה”ב  לעמלה  פי’  כל  מרב  זוהו  וכ’ 
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i.e., to the point of sacrificing not merely the 
body, but also the soul.24

WHAT CAN BE ACHIEVED THROUGH THE MITZVOS

The ultimate purpose of life is to draw down G-d’s 
infinite light that is sovev kol almin into this lowly 
world.

This is accomplished through the Torah and its 
mitzvos, for the Torah relates to G-d as He exists for 
Himself, as it were, above the limited light through 
which He brings Creation into being.

This is intimated by the verse,25 “And these words 
that I command you today….” The word “I” is G-d’s 
description of Himself as “being Who I am.”26 This 
refers to G-d as “the sublime unknown,”27 i.e., His 
Essence, which transcends all capacity of being known.

The verse therefore can be understood as meaning: 
G-d’s Essence, the unknowable “I,”

﻿“commands you,” i.e., “connects” – for the word 
mitzvah, “command,” is related to the word tzavsa, 
meaning “connection”28 –

with the person observing the mitzvah. Through the 
observance of mitzvos, we connect to G-d’s Essence 

24. Berachos 9:5.
25. Devarim 6:6.
26. See the Zohar, Vol. III, p. 11a.
27. See Zohar, Vol. II, p. 186b.
28. Torah Or, Shmos, p. 82a, et al.

בִּמְסִירַת נֶפֶשׁ וְלֹא 
מְסִירַת הַגּוּף בִּלְבָד.

וְהַתַּכְלִית לְהַמְשִׁיךְ אֵין סוֹף 
בָּרוּךְ הוּא הַסּוֹבֵב לְמַטָּה

וְהַיְנוּ עַל יְדֵי וֹתּרָה וּמִצְוֹת.

וְזֶהוּ שֶׁכָּתוּב וְהָיוּ הַדְּבָרִים 
הָאֵלֶּה אֲשֶׁר אָנֹכִי מִי שֶׁאָנֹכִי

עַַצְְמוּתוֹֹ יִִתְְבָָּרֵֵךְ

מְְצַַוְְּךָ לְְשׁוֹֹן הִִתְְקַַשְְּׁרוּת

וְְלֹא מִִבְְּחִִינַַת שֵֵׁם כְְּבוֹֹד 
מַַלְְכוּתוֹֹ יִִתְְבָָּרֵֵךְ

והייונ למטה  הסבבו  ב”ה  א”ס  להמשים  והכתלית  בלדב.  הגוף  מסירת  ולא   מבס”נ 
ע”י ותרה תוצמו.

זו”ש והיו הבדרים האלה אשר כנאי מי שכנאי ותומצע ית’ וצמך לשון הקתשרתו ולא 
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שכרם  לבקל  רק  שאיונ  ועבה”ב  לחמר  ולא  אקוד  היום  ית’  מלותוכ  דובכ  שם  חבמי’ 

and not merely to “the name of His glorious king-
dom,” i.e., the lesser glimmer of Divine light that is the 
source of vitality of the creations of this world.

The Alter Rebbe is communicating a profound concept in these brief words. Draw‑
ing down G-d’s infinite light that is sovev kol almin into this lowly world in a 
revealed manner is seemingly impossible. G-d’s light that is sovev kol almin tran‑
scends the limits of our world entirely. Thus, it can be present in our world either 
in a hidden manner, or in a revealed manner which will nullify the framework of 
our limited existence. (This is what constitutes a miracle, the revelation of transcen‑
dent G-dliness that does not conform to the ordinary structures of our existence.)

How can these two opposites – G-d’s infinite light and the finite limits of our 
world – coexist (in the Alter Rebbe’s words, “to draw down G-d’s infinite light 
that is sovev [kol almin] into this lowly world”)? Only through the influence of 
the Torah. Because the Torah communicates G-d’s Essence, a power that knows 
no limitations whatsoever, it can fuse together these two opposites – our material 
world and G-d’s infinite light.29 

This connection is established specifically “today,” 
i.e., within the structure of time that characterizes this 
world,

and not “tomorrow,” in the World to Come, whose 
purpose is only for receiving reward.30

“Today” refers to this world – as alluded to in the verse mentioned here, “And these 
words that I command you today.” As the Alter Rebbe explains, “these words” (i.e., 
the Torah) connect the Jews with Anochi, “I,” that is, G-d’s Essence, “today” – in this 
world. “Tomorrow” refers to the spiritual reward one receives later in the World 
to Come. Although one would think that receiving spiritual reward in the World 
to Come is greater than studying Torah and performing mitzvos in this physical 
world, the Alter Rebbe teaches that this is not so.

The reward for the observance of the mitzvos experienced in the World to Come 
reflects the spiritual pleasure and the satisfaction of a created being, while the 

29. See the Rebbe's maamar, Tziyon BeMishpat Tipadeh, 5736 (Toras Menachem, Sefer HaMaamarim Melukat, 
Vol. 4, p. 138ff., translated in Lessons in Sefer HaMaamarim, Vol. 2, p. 260ff.).
30. Eruvin 22a; Rashi, Devarim 7:11.

הַיּוֹם דַּוְקָא

וְלֹא לְמָחָר בָּוֹעלָם הַבָּא 
שֶׁאֵיוֹנ רַק לְקַבֵּל שְׂכָרָם
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pleasure and satisfaction stemming from G-d’s Essence comes, as it were, from 
the actual performance of the mitzvos in this world. Since there is no compari‑
son between a created being and the Creator, it is clear that “the entire life of the 
World to Come,” the satisfaction experienced by mortals, cannot be compared 
with “teshuvah and good deeds in this world,” the satisfaction experienced by the 
Creator from our actions.31 

When one contemplates this every day, the words 
of the Torah will actually be “new” in his eyes,

Since we live in a world defined by time and space, it is seemingly against our 
nature to regard the Torah as “new” at all times. Simply put, having studied Torah 
on the previous day, how can one regard it as new today?

