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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 
וְֹשְָׁבֶֶיהָ בְִּצְִדֶָקָָה.

הִנֵֵּה כְְּתִִיבֶ וְֹהָיוּ 
הַדְְּבֶָרִים הָאֲֵלֶֶּה אֲֲשְֶׁר 

אָנֹֹכִִי מְִצִַוְּךָ הַיּוֹֹם

פֵָּרוּשְׁ קָָאֲֵי עַַל כְָּל יוֹֹם

כְִּי בְְּכִָל יוֹֹם יִהְיוּ 
בְֶעֵַינֶֹיךָ כְַּחֲֲדֶָשְִׁים

בס”ד, ציון במשפט תפדה ושביה בצדקה

אֲנֹכִי  אֲשר  האֲלה  הדֶבֶרים  וֹהיוֹ  כִתִיבֶ  הנֹה   i.בֶצִדֶקָה וֹשבֶיה  תִפדֶה  בֶמִשפט 
אֲיך  אֲך  כִחֲדֶשים  בֶעַינֹיך  יהיוֹ  יוֹם  בֶכִל  כִי  יוֹם  כִל  עַל  קָאֲי  פי'  היוֹם  מִצִוֹך 

אֲ( צִיוֹן
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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.

אֲַךְ אֲֵיךְ יָבֶֹאֲ לְזֶֶה שְֶׁיִּהְיֶה כְֵּן

וְֹיוּבֶַן בְְּהַקְָדְִּים כְִּי הִנֵֵּה 
תִַּכְִלִיתִ יְרִידֶַתִ הַנְֵּשְָׁמִוֹֹתִ 

מִִלְמִַעְַלָה שְֶׁהָיוּ שְָׁם מִִקּוֹֹדֶֶם 
שְֵׁשְֶׁתִ יְמִֵי בְֶרֵאֲשְִׁיתִ

כְִּי הַמַַּלְאָכִִים שְֶׁנִֵּתְִהַוּוּ 
בְְּמִַעֲַשֵֵׂה בְֶרֵאֲשְִׁיתִ 

בְְּרוּחֲַ פִָּיוֹ יִתְִבְָּרֵךְ

יֵשְׁ אֲוֹֹמְִרִים בְַּשֵֵּׁנִֹי וְֹיֵשְׁ 
אֲוֹֹמְִרִים בְַּחֲֲמִִישְִׁי

וְֹעַוֹֹף יְעַוֹֹפֵף כִוֹ'. וְֹעַוֹֹף 
זֶֶה מִִיכִָאֲֵל כִוֹ'

יבֶאֲ לזֶה שיהיה כִן וֹיוֹבֶן בֶהקָדֶים כִי הנֹה תִכִליתִ ירידֶתִ הנֹשמִוֹתִ מִלמִעַלה שהיוֹ שם 
מִקָוֹדֶם שי"בֶ כִי המִלאֲכִים שנֹתִהוֹוֹ בֶמִעַ"בֶ בֶרוֹחֲ פיוֹ יתִ' י"אֲ בֶשנֹי וֹי"אֲ בֶחֲמִישי וֹעַוֹף 
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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.

אֲֲבֶָל הַנְֵּשְָׁמִוֹֹתִ שְֶׁנִֵּמְִשְְׁכִוּ 
מִִבְְּחֲִינַֹתִ מִַחֲֲשְָׁבֶָה

הָיוּ קָוֹֹדֶֶם שְֵׁשְֶׁתִ יְמִֵי בְֶרֵאֲשְִׁיתִ

וּכְִמִַאֲֲמִַר רַזֶַ"ל בְְּמִִי נִֹמְִלַךְ 
בְְּנִֹשְְׁמִוֹֹתִֵיהֶן שְֶׁל צִַדְִּיקִָים

וְֹלֹאֲ צִַדְִּיקִָים לְבֶָדֶ

יעַוֹפף כִוֹ'. וֹעַוֹף זֶה מִיכִאֲל כִוֹ' אֲבֶל הנֹשמִוֹתִ שנֹמִשכִוֹ מִבֶחֲי' מִחֲשבֶה היוֹ קָוֹדֶם שי"בֶ 
וֹעַמִך  כִדֶכִתִיבֶ  אֲלאֲ  לבֶדֶ  צִדֶיקָים  וֹלאֲ  צִדֶיקָים  של  בֶנֹשמִוֹתִיהן  נֹמִלך  בֶמִי  וֹכִמִאֲרזֶ"ל 
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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.

אֲֶלֶָּאֲ כְְּדִֶכְִתִִיבֶ וְֹעַַמֵַּךְ 
כְֻּלֶָּם צִַדְִּיקִָים

וִֹירִידֶָתִָן בְְּגוּף הוּאֲ 
צִֹרֶךְ עֲַלִיָּה.

וּלְהָבִֶין עִַנְֹיַן הָעֲַלִיָּה 
מִֵאַחֲַר שְֶׁגַּם בְְּלַאֲוֹ הָכִִי 

עַָלוּ בְְּמִַחֲֲשְָׁבֶָה,

הִנֵֵּה יֵשְׁ לְהַקְָדְִּים 
פֵָּרוּשְׁ נְֹשְָׁמִָה שְֶׁנֵָּתִַתִָּ 

בְִּי טְהוֹֹרָה הִיאֲ כִוֹ'

וְֹהוּאֲ תְִּחֲִלֶַּתִ הַתְִּפִלֶָּה

כִוֹלם צִדֶיקָים וֹירידֶתִן בֶגוֹף הוֹאֲ צִוֹרך עַלי'.

בֶי  שנֹתִתִ  נֹשמִה  פי'  י"ל  הנֹה  בֶמִחֲשבֶה  עַלוֹ  בֶלאֲ"ה  שגם  מִאֲחֲר  העַלי'  עַנֹין  וֹלהבֶין 
מִתִעַר  כִי   iiֲבֶגמִרא כִמִ"ש  יצִר  לאֲשר  קָוֹדֶם  גם  התִפלה  תִחֲלתִ  וֹהוֹאֲ  כִוֹ'  היאֲ  טהוֹרה 
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מִשנֹתִיה אֲוֹמִר אֲלקָי נֹשמִה שנֹתִתִ בֶי טהוֹרה היאֲ כִוֹ'. פי' טהוֹרה היאֲ מִבֶחֲי' טהירוֹ 
התִלבֶשוֹתִ  בֶי  נֹפחֲתִה  עַדֶ  מִאֲין  יש  היינֹוֹ  בֶריאֲה  פי'  בֶראֲתִה  אֲתִה  וֹאֲחֲ"אֲ  עַילאֲה 

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 קָוֹֹדֶֶם לַאֲֲשְֶׁר יָצִַר

כְְּמִוֹֹ שְֶׁכְָּתִוּבֶ בְִּגְמִָרָאֲ כְִּי 
מִִתְִּעַַר מִִשִֵּׁנְֹתִֵּיהּ אֲוֹֹמִֵר 
אֱֲלֹקַָי נְֹשְָׁמִָה שְֶׁנֵָּתִַתִָּ בְִּי 

טְהוֹֹרָה הִיאֲ כִוֹ'.

