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Torah Or English translation project: 

With Hashem’s help we would like to present this installment 

of Lessons in Torah Or. 

The original text of the maamarim with  נקודות and punctuation is 

presented side by side with a phrase by phrase translation and explanation. 

The translation of the text is in bold whereas the commentary is in regular 

font. The explanations of general concepts that are not directly relevant to 

understanding the flow of the maamar are in footnotes. 

The Ma’amarim of LIKUTEI TORAH and TORAH OR are copyright by 

the Kehot Publication Society, a division of Merkos L’inyonei Chinuch 

Inc., and are reprinted here with special permission. To purchase the 

original visit www.Kehot.com. 

I would like to thank: Kehot for permission to use the text of the 

maamarim, the administrator of the  לקוטי תורה מנוקד project for helping 

with the נקודות and punctuation, to see any Maamar from Torah 

Or/Likutay Torah with נקודות  go to his website 

www.ChassidutBehirah.com,  and to R’ Baruch Katz for creating the 

website and the editing. 

Please Donate to Keep this Project Going! 

Please help this project continue so that Torah Or and Likutei Torah will 

be available to Jews around the world in the language they understand.  

Please become a monthly donor of $18.  

Please make yourself available to the Alter Rebbe, who wants 

his maamarim to be available to every Jew in the world.  

Please take 5 minutes and sign up online at 

www.Donorbox.org/LearnChassidus to become a monthly 

donor of $18.  

With these $18 a month, you will have the tremendous merit of having 

translated the Torah Or and Likutei Torah, making it available to Jews all 

around the world, and will receive the tremendous merit and blessings that 

come with that! 

For additional sponsorship opportunities, or questions on the project, 

email me at lessonsinlikutaytorah@gmail.com 

 ב"ה

about:blank
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Torah Or 

 תּוֹרָה אוֹר 
ילַׁ תְחִּ מ   ו רַׁה  ב  ַׁד ִּ

הַׁנָּא"( רְדָּ סו קַׁ"אֵּ ָּ ָּיךְַׁל פ  י    )ש  

ד  תַח אֵלִיָּּהוּ אַנְתְּ הוּא חָּ  1פָּּ
ש  ַׁ רָּ ָּ א תפ  י ֵּרָּ  דףַׁיג,גַַׁׁו 

“The Ten Sefiros and Hashem”2 

In Parshas Vayeira (Bereishis 18:21), the Torah describes how Hashem 

“went down” to judge the wicked inhabitants of the cities of Sedom and 
Amora. There are two general questions regarding this story: 1- Why 

would have to go down to judge people, doesn’t Hashem already know 

everything that happens without having to go to see it firsthand? 

Furthermore, what does it mean that He “went down,” Hashem is 

everywhere, there is nowhere for Him to “go”? 

To explain the answers to these questions, the Alter Rebbe first explains 

many essential concepts of how Hashem interacts with the world. The 
explanation will be centered around a teaching of Eliyahu the Prophet. It 

is recorded in the Tikkunei Zohar, as heard by Rabbi Shimon bar Yochai 

and his students, and the souls in Gan Eden, including Moshe Rabeinu 

who instructed Eliyahu to speak, in Gan Eden. 

 
יל )1ַַׁׁ תְחִּ בּוּר הַמַּ הוּח  פָּתַ   דִּּ יָּּ ים :  אֵלִּ תְחִיל   תּוֹרַת חַיִּ בּוּר הַמַּ ר  ל  כָּּ י  וַיְהִ "   דִּ אָּ תְחִיל ץ",  הָּ ר וַיֹּאמ  "   וְדִבּורּ הַמַּ

תְחִיל ר  סִידּוּ . " תזַעֲקַ ה'   בּוּר הַמַּ י ו ַַַׁׁׁ–ַַַׁׁׁא".הוּ  אַנְתְּ "  דִּ תַׁןַַׁׁצִּ ש    בוֹדַׁקְדו  דְמו ַַַׁׁׁכ ְ ַׁ.ַׁ"רא 

ַׁנֶאֱמ ַׁ יוַֹׁרַׁ ב  ַׁםַַׁׁב ְ ש    ַׁתַַׁׁה  ש  ַַַׁׁׁקֹדֶש  רָּ ָּ ַׁתַַׁׁפ  י ֵּרָּ ַׁו  יזַׁ וַָּׁא,ַׁ ְ רְחֶש  פוַֹׁתַַׁׁהֲנָּחוַֹׁ.ַַׁׁתקס"וןַַׁׁמ  אֲמַָּׁתַַׁׁנוֹסָּ מ   ה  רַַׁׁמֵּ

י ִּ ש  יםַַׁׁו דְרו  דִּ ָּ ס  יו  מ ְ אֲמַָּׁלַַׁׁע ַׁםַַׁׁה  לְקְטו ַׁהַַׁׁזֶַׁרַַׁׁמ  פֶַַַׁׁׁנִּ סֵּ הוַֹׁרַׁ"ב ְ ג ָּ ילַׁתַַׁׁה  תְחִּ מ   רַׁה  ו  ב  ת ַַַׁׁׁלְד ִּ ָּ י ָּהו ַׁחַַׁׁפ  לִּ "ח"ַַׁׁתרנַַַׁׁׁאֵּ

 ַַׁׁ(.ַׁ"תַׁתשע"חקְהַַַָּׁׁׁ–ַׁ
2 The Rebbe Rashab wrote an extensive commentary on this maamar, known as 

“Notes on Pasach Eliyahu, 5658.” We will attempt to bring some points from his 

commentary throughout the translation, published by the Kehot publication 

society. In addition, the work “Torah Or Hamevuar” from Kehot publication 

society and Hamaayanos provided valuable sources for this commentary. 
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This teaching, commonly known as “Pasach Eliyahu,” the most famous 

discourse (said over as a prayer to Hashem) of Eliyahu, contains many of 

the fundamental teachings of Kabbalah3, of the Inner Dimension of the 

Torah. It describes the Ten Sefiros of Atzilus and how they exist relative 
to the Infinite Light, and relative to creations. This prayer/discourse is 

commonly recited before Mincha on Erev Shabbos, since on Shabbos is 

when the created worlds ascend into Atzilus, and this discourse discusses 

the nature of the world of Atzilus relative to creation.4 

 Chapter 1 (ַׁא)

תַח ָּ ר]ַַַׁׁׁאֵלִיָּּהוּ   "פ  מ  יןַַׁׁ]  : [וְאָּ לְמִּ עָּ וֹןַׁ ב  רִּ

ַׁ ןאַנְתְּ הוּא חָּ [ד ְ בָּּ ְ א בְחוּש  ַַׁׁ],  ד וְלָּ נְת ְ א 

לַַׁׁ ָּ לַׁכ  אַׁע  ימָּ ין,ַׁסְתִּ ָּאִּ ל  לַׁעִּ ָּ לַׁכ  הַׁע  ָּאָּ ל  אַׁעִּ הו 

לָּלַׁ ךְַׁכ ְ אַׁבָּ יסָּ פִּ הַׁת ְ בָּ ָּ חֲש  יתַׁמ  ין,ַׁלֵּ ימִּ  .[סְתִּ

In the in Tikkunei Zohar (17a) it is 
written:5 “[The Prophet] Eliyahu 

started to speak [the following 

praise to Hashem that contains many 

explanations of mystical concepts], 
and said: “Master of the Worlds, 

You are He that is One, but not 

one that is counted. You are He that 
transcends all transcendence, 

concealed beyond all concealments. 

No thought can possibly grasp You. 

יקּוּנִין תִּ ר  עֲש ַ יקַת  אַפִּ דְּ הוּא    אַנְתְּ 
בְהוֹןַַׁׁ]ַׁ אַׁ גָּ נְהָּ לְא  ן,ַׁ ירָּ סְפִּ רַׁ עֲש   לוֹןַׁ ינָּןַׁ רִּ וְקָּ

יןַַׁׁ לְמִּ וְעָּ לְיָּין,ַׁ תְג   אִּ לָּאַׁ ד ְ יןַׁ ימִּ סְתִּ יןַׁ לְמִּ עָּ

אַׁ ָּ נָּש  יַׁ נֵּ ב ְ מִּ תַׁ יא  סִּ תְכ ְ אִּ בְהוֹןַׁ ו  לְיָּין,ַׁ תְג   אִּ [ַַׁׁ.ַׁד ְ

 .6"כוּ' 

You are He that brought out ten 

‘Tikunim/adornments.’ We call 

them ten Sefiros. You emanated 

them to direct the worlds, concealed 

worlds and revealed worlds. And 

within them You disguise Yourself 

from the sons of men.” 

The prayer/discourse continues to discuss various aspects of the Sefirot 

and how Hashem creates souls and worlds through them, but that Hashem 

is ultimately beyond the entire category of the Sefirot and the World 

 
3  See Pardes Rimonim of Rabbi Moshe Cordevero, Shaar 4, chap. 5-6, where he 

explains this discourse at length. 
ַׁ.[אוה"תַׁויראַׁתשמו,ב]ראה4ַַַׁׁׁ

5  The translation of the original text of Tikunei Zohar is based on the not yet 

published translation of Pasach Eliyahu by Rabbi Tzvi Freeman, used with his 

permission. 
נֵַּׁ)6ַַׁׁ ו  ק  מַָּׁרַַׁׁזֹה ַׁיַׁת ִּ קְד ָּ ה  ַׁהַׁיז,ַׁא(.ַׁב  
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Atzilus completely, even though He invests Himself, as it were, into the 

Sefiros. 

ַׁ זֶהַׁ נְיָּןַׁ עִּ יןַׁ בִּ יַַׁׁ–לְהָּ ַׁ קְרְאו  נִּ הַׁ ָּ ַַׁׁ'ַׁלָּמ 

ַׁ ין"ַׁ ו נִּ ק  "ת ִּ םַׁ ֵּ ש  ב ְ ירוֹתַׁ ַׁ–סְפִּ יךְַַַׁׁׁ רִּ צָּ

ַׁ ֶפֶש  נ  תַׁה  הו  נְי ןַׁמ ָּ יאו רַׁעִּ יםַׁב ֵּ קְד ִּ ַַַׁׁׁ:ַׁלְה 

 

In order to understand the reason 

for which the “Ten Sefiros” are 

referred to as “Ten Tikunim-

Adornments/Jewelry,” we must 

first explain the nature of the soul 

itself. 

יאַׁאוֹרַַׁׁ ַׁהִּ ה  צְמָּ דַׁע  צ   ַׁמִּ ֶפֶש  נ  ֵּהַׁה  נ  יַׁהִּ כ ִּ

וֹת ד  מִּ כֶלַׁו  תַׁש ֵּ קו  ְ ל  תְח  יַׁהִּ לִּ ו טַׁב ְ ש  ָּ  ַַׁׁ.פ 
Because, the soul itself is a simple 

and indivisible spiritual entity, 

undifferentiated into intellect and 

emotion.
7
  

 
7  The Rebbe Rashab notes here to that this concept is explained in Tanya chap. 

51. We will quote here a portion of that chapter, as translated in “Lessons in 

Tanya,” published by Kehot publication society (the bold text reflecting direct 

translation of the original Hebrew text of the Tanya):  

“Now, the variation in receiving the functional powers and life-force by the 

organs of the body from the soul, each organ receiving from the soul a life-

force and power in a different form, does not derive from the soul’s essence and 

being, that we should say that its being and essence is divided into 248 

different parts, which are enclothed in 248 locations, according to the design 

of the various locations of the body’s organs, because, according to this, it 

would follow that the soul’s essence and being is designed in a physical design 

and a likeness and structure similar to the structure of the body, G-d 

forbid. Just as the organs of the body have various shapes and forms, so, 

according to this outlook, are the functional powers, while still within the soul, 

different from each other in form. But, again, we cannot accept this: 

Rather is the soul entirely a single spiritual entity—it is (1) a single entity, (2) a 

spiritual entity. As a “single” entity, its oneness is plain and uncompounded. As 

a “spiritual” entity, its spirituality is in a form which is divested of any physical 

design and of any type of definition of physical space, measure, or limitation, 

the soul is free of all such dimensions by virtue of its intrinsic being and 

essence.  

In fact, the soul is so “plain” and free of all these that even when it is actually 

enclothed within the organs, they cannot effect any change in the soul. 

Therefore, the Alter Rebbe continues: 
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In Tanya chap. 51, part of which is quoted in the footnote, the Alter Rebbe 
explains how the soul itself is a simple, uncompounded, indivisible, 

spiritual entity. It contains the potential for various “soul powers,” 

capabilities, such as intellect and emotion, and the ability to manifest as a 
life force in the body, and the power to become manifest in thought, 

speech, and action. 

However, in the essence of the soul itself there is no “actual” intellect or 

emotions, thought or speech, or even bodily life force. Rather, in the 
essence of the soul all these various powers and capabilities exist only in 

completely potential form, as various possibilities of the one singular and 

indivisible essence. Only “outside” of the essence do the various soul 

powers become manifest as “actual” and definable (different) powers. 

ינ תַַׁׁ חִּ ב ְ ןַׁ הֵּ ַׁ ָּה  ל  ֶ ש  וֹתַׁ ד  מ ִּ וְה  כֶלַׁ ֵּ ש   וְה 

יןַׁל ַׁ ִּ ַׁנ ֶַׁלְבו ש  ַַַׁׁׁ.פֶש 

And its intellectual and emotional 

capacities are only “garments,” as 

it were, of the soul itself. 

 
And it is not valid to say, concerning the soul’s being and essence, that it is in 

the brain of the head more than in the feet, since its being and essence is not 

subject to the concept and dimension of physical space and limitation. It is 

therefore impossible to attribute to the soul this limitation of being more in the 

head than in the feet. 

Rather, 613 kinds of functional powers and vital forces are included within the 

soul, within its being and essence, to become actualized and to emerge 

from this concealment and inclusion within the soul’s essence. Previously, 

while still included within the soul’s essence, they are only in potential and 

therefore hidden within the soul—not even as functional powers which are 

revealed as such while still included within the soul. In other words, within the 

soul is concealed a potential for 613 functional powers “to become actualized 

and to emerge from concealment” (i.e., to become revealed): 

in order to animate the 248 organs and 365 blood vessels of the body 

through the functional powers of the divine soul becoming enclothed within the 

animating (or vital) soul, which also possesses the corresponding 248 and 

365 functional powers and vital forces.” 
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ַׁ לָּה  ַׁ יֵּש  ַׁ ֶפֶש  נ  ה  ֶ לַַַַׁׁׁׁש  אֲבָּ וֹתַׁ ד  מִּ ו  כֶלַׁ ש ֵּ

ַׁ ֶפֶש  נ  תַׁה  ו  י  צְמִּ תַׁוְע  הו  ינָּןַׁמ ָּ ַַׁׁ.8אֵּ

Since the soul has intellect and 

emotions, but they are not the 

essence and being of the soul.
9
 

 
8ַַׁׁ  ּ ש  א)וּמַה  נְיָּ תַּ בַּ תוּב  רֶַׁהַַׁׁרְאֵַּׁ)  כָּּ ֶ גַַׁׁפ  פֶרֶַׁקַׁ יב(ַׁו  וּמִדּוֹת    :קַׁ ל  כ  לְש ֵׂ ת  ק  הּ מִתְחַלּ  עַצְמָּ ש   פ  הַנּ  ש  

ש   פ  אִים עַצְמִיּוּת הַנּ  ם נִקְרָּ הֵׂ ה  –   ש   בּוּר וּמַעֲש   ה, דִּ בָּ ָּ י מַחֲש  א לְגַבֵּׂ לָּּ ה א  ין ז  ין    , אֵׂ ִ ן לְבוּש  הֵׂ ש  
ש   פ  הַנּ  הוּת  ש  מִמָּ דִין מַמָּּ י"עַ   ,נִפְרָּ בִּ חִינַת  בְּ ן  הֵׂ קִינַת לוֹן כוּ'"  .ש   ין תְּ ִ מַר "לְבוּש  ה אָּ עַל ז    , ש  

י"עַ  אִינוּן בִּ    . דְּ
דּוֹת  ל וְהַמִּ כ  ֵׂ ל הַש ּ ין  ,אֲבָּ ִ חִינַת לְבוּש  ן בְּ הֵׂ ש   ,עִם הֱיוֹת ש   דִין מַמָּּ ין נִפְרָּ ִ ן לְבוּש  ינָּ מוֹ   ,אֵׂ א כְּ לָּּ א 

לִים  חִינַת כֵּׂ "אִיהוּ וְגַרְמוֹהִי חָּ דַּ ־בְּ דְּ נֵַּׁ)ַׁ  ד כוּ'"אֲצִילוּת  ו  ק  מַָּׁרַַׁׁזֹה ַׁיַַׁׁת ִּ קְד ָּ ה  ג,ַׁב(ב   אִין    .הַׁ ן נִקְרָּ כֵׂ וְלָּ
ם עַצְמִיּוּת  ֵׂ ש  (   ,בְּ ש   ַַׁׁ.וְלֹא עַצְמִיּוּת מַמָּּ

9  In the text of the maamar is a parenthetical note that will be translated 

here:  

“In Tanya (chapter 3 and 12) it says that the soul itself is divided up into 

three intellectual faculties and seven emotional faculties, which are 

described as being part of the soul itself. So, how does the Alter Rebbe say 

here that the intellect and emotions are not part of the soul itself, and are 

only “garments” for the soul?  

The answer is that in Tanya it was discussing the intellect and emotions 

relative to the “garments” of thought, speech, and action. In that context, 

the intellect and emotions are described as being “part of the soul itself” 
relative to how the garments of thought, speech, and action become 

separated from being part of the person himself. The thought, speech, and 

action, are “garments that are completely separate from the person.” 

However, in the context of the intellect and emotions relative to the simple 
and indivisible essence of the soul, the intellect and emotions are 

considered “garments” for the soul, as it were. However, these “garments” 

are not completely separate from the person himself, and in fact, are 

always bound up and united with the essence and of the soul. 

The difference between the “separate garments” of the soul - thought, 

speech and action - and the “garments that are united with the soul” - the 

intellect and emotions, reflects the difference between the Sefiros of the 

created worlds of Beriah, Yetzira, and Asiya, that are “separated” from the 
Infinite Light, and like “separated garments” for it, and the Sefiros of 

Atzilus that are Divine, that are “garments that are united” with the Infinite 

Light of Hashem, as it were.” 
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ין"ַׁ נִּ ו  יק  םַׁ"ת ִּ ֵּ ש  יןַׁב ְ אִּ קְרָּ ןַׁנִּ הֵּ ֶ ָּאַׁש  ַַׁׁ–ַַַׁׁׁאֶל 

תְת  ַׁ ַׁמִּ ֶפֶש  נ  ה  ֶ הֶן.ַַׁׁק ֶַׁש  ָּ תַׁב  ֶ ש  ב ֶ תְל  מִּ ַׁנֶתַׁו 

ַׁ

Rather, they are referred to as 

“Tikkunim-Adornments,” since 

the soul becomes adorned, made 

beautiful, and expressed through 

them. 

קַַׁׁ סו  ָּ פ  לַׁ ע  נְקְלוֹסַׁ או  םַׁ רְגֵּ ת ִּ ֶ ש  כְמוַֹׁ ו 

צֵַּׁ ֵּ ַׁא)ת  ה(ַׁ ַׁכב,ַׁ בֶרַַׁׁ:ַׁ ג ֶ ַׁ ש  לְב   יִּ "לאַֹׁ

ַׁ ה"ַׁ ָּ ש   אִּ מְל תַׁ ַׁ–ש ִּ רַַַׁׁׁ ב  ג ְ ןַׁ ק   ת   יִּ "לאַֹׁ

א".ַַׁׁ תָּ ת ְ נֵּיַׁאִּ ו  יק  תִּ  ב ְ

 

As Unkelos translated the verse 

(Devarim, 22:5) “A man should not 

wear the garment of a woman” 

into Aramaic, saying “A man 

should not adorn himself with the 

adornment of a woman.”  

יטַׁ ִּ כְש  ת   וֹןַׁ ש  ְ ל  מִּ הו אַׁ ו ןַׁ ק  ת ִּ נְי ןַׁ ַַׁׁ,וְעִּ

נו ַׁ ֶ מ  לַׁמִּ עֵּ ָּ תְפ  מִּ וַֹׁו  טַׁב  ֵּ ש   תְק  מ ִּ ֶ ַַַׁׁׁ.ש 

Now, the idea of a “Tikun-

adornment” is an expression 

connoting jewelry, through which 

someone beautifies himself and 

becomes positively affected, i.e., 

enhanced, by it. 

תְאַָּׁ יַׁמִּ הֲרֵּ ַַׁׁו  ו  ל  אִּ יטַׁזֶהַׁכ ְ ִּ כְש  םַׁת   דַׁעִּ חֵּ

ַַׁׁ. ש  ָּ מ  ו פוַֹׁמ  ג  ַׁהו אַׁמִּ

In this way, one becomes unified 

with the jewelry, as if it is part of 

his own body. 

There is a difference between regular clothing and jewelry. Regular 
clothing is mainly for the purpose of covering over the body. However, 

jewelry actually brings out the natural beauty of the person, enhancing his 

own beauty. (Another analogy for a garment that enhances the capabilities 
of the person himself is eyeglasses. Instead of covering over his eyes, it 

actually improves his ability to see.) Because of this quality that the 

adornments/jewelry enhance the person, they become like an extension of 

the person himself, to a much greater extent than regular clothing. (We 
find this with eyeglasses: a person can forget he is wearing glasses, to the 

point he can look for his glasses only to realize he was wearing them the 

whole time…) 

ו ףַׁ ג  ה  םַׁ עִּ ַׁ ֶפֶש  נ  ה  כְמוַֹׁ הֱיוֹתַַַַׁׁׁׁ,ַׁו  םַׁ עִּ ֶ ש 

ַׁ ֶפֶש  ל נ  ַׁ לְבו ש  אַׁ הו  ףַׁ ו  ג  ה  ֶ ַׁ,ַׁש  לַַַׁׁׁ ָּ כ  מִּ

יַַׁׁ קְרֵּ מ ִּ עֶלֶתַׁמִּ ָּ תְפ  ַׁמִּ ֶפֶש  נ  יַׁה  קוֹםַׁהֲרֵּ מָּ

ף ו  ג   ַַׁׁ.ה 

This is also comparable to how the 

soul exists within the body. That 

even though the body is only a 

“garment” for the soul, the soul is 
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nonetheless affected by what 

happens to the body. 

תַַׁׁ ֶ ש  רְג ֶ מ  עוַֹׁ ָּ אֶצְב  ףַׁ נוֹקֵּ ו ףַׁ ג  ה  ֶ ש  כ ְ ֶ ש 

ַׁ ֶפֶש  נ  ַׁ.ַׁה 

Such as, when the finger of the 

body gets knocked, the soul feels 

the pain. 

ֶַׁ ש   הַׁ מ  ןַׁ ַַׁׁוְכֵּ ֶפֶש  נ  ה  רְצוֹןַׁ ב ִּ עוֹלֶהַׁ

יזֶַׁ פְעוֹלַׁאֵּ יםַׁלִּ רִּ בָּ אֵּ ָּהַׁב ָּ עו ל  ְ ַַַׁׁׁ,ַׁהַׁפ 

Similarly, when the soul has a 

desire to do something using one 

of his limbs,  

יכֶףַַׁׁ ֵּ ת  זֶהַׁ צוֹןַׁ לְרָּ יםַׁ עִּ מָּ ְ ש  נִּ יםַׁ רִּ בָּ אֵּ הָּ

י ַָּׁ וֹתַַׁׁו מִּ ל עֲש  רְצוֹנוַֹׁ ב ִּ עוֹלֶהַׁ ֶ ש  כ ְ דַׁ

ָּהַׁ עו ל  ְ פ  וַַַֹׁׁׁ–ַַַׁׁׁה  ב  ל הֲלוֹךְַׁ רֶגֶלַׁ ַַׁׁ–ַַַׁׁׁכוּ'   הָּ
ַׁ תַׁ ימ  קְדִּ ו םַׁ ש  יַׁ לִּ תַַׁׁב ְ טו  ְ ש   תְפ   הִּ

רֶגֶלַׁ ַׁב ָּ וֹח  מ  ה  הַׁמֵּ בָּ ָּ חֲש  מ   תַׁה  כ  ָּ מְש  ַַַׁׁׁ,וְה 

the limbs follow this desire as soon 

as it comes up in his will to do 

something, whether it is a desire 

for the feet to walk, etc., or any 

other desire to move one of his 
limbs, the limbs follow through 

without any extended thought 

process connecting the brain and 

the foot.  

ה ןַׁמ  יַׁזְמ  יהו  ִּ יזֶהַׁש  יָּהַׁאֵּ ןַׁהָּ ֵּ םַׁכ  אִּ ֶ ַַׁׁ,ש 

עַׁ רֶג  ַׁ ילו  אֲפִּ וֹהֶהַׁ ש  ינוַֹׁ יַׁאֵּ הֲרֵּ ָּאַַַַׁׁׁׁ,ַׁו  אֶל 

רְצוֹנוַֹׁ עוֹלֶהַׁב ִּ ֶ י ָּדַׁש  ַׁ.ַׁכוּ'  מִּ

For, if such a process occurred, 

there would be some lapse of time, 

but there is no time lapse 

whatsoever. Rather, as soon as the 

desire arises, it occurs. 

ו ףַַׁׁ ג  ה  ֶ ש  נֵּיַׁ ְ פ  מִּ ָּאַׁ אֶל  זֶהַׁ יןַׁ אֵּ ךְַׁ א 

תְאַָּׁ ַׁמִּ ֶפֶש  נ  םַׁה  דַׁעִּ וֹעֶלֶתַַַַׁׁׁׁ,חֵּ ַׁפ  ֶפֶש  נ  וְה 

ַׁ רְצוֹנָּה  כ ִּ וַֹׁ ַַַַׁׁׁׁ,ַׁב  ה  תָּ צְמו  ע  יָּהַׁ הָּ ַׁ ו  יל  אִּ כ ְ

ַׁ ש  ָּ מ  ַׁמ  ה  תָּ הו   ַַׁׁ.ו מָּ

ַׁ

However, this is only because the 

body is unified with the soul, and 

the soul expresses itself through 

the body at will, as if it [the body] 

were part of [the soul] itself. 

לַַׁׁ ָּ כ  ַׁמִּ ֶפֶש  נ  ַׁה  אַׁלְבו ש  ףַׁהו  ו  ג  ה  ֶ ףַׁש  וְא 

תְאַָּׁ קוֹםַׁהו אַׁמִּ .ַׁמָּ ֶפֶש  נ  םַׁה  דַׁעִּ ַׁחֵּ

And even though the body is only 

a garment of the soul, it 

nevertheless becomes fused with 

the soul. 