When, however, a person becomes aware of the essential G-dliness that is manifest 
through the Torah, he will continually view it with the excitement with which one 
experiences something new. 

THE MITZVOS AS CONDUITS FOR G-D’S WILL

because “today” — i.e., in this world — he can 
draw down G-d’s Essence, through the observance 
of the mitzvos.

This is not true of “tomorrow,” i.e., in the World 
to Come.x

Therefore the 248 mitzvos are referred to as 248 
limbs,32

i.e., 248 different means of drawing down the sub-
lime will.

31. Likkutei Sichos, Vol. V. p. 241ff., translated in Selections from Likkutei Sichos, Bereishis, p. 569ff.
32. See Tikkunei Zohar, Tikkun 30; Tanya, ch. 4.

וּבְְהִִתְְבּוֹֹנְְנוֹֹ בְְּזֶֶה בְְּכָָל יוֹֹם 
יִִהְְיוּ בְְּעֵֵינֶֶיךָ כַַּחֲֲדָָשִִׁים מַַמָָּשׁ

כֵֵּיוָָן שֶֶׁהַַיּוֹֹם בָָּעוֹֹלָָם הַַזֶֶּה 
הוּא שֶֶׁיָָּכוֹֹל לְְהַַמְְשִִׁיךְ 

מִִבְְּחִִינַַת עַַצְְמוּתוֹֹ 
וּמַַהוּתוֹֹ יִִתְְבָָּרֵֵךְ

מַַה שֶֶּׁאֵֵין כֵֵּן לְְמָָחָָר 
בָָּעוֹֹלָָם הַַבָָּא וכ'.

וְְלָָכֵֵן נִִקְְרָָאִִים הַַמִִּצְְוֹֹת 
רְְמַַ"ח אֵֵבָָרִִים

רְְמַַ"ח הַַמְְשָָׁכוֹֹת הַַחַַיּוּת 
מֵֵהָָרָָצוֹֹן הָָעֶֶלְְיוֹֹן

שיוכל  האו  ועבה”ז  שהיום  כיון  ממש  דחכשים  עביניך  יהיו  יום  כבל  זבה  בוהוננובת 
x’להמשיך חבמי’ ותומצע מוהותו ית’ משא”כ לחמר ועבה”ב וכ

הבאר  מכשל  העליון  מהרוצן  החיתו  המשתוכ  רמ”ח  בארים  רמ”ח  התוצמ  קנ’  ולכן 
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To develop the analogy, a limb has a nerve run-
ning to it from the brain.

In it, is enclothed the person’s will,

which motivates the limb to move as the person 
desires. Similarly, the mitzvos convey G-d’s essential 
influence from its root and source and make it manifest 
in this physical world. Through the nerves, the limbs 
bring about the expression of a person’s desires. Simi‑
larly, the mitzvos manifest G-dly influence in this world.

This inspires the fulfillment of the command, “And 
you shall love Havayah Elokecha (G-d, your 
L-rd).” By arousing love for G-d, we cause Havayah, the 
aspect of G-dliness that transcends nature, to become 
Elokecha, your strength and your vitality. G-d’s name 
Elokim (which appears in the possessive form Elokecha, 
translated as “your L-rd,” in the above verse), is associ‑
ated with the G-dly power and life-force that enclothes 
itself in every created being and endows it with vitality.33

This enables the love for G-d to be “with all your heart,” 
interpreted by our Sages34 as being “with both your 
hearts,” i.e., that there will be a revelation of G-dli-
ness in both chambers of the heart.

The heart’s left chamber, which is associated with the 
animal soul and material desires35

will be filled with bitterness over being sunk in 
concern for the matters of the material world and 
being distant from G-d.

33. See the maamar entitled BaChodesh HaShelishi, Torah Or, Shmos, p. 66c.
34. Berachos 54a.
35. Tanya, ch. 9. 

כִּמְשַׁל הָאֵבֶר שֶׁיֵּשׁ 
וֹבּ גִּיד מֵהַוֹמּחַ

שֶׁמִּתְלַבֵּשׁ וֹבּ הָרָוֹצן

לְהַטּוֹוֹת כְּפִי שֶׁרוֹצֶה וכ'.

וְזֶהוּ וְאָהַבְתָּ לִהְיוֹת 
הֲוָיָ' אֱלֹקֶיךָ

גִּלּוּי אֱלֹקוּת בִּשְׁנֵי 
חַלְלֵי לִבְּךָ

חָלָל הַשְּׂמָאלִי

מְרִירוּת עַל שֶׁהוּא 
מְשֻׁקָּע בְּעִנְיְנֵי וֹעלָם 

הַזֶּה וְרִחוּוֹק מֵה'

שיש וב גיד מהחומ שתמלבש וב הרוצן להטותו כפי שרצוה וכ’

זוהו אוהתב להיתו הוי ’אלקיך גילוי אלתוק בשיני חללי לבך חלל השאמלי מרירתו 
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And its right chamber33 will be filled with the happi-
ness associated with the observance of mitzvos,

as it is written,36 “Israel will rejoice in its Maker 
”.(עוֹשָָׂיו)

This refers to the mitzvos that are enclothed in 
action (עֲֲשִִׂיָָּה).xi

The more one feels bitter about his lack of spiritual 
focus,

the more intensely will be felt the happiness from 
the revelation of G-d’s infinite light through the 
observance of the mitzvos.xii The concept that he 
is able to draw down G-d’s infinite light through his 
deeds will infuse him with joy.

Even though this Divine light is not revealed at 
present,

it will be revealed in the future, in the era of 
Mashiach.

This is intimated in the saying,37 “He sows 
righteousness and causes deliverance (יְְשׁוּעוֹת – 
yeshuos) to sprout forth.”