פֵָּרוּשְׁ טְהוֹֹרָה הִיאֲ 
מִִבְְּחֲִינַֹתִ טְהִירוּ עִַלֶָּאָה

וְֹאַחֲַר כְָּךְ אֲַתִָּה בְֶרָאֲתִָהּ

פֵָּרוּשְׁ בְְּרִיאָה הַיְנֹוּ יֵשְׁ מִֵאַיִן
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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 

עַַדֶ נְֹפַחְֲתִָּהּ בְִּי

הִתְִלַבְְּשְׁוּתִ הַנְֵּשְָׁמִָה 
בְְּתִוֹֹכִִיּוּתִ הַגּוּף לְהַחֲֲיוֹֹתִוֹֹ

וְֹאֲַתִָּה מְִשְַׁמְַּרָהּ שְֶׁלֹּאֲ 
תִֵצִֵאֲ מִֵהַגּוּף

וְֹהוּאֲ בְִּבְֶחֲִינַֹתִ מִַקִּיף

וְֹכִָךְ

אֲוֹֹר אֲֵין סוֹֹף בְָּרוּךְ הוּאֲ 
סוֹֹבֵֶבֶ כְָּל עַָלְמִִין

וּמְִמִַלֵֶּאֲ כְָּל עַָלְמִִין

וְֹלֹאֲ שְֶׁסּוֹֹבֵֶבֶ מִִלְמִַעְַלָה

הנֹשמִה בֶתִוֹכִיוֹתִ הגוֹף להחֲיוֹתִוֹ וֹאֲתִה מִשמִרה שלאֲ תִצִאֲ מִהגוֹף וֹהוֹאֲ בֶבֶחֲי' מִקָיף 
הוֹאֲ  וֹפנֹה  אֲתִר  שבֶכִל  רקָ  מִלמִעַלה  שסוֹבֶבֶ  וֹלאֲ  וֹמִמִכִ"עַ  סוֹכִ"עַ  בֶ"ה  אֲ"ס  אֲוֹר  וֹכִך 
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מִמִלאֲ כִהתִלבֶשוֹתִ החֲיוֹתִ בֶהנֹבֶראֲ וֹסוֹבֶבֶ מִלמִעַלה בֶבֶחֲי' שמִירה שלאֲ יפסוֹקָ החֲיוֹתִ 

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.

רַקָ שְֶׁבְְּכִָל אֲֲתִַר וּפִנֵָּה 
הוּאֲ מְִמִַלֵֶּאֲ כְְּהִתְִלַבְְּשְׁוּתִ 

הַחֲַיּוּתִ בְְּהַנִֵּבְֶרָאֲ

וְֹסוֹֹבֵֶבֶ מִִלְמִַעְַלָה בְִּבְֶחֲִינַֹתִ 
שְְׁמִִירָה שְֶׁלֹּאֲ יִפְסוֹֹקָ 

הַחֲַיּוּתִ וְֹיֵצִֵאֲ כִוֹ'.
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יכִוֹל להוֹדֶוֹתִ לה' אֲבֶל  זֶמִן שהנֹשמִה בֶקָרבֶי מִוֹדֶה אֲנֹי שכִאֲוֹ"אֲ  וֹהנֹה כִל   iii'ֹכִו וֹיצִאֲ 

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.

וְֹהִנֵֵּה כְָּל זְֶמִַן שְֶׁהַנְֵּשְָׁמִָה 
בְְּקִָרְבְִּי מִוֹֹדֶֶה אֲֲנִֹי

שְֶׁכְָּל אֲֶחֲָדֶ וְֹאֲֶחֲָדֶ 
יָכִוֹֹל לְהוֹֹדֶוֹֹתִ לַה'
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אֲחֲ"כִ צִ"ל בֶרוֹך אֲתִה ה' הוֹאֲ מִדֶרגה גבֶוֹה יוֹתִר מִבֶחֲי' ההוֹדֶאֲה.

שייך  וֹאֲיך  תִחֲלה.  שמִחֲוֹלקָים  לפי  לר"מִ  חֲכִמִים  מִוֹדֶים  כִי  הוֹדֶאֲה  וֹמִהוֹ  זֶה  וֹלהבֶין 

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” (הוֹדֶָאָָה),

The words הודָאָה and מודָה are linguistically related. 

In the Talmud, we find the expression,23 “The Sages 
concede (מוֹדִֶים) 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. 

אֲֲבֶָל אַחֲַר כְָּךְ צִָרִיךְ 
לִהְיוֹֹתִ בְָּרוּךְ אֲַתִָּה ה'

הוּאֲ מִַדְֶרֵגָה גָּבֶוֹֹהַּ יוֹֹתִֵר 
מִִבְְּחֲִינַֹתִ הַהוֹֹדֶָאָה.

וּלְהָבִֶין זֶֶה וּמִַהוּ הוֹֹדֶָאָה

כְִּי מִוֹֹדִֶים חֲֲכִָמִִים 
לְרַבְִּי מִֵאֲִיר

לְפִי שְֶׁמְַּחֲֻלֶָּקִָים תְִּחֲִלֶָּה.
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ששמִים  מִאֲין  יש  הוֹאֲ  שהבֶריאֲה  אֲוֹמִרים  מִטה  שוֹכִנֹי  אֲנֹוֹ  כִי  אֲך  יתִ'  נֹגדֶוֹ  כִן  לוֹמִר 
וֹאֲרץ וֹשמִי השמִים דֶבֶר היש הנֹראֲה לעַינֹינֹוֹ וֹמִה שלמִעַלה הוֹאֲ האֲין אֲבֶל אֲצִלוֹ יתִ' 
הוֹאֲ בֶהיפך מִן מִה שנֹראֲה לעַינֹינֹוֹ כִי כִוֹלאֲ קָמִיה כִלאֲ מִמִש חֲשיבֶ וֹכִל מִה שלמִטה 

Yet, this begs the question: How can the term מוֹדֶָה, 
“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.

וְֹאֲֵיךְ שְַׁיָּךְ לוֹֹמִַר כְֵּן 
נֶֹגְדְּוֹֹ יִתְִבְָּרֵךְ

אֲַךְ כְִּי אָנֹוּ שְׁוֹֹכְִנֵֹי מִַטָּה 
אֲוֹֹמְִרִים שְֶׁהַבְְּרִיאָה 

הוּאֲ יֵשְׁ מִֵאַיִן

שְֶׁשְָׁמִַיִם וָֹאָרֶץ וּשְְׁמִֵי 
הַשֵָּׁמִַיִם דְָּבֶָר הַיֵּשְׁ 

הַנִֵּרְאֲֶה לְעֵַינֵֹינֹוּ

וּמִַה שֵֶּׁלְֶּמִַעְַלָה הוּאֲ הָאַיִן

אֲֲבֶָל אֲֶצְִלוֹֹ יִתְִבְָּרֵךְ 
הוּאֲ בְְּהֵפֶךְ מִִן מִַה 

שֵֶּׁנִֵּרְאֲֶה לְעֵַינֵֹינֹוּ

כְִּי כְּוּלָאֲ קַָמֵַּיהּ כְְּלָאֲ 
מִַמַָּשְׁ חֲֲשְִׁיבֶ
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iv.הוֹאֲ יוֹתִר כִלאֲ וֹכִאֲין וֹהוֹאֲ יתִ' הוֹאֲ היש האֲמִיתִי

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.

וְֹכִָל מִַה שֵֶּׁלְֶּמִַטָּה הוּאֲ 
יוֹֹתִֵר כְְּלָאֲ וּכְִאַיִן

וְֹהוּאֲ יִתְִבְָּרֵךְ הוּאֲ 
הַיֵּשְׁ הָאֲֲמִִתִִּי.
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יתִ'  בֶידֶיעַתִוֹ  שהוֹאֲ  כִמִוֹ  הוֹאֲ  שהאֲמִתִ  מִוֹדֶים  שאֲנֹוֹ  אֲנֹחֲנֹוֹ  מִוֹדֶים  אֲוֹמִרים  אֲנֹוֹ  וֹעַ"זֶ 
וֹכִאֲוֹ"אֲ מִישראֲל יש בֶוֹ בֶחֲי' הוֹדֶאֲה זֶוֹ אֲך עַכִ"זֶ ההוֹדֶאֲה הוֹאֲ מִרחֲוֹקָ דֶהיינֹוֹ שבֶעַצִמִוֹ 

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.