ַׁ לַׁד ֶ ןַׁע  ןַׁיו בָּ כְמוַֹׁכֵּ כֶלַַַַׁׁׁׁרֶךְַׁו  ֵּ ש   נְי ןַׁה  זֶהַׁעִּ

ַׁ ֶפֶש  נ  לַׁה  ֶ וֹתַׁש  ד  מ ִּ קַַַַׁׁׁׁ–ַַׁׁוְה  ןַׁר  ֵּ םַׁכ  ןַׁג   הֵּ ֶ ש 

ַַׁׁ ֶפֶש  נ  ה  ֶ ש  יןַׁ ִּ ו לְבו ש  יןַׁ נִּ ו  ק  ת ִּ ינ תַׁ חִּ ב ְ

Similarly, we can understand this 

concept in the context of the 

intellect and emotions of the soul, 

that they are also only like 
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תְת  ַׁ הֶןַׁמִּ ָּ תַׁב  ֶ ש  ב ֶ תְל  מִּ  adornments and garments for the ַַׁׁ,ַׁקֶנֶתַׁו 
soul, that the soul becomes 

adorned and enclothed in them.  

ןַַׁׁ יָּדָּ לַׁ וְע  הֶןַׁ ָּ ב  ֶ ש  ַׁ ֶפֶש  נ  ה  לֵּיַׁ כ ְ ןַׁ וְהֵּ

רְזֶןַׁ ג   ַׁכ   ֶפֶש  נ  וֹעֶלֶתַׁה  וַֹׁ פ  בַׁב  חוֹצֵּ י דַׁה  ַַׁׁב ְ

הַַׁׁ– הֲבָּ א  תַׁהָּ ד   מִּ ילַַַַׁׁׁׁ,ַׁלֶאֱהוֹבַׁב ְ כ ִּ ש ְ ו לְה 

הַׁ כְמָּ חָּ ַׁ,כוּ'  ב ְ

And they are the “instruments” of 

the soul, whereby the soul acts, 

like the ax in the hand of the 

woodchopper. For example, the 

soul expresses love through the 

emotional attribute of love, and 

generates new ideas through the 

intellectual attribute of Chochmah-

Wisdom. 

קַַׁׁ ר  אַׁ הו  זֶהַׁ ָּ ב  אַׁ וֹצֵּ י  וְכ  זֶהַׁ לַׁ ָּ כ  ֶ ש 

ַׁ ה  תָּ טו  ְ ש  תְפ   ַׁוְהִּ ֶפֶש  נ  עו ל  תַׁה  ְ ינָּןַַַַׁׁׁׁ,ַׁפ  אֵּ ֶ ש 

ַׁ ה  ָּהַׁלְזו לָּתָּ נ  ֶ מ  ָּאַׁמִּ ַַַׁׁׁ.אֶל 

ַׁ

All of this and similar is only the 

activities of the soul and its 

expressions, which are just the 

way the soul relates to another (but 

not the essential being of the soul as 

it exists by itself and with itself).  

יאַַׁׁ הִּ ַׁ ה  צְמָּ ע  דַׁ צ   מִּ ַׁ ֶפֶש  נ  ה  לַׁ אֲבָּ

ַַׁׁ. ָּלו  ל  ינוֹתַׁה  חִּ ב ְ לַׁה  ָּ כ  עְלָּהַׁמִּ  לְמ 

However, the essence of the soul 

itself transcends the limitation and 
definition of all these 

aforementioned levels. 

The Alter Rebbe will now bring proof for this statement that the essence 

of the soul is beyond the limitations of intellect and emotions: 

יםַַׁׁ לִּ ב ְ םַׁמְק  וֹתַׁהֵּ ד  מ ִּ כֶלַׁוְה  ֵּ ש   יַׁה  הֲרֵּ ֶ ש 

יםַׁ יִּ ו  ינ  ִּ ַׁ:ַׁש 

Since, the intellect and emotions 

undergo changes. 

ב  ַׁ יַׁ ַׁכ ִּ תמ ִּ דְלו  וְג  תַׁ טְנו  ק  ַׁ יֵּש  וֹתַׁ ַַׁׁ,ד 

יםַׁ נ ִּ יםַׁקְט  רִּ בָּ בַׁד ְ ןַׁאוֹהֵּ טָּ ק ָּ ה  ֶ ַַַׁׁׁ;ַׁכוּ'  ש 
For, emotions exist in both 

immature and mature states; one 

who is immature is drawn to 

small, i.e., relatively insignificant, 
things, and as one matures 

emotionally, he is drawn to more 

important things;  
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כֶלַׁ ֵּ ש   יםַַַׁׁׁ–ַַׁׁוְה  ינִּ זְקִּ מ   ֶ ןַׁש  ָּלַׁזְמ  ַׁ.10"ַׁכוּ'  "כ  and similarly, regarding intellect, 

our Sages say (Kinim 3:6) regarding 

those who study Torah, that “as long 

as they continue to age,” their mind 
continues to develop” a more mature 

intellectual appreciation. 

ַַׁׁ ֶפֶש  נ  ה  תַׁ ו  י  צְמִּ ע  ב ְ זֶהַׁ לַׁ ָּ כ  ָּיךְַׁ י  ש   וְלאַֹׁ

ַׁ ה  תָּ הו  ַׁ,ַׁו מָּ עֲל תַַַׁׁׁ ב   ַׁ ינָּה  אֵּ יאַׁ הִּ ֶ ש 

לַָּׁ כ ְ יםַׁ יִּ ו  ינ  ִּ ַׁ,ַׁלַׁש  לֶתַַַׁׁׁ ב ֶ מְק  ַׁ ינָּה  וְאֵּ

ו ףַׁ ג  יַׁה  קְרֵּ מ ִּ יםַׁמִּ יִּ ו  ינ  ִּ ַַַׁׁׁ,ַׁש 

Now, none of this applies to the 

essence of the soul itself, since it is 

not subject to any changes at all, 

and is never affected by what 

happens to the body.  

ג ו ף ַׁב   ה  תָּ צְמו  ע  תַׁב ְ ֶ ש  ב ֶ תְל  ַׁמִּ ינָּה  אֵּ ֶ ַׁ,ש  This is because its essential state of 

being does not become [directly] 

invested within the body, in which 

case the occurrences of the body 

could affect it. 

הֶַׁ ָּאַׁ ןַַׁׁאֶל  הֵּ ֶ ש  ַׁ וְכֹחוֹתֶיהָּ ַׁ רוֹתֶיהָּ אָּ

וַֹׁ וֹתַׁב  ש  ב ְ תְל  מִּ ףַׁו  ו  ג  טוֹתַׁב   ְ ש  תְפ   מ ִּ ַׁ,ה 

Rather, it is only its expressions 

and capabilities which extend 

forth from the essence of the soul 

into the body and become invested 

within it, 

ו ףַַׁׁ ג  ה  דַׁ צ   מִּ יםַׁ יִּ ו  נ  ִּ ש  יםַׁ לִּ ב ְ מְק  ןַׁ הֵּ

לַׁ ב ֵּ ק  מ ְ ךְַַׁׁ–ַַׁׁה  ָּ ןַׁכ  טָּ קָּ ךְַַׁׁ,ַׁב ְ ָּ ןַׁכ  קֵּ בְזָּ ַׁ.ַׁכוּ'  ו 
they are subjected to becoming 

changed and affected by the 

experiences of the body that 

receives them – in a young person 

the intellect and emotions are 

experienced one way, and in an 

older person they are experienced 

in a different way.  

קַַׁׁ ר  ינָּןַׁ אֵּ וֹתַׁ ד  מ ִּ וְה  כֶלַׁ ֵּ ש   ה  םַׁ וְג 

ַׁ ֶפֶש  נ  ה  רוֹתַׁ ַׁ,הֶאָּ ַַַׁׁׁ וְכֹחוֹתֶיהָּ

ב  ַׁ טוֹתַׁ ְ ש  תְפ   מ ִּ תַַַַׁׁׁׁ,ו ףַׁג ַׁה  ו  י  צְמִּ ע  ינָּןַׁ וְאֵּ

ַׁ ה  תָּ הו  מָּ ַׁו  ֶפֶש  נ   ַַׁׁ,ַׁה 

And since the intellect and 

emotions are only expressions of 

the soul and its capabilities that 

extend from the soul’s essence into 

 
נַָּׁ)10ַַׁׁ ְ ש  יהַַׁׁמִּ נ ִּ הַַׁׁ"םַׁג,ַׁו:ַַׁׁקִּ יַׁתוֹרָּ קְנֵּ לַׁזִּ יהֶן,ַׁאֲבָּ רֶפֶתַׁעֲלֵּ ָּ ט  ןַׁמִּ ָּ עְת  ין,ַׁד   ינִּ זְקִּ מ   ֶ ןַׁש  לַׁזְמ  ָּ רֶץ,ַׁכ  אָּ םַׁהָּ יַׁע  קְנֵּ זִּ

ן,ַַׁׁ ֵּ ינָּןַׁכ  ָּאַַׁׁאֵּ יהֶןַׁאֶל  בֶתַׁעֲלֵּ ֶ ש   תְי  ןַׁמִּ ָּ עְת  ין,ַׁד   ינִּ זְקִּ מ   ֶ ןַׁש  לַׁזְמ  ָּ ַׁ(.ַׁ"כ 
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 the body, but they are not the 

essence of the soul itself, 

טֶתַַׁׁ ֶ ש   תְפ   מִּ ו  וֹעֶלֶתַׁ פ  ַׁ ֶפֶש  נ  ה  ֶ ש  ָּאַׁ אֶל 

ָּלו ַׁ ל  רוֹתַׁה  כֹחוֹתַׁוְהֶאָּ ַׁ.ַׁב ְ

rather, the soul expresses itself 

and works through these 

expressions,  

This is why they are subject to change and to being affected by the body 

and its experiences, since they are not the essence of the soul. 

יםַַׁׁ דִּ פְרָּ נִּ יןַׁ ִּ לְבו ש  ינָּןַׁ אֵּ קוֹםַׁ מָּ לַׁ ָּ כ  ו מִּ

ַַׁׁ ש  ָּ מ   מ 

Nevertheless, the intellect and 

emotions are not actually 

“garments that are separate” from 

the soul,  

מוַַֹׁׁ הַׁכ ְ עֲש ֶ מ  ו רַׁו  ב  הַׁד ִּ בָּ ָּ חֲש  ַַַׁׁׁ,ַׁמ  which is the case with the 

“garments” of thought, speech and 

action,  

יםַַׁׁ ִּ יש  לְב ִּ מ   ה  וְכֹחוֹתַׁ רוֹתַׁ הֶאָּ ןַׁ הֵּ ֶ ש 

ַׁ ַׁ ֶפֶש  נ  ה  אֶתַׁ ַׁ ש  ָּ מ  ַַׁׁמ  לְבו ש  מוַֹׁ )כ ְ

הַׁ ֶ ס  מְכ  ַׁ,(ַׁכוּ' ה 

which are expressions and 

capabilities that actually clothe 

the soul (as a garment covers the 

body and conceals it). 

רוֹתַַׁׁ הֶאָּ ןַׁ הֵּ וֹתַׁ ד  מ ִּ וְה  כֶלַׁ ֵּ ש   ה  לַׁ אֲבָּ

ַׁ ֶפֶש  נ  תַׁה  ו  י  צְמִּ ע  ַׁ,ַׁמֵּ

However, the intellect and 

emotions are direct expressions of 

the soul’s essence. 

ין"ַַׁׁ ו נִּ ק  ָּאַׁ"ת ִּ ַׁאֶל  ש  ָּ מ  יןַׁמ  ִּ ינָּןַׁלְבו ש  ַַׁׁ–ַׁוְאֵּ

תְת  ַׁ מִּ ַׁ ה  תָּ צְמו  ע  ֶ הַַׁׁש  תְנָּאָּ מִּ ו  קֶנֶתַׁ

הֶןַׁ  ,ַַׁׁבָּ

ַׁ

They are not considered actual 

clothing, that covers over the person 
to provide modesty, rather, they are 

“adornments/jewelry” that 

“adorn” and beautify the essence 

of the soul. 

הַַׁׁ ֶ מְי פ  אַׁה  הו  ֶ יטַׁש  ִּ כְש  ת   ו ןַׁה  ק  מוַֹׁת ִּ כ ְ

תְנָּאֶה מִּ וַֹׁו  טַׁב  ֵּ ש   תְק  מ ִּ ֶ םַׁש  דָּ אָּ   .ַׁאֶתַׁהָּ
:ַׁ

This is like the way a decorative 

piece of jewelry “beautifies” the 

appearance of the person wearing 

it, who adorns himself with it to 

enhance his appearance. 

The main purpose of regular clothing is to cover over the person to provide 
modesty. (Which is why Adam and Chava did not have to wear regular 

clothing before the sin of the Tree of Knowledge, since they had no need 
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for that aspect of modesty, as explained elsewhere.) Even though clothing 
also has a certain style and expresses something about the person based on 

what type of clothing they wear, it expresses the person by covering over 

the person, albeit in a certain style. 

Adornments or jewelry however, unlike regular clothing, serve purely to 

reveal the inner beauty of the individual. Thus, the intellect and emotions, 

which are likened to adornments, serve no purpose that is separate from 

the soul. They serve only to reveal the true greatness of the soul. Thought, 
speech and action, on the other hand, are compared to clothing. Just as 

clothing have a distinct purpose (modesty), and cover the person, so do 

thought, speech and action function with a certain degree of separation 
from the essence and being of the soul, and they express and reveal the 

soul by covering over and concealing it in a certain “style,” as it were. 

In other words, intellect and emotion are direct expressions of the soul, 

and are always bound up with the essence of the soul. They cannot exist 

separate from the essence of the soul in any way. 

However, the “garments” of thought, speech, and action, are a step 

removed from the essence of the soul. They are bound up directly with the 
intellect and emotions, but not directly with the essence. (In these 

“garments” themselves the only garment that is directly bound up with the 

intellect and emotions is the “garment” of thought.  Whereas speech and 
action can only exist as a derivative of thought, since, without thought (on 

some level) one cannot speak or decide how to act.) These garments exist 

with a degree of separation from the soul, since the a person can act by 

copying someone else (or being forced by them to act a certain way 
contrary to their essential nature), and the same applies to speech, and even 

a person thoughts could be based on someone else’s feelings or ideas, not 

from withing one’s one inner self. 

It comes out that there are two opposite ways to look at the relative 

significance of intellect and emotion versus thought, speech, and action: 

1- From the perspective of the essence of the soul, intellect and 
emotions are truly revealing it, whereas thought, speech, and 

action are concealing the true nature of the essence, in things that 

have a degree of separation from the soul. 

2- However, from the perspective of another person, the only way 

we know anything about another person is by looking at their 

actions, listening to their words, and trying to figure out their 

thoughts. The other person’s intellect and emotions are not 
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directly accessible to another person. So, from that perspective, 
the garments of thought, speech, and action are revelation, 

whereas intellect and emotion are concealed. 

The point is that these two stages of expression of the soul - “united 
garments” of intellect and emotions, and “separated garments” of thought, 

speech, and action - are the system, the method, of how the essence of the 

soul can relate to something outside of itself.  

The essence of the soul is so spiritual and intangible that is has no way to 

relate to anything else directly, only through the stages of this interface 

system of “united garments” and “separated garments.” It uses its own 

“interface system” to relate to something outside of itself, whether to a 

physical body, or through the body to other people or objects.  

Based on this, we can extrapolate an analogy for how the Infinite Essence 

of Hashem, and His Infinite Light, which are completely undefinable and 

intangible, interact with worlds and creations using its own “interface 

system” of Sefiros, as will be explained. 

At the end of the maamar we prepared a chart of the various aspects of the 

soul and how they correspond to the the system of the Sefiros. That chart 

should help summarize some of the concepts discussed so far.   

 

ַׁ)ב(ַׁ Chapter 2 

ַׁוְעַל   ןַׁג  ַַַׁׁׁרֶךְַׁד ֶ בָּ עְלָּהַׁזֶהַׁיו  "ַׁ,םַׁלְמ  יו  ַַׁׁדַׁב ְ

ין:ַַׁׁ נִּ ו  ק  יםַׁת ִּ אִּ קְרָּ נ ִּ ֶ ירוֹתַׁש   סְפִּ

Similarly, this can be understood 

Above, in the system of 10 Sefiros, 

which are called Tikkunim-

Adornments. 

ילו ת אֲצִּ ד   וֹתַׁ ד  מִּ ו  הַׁ כְמָּ חָּ ַׁ יְינו  ַַׁׁ,)וְה 

יַׁחַָּׁ רְמוֹהִּ ַׁוְג  יהו  "אִּ  11".ַׁכוּ'   דד ְ

(This refers to the wisdom and 

emotions of the Sefiros of Atzilus, 

 
ַַׁׁ"ַׁ:ַַׁׁד,א-ַׁ]ראהַׁתקו"זַׁג,ב11ַַַׁׁׁ יהו  הוֹן,ַׁאִּ דַׁב ְ ַׁח  יה  רְמֵּ ַׁוְג  יהו  הוֹן,ַׁאִּ אַׁב ְ ָּ לְכ  תַׁמ  ילו  אֲצִּ ירוֹתַׁד   רַׁסְפִּ ע ִִַּּׁש ֶ ד ְ

ןַַׁׁ ינו  ד,ַׁל אוַׁאִּ י ֵּיהוֹןַׁח  וְח  ןַׁ ינו  ה,ַׁדְל אוַׁאִּ יאָּ רִּ ב ְ ירוֹתַׁד ִּ רַׁסְפִּ ש ֶ עֵּ יַׁב ְ כִּ ל אוַׁהָּ הַׁד ְ הוֹן,ַׁמ  דַׁב ְ יַׁח  יוָּ י  וְח 

ד.ַׁ יהוֹןַׁח  רְמֵּ ירוֹתַַַַׁׁׁׁוְג  רַׁסְפִּ ש ֶ בְעֵּ ת,ַׁו  ילו  אֲצִּ ירוֹתַׁד   רַׁסְפִּ ש ֶ עֵּ ירַׁ)נ''אַׁנחית(ַׁב ְ אַׁנָּהִּ ָּאַׁהו  ֹל  לַׁכ  ל  תַׁע  וְעִּ

ר לַׁאֲת  יַׁבְכָּ נ ִּ ת   ְ ש  א,ַׁוְלָּאַׁאִּ יעָּ רְקִּ יַׁדִּ ֵּ ל  לְג   רַׁג   ש ֶ בְעֵּ י ָּא,ַׁו  כ  לְאָּ מ  וֹתַׁד ְ ת  רַׁכ ִּ ש ֶ עֵּ ירַׁב ְ ה,ַׁוְנָּהִּ יאָּ רִּ ב ְ ַׁ"ַׁ.ַׁד ִּ

ָּיוַַׁׁ"ַַַׁׁׁובתרגום:ַׁ י  וְח  אַׁ הו  הֶם,ַׁ ָּ ב  דַׁ אֶחָּ צְמוַֹׁ וְע  אַׁ הו  הֶם,ַׁ ָּ ב  לֶךְַׁ ֶ מ  ת,ַׁה  ילו  אֲצִּ לַׁהָּ ֶ ש  ירוֹתַׁ סְפִּ רַׁ ש ֶ עָֹּ ֶ ש 

םַַׁׁ צְמָּ םַׁוְע  הֵּ ֶ ד,ַׁש  ינָּםַׁאֶחָּ יהֶםַׁאֵּ י ֵּ םַׁוְח  הֵּ ֶ ה,ַׁש  יאָּ רִּ ב ְ לַׁה  ֶ ירוֹתַׁש  פִּ ס ְ רַׁה  עֶש ֶ ןַׁב ְ ֵּ יןַׁכ  אֵּ ֶ הַׁש   הֶם,ַׁמ  ָּ דַׁב  אֶחָּ
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 where: “He [the Infinite One] and 

the Keilim-Vessels of His Sefiros 

are One and united.” 

In Tikkunei Zohar (3b), in the teaching of Moshe Rabeinu, he contrasts 

the Sefiros of Atzilus with the Sefiros of Beriah, Yetzirah, and Asiya. 

There are two aspects of the Sefiros: The “Oros-Light” and life-force/soul, 
and the “Keilim-Vessels,” which give definition and form to the Life-

force/Light, so that the Light and Life from Hashem can be expressed in 

our world in a certain format, such as wisdom or kindness.  

(The word “י רְמוֹהִּ ַׁ“ or ”וְג  יה  רְמֵּ  is Aramaic and can mean “bones” or “a ”וְג 

body,” which is made of bones. As mentioned earlier in the maamar, the 

body fuses together with the soul, until it becomes a living body, and an 
extension of the soul itself. Similarly, these Keilim-Vessels of Atzilus are 

like the “body” to the “soul” of the Oros of Atzilus, fusing with them. For 

this reason, the Keilim are referred to as “bones/bodies” relative to the 

Oros-Lights of Atzilus.) 

To quote the teaching of Moshe Rabbeinu mentioned above (translation 

based on commentary of Masuk MiDvash):  

“In Atzilus, [Hashem,] the King, is invested in the Sefiros of Atzilus. He 

and His Keilim [of the Sefiros] become One when He is invested in them; 

He and His Life-force [of the Sefiros] become One when He is invested in 

them. [Thus, in Atzilus, everything exists in One Unity, the Infinite Light 
of Hashem, the Life-force of the Sefiros, and the Keilim of the Sefiros, 

they all exist as One.]  

This is not the case with the Sefiros of Beriah. There, the Keilim [of the 

Sefiros] are not fully united with their Life-force [Oros], and they [the 
Keilim of Atzilus, which is the source of Life of Beriah] are not fully 

united with the Sefiros of Beriah. [Thus, in Beriah all three aspects, the 

Oros, the Keilim, and their source of Life from Atzilus, are not merged 

into absolute Oneness.] 

 
ד.ַַׁׁ ינָּםַׁאֶחָּ רַַׁׁאֵּ בְעֶש ֶ ת,ַׁו  ילו  לַׁאֲצִּ ֶ ירוֹתַׁש  רַׁסְפִּ עֶש ֶ ירַׁ)יורד(ַׁב ְ אִּ אַׁמֵּ ֹל,ַׁהו  כ  לַׁה  ע  ל  תַׁ ירוֹתַַׁׁוְעִּ פִּ ס ְ ה 

לַַׁׁ כָּ ב ְ נ ֶהַׁ ת   ְ ש  מִּ וְלאַֹׁ ַׁ, יע  קִּ רָּ הָּ יַׁ ֵּ ל  לְג   ג   הַׁ רָּ עֲש ָּ ב  ו  ים,ַׁ כִּ לְאָּ מ  לַׁ ֶ ש  וֹתַׁ ת  כ ִּ רַׁ עֶש ֶ ב ְ ירַׁ אִּ מֵּ ו  ה,ַׁ יאָּ רִּ ב ְ לַׁ ֶ ש 

קוֹם.ַׁ  "[מָּ

ַׁ
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The Cause of all Causes [the Infinite Light of Hashem] descends and 

shines into the Ten Sefiros of Atzilus, and the Ten Sefiros of Beriah, 

Yetzira and Asiya, but He does not change in any place [He shines].” 

I.e., even though the same Infinite Light of Hashem shines in all four 
worlds of Atzilus, Beriah, Yetzira, and Asiya without changing, the way 

the worlds receive the Light is vastly different. In Atzilus the Sefiros 

merge with the Light completely, and in Beriah Yetzira and Asiya they do 

not, but they remain separate from the Infinite Light. 

לַׁב ְַׁ ַׁאֲבָּ ַׁצִַּׁיְַׁהַַׁׁיאַָּׁרִּ ַׁע ַׁהַַׁׁירָּ ינ תַַַַׁׁׁׁהַׁיַָּׁש ִּ חִּ ןַׁב ְ הֵּ

ַׁ ש  ָּ מ  מ  יןַׁ ִּ ַׁ,לְבו ש  רַׁ מ  אָּ יהֶםַׁ עֲלֵּ ַַׁׁ:ַׁו 

ינ תַׁלוֹןַׁ קִּ יןַׁת ְ ִּ ַׁ"(.ַׁכוּ'  "לְבו ש 

However, the three lower worlds of 
Beriah, Yetzirah, and Asiya 

(BY”A) are compared to “actual 

garments” that conceal the person, 

relative to the Sefiros of Atzilus. 

Regarding them, the Zohar (in the 

Pasach Eliyahu prayer/discourse) 

states, “You [Hashem] have made 

“garments” for those [Ten Sefiros 

of Atzilus].”) 

In other words, the Ten Sefiros as they become manifest in the worlds of 

Beriah, Yetzira, and Asisya, are like “garments” for the Ten Sefiros of 

Atzilus. 

This will be understand based on the analogy of the human soul mentioned 

above: 

The person’s intellect and emotions are united and bound up with the 

essence of the soul. They reveal the soul, they do not cover it over. 

However, the “garments” of thought, speech, and action are like 

“separated garments” of the soul that have a degree of separation from the 

essence of the soul, and reveal the soul by concealing it in a certain “style,” 
like a person is identified by his physical clothing. These garments are 

directly expressing the intellect and emotions, and only indirectly the 

essence of the soul. Thus, they are like “garments” for the intellect and 

emotions. 

The Ten Sefiros of Atzilus relative to the Infinite Light are like the intellect 

and emotions relative to the essence of the soul. They are directly united 

and bound up with the Infinite Light of Hashem. However, the Sefiros of 
Beriah, Yetzira, and Asiya are like the garments of thought, speech, and 

action. (In particular: Beriah corresponds to thought, Yetzira to speech, 
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and Asiya to action.) They are not directly united with the Infinite Light. 
They are directly only receiving from the Keilim of the Sefiros of Atzilus, 

and even that revelation is not fused with them to become one. In that 

sense, they are like “garments” for the Sefiros of Atzilus. Through the 
Sefiros of Beriah, Yetzira, and Asiya the created beings can perceive 

something about the Sefiros of Atzilus, just as person can be identified 

based on his words and actions. 

ים"ַׁ כ ִּ ַׁהו אַׁח  נְת ְ ֵּהַׁ"א  נ  יַׁהִּ  For (as the Zohar continues), “You ַׁ.12ַׁכ ִּ

are He Who is wise.” 