The word יְְשׁוּעוֹת is related to the word יֶֶשַַׁע (yesha), as 
in the verse,38 “And G-d turned (vayisha).” Tanya39 

36. Tehillim 149:2; see Tanya, ch. 34.
37. The blessing Yotzer Or in the Morning Service.
38. Bereishis 4:4.
39. Tanya, Iggeres HaKodesh, Epistle 3.

וְחָלָל הַיְמִינִי שִׂמְחָה 
שֶׁל מִצְוָה וכ'

יִשְׂמַח יִשְׂרָאֵל בְּוֹעשָׂיו

הֵן הַמִּצְוֹת שֶׁנִּתְלַבְּשׁוּ 
בַּעֲשִׂיָּה

וְכָל שֶׁתִּהְיֶה הַמְּרִירוּת 
יוֹתֵר מֵהַהֶעְדֵּר

אֲזַי יִהְיֶה אַחַר כָּךְ יִתְרוֹן 
הַשִּׂמְחָה מֵהַגִּלּוּי וֹאר אֵין 

סוֹף שֶׁעַל יְדֵי הַמִּצְוֹת

וְאַף שֶׁאֵין הַגִּלּוּי עַתָּה

לֶעָתִיד יִהְיֶה הַגִּלּוּי

וְזֶהוּ שֶׁכָּתוּב וֹזרֵעַ צְדָוֹקת 
וּמַצְמִיחַ יְשׁוּוֹעת

וַיִּשַׁע ה'

על שהאו משעקו נעביני ועה”ז וריוקוח מה' חולל הימיני שחמה של וצמה וכ' ישחמ 
ישראל ועבשיו הן התוצמ שתנלבשו עבשי xi’כול שתהיה המרירתו יתור מההדער זאי 
יהיה חא”כ יתרון השחמה מהגילוי ואר א”ס שע”י התוצמ xiiאוף שאין הגילוי תעה 
לתעיד יהיה הגילוי זו”ש וזרע תוקדצ מצמויח ישתועו וישע ה' שע”ה נהורין וה”ז 
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explains that this phrase implies drawing down Divine 
light and influence.

This refers to the 375 lights that will be revealed at 
that time.40

To describe by analogy, this is like a person who 
owns a chest filled with jewels and pearls.

He takes joy in them even though he does not see 
them because they are stored away in the chest.

Similarly, the knowledge that G-d’s Essence is being drawn down through the 
observance of the mitzvos should bring us happiness even though that G-dliness 
is not revealed at present. 

SUMMARY

The previous section of the maamar concluded by emphasizing the importance of a 
person reaching a state of love for G-d. This section began by explaining that such 
love can be maintained by contemplating the truths implied by the verse Shema 
Yisrael and the expression Baruch shem kevod malchuso…, i.e., that the life-force for 
the existence of the entire Spiritual Cosmos originates in His kingship, an external 
dimension of His being.

Through the study of Torah and observance of its mitzvos in this material world, 
by contrast, one establishes a connection with — and elicits energy from — G-d’s 
Essence. For that reason, it is said, “One moment of teshuvah and good deeds in 
this world surpasses the entire life of the World to Come.” For the World to Come 
involves an awareness of the revealed dimensions of G-dliness which are limited. 
In this world, by contrast, one can establish a connection with G-d’s Essence, which 
is truly infinite.

40. Tanya, loc. cit., mentions 370 lights, which is also the wording in the Zohar, Vol. III, Raya Mehemna, 133b. 
The concept of “375 lights” is found in several places in Chassidus and is explained in Shaar HaHakdamus, 
Perek B’Erkai HaKinuim BeShem Ban, p. 220a.

שע"ה נְהוֹרִין

וַהֲרֵי זֶה כְּוֹמ אָדָם שֶׁיֵּשׁ 
לוֹ תֵּבָה מְלֵאָה אֲבָנִים 

טוֹוֹבת וּמַרְגָּלִיּוֹת

שֶׁהוּא שָׂמֵחַ מְאֹד בָּהֶם 
אַף שֶׁאֵיוֹנ רוֹאֶה וֹאתָם 
כִּי הֵם סְגוּרִים בַּתֵּבָה:

ומכ דאם שיש לו תיבה מלאה נבאים טתובו מורגליתו שהאו שחמ דאמ בהם אף 
שאיונ ראוה תואם כי הם סגורים תביבה:
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This resolves the second question raised at the beginning of the maamar: How 
will the soul benefit from its descent into this material plane? Because it is only by 
means of actions on the material plane that such a connection with G-d is possible.

This idea also provides a resolution to the first question: How is it possible for a 
person to fulfill the charge of the Shulchan Aruch to continually regard the Torah as 
a new entity? For when one contemplates the above concepts, the words of the 
Torah will continuously be “new” in his eyes. Although regarding the Torah as new 
at all times runs contrary to our natural tendencies, when a person appreciates the 
bond with G-d that he can achieve through the Torah, he will be inspired to reach 
such awareness. His happiness will then come from the satisfaction he derives from 
the observance of the Torah, and any bitterness he feels will be spiritually oriented, 
stemming from his awareness of his distance from G-d.
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ועלם  נעמיני  האו  והמרירתו  כן  כשאיונ  באל  להיתו  שצריך  כפי  האו  זה  כל 
חבי’  זהו  בהם  משליותומ  היא  השחמה  כון  נוזמי  חיי  נבבי  בהדערו  הזה 
תפדה  מבשפט  ציון  תכיב  עו”ז   xiiiגזזויה לפני  כרחל  נה”ב  ותבך  אלהי  הניוצץ  גלתו 

ג( אך

— 3 —

TARNISHING OUR POTENTIAL FOR FEELING

The previous section of the maamar described the arousal of love for G-d based 
on meditation on the uniqueness of the bond with Him that can be established 
through the Torah and its mitzvos. 