וְֹעַַל זֶֶה אָנֹוּ אֲוֹֹמְִרִים 
מִוֹֹדִֶים אֲֲנַֹחְֲנֹוּ

שְֶׁאָנֹוּ מִוֹֹדִֶים שְֶׁהָאֱֲמִֶתִ הוּאֲ 
כְְּמִוֹֹ שְֶׁהוּאֲ בְִּידִֶיעַָתִוֹֹ יִתְִבְָּרֵךְ

וְֹכִָל אֲֶחֲָדֶ וְֹאֲֶחֲָדֶ מִֵיִּשְֵׂרָאֲֵל 
יֵשְׁ בְּוֹֹ בְְּחֲִינַֹתִ הוֹֹדֶָאָה זֶוֹֹ
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אֲינֹוֹ אֲצִל וֹסמִוֹך לזֶה שמִוֹדֶה אֲלאֲ בֶבֶחֲי' אֲמִוֹנֹה שהיאֲ בֶחֲי' עַטרה וֹמִקָיף וֹלכִן גנֹבֶאֲ 
אֲפוֹם מִחֲתִרתִאֲ רחֲמִנֹאֲ קָריאֲ הרי שמִאֲמִין בֶיכִוֹלתִ רבֶוֹש"עַ כִוֹ' אֲבֶל בֶרכִה הוֹאֲ גילוֹי 

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.

אֲַךְ עִַם כְָּל זֶֶה הַהוֹֹדֶָאָה 
הוּאֲ מִֵרָחֲוֹֹקָ

דְְּהַיְנֹוּ שְֶׁבְְּעַַצְִמִוֹֹ אֲֵינֹוֹֹ אֲֵצִֶל 
וְֹסָמִוּךְ לְזֶֶה שְֶׁמַּוֹֹדֶֶה

אֲֶלֶָּאֲ בְִּבְֶחֲִינָֹה אֱֲמִוּנָֹה

שְֶׁהִיאֲ בְְּחֲִינַֹתִ עֲַטָרָה

וּמִַקִּיף

וְֹלָכִֵן גַּנֵָּבֶָאֲ אֲַפָּוּם 
מִַחְֲתִַּרְתִָּאֲ רַחֲֲמִָנָֹאֲ קַָרְיָאֲ

הֲרֵי שְֶׁמַַּאֲֲמִִין בְִּיכִֹלֶתִ 
רִבְּוֹֹנֹוֹֹ שְֶׁל עַוֹֹלָם כִוֹ'
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וֹכִמִוֹ ישמִעַאֲל בֶנֹי בֶרכִנֹי וֹכִך בֶרוֹך ה' מִן העַוֹלם וֹעַדֶ העַוֹלם כִוֹ' שנֹמִשך מִן העַוֹלם 

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

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

c) lehavrich, ְלְְהַבְרִָיך 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.

אֲֲבֶָל בְְּרָכִָה הוּאֲ גִלֶּוּי
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דֶאֲתִכִסיאֲ עַדֶ העַוֹלם דֶאֲתִגלייאֲ וֹהיינֹוֹ עַ"י וֹהיוֹ הדֶבֶרים האֲלה אֲשר אֲנֹכִי מִצִוֹך היוֹם 
v.כִוֹ' שעַ"י מִצִוֹתִ וֹתִוֹרה מִמִשיכִים גילוֹי בֶנֹפש

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.

וּכְִמִוֹֹ יִשְְׁמִָעֵַאֲל בְְּנִֹי בְָּרְכִֵנִֹי

וְֹכִָךְ בְָּרוּךְ ה' מִִן הָעַוֹֹלָם 
וְֹעַַדֶ הָעַוֹֹלָם כִוֹ'

שְֶׁנִֵּמְִשְָׁךְ מִִן הָעַוֹֹלָם 
דְְּאֲִתְִכְַּסְיָאֲ עַַדֶ הָעַוֹֹלָם 

דְְּאֲִתְִגַּלְיָאֲ
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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.

וְֹהַיְנֹוּ עַַל יְדֵֶי וְֹהָיוּ 
הַדְְּבֶָרִים הָאֲֵלֶֶּה אֲֲשְֶׁר 
אָנֹֹכִִי מְִצִַוְּךָ הַיּוֹֹם כִוֹ'

שְֶׁעַַל יְדֵֶי מִִצְִוֹֹתִ וְֹתִוֹֹרָה 
מִַמְִשְִׁיכִִים גִּלֶּוּי בְַּנֵֶּפֶשְׁ.

וּמִִתְִּחֲִלֶָּה צִָרִיךְ לִהְיוֹֹתִ 
וְֹאָהַבְֶתִָּ כִוֹ'

שְֶׁעַַל יְדֵֶי זֶֶה אַחֲַר כְָּךְ 
בְִּשְְׁמִוֹֹנֶֹה עֶַשְֵׂרֵה בְְּרָכִוֹֹתִ

וְֹהַמְִשְָׁכִוֹֹתִ בְָּרוּךְ אֲַתִָּה ה' כִוֹ'

הַיְנֹוּ שְֶׁבְֵּין בְְּחֲִינַֹתִ 
הוֹֹדֶָאָה לִבְֶחֲִינַֹתִ בְְּרָכִָה

הוּאֲ בְְּחֲִינַֹתִ אַהֲבֶָה כִוֹ'.

וֹמִתִחֲלה צִ"ל וֹאֲהבֶתִ כִוֹ' שעַי"זֶ אֲחֲ"כִ בֶש"עַ בֶרכִוֹתִ וֹהמִשכִוֹתִ בֶאֲ"י כִוֹ' היינֹוֹ שבֶין 
vi'ֹבֶחֲי' הוֹדֶאֲה לבֶחֲי' בֶרכִה הוֹאֲ בֶחֲי' אֲהבֶה כִו
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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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וֹבֶשכִמִל”וֹ  ישראֲל  שמִעַ  התִבֶוֹנֹנֹוֹתִ  עַ”י  הוֹאֲ  וֹאֲהבֶתִ  לבֶחֲי’  שיבֶוֹאֲ  כִדֶי  בֶ( וֹהנֹה

— 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.

וְֹהִנֵֵּה כְְּדֵֶי שְֶׁיָּבֶוֹֹאֲ 
לִבְֶחֲִינַֹתִ וְֹאָהַבְֶתִָּ

הוּאֲ עַַל יְדֵֶי הִתְִבְּוֹֹנְֹנֹוּתִ 
שְְׁמִַעַ יִשְֵׂרָאֲֵל וּבֶָרוּךְ שְֵׁם 

כְְּבֶוֹֹדֶ מִַלְכִוּתִוֹֹ לְעַוֹֹלָם וָֹעֶַדֶ
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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.

פֵָּרוּשְׁ כְִּי הִנֵֵּה הַבְְּרִיאָה 
הוּאֲ יֵשְׁ מִֵאַיִן

פֵָּרוּשְׁ כְְּמִוֹֹ שְֶׁאֲוֹֹמְִרִים בְָּרוּךְ 
שְֵׁם כְְּבֶוֹֹדֶ מִַלְכִוּתִוֹֹ לְעַוֹֹלָם 
וָֹעֶַדֶ שְֶׁבְְּחֲִינַֹתִ מִַלְכִוּתִוֹֹ מִַה 

שֵֶּׁנִֵּקְָרָאֲ מִֶלֶךְ עֲַלֵיהֶם

שְֶׁאֲֵינֹוֹֹ בְְּחֲִינַֹתִ עַַצְִמִִיּוּתִ

הוּאֲ הַמְִחֲַיֶּה כְָּל 
עַוֹֹלָמִוֹֹתִ עֶַלְיוֹֹנִֹים

פי’ כִי הנֹה הבֶריאֲה הוֹאֲ יש מִאֲין פי’ כִמִ”ש בֶשכִמִל”וֹ שבֶחֲי’ מִלכִוֹתִוֹ מִה שנֹקָ’ מִלך 
למִטה  הוֹאֲ  וֹמִמִשלתִך  עַליוֹנֹים  עַוֹלמִוֹתִ  כִל  המִחֲיה  הוֹאֲ  עַצִמִיוֹתִ  בֶחֲי’  שאֲינֹוֹ  עַליהם 
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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.