ַׁ ירו ש  ֵּ א"ַַַׁׁׁ:פ  ַׁהו  נְת ְ יןַַַׁׁׁ–"א  ַׁאוֹרַׁאֵּ יְינו  ־ַׁה 

ַׁ,ַׁסוֹףַׁ ַַׁׁ ים"ַׁ כ ִּ ַׁ–"ח  ינ תַַַׁׁׁ בְחִּ ב ִּ ךְַׁ ָּ מְש  נ ִּ ֶ ש 

הַׁ כְמָּ ַׁ,ַׁחָּ "ב  ַַׁׁ רֶךְַׁ ד ֶ לַׁ ַָּׁע  ַָּׁמ  ש  הַַׁׁקוֹםַׁ ָּ ת  א 

ָּתוַֹׁ דו ל  אַׁג ְ  ַַׁׁ."13כוּ'  מוֹצֵּ

 

The meaning of “You are He” 

refers to Hashem’s Infinite Light, 

which is “wise,” meaning drawn 

down into Wisdom. This is 

similar to the statement of the 

Sages (Megilla 31a): “The place in 

which His [Hashem’s] Greatness 

is found is the place in which His 

humility is found.”  

The idea of this saying is that any level on which Hashem’s Greatness can 

be perceived is so far beneath Hashem’s true reality that it shows 
Hashem’s humility, that He allows His light to descend to a level that can 

be perceived as greatness. This applies to His Wisdom of Atzilus: The fact 

that Hashem’s Infinite Light comes down into Wisdom of Atzilus is great 
descent and humility. Hashem does this in order that we should be able to 

appreciate some of His Infinite Wisdom. Thus, saying that Hashem is 

“wise” is not describing Hashem’s true greatness, it is describing His 
humility, that He brings himself down into Wisdom of Atzilus so that we 

can have some slight perception of Him. 

א"ַׁ יעָּ הַׁיְדִּ כְמָּ חָּ "ב ְ יםַׁ כ ִּ ינוַֹׁח  אֵּ יןַׁ יִּ עֲד  ַַׁׁ,ו 

אַַׁׁ הו  ֶ ש  יַׁ לְפִּ ים"ַׁ כ ִּ "ח  אַׁ קְרָּ נ ִּ ֶ ש  ָּאַׁ אֶל 

הַׁ כְמָּ חָּ ה  ַׁ,ַׁמְקוֹרַׁ תַַַׁׁׁ כ  ָּ מְש  ה  ַׁ ו  נ  ֶ מ  מִּ ו 

י"ע ַׁ בִּ הַׁב ְ כְמָּ  ַַׁׁ.חָּ

ַׁ

And, nevertheless, He is still not 

Wise “by a knowable Wisdom.” 

Rather, He is called “Wise” 

because He is the source of all 

wisdom, including also the 

wisdom that is drawn into BY”A.  

 
נֵַּׁ)12ַַׁׁ ו  ק  ַָּׁרַַׁׁזֹה ַׁיַׁת ִּ  םַׁיז,ַׁא(.ַׁש 
לַׁ"ַׁ)13ַׁ ֶ ַַַׁׁׁש  דוֹש  ק ָּ אַַׁׁה  ךְ־הו  רו  ָּ םַַׁׁ,ַׁב  ָּ הַַַׁׁׁש  ָּ ת  אַַַׁׁׁא  תוַַַֹׁׁׁמוֹצֵּ נו  נְוְתָּ ַָּׁ.ַׁ"עִּ יל  ירְס ַׁהַׁלא,ַׁאַַׁׁמְגִּ גִּ יַׁתַַׁׁב ְ עֵּ עֲקַֹׁןַַׁׁהָּ  ב(.ַׁי 
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In other words, the descent of the Infinite Light into Wisdom of Atzilus 
still does not yet allow created beings to comprehend some of His wisdom, 

since Wisdom of Atzilus is still lofty for creations to comprehend. This is 

why His Wisdom of Atzilus is called “not a knowable wisdom,” since 
creations cannot grasp it directly. However, once His Light came down 

into Wisdom of Atzilus, it is now able to descend even further until it can 

become wisdom that is understandable to creations. 

הַׁ כְמָּ יןַׁעֲרוֹךְַׁחָּ אֵּ ֶ םַׁש  ה־ַׁהֲג  יאָּ בְרִּ ַַׁׁ,כוּ'   דִּ
ַׁ ד   ןַׁ ֵּ כ  ֶ ש  י ָּיהוְכָּלַׁ אַַַַׁׁׁׁ,כוּ'  עֲש ִּ קְרָּ נִּ הְיוֹתַׁ לִּ

םַׁזֶה.ַׁ ֵּ לַׁש  יםַׁע  כ ִּ םַׁח  ֵּ ש  ַׁב ְ

This statement that Wisdom of 

Atzilus is the source of wisdom in 
the created worlds of BY”A is the 

case even though there is no 

comparison between Hashem’s 

Wisdom in Atzilus and the 

Wisdom in Beriah, and certainly 

not the Wisdom of Asiya that 

would justify calling Hashem 

“Wise” from our perspective, 

since, we still can’t perceive His 

Wisdom as it exists in Atzilus.  

The Alter Rebbe is asking a question: How can we say that Hashem is 

called “wise” because He invests Himself in Wisdom of Atzilus, which 
allows us to perceived some of His Wisdom, when, in fact, we still do not 

perceive Hashem’s Wisdom of Atzilus? That level of Wisdom is still too 

lofty for creations to comprehend. So why would Hashem’s descent into 

Wisdom of Atzilus warrant calling Him “Wise” from our perpective? 

(Imagine a second-grade math student walks into an advanced calculus 

college class, and proclaims that the teacher is very smart! It is not a true 

proclamation from his perspective, since he does not comprehend anything 
of that type of wisdom. If we cannot perceive Wisdom of Atzilus, then 

why we would we describe Hashem as being Wise because of that level?)   

ַׁ ד ֶ לַׁ ע  ןַׁ בָּ יו  נְיָּןַׁ עִּ ֵּהַׁהָּ נ  הַַׁׁהִּ מ   מִּ לַׁ ָּ ש  רֶךְַׁמָּ

ֶַׁ ה:ַַׁׁש   כָּ בְרָּ לִּ כְרוֹנָּםַׁ זִּ ַׁ ינו  וֹתֵּ ב  ר  ַׁ מְרו  אָּ

ב ש ֶ לַׁעֵּ ָּ ַׁכ  יןַׁלְךָּ  ַַׁׁ,ַׁ"14ַׁכוּ'  "אֵּ

 

Now, the idea here can be 

understood from on an analogy 

regarding the statement of our 

Sages (Bereishis Rabbah 10:6): 

“There is no blade of grass below 

 
לַׁ"ַׁ)14ַַׁׁ דָּ ג ְ רַׁלוֹ:ַׁ וַֹׁוְאוֹמֵּ הַׁב  ֶ כ  מ   עְלָּהַׁה  לְמ  ז ָּלַׁמִּ יןַׁלוַֹׁמ  אֵּ ֶ ה,ַׁש  ָּ ט  מ  ְ ל  יַַׁׁ–ַַַׁׁׁ!ַׁ"מִּ ִּ אש  רֵּ ַָּׁתַַׁׁב ְ ב  ַָּׁהַַׁׁר  ש  רָּ ָּ הַׁי,ַַׁׁפ 

ַׁ.ַׁו(
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that grows without its spiritual 
source ‘striking’ it and 

commanding it to grow,”  

בַׁ לַׁג ָּ ע  ַׁמֵּ בוֹה   ַׁ.ַׁ)קֹהֶלֶתַׁה,ַׁז("ַׁכוּ'  ה  ַׁוַֹׁוְ"גָּ and a similar idea is found in the 

verse (Koheles 5:7): “there are 

many lofty levels of angels, one 

higher than the other” (see 

Koheles Rabbah 5:1). 

We see from the Sages and the above verse that everything that exists in 

this world has a spiritual source, and its spiritual source has an even higher 

spiritual source, and this spiritual system has many, many levels. 

וַַֹׁׁ ב  ַׁ יֵּש  יַׁ מִּ ְ ש  ג   ה  ַׁ ו ח  פ  ת   ה  יַׁ הֲרֵּ ו 

ת יקו  אַׁיַׁ"וְחֵַַַּׁׁׁ,ַׁמְתִּ ם"ַַׁׁוַֹׁךְַׁ טְע  יִּ וֹבַַׁׁכֶלַׁ י  )אִּ

ַׁ–ַַַׁׁׁיב,ַׁיא(

Now, a physical apple has 

sweetness that the palate 

physically tastes in the food. 

רַַׁׁ ֶ ַׁאֲש  ח  וֹמֵּ צ  ַׁה  כֹח  ַׁב ְ י ֵּש  ֶ רַׁש  םַׁנֹאמ  אִּ ה 

ןַׁ ֵּ םַׁכ  תַׁג   יקו  מְתִּ םַׁו  ע  רֶץַׁט  אָּ ַׁ?ַׁב ָּ

Should we, therefore, say that the 

spiritual power of vegetative 

growth contained in the soil also 

has a sweet taste? 

ב  ַׁ אַׁ יטָּ ִּ תַַׁׁמ  ַׁו פְש  הו  מ ָּ רֶךְַׁו  עֵּ מֵּ ינוַֹׁ אֵּ ֶ ז ָּלַׁש 

לַָּׁ ַׁ!לַׁזֶהַׁכ ְ

And obviously, regarding the 

“mazal-spiritual source of life-

flow,” which transcends 

physicality to such an extent that it 

is not comparable or in the same 

category at all as the physical 

apple, it certainly does not have 

physical sweetness! 

ָּא נְיָּןַׁהו א אֶל  עִּ ַׁ,ַַׁׁהָּ מ ְ ה  ֶ ךְַַׁׁש  ָּ מְש  תַׁנִּ יקו  תִּ

הַַׁׁ בו רָּ ג ְ ַׁמִּ ירו  מְרִּ חֶסֶדַׁו  ַׁ–ַׁמֵּ

Rather, the idea is that the 

physical taste of sweetness derives 

from the spiritual idea of 

sweetness, which is Kindness, and 

similarly the physical taste of 
bitterness is a derived from the 

spiritual aspect of Severity. 

יםַַׁׁ נְיָּנִּ םַׁעִּ יַׁהֵּ הֲרֵּ י ִַּׁו  נִּ חָּ  ַַׁׁ!יםַׁרו 

 

But these are spiritual levels and 

not physical qualities, so, how can 
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the physical taste derive from a 

spiritual level? 

תַַׁׁ יד  יְרִּ דֶרַׁ וְסֵּ תַׁ לו  ְ לְש  ת   ְ ש  הִּ ב ְ ֶ ש  קַׁ ר 

הַַׁׁ גָּ דְרֵּ מ  רַׁ ח  א  הַׁ גָּ דְרֵּ מ  גוֹתַׁ דְרֵּ מ   ה 

תְג  ַׁ ַׁנִּ ְ ינ תַׁחֶסֶדַַַַׁׁׁׁ,ַׁמו ַׁש   חִּ ב ְ ךְַׁמִּ ָּ מְש  נ ִּ ֶ דַׁש  ע 

תַַׁׁ– יקו  ַׁ,ַַׁׁכוּ'  מְתִּ

However, as a result of the 

“Hishtalshelus” (chainlike 

hierarchy) and order of 

descending spiritual levels, from 

one to the next, these abstract, 

spiritual levels materialized to the 

point that physical sweetness 

developed from the level of 

Chesed-Kindness.  

לָּיוַׁ אֵּ עֲרוֹךְַׁ יןַׁ אֵּ ֶ ש  הֱיוֹתַׁ םַׁ ַׁ,ַׁעִּ לַַַׁׁׁ ָּ כ  מִּ

תְכו נָּתוַֹׁ וַֹׁו  זְג  מ ִּ קוֹםַׁהו אַׁמִּ ַׁ.ַׁמָּ

This is true even though there is 

no direct connection between the 

two, nevertheless, physical 

sweetness shares the same profile 

of attributes as kindness. 

תַַׁׁ יבו  עֲרֵּ ֵּיַׁ ינ  מִּ הַׁ ָּ מ  כ   יןַׁ רוֹאִּ ֶ ש  כְמוַֹׁ ו 

ת ו  י  נִּ רו חָּ תַׁב ְ יקו  מוַֹׁת  ַַַׁׁׁ:ו מְתִּ לַַׁׁכ ְ ֶ עֲנו גַׁש 

ת יקו  ןַׁמְתִּ ֵּ םַׁכ  אַׁג  הַׁהו  כְמָּ רַׁחָּ ב   ַַׁׁ;ַׁד ְ

And similarly, we see many types 

of enjoyable things and sweetness 

regarding spiritual matters, such 

as the delight of understanding an 

intellectual idea, which is also a 

type of sweetness.  

וֹלַַׁׁ ק  ןַׁה  הו אַׁמִּ ֶ ש  ו ןַׁ יג  נִּ לַׁ ֶ גַׁש  עֲנו  ת   ןַׁ וְכֵּ

ֵּבַַׁׁ ל  ןַׁה  אַׁמִּ וֹצֵּ י  וֹת.ַַַַׁׁׁׁ–ה  ד  מ ִּ ינ תַׁה  חִּ ַׁב ְ

And similarly, the delight of a 

melody sung from the emotions 

of the heart. 

תַַׁׁ לו  ְ לְש  ת   ְ ש  וְהִּ ידוֹתַׁ יְרִּ הַׁ ָּ מ  כ  ב ְ ןַׁ וְלָּכֵּ

ַׁ ש  ָּ מ  מ  יַׁ מִּ ְ ש  ג   תַׁ יקו  מְתִּ הַׁ ַׁ,ַׁנ עֲש ָּ םַַַׁׁׁ הֲג 

ינֵּיהֶם.ַׁ בַׁב ֵּ לַׁר  הֶבְד ֵּ ַׁוְה  ש  הֶפְרֵּ ה  ֶ ַׁש 

Therefore, by way of numerous 

levels of descent, this spiritual 

kindness becomes an actual, 

physical taste of sweetness, even 

though there is a great difference 

and distinction between the idea 

of sweetness expressed in spiritual 

kindness and the physical taste of 

sweetness. 

הַׁ כְמָּ חָּ ינ תַׁ בְחִּ ב ִּ נְיָּןַׁ עִּ הָּ הו אַׁ ךְַׁ ַַׁׁ,וְכָּ

ַָּׁ ןַׁ"ג  ֵּ םַׁכ  ַׁג   ה  ָּ ַׁב  י ֵּש  ֶ לַׁג ַָּׁש  ע  ַׁמֵּ ".ַַׁׁבוֹה    בוֹה  

The idea is the same regarding 

Chochma-Wisdom, which also 

has many different levels and 
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 instances, “one level above the 

other…”  

Chochma also exists on many corresponding levels, varying from more 

abstract and spiritual to more physical and tangible. 

הַׁ כְמָּ חָּ ֶ םַׁש  הֲג  רֶךְַַׁׁ־ַׁו  עֵּ ַׁמֵּ ינָּה  הַׁאֵּ יאָּ בְרִּ דִּ

יתַַׁׁוְלאַַֹׁׁ גְלֵּ וְנִּ יתַׁ רְאֵּ נ ִּ ה  הַׁ כְמָּ חָּ תַׁ הו  מ ָּ

י ָּיהַׁ עֲש ִּ ַׁ,ַׁב   קוֹרַַַׁׁׁ מָּ הו אַׁ קוֹםַׁ מָּ לַׁ ָּ כ  מִּ

תַַׁׁ ו  ו  תְה  הִּ ָּהַׁ נ  ֶ מ  מִּ הְיוֹתַׁ לִּ ַׁ רֶש  ֹ וְש 

הַׁ כְמָּ ינ תַׁחָּ חִּ ַׁ־ַׁב ְ ַָּׁד  י  יתַׁעֲש ִּ גְלֵּ נ ִּ ַׁ.ַַׁׁכוּ'  יהַׁה 

Now, even though Chochma of 

Beriya is completely beyond the 

level of known and revealed 

Chochma of Asiya, it is still the 

source and root from which the 

revealed Chochma of Asiya 

comes to be.  

Beriyah is the highest of the created worlds, where the highest souls and 

angels exist. Asiya is the lowest of the created worlds, which contains the 
physical world. The wisdom that exists in the physical dimension is 

completely incomparable to the lofty spiritual wisdom of the world of 

Beriya. Nonetheless, since the Wisdom of Beriya is a type of wisdom that 
created beings can comprehend, it can serve as the source for the wisdom 

of all the lower created worlds, including the wisdom that exists in the 

physical world. 

הַׁ כְמָּ יאַׁחָּ ךְַׁהִּ ַׁ־ַׁוְכָּ תד  ילו  םַׁהֱיוֹתַַַַׁׁׁׁ,אֲצִּ עִּ

הַַׁׁ כְמָּ בְחָּ וְלָּאַׁ יםַׁ כ ִּ "ח  ינ תַׁ חִּ ב ְ אַׁ הו  ֶ ש 

א"ַׁ יעָּ ַׁ,ַׁיְדִּ ינ תַַַׁׁׁ חִּ ב ְ יאַׁ הִּ קוֹםַׁ מָּ לַׁ ָּ כ  מִּ

קוֹרַׁ מָּ קוֹרַׁד ְ ַׁ.ַׁכוּ'  מָּ

And similarly, for Chochma of 

Atzilus, even though it is 
described as “Wise, but not with a 

knowable Wisdom,” it is the 

source of the source of Chochma 

of Asiya.  

The wisdom of Asiya, of the physical world, is derived from the wisdom 
of the world above it, the wisdom of Yetzira, which is derived from the 

wisdom of Beriya. Thus, even though Beriya is a stage removed from 

Asiya (separated by the world of Yetzira), nonetheless, it is ultimately the 

source of the wisdom of Asiya. Similary, even though Atzilus is far 
removed from the wisdom of Beriya, nonetheless, ultimately it is the 

source of the wisdom of Beriya. Based on this, even the wisdom of Asiya 

is actually derived from the wisdom of Atzilus, not directly, but as the 

source of the source of its wisdom. 

 Chapter 3 )ג(ַׁ
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ים"ַׁ כ ִּ ח  הו אַׁ ַׁ נְת ְ "א  הְיוֹתַׁ לִּ לַׁ ַַׁׁ,אֲבָּ

יןַׁ אֵּ אוֹרַׁ תַׁ כ  ָּ מְש  ה  ַׁ יְינו  ה  סוֹףַַׁׁ־ַׁד ְ

הַׁ כְמָּ חָּ ַׁ,ב ְ

However, regarding the fact that 
we say that “You are wise,” 

referring to the original stage of 

Hashem’s Infinite Light 

becoming invested into 

Chochma, 

א"ַַׁׁ צֵּ ָּ מ  ת ִּ ןַׁ יִּ א  "מֵּ ַׁ ש  ָּ מ  מ  הַׁ כְמָּ חָּ ה  ֵּהַׁ נ  הִּ

וֹבַׁכח,ַׁיב(ַׁ י  ַׁ,)אִּ

we say that the Chochma itself 

literally “Comes from ‘ayin-

nothing knowable at any level,’” 

i.e., His Infinite and Unknowable 

Light, which is a level that is 

completely beyond the ability any 

world, even Chochma of Atzilus, to 

relate to and comprehend. 

עִַּׁ ינ תַׁ חִּ ב ְ יאַׁ הִּ ןַׁ ךְַַׁׁוְלָּכֵּ רֵּ תְב ָּ יִּ תוַֹׁ נו  נְוְותָּ

ךְַַַׁׁׁ– רֵּ תְב ָּ נָּיוַׁיִּ הַׁגְדוֹלָּהַׁלְפָּ ידָּ אַׁיְרִּ הו  ֶ  ַַׁׁ.ַׁש 

Therefore, of the fact that His 
Infinte and Unknowable Light 

came into Chochma of Atzilus 

expresses Hashem’s humility, 

since it is a great descent from 

Him, as it were.. 

We had a question before: How can we praise Hashem for “being Wise” 

through His coming into Chochma-Wisdom of Atzilus, if we do not 

comprehend Chochma of Atzilus at all? (Like we said above, it would be 
like a young child praising the wisdom of a great genius that he does not 

understand in the first place.) 

The answer, based on the above teaching of the maamar, is: 

Even though we cannot directly understand Chochma of Atzilus, the fact 

is, that the only reason that there exists any wisdom in any of the created 

worlds, including our physical world, is only because Chochma of Atzilus 

exists. If there wouldn’t be Chochma of Atzilus, then there wouldn’t be 
wisdom in Beriya, or Yetzira, or Asiya, or in the physical world. Only after 

Hashem limited and contracted His Unknowable Light into the 

“limitation” of Chochma of Atzilus, can any other definable and knowable 

wisdom exist at all.  

That is why we praise Hashem for “being Wise” in Chochma of Atzilus, 

since, ultimately, the wisdom that we understand in this world is derived 
from Chochma of Atzilus. The wisdom of Hashem we see in how Hashem 
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creates nature and how living things work etc., which we can understand, 
ultimately is also derived from Chochma of Atzilus. In that sense, we 

praise Hashem as “being wise” in Chochma of Atzilus.  

(An analogy: a person can praise the wisdom of an architect from the 
beauty of his building’s appearance, even though he doesn’t understand 

the deep wisdom that went into the structural design and engineering etc., 

since, even the external beauty of the building is ultimately derived from 

that deep wisdom.) 

ַׁ דֶש  ֹ ק  ה  וֹןַׁ לְש  ב ִּ ת"ַׁ ילו  "אֲצִּ וֹןַׁ לְש  ַׁ ַַׁׁוְזֶהו 

ַׁ–ַׁ

And this is the significance of the 

term “אֲצִילוּת-Atzilus” in the 

Holy Language of Hebrew: 

לָּהַַׁׁ ָּ פ  ְ ש  וְה  הַׁ ידָּ יְרִּ וֹןַׁ לְש  אַׁ הו  ֶ ש 

עֶלְיוֹנָּהַׁ הָּ תוַֹׁ גָּ דְרֵּ מ   ַׁ,ַׁמִּ אֶתַַַׁׁׁ ילַׁ ִּ פ  ְ ש  לְה 

הַׁ תָּ חו  ְ הַׁפ  גָּ דְרֵּ מ  אַׁב ְ ַׁהו  ו  ל  אִּ צְמוַֹׁכ ְ  ַַׁׁ.ע 

it is an expression of descent and 

lowering, of someone going from 

a higher level and lowering 

himself, as if he is on a lower 

level. 

כְמוַַֹׁׁ ַׁיא,ַׁיז(ַׁו  עֲלוֹתְךָּ ה  ןַַׁׁ:ַַׁׁ)ב ְ יַׁמִּ לְת ִּ צ  "וְאָּ

הַׁ ֶ יַׁמֹש  ב ֵּ ג  "ַׁד ְ ח  רו  ַַַׁׁׁ:הָּ

As the verse states regarding 

Moshe Rabbeinu (Bamidbar 

11:17), “And I will draw drown 

from the spirit that is upon you 

and place it upon them, and they 

will share the burden of the people 
with you, so you will not carry it 

alone.”   

ַׁ רַׁ מ  אָּ ֶ ש  יַׁ לְפִּ ַָּׁד ִּ יג(םַׁ)ש  ַׁ,ַׁ יַַׁׁ:ַׁ לִּ ןַׁ יִּ א  "מֵּ

ר"ַׁ ש ָּ  ַַׁׁ,ַׁב ָּ

Since he [Moshe] said (ibid. v. 13), 

“From where will I get meat to 

feed this entire nation?”  

This story is described in Parshas Behaalosecha. There the “Eirev Rav-

mixed multitude” of converts complained that they wanted to eat meat 
instead of the munn, and they convinced a large group of the Jewish people 

to complain as well. Moshe asked Hashem how would he be able to 

provide meat for all the people that want? Moshe added that it was too 

difficult for him to take care of the people by himself. 

Hashem told him to gather 70 sages, and that He would transfer Moshe’s 

prophetic power onto them, and they would help him take care of the 

people. Then Hashem caused a flock of fat birds to descend onto the 

Jewish camp for the meat-hungry people. 
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The implication of this story is that there is a connection between Moshe’s 

“inability” to provide meat for the people, and the transferring of prophetic 

powers onto 70 sages. The Alter Rebbe will explain this connection: 

עֶלְיוֹנָּהַַׁׁ הָּ עֲלָּהַׁ מ   ב   תוַֹׁ גָּ דְרֵּ מ  הַׁ יְתָּ הָּ ֶ ש 

צְמוַַֹׁׁ ע  אֶתַׁ ילַׁ ִּ פ  ְ ש  לְה  יָּכוֹלַׁ יָּהַׁ הָּ וְלאַֹׁ

יַׁ מִּ ְ ש  רַׁג   ש ָּ תַׁב ָּ כ  ָּ מְש  ה  ַׁ,ב ְ

Since he was on such a high level, 

he was therefore unable to bring 

himself down low enough to be 

able to bring down the spiritual 

flow to be manifest in physical 

meat. 

ךְַׁ רו  ב ָּ ַׁ דוֹש  ק ָּ ה  לוַֹׁ רַׁ מ  אָּ ךְַׁ אַׁ־ַׁלְכָּ ַַׁׁהו 

ַָּׁ טז(םַׁ)ש  יַַׁׁ:ַַׁׁ,ַׁ ִּ ל  הַׁ "ַַׁׁ"אֶסְפָּ יש  אִּ יםַׁ בְעִּ ִּ ש 

הַׁ תָּ חו  ְ פ  ה  הַׁ גָּ דְרֵּ מ  ב ְ םַׁ הֵּ ֶ ַׁ,ַׁש  ַַַׁׁׁ יְינו  ה 

[ַׁ ַׁ[15ַׁקַׁר  ְ ש   תְג   ַׁמִּ הְיו  אַֹׁיִּ ל  ֶ יַׁש  ַַׁׁםַׁמִּ ש  ָּ מ  ַַַׁׁׁ,ַׁמ 

Therefore, Hashem told Moshe, 

“Gather for me 70 men,” who 

were on a lower level than Moshe, 

and able to relate more to 

physicality, not lower in the sense 

that they would be actually be on 

the coarse level of the meat-hungry 

people 

ַַׁׁ לֶיךָּ עָּ רַׁ ֶ ַׁאֲש  ח  רו  ןַׁהָּ מִּ יַׁ לְת ִּ צ  "וְאָּ ָּאַׁ אֶל 

יהֶם"ַׁ יַׁעֲלֵּ מְת ִּ ַׁ,וְש  

rather, “And I will draw down 

the spirit that is upon you and 

place it upon them,” 

ַׁ ירו ש  ֵּ ַׁ:פ  ינָּהַַַׁׁׁ חִּ ב ְ יךְַׁ ִּ מְש  וְא  ידַׁ אוֹרִּ ֶ ש 

תְךַָּׁ גָּ דְרֵּ מ   מִּ הַׁ ָּ ט  לְמ  הְיֶהַׁ י ִּ ֶ ש  ַׁ ךָּ ְ ל  ֶ ַַׁׁ,ש 

ַׁ יהֶם"ַׁ עֲלֵּ יַׁ מְת ִּ ַָּׁ"וְש   ַׁ(םַׁ)ש  ַׁ–ַׁ הְיֶהַַַׁׁׁ י ִּ ֶ ש 

ה יקָּ הַׁזוַַַֹׁׁׁיְנִּ גָּ דְרֵּ מ   םַׁלָּהֶםַׁמִּ ַׁ.ַׁג 

meaning, that Hashem is saying “I 

will draw down and extend your 

spiritual status to those below you, 

and place it upon them,” so that 

they may also access this lofty 
spiritual level, and take down from 

Moshe’s power to a level lower 

than Moshe could descend to by 
himself, i.e., to the level of giving 

meat. 