All of the above, however, reflects the way things 
should be, an ideal state in which one’s emotions are 
motivated by spiritual concerns.

When, however, this is not so, and one’s bit-
terness stems from matters of this world — a lack 
of children, health, or material sustenance —

and similarly, one’s happiness comes from fulfill-
ment in such matters,

this reflects a state of galus, internal exile. The per‑
son’s G-dly spark is in exile within his animal 
soul.

To such a situation can be applied the verse,1 “He does 
not open his mouth… as a ewe is silent before its 
shearers.”xiii Like a sheep that submits to being shorn 
without a struggle, such a person allows the forces of 
exile to rule over his G-dly soul.

The Alter Rebbe’s statements require some explanation: He implies that for a per‑
son’s emotions to be motivated by spiritual concerns, he must have the awareness 
described in sec. 2, namely, that through the study of Torah and observance of 
its mitzvos in this material world, one establishes a connection with — and elicits 
energy from — G-d’s Essence.

1. Yeshayahu 53:7.

אַךְ כָּל זֶה הוּא כְּפִי 
שֶׁצָּרִיךְ לִהְיוֹת

אֲבָל כְּשֶׁאֵיוֹנ כֵּן וְהַמְּרִירוּת 
הוּא מֵעִנְיְנֵי וֹעלָם הַזֶּה 
בְּהֶעְדֵּרוֹ בְּבָנֵי חַיֵּי מְוֹזנֵי

וְכֵן הַשִּׂמְחָה הִיא 
מִשְּׁלֵמוּוֹת בָּהֶם

זֶהוּ בְּחִינַת גָּלוּת הַנִּיוֹצץ 
אֱלֹהִי בְּוֹתךְ נֶפֶשׁ הַבַּהֲמִית

כְּרָחֵל לִפְנֵי גוֹזְזֶיהָ וכ'
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Why is that necessary? Seemingly, a person can be motivated spiritually by other 
factors. It would seem that even when a person does not operate on such a high 
level of spiritual consciousness, it is still possible that his life be focused on spiritual 
values and not material ones. Seemingly, even people who serve G-d in order to 
receive a portion in the World to Come may live their lives focused on studying 
the Torah and keeping G-d’s mitzvos.

In answer: As long as a person looks from an ordinary human perspective, mate‑
rial matters will always possess a certain degree of importance for him. As such, 
he will find himself on a slippery slope and ultimately, mundane matters will 
affect him and eventually, in extreme situations, become the primary factors that 
arouse either his bitterness or joy. Only through a focus on G-d’s Essence and His 
transcendent light will he be able to rise above material consciousness and focus 
primarily on the spiritual.2

TO REVERSE EXILE

The way to reverse this spiritual exile is alluded to 
by the verse cited initially,3 “Zion will be redeemed 
through judgment and her captives, through charity.” 
With regard to the inner dimension of the soul,

it is stated, “Zion will be redeemed through 
judgment.”

The term “Zion” here means a “sign,”

and thus, refers to that level of the soul of which it can 
be said,4 “I am a sign.” 

Rabbi Shimon bar Yochai would say, “I am a sign in the world,” i.e., Rabbi Shimon 
was identified with G-dliness to the extent that he had no personal identity; his 
self-nullification was so great that his entire existence was nothing more than a 
sign indicating the existence of G-dliness in this world.

2. See the Rebbe’s maamar, Tziyon BeMishpat Tipadeh, 5736 (Toras Menachem, Sefer HaMaamarim Melukat, 
Vol. 4, p. 138ff., translated in Lessons in Sefer HaMaamarim, Vol. 2, p. 260ff.).
3. Yeshayahu 1:27.
4. Zohar, Vol. I, p. 225a.

וְעַל זֶה

כְּתִיב צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה

צִיּוֹן לְוֹשׁן סִימָן

אֲנָא סִימָנָא וכ'

אוהבה  הטעביתו  אוהבה  הלב  פנימית  חביתנ  והייונ  וכ’  סיאנמ  אנא  סימן  לשון  ציון 
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xiv.פנימיתו המסתורת בלב איש ישראל

וגם היא בגלתו תופדה מבשפט הייונ הלתוכ תכרגומו ע”פ מכשפט הראשון כהלאתכ 

A parallel quality exists within every Jew. The essence of the Jewish soul is totally 
identified with its G-dly Source to the extent that it has no individual identity.5

This refers to the innermost dimension of the 
heart, the natural love and the inner love for G-d 
that is hidden in the heart of every Jew.xiv

As stated in Tanya,6 the soul of every Jew is an actual part of G-d. Consequently, 
every Jew, regardless of his spiritual level, has an inner love for G-d so great that 
he would be willing to sacrifice his life in martyrdom for Him.7 

This innermost dimension can also be in exile (i.e., 
its expression is restricted and not evident in the 
person’s day-to-day conduct. It is not, however, in 
captivity, because, when aroused, it will reveal itself, 
as stated above),

TORAH AND TZEDAKAH, CATALYSTS FOR REDEMPTION

and must be “redeemed through judgment.” The 
latter term can be interpreted as referring to the study 
of halachos, Torah law.

Thus, Onkleos translates the phrase,8 “according 
to the original judgment,”

as “according to the original halachah.”

5. See the Rebbe’s maamar, Tziyon BeMishpat Tipadeh, 5736 (Toras Menachem, Sefer HaMaamarim Melukat, 
Vol. 4, p. 152ff ).
6. Tanya, ch. 2.
7. Ibid., chs. 18-19.
8. Bereishis 40:13. We have translated the expression according to its meaning in the context of the maamar. 
In its original context, it could be translated otherwise.

וְהַיְנוּ בְּחִינַת פְּנִימִית 
הַלֵּב וְאַהֲבָה הַטִּבְעִיּוּת 

וְאַהֲבָה פְּנִימִיּוּת הַמְסֻתֶּרֶת 
בְּלֵב אִישׁ יִשְׂרָאֵל.