וּמִֶמְִשְַׁלְתְִּךָ הוּאֲ לְמִַטָּה 
מִִבְְּחֲִינַֹתִ הַמְַּלוּכִָה

שְֶׁהוּאֲ מִוֹֹשְֵׁל בְְּעַַל 
כְָּרְחֲָן שְֶׁלֹּאֲ בְֶטוֹֹבֶָתִָן

וְֹהוּאֲ חֲִיצִוֹֹנִֹיּוּתִ מִִדְַּתִ 
מִַלְכִוּתִוֹֹ יִתְִבְָּרֵךְ הוּאֲ 

בְְּכִָל דְּוֹֹר וָֹדֶוֹֹר

מִלכִוֹתִוֹ  מִדֶתִ  חֲיצִוֹנֹיוֹתִ  וֹהוֹאֲ  בֶטוֹבֶתִן  שלאֲ  כִרחֲן  בֶעַל  מִוֹשל  שהוֹאֲ  המִלוֹכִה  מִבֶחֲי’ 
עַוֹל  קָבֶלוֹ  שלאֲ  כִוֹ’  המִבֶוֹל  דֶוֹר  כִמִוֹ  רשעַים  שהיוֹ  דֶוֹרוֹתִ  שיש  וֹדֶוֹר  דֶוֹר  בֶכִל  הוֹאֲ  יתִ’ 
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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.

שְֶׁיֵּשְׁ דְּוֹֹרוֹֹתִ שְֶׁהָיוּ רְשְָׁעִַים 
כְְּמִוֹֹ דְּוֹֹר הַמַַּבְּוּל כִוֹ' שְֶׁלֹּאֲ 

קִָבְְּלוּ עַֹל מִַלְכִוּתִוֹֹ בְְּרָצִוֹֹן

וְֹאַף עַַל פִָּי כִֵן נִֹמְִשְַׁךְ 
לָהֶם חֲַיּוּתִ רַבֶ מִִבְְּחֲִינַֹתִ 

מִֶמְִשְַׁלְתְִּךָ כִוֹ'.

וְֹהִנֵֵּה כְָּל הָעַוֹֹלָמִוֹֹתִ עֶַלְיוֹֹנִֹים

גַּן עֵַדֶֶן תִַּחְֲתִּוֹֹן

שְֶׁהוּאֲ תִַּעֲַנֹוּג נִֹפְלָאֲ 
מִֵעַוֹֹלָם הַזֶּה

עַַדֶ שְֶׁאָמְִרוּ רַזֶַ"ל 
מִוּטָבֶ דְְּלִדְַּיְנֵֹיהּ כִוֹ'

מִלכִוֹתִוֹ בֶרצִוֹן וֹאֲעַפ”כִ נֹמִשך להם חֲיוֹתִ רבֶ מִבֶחֲי’ מִמִשלתִך כִוֹ’

וֹהנֹה כִל העַוֹלמִוֹתִ עַליוֹנֹים ג”עַ תִחֲתִוֹן שהוֹאֲ תִעַנֹוֹג נֹפלאֲ מִעַוֹה”זֶ עַדֶ שאֲרזֶ”ל מִוֹטבֶ 
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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.

וְֹגַן עֵַדֶֶן עֶַלְיוֹֹן

וְֹיֵשְׁ עַוֹֹדֶ עֲַלִיּוֹֹתִ לְאֲֵין קֵָץ

כְֻּלֶָּם נִֹתְִהַוּוּ רַקָ מִִבְְּחֲִינַֹתִ 
מִַלְכִוּתִוֹֹ יִתְִבְָּרֵךְ

וְֹלָכִֵן נִֹקְָרָאֲ הַבְְּרִיאָה 
יֵשְׁ מִֵאַיִן

כְִּי הִתְִהַוּוּתִ הַנִֵּבְֶרָאֲִים הוּאֲ 
מִִבְְּחֲִינָֹה שְֶׁהוּאֲ כְְּאַיִן וְֹאֲֶפֶס

שְֶׁאֲֵינֹוֹֹ רַקָ בְְּחֲִינַֹתִ זִֶיוֹ 
וְֹהֶאָרָה מִִמֶַּנֵּוּ יִתְִבְָּרֵךְ

וְֹהוּאֲ בְְּחֲִינַֹתִ וּמִִדְַּתִ 
מִַלְכִוּתִוֹֹ יִתְִבְָּרֵךְ

יתִ’  מִלכִוֹתִוֹ  מִבֶחֲי’  רקָ  נֹתִהוֹוֹ  כִוֹלם  קָץ  לאֲין  עַליוֹתִ  עַוֹדֶ  וֹיש  עַליוֹן  וֹג”עַ  כִוֹ’  דֶלידֶיינֹי’ 
וֹלכִן נֹקָראֲ הבֶריאֲה יש מִאֲין כִי התִהוֹוֹתִ הנֹבֶראֲים הוֹאֲ מִבֶחֲי’ שהוֹאֲ כִאֲין וֹאֲפס שאֲינֹוֹ 
מִתִלבֶשתִ  אֲינֹה  זֶאֲתִ  יתִ’ viiוֹגם  מִלכִוֹתִוֹ  וֹמִדֶתִ  בֶחֲי’  וֹהוֹאֲ  יתִ’  מִמִנֹוֹ  וֹהאֲרה  זֶיוֹ  בֶחֲי’  רקָ 
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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.

וְֹגַם זֶֹאֲתִ אֲֵינָֹהּ 
מִִתְִלַבְֶּשְֶׁתִ בְְּתִוֹֹכִִיּוּתִָם

רַקָ עַוֹֹמִֵדֶ עֲַלֵיהֶם מִִלְמִַעְַלָה 
בְִּבְֶחֲִינַֹתִ מִַקִּיף

וְֹכִִמְִשְַׁל הַמֶַּלֶךְ אֲֲשְֶׁר שְְׁמִוֹֹ

נִֹקְָרָאֲ עֲַלֵיהֶם.

נֹקָראֲ  שמִוֹ  אֲשר  המִלך  וֹכִמִשל   viiiמִקָיף בֶבֶחֲי’  מִלמִעַלה  עַליהם  עַוֹמִדֶ  רקָ  בֶתִוֹכִיוֹתִם 
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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.

אֲַךְ הִנֵֵּה כְָּל זֶֶה

הוּאֲ מִִצַּדֶ סֵדֶֶר הִשְְׁתִַּלְשְְׁלוּתִ

וְֹהִתְִהַוּוּתִ הָעַוֹֹלָמִוֹֹתִ עֶַלְיוֹֹנִֹים

אֲֲבֶָל בְָּעַוֹֹלָם הַזֶּה

עַַל יְדֵֶי תְִּשְׁוּבֶָה 
וּמִַעֲַשִֵׂים טוֹֹבִֶים

יוּכִַל לְהַמְִשְִׁיךְ גִּלֶּוּי עַַצְִמִוּתִ 
אֲֵין סוֹֹף בְָּרוּךְ הוּאֲ מִַמַָּשְׁ.

אֲבֶל  עַליוֹנֹים  העַוֹלמִוֹתִ  וֹהתִהוֹוֹתִ  השתִלשלוֹתִ  סדֶר  מִצִדֶ  הוֹאֲ  כִ”זֶ  הנֹה  אֲך  עַליהם. 
בֶעַוֹה”זֶ עַ”י תִשוֹבֶה וֹמִעַ”ט יוֹכִל להמִשיך גילוֹי עַצִמִוֹתִ אֲ”ס בֶ”ה מִמִש.
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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.