עֲל תַַׁׁ מ  ב ְ יםַׁ עוֹלִּ ַׁ הְיו  י ִּ ֶ ש  לאַֹׁ לַׁ אֲבָּ

צְמוַֹׁ הַׁע  ֶ תַׁמֹש  ג  דְרֵּ מ  ַׁ.ַׁכוּ'  ו 
However, they were unable to 

ascend to Moshe’s own level, but 

they were able to access some 

degree of it from their own level. 

 
ב־יָּדַַׁׁ)נוֹס15ַַָּׁׁ כְתָּ  .ַׁ(13ףַׁב ִּ
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עְלָּהַׁ ןַׁלְמ  כְמוַֹׁכֵּ אַַַׁׁׁ:ו  תַׁהו  ילו  נְי ןַׁאֲצִּ ַַׁׁ,עִּ

תַׁאוֹרַַׁׁ ו  ש  ב ְ תְל  הְיוֹתַׁהִּ הַׁלִּ ידָּ ינ תַׁיְרִּ חִּ ב ְ

יןַׁ ה־ַׁאֵּ כְמָּ חָּ  ַַׁׁ.כוּ'  סוֹףַׁב ְ

 

Similarly, Above, the idea of 

Atzilus is a descent so that 

Hashem’s Infinite Light can 

come down and be invested into 

the Sefira of Chochma.  

ירוֹתַַׁׁ סְפִּ רַׁ עֶש ֶ יםַׁ אִּ קְרָּ נִּ ןַׁ וְלָּכֵּ

ַׁ ין"ד   ו נִּ ק  ת ִּ רַׁ "עֶש ֶ תַׁ ילו  ַׁאֲצִּ ַַׁׁ–ַׁ ןַַַׁׁׁ הֵּ ֶ ש 

יןַׁ אֵּ לְאוֹרַׁ יןַׁ ִּ לְבו ש  ינ תַׁ חִּ וְלאַַַַֹׁׁׁׁ,ַׁסוֹףַׁ־ַׁב ְ

תַׁ ו  י  צְמִּ  ַַׁׁ.כוּ'  ע 

ַׁ

Therefore, the Ten Sefiros of 

Atzilus are known as “Ten 

Tikkunim/Adornments,” since 

they are only “garments” for 

Hashem’s Infinite Light, but not 

the Light itself. 

ָּאַַׁׁ ַׁאֶל  ש  ָּ מ  יןַׁמ  ִּ ינָּןַׁלְבו ש  קוֹםַׁאֵּ לַׁמָּ ָּ כ  ו מִּ

יןַׁ ו נִּ ק  חַַַָּׁׁׁ,ַׁת ִּ יַׁ רְמוֹהִּ וְג  ַׁ יהו  "אִּ ד ְ ו םַׁ ש     דַׁמִּ
 ".ַַׁׁכוּ' 

ַׁ

Nevertheless, they are not actual 

“garments,” but “adornments,” 

since “He [the Infintie Light] and 

His Keilim of the Sefiros are 

one.”  

Meaning that the Keilim-Vessels of the Sefiros of Atzilus are unified with 
Hashem, as explained previously. The sefiros are not like clothing that 

serve a separate function, but rather, like jewelry and adornments that are 

as one with the wearer. Just as jewelry serves to bring out the inherent 
beauty of the wearer, so do the sefiros of Atzilus serve only to reveal 

Hashem’s Infinite Light, but they do not serve their own function as 

“sepearated garments.” 

י"ע ַׁ ןַׁב ִּ ֵּ יןַׁכ  אֵּ ֶ הַׁש   נ  "לַַַׁׁׁמ  ַׁ:   .כ   This is not the case regarding the 

Sefiros of the worlds of Beriya, 

Yetzira and Asiya, as explained 

previously.  

We mentioned above that the Sefiros of Beria, Yetzira, and Asiya are 

themselves “garments” for the the Ten Sefiros of Atzilus. However, they 

do not have the level of unity with the Infinte Light of Hashem the Sefiros 
of Atzilus possess. They are like the “separated garments” that cover over 

the person, and only tell you about the person through the choice of “style” 

of the covering, as explained at length above. 
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ַׁד(ַׁ) Chapter 4 

חַָּׁוְזֶהו    ַׁהו אַׁ נְת ְ ן"ַַׁׁ"א  ָּ ב  ְ בְחו ש  דַׁוְלָּאַׁ

מְנֶַַׁׁ– ינוַֹׁנִּ אֵּ ֶ יו "ַׁש  כְלָּלַׁה  ירוֹתַַׁׁדהַׁב ִּ  ַַׁׁ,ַׁסְפִּ

And this is the meaning of, “You 

are He that is One, but not one 

that is counted,” meaning, that 

“He”  is not counted amongst the 

Ten Sefiros.  

תֶרַׁ ֶ כ  לַׁ ע  יַׁ אִּ יןַַׁׁ־ַׁ)וְקָּ ֵּ ב  עַׁ צ ָּ מו  מ ְ ה  עֶלְיוֹןַׁ

נ ֶַׁ ילַׁל  אֲצִּ מ   ים(ַׁה  לִּ  ַַׁׁ,ַׁאֱצָּ
(And this “One that is not counted” 
refers to the level of the Keser-

Crown Above, which acts to 

interface between the Infinite 

Source of Atzilus and the Sefiros 

of Atzilus).  

לָּלַׁ יוַׁכ ְ לָּ יןַׁעֲרוֹךְַׁאֵּ אֵּ ֶ ַׁ.ַׁש  this level of “Kesser-Crown” - 

referred to as “He” - is not counted 

as one of the Ten Sefiros since 

there is no comparison between 
the Sefiros of Atzilus to it at all, 

since it is different category 

altogether. 

In the maamar entitled Pasach Eliyahu 5715, the Rebbe explains (based on 

teachings of the Previous Rebbe):  

In the beginning of the passage of Tikkunei Zohar of “Pasach Eliyahu,” it 

says the phrase “You are He,” three times, 1- You are He that is One but 

not one that is counted, 2- You are He that transcends all transcendence, 
concealed beyond all concealments. No thought can possibly grasp You,” 

3- You are He that brought out ten “Tikunim-adornments’ We call them 

ten Sefiros.” These three expressions correspond to three levels, the first 
“You are He that is One, but not one that is counted,” refers to the higher 

levels of Kesser, which is called Atika Kadisha, the second expression 

“You are He that transcends all transcendence,” refers to the lower level 

of Kesser, Arich Anpin. The third expression “You are He that brought out 

Ten ‘Tikunim-adornments,’ are the Ten Sefiros. 

Based on this, perhaps we will understand what the Alter Rebbe says in 

our maamar: 

The level called “Kesser-Crown” is the intermediary stage between 

Atzilus and its ultimate source, the Infinite Light of Hashem. This 
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intermediary level has two parts to it: The higher aspect is called “Atika,” 
which means separate and removed, since it completely transends the 

world of Atzilus. The lower aspect is called Arich Anpin, which means 

“all-encompassing revelation,” since it is the direct source of all the 
revelations of Atzilus, yet it still transcends Atzilus, even though it has a 

connection to Atzilus. 

Now, the lower level of Kesser, which is Arich Anpin, even though it is 

above Atzilus, it is connected to the world of Atzilus. However, Atik is 
not direcly connected to the world of Atzilus, and therefore it is “One that 

is not counted” among the Sefiros of Atzilus, since it is a level of Hashem’s 

Oneness that transcends Atzilus.  

However, this level of Atik is still part of Kesser, it is still part of the 

intermediary levels between the Infinte Light of Hashem and Atzilus, and 

therefore it can still be described as an “intermediary” between the Infinite 

Source of Atzilus, the Infinite Light, and the world of Atzilus, starting with 

Arich, which is the “beginning” of the realm of Atzilus. 

To make it easier to relate to this: 

The two aspects of Kesser, which are “Atik” and “Arich” correspond to 

two encompassing soul powers, which are pleasure – Atik, and will power 

– Arich. These two encompassing soul powers are the intermediary stage 

between the simple indivisible essence of the soul, and the definable and 
limited concious soul powers of intellect and emotion (see Soul System 

chart above). The higher of these two soul powers, pleasure, relates only 

to the person himself, a “pleasure” cannot be transferred to anything 

outside of himself, it only exists in the context of the person in himself. 
Intellect and emotions are levels that can be given over to someone else, 

you can express an idea or feeling in words. Will power has two aspects 

to it: On the one hand, it is the person’s own will and desire, it does not 
exist outside of the person. However, it can be expressed to someone else, 

you can share with others your will by putting it into words and 

instructions others to fulfill your full. Thus, it is the beginning of how the 
soul extends to something outside of itself. Now, this will power is driven 

by the power of enjoyment. Thus, the power of enjoyment is the “indirect 

source” of how the simple essence of the soul interacts with the outside of 

itself. 

Similarly, Atik is the pleasure Hashem has in our service of Him, which is 

the driving force behind why Hashem has a will and desire to create the 

wold etc. Arich is the will and and desire of Hashem that there should be 
the world of Atzilus, and the subsequent worlds of Beriah, Yetzirah, Asiya. 
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Therefore, Atik is the “indirect source” of Atzilus and that other worlds, 
and serves as the intermediary between the Infinite Light of Hashem and 

the beginning of worlds, starting with Arich and Atzilus. 

יאַַׁׁ הִּ תֶרַׁ ֶ כ  ה  מֵּ הַׁ כְמָּ חָּ תַׁ ו  ו  תְה  הִּ יַׁ כ ִּ

ַׁ ש  ָּ מ  ןַׁמ  יִּ א  תַַַַׁׁׁׁ,ַׁמֵּ לו  ְ לְש  ת   ְ ש  דֶרַׁהִּ סֵּ וְלאַֹׁכ ְ

ַׁ י ֵּש  ַׁמִּ תַׁיֵּש  ו  ו  תְה  ינ תַׁהִּ חִּ ןַׁב ְ הֵּ ֶ  .ַׁכוּ' ש 

Since the existence of Chochma-

Wisdom, as derived from Keser-

Crown comes from literally 

‘ayin-nothing in the same 

category at all.’ (ex-nihilo). It 

does not come to be by way of 

orderly progression from one 

level to another, similar, but lower 

level. 

In other words, for Chochma to come into being from Kesser, especially 

from Atik, there needs to be a “jump,” from Infinite to finite. This is unlike 

the progression from Chochma to Bina, and from Bina to Ze’eir Anpin 
etc., since those levels are all in the same general category, similar to the 

orderly fashion of cause and effect, e.g., intellect producing emotions. 

ַַׁׁ יֵּש  ַׁ י"ע  ב ִּ א  עוֹלָּמוֹתַׁ הָּ לַׁ כָּ ב ְ ֵּהַׁ נ  וְהִּ

עַׁ צ ָּ מו  מ ְ תֶרַׁה  ֶ ינ תַׁכ  חִּ ַׁ:ַׁב ְ

Now, in each of the four Worlds 

of Atzilus, Beriya, Yetzira and 

Asiya, there is a level of Keser 

that serves as an intermediary 

level: 

לְכו ת מ  יַׁ תֶרַַׁׁד  ַׁ־ַׁכ ִּ ֶ כ  הַׁ עֲש ֶ נ  תַׁ ילו  אֲצִּ

ה יאָּ בְרִּ ַׁ,ַׁלִּ תַׁ לְכו  תֶרַַׁׁ־ַׁו מ  ֶ כ  הַׁ יאָּ בְרִּ ד ִּ

ה.ַַׁׁ ירָּ יצִּ  לִּ

Malchus of Atzilus becomes 

Keser of Beriya, and Malchus of 

Beriya becomes Keser of Yetzira. 

The level of Malchus of each level becomes the intermediary level for the 
next world to come into being. This is because Malchus has two level: It 

has one aspect of how it exists in its own world, and one aspect of how it 

“descends” into the next, lower, world. Because of this, it can be the 
“connection point” between the worlds. From the perspective of the lower 

world, the Malchus of the higher world is called Kesser, and from the 

perpecive of the higher world it is called Kesser. (This is similar to a 

building with many levels: The floor of one level is also the ceiling of the 

lower level.) 

תֶרַׁ ֶ כ  יןַׁ ֵּ ב  ַׁ ש  הֶפְרֵּ ה  ךְַׁ ַׁ־ַׁא  תַַׁׁד   ילו  אֲצִּ

עוֹלָּמוֹת כָּלַׁהָּ ב ְ ֶ ַַַׁׁׁ:לְכֶתֶרַׁש 

However, the difference between 

the Keser of Atzilus connecting it 
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to the Infinite Light to the Keser in 

between each world is as follows:  

יַַׁׁ יְדֵּ לַׁ ע  אַׁ הו  תַׁ ילו  אֲצִּ תַׁ ו  ו  תְה  הִּ יַׁ כ ִּ

יןַׁ אֵּ אוֹרַׁ מְצו םַׁ קוֹםַַׁׁ־ַׁצִּ מָּ הְיוֹתַׁ לִּ סוֹףַׁ

ַׁ ש  ָּ מ  לָּלַׁמ  יַׁוְחָּ נו  ָּ ַׁכוּ'  פ 

The existence of Atzilus is by way 

of a Tzimtzum-

contraction/withdrawal of 

Hashem’s Infinite Light. This 

causes an “empty space” and a 

“void” in which Hashem’s 

revelation is withheld. 

י"ע ַׁ ב ִּ תַׁ ו  ו  תְה  אַַַַׁׁׁׁוְהִּ רְסָּ פ   יַׁ יְדֵּ לַׁ ע  ַׁ יְינו  ה 

הַׁ יאָּ רִּ ב ְ תַׁל  ילו  אֲצִּ יןַׁ יקַׁב ֵּ פְסִּ מ   יןַַַַׁׁׁׁ,ַׁה  ו בֵּ

הַׁלִַּׁ יאָּ רִּ הב ְ ירָּ י.ַַׁׁ–ַַׁׁכוּ' יצִּ נו  ָּ קוֹםַׁפ  ַׁוְלאַֹׁמָּ

However, the existence of Beriya, 

Yetzira and Asiya comes by 

means of a “Parsa-Curtain,” 

which separates between Atzilus 

and Beriya, and then between 

Beriya and Yetzira, etc. 

However, the three lower worlds 

do not come to be through an 

“empty space.” 

ַׁ יןַׁ ֵּ ב  ֶ ש  ַׁ ש  הֶפְרֵּ אַׁ'ַׁוְה  רְסָּ ַׁ'פ   קוֹםַַׁׁ'ַׁלְַַׁׁ מָּ

י נו  ָּ ַׁ',פ 

Now, the difference between a 

“Parsa-Curtain” and a “Mokom 

Ponui-An Empty Space,” 

ַׁ נְי ןַׁ עִּ םַׁ הֶקְד ֵּ ב ְ ןַׁ בָּ אוֹרַַׁׁיו  ב ְ מְצו םַׁ צ ִּ ה 

יןַׁ  ַַׁׁ:סוֹף־ַׁאֵּ

can be understood by first 

explaining the idea of a 

“Tzimtzum- Withdrawal” of 

Hashem’s Infinite Light. 

ֵּהַׁ נ  הִּ יַׁ יןַַַׁׁׁ,ַׁכ ִּ אֵּ אוֹרַַַַׁׁׁׁ,ַׁסוֹף"ַׁ־ַׁ"אוֹרַׁ ַׁ יְינו  ה 

תַַׁׁ טו  ְ ש   תְפ   הִּ יזֶהַׁ אֵּ הְיוֹתַׁ לִּ יַׁ ו  יל  וְגִּ

ת ו  י  קוֹרַׁוְח  תַׁמָּ ו  ו  תְה   ַַׁׁ.וְהִּ

Now, “Hashem’s Infinite Light” 

refers to a revelation of Light that 

extends to become a source of life 

for all the worlds. 

In other words, this “Infinite Light” is not Hashem Himself, it is His 

revelation of His power to create and enliven infinite worlds. 

יןַׁ אֵּ תוַֹׁ־ַׁוְאוֹרַׁ צְמו  ע  ב ְ ֶ ש  ַׁ,ַׁסוֹףַׁ ַַַׁׁׁ יְינו  ה 

ירַַׁׁ אִּ הְיוֹתַׁמֵּ וַֹׁאוֹרַׁלִּ ַׁב  י ֵּש  ֶ ינָּהַׁזוַֹׁש  חִּ ב ְ

חֲיוֹת.ַׁ וֹתַׁו לְה  ו  טַׁלְה  ֵּ ש   תְפ    ו מִּ

And the Infinite Light within 

Hashem Himself refers to the 

idea that He contains within 

Himself a power that can be used 
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to create and animate created 

beings that exist outside of Himself. 

The Rebbe Rashab explains: In Hashem Himself, as it were, there are two 
aspects (from our perspective16): Hashem Himself is not a “luminary,” it is 

not Hashem’s job to shine light. If He did not want, there would be not 

Light, no Infinite, at all. This is the absolute truth of Hashem’s Essence, 
that He is beyond being called “the source of Light,” even Infinite Light. 

However, once Hashem decided that He wants there to be Light, He then 

has in Himself that “potential” for Infinite Light. This is what the Alter 

Rebbe means by “the Infinite Light within Hashem Himself.” 

יָּהַַׁׁוְַׁ הָּ עוֹלָּםַׁ הָּ אַׁ בְרָּ נ ִּ ֶ ש  "קוֹדֶםַׁ ַׁ זֶהו 

ד"ַׁ לְב  מוַֹׁב ִּ ְ אַׁו ש  יְינו ַַׁׁ,17ַׁהו  ה  א"ַַַַׁׁׁׁ:ד ְ ַַׁׁ–ַׁ"הו 

יןַׁ צְמוֹ.ַַׁׁ־ַׁאֵּ ע   סוֹףַׁב ְ

And this is the meaning of what is 
stated in Pirkei D’Rabbi Eliezer 

(Ch. 3), that “Before the world 

was created, only Him and His 

Name existed.” “Him” refers to 

the Infinite One Himself. 

ַׁ מוֹ"ַׁ ְ ַׁ–"ו ש  יןַַׁׁ אֵּ אוֹרַׁ סוֹףַַׁׁ־ַׁהו אַׁ

תוַֹׁ צְמו  ע  ב ְ ֶ ַׁ,ַׁש  ינ תַַַׁׁׁ חִּ ב ְ קַׁ ר  הו אַׁ ֶ ש 

מוֹ" ְ יַַַׁׁׁ,ַׁ"ש  ו  יל  ג ִּ ינ תַׁה  חִּ אַׁב ְ הו  ֶ ַַַׁׁׁ.ש 

“His Name” refers to the Infinite 

Light that is contained within 

Himself, which is likened to a 

name, since it is a source for 

revelation.  

Just as a name makes it possible for others to relate to them, the Infinite 

Light within Hashem is what enables others to eventually come to be and 

relate to Him. Thus, His “Name” is that “potential” for Infinite Light, as it 

exists in Himself, as explained above. 

ֶַׁ ש   הַׁ מ  ַׁ יְינו  ה  הַַׁׁד ְ ֶ תְג  ל  מִּ הְיוֹתַׁ לִּ י ָּכוֹלַׁ

טַׁ ֵּ ש   תְפ   ַַַׁׁׁ.ו מִּ

This refers to merely the 

possibility to be revealed and 

relate outwards, but not 

 
16  We cannot describe Hashem Himself in any way at all, period, we 

cannot say that Hashem has different “aspects,” since He is beyond all 

limitations, including that of being comprised of various aspects, chas 

veshalom, He is a Singular Oneness, uncompounded in any way. 
However, in order to describe certain aspects of His revelations relative to 

His Essence, we use different descriptions from our perspective. This 

concept is very subtle and must be carefully understood.  
זָּרַׁ)17ַַׁׁ יַׁאֶלְעָּ ב ִּ ר  יַׁד ְ רְקֵּ ִּ רֶַַַׁׁׁפ  ֶ  קַׁג(.ַׁפ 



 

21 LESSONS IN  TORAH OR 

necessarily actually relating to 

others.  

ַׁ מֶש  ֶ ש   ה  מֵּ ַׁ מֶש  ֶ ש   ה  יוַׁ זִּ מוַֹׁ יוַַַַׁׁׁׁ–ַַׁׁכ ְ ז ִּ ה  ֶ ש 

לַַׁׁ ע  ירַׁ אִּ לְהָּ ַׁ מֶש  ֶ ש   ב   ַׁ י ֵּש  ֶ ש  אוֹרַׁ הָּ הו אַׁ

רֶץַׁ אָּ ַׁ,ַׁהָּ ו ףַַַׁׁׁ ג  ַׁ יְינו  ה  צְמוַֹׁ ע  ַׁ מֶש  ֶ ש   וְה 

צְמוַֹׁ ַׁע  מֶש  ֶ ש   ַׁ.ַׁה 

This is analogous to the rays of 

the sun that shine from the sun. 

The rays are the ability, from 

within the sun, to shine upon the 

earth. And the sun itself refers to 

the actual solar globe. 

אַַׁׁ וֹצֵּ י  ה  אוֹרַׁ הָּ ֵּהַׁ נ  אַַׁׁוְהִּ קְרָּ נִּ ַׁ מֶש  ֶ ש   ה  מֵּ

םַׁ"אוֹר"ַׁ ֵּ ש  בַַַַׁׁׁׁ,ַׁב ְ תו  ָּ כ  ֶ ש  מוַֹׁ יתַַׁׁכ ְ ִּ אש  רֵּ )ב ְ

ה( יוֹם"ַׁ:ַַׁׁא,ַׁ לָּאוֹרַׁ יםַׁ אֱלקִֹּ אַׁ קְרָּ י ִּ ַַׁׁ,"ו 

םַַׁׁ ֵּ ש  לַׁ ע  אוֹרַׁ אַׁ קְרָּ נִּ וֹםַׁ י  ה  ֶ ש 

ֶַׁ הַׁש   יוַׁמ  ז ִּ וְה  אוֹרַׁ תַׁהָּ טו  ְ ש  תְפ   ירַַׁׁהִּ אִּ ֵּ מ 

וֹםַׁ י   .ַׁב  

The light that shines forth from 

the sun is called “Light,” as the 

verse states (Bereishis 1:5), “And 

Hashem called the light ‘day.’” 

Day is called ‘light’ due to the 

light rays that shine forth during 

the daytime. 

אַַׁׁ קְרָּ נִּ ַׁ מֶש  ֶ ש   ה  תַׁ ו  י  צְמִּ ע  ןַׁ ֵּ כ  יןַׁ אֵּ ֶ ש   הַׁ מ 

אוֹר"ַׁ תו בַַׁׁ,ַׁ"מָּ ָּ כ  ֶ ש  כְמוַֹׁ א,ַַַַׁׁׁׁו  יתַׁ ִּ אש  רֵּ )ב ְ

יםַׁ:טז(ַׁ דלִֹּ ג ְ אֹרֹתַׁה  מ ְ נֵּיַׁה  ְ ַׁ".ַַׁׁכוּ'  "אֶתַׁש 

However, the sun itself is not 

called ‘light,’ but rather, “the 

luminary” or the source of the 
light. As the verse states regarding 

the sun and the moon (Bereishis 

1:16) “The two great luminaries, 

etc.” 

יןַׁ אֵּ אוֹרַׁ ב ְ אַׁ הו  ךְַׁ ַׁ,ַׁסוֹףַׁ־ַׁוְכָּ אוֹרַַַׁׁׁ הָּ ֶ ש 

ַַׁׁ נו  ֶ מ  מִּ טַׁ ֵּ ש   תְפ   מ ִּ ֶ ש  יַׁ ו  יל  ג ִּ ה  אַׁ קְרָּ נִּ

ת ו  י  אוֹרַׁוְח  תַׁהָּ ו  ו  תְה  ַַַׁׁׁ,ַׁכוּ'  הִּ

This is the idea of Hashem’s 

Infinite Light: The “light” refers 

to the revelation from which light 

and life exists and extends forth.  

יןַׁ ינ תַַׁׁ־ַׁוְאֵּ חִּ ב ְ אַׁ הו  צְמוַֹׁ ע  ב ְ סוֹףַׁ

אוֹר ָּ מ  אוֹרַַׁׁ,ַׁה  הָּ מְקוֹרַׁ הו אַׁ ֶ ַַַַׁׁׁׁ,ַׁש  ו  נ  ֶ מ  מִּ ו 

אוֹר ךְַׁהָּ ָּ מְש  ַׁ:   .נִּ

And, accordingly, the Infinite One 

Himself is the “luminary,” the 

source of the light, from which 

the light extends. 

ה יןַׁ  וְהִנ ֵּ אֵּ אוֹרַׁ ב ְ יָּהַׁ הָּ מְצו םַׁ צ ִּ ־ַׁה 

ַַַָּׁׁׁ,ַׁסוֹףַׁ מ  כְלָּלַׁב   אוֹרַׁנִּ הָּ ֶ ַׁש  יְינו  ה   .ַׁאוֹרד ְ

Now, the Tzimtzum-Withdrawal 

was only in the Infinite Light, 

meaning, that Light retracted to 

become included within the 

Luminary. 

The Tzemach Tzedek (Likutei Torah, Vayikra 52d) explains this: 
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When a person is by himself, he generally communicates to himself 

through thought. However, sometimes he may speak over to himself his 

thoughts, to help concretize a concept. (In fact, when we learn Torah, even 

by ourselves, we need to verbally recite our learning in order to internalize 

it and help us remember it etc.)  