וְגַם הִיא בְּגָלוּת

וְתִפָּדֶה בְּמִשְׁפָּט הַיְנוּ הֲלָוֹכת

כְּתַרְגּוּוֹמ עַל פָּסוּק 
כַּמִּשְׁפָּט הָרִוֹשׁאן

כְּהִלְכְתָא קַדְמַיְתָא
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מדקייאת והייונ מכשארז”ל אין הגליתו נכתמשתו אלא תוכזב המשניתו שמאנר גם כי 
xv.יונת בגוים וכ’ כי הותרה ואר

In this vein, our Sages teach,9 “The exiles will 
be ingathered solely in the merit of their study of 
Mishnayos,” for they were the first compendium of 
Torah Law.

This is alluded to by the verse,10 “Although they 
pay [tribute]

to the nations, I will now gather them in,”

In Hebrew, the word יתנו  means “to give,” or, in our context, “pay tribute.” In Ar� 
amaic, this same word denotes “studying Mishnayos.” The implication is that the 
study of Mishnayos will serve as a catalyst for redemption.11 

for – the capacity of this study to serve as a catalyst for 
redemption stems from the fact that –

the “Torah is light.”12, xv

As the Alter Rebbe proceeds to explain, there is a dimension of the soul that is 
referred to as “Zion.” This dimension can be in exile, i.e., it can be prevented from 
expressing its inner power, but it cannot become a captive, completely subjugated 
to a master. Therefore, it is redeemed through the Torah which descends from 
Above and involves itself with worldly matters but is never dominated by them.

In that vein, based on the verse,13 “Behold, My words are like fire,” our Sages com‑
ment,14 “The words of Torah cannot contract impurity.” Even though they may be 
spoken by an impure person, the purity of those words remains intact. Thus, the 
Torah, which can never become impure, can redeem the dimension of the soul 
which can never become truly subjugated, for the Torah’s light empowers this 
dimension of the soul to express itself.15 

9. Vayikra Rabbah 7:3.
10. Hoshea 8:10.
11. See Rashi, Bava Basra 8a; Vayikra Rabbah, loc. cit.
12. Mishlei 6:23.
13. Yirmeyahu 23:29.
14. Berachos 22a.
15. See the Rebbe's maamar, Tziyon BeMishpat Tipadeh, 5736 (Toras Menachem, Sefer HaMaamarim Melukat, 
Vol. 4, pp. 129-130).

וְהַיְנוּ כְּוֹמ שֶׁאָמְרוּ רַזַ"ל 
אֵין הַגָּלִיּוֹת מִתְכַּנְּוֹשׁת 
אֶלָּא בִּזְכוּת הַמִּשְׁנָיוֹת

שֶׁנֶּאֱמַר גַּם כִּי יִתְנוּ

בַגּוֹיִם וכ'

כִּי

הַוֹתּרָה וֹאר.
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ושביה ב ’חללי הלב שהם שובים ממש כי המרירתו שהיתה רואיה להיתו על ריוקוח 
מה ’תעה נהפוך האו על חסרנוי הועה”ז כון השחמה שהיתה רואיה להיתו מן התוצמ 
 .xviהיא תוואתמ ועה”ז וה”ז כשובים ממש משא”כ חבי ’ציון שאין חבינה וז בלתמוע זה

“Her captives” refers to the two chambers of the 
heart in which the qualities of happiness and bit‑
terness are respectively expressed.

These qualities are actually held in captivity,

for the bitterness that should have been sparked 
on account of one’s distance from G-d is now 
transposed and results from the matters one lacks 
in this physical realm.

Similarly, the happiness that should have been 
inspired by the mitzvos comes from one’s fulfilling 
his material desires.

These two feelings are thus truly in captivity.

This does not apply to the dimension of the soul 
referred to as “Zion,”

A captive is forced to work for his captors, using his potentials and energy on 
behalf of his new masters. Similarly, in the analogue, the energy that should be 
expressed in holiness is subjugated by and channeled into worldly matters. This 
does not apply to the inner dimension of the soul referred to as “Zion.” Although 
it can be exiled, it cannot be subjugated as a captive, because it represents the soul’s 
essential G-dliness. 

since on that level, there is no equivalent poten-
tial in the forces of evil powerful enough to fully 
subjugate it.xvi

Nevertheless, even these feelings of happiness and 
bitterness can be redeemed through charity and 
restored to holiness,

When performing the mitzvah of charity, both the person observing the mitzvah 
and the mitzvah itself are enclothed in material things. Hence, this mitzvah can 

וְשָׁבֶיהָ ב' חַלְלֵי הַלֵּב

שֶׁהֵם שְׁבוּיִם מַמָּשׁ

כִּי הַמְּרִירוּת שֶׁהָיְתָה 
רְאוּיָה לִהְיוֹת עַל רִחוּוֹק 

מֵה' עַתָּה נַהֲפוֹךְ הוּא עַל 
חֶסְרוֹנֵי הָוֹעלָם הַזֶּה

וְכֵן הַשִּׂמְחָה שֶׁהָיְתָה 
רְאוּיָה לִהְיוֹת מִן הַמִּצְוֹת 
הִיא מִתַּאֲוֹות וֹעלָם הַזֶּה

וַהֲרֵי זֶה כִּשְׁבוּיִם מַמָּשׁ

מַה שֶּׁאֵין כֵּן בְּחִינַת צִיּוֹן

שֶׁאֵין בְּחִינָה וֹז בִּלְעֻמַּת זֶה.

וְהֵמָּה יִפָּדוּ בִּצְדָקָה
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והמה יפוד קדצבה רתונמח על הנעי דמוה נכגד דמה רחם עליונ תון בלונב בינה בוינה 
xvii.'לאב וכ

serve as a catalyst to redeem those dimensions of the soul that are held captive by 
material concerns.15 

i.e., by showing compassion to the poor.