וְֹעַוֹֹדֶ זֶֹאֲתִ יָשִֵׂים אֲֶל לִבְּוֹֹ 
שְֶׁבְָּעַוֹֹלָם הַבְָּאֲ אֲִי אֲֶפְשְָׁר 

לַעֲַלוֹֹתִ רַקָ בְְּהַדְֶרָגָה

כְַּף הַקֶּלַעַ

וְֹגֵיהִנֵֹּם

גַּן עֵַדֶֶן תִַּחְֲתִּוֹֹן

נְֹהַר דְִּינֹוּר

גַּן עֵַדֶֶן עֶַלְיוֹֹן כִוֹ'

כְַּמִַּשְְׁפָָּט הָרָאֲוּי

ג”עַ  וֹגיהנֹם  הקָלעַ  כִף  בֶהדֶרגה  רקָ  לעַלוֹתִ  אֲ”אֲ  שבֶעַוֹה”בֶ  לבֶוֹ  אֲל  ישים  זֶאֲתִ  וֹעַוֹדֶ 
תִחֲתִוֹן נֹהר דֶינֹוֹר ג”עַ עַליוֹן כִוֹ’ כִמִשפט הראֲוֹי לפי שהוֹאֲ מִבֶחֲי’ מִמִלאֲ אֲבֶל בֶעַוֹה”זֶ 
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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 שְֶׁהוּאֲ מִִבְְּחֲִינַֹתִ מְִמִַלֵֶּאֲ

אֲֲבֶָל בְָּעַוֹֹלָם הַזֶּה

יָכִוֹֹל לְהִשְְׁתִַּנֵּוֹֹתִ מִִן הַקָּצִֶה 
אֲֶל הַקָּצִֶה מִִיָּדֶ כְְּרֶגַעַ

עַַדֶ שְֶׁלְֶּדִֶינָֹאֲ הַמְִקַָדְֵּשְׁ אֲֶתִ 
הָאֲִשֵָּׁה עַַל מְִנָֹתִ שְֶׁהוּאֲ 

צִַדְִּיקָ גָּמִוּר מְִקָֻדְֶּשְֶׁתִ אֲֲפִלֶּוּ 
הוּאֲ רָשְָׁעַ גָּמִוּר שְֶׁמַָּאֲ 

הִרְהֵר תְִּשְׁוּבֶָה כִוֹ'

וְֹהַיְנֹוּ מִִפְָּנֵֹי שְֶׁיֵּשְׁ 
הֶאָרַתִ הַסּוֹֹבֵֶבֶ

עַ”מִ  האֲשה  אֲתִ  המִקָדֶש  שלדֶינֹאֲ  עַדֶ  כִרגעַ  מִידֶ  הקָצִה  אֲל  הקָצִה  מִן  להשתִנֹוֹתִ  יכִוֹל 
מִפנֹי  וֹהיינֹוֹ  כִוֹ’  תִשוֹבֶה  הרהר  שמִאֲ  גמִוֹר  רשעַ  הוֹאֲ  אֲפי’  מִקָוֹדֶשתִ  גמִוֹר  צִדֶיקָ  הוֹאֲ 
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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.

וּמִִטַּעַַם זֶֶה

אָמְִרוּ רַזֶַ"ל יָפָה שְָׁעַָה 
אַחֲַתִ בְִּתְִשְׁוּבֶָה וּמִַעֲַשִֵׂים 

טוֹֹבִֶים בְָּעַוֹֹלָם הַזֶּה כִוֹ'

וְֹזֶֶהוּ מִֵרֹבֶ כְֹּל

פֵָּרוּשְׁ לְמִַעְַלָה מִעַוֹֹלָם 
הַבְָּאֲ הַנִֵּקְָרָאֲ כְֹּל

וְֹלָכִֵן יִהְיֶה וְֹאָהַבְֶתִָּ 
בְְּכִָל נַֹפְשְְׁךָ

בֶעַוֹה”זֶ  וֹמִעַ”ט  בֶתִשוֹבֶה  אֲחֲתִ  שעַה  יפה  אֲרזֶ”ל  זֶה  וֹמִטעַם  הסוֹבֶבֶ  האֲרתִ  שיש 
נֹפשך  בֶכִל  וֹאֲהבֶתִ  יהיה  וֹלכִן   ix.כִל הנֹקָ’  מִעַוֹה”בֶ  למִעַלה  פי’  כִל  מִרבֶ  וֹזֶהוֹ  כִוֹ’ 
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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.

בְִּמְִסִירַתִ נֶֹפֶשְׁ וְֹלֹאֲ 
מְִסִירַתִ הַגּוּף בְִּלְבֶָדֶ.

וְֹהַתִַּכְִלִיתִ לְהַמְִשְִׁיךְ אֲֵין סוֹֹף 
בְָּרוּךְ הוּאֲ הַסּוֹֹבֵֶבֶ לְמִַטָּה

וְֹהַיְנֹוּ עַַל יְדֵֶי תִּוֹֹרָה וּמִִצְִוֹֹתִ.

וְֹזֶֶהוּ שְֶׁכְָּתִוּבֶ וְֹהָיוּ הַדְְּבֶָרִים 
הָאֲֵלֶֶּה אֲֲשְֶׁר אָנֹֹכִִי מִִי שְֶׁאָנֹֹכִִי

עַַצְִמִוּתִוֹֹ יִתְִבְָּרֵךְ

מְִצִַוְּךָ לְשְׁוֹֹן הִתְִקַָשְֵּׁרוּתִ

וְֹלֹאֲ מִִבְְּחֲִינַֹתִ שְֵׁם כְְּבֶוֹֹדֶ 
מִַלְכִוּתִוֹֹ יִתְִבְָּרֵךְ

וֹהיינֹוֹ למִטה  הסוֹבֶבֶ  בֶ”ה  אֲ”ס  להמִשים  וֹהתִכִליתִ  בֶלבֶדֶ.  הגוֹף  מִסירתִ  וֹלאֲ   בֶמִס”נֹ 
עַ”י תִוֹרה וֹמִצִוֹתִ.

וֹזֶ”ש וֹהיוֹ הדֶבֶרים האֲלה אֲשר אֲנֹכִי מִי שאֲנֹכִי עַצִמִוֹתִוֹ יתִ’ מִצִוֹך לשוֹן התִקָשרוֹתִ וֹלאֲ 
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שכִרם  לקָבֶל  רקָ  שאֲינֹוֹ  בֶעַוֹה”בֶ  למִחֲר  וֹלאֲ  דֶוֹקָאֲ  היוֹם  יתִ’  מִלכִוֹתִוֹ  כִבֶוֹדֶ  שם  מִבֶחֲי’ 

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.

הַיּוֹֹם דְַּוְֹקָָאֲ

וְֹלֹאֲ לְמִָחֲָר בְָּעַוֹֹלָם הַבְָּאֲ 
שְֶׁאֲֵינֹוֹֹ רַקָ לְקַָבְֵּל שְֵׂכִָרָם
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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.

וּבְֶהִתְִבְּוֹֹנְֹנֹוֹֹ בְְּזֶֶה בְְּכִָל יוֹֹם 
יִהְיוּ בְְּעֵַינֶֹיךָ כְַּחֲֲדֶָשְִׁים מִַמַָּשְׁ

כְֵּיוָֹן שְֶׁהַיּוֹֹם בְָּעַוֹֹלָם הַזֶּה 
הוּאֲ שְֶׁיָּכִוֹֹל לְהַמְִשְִׁיךְ 

מִִבְְּחֲִינַֹתִ עַַצְִמִוּתִוֹֹ 
וּמִַהוּתִוֹֹ יִתְִבְָּרֵךְ

מִַה שֵֶּׁאֲֵין כְֵּן לְמִָחֲָר 
בְָּעַוֹֹלָם הַבְָּאֲ כִוֹ'.