Similarly, as it were, before Hashem created the world, He had the 

“potential” for Infinite Light in Himself. This is like a person’s thoughts, 

which are the potential for revelation in speech. In addition, Hashem had 
“self-speech,” a revelation of His Infinite Light, of His infinite power to 

create and give life. The effect of the Tzimtzum was to “retract” this self-

revelation of His Infinte Light, to revert to the “potential stage,” like a 
person who stops speaking and retracts his “self-revelation” back into his 

thoughts.  

Now the Alter Rebbe explains the reason why this “retraction” of the 

expression of the Infinite Light was needed: 

יַַׁׁ יַׁלְפִּ לַַׁׁכ ִּ ב ֵּ יםַׁלְק  עוֹלָּמוֹתַׁיְכוֹלִּ יןַׁהָּ אֵּ ֶ ש 

יןַׁ אֵּ אוֹרַׁ יַׁ ו  יל  אַַׁׁ־ַׁג ִּ הו  ֶ ש  מוַֹׁ כ ְ סוֹףַׁ

תוַֹׁ צְמו  ע  ַׁ,ַׁב ְ תַַַׁׁׁ יאו  מְצִּ ב ִּ יםַׁ לִּ טֵּ ב ְ ַׁ יו  וְהָּ

ַׁ ש  ָּ מ   ַַׁׁ,ַׁכוּ'  מ 

The worlds were unable to 

receive the revelation of 

Hashem’s Infinite Light as it 

existed previously within Himself, 

and they would have lost their 

own seemingly independent 

existence.  

ַָּׁ מ  ב   כְל לַׁ יו  ֶ ש  אוֹרַׁ הָּ םַׁ מְצֵּ צִּ ךְַׁ אוֹרַַׁׁלְכָּ

ל(ַׁ פוֹע  ַׁוְלאַֹׁב ְ כֹח  קַׁב ְ הְיוֹתַׁר  ַַַׁׁׁ,ַׁ)לִּ

Therefore, Hashem retracted the 

Light so that it should be 

included within “the Luminary,” 

(so that it exists only in potential, 

but not actually revealed,)  

אוֹרַַׁׁ הָּ יַׁ ו  יל  ג ִּ הְיֶהַׁ יִּ אַֹׁ ל  ֶ ש  וַֹׁ ב  ֵּםַׁ ל  תְע  וְיִּ

אוֹר ָּ מ  קַׁה  ַׁ.ַׁר 

and thereby concealed it, so that 

the Light would not be revealed, 

rather, only “the Luminary” 

would be “revealed.” 

ַָּׁ מ  לַׁב   יןַַַׁׁׁ–אוֹרַַׁׁ)אֲבָּ הו אַׁאֵּ ֶ צְמוַַֹׁׁ־ַׁש  סוֹףַׁע 

סַַׁׁ– ח  מְצו םַׁ צִּ ָּיךְַׁ י  ש   וְלאַַֹׁׁ־לאַֹׁ לוֹםַׁ ָּ וְש 

 ַַׁׁ.הֶעְלֵּםַׁ

(However, in “the Luminary the 

Infinite One Himself, there is no 

possibility of Tzimtzum-

Withdrawal or concealment, G-d 

forbid. 
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הַׁ ָּ ב  דְר  תַַׁׁ,ַׁוְא  ו  תְג  ל  הִּ אַׁב ְ אוֹרַׁהו  ָּ מ  ַַַׁׁׁ.ה  On the contrary, “the 

Luminary
18
” is revealed even 

more than before the Tzimtzum.  

There are three levels19 in understanding this statement, that “on the 

contrary, the Luminary is revealed” through the Tzimtzum: 

1- A basic level of understanding this is that the Tzimtzum did not 

affect the Luminary, Hashem’s Essence. This is because He 

transcends the category of Light, He is not a “Light” and therefore 

cannot be hidden. He is not an idea or concept that can be too lofty 
to be grasped. He is the “True Existence” of anything that can 

come into being, and nothing could possibly exist unless He is 

already there, bringing it into existence. According to this, the 

emphasis is on the fact that Hashem’s Essence is not affected by 
the Tzimtzum, and, in fact, He is found everywhere just as before. 

(See the Rebbe Rashab’s notes on this statement in Notes on 

Pasach Eliyahu, p. 54 of the new edition (p. 52 previous edition, 
p. 73 of first edition.) This understanding of the statement is 

similar to the Alter Rebbe’s explanation in Shaar HaYichud 

Vehamenua, that the concept of Tzimtzum does not apply to 

Hashem’s Essence.  

2- A deeper level of understanding: Hashem is more “found” after 

the Tzimtzum than before. This is because the Light “distracts” 

from Essence.  (See  Hemshech Beshaa Shehikdimu chap. 349,  
Parshas Lech Lecha 5775 page 717.) In many places (see 

beginning of Sefer Hamaamarim Yiddish) there in analogy for this 

concept: When a person wants to test water to see if it is too hot, 
he does not use his head, which is very sensitive, but rather his 

 
18  In Sefer Hasichos 5752 page 127, note 59, the Rebbe explains: Here we are 

referring to Hashem as the “Luminary” not as a “definition,” since it is not 

Hashem’s job to give light, and here we talking about Hashem’s Essence that 

transcends all Light. Nonetheless, since we are talking about Hashem in the 

context of how He is found and “recognized” on a core-level awareness by 

creations, we use the term “Luminary” figuratively, in the sense that He is “found” 

below in this world just as He is found Above in the spiritual worlds (and even 

more so), unlike His Light, which is found Above more than below. 
19  The explanation here that there are three levels of understanding this statement 

of the maamar, is partially based on two essays on this topic, one from Rabbi 

Yitzchok Meir Gurary, printed in   'ע היובל  449קובץ  , and from Rabbi Hertzel 

Pevzner, printed in כפר חב"ד תשע"גערות התמימים ואנ"ש ה . 
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feet. This is because the power to jump into hot water regardless 
of the what will happen comes from a deep part of the person, the 

essence, that can tolerate anything. However, because the head 

(and other body parts) have their own function and sensitivity that 
dervies from lower aspects of the soul, they are not “tuned in” to 

the essence. Only the foot that has no other revealed soul powers 

“distracting it” can “tune in” to the essence. This is also why the 

power of self-sacrifice, mesirus nefesh, is found specifically in the 
simple people and in the lowest generation, and not as much in the 

the grea intellectual scholars. The wisdom and understanding they 

perceive “distracts” them from the core-level essential connection 

of a Jew to Hashem, which is expressed in Mesirus Nefesh. 

3- A deeper level of understanding: Its not just that the Tzimtzum 

caused us to be less “distracted” from His Essence because He hid 

His Light. More than that, the awareness and connection to His 
Essence is specifically found in the physical world, in people who 

overcome their ego for Hashem. The reason: The source of the 

notion of ego, that something exists by itself, seemingly 
independent of anything else, as though its existence is from itself, 

is derived from the Essence of Hashem, the absolute True 

Existence, whose being is from Himself, and has no outside source 
at all. In all the spiritual levels, everything has a source. All the 

souls and angels recognize their spiritual source. Emotion shows 

on intellect that is its source, conscious intellect shows on 

subconscious intellect, etc. Only physical creatures in this world, 
people, have a notion of existing without a source. Even though 

this is illogical, because something cannot create itself, 

nonetheless, this notion exists as a (backwards reflections and) 
derivative of the fact that Hashem’s Essence has no source. When 

a person overcomes the foolishness of his ego, and chooses to 

serve Hashem, he trasnforms the ego itself to reveal its source in 
Hashem’s Essence. Similary, every physical object that seems to 

not have a source, by transforming it into something holy through 

using it for a mitzvah, we reveal its source, its special connection, 

to Hashem’s Very Essence, that has no source. In that sense, the 
“Luminary,” Hashem Himself is found specifically after the 

Tzimtzum, in the physical world, in physical people serving 

Hashem. (See Basi Legani 5729 chap. 7-9 and in the footnotes 

there.) 
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נ ַׁ ת ִּ ַׁ ילו  אֲפִּ ןַׁ ַַׁׁוְלָּכֵּ י ֵּש  ֶ ש  יםַׁ יוֹדְעִּ וֹקוֹתַׁ

י צו  מָּ ַׁ אֱלוֹה   םַׁ ָּ הֶםַַַַׁׁׁׁ,ַׁכוּ'   ש  ָּ ב  יןַׁ אֵּ ֶ ש  ףַׁ א 

ה מָּ יךְַׁו  הַׁאֵּ יסָּ תְפִּ הַׁו  גָּ ָּ ש   יןַַַַׁׁׁׁ,ה  אֵּ ֶ יַׁש  לְפִּ

אוֹר הָּ יַׁ ו  יל  ג ִּ הֶםַׁ ָּ ַׁ,ַׁב  קוֹםַַַׁׁׁ מָּ לַׁ ָּ כ  מִּ ֶ ש 

מוַַֹׁׁ הַׁכ ְ ָּ ט  אַׁלְמ  מְצָּ אַׁנִּ צְמוַֹׁהו  אוֹרַׁע  ָּ מ  ה 

עְלָּה(ַׁ ַׁ.ַׁלְמ 

This is why even young children 

know that Hashem exists, even 

though they have no intellectual 

grasp or understanding how He 
exists or what His existence 

entails. This is because there is no 

revelation of intellectual light 

within these young children. 
Nevertheless, “the Luminary” 

itself exists below just as it is 

Above.) 

This concept, that the Tzimtzum only applies to the Light, but not to the 

source of the Light, is one of the fundamental novelties of Chassidus. (In 
the time of the Alter Rebbe there were certain other Torah scholars that 

believed that Tzimtzum could apply on some level to Hashem as well, and 

this opinion was shown to be erroneous, as explained in Tanya, Shaar 

HaYichud Vehaemuna, mentioned above.) 

The Alter Rebbe’s proof brings this out: If Hashem was a “Light,” a 

revelation, and idea or concept, then some people would know about Him 

and some people not. Smarter people would be more aware of that concept, 
and those of lesser intelligence would be less aware. However, all people 

are equally aware of the fact that Hashem exists. This is because Hashem 

in not a Light, not an Infinite Light, or any kind of Light or spiritual level 
or revelation. Rather, Hashem is just Himself, and He is also the source of 

all revelations. Since He is not a Light, no Tzimtzum can affect Him at all, 

He cannot be hidden or concealed in any way whatsoever.  

Based on this, what does it mean that “the Luminary” is revealed, if He is 

not a revelation? He is not revealed in the intellectual sense of 

understanding how He exists, or what He is. He is only revealed in the 

basic fact that He does exist. Every person has an intuitive sense of the 
fact that there is a Creator, even if they have no intellectual explanation 

for Him at all. This is because His Essential Being is “felt” at the essential 

level of the soul, at the core-being of every creature, at a level higher than 

explanation. 

This is true in a very profound way in Jewish people, who have an inherent 

connection to Hashem on a level that transcends intellect. But even non-
jews have some intuitive awareness of this most basic truth of existence, 

that there is a Creator, even though we cannot understand Him. 
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יַַׁׁ נו  ָּ פ  קוֹםַׁ "מָּ זֶהַׁ מְצו םַׁ צִּ אַׁ קְרָּ נִּ ןַׁ וְלָּכֵּ

לָּלַׁ ַַַׁׁׁ,ַׁ"ַׁכוּ'  וְחָּ ירו ש  ֵּ יקַַַַׁׁׁׁ:פ  וְרֵּ לָּלַׁ חָּ הו אַׁ ֶ ש 

אוֹר הָּ ןַׁ תַַַַׁׁׁׁ,מִּ ו  תְג  ל  וְהִּ אוֹרַׁ וַֹׁ ב  יןַׁ אֵּ ֶ ש 

לַָּׁ ַַַָּׁׁׁ,ַׁלַׁכ ְ מ  ַׁב   כֹח  רַׁב ְ א  ְ ש  ָּאַׁנִּ  ַַׁׁ.ַׁאוֹראֶל 

Therefore, this Tzimtzum is 

called “An empty space and 

void,” meaning that it is empty 

and devoid of Light, and contains 

no Light or revelation, 

whatsoever. Rather, the Light 

remains entirely in a potential 

state, within “the Luminary.” 

As will be emphasized further in the maamar, the effect of the Tzimtzum 
is only in terms of our perception. It created a space where we do not 

perceive the Light. It did not actually cancel out the Light, it just hid it 

from us, so that from our perspective, it seems as though the Light was 

retracted back into its source, since we do not see it. In that sense, the 
Tzimtzum created a “space” that looks empty from the Light. This is 

needed so that the worlds do not become overwhelmed by the intensity of 

the Infinite Light. 

ַׁ ֶפֶש  נ  לַׁה  מְש   רְאֶַַׁׁ,ַׁוְכִּ ףַׁנִּ ו  ג  ַׁל  ה  בוֹאָּ ב ְ ֶ הַַׁׁש 

אֶתַַׁׁ י ֶהַׁ ח  מ ְ ֶ ש  ַׁ ה  ָּ ב  ֶ ש  תַׁ ו  י  ח  ה  יַׁ ו  יל  ג ִּ

ף ו  ג   ַַׁׁ;ַׁה 

This is analogous to the soul. 

When it enters the body, the 

revealed energy through which 

the soul animates the body is 

perceptible.  

ה ַׁ וֹאָּ ב  קוֹדֶםַׁ לַׁ ו ףַַַׁׁׁאֲבָּ ג  יַַַַׁׁׁׁ,ַׁל  ִּ פ  לַׁ ע  ףַׁ א 

אֶתַַׁׁ חֲיוֹתַׁ לְה  תַׁ ו  י  ח  ה  ַׁ ֹח  כ  ַׁ ה  ָּ ב  ַׁ י ֵּש  ֶ ש 

ה ַׁ תָּ ו  ש  ב ְ תְל  הִּ ףַׁב ְ ו  ג  וַַַֹׁׁׁה  ַַַׁׁׁ,ַׁב 

However, prior to entering the 

body, even though the soul 

already contains the necessary 

energy to animate the body upon 

becoming invested in it,  

ַַׁׁ כֹח  ב ְ אַׁ הו  ה  תַׁ ו  י  ח  ה  יַׁ הֲרֵּ קוֹםַׁ מָּ לַׁ ָּ כ  מִּ

לַׁ פוֹע  ַׁ,וְלאַֹׁב ְ

nonetheless, this energy and 

ability still only exists in a 

potential state, but do not 

actually animate the body, 

ו ףַַׁׁ ג  ב   יןַׁ יִּ עֲד  הַׁ ָּ ש  ב ְ תְל  נִּ אַֹׁ ל  ֶ ש  ןַׁ זְמ  לַׁ ָּ כ 

חֲיוֹתוַֹׁ ַׁ,ַׁלְה  תַַַׁׁׁ ו  י  ח  ה  יַׁ ו  יל  ג ִּ יאַׁ ו לְהוֹצִּ

אֶלַַׁׁ הֶעְלֵּםַׁ ה  מֵּ ו  לַׁ וֹע  פ  ה  אֶלַׁ ַׁ ֹח  כ  מִּ

ו י.ַׁ יל  ג ִּ ַׁה 

as long as the soul has not yet 

entered the body to animate it, 

thereby revealing this potential 

ability from its hidden state and 

actualizing it. 
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םַׁ כָּ ַׁחָּ יש  ןַׁאִּ  Similarly, regarding the wisdom ַַׁׁ,ַׁוְכֵּ

of a wise man: 

ֶַׁ ש  כ ְ ֶ ינ תַַׁׁש  בְחִּ ב ִּ יאַׁ הִּ וַֹׁ ל  ֶ ש  הַׁ כְמָּ חָּ ה 

לְזו לָּתוַֹׁ תַׁ טו  ְ ש   תְפ   ַׁ,ַׁהִּ ַַַׁׁׁ ילו  אֲפִּ אוַֹׁ

צְמוַֹׁ ַַַׁׁׁ,ַׁלְע  ה  ָּ ב  קַׁ עוֹסֵּ ֶ ש  הַׁ עָּ ָּ ש  ב ְ ַׁ יְינו  ה  ַַׁׁ,ד ְ

ו יַׁ יל  ג ִּ ינ תַׁ בְחִּ ב ִּ יאַׁ הִּ יַׁ ַׁ,ַׁאֲז  יתַַַׁׁׁ רְאֵּ נ ִּ ֶ ש 

צְמוַֹׁ תוַֹׁלְזו לָּתוַֹׁאוַֹׁלְע  כְמָּ יתַׁחָּ גְלֵּ ַׁ;וְנִּ

When his wisdom is shared with 

others, or even with himself, 

when he is consciously involved 

in it (his own wisdom), then it is 

revealed, since his wisdom is seen 

and revealed, either to others or 

to himself.   

ַׁ ידָּ עִּ ב ְ לַׁ יקאֲבָּ סִּ עָּ לָּאַׁ ד ְ ַׁ,ַׁנָּאַׁ יַַַׁׁׁ הֲרֵּ

ַׁ ֶפֶש  נ  ַׁה  כֹח  קַׁב ְ תוַֹׁר  כְמָּ ַַַׁׁׁ.חָּ

However, when he is not involved 

in utilizing his wisdom 

consciously, then his wisdom only 

exists in his soul in potential. 

יְינו ַׁ ה  ַׁ,ַׁד ְ םַַַׁׁׁ אִּ ילַׁ כ ִּ ש ְ לְה  כֹחוַֹׁ ב ְ ַׁ י ֵּש  ֶ ש 

לָּהַׁ ָּ כ  ש ְ ה  יַַַׁׁׁ,י עֲסוֹקַׁב ְ ידֵּ הַׁלִּ אָּ לַׁלאַֹׁבָּ אֲבָּ

לַׁ וֹע  פ  ַׁאֶלַׁה  ֹח  כ  יַׁמִּ ו  יל  ַׁ.ַׁגִּ

Meaning, that he has the ability 

to understand if he will apply his 

intellect to understanding, but this 

ability is not realized from its 

potential state unless he actually 

applies himself to understanding 

some matter. 

ַָּׁ י  רְאִּ הָּ ַׁ ֹח  כ  ןַׁ ןַׁוְכֵּ יִּ ע  ָּ ב  ֶ ש  םַַַַׁׁׁׁ,ַׁהַׁ אִּ ֶ ש  ףַׁ א  ֶ ש 

י ַָּׁ רְאִּ הָּ ַׁ ֹח  כ  לוַֹׁ ַׁ יֵּש  ןַׁ יִּ ע  הָּ וֹםַׁ סְת  הַַׁׁיִּ

ת ימו  לֵּ ְ ש   ַַׁׁ,ַׁב ִּ

Similarly, regarding the ability to 

see with the eyes. Even if one 

closes his eyes, his ability to see 

remains perfectly intact. 

הְיוֹתַַׁׁ יַׁלִּ ו  יל  יַׁגִּ ידֵּ אַׁלִּ קוֹםַׁלאַֹׁבָּ לַׁמָּ ָּ כ  מִּ

ינָּיוַׁ חַׁעֵּ פְק  י ִּ ֶ דַׁש  ַׁע  ש  ָּ מ  הַׁמ  ןַׁרוֹאָּ יִּ ע  ַׁ.ַׁהָּ

Nevertheless, this power of vision 

is not revealed so that the eye can 

actually see unless one opens his 

eyes. 

רֶגֶלַׁ ָּ ב  ֶ ךְַׁש  ו  יל  הִּ ַׁה  ֹח  ןַׁכ  זֶהַַַַׁׁׁׁ,ַׁוְכֵּ ָּ אַׁב  וֹצֵּ י  וְכ 

יםַׁ רִּ בָּ אֵּ לַׁהָּ כָּ ב ְ ֶ יםַׁש  ִּ חו ש  רַׁה  אָּ ְ ש   .ַַׁׁכוּ' ב ִּ
The same is true for the ability to 

walk that is invested in the foot, 

and with all other senses and 

abilities in each of the limbs of the 

body. 
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ַׁ ד ֶ לַׁ ינ תַַַַׁׁׁׁרֶךְַׁוְע  בְחִּ ב ִּ עְלָּהַׁ לְמ  ןַׁ בָּ יו  זֶהַׁ

יןַׁ אוֹרַׁאֵּ מְצו םַׁב ְ צ ִּ  ַַׁׁ,ַׁסוֹףַׁ־ַׁה 

Similarly, this can be understood 

regarding the Tzimtzum of 

Hashem’s Infinite Light Above:  

אוֹרַַׁׁ הָּ ֶ ֵּםַׁש  ל  תְע  וְנִּ םַׁ מְצֵּ תְצ  נִּ ו יַׁ יל  ג ִּ ַַׁׁ,וְה 

ל.ַׁ פוֹע  אוֹרַׁוְלאַֹׁב ְ ָּ מ  ַׁה  כֹח  קַׁב ְ הְיוֹתַׁר  ַׁלִּ

The Light and revelation are 

retracted and concealed so that 

they remain only in a potential 

state within the Luminary, but 

are not actualized and revealed in 

the world. 

לָּל"ַַׁׁ יַׁוְחָּ נו  ָּ קוֹםַׁפ  אַׁ"מָּ קְרָּ יַׁזֶהַׁנִּ הֲרֵּ ַַׁׁ–ַׁו 

אוֹר יַׁהָּ ב ֵּ ו י.ַַַׁׁׁ,ַׁלְג  יל  רַׁאוֹרַׁוְגִּ א  ְ ש  אַֹׁנִּ ל  ֶ ַׁש 

This is known as an “Empty 

space and void,” with respect to 

the Light, since there is no 

revealed Light apparent. 

קוֹםַַׁׁ ינוַֹׁמָּ אֱמֶתַׁאֵּ ב ֶ ֶ ףַׁש  יַַׁׁוְא  מְרֵּ נו יַׁלְג  ָּ פ 

ס לוֹםַַׁׁ־ַׁח  ָּ ֵּאַַַַׁׁׁׁ–ַׁוְש  ל  מְמ  אוֹרַׁ ָּ מ  ה  יַׁ הֲרֵּ ֶ ש 

לָּלַׁ לַׁהֶחָּ ָּ  ַַׁׁ,ַׁאֶתַׁכ 

Now, it is not a truly “empty 

space,” Heaven forbid, since the 

Luminary fills the entire void and 
is present despite the lack of 

revelation.  

ַָּׁ מ  ב   ֶ מְצו םַַׁׁש  צִּ ָּיךְַׁ י  ש   לאַֹׁ צְמוַֹׁ ע  אוֹרַׁ

סַׁ ח  לוֹםַׁ־וְהֶעְלֵּםַׁ ָּ ַׁ,וְש  אַַַׁׁׁ הו  אוֹרַׁ וְהָּ

כֹח ַׁ ַַַׁׁׁ–ַַׁׁכוּ' ב ְ

This is because the Luminary 

cannot possibly undergo a 

tzimtzum or concealment, and 

the Light remains only in 

potential.  

As mentioned above, not only is there no Tzimtzum at all regarding 

Hashem Himself, “the Luminary,” even in the Infinte Light of Hashem it 

is not an actual “removal” or cancelation of the Light. The Light exists just 
as strongly as it did before the Tzimtzum. All that happened is that it 

became hidden from our perspective. This is described as reverting to a 

potential state. The power of sight in the eye is just as strong when the 

eyelids are closed, it is just not noticeable. The wisdom in the mind of the 
sage is just as strong when he is temporarily involved in something else, it 

didn’t disappear. It just isn’t noticeable.  

Similarly, Hashem’s Infinite Light is actually still here, in the place where 

we exist. It did not actually leave or go somewhere else. It just became 

unnoticeable, invisible, to us. That is most people don’t even know that 

the Infinite Light exists in the first place, since it became invisible to us. 
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However, regarding Hashem Himself even that type of Tzimtzum did not 

take place. Hashem’s Essential Being is found and experienced here and 

now exactly as before. That is why everyone knows deep down that 

Hashem exists. 

ןַׁ יַׁכֵּ ִּ לַׁפ  ףַׁע  אֲַַַׁׁׁ,ַׁא  ילַׁהָּ ִּ מְש  הִּ ֶ יַׁש  "לַַׁׁלְפִּ יז  רִּ

יןַׁ אֵּ ךְַׁמֵּ ָּ מְש  נ ִּ תַׁה  ו  י  יַׁוְח  ו  יל  ג ִּ סוֹףַַׁׁ־ַׁאֶתַׁה 

ירוֹתַַׁׁ סְפִּ רַׁ עֶש ֶ תַׁ ו  ו  תְה  הַַַׁׁׁ–וְהִּ כְמָּ ַַׁׁ,חָּ

ינָּהַׁ "אוֹרוֹת"ַַַׁׁׁ,ַׁכוּ'   ב ִּ םַׁ ֵּ ש  מוַַַַֹׁׁׁׁ,ַׁב ְ כ ְ םַׁ הֵּ ֶ ש 

ירַׁ אִּ מֵּ ַׁו  מֶש  ֶ ש   אַׁמִּ וֹצֵּ י  יוַׁה  ַׁ,כוּ'  אוֹרַׁוְזִּ

Nevertheless, since the Arizal 

used the analogy of light to 

describe the revelation and life-

force that extends from the 

Infinite One that brings into 

being the Ten Sefiros (Chochma, 

Bina, etc.), likening it to the 

radiance and rays that travel 

from the sun in order to shine 

upon the world and its inhabitants, 

ֶַׁ ש   הַׁ מ  מְצו םַׁ צ ִּ לְה  אַׁ רָּ קָּ ךְַׁ כְל לַַׁׁלְכָּ נ ִּ

ַָּׁ מ  אוֹרַׁב   י"ַׁהָּ נו  ָּ קוֹםַׁפ  םַׁ"מָּ ֵּ ש  ַַַׁׁׁ,ַׁאוֹרַׁב ְ

therefore, he (the Arizal) called 

the Tzimtzum, which describes 

how the light retracted and 

become included in its source 

within the luminary, as an 

“empty place,”  

אוֹר תַׁהָּ מו  ְ ל  תְע  הו אַׁהִּ ֶ ַׁ.ַׁש  in reference to the concealment of 

light and revelation, indicating that 

the place is empty and devoid of 
our perception of Hashem’s 

revelation. 