Our deeds evoke a corresponding influence from 
Above, for spiritual rewards are given “measure for 
measure.”16

Thus, the compassion we have when giving charity 
motivates G-d to “have compassion upon us and 
endow our hearts with understanding,”17

for “the heart is identified with understanding.”18, xvii

It can be inferred that endowing our hearts with understanding will enable the 
feelings of the heart — happiness and bitterness — to be redeemed and expressed 
in spiritual matters. This will lead to the redemption of our emotional potentials. 

SUMMARY

The natural state of the G-dly soul is to feel happiness and bitterness because of 
spiritual matters. When this is not so, and feelings of happiness and bitterness are 
dictated by worldly matters, that is a clear indication that the person’s soul is in 
exile. The means to reverse this spiritual condition is intimated by the verse, “Zion 
will be redeemed through judgment and her captives, through charity.”

This verse refers to two dimensions of the soul. “Zion will be redeemed through 
judgment” refers to the inner dimension of the soul, the innate love for G-d present 
within the heart of every Jew. That dimension of the soul cannot be subjugated, 
but rather, merely exiled. It can be redeemed through “judgment,” i.e., the study of 
Torah Law, as our Sages state, “The exiles will be gathered in solely in the merit of 
the study of Mishnayos.”

16. Sanhedrin 90a, et al.
17. The blessing Ahavas Olam in the Morning Service.
18. The hymn Pasach Eliyahu, Introduction to the Tikkunei Zohar, p. 17a.

רַחֲמָנוּת עַל הֶעָנִי

וּמִדָּה כְּנֶגֶד מִדָּה

רַחֵם עָלֵינוּ וְתֵן בְּלִבֵּנוּ בִּינָה

וּבִינָה לִבָּא וכ'׃
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“Her captives” refers to the external expressions of the soul, the qualities of hap-
piness and bitterness. These can truly be described as “captives,” for they are 
subjugated to material concerns. These spiritual potentials are redeemed through 
giving charity. Showing compassion to the poor evokes a parallel influence Above, 
motivating G-d to “have compassion upon us.” 
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 i. See Shmos Rabbah, Parshas Mish­
patim, sec. 30, and Devarim Rabbah, 
Parshas Eikev, regarding the verse,1 
“G-d will safeguard... the kindness.” 

ii. In the concluding chapter of 
Berachos, p. 60b. 

iii. See the explanations in the 
maamar entitled Libavtini Achosi, 
Likkutei Torah, Shir HaShirim, p. 30c. 

 iv. Note the relevant comments in 
the maamar entitled BeShaah She­
hikdimu Yisrael Naaseh, Likkutei 
Torah, Bamidbar, p. 13b ff., 

 and the conclusion of the maamar 
entitled Ki Sishma BeKol, Likkutei 
Torah, Devarim, p. 23d. 

v. As implied by the statements of 
the Sifri, Devarim 11:22, 

“Through this, you will recognize 
‘He Who spoke and then the world 
came into being.’ ” 

Note the relevant comments in 
the maamar entitled VeYadaa­
ta HaYom VeHasheivosa, Likkutei 
Torah, Devarim, p. 4c, with regard to 
“living by one’s faith.”

1. Devarim 7:12.

This note refers to 
the statements of the 
maamar on page 1.

i ע' רתוב משפטים 
פ”ל בופ' בקע גבי 

ושמר וכ' החסד

This note refers to 
the statements of the 
maamar on page 10.

ii פ' תברא בדרתוכ 
ד”ס ע”ב

This note refers to 
the statements of the 
maamar on page 12.

iii מעו”ש בביואר 
ע”פ לנתבבי תוחאי.

This note refers to 
the statements of the 
maamar on page 16.

iv מעו”ש זמה דב”ה 
בשעה שהדקיומ 

ישראל ענשה

 וסד”ה כי תשעמ וקבל.

This note refers to 
the statements of the 
maamar on page 21.

v מכו”ש בספרי

שותמך כך תאה כמיר תא 
מי שמאר והיה הועלם

מעו”ש דב”ה ויתעד 
היום והשתוב נעמין 

ותנומאב יחיה

הערות צ"צ

THE ADDITIONS OF THE TZEMACH TZEDEK
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vi. Note the explanation of the 
concept of blessing in the maamar 
entitled Re’eh Anochi Nosein Lif­
neichem Hayom, Likkutei Torah, 
Devarim, p. 18d ff.,

which identifies blessing with the 
power of sight and the quality of 
bittul.

Consult that source.

See also the statements in the 
maamar entitled BaYom HaShemi­
ni Atzeres, Likkutei Torah, Devarim, p. 
82b, regarding the transition from 
the level of bowing to the level of 
prostration.

Prostration reflects utter bittul.

It is identified with the Shemoneh 
Esreh, [the stage in prayer when a 
person stands before G-d, as a ser-
vant before his master,2 having lost 
all sense of self,]

as explained in the conclusion of 
the maamar entitled HaShamayim 
Kisi, Torah Or, p. 1c.

Hence, the intermediary between 
these two stages is the level of love.

See Likkutei Torah, Devarim, Parshas 
Re’eh, p. 19b-d, the maamar entitled 
Acharei.