וְֹלָכִֵן נִֹקְָרָאֲִים הַמִַּצְִוֹֹתִ 
רְמִַ"חֲ אֲֵבֶָרִים

רְמִַ"חֲ הַמְִשְָׁכִוֹֹתִ הַחֲַיּוּתִ 
מִֵהָרָצִוֹֹן הָעֶַלְיוֹֹן

שיכִוֹל  הוֹאֲ  בֶעַוֹה”זֶ  שהיוֹם  כִיוֹן  מִמִש  כִחֲדֶשים  בֶעַינֹיך  יהיוֹ  יוֹם  בֶכִל  בֶזֶה  וֹבֶהתִבֶוֹנֹנֹוֹ 
x’ֹלהמִשיך מִבֶחֲי’ עַצִמִוֹתִוֹ וֹמִהוֹתִוֹ יתִ’ מִשאֲ”כִ למִחֲר בֶעַוֹה”בֶ כִו

האֲבֶר  כִמִשל  העַליוֹן  מִהרצִוֹן  החֲיוֹתִ  המִשכִוֹתִ  רמִ”חֲ  אֲבֶרים  רמִ”חֲ  המִצִוֹתִ  נֹקָ’  וֹלכִן 
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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. 

כְִּמְִשְַׁל הָאֲֵבֶֶר שְֶׁיֵּשְׁ 
בְּוֹֹ גִּידֶ מִֵהַמַּוֹֹחֲַ

שְֶׁמִַּתְִלַבְֵּשְׁ בְּוֹֹ הָרָצִוֹֹן

לְהַטּוֹֹתִוֹֹ כְְּפִי שְֶׁרוֹֹצִֶה כִוֹ'.

וְֹזֶֶהוּ וְֹאָהַבְֶתִָּ לִהְיוֹֹתִ 
הֲוָֹיָ' אֱֲלֹקֶָיךָ

גִּלֶּוּי אֱֲלֹקָוּתִ בְִּשְְׁנֵֹי 
חֲַלְלֵי לִבְְּךָ

חֲָלָל הַשְּׂמִָאֲלִי

מְִרִירוּתִ עַַל שְֶׁהוּאֲ 
מְִשְֻׁקָּעַ בְְּעִַנְֹיְנֵֹי עַוֹֹלָם 

הַזֶּה וְֹרִחֲוּקָוֹֹ מִֵה'

שיש בֶוֹ גידֶ מִהמִוֹחֲ שמִתִלבֶש בֶוֹ הרצִוֹן להטוֹתִוֹ כִפי שרוֹצִה כִוֹ’

וֹזֶהוֹ וֹאֲהבֶתִ להיוֹתִ הוֹי ’אֲלקָיך גילוֹי אֲלקָוֹתִ בֶשינֹי חֲללי לבֶך חֲלל השמִאֲלי מִרירוֹתִ 
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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 (עֲשִָׂיָָּה).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 (יְשׁוּעוֹת – 
yeshuos) to sprout forth.”

The word יְשׁוּעוֹת is related to the word יֶשַׁע (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.

וְֹחֲָלָל הַיְמִִינִֹי שִֵׂמְִחֲָה 
שְֶׁל מִִצְִוָֹה כִוֹ'

יִשְֵׂמִַחֲ יִשְֵׂרָאֲֵל בְְּעַוֹֹשֵָׂיוֹ

הֵן הַמִַּצְִוֹֹתִ שְֶׁנִֵּתְִלַבְְּשְׁוּ 
בְַּעֲַשִֵׂיָּה

וְֹכִָל שְֶׁתִִּהְיֶה הַמְַּרִירוּתִ 
יוֹֹתִֵר מִֵהַהֶעְַדְֵּר

אֲֲזֶַי יִהְיֶה אַחֲַר כְָּךְ יִתְִרוֹֹן 
הַשִּׂמְִחֲָה מִֵהַגִּלֶּוּי אֲוֹֹר אֲֵין 

סוֹֹף שְֶׁעַַל יְדֵֶי הַמִַּצְִוֹֹתִ

וְֹאַף שְֶׁאֲֵין הַגִּלֶּוּי עַַתִָּה

לֶעַָתִִידֶ יִהְיֶה הַגִּלֶּוּי

וְֹזֶֶהוּ שְֶׁכְָּתִוּבֶ זֶוֹֹרֵעַַ צְִדֶָקָוֹֹתִ 
וּמִַצְִמִִיחֲַ יְשְׁוּעַוֹֹתִ

וַֹיִּשְַׁעַ ה'

עַל שהוֹאֲ מִשוֹקָעַ בֶעַנֹינֹי עַוֹה”זֶ וֹריחֲוֹקָוֹ מִה' וֹחֲלל הימִינֹי שמִחֲה של מִצִוֹה כִוֹ' ישמִחֲ 
ישראֲל בֶעַוֹשיוֹ הן המִצִוֹתִ שנֹתִלבֶשוֹ בֶעַשי xi’וֹכִל שתִהיה המִרירוֹתִ יוֹתִר מִההעַדֶר אֲזֶי 
יהיה אֲחֲ”כִ יתִרוֹן השמִחֲה מִהגילוֹי אֲוֹר אֲ”ס שעַ”י המִצִוֹתִ xiiוֹאֲף שאֲין הגילוֹי עַתִה 
לעַתִידֶ יהיה הגילוֹי וֹזֶ”ש זֶוֹרעַ צִדֶקָוֹתִ וֹמִצִמִיחֲ ישוֹעַוֹתִ וֹישעַ ה' שעַ”ה נֹהוֹרין וֹה”זֶ 
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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.

שעַ"ה נְֹהוֹֹרִין

וַֹהֲרֵי זֶֶה כְְּמִוֹֹ אָדֶָם שְֶׁיֵּשְׁ 
לוֹֹ תִֵּבֶָה מְִלֵאָה אֲֲבֶָנִֹים 

טוֹֹבֶוֹֹתִ וּמִַרְגָּלִיּוֹֹתִ

שְֶׁהוּאֲ שֵָׂמִֵחֲַ מְִאֲֹדֶ בְָּהֶם 
אַף שְֶׁאֲֵינֹוֹֹ רוֹֹאֲֶה אֲוֹֹתִָם 
כְִּי הֵם סְגוּרִים בְַּתִֵּבֶָה:

כִמִוֹ אֲדֶם שיש לוֹ תִיבֶה מִלאֲה אֲבֶנֹים טוֹבֶוֹתִ וֹמִרגליוֹתִ שהוֹאֲ שמִחֲ מִאֲדֶ בֶהם אֲף 
שאֲינֹוֹ רוֹאֲה אֲוֹתִם כִי הם סגוֹרים בֶתִיבֶה:
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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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עַוֹלם  מִעַנֹינֹי  הוֹאֲ  וֹהמִרירוֹתִ  כִן  כִשאֲינֹוֹ  אֲבֶל  להיוֹתִ  שצִריך  כִפי  הוֹאֲ  זֶה  כִל 
בֶחֲי’  זֶהוֹ  בֶהם  מִשלימִוֹתִוֹ  היאֲ  השמִחֲה  וֹכִן  מִזֶוֹנֹי  חֲיי  בֶבֶנֹי  בֶהעַדֶרוֹ  הזֶה 
תִפדֶה  בֶמִשפט  צִיוֹן  כִתִיבֶ  וֹעַ”זֶ   xiiiגוֹזֶזֶיה לפנֹי  כִרחֲל  נֹה”בֶ  בֶתִוֹך  אֲלהי  הנֹיצִוֹץ  גלוֹתִ 

ג( אֲך

— 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.