יאַַׁׁ תַׁזוַֹׁהִּ מו  ְ ל  תְע  אוֹרוְהִּ רַׁהָּ דַַַַׁׁׁׁ,ַׁהֶעְד ֵּ ע 

לַָּׁ םַׁכ ְ ֵּ ש  ינוַֹׁעוֹלֶהַׁב ְ אֵּ ֶ אַַׁׁש  קְרָּ הְיוֹתַׁנִּ לַׁלִּ

ה"ַׁ כְמָּ "חָּ םַׁ ֵּ ש  וְלָּאַַַַׁׁׁׁ,ַׁב ְ יםַׁ כ ִּ "ח  ַׁ ילו  אֲפִּ ו 

א יעָּ הַׁיְדִּ כְמָּ ַׁ,"ַׁכוּ'   בְחָּ

This concealment is a lack of 

expression, to the extent that it 

cannot be given any name at all, 

not Chochma-Wisdom, and not 

even “Wise, but not in the sense 

of a wisdom that can be known 

[to others],”  

) כֹח  ַׁב ְ ילו  ַׁאֲפִּ ש  רַׁמו רְג ָּ ָּ יכ  ינוַֹׁנִּ אֵּ ֶ  in fact, it cannot be felt or) ַַׁׁ;ַׁ)ש 

experienced at all, not even as an 

abstract potential), 

The Rebbe Rashab explains: When Hashem “retracted” the expression of 

His Infinite Light to become included back into the Luminary, it became 
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reunited with its source in Hashem so powerfully, that it lost any sense of 

being a possibility to be the source of creation in any way. 

To explain this: When a person holds up a candle in the middle of the day 

facing the sun, the light of the flame is unnoticeable. However, the flame 
still exists, and if one were to put something in the flame of candle it would 

still get burned, since the fire exists, even though it isn’t noticeable. 

However, the light of the sun that we see, when it was still inside the sun, 

it did not exist as light at all. If you could somehow go inside the sun, you 
would not find light, only fire. Inside the body of the sun is only the 

“possibility” for light, no actual light, not even “unnoticeable light.” 

Similarly, when the Infinite Light was retracted into the Luminary of the 

Infinite Hashem, it only exists as a “possibility” for Light, not “potential 

Light,” not “unnoticeable Light.” 

תַַׁׁ לו  ְ לְש  ת   ְ ש  ידוֹתַׁוְהִּ הַׁיְרִּ ָּ מ  רַׁכ   ח  דַׁא  ע 

יםַׁ ד ִּ גוֹתַׁעֲקו  דְרֵּ מ   יםַַַׁׁׁ,ַׁה  ד ִּ ַַַׁׁׁ.כוּ'  נְקו 
This “possibility for Light” found 

in the Luminary can only be 

perceived after it is drawn down in 
a “Kav-Singular Ray of Light” that 

undergoes numerous descents 

from one level to the next, 

through the various levels of 

Adam Kadmon, Akudim, 

Nikudim and Brudim, etc. 

The maamar does not mention here (although it will mention it later) a 

concept that is important to note: The Light that was retracted back into 

the Luminary through the Tzimtzum had to go through another process 

before it becomes acccesible to worlds. 

This process is called “ והאירַׁחזר -it had to return to be revealed” but this 

time in only a “קוַׁקצרַׁוקטן -a tiny thread,” a hairsbreadth, of the original 

Light. This “Kav” (also known as Kav VeChut-Line and String of Light), 
this singular ray of Light, had to penetrate through the Tzimtzum to come 

into the “void and empty space” of concealment on the Light, so that there 

should be some revelation in the place of concealment. 

The Rebbe Rashab (see Sefer Hamaamrim 5661, p. 166) explains this 

process with an analogy: 

A teacher has a deep idea in his head, but it is too deep for the student to 

grasp. In order to be able to give over to the student some grasp of that 

concept, he must do two things:  
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First, he must remove from his mind his deep way of understanding the 

concept that is way above the level of the student. He needs to create an 

“empty space” devoid of the intensity of that revelation. If his original way 

of thinking is shining in his head, there is no possibility of finding a way 

to explain it to the student.  

After he moved his deep understanding into the back of his mind, he can 

sort out and find some aspect of that idea that is relevant to the student, 

that is possible for the student to understand. He brings out from his deep 
understanding in the back of his mind a “Kav,” a singular ray of light, the 

essential point of an idea that he can develop into an explanation that his 

student will grasp. When he finds that essential point of an idea, he needs 
to “flesh it out” and develop it, stage after stage, until it is ready to be given 

over to the student.  

This is the idea of the Tzimtzum: The Infinite Light is too powerful for 

worlds to handle, even the “World” of Atzilus. In order to give over His 
revelation to “Worlds,” He first had to retract His Infinite Light into the 

“back of His mind,” as it were, and create an “empty space,” as it were, to 

be able to reveal a limited Light. If the Infinite Light is shining, there is no 
“room” for the limited Light to be revealed. Then He picks out, from the 

Infinite Light, a limited Light that is possible for the worlds to handle, and 

shines it into the “empty space” He made for limited worlds to be revealed. 

This limited Light is called “the Kav.” 

Once this “Kav” is revealed in the “empty space,” it can serve as the source 

of the various levels which bring about the existence of Atzilus. This is 

similar to how the teacher has to develop and flesh out the essential idea 
he picked out for this student, until it is ready to be given over to the 

student.  

Specifically, this Kav brings into being three levels that precede Atzilus: 

1-Adam Kadmon, the “beginning of man,” the beginning of the concept 

of 10 Sefiros, which are called “Adam Helyon-the Man Above,” since 

it is the source of the ten aspects of the soul of man. 

2-Akudim, the next stage of the idea of Ten Sefiros, as they begin to 

take form as a source for “actual” Sefiros. 

3-Nekudim/Tohu, the first “World” of “actual” Sefiros. This “World” 

of the Sefiros of Tohu had the “Sheviras HeKeilim-shattering of the 

Keilim,” and after it was “repaired” it became the World of the Ten 

Sefiros of Atzilus. 
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םַׁ הֵּ ֶ 20ַׁש  ינ תַַׁׁ חִּ ַׁב ְ םַַׁׁ ינ יִּ 21ַׁעֵּ מְקוֹרַׁ,ַׁ 22ַׁו 

ינ תַׁ חִּ יםַַַׁׁׁב ְ לִּ ֵּ ינ תַׁכ  חִּ  ,23ב ְ

These levels are referred to as “the 

eyes” of Adam Kadmon, which are 

the source of the Keilim of the 

levels of Akudim, and Nekudim, 

עוֹלַָּׁ הְיוֹתַׁ ינ תַַׁׁלִּ חִּ ב ְ תַׁ ו  ו  תְה  הִּ םַׁ ֵּ ש  ב ְ הַׁ

א יעָּ הַׁיְדִּ כְמָּ יםַׁוְלָּאַׁבְחָּ כ ִּ  .ַׁ"ַׁכוּ'  "ח 
which makes possible for there to 

come into existence the level of 
Chochma of Atzilus, that is “Wise, 

 
יאַׁמְַׁ"ַׁנדפס:ַַׁׁ"אַׁבתוַׁ]20ַַַׁׁׁ םַׁהִּ ינ יִּ ינ תַׁעֵּ חִּ ב ְ ֶ יםַׁש  לִּ ֵּ ינ תַׁכ  חִּ לַַׁׁ,ַׁ"ַׁקוֹרַׁב ְ בָּ יךְַַַׁׁׁא  רִּ הְיוֹת:ַַׁׁצָּ הֵ לִּ ם  ש  

חִינַ  חִינַ ר  וּמְקוֹ ם  עֵינַיִ ת  בְּ בוֹדַַׁׁ–ַַַׁׁׁיםלִ כֵּ  ת בְּ כ ְ תַׁ ה  ג ָּ תַַַַׁׁׁׁה  ש    דְמו ַׁקְדו  ש  ַׁ"א  ר  מוֹה  תוֹ־"ַׁרַׁ מָּ ְ ש  נִּ בַׁ

הַׁב ְַׁ דֶן.ַׁנֶעֶתְקָּ י וֹםַׁיוֹם"ַׁעֵּ ן[.ַׁאַׁ"ַׁיַַַׁׁׁ"ַׁה  וָּ ְ  חֶש 
ֵּיןַַׁׁ]21ַַׁׁ י  הַַׁׁע  יַׁתוֹרָּ טֵּ ו  ק  יאו רַַׁׁלִּ ר,ַׁב ֵּ ָּ דְב  מ ִּ וֹת"ַׁב   ט  מ   וֹ'ַׁה  רַׁג  ב ֵּ יְד  יַַַׁׁׁ"ו  עִּ )לקו"תַׁפרשתַַַַׁׁׁׁףַׁג'סָּ

בוֹדַַׁׁ–ַׁמטות,ַׁדףַׁפב,ד(ַׁ תַׁכ ְ ר  תַַַַׁׁׁׁהֶעָּ ש    דְמו ַׁקְדו  ַׁ:ַׁובלקו"תַׁשם.ַַׁׁר"ַׁא 

ֵַּׁ נ  יָּ'"ַַַׁׁׁה,ַׁוְהִּ יַׁהֲוָּ אַׁפִּ וַַֹׁׁמוֹצָּ ַׁב  יב"ַׁיֵּש  ִּ ש  ירו  ֵּ טוַַַֹׁׁׁאַׁ'ַׁהו ַׁאהַַַָּׁׁׁם:ַׁ'ַׁפ  ו  פְש  ַַַׁׁׁ.ַׁכ ִּ הַַַַׁׁׁׁי",ַׁפִַַַּׁׁׁאַׁמוֹצַָּׁ"ד ְ רַׁמ  רְצוֹנוַֹׁלוֹמ 

ֶַׁ בַָּׁש   ִַַַּׁׁׁאַׁיָּצַַַָּׁׁׁרַׁכ ְ פ  טו ַַַׁׁׁ–ַַַׁׁׁ'ַׁהַַׁׁיַׁמִּ ְ ש   תְפ   י ו ַַַׁׁׁתהִּ ח  ח ַַַׁׁׁתה  רו  י־מֵּ ִּ ַַַׁׁׁופ  רָּ עֲש ָּ רוַַַֹׁׁׁהב   אֲמָּ ַַַׁׁׁתַׁמ  בְרָּ נ ִּ ֶ עוֹלַַַָּׁׁׁאַׁש  ַַַַׁׁׁׁם,הָּ יְינו  וְה 

תַׁ לְכו  מ   ב   ֶ ירוֹתַׁש  רַׁסְפִּ ינ תַׁעֶש ֶ חִּ ב ְ ילו ת־מִּ אֲצִּ ֵַַַּׁׁׁ,ַׁד   "ַַׁׁםַׁש  ַׁ.ַׁןב  

מוֹצַָּׁ,ַַׁׁ'בוְה ַׁ וַֹׁלְַַַׁׁׁ–ַַַׁׁׁאַׁד ְ קוַַַֹׁׁׁןַׁש  מוַַַַֹׁׁׁׁ,ַׁרמָּ יִַַַּׁׁׁאַׁמוֹצַָּׁ"ַׁכ ְ קוַַַֹׁׁׁם".ַׁמ  ָּ מ  ה  ֶ ַׁש  יְינו  ֶַַַׁׁׁרַׁה  "ַַׁׁלַׁש  ב  ירוֹתַׁד ְ רַׁסְפִּ ַַׁׁאַׁהו ַַַׁׁׁןַׁעֶש ֶ

ֵַּׁ ש  ינ תַׁ חִּ "ַַַׁׁׁםַׁב ְ הו ַׁגַׁס  ֶ ש  ַַַׁׁׁאַׁ,ַׁ רֶש  ֹ ים־ עוֹלָּ   ,הַתּהֹוּ ם־עוֹלָּ   ש  קוּדִּ פּ    ם,הַנְּ חִינַת  מִבְּ וֹ  רְש  ָּ ּ ש  אַ" ה  ש    ק,דְּ

עֵינַיִ  לוּתָּ   ק אַ" דְּ   ם וְהָּ כְּ הִסְתַּ לִי ןבְּ וּ כֵּ ש  אַ"ה  הַפּ   תלְאוֹרוֹ   ם עָּ ים־ עִנְיןַ עוֹלָּ   א וְהוּ   ק, דְּ קוּדִּ  כוּ'.  ם הַנְּ

חְיֶַַַׁׁׁןַׁוְלָּכֵַּׁ ַַַׁׁׁהיִּ דָּ אָּ ָּאַׁהָּ יל  לְעֵּ יַׁזֶהַַׁׁם־ד ִּ לַׁיְדֵּ ֵַַַּׁׁׁיכ ִַַַּׁׁׁ:ַׁע  נ  "ַַׁׁההִּ ַַַׁׁׁקַׁא  קְרָּ ַַַׁׁׁאַׁנִּ דָּ יאַָּׁם־אָּ בְרִּ ֹהו ַׁה ַׁם־וְעוֹלַַַָּׁׁׁ;הד ִּ ַַׁׁאַׁהו ַַַׁׁׁת 

ינ תַַׁׁ חִּ ַׁב ְ ירָּ ַַַׁׁׁ–ַַַׁׁׁהַׁיְצִּ ירָּ צִּ י ְ ֶ ו ַַַׁׁׁאַׁהו ַַַׁׁׁהַׁש  יל  ג ִּ ינ תַׁ חִּ הֶעְלֵַַַּׁׁׁיב ְ אוֹרוַַַֹׁׁׁם.ַׁה  ַׁהָּ יְינו  יַַׁׁתַׁוְה  כִּ ָּ מְש  נ ִּ "ַַַׁׁׁםַׁה  א  יַַַַׁׁׁׁקַׁמֵּ לַׁיְדֵּ ע 

י לִּ הֲבָּ ֶַַׁׁ,ַׁוֹטֶםחַׁ,וֹזֶןַׁא"ַׁדְַׁםַׁה  תו ַַַׁׁׁ";הַׁפ  ילו  הו ַׁ,ַׁאֲצִּ ֶ ןַׁה ַׁם־עוֹלַַָּׁׁאַׁש  ו  יק  ַַׁׁת ִּ קְרָּ ַַׁׁאַׁנִּ דָּ ַׁם־אָּ ַָּׁעֲַׁד   י  הו ַַַׁׁׁילְפִַּׁ,ַׁהישִֹּ ֶ ַַׁׁאַׁש 

ינ תַׁאוֹרוַֹׁ חִּ יַַׁׁתב ְ לִּ כֵּ וַֹׁהו ַַׁׁם,ַׁב ְ רְש  ָּ ַַׁׁאַׁוְש  ַַַׁׁׁקר  רָּ צְחַַַָּׁׁׁההֶאָּ רֶךְַׁמִּ "ַׁא־ד ֶ א  ןַַַׁׁׁק.ַׁד ְ ֵּ לַׁכ  חְיֶַׁוְע  ַַַׁׁׁהיִּ דָּ אָּ ו ַׁם־הָּ יק  תִּ ַַׁׁןַׁד ְ

י רִּ ירו  יַׁב ֵּ לַׁיְדֵּ ַׁםַַׁׁע  מ ִּ ֶ ַׁ"ש  יַׁה'מ  אַׁפִּ הֵַַַּׁׁׁ",ַׁוֹצָּ ֶ ַַׁׁםַׁש  ירָּ ינ תַׁיְצִּ חִּ ב ְ עְלַַַָּׁׁׁהַׁמִּ מ  ְ ל  ֶ י ָּיה.ַַׁׁהַׁש  עֲש ִּ ַַַׁׁׁ[מֵּ
יץַׁעֵַּׁהַַׁׁרְאֵַּׁ)22ַׁ י ִּ ע ַׁםַַׁׁח  ע ַׁוְַַׁׁדַַַׁׁׁרש    ח(.ַַׁׁרַׁש  
פ"גַׁובשערַׁהקדמותַׁדל"אַׁבדרושַׁב'ַַׁׁפַַׁׁשערַׁאח"ַַַׁׁׁחַׁכמ"שַׁבע"  :ַׁשם"בַַׁׁמוהרשַׁ]בהגהות23ַַַַׁׁׁׁ

ועמ"שַׁמזהַׁלעילַׁפ'ַׁבראשיתַַַַׁׁׁׁ,דעניןַׁהסתכלותַׁהעיניםַׁהואַׁבחי'ַׁמקיףַׁכמש"שַַַׁׁׁ,ַׁבעניןַׁא"ק

וכמ"שַׁכלַַַַׁׁׁׁ,ַׁוידועַׁדהתהוותַׁהכליםַׁהואַׁמבחי'ַׁהמקיףַׁדוקאַַׁׁ,ַׁד"הַׁהשמיםַׁכסאיַׁוביאוריו

ורצוןַׁה'ַׁדוקא עשי'ַׁשז"עַׁהכליםַׁהואַׁמבחי'ַׁהפץַׁ ה'ַׁעשהַׁדבחי'ַׁ מזהַַַַׁׁׁׁ,ַׁאשרַׁחפץַׁ וכמ"שַׁ

בהביאורַׁדיביאוַׁלבושַׁמלכות,ַׁובמ"אַׁבהביאורַׁדביוםַׁהשמע"צַׁדתקע"בַׁובכמהַׁדוכתין,ַַׁׁ

כו'ַׁ האורַׁ אתַׁ מקיפיםַׁ ג"כַׁ הכליםַׁ דאַַַׁׁׁ,ולכןַׁ פ"רַׁ עתיקַׁ שערַׁ בע"חַׁ להיותַַַַׁׁׁׁפשראַַַׁׁׁיַׁועמ"שַׁ

או"ַׁ הכאתַׁ ע"יַׁ כ"אַׁ הכליםַׁ לבושַׁמלכותַַַַׁׁׁׁמַׁהתהוותַׁ דיביאוַׁ בהביאורַׁ מזהַׁ ועמ"שַׁ באו"פ,ַׁ

הנ"לַׁובד"הַׁלהביןַׁהמאמרַׁואנתַׁהואַׁשלימוַׁדכולהו,ַׁוז"שַׁבע"חַׁשערַׁאח"פַׁפ"גַׁהנ"לַׁדע"יַַׁׁ

האורותַַׁׁ לבחי'ַׁ הכליםַׁ נעשוַׁ או"פַׁ בחי'ַׁ נר"נַׁ שהןַׁ דאח"פַׁ בהאורותַׁ העיניםַׁ הסתכלותַׁ

 [באו"פַׁכו'ַׁועמש"שַׁפ"אַׁבהג"הַׁבשםַׁהר"רַׁגדלי'ַׁז"ל.ַַַׁׁׁמַׁדאח"פַׁכו'ַׁשז"עַׁהכאתַׁהאו"ַׁ
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but not in a knowable sense of 

Wisdom.” 

The Rebbe Rashab explains the meaning of the “eyes” of Adam Kadmon, 
and what it has to do with the Keilim of the Sefiros of Akudim and 

Nekudim: 

The idea of “eyes” is that by looking at something, the person has an 

“encompassing” connection to that thing. (For example, we find that a 

Tzadik can have a powerful effect on someone by just looking at him in 

the face, without even saying a word. This is an “encompassing” light that 
envelops the person receiving that look from the Tzadik. Similarly, Moshe 

Rabeinu looked at the entire land of Eretz Yisrael before he passed away, 

thereby bringing down an encompassing Light and power into it.)  

The level of Adam Kadmon, is the first level that came into being from the 

Kav, it is the all-encompassing plan and desire from Hashem for 

everything in the subsequent worlds, like the general blueprint of the 

architect for the entire building. When it “looks” at a certain level of 
Hishtalshelus, it is drawing into it an encompassing power. This 

encompassing power it receives enables it to form its own Keilim. (In the 

analogy of the building, at each stage of construction of the building, by 

the architect looking at a certain part of the building as it is described in 

the blueprint, he can go ahead at that stage with the actual construction.) 

Through this process of Adam Kadmon “looking” at the revelations of 

Hashem which are the source of Akudim and Nekudim, it enables them to 
form Keilim. This allows the next stage of Keilim to come into being, the 

Keilim of Atzilus. 

ַַׁׁ ֹח  כ  ינ תַׁ חִּ ב ְ הַׁ נ עֲש ֶ זַׁ אָּ ֶ ש  ַׁ יְינו  ה  ד ְ

ינָּה חִּ ב ְ יזוַֹׁ אֵּ תַׁ ו  ו  תְה  קוֹרַַַַׁׁׁׁ,הִּ מָּ הְיוֹתַׁ לִּ

ה כְמָּ ינ תַׁחָּ בְחִּ קוֹרַׁלִּ מָּ ַׁ.ַׁכוּ'  ד ְ

Meaning, that at that point there 

can come into being the level (of 

Chochma of Atzilus), which serves 

as that source of the source of 

wisdom that is found in our world. 

The Rebbe Rashab explains: Chochma of Atzilus is called the “source of 

the source,” since, relative to the types of wisdom in created worlds, the 

Divine Wisdom of Chochma of Atzilus is still unlimited and cannot be 
fathomed by any creation. However, the Kli (singular of Keilim) of 

Chochma of Atzilus is the “source” of wisdom of creations, since it creates 

the limited wisdom in created worlds, even though, the Chochma of 

Atzilus itself is not actually limited. 
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מְצו םַׁזֶהַַׁׁ נְי ןַׁצִּ לַׁעִּ תַַַַׁׁׁׁ–)וְכָּ יד  הְיוֹתַׁיְרִּ לִּ

ר ֶ וְיוֹש  יםַׁ ו לִּ יג  עִּ תַׁ לו  ְ לְש  ת   ְ ש  ַַׁׁ,וְהִּ

"ק דְא  אַׁ רְסָּ ַׁ,ַׁו פ  יםַַַׁׁׁ ד ִּ עֲקו  הְיוֹתַׁ לִּ

יםַׁ ד ִּ ַׁכוּ'  נְקו  ַׁ–ַׁ תֶרַַׁׁ ֶ כ  כְלָּלַׁ ב ִּ ֹלַׁ כ  ־ַׁה 

ַׁ תד   ילו   ַַׁׁ,ַׁאֲצִּ

(The entire idea of the Tzimtzum 

leading to the descending levels of 

Igulim-Circles/Encompassing 

Light and Yosher-Direct 

revelation, and the ‘Parsa-

dividing curtain’ of ‘Adam 

Kadmon-the beginning of the 

source of Man,’ leading to the 

worlds of Akudim and Nikudim, 

they are all within the level of 

Keser of Atzilus.  

תַַׁׁ ו  ו  תְה  הִּ הְיוֹתַׁ לִּ עַׁ צ ָּ מו  מ ְ ה  הו אַׁ ֶ ש 

ַׁ ירוֹתַׁ סְפִּ רַׁ עֶש ֶ תַׁ ילו  אֲצִּ ינ תַׁ חִּ ַַׁׁ–ַׁב ְ

ה כְמָּ ַׁ:   .(כוּ'   חָּ

Since, Keser of Atzilus acts as an 

intermediary level, enabling the 

Ten Sefiros of Atzilus to come 

into existence, beginning with 

Chochma-Wisdom, the first of the 

Sefiros of Atzilus.) 

Earlier in the maamar it said that between the Infinite Light of Hashem 
and Atzilus is a level called “Kesser-crown,” that serves as intermediaty 

level. Regarding the higher part of that intermediary level of Kesser we 

said that “You are He that is One, but not a one that is counted.” 

This higher level of Kesser, Atik, was receives from the Infinite Light, and 

through it there came into being the lower part of Kesser, Arich, which is 

the direct source of Atzilus. 

So how do all these other levels come into the picture? What is the purpose 

of the levels of Hashem’s revelation known as Adam Kadmon, and 

Akudim, and Nekudim/Tohu, if they are too lofty to create actual worlds 

which will lead to the physical world?  If the purpose of Hishtalshelus is 
to act as an “interface system” between the Infinite Light of Hashem and 

the limited creations, why do we need so many levels? 

The answer is: In general, Kesser refers to two levels of Atik and Arich 
(the “Kesser-Crown” of Atzilus). But, in a broader sense, the term Kesser 

can refer to all the levels from the beginning of the Kav until Atzilus. This 

is because all the levels from the beginning of the Kav until Atzilus all 

serve one purpose: To serve as an intermediary between the Infinite Light, 
and the “definition” and relative limitation of the Ten Sefiros of Atzilus. 

In order for the Infinte Light to actually shine into Atzilus, it has to “travel” 

through all the levels of the Kav, through Adam Kadmon, Akudim, and 
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Nekudim, until it reaches Atzilus, and can become manifest in Atik and 

Arich of Atzilus. 

All of those levels are needed in order for the Light of the Kav to come 

down to the level of Atzilus. In that sense, they are part of the “interface 
system” between the Infinite Light and creations, since they are needed for 

Atzilus to come into being, and then Atzilus can create actual worlds, 

including the physical world. 

In that sense, the statement “You are He that is One, but not one that is 

counted,” is also referring to the levels of Nekudim, Akudim, and Adam 

Kadmon, since they are not counted in the category of the Ten Sefiros of 

Atzilus, yet, they able to bring some of the Infinite Light, that comes into 

the Kav, into Atzilus, as described above. 

Due to the complexity of the terms mentioned here, we will save the 

explanation of “Igulim-Circles/Encompassing Light” and “Yosher-Direct 

revelation,” and the “Parsa-dividing curtain” of “Adam Kadmon-the 
beginning of the source of Man,” leading to the worlds of Akudim and 

Nikudim. For the end of the maamar in Addendum One.  

ַׁ)ה(ַׁ Chapter 5 

תַַׁׁאַךְ   ילו  אֲצִּ יןַׁ ב ֵּ ֶ ש  אַׁ רְסָּ פ   ה  נְי ןַׁ עִּ

ה יאָּ רִּ יןַׁב ְ בֵּ הַׁו  יאָּ בְרִּ  ַַׁׁ,ַׁכוּ'  לִּ

Now, we need to explain the idea 

of the ‘Parsa-Dividing Curtain’ 

between Atzilus and Beriya, and 

between Beriya and Yetzira, etc. 

The maamar previously discussed how Atzilus is a completely different 
category than the Infinite Light of Hashem. Therefore, it is impossible for 

Atzilus to come into being from the Infinite Light without a Tzimtzum, 

retraction of the Light, in a manner of a complete withdrawal, not leaving 

any of the original Light. Only afterwards could there be the Light of Kav 

entering the “void and empty space” to eventually come into Atzilus. 

This is not the case, however, with the subsequent Tzimtzumim, 

concealments and limitations on the Light, between the various worlds. In 
that sense, the various worlds are in the same general category of Atzilus, 

in comparison of how far removed Atzilus is from the Infinite Light. 

ַׁ לַׁד ֶ לַׁהו אַׁע  ָּ ש  רוֹצֶהַַַַׁׁׁׁ,ַׁרֶךְַׁמָּ ֶ בַׁש  ר  מוַֹׁהָּ כ ְ

יןַַׁׁ אֵּ ֶ ש  ידוַֹׁ לְמִּ לְת  דוֹלַׁ ג ָּ כֶלַׁ ש ֵּ ירַׁ סְב ִּ לְה 

לוַֹׁ ב ְ ידַׁיָּכוֹלַׁלְק  לְמִּ ת    ַַׁׁ,ַׁה 

This will be understood by of the 

analogy of a teacher who wants to 

teach a difficult idea to his 

student, but the student will not 
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fully understand the idea directly, 

due its depth. 