2. Shabbos 10a.

This note refers to 
the statements of the 
maamar on page 21.

vi מעו”ש נעבין 
ברכה דב”ה ראה כנאי 

תונן לפניכם היום

ברכה שהאו חבי' ראיה 
חבי' ביטול וכ'

ע"ש

מעו”ש דב”ה ביום השמיני 
צערת נעבין לאב חבמי’ 
כריעה לחבי' השאוחתה

והשאוחתה האו 
חבי' ביטול

והאו חבי' שומ”ע

מכ”ש סד”ה השמים כסאי

ולכן העצוממ ביניהם 
האו חבי' אהבה

This note refers to 
the statements of the 
maamar on page 27.

vii עו' בפ' ראה ע”פ חארי
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viii. See Likkutei Torah, Bamidbar, 
Parshas Balak, p. 68a, the maamar 
entitled Mi Manah.

ix. Note the relevant comments 
in the maamar entitled Menoras 
Zahav, Likkutei Torah, Bamidbar, p. 33d.

x. See Likkutei Torah, Bamidbar, Par­
shas Pinchas, p. 75c, the maamar 
entitled Tzav Es.

xi. See Tanya, the conclusion of 
chapter 34.

xii. See Torah Or, Parshas VaYechi, 
p. 46c, the maamar entitled Osiri 
LeGefen,

the maamar entitled Behaalos’cha, 
Likkutei Torah, Bamidbar, p. 30b,

and the maamar entitled Menoras 
Zahav cited above, ibid., 35a-b.

xiii. See the maamar entitled Eileh 
Maasei above, Likkutei Torah, Bamid-
bar, p. 89c.

In that source, the Alter Rebbe derives an additional insight from 
the prooftext cited in the main text: Kelipah, the kabbalistic term 
for the forces of evil, derives its nurture when G-dly influence is 
drawn down in a manner suggested by the analogy of human hair. 
Chassidus (Torah Or, p. 7a, c) teaches that a small amount of the 
soul’s vitality flows through the tiny hollow spaces found in human 
hair. Nevertheless, because the life-energy must pierce the skull, the 
skull presents an obstruction and only allows a minimal amount of 
that vitality to penetrate. Since this spiritual vitality is reduced, the 
forces of kelipah are able to latch onto the person’s hair unhindered 
and thus derive nurture.3 

3. See also Likkutei Torah, Bamidbar, pp. 93a, 98c-d, et al., where the analogy of hairs and 
its connection with the above prooftext is discussed. 

This note refers to 
the statements of the 
maamar on page 28.

viii ע' בפ' בלק 
ע”פ מי נמה

This note refers to 
the statements of the 
maamar on page 32.

ix מע”ש דב”ה ונמרת זהב

This note refers to 
the statements of the 
maamar on page 35.

x עו' בפ' פיחנס 
ע”פ וצ תא וכ’

This note refers to 
the statements of the 
maamar on page 37.

xi עו' בסש”ב ס”פ ל”ד

This note refers to 
the statements of the 
maamar on page 37.

xii עו' דב”ה אסרי לגפן

דבו”ה בהעלתוך

דבו”ה ונמרת זהב הנ”ל

This note refers to 
the statements of the 
maamar on page 40.

xiii ע' לעיל ע”פ 
אלה מסעי
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xiv. See the maamar entitled Ki Sei­
tzei, Likkutei Torah, Devarim, p. 35c,

and the maamar entitled Rani Ve­
Simchi Bas Tziyon, Torah Or, p. 37b ff.

xv. See the maamar entitled VeEileh 
HaMishpatim, Torah Or, p. 75c, which 
interprets the term lifneihem (“before 
them”) in the verse,4 “These are the 
judgments you shall place before them,” 
as lip’nimiyosam, i.e., “in their inner 
dimensions.” Consult that source.

xvi. See the maamar entitled 
Chachlili, Torah Or, p. 47c.

xvii. See Tanya, Iggeres HaKodesh, 
Epistle 8, beginning Zorei’a Tzedakos,

and Epistle 12, beginning with the 
verse, VeHayah Maaseh HaTzeda­
kah Shalom.

With regard to the quality of Zion, 
it is written,5 “There G-d command-
ed the blessing.”

The Idra Zuta (Zohar, Vol. III, pp. 
296b, 293b) and Parshas Tzav, (p. 
31a) makes statements that relate to 
the attribute and level of “blessing” 
described above.

[See the conclusion of sec. 1 of this maamar, which explains that 
“blessing” refers to drawing down and revealing G‑dliness in this 
material world. Implied is that when a person experiences redemp‑
tion on an individual level and releases his inner G‑dly potential 
from exile, he is capable of drawing G‑dliness down into this ma‑

4. Shmos 21:1.
5. Tehillim 133:3.

This note refers to 
the statements of the 
maamar on page 42.

xiv עו' דב”ה כי אצת

עו”פ רני ושחמי 
תב ציון וכ’

This note refers to 
the statements of the 
maamar on page 43.

xv עו' ע”פ אולה 
המשפטים וכ' לפניהם 

לחבי' פנימיתום וכ' ע”ש

This note refers to 
the statements of the 
maamar on page 44.

xvi עויין ע”פ כחלילי

This note refers to 
the statements of the 
maamar on page 45.

xvii עו' אבגה”ק 
ע”פ וזרע תוקדצ

 עו"פ והי' עמשה 
הקדצה שלום. 

והנה חבבי' ציון תכיב כי 
שם וצה ה' תא הברכה 

)תבלים סי' קל”ג(

מכו”ש דאבר”ז )דרצ”ו 
ב' דורצ”ג סע”ב( בופ’ 

וצ )דל”א א'(  הרי שחבי’ 
דמורגת ברכה הנ”ל
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terial world and creating a framework for the redemption of the 
world at large.] 

This refers to the inner dimension 
of the heart which is above the level 
of love.

[For the love described above (sec. 2) stems from meditation and 
human understanding. Hence, like the understanding which mo‑
tivates it, it is limited in nature. The essential G-dly spark found 
in the inner dimension of the heart, by contrast, is, like its G-dly 
source, unlimited in nature.] 

This is the level of Zion.

See the statements concerning the 
inner dimension of the heart in the 
maamar entitled BaYom HaShemi­
ni Shalach, Likkutei Torah, Devarim, 
p. 74a ff.