אֲַךְ כְָּל זֶֶה הוּאֲ כְְּפִי 
שְֶׁצָּרִיךְ לִהְיוֹֹתִ

אֲֲבֶָל כְְּשְֶׁאֲֵינֹוֹֹ כְֵּן וְֹהַמְַּרִירוּתִ 
הוּאֲ מִֵעִַנְֹיְנֵֹי עַוֹֹלָם הַזֶּה 
בְְּהֶעְַדְֵּרוֹֹ בְְּבֶָנֵֹי חֲַיֵּי מְִזֶוֹֹנֵֹי

וְֹכִֵן הַשִּׂמְִחֲָה הִיאֲ 
מִִשְֵּׁלֵמִוּתִוֹֹ בְָּהֶם

זֶֶהוּ בְְּחֲִינַֹתִ גָּלוּתִ הַנִֵּיצִוֹֹץ 
אֱֲלֹהִי בְְּתִוֹֹךְ נֶֹפֶשְׁ הַבְַּהֲמִִיתִ

כְְּרָחֲֵל לִפְנֵֹי גוֹֹזְֶזֶֶיהָ כִוֹ'
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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.

וְֹעַַל זֶֶה

כְְּתִִיבֶ צִִיּוֹֹן בְְּמִִשְְׁפָָּט תִִּפָָּדֶֶה

צִִיּוֹֹן לְשְׁוֹֹן סִימִָן

אֲֲנָֹאֲ סִימִָנָֹאֲ כִוֹ'

וֹאֲהבֶה  הטבֶעַיוֹתִ  וֹאֲהבֶה  הלבֶ  פנֹימִיתִ  בֶחֲינֹתִ  וֹהיינֹוֹ  כִוֹ’  סימִנֹאֲ  אֲנֹאֲ  סימִן  לשוֹן  צִיוֹן 
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xiv.פנֹימִיוֹתִ המִסוֹתִרתִ בֶלבֶ אֲיש ישראֲל

וֹגם היאֲ בֶגלוֹתִ וֹתִפדֶה בֶמִשפט היינֹוֹ הלכִוֹתִ כִתִרגוֹמִוֹ עַ”פ כִמִשפט הראֲשוֹן כִהלכִתִאֲ 

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.

וְֹהַיְנֹוּ בְְּחֲִינַֹתִ פְָּנִֹימִִיתִ 
הַלֵֶּבֶ וְֹאַהֲבֶָה הַטִּבְֶעִַיּוּתִ 

וְֹאַהֲבֶָה פְָּנִֹימִִיּוּתִ הַמְִסֻתִֶּרֶתִ 
בְְּלֵבֶ אֲִישְׁ יִשְֵׂרָאֲֵל.

וְֹגַם הִיאֲ בְְּגָלוּתִ

וְֹתִִפָָּדֶֶה בְְּמִִשְְׁפָָּט הַיְנֹוּ הֲלָכִוֹֹתִ

כְְּתִַרְגּוּמִוֹֹ עַַל פָָּסוּקָ 
כְַּמִַּשְְׁפָָּט הָרִאֲשְׁוֹֹן

כְְּהִלְכְִתִָאֲ קַָדְֶמִַיְתִָאֲ
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קָדֶמִייתִאֲ וֹהיינֹוֹ כִמִשאֲרזֶ”ל אֲין הגליוֹתִ מִתִכִנֹשוֹתִ אֲלאֲ בֶזֶכִוֹתִ המִשנֹיוֹתִ שנֹאֲמִר גם כִי 
xv.יתִנֹוֹ בֶגוֹים כִוֹ’ כִי התִוֹרה אֲוֹר

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).

וְֹהַיְנֹוּ כְְּמִוֹֹ שְֶׁאָמְִרוּ רַזֶַ"ל 
אֲֵין הַגָּלִיּוֹֹתִ מִִתְִכְַּנְֵּשְׁוֹֹתִ 
אֲֶלֶָּאֲ בְִּזְֶכִוּתִ הַמִַּשְְׁנָֹיוֹֹתִ

שְֶׁנֵֶּאֱֲמִַר גַּם כְִּי יִתְִנֹוּ

בֶַגּוֹֹיִם כִוֹ'

כְִּי

הַתִּוֹֹרָה אֲוֹֹר.
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וֹשבֶיה בֶ ’חֲללי הלבֶ שהם שבֶוֹים מִמִש כִי המִרירוֹתִ שהיתִה ראֲוֹיה להיוֹתִ עַל ריחֲוֹקָוֹ 
מִה ’עַתִה נֹהפוֹך הוֹאֲ עַל חֲסרוֹנֹי העַוֹה”זֶ וֹכִן השמִחֲה שהיתִה ראֲוֹיה להיוֹתִ מִן המִצִוֹתִ 
 .xviהיאֲ מִתִאֲוֹוֹתִ עַוֹה”זֶ וֹה”זֶ כִשבֶוֹים מִמִש מִשאֲ”כִ בֶחֲי ’צִיוֹן שאֲין בֶחֲינֹה זֶוֹ בֶלעַוֹמִתִ זֶה

“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 

וְֹשְָׁבֶֶיהָ בֶ' חֲַלְלֵי הַלֵֶּבֶ

שְֶׁהֵם שְְׁבֶוּיִם מִַמַָּשְׁ

כְִּי הַמְַּרִירוּתִ שְֶׁהָיְתִָה 
רְאֲוּיָה לִהְיוֹֹתִ עַַל רִחֲוּקָוֹֹ 

מִֵה' עַַתִָּה נַֹהֲפוֹֹךְ הוּאֲ עַַל 
חֲֶסְרוֹֹנֵֹי הָעַוֹֹלָם הַזֶּה

וְֹכִֵן הַשִּׂמְִחֲָה שְֶׁהָיְתִָה 
רְאֲוּיָה לִהְיוֹֹתִ מִִן הַמִַּצְִוֹֹתִ 
הִיאֲ מִִתִַּאֲֲוֹוֹֹתִ עַוֹֹלָם הַזֶּה

וַֹהֲרֵי זֶֶה כְִּשְְׁבֶוּיִם מִַמַָּשְׁ

מִַה שֵֶּׁאֲֵין כְֵּן בְְּחֲִינַֹתִ צִִיּוֹֹן

שְֶׁאֲֵין בְְּחֲִינָֹה זֶוֹֹ בְִּלְעַֻמַַּתִ זֶֶה.

וְֹהֵמַָּה יִפָָּדֶוּ בְִּצְִדֶָקָָה
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וֹהמִה יפדֶוֹ בֶצִדֶקָה רחֲמִנֹוֹתִ עַל העַנֹי וֹמִדֶה כִנֹגדֶ מִדֶה רחֲם עַלינֹוֹ וֹתִן בֶלבֶנֹוֹ בֶינֹה וֹבֶינֹה 
xvii.'ֹלבֶאֲ כִו

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.

רַחֲֲמִָנֹוּתִ עַַל הֶעַָנִֹי

וּמִִדְָּה כְְּנֶֹגֶדֶ מִִדְָּה

רַחֲֵם עַָלֵינֹוּ וְֹתִֵן בְְּלִבְֵּנֹוּ בְִּינָֹה

וּבִֶינָֹה לִבְָּאֲ כִוֹ'׃
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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 עַ' רבֶוֹתִ מִשפטים 
פ”ל וֹבֶפ' עַקָבֶ גבֶי 

וֹשמִר כִוֹ' החֲסדֶ

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

ii פ' בֶתִראֲ דֶבֶרכִוֹתִ 
דֶ”ס עַ”בֶ

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

iii וֹעַמִ”ש בֶבֶיאֲוֹר 
עַ”פ לבֶבֶתִנֹי אֲחֲוֹתִי.

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

iv וֹעַמִ”ש מִזֶה בֶדֶ”ה 
בֶשעַה שהקָדֶימִוֹ 

ישראֲל נֹעַשה

 וֹסדֶ”ה כִי תִשמִעַ בֶקָוֹל.