הַׁ יד ָּ לַׁוְחִּ ָּ ש  דֶרֶךְַׁמָּ ילוַֹׁב ְ ִּ מְש  יךְַׁלְה  רִּ ַׁ.ַׁוְצָּ Therefore, the teacher must 

create an analogy and give 

examples to explain the idea. 

למֹֹהַׁ ְ יַׁש  לֵּ ְ ש  כְמוַֹׁמִּ הַַַַׁׁׁׁ,ַׁו  ָּ ש   אִּ ַׁמֵּ רְךָּ מָּ ְ ש  "לִּ

ַׁ ה"ַׁ רָּ ה(ַׁזָּ ז,ַׁ יַׁ לֵּ ְ ש  ַׁ,ַׁ)מִּ לַַַׁׁׁ ָּ ש  מָּ יאַׁ הִּ ֶ ש 

ב  ַׁ רַׁ ב ֵּ ד  מ ְ ֶ ש  לַׁ ָּ מְש  נ ִּ הלְה  הַׁ־ַׁעֲבוֹדָּ רָּ ַַׁׁ,זָּ

הַׁ יַׁתוֹרָּ בְרֵּ ד ִּ הַׁמִּ רָּ יאַׁזָּ הִּ ֶ ַַַׁׁׁ.כוּ' ש 

Such as the analogies taught by 

King Shlomo in the book of 

“Mishlei-Analogies,” for example, 
when he spoke about (Mishlei 7:5) 

“guarding you from a ‘foreign 

woman,’” this was an analogy for 

guarding you from ‘Avoda Zara-

serving foreign deities,’ which is a 

service that is ‘foreign’ with 

respect to the Torah, that teaches 

us to serve Hashem. 

יםַׁ נְיָּנִּ עִּ רַׁ אָּ ְ ש  זֶהַׁ ָּ ב  אַׁ וֹצֵּ י  כ   ןַׁ מוַַֹׁׁ,ַַׁׁוְכֵּ כ ְ

ֶַׁ ש   הַׁ יםַַׁׁמ  רִּ בָּ ד ְ מִּ לַׁ ָּ ש  מָּ יןַׁ יאִּ בִּ מ ְ

יםַַׁׁ רִּ "דְבָּ לִּ יםַׁ י ִּ מִּ ְ ש  ג   יםַׁ ו טִּ ש  ְ פ 

לַׁעוֹלָּם"ַׁ ֶ וַֹׁש  מ  רו  יםַׁב ְ עוֹמְדִּ  .ַׁכוּ'  24הָּ

Similarly, regarding other ideas, 

such as bringing an analogy from 

basic, physical things in order to 

explain “deep spiritual matters 

that stand at the greatest heights 

above the world.” 

יםַַׁׁ נְיָּנִּ עִּ מֵּ הו אַׁ ז ֶהַׁ ה  לַׁ ָּ ש  ָּ מ  ה  ֵּהַׁ נ  וְהִּ

רוֹצֶהַַׁׁ ֶ ש  כֶלַׁ ֵּ ש   ה  נְי ןַׁ עִּ מֵּ אַֹׁ ל  ֶ ש  יםַׁ רִּ אֲחֵּ

יוַׁ לָּ דַׁעָּ ֵּ מ   ַַׁׁ,ַׁלְל 

This idea of an analogy is that it 

draws upon other ideas that are 

not directly related to the idea 

that the teacher wants to teach.  

כֶלַׁ ֵּ ש   ןַׁה  לַׁיָּדוַֹׁיו בָּ וַֹׁוְע  ב  ֶ יַׁש  קַׁלְפִּ ַַַׁׁׁ,ַׁר  Rather, by way of this analogy 

the intended idea can be 

understood.  

ים.ַׁ רִּ יםַׁאֲחֵּ רִּ דְבָּ יקוַֹׁב ִּ פְסִּ ןַׁהו אַׁמ  ַׁלָּכֵּ Therefore, he separates from the 

idea he wishes to teach and explains 
it instead by other means, such as 

an analogy. 

 
ים24ַַׁׁ רִּ בָּ יםַַׁׁ)"ד ְ עוֹמְדִּ ֶ וַַַֹׁׁׁש  רו מ  לַַַׁׁׁב ְ ֶ גוֹןַַַׁׁׁש  ָּהַַַׁׁׁעוֹלָּםַׁ)כ ְ ל  פִּ עוֹלָּהַַׁׁת ְ ֶ עְלָּה(".ַַַַׁׁׁׁש  כוַֹׁלְמ  רָּ ַׁתַׁו,ַׁבַׁב ְ ִּ ש   "י(.ַׁוְר 



 

21 LESSONS IN  TORAH OR 

ַׁ נְי ןַׁ עִּ ַׁ יןַַׁׁוְזֶהו  ֵּ ב  יקַׁ פְסִּ מ   ה  אַׁ רְסָּ פ  

הַׁ יאָּ בְרִּ תַׁלִּ ילו   ַַׁׁ,ַׁאֲצִּ

This is the idea of a ‘Parsa-

dividing curtain’ that separates 

between Atzilus and Beriya.  

ילַׁ בְד ִּ מ  ךְַׁ סָּ מָּ ינ תַׁ חִּ ב ְ אַׁ הו  ֶ ַׁ,ַׁש  ַַׁׁ רַַׁׁב ֵַּׁלְד 

נְי ןַַׁׁ עִּ מֵּ אַֹׁ ל  ֶ ש  יםַׁ רִּ אֲחֵּ יםַׁ נְיָּנִּ עִּ מֵּ

ת ילו  ַׁ.ַׁאֲצִּ

It is a covering and separation, to 

“discuss,” i.e., create, matters that 

are not related to the world of 

Atzilus. 

ַָּׁ ש   ֶ ַׁ,םַׁש  רַַַׁׁׁ חֵּ א  אוֹפֶןַׁ ב ְ יאַׁ הִּ הַׁ כְמָּ חָּ ה 

ר חֵּ תַׁא  הו  ַַַׁׁׁ,ַׁו מ ָּ

For there, in Atzilus, Chochma-

Wisdom functions and exists 

completely differently,   

הַַׁׁ כְמָּ חָּ תַׁ הו  מ ָּ ו  אוֹפֶןַׁ רֶךְַׁ עֵּ מֵּ ַׁ ינָּה  אֵּ ֶ ש 

הַׁ יאָּ רִּ ב ְ עוֹלָּםַׁה  ב ְ ֶ ַַַׁׁׁ,ַׁש 

it is entirely different from the 

manner of function and being of 

Chochma in the world of Beriya.  

ב ִַּׁ יןַׁ תַַׁׁוְאֵּ ר  הֶאָּ לַׁ ב ֵּ לְק  יְכוֹלֶתַׁ הַׁ יאָּ בְרִּ

יאַׁב  ַׁ הִּ ֶ מוַֹׁש  הַׁכ ְ כְמָּ תחָּ ילו  ַׁ,אֲצִּ

and, therefore, Chochma of 

Beriya has no ability to directly 

receive even a ray of Chochma, as 

it exists in Atzilus. 

הְיֶהַַׁׁ פְסֶקֶתַׁיִּ מ   אַׁה  רְסָּ פ   יַׁה  לַׁיְדֵּ ע  ֶ קַׁש  ר 

ןַַׁׁ ֵּ םַׁכ  הַׁג   יאָּ בְרִּ הַׁב ִּ כְמָּ ינ תַׁחָּ חִּ תַׁב ְ ר  הֶאָּ

ַׁ ה  זְג ָּ יַׁמִּ ַׁלְפִּ ה  נָּתָּ תְכו  ַַַׁׁׁ,ַׁו 

However, by means of the ‘Parsa-

Curtain,’ the analogy, that 

separates, it is possible for 

Chochma of Atzilus to also shine 

into Beriya according to its 

capacities and qualities.  

ןַַׁׁ מִּ ידַׁ לְמִּ ת   לְה  כֶלַׁ ֵּ ש   ה  ןַׁ ו בָּ י  ֶ ש  יַׁ דֵּ כ ְ

לַׁ ָּ ש  ָּ מ  ַַַׁׁׁ,ַׁה 

This enables the ‘student,’ the 

world of Beriah, to understand the 

idea by way of the ‘analogy’ of the 

Parsa. 

ן.ַׁ ֵּ םַׁכ  הַׁג   כְמָּ ינ תַׁחָּ חִּ םַׁב ְ ָּ ַׁש  ש  ד ֵּ תְח  ַׁו מִּ In this way, there can also come 

into being a new type of wisdom, 

that of “the student,” the creations, 
as they understand the concept of 

Hashem’s existence from their 

perspective. 

אַַׁׁ קְרָּ ןַׁנִּ ן"ַׁוְלָּכֵּ יִּ א  ַׁמֵּ ןַׁ"יֵּש  ֵּ םַׁכ  הַׁג   יאָּ רִּ ַַׁׁ,ב ְ

אַׁ רְסָּ פ   ינ תַׁ חִּ ב ְ מִּ יאַׁ הִּ ֶ ש  יַׁ יַַַָּׁׁׁ,ַׁלְפִּ הָּ ֶ הַַׁׁש 

Therefore, the creation of Beriya 

is also referred to as “Something-
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ה דָּ וֹלָּ לַׁת  ֶ  from nothing comparable,” since ַַׁׁ,ַׁאוֹרַׁש 

it occurs by means of the Parsa, 

which causes a “Second 

Generation Light.”  

וֹלַָּׁ נ  ֶ ש  ַׁ יְינו  ה  הַַׁׁד ְ כְמָּ חָּ אוֹרַׁ ַׁ ש  ד ֵּ תְח  וְנִּ דַׁ

ה יאָּ בְרִּ ַׁ.ַׁב ִּ

Meaning, that there is born a new 

Light of Chochma-Wisdom in 

Beriah that never existed before. 

Thus, even though Beriah and Atzilus are both in the same general 
category relative to the Infinte Light of Hashem, nonetheless, the existence 

and wisdom of Beriah is called “something from nothing,” since that type 

of existence and understanding never existed in Atzilus, and it only 

through the Parsa that this new type of understanding come into existence. 

ַׁ לַׁד ֶ מוַֹׁע  ַַׁׁכ ְ ש  ד ֵּ תְח  מ ִּ ֶ כֶלַׁש  ֵּ ש   לַׁה  ָּ ש  רֶךְַׁמָּ

רַׁלוַֹׁ מ  אָּ ֶ לַׁש  ָּ ש  ָּ מ  ןַׁה  ידַׁמִּ לְמִּ ת   צֶלַׁה  ַַַׁׁׁ,ַׁאֵּ

This can be compared (by way of 

analogy) to the new type of 

understanding that the student 

attains from the analogy taught 

to him, since the student cannot 

grasp the abstract idea itself. 

יןַַׁׁ בִּ רַׁוְהו אַׁמֵּ חֵּ נְיָּןַׁא  עִּ אַׁב ְ לַׁהו  ָּ ש  ָּ מ  ה  ֶ ש 

וַֹׁ ב  ר  תַׁ ע  ד   ז ֶהַׁ אַַַַׁׁׁׁ,ַׁמִּ הו  זֶהַׁ כֶלַׁ ש ֵּ יַׁ הֲרֵּ ו 

יַַׁׁ יְדֵּ לַׁ ע  ַׁ ש  ד ֵּ תְח  מ ִּ ֶ ש  אֶצְלוַֹׁ ַׁ ש  דָּ חָּ

ל.ַׁ ָּ ש  ָּ מ  ַׁה 

This is because the analogy 

discusses a different topic from 

which he can understand his 

teacher’s idea. Now, this type of 

knowledge is new to the student, 

and in fact, to the teacher as well, 

and it originates from the 

analogy taught by the teacher. 

In the analogy of the analogy, the way the student understands the 

teacher’s idea through the analogy is a new perspective, that did not exist 

in the teacher himself, since he understood it from a very different 

perspective.  

Similarly, the knowledge of Hashem that the creations have is something 

new, since this information was understood very differently in Atzilus.  

This is because in Atzilus the knowledge that Hashem is the True 

Existence means something entirely differently from how the creations 

understand that concept.  
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In Atzilus, this is understood in the absolute sense, that there is no 

existence other than Hashem, period.  

In Beriah, they understand that Hashem exists, and is the Creator and 

Director and King etc. However, they understand that they also exist.  

Thus, their understanding of Hashem’s Oneness is completely different 

from how it is understood in Atzilus. This new perspective, new type of 

understanding, did not exist in Atzilus. In that sense, it is “something from 

nothing.” 

זֶהַׁ אוֹרַׁ ךְַׁ ַׁ,וְכָּ הַַׁׁ יאָּ בְרִּ ַׁ,ַׁד ִּ אוֹרַַַׁׁׁ הו אַׁ

א.ַַׁׁ רְסָּ פ   יַׁה  לַׁיְדֵּ ַׁע  ש  ד ֵּ תְח  מ ִּ ֶ ַׁש  ש  דָּ ַׁחָּ

In this way, this Light (awareness 
of Hashem) of Beriya is a new 

Light that originates by means of 

the Parsa-Curtain. 

יןַׁ ילַׁיָּבִּ כ ִּ ש ְ מ   ֵּהַׁה  נ  ַׁ,וְהִּ Now, a wise person can 

understand: 

דֶרֶךְַַׁׁ ב ְ בַׁ ר  לַׁהָּ ֶ ש  כֶלַׁ ֵּ ש   תַׁה  מו  ְ ל  תְע  הִּ ֶ ש 

אוֹמֵַּׁ ֶ לַׁש  ָּ ש  ָּ מ  ידַׁה  לְמִּ ת   ַׁ,רַׁלְה 

The concealment of the teacher’s 

intellect within the analogy that 

he teaches the student, 

אַַׁׁ הו  תוַֹׁ צְמו  ע  ב ְ תוַֹׁ כְמָּ חָּ לַׁ ָּ כ  ֶ ש  הו אַׁ

זֶהַׁ לַׁ ָּ ש  מָּ ב ְ ַׁ ש  ב ָּ דַַַַׁׁׁׁ,ַׁמְלו  לְב  ַׁ כֹח  ב ְ וְלאַֹׁ

ַַׁׁ. ש  ָּ מ  לַׁמ  פוֹע  ָּאַׁב ְ  אֶל 

is in such a manner that the 

entire depth of his wisdom is 

invested in this analogy, not only 

theoretically, but in actuality.  

תַַׁׁ ֶ ש  ב ֶ הַׁמְלו  כְמָּ חָּ ה  ֶ נְיָּןַׁש  עִּ הָּ ֶ יַׁש  קַׁלְפִּ ר 

תוַַֹׁׁ כְמָּ ל תַׁחָּ ָּ כ  ש ְ נְי ןַׁה  עִּ אַֹׁמֵּ ל  ֶ וַֹׁהו אַׁש  ב 

צְמוַֹׁ ע  ַׁ,ַׁב ְ אַַַֹׁׁׁ ל  ֶ ש  דַׁ ֵּ מ  לְל  אַׁ יָּצָּ ָּאַׁ אֶל 

נְיָּנוַֹׁ  ַַׁׁ,ַׁכְעִּ

However, since the idea (analogy) 

that it is invested in is a different 

idea from the original concept in 

the mind of the teacher that he is 

trying to transmit, and instead he 

uses a seemingly unrelated 

concept to teach it (the original 

concept), 

וַַֹׁׁ זַׁב  ֵּ מ  ר  מ ְ ֶ נְיָּןַׁש  עִּ ָּ בַׁב  ר  תַׁהָּ ל  ָּ כ  ש ְ ךְַׁה  לְכָּ

ַׁ–ַׁ

therefore, the teacher’s 

understanding of the idea that he 

is hinting to through the analogy is 

such, 

יתַַׁׁ גְלֵּ וְנִּ יתַׁ רְאֵּ נִּ יאַׁ הִּ ה  לָּהַׁ ָּ כ  ש ְ ה  ה  יןַׁ אֵּ

אַַׁׁ הו  ֶ לַׁש  ָּ ש  ָּ מ  יַׁה  ִּ לַׁפ  ָּאַׁע  ידַׁאֶל  לְמִּ ת   לְה 

that this idea cannot be seen and 

revealed to the student except by 
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ר חֵּ נְיָּןַׁא  ַַַׁׁׁ,ַׁעִּ way of this analogy, which 

discusses a seemingly different 

idea and only hints to the actual 

concept.  

דַַׁׁ ע  כֶלַׁ ֵּ ש   ה  לוַֹׁ ַׁ ש  ד ֵּ תְח  מִּ ַׁ ו  נ  ֶ מ  ו מִּ

ַׁ ש  דָּ כֶלַׁחָּ אַׁאֶצְלוַֹׁש ֵּ קְרָּ נ ִּ ֶ ַׁ.ַׁש 

Through this analogy, a new type 

of understanding is generated in 
the mind of the student, to the 

extent that it is considered a 

completely new idea. 

הַַׁׁ ז ֶ ַׁה  ש  דָּ כֶלַׁהֶחָּ ֵּ ש   קוֹםַׁה  לַׁמָּ ָּ כ  לַׁמִּ אֲבָּ

יָּהַַׁׁ הָּ רַׁ בָּ כ ְ תוַֹׁ צְמו  וְע  תוַֹׁ הו  מָּ ב ְ

יםַׁ ַׁ,ַׁלְעוֹלָּמִּ

Nevertheless, even though this 

idea is new to the student, this new 

idea essentially existed before (in 

the teacher’s mind), 

ל.ַַׁׁ ָּ ש  ָּ מ  ֹלַׁב   כ  זַׁה  ָּ מְרו מ   and is only being hinted to by way ו 

of the analogy.  

תַַׁׁ מו  ְ ל  תְע  הִּ נְי ןַׁ עִּ אַׁ הו  ךְַׁ וְכָּ

ה כְמָּ חָּ תַׁ ו  ש  ב ְ תְל  תַַׁׁד  ַׁכוּ'    וְהִּ ילו  אֲצִּ

אַׁ רְסָּ פ   ינ תַׁ בְחִּ ַׁ,ַׁב ִּ תַַַׁׁׁ ו  ו  תְה  הִּ הְיוֹתַׁ לִּ

ה כְמָּ ינ תַׁחָּ חִּ הַׁכוּ'    ב ְ יאָּ בְרִּ  ַַׁׁ:ד ִּ

And this is similar to the process 

of the concealment and 

investment of Chochma and the 
remaining nine sefiros of Atzilus 

through the Parsa-Curtain, 

which brings into existence 

Chochma of Beriya. 

הַׁ כְמָּ חָּ ֶ ַׁ־ַׁש  ַַׁׁד  ה  תָּ הו  מָּ ב ְ יאַׁ הִּ תַׁ ילו  אֲצִּ

תַַׁׁ ֶ ש  ב ֶ תְל  מ ִּ ה  ַׁ ש  ָּ מ  מ  לַׁ פוֹע  ב ְ ַׁ ה  תָּ צְמו  וְע 

א רְסָּ פ   ה  ינ תַׁ בְחִּ תַַַַׁׁׁׁ,ַׁב ִּ ו  ו  תְה  הִּ וְגוֹרֶמֶתַׁ

ה כְמָּ ה־ַׁחָּ יאָּ בְרִּ ַַַׁׁׁ,ַׁכוּ'  ד ִּ

Since it is Chochma of Atzilus 

itself which actually descends 

through the Parsa-Curtain, 

effecting the creation of 

Chochma of Beriya,  

ה כְמָּ חָּ יַׁ הַׁ־ַׁהֲרֵּ יאָּ בְרִּ ַׁ,ַׁד ִּ יַַַׁׁׁ ִּ פ  לַׁ ע  ףַׁ א 

ַׁ ש  דָּ יאַׁאוֹרַׁחָּ הִּ ֶ ַַַַׁׁׁׁ,ש  רַׁיֵּש  בָּ קוֹםַׁכ ְ לַׁמָּ ָּ כ  מִּ

הַׁ כְמָּ חָּ םַׁ עִּ חו סַׁ וְיִּ רֶךְַׁ עֵּ יזֶהַׁ אֵּ ַׁ ־ַׁלָּה 

ת.ַׁ ילו  אֲצִּ ַׁד  

this means that Chochma of 

Beriah, despite being a “new” 

Light, still retains a certain 

relationship and connection to 

Chochma of Atzilus.  

The maamar is bringing out a point: 

 Even though we said that the wisdom in Beriah is called “something from 

nothing,” since it is a new perspective that didn’t exist in Atzilus, it is, in 

fact, not completely new. It is actually the same exact information, just 



 

21 LESSONS IN  TORAH OR 

from a different perspective. In that sense, it is not really “new” in the 

absolute sense.  

This contrasts with how Atzilus is derived from the Infinite. Since Infinite 

and finite cannot exist in the same category at all, for finite to come into 

being from Infinite is absolutely new. 

In that sense, the existence of Atzilus coming from the Infinite Light is a 

much greater novelty than the creation of finite creations from the world 

of Atzilus. 

יןַׁ מְצו םַׁאוֹרַׁאֵּ ינ תַׁצִּ חִּ ןַׁב ְ ֵּ יןַׁכ  אֵּ ֶ הַׁש   ־ַׁמ 

ת ילו  הְיוֹתַׁאֲצִּ  ַַׁׁ–ַַׁׁסוֹףַׁלִּ
However, this is unlike the 

Tzimtzum on Hashem’s Infinite 

Light which enables the existence 

of Atzilus, 

דְרוַֹׁ עָּ אוֹרַׁוְהֵּ תַׁהָּ מו  ְ ל  תְע  ַׁהִּ יְינו  דַַַַׁׁׁׁ,ַׁה  ע 

נ  "לַׁ לָּלַׁכ   םַׁכ ְ ֵּ ש  ינוַֹׁעוֹלֶהַׁב ְ אֵּ ֶ ַַַׁׁׁ,ש 

meaning, the process of the 

concealment of the Infinite Light 

and its “removal” from being 
expressed, to the extent that it is 

not called by the name “Light” at 

all as it exists in its source in 

Hashem, as explained above,  

אַׁ"חַָּׁ קְרָּ ןַׁנִּ ן"ַׁוְלָּכֵּ ָּ ב  ְ ַׁ:   .דַׁוְלָּאַׁבְחו ש  therefore, due to this tremendous 
“jump” between the Infinite Light 

and the relative limitation of 

Atzilus, we describe this process 
of how Atzilus is derived from the 

Infinite through Kesser by saying: 

“You are One, but not a one that 

is counted.”  

Meaning, Hashem’s True Oneness, on an Infinite level, is not in the 
category of Atzilus at all, and even the levels of Hishtalshelus that are 

needed to bring about the existence of Atzilus are also not in the same 

category of Atzilus at all. 

Only after Hashem brings into being the levels of Kesser, which transcend 

Atzilus, and are “One, but not that can be counted” in the category of 

Atzilus, only after this do we say “You are He who brought forth Ten 

Sefiros” of Atzilus. 
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The fact that these levels of Kesser are “not one that can be counted” is 

because they are not in the same category of Atzilus, as they reflect the 

Infinite Light that transcends the limitations of Ten Sefiros of Atzilus. 

ַׁ)ו(ַׁ Chapter 6 

רַַׁׁ  אַךְ  עֲש   תַׁ יק  ִּ פ  א  ד ְ אַׁ הו  ַׁ נְת ְ "א 

יןַׁ ו נִּ ק   ַׁ:"כוּ'   ת ִּ

Nevertheless, “You are He that 

brought out ten 

‘Tikunim/adornments’…  which 

we call Sefiros].”  

Even though we said that Atzilus is so distant from the Infinte, it is more 

distant the creations are from Atzilus, nonetheless, Atzilus is not actually 
“distant” from Hashem, since it is united with Him, and completely bound 

up in His Oneness. 

דַַׁׁ פְרָּ נִּ ינ תַׁ חִּ ב ְ ינָּןַׁ אֵּ קוֹםַׁ מָּ לַׁ ָּ כ  מִּ ֶ ש 

יַׁ מְרֵּ ַׁ,ַׁלְג  סַַַׁׁׁ וְי ח  רֶךְַׁ עֵּ לָּהֶםַׁ יןַׁ אֵּ ֶ ש  ףַׁ א 

יו לָּ  ,כוּ'  אֵּ

That nonetheless, despite their 

“distance” from Hashem’s true 

Infinity, they are not entirely 

separated from His Infinity, even 

though they are in a completely 

different category from His 

Infinite Light,  

כְלָּלַַׁׁ נִּ אוֹרַׁ הָּ ֶ ש  רַׁ ח  א  מֵּ קוֹםַׁ מָּ לַׁ ָּ כ  מִּ

ַָּׁ מ  ַׁ,כוּ'   אוֹרב  
nonetheless, since the Infinite 

Light is included within Hashem 

as He is ‘the Luminary,’  

In its source in Hashem (the Luminary) the Light is completely united with 

Hashem in the highest possible manner. 

וַׁוְחו ט תַׁק  כ  ָּ מְש  ךְַׁה  ָּ רַׁכ  ח  םַׁא  ַׁ–ַַׁׁכוּ'  וְג  and even after it is diminished and 

limited when it is drawn down into 

the ‘Kav VeChut-The Line and 

String of Hashem’s Light’  

Even when the Infinite Light comes into the limitations of Hishtalshelus 

through the Kav, that Kav is still bound up with its source in the Infinite 

Light, and as the Infinite Light is included in its source. Thus, the Kav 

itself is still completely bound up with its source in Hashem Himself. 

וַֹׁ מ  יםַׁעִּ חֲדִּ תְא  ֹלַׁמִּ כ  יַׁה   so then this causes  all the levels ,הֲרֵּ

that it shines in, i.e., the Sefiros of 

Atzilus, become unified with 
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Him, even with His Infinity, since 
the Kav binds Atzilus to the Infinite 

Light.  