Regarding this can be applied the 
phrase,6 “You formed me afterwards 
and beforehand.”

Note the statements in the expla-
nation of the maamar entitled 
Achas Hi Yonasi, Likkutei Torah, Shir 
HaShirim, p. 43a, regarding loving G-d 
“with all your might.”

The Arizal, as quoted in Zohar 
HaRaki’a (p. 122a), also explains 
that the quality of Zion is identified 
with the inner dimension of the soul, 
as expressed in King David’s outcry,7 
“From the depths I called out to 
You.”

6. Tehillim 139:5, translated according to the context in the maamar.
7. Tehillim 130:1.

והאו פנימית הלב 
שלעמלה חבמי' אהבה

זהו חבי' ציון.

מעו"ש נעמין פנימית הלב 
דב"ה ביום השמיני שלח

שע"ז מאנר דקום צרנתי

מעו"ש בביואר ע"פ תחא 
היא יתנוי נעבין כבל דאמך

כון פי' האריז"ל האבו 
בספר זהר הרקיע )כקד"ב 
א'( שחבי' ציון האו חבי' 

קמעממים קרתאיך וכ'.
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His words are also quoted in Hadras 
Melech, sec. 156.

See also the maamar entitled Libav­
tini, Likkutei Torah, Shir HaShirim, p. 
28d ff., where it is explained that 
the term baruch has two interpreta-
tions: a) the one who is blessed, and b) 
the one who is blessing, i.e., the source 
of blessing.

These two interpretations are iden-
tified with the concepts of baruch 
and berachah (respectively).

“The Torah emanated from Choch­
mah” (Zohar, Vol. II, p. 62a, et al.) 
and is thus identified with the level of 
baruch.

Therefore “Zion,” which is identi-
fied with the level of berachah, “will 
be redeemed through judgment,”

i.e., through the halachos of the 
Torah.

Note also the statements in the 
maamar entitled Rani Vesimchi, 
Torah Or, p. 37c, regarding the state-
ment concerning Yosef,8 “They 
announced before him, ‘Bend the 
knee (avreich),’ ”

i.e., he was also identified with the 
level of baruch.

The dimension of berachah is 
explained in the writings of the Arizal, 

8. Bereishis 41:43. 

והאבו בדריו 
בסה"מ סי' נק"ו

מעו"ש דב"ה לנתבבי 
בפי' ברוך שיש וב 

שני פירושים וכ'

בו' פירושים ההם זהו 
נעין ברוך נעוין ברכה

והנה וארייאת מכחמה 
נפתק האו חבי' ברוך

לכן ציון שהאו חבי' 
ברכה מבשפט תפדה

דהייונ על ידי הלתוכ 
הותרה וכ'

מעו"ש דב"ה רני ושחמי 
נעבין מ"ש גבי יוסף 

ויקרוא לפניו בארך

שהאו ג"כ חבי' ברוך

בורכה אובמר 
בלק"ת פ' ויאצ ציון 

גימטריא יוסף וכ'
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Likkutei Torah, Parshas VaYeitzei, 
which states that the Hebrew word 
for Zion – ציון – is numerically 
equivalent to the word Yosef – יוסף 
– each one totaling 156.

See Zohar, Vol. II, Parshas Beshallach, 
(p. 55b), on the verse (Yeshayahu 
52:8), “When G-d returns to Zion,”

and the gloss of Ramaz there and on 
Zohar, Vol. III, Parshas Bamidbar (p. 
118a) on the verse (Tehillim 134:3), 
“May G-d bless you from Zion.”

The concept of “and her captives, 
through charity” can be explained 
on the basis of the maamar enti-
tled Vesamti Kadkod, Likkutei Torah, 
Devarim, p. 25a-b, regarding the 
concept stated in the verse (Mish­
lei 13:34), “Charity will elevate a 
nation,”

and on the basis of the conclusion of 
the maamar entitled VeAtah Yigdal 
Na Koach, Likkutei Torah, Bamidbar, p. 
39c, with regard to the concept stated 
in the verse,9 “With kindness and 
truth, sin will be atoned for.”

Consult those sources.

See Tanya, Iggeres HaKodesh, Epistle 
5, beginning VaYaas David Shem.

See also the statements at the con-
clusion of the maamar entitled Mi 
Manah, Likkutei Torah, Bamidbar, p. 

9. Mishlei 16:6.

עו' בפ' בשלח )נד"ה 
ע"ב( ע"פ בשבו ה' ציון

בופי' הרמ"ז שם בופרשה 
בדמבר )קדי"ח א'( 

ע"פ יברכך ה' צמיון.

נעוין ושביה קדצבה י"ל 
עפמ"ש דב"ה ושתמי דכדכ 

נעבין קדצוה תרמום גוי

עופמ"ש סד"ה תעוה 
יגדל אנ חכ וכ' גבי חבסד 

תמאו יוכפר וען וכ'

ע"ש

מעו"ש סד"ה ויעש 
דוד שם אבג"ה

מעו"ש סד"ה מי נמה 
נעבין עמלת המשכה 

שע"י עסק הותרה
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68b, regarding the advantage gained 
from the influence drawn down by 
involvement in Torah study.

From there it can be understood 
why specifically “Zion will be 
redeemed through judgment,” i.e., 
through involvement in Torah study,

and “her captives” will be redeemed 
“through charity.” Consult that 
source.

See also the statements in the 
maamar entitled Ma Tovu, Likkutei 
Torah, Bamidbar, p. 74a-b, regarding 
the third level of teshuvah which is 
accomplished through Torah study.

מושם יבון ג"כ נעין ציון 
מבשפט אקוד תפדה 

שהאו עסק הותרה.

ושביה קדצבה יוע"ש.

עויין מה שבותכ 
דב"ה מה טובו גבי 

והתשבוה השלישית 
והאו ע"י הותרה וכ':