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

v וֹכִמִ”ש בֶספרי

שמִתִוֹך כִך אֲתִה מִכִיר אֲתִ 
מִי שאֲמִר וֹהיה העַוֹלם

וֹעַמִ”ש בֶדֶ”ה וֹידֶעַתִ 
היוֹם וֹהשבֶוֹתִ מִעַנֹין 

בֶאֲמִוֹנֹתִוֹ יחֲיה

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 וֹעַמִ”ש בֶעַנֹין 
בֶרכִה בֶדֶ”ה ראֲה אֲנֹכִי 

נֹוֹתִן לפנֹיכִם היוֹם

בֶרכִה שהוֹאֲ בֶחֲי' ראֲיה 
בֶחֲי' בֶיטוֹל כִוֹ'

עַ"ש

וֹעַמִ”ש בֶדֶ”ה בֶיוֹם השמִינֹי 
עַצִרתִ בֶעַנֹין לבֶאֲ מִבֶחֲי’ 
כִריעַה לבֶחֲי' השתִחֲוֹאֲה

וֹהשתִחֲוֹאֲה הוֹאֲ 
בֶחֲי' בֶיטוֹל

וֹהוֹאֲ בֶחֲי' שמִוֹ”עַ

כִמִ”ש סדֶ”ה השמִים כִסאֲי

וֹלכִן המִמִוֹצִעַ בֶינֹיהם 
הוֹאֲ בֶחֲי' אֲהבֶה

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

vii וֹעַ' בֶפ' ראֲה עַ”פ אֲחֲרי
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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 עַ' בֶפ' בֶלקָ 
עַ”פ מִי מִנֹה

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

ix עַמִ”ש בֶדֶ”ה מִנֹוֹרתִ זֶהבֶ

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

x וֹעַ' בֶפ' פינֹחֲס 
עַ”פ צִוֹ אֲתִ כִוֹ’

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

xi וֹעַ' בֶסש”בֶ ס”פ ל”דֶ

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

xii וֹעַ' בֶדֶ”ה אֲסרי לגפן

וֹבֶדֶ”ה בֶהעַלוֹתִך

וֹבֶדֶ”ה מִנֹוֹרתִ זֶהבֶ הנֹ”ל

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

xiii עַ' לעַיל עַ”פ 
אֲלה מִסעַי
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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 וֹעַ' בֶדֶ”ה כִי תִצִאֲ

וֹעַ”פ רנֹי וֹשמִחֲי 
בֶתִ צִיוֹן כִוֹ’

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

xv וֹעַ' עַ”פ וֹאֲלה 
המִשפטים כִוֹ' לפנֹיהם 

לבֶחֲי' פנֹימִיוֹתִם כִוֹ' עַ”ש

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

xvi וֹעַיין עַ”פ חֲכִלילי

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

xvii וֹעַ' בֶאֲגה”קָ 
עַ”פ זֶוֹרעַ צִדֶקָוֹתִ

 וֹעַ"פ וֹהי' מִעַשה 
הצִדֶקָה שלוֹם. 

וֹהנֹה בֶבֶחֲי' צִיוֹן כִתִיבֶ כִי 
שם צִוֹה ה' אֲתִ הבֶרכִה 

)בֶתִלים סי' קָל”ג(

וֹכִמִ”ש בֶאֲדֶר”זֶ )דֶרצִ”וֹ 
בֶ' וֹדֶרצִ”ג סעַ”בֶ( וֹבֶפ’ 

צִוֹ )דֶל”אֲ אֲ'(  הרי שבֶחֲי’ 
וֹמִדֶרגתִ בֶרכִה הנֹ”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.

וֹהוֹאֲ פנֹימִיתִ הלבֶ 
שלמִעַלה מִבֶחֲי' אֲהבֶה

זֶהוֹ בֶחֲי' צִיוֹן.

וֹעַמִ"ש מִעַנֹין פנֹימִיתִ הלבֶ 
בֶדֶ"ה בֶיוֹם השמִינֹי שלחֲ

שעַ"זֶ נֹאֲמִר וֹקָדֶם צִרתִנֹי

וֹעַמִ"ש בֶבֶיאֲוֹר עַ"פ אֲחֲתִ 
היאֲ יוֹנֹתִי בֶעַנֹין בֶכִל מִאֲדֶך

וֹכִן פי' האֲריזֶ"ל הוֹבֶאֲ 
בֶספר זֶהר הרקָיעַ )דֶקָכִ"בֶ 
אֲ'( שבֶחֲי' צִיוֹן הוֹאֲ בֶחֲי' 

מִמִעַמִקָים קָראֲתִיך כִוֹ'.
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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. 

וֹהוֹבֶאֲ דֶבֶריוֹ 
בֶסה"מִ סי' קָנֹ"וֹ

וֹעַמִ"ש בֶדֶ"ה לבֶבֶתִנֹי 
בֶפי' בֶרוֹך שיש בֶוֹ 

שנֹי פירוֹשים כִוֹ'

וֹבֶ' פירוֹשים ההם זֶהוֹ 
עַנֹין בֶרוֹך וֹעַנֹין בֶרכִה

וֹהנֹה אֲוֹרייתִאֲ מִחֲכִמִה 
נֹפקָתִ הוֹאֲ בֶחֲי' בֶרוֹך

לכִן צִיוֹן שהוֹאֲ בֶחֲי' 
בֶרכִה בֶמִשפט תִפדֶה

דֶהיינֹוֹ עַל ידֶי הלכִוֹתִ 
התִוֹרה כִוֹ'

וֹעַמִ"ש בֶדֶ"ה רנֹי וֹשמִחֲי 
בֶעַנֹין מִ"ש גבֶי יוֹסף 

וֹיקָראֲוֹ לפנֹיוֹ אֲבֶרך

שהוֹאֲ ג"כִ בֶחֲי' בֶרוֹך

וֹבֶרכִה מִבֶוֹאֲר 
בֶלקָ"תִ פ' וֹיצִאֲ צִיוֹן 

גימִטריאֲ יוֹסף כִוֹ'
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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.

וֹעַ' בֶפ' בֶשלחֲ )דֶנֹ"ה 
עַ"בֶ( עַ"פ בֶשוֹבֶ ה' צִיוֹן

וֹבֶפי' הרמִ"זֶ שם וֹבֶפרשה 
בֶמִדֶבֶר )דֶקָי"חֲ אֲ'( 

עַ"פ יבֶרכִך ה' מִצִיוֹן.

וֹעַנֹין וֹשבֶיה בֶצִדֶקָה י"ל 
עַפמִ"ש בֶדֶ"ה וֹשמִתִי כִדֶכִדֶ 

בֶעַנֹין וֹצִדֶקָה תִרוֹמִם גוֹי

וֹעַפמִ"ש סדֶ"ה וֹעַתִה 
יגדֶל נֹאֲ כִחֲ כִוֹ' גבֶי בֶחֲסדֶ 

וֹאֲמִתִ יכִוֹפר עַוֹן כִוֹ'

עַ"ש

וֹעַמִ"ש סדֶ"ה וֹיעַש 
דֶוֹדֶ שם בֶאֲג"ה

וֹעַמִ"ש סדֶ"ה מִי מִנֹה 
בֶעַנֹין מִעַלתִ המִשכִה 

שעַ"י עַסקָ התִוֹרה
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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.

וֹמִשם יוֹבֶן ג"כִ עַנֹין צִיוֹן 
בֶמִשפט דֶוֹקָאֲ תִפדֶה 

שהוֹאֲ עַסקָ התִוֹרה.

וֹשבֶיה בֶצִדֶקָה יעַוֹ"ש.

וֹעַיין מִה שכִתִוֹבֶ 
בֶדֶ"ה מִה טוֹבֶוֹ גבֶי 

וֹהתִשוֹבֶה השלישיתִ 
וֹהוֹאֲ עַ"י התִוֹרה כִוֹ':