ין" לְמִּ אַׁבְהוֹןַׁעָּ גָּ נְהָּ ַׁ"לְא  ילו  אֲפִּ ַׁ–ַַַׁׁׁו  This power of the Kav to cause 

Atzilus to be bound up with the 

Infinite Light is true even when it 
is invested “in directing 

‘worlds,’” 

יםַׁ לִּ ֵּ כ  ינ תַׁ חִּ ב ְ םַׁ הֵּ ין"ַׁ לְמִּ אֶלֶףַַַַׁׁׁׁ,ַׁ"עָּ "ת'ַׁ

יןַׁ פִּ ו  ס  כִּ יןַׁד ְ לְמִּ ַׁ–25ַַׁׁ"ַׁכוּ'  עָּ

and ‘worlds’ here actually refer to 

the Keilim of Atzilus, that create 

worlds, as expressed in the concept 
of “the 400,000 ‘Worlds’ of 

Yearning [for the Infinite Light of 

Hashem],”   

These “400,000 worlds” are not actual worlds, rather, they are Hashem’s 

“thoughts” of creating worlds, each “thought” creating a world. However, 
as these “thoughts” exist in Atzilus they are One with Him, since the Kav 

shines in Atzilus. Similarly, the Keilim, which create worlds, are referred 

to as “worlds” since they create worlds. It is these figurative “worlds” that 

the Kav is invested in, and unites them with Hashem’s Oneness. 

ַׁ י ַׁב ַׁד ְ וְח  ַׁ יהו  "אִּ תַׁ ילו  חַָּׁאֲצִּ יַׁ 26ַׁד"ַׁוֹהִּ

ים.ַַׁׁ לִּ ֵּ ינ תַׁכ  בְחִּ ַׁב ִּ ילו   אֲפִּ

since, in Atzilus, “He and His 

Life-force (Oros) are One,” and 

even “He and His Keilim of the 

Sefiros are One,”  

Even as the Keilim are the source of creation of worlds, they are still bound 

up with His Oneness through the Kav. 

סַַׁׁ ָּ תְפ  נ ִּ ה  יַׁ מִּ ְ ש  ג   רַׁ בָּ ד ָּ לַׁ מְש   וְכִּ

ה בָּ ָּ חֲש  מ  ַׁ,ַׁב ְ פֶתַַַׁׁׁ ק ֶ מ  וַֹׁ בְת  חֲש   מ   ֶ ש 

םַׁ וֹמֵּ אֶבֶןַׁד  יַׁכ ְ מִּ ְ ש  ַׁג   ילו   ַַׁׁ.אֲפִּ

And this concept can be 

understood in the following 

analogy: The way that a physical 

object is grasped (imagined) in a 

person’s thoughts, since a 

person’s thoughts can 

 
י ֵַּׁ)25ַׁ אַׁח  ָּ וֹסֶפְת  רַׁת  הַׁזֹה  ַׁיַַׁׁרְאֵּ ַַַׁׁׁ.ַׁקכגַׁבַׁרהַׁש  רָּ ד ְ ַַָּׁׁאַׁאִּ ב  אַׁקַׁהַַׁׁר  ַַַׁׁׁ.ַׁבַַׁׁ,ַׁחכנָּש ֹ רָּ ד ְ טַָּׁאַׁאִּ ַׁרפחַַׁׁאַׁזו  ינו  אֲזִּ ַַׁׁ,ַׁה 

 (.ַׁאַׁ
לֶַׁרַַׁׁזֹה ַׁ)26ַׁ ַׁח,ַׁב.ַַׁׁקכאַׁנָּש ַֹׁקַׁגַַׁׁחֵּ רָּ ד ְ טַָּׁאַַׁׁאִּ  אַׁרפח,ַׁא(.ַׁזו 
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“encompass” (through 
imagination) even something as 

physical as an inanimate rock. 

In other words: When a person imagines an object in his thoughts, that 

physical object “exists” (in the form of imagination) inside his - relatively 

- spiritual thoughts.   

לַׁ ָּ מְש  וֹמֶהַׁל נ ִּ לַׁד  ָּ ש  ָּ מ  יןַׁה  אֵּ ֶ םַׁש  לאַַַַֹׁׁׁׁ,ַׁהֲג 

ֵּיה ַׁ נ   ַַׁׁ,27ַׁכוּ'  מִּ

Now, even though the analogy (of 

a person’s thoughts with a physical 
object) cannot compare to the 

analog (of how, through the Kav, 

the Infinite Light can “encompass” 
the Keilim of Atzilus), not even 

remotely,  

יָּכוֹלַַׁׁ תַׁ צָּ ק ְ ה  ןַׁ מִּ תַׁ קְצָּ קוֹםַׁ מָּ לַׁ ָּ כ  מִּ

לַַׁׁ ע  ילַׁ כ ִּ ש ְ ו לְה  וֹנֵּןַׁ תְב  לְהִּ ילַׁ כ ִּ ש ְ מ   ה 

ז ֶהַׁ לַׁה  ָּ ש  ָּ מ  ןַׁה  לַׁמִּ ָּ מְש  נ ִּ רֶךְַׁה  ַׁ:ַׁד ֶ

nevertheless, one can attain a 

minute grasp of the analog by 

reflecting on this analogy: 

הַַׁׁ בָּ ָּ חֲש  מ  יכוֹלֶתַׁב ְ ַׁוִּ ֹח  ַׁכ  י ֵּש  ֶ םַׁש  ֵּ ש  יַׁכ ְ כ ִּ

תוֹכוַֹׁ ב ְ יַׁ מִּ ְ ש  ג   ה  רַׁ בָּ ד ָּ ה  אֶתַׁ יףַׁ ק ִּ ַַׁׁ,לְה 

ַַׁׁ ש  ָּ מ  מ  ַׁ נו  ֶ מ  מִּ דַׁ פְרָּ נִּ רַׁ בָּ ד ָּ הֱיוֹתוַֹׁ םַׁ עִּ

יוַׁ לָּ יןַׁעֲרוֹךְַׁאֵּ ַׁ,וְאֵּ

For, just as one’s thought have 

the power to encompass a 
physical object within itself, even 

though it (the physical object) is 

completely separate from it (the 
power of thought) and 

incomparable to it, 

הְיוֹתַַׁׁ לִּ רַׁ ב ֵּ מְח  ה  ַׁ ֹח  כ  ַׁ יֵּש  קוֹםַׁ מָּ לַׁ ָּ כ  מִּ

הַַׁׁ בָּ ָּ חֲש  מ  ב ְ ףַׁ ק ָּ מו  יַׁ מִּ ְ ש  ג   ה  רַׁ בָּ ד ָּ

וֹח ַׁ מ  ב   ֶ  ַַׁׁ;ַׁש 

nonetheless, there is a power that 

joins the two, enabling the 

physical object to be 

encompassed within the mind.  

Even though it is only the image of the physical object that is encompassed 
in thought, still, the fact that the image of physical object can become part 

of one’s spiritual mind also requires a special power to connect the two. 

רַׁאֶתַַׁׁ ב ֵּ יכוֹלֶתַׁלְח  ַׁוִּ ֹח  ַׁכ  עְלָּהַׁיֵּש  ךְַׁלְמ  ָּ כ 

יםַׁ לִּ אוֹרוֹתַׁוְכֵּ  ַַׁׁ.הָּ

Likewise, Above, there exists an 

ability to join the Lights and the 

Keilim. 

 
ַׁוְלַָּׁ)27ַׁ יה  תֵּ קְצָּ  (.ַׁאַׁמִּ
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In fact, not only are the Lights of Atzilus united with the Keilim, but 
through them also the Kav is united with the Keilim. Through the Kav, the 

Keilim also become united and bound up with the Infinite Light of 

Hashem. 

הְיוֹתַַׁׁ לִּ יםַׁ רִּ ב ָּ מְחו  םַׁ הֵּ עְלָּהַׁ לְמ  םַׁ ָּ וְש 

ַַׁׁ. דו  רֵּ ָּ פ  דַׁוְלאַֹׁיִּ תַׁאֶחָּ חְדו  ֹלַׁא  כ  ַׁה 

And there, Above (in Atzilus), 

they are bound together, making 

them all one unified, inseparable 

whole. 

ֶַׁ ש   הַׁ ַַׁׁמ  מוֹח  ב ְ זֶהַׁ י ֵּירַׁ לְצ  רַׁ ָּ אֶפְש  יַׁ אִּ

דַׁ פְרָּ נ ִּ עוֹלָּםַׁה  ָּ ַׁב  כְלֵּנו  ַׁ.ַׁש ִּ

This is impossible to conceive of 

in our minds in this world of 

separation.  

יםַׁ לִּ ֵּ כ  ינ תַׁ בְחִּ "ת'ַַׁׁד  ַׁ־ַׁו  םַׁ הֵּ תַׁ ילו  אֲצִּ

יןַׁ פִּ ו  ס  כִּ ד ְ יןַׁ לְמִּ עָּ ַׁ,ַׁ"ַׁכוּ'  אֶלֶףַׁ רַַַׁׁׁ יס  לֵּ ת ְ

יןַׁ לְמִּ עָּ ַׁ,28ַׁ"ַׁכוּ'   אֶלֶףַׁ ינ תַַַׁׁׁ חִּ ב ְ מִּ ןַׁ הֵּ ֶ ש 

רוֹת עָּ יןַׁו ש ְ ימִּ  ַַׁׁ,ַׁכוּ'  נִּ

And the Keilim of Atzilus are the 

source of “400,000 Worlds of 

Yearning,” “13,00 Worlds” 

which come from the “threads 

and hairs,”  

In other words, these “worlds” are derived from the the limitation and 

contraction of Hashem’s Life-force and power of the Keilim of Atzilus, 
just as a person’s life-force is constricted and limited in his hair in 

comparison to the life-force in the rest of his body. Just as the life-force in 

the hair is derived from the main life force in the body, these “worlds” are 
extensions of the Keilim of Atzilus into specific aspects, each aspect 

receiving a limited power and life-force relative to that of the essence of 

the Keilim. This will be further discussed. 

ַׁ ד ֶ לַׁ הַַַַׁׁׁׁרֶךְַׁוְע  בָּ ָּ חֲש  מ   ה  תַׁ קו  ְ ל  תְח  הִּ זֶהַׁ

רַׁ ָּ סְפ  יןַׁמִּ דַׁאֵּ בוֹתַׁע  ָּ חֲש  ֵּיַׁמ  ינ  הַׁמִּ ָּ מ    לְכ 
ַׁ:   .כוּ' 

This is similar to how the power 

of thought can be divided into 

infinitely many different types of 

thoughts. 

One person with one mind can think a (relatively) unlimited number of 

different types of thoughts. Similarly, each of the Ten Sefiros can produce 

an unlimited amount of specifc “thoughts” of creations related to that 
particular Sefira. For example, from Chesed-Kindness of Atzilus, there 

can come into being infinite types of expressions of kindness in the created 

worlds. These “potentials” for different types of kindness, are like Chesed 

 
ַָּׁרַַׁׁזֹה ַׁ)28ַׁ  ם(.ַׁש 
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having hundreds of thousands of “thoughts” of kindness, that from this 

“thoughts” are created actual expression of kindness in the created worlds. 

These 400,000 worlds and 13,000 worlds are the specific expressions, or 

“thoughts” of the Sefiros, as they still exist in Atzilus. 

Even these “thoughts,” these potential “worlds” as they exist in Atzilus, 

are united with Hashem’s Oneness. This is because the Kav shines not 

only in the Keilim of the Sefiros themselves as they exist as general 

powers, but also in every detail and extension of their creative power, as 

they exist in Atzilus.   

ַׁ)ז(ַׁ Chapter 7 

The following, in italics, is from the commentary of Rabbi Tzvi Freeman 

on this passage of the Zohar, which is based on the commentary of the 

Ramak (Rabbi Moshe Cordevero): 

Eliyahu now describes the order and relationship of the sefirot. They are 

not discussed as individual entities, but in terms of their relationship with 

one another and with the Light they contain. 

In the harmony of the World of Atzilus, everything is described in terms of 

relationships. 

Nothing exists as an entity of its own. 

ן,ַׁ]ַׁ דְרָּ סִּ יןַׁכ ְ זְלִּ ןַׁאָּ ו  ינ  ןַׁאִּ ירָּ רַׁסְפִּ יןַׁעֲש   ֵּ ל  ַׁ[וְאִּ [Now, these ten sefiros emerge 

according to their order:] 

These sefirot begin as a singularity, but emerge harmonized in three 

columns: 

יךְַׁ"חַד     ,One [order] is long“ ַַׁׁ,ַׁאֲרִּ

The right column of Chochma-Wisdom, Chesed-Kindness and Netzach-

Victory, by which You deal with the worlds in a positive, giving way; 

יר דַׁקְצִּ  ,one [order] is short ,וְח 

the left column of Bina-Understanding, Gevura-Might and Hod-Glory, by 

which You deal with the worlds in strict judgment; 

ינו ַׁ דַׁב ֵּ י"ַׁוְח   ”.and one [order] is intermediate :2ַׁנִּ
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and the middle column of Daas-Knowing, Tiferes-Beauty, and Yesod-
Foundation, by which You deal with the worlds with compassion and 

forgiveness. 

יךְ"ַׁ אַׁ"אֲרִּ קְרָּ ֵּהַׁחֶסֶדַׁנִּ נ  אַַׁׁ,ַַׁׁהִּ הו  ֶ יַׁש  לְפִּ

הַַׁׁ ָּ ט  לְמ  עְלָּהַׁ מ  עְלָּהַׁ לְמ  מִּ טַׁ ֵּ ש   תְפ   מִּ

הַׁ ָּ ט  ַׁ,מ  קוֹםַַַׁׁׁ ָּ מ  מִּ יםַׁ וֹרְדִּ י  ה  םַׁ יִּ מ  מוַֹׁ כ ְ

ַָּׁ ךְַׁג  קוֹםַׁנָּמו  ַׁלְמָּ  ַַׁׁ;ַׁבוֹה  

Now, Chesed-Kindness is called 

“long” since it extends from the 

highest heights all the way down 

to the lowest depths, like water 

that flows down from a higher 

place to a lower place. 

In other words, “long” is not a description of the Sefira of Chesed itself, 

rather it describes the mode of conduct of what the Sefira does, that it 
extends and spreads Hashem’s Light and Life-force. Even though the 

Zohar was discussing the “order” of Chesed, which includes Chochma and 

Netzach, the Alter Rebbe focuses here on the Sefira that embodies that 

entire “mode” of that “order,” which in this case is Chesed, and in the 

second order is Gevura, and in the third order is Tiferes. 

ה ָּ ט  מ   ןַׁמִּ הֵּ ֶ ש  גְבו רוֹתַׁ אַַׁׁ־ַׁו  קְרָּ נִּ עְלָּהַׁ לְמ 

ילַַׁׁ גְב ִּ ו מ  רַׁ צ ֵּ מְק  אַׁ הו  ֶ ש  יר"ַׁ "קְצִּ

יַַׁׁ לְפִּ הְיֶהַׁ י ִּ ֶ ש  חֶסֶדַׁ ה  תַׁ ע  ָּ פ  ְ ש  ה 

הַׁ ָּ ט  מ   מ ִּ ֶ הַׁש  עֲלָּאָּ ה  עְלָּהַׁ־ה   ַַׁׁ.לְמ 

And Gevura-Might, which goes 

from below to above, is called 

“short” since it shortens and 

limits the influence of Chesed 

from Above so that it should be in 

accordance with the effort from 

below. 

Again, “short” is not describing Gevura itself, rather its mode of conduct, 

that is shortens and limits the revelation of Hashem’s Light and Life-force, 
that the worlds should only receive what they actually deserve. The Sefira 

of Chesed wants to give expansively and freely to all, and Gevura tempers 

that approach by insisting that the creation need to earn what they receive 

from Above. 

The description of the order of Tiferes as “intermediary” is, again, 

describing its mode of conduct, that it balances out these two opposite 

approaches. This will be discussed further in the maamar 

ַׁ" ַׁ ה]ַׁוְזֶהו  י אֹמֶרַׁ יַַַַׁׁׁׁ'ַׁו  כ ִּ הַׁ עֲמֹרָּ ו  סְדֹםַׁ תַׁ עֲק  ז 

הַׁמְאֹד:ַׁ בְדָּ יַׁכָּ םַׁכ ִּ אתָּ ָּ ט  הַׁוְח  ָּ ב   ַַׁׁ[ַׁרָּ
And this is the meaning of 
(Bereishis 18:20-21): “And 

Hashem said, “Since the cry [of the 

oppressed victims of the cruelty] of 
Sodom and Amorah has become 
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great, and since their sin has 

become very grave;  

ה  ַׁנָּּא  29אֵרְדָּ ה  ַׁ רְא  הּ וְא  תָּ צַעֲקָּ ַַׁׁהַכְּ
הַׁ] עָּ דָּ אֵּ לאַֹׁ םַׁ וְאִּ לָּהַׁ ָּ כ  ַׁ ו  ש  עָּ יַׁ ל  אֵּ הַׁ אָּ ב ָּ ַַׁׁ[ה 

ַׁ,30"כוּ' 

I will descend now and see, 

whether according to her [the 

tortured girl’s] cry which has come 

to Me, they have done; [then I will 
wreak] destruction [upon them]; 

and if not, I will know [how to 

punish them without destroying 

them].” 

The first verse describes the general “cries” of people who were being 
oppressed in Sodom and Amorah, the second verse is referring to the 

specific cry of a girl, “her cry,” who was horrifically murdered by the 

people of Sodom, as mentioned in the commentary of Rashi. 

Hashem told His “court” of angels that He will “personally go down” to 

check if the situation is as bad as it sounds. If it is, He will destroy the 

cities. If it is not quiet that bad, He will punish them without destroying 

them. 

ר לוֹמ  ַׁ:ַׁרוֹצֶהַׁ םַַַׁׁׁ אִּ "אֶרְאֶה"ַׁ

ה ָּ ט  מ   מִּ י"ַׁ ל  אֵּ הַׁ אָּ ב ָּ ה  ַׁ ה  תָּ עֲקָּ צ  כ ְ ־ַׁ"ה 

עְלָּהַַׁׁ ַׁ–ַׁלְמ 

Meaning to say, that “I will see,” 

i.e., figure out, with my Sefirah of 
Chochma-Wisdom what to do if 

“the cry that comes up to Me” 

from below to Above with the 
aspect of Gevura, to bring up 

complaints and judgements against 

the people, 

 
ַׁ:ַׁמה'ַַׁׁעַׁ"א,ַַׁׁח"וַַׁׁתקסַַׁׁהזקן"רַַׁׁאדמוַַׁׁבמאמריַַׁׁבהגההַׁהצ"צַׁבעניןַׁזה,ַַַַׁׁׁׁביאור]29ַׁ

הפַׁ מלַׁיַׁ"ועיקרַׁ ישרַׁשיורדַׁ אורַׁ בבחי'ַׁ נאַׁ ארדהַׁ הוא:ַׁ כךַׁ בזהַׁ ]למטה[ַַׁׁמַׁ'ַׁ )למעלה(ַׁ לעהַׁ

ור"לַַׁׁ החסדים,ַׁ מקורַׁ שהואַׁ חכמהַׁ מבחי'ַׁ היאַׁ שהראי'ַׁ ואראהַׁ החסדים,ַׁ מבחי'ַׁ שהואַׁ

דוםַׁעפ"יַׁהחסדַׁדאו"י,ַׁהכצעקת'ַׁהבא'ַׁאליַׁעשו,ַׁפי'ַׁהבא'ַׁאליַׁממטהַַׁׁסַׁשיראהַׁעניןַׁמעשהַַׁׁ

עליהםַַׁׁ הדיןַׁ נפסקַׁ כברַׁ הגבו'ַׁ מדתַׁ שעפ"יַׁ גבורות,ַׁ ובחי'ַׁ חוזרַׁ אורַׁ מדתַׁ שהואַׁ למעלהַׁ

לעשותַׁבהםַׁכלי'ַׁכיַׁגדלַׁעונם,ַׁוזוהיַׁהחסדַׁשעשהַׁעמהםַׁשירדַׁלראותַׁמעשיהםַׁעפ"יַׁמדתַַׁׁ

זכַׁ ימצאַׁלהםַׁ עפ"יַׁמדהַׁזוַׁלאַׁ גםַׁ ואםַׁ ותַׁלפיַׁשהואַׁכמוַׁהכצעקתהַׁהבאהַַׁׁהחסדַׁדאו"י,ַׁ

 עהַׁכנ"ל."[דַׁממטהַׁלמעלהַׁבשוהַׁממש,ַׁאזיַׁכלה,ַׁואםַׁלאו,ַׁשעפ"יַׁהחסדַׁימצאַׁזכותַׁואזיַׁואַׁ
30ַׁ(ַׁ י ֵּרָּ נו ַׁאַׁ]ו  תֵּ ָּ ש  רָּ ָּ  (.ַׁיח,ַׁכאַַׁׁ[פ 
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עְלָּהַׁ לְמ  הַׁנָּא"ַׁמִּ רְדָּ הַׁ־"אֵּ ָּ ט  ַׁ,לְמ  then “I will now descend” with the 
aspect of Chesed that operates 

from Above to below to attempt to 

judge them kindly with perspective 

of Chesed, 

הַׁ כָּ ָּ מְש  ה  הַׁוְה  עֲלָּאָּ ה  יןַׁה  וִּ ָּ ַׁש  הְיו  י ִּ ֶ ַׁ.ַׁש  so as to balance out the report that 

comes up from below from a 

Gevura perspective and the report 

that results from Chesed that 
comes down to judge favorably, 

and He will “see” with His 

Chochma how to balance these two 

approaches. 

The Mittler Rebbe and the Tzemach Tzedek (Maamarei Admur Hazakein 

5566 vol. 1, page 45) explain the end of the maamar: 

These two opposite approaches, of Chesed or Gevura, are not just 

approaches in terms of giving or withholding Hashem’s Light and Life-

force, rather, they are also two approaches in how to look at and judge the 
creations. The approach of Chesed looks at the creations in the most 

benevolent manner, looking for any possible way to vindicate the 

creations. The approach of Gevurah is to look at the creations in the 
strictest possible manner, to look for any reason to condemn them to 

punishment. Because these two approaches are always “at war” with each 

other, as it, were, there needs to be a higher power to actually decide what 

to do, whether to follow Chesed or Gevura. This higher power is 
Chochma-Wisdom of Atzilus. It “comes down” to the level of Chesed and 

Gevura to decide between them what should actually happen. 

How does it decide between the two opposing approaches? It considers 

whether the situation is truly so bad that there is no way to “appease” the 

approach of Gevura, since there is no logical way to vindicate these people 

for their heinous crimes. 

However, if there is some logical way to vindicate them on some level, 

then it will make a “compromise” between Chesed and Gevura. This 

compromise is called “Tiferes” or Mercy, since it is neither unconditional 

kindness, nor absolute strict judgement, but rather, is willing to give 
people more than they actually deserve, as long as they have some merit 

of some sort. 
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עְלָּהַׁ לְמ  מִּ הַׁ כָּ ָּ מְש  ה  ה  ֶ ש  יַׁ לְפִּ ךְַׁ ־ַׁא 

ינ תַׁאוֹרַׁ חִּ יאַׁב ְ הַׁהִּ ָּ ט  ינ תַַׁׁ־לְמ  בְחִּ רַׁו  ָּ יָּש 

יםַׁ דִּ ַׁ,חֲסָּ נָּא"ַַַׁׁׁ הַׁ רְדָּ "אֵּ ר:ַׁ נֶאֱמ  ךְַׁ לְכָּ

ךְַׁ"אֶרְאֶה ָּ רַׁכ  ח  ָּהַׁוְא  ל  חִּ ַׁ".ַׁכוּ'  ת ְ

However, since the approach of 

judgment in a manner of from 

Above to below is in a way of “Or 

Yashar-Direct Light” and 

Chesed, the verse says “I will now 

descend” first, and only 

afterwards says, “I will see” if the 

cry coming up to Me through 

Gevura is justified.   

Seemingly, the Alter Rebbe is asking as follows:  

How did this story of Sedom start in the first place? Didn’t it start with the 

people of Sedom torturing certain people, which resulted in a complaint 

against them in Heaven, in Gevura of Atzilus? So, chronologically, the 
verse should have said “There is a cry and complaint that comes up to Me 

from the bad deeds of Sedom, it says to destroy them. But I will go down 

and see if there is a way to vindicate them.” So why does the verse first 
say “I will descend” to see them benevolently with Chesed, and only after 

it says “and I will see the cry that comes up to me” from Gevura, when the 

story happened in the opposite order, with a complaint of Gevura followed 

by a response from Chesed?  

The answer: The verse is discussing the order of Hashem’s response to the 

complaint: First He wanted to judge Sedom according to Kindness, to see 

if He could find any merit for them at all. But what happened was that 
even the aspect of Chesed came to the exact same conclusion as Gevura, 

that the people had no merit to live at all. So, after He tried to judge them 

according to Chesed, He had to judge them according to Gevura, since 
even Chesed itself agreed to Gevura that they had no merit at all, and 

should be destroyed. 

ינו ַׁ תו "בֵּ נו  חְמָּ ר  הו אַׁ י"ַׁ ַׁ,ַׁנִּ ינ תַַַׁׁׁ חִּ ב ְ

חֶסֶדַׁ ה  יןַׁ ב ֵּ עַׁ צ ָּ ַׁ,ַׁמְמו  אַֹׁ ל  ֶ ש  הו אַׁ ֶ  ש 
גו ןַׁ ינוַֹׁהָּ אֵּ ֶ יַׁש  ִּ לַׁפ  ףַׁע  לָּלַׁא  יןַׁכ ְ בְחִּ ;ַַׁׁלְה 

בו רוֹת יןַׁג ְ גו ןַַַׁׁׁ,ַׁו בֵּ םַׁהו אַׁהָּ ןַׁאִּ דו  ַׁ;לָּ

And this is the idea of the “one 

intermediate” order which is 

(Tiferes, which is known as) 
Mercy, the intermediate level 

between Chesed, which does not 

discriminate at all, even for those 

who are unworthy, and between 

Gevura, which judges strictly if 

one is worthy. 
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ַׁ עַׁ צ ָּ מְמו  אַׁ הו  תַׁ נו  חֲמָּ ַׁ–וְר  דַַַׁׁׁ צ   מ ִּ ֶ ש 

או יַׁ רָּ ינוַֹׁ אֵּ צְמוַֹׁ יךְַַַַׁׁׁׁ,ַׁע  רִּ צָּ קוֹםַׁ מָּ לַׁ ָּ כ  מִּ

ם חֵּ  ': כוּ   לְר 

Mercy is the intermediate level; 

on one’s own merits he may be 

unworthy, but nevertheless, one 

must have mercy on him.  

Tiferes/Mercy agrees with Chesed that the creations should receive more 

than they deserve, but it also agrees with Gevura that the creations should 

not receive without any conditions at all.  

For example, if someone is not serving Hashem as best as he can, but rather 

in mediocre fashion, according to Gevura he should only receive a 
mediocre amount from Above, but Tiferes will say that he should receive 

more than he actually deserves. However, if someone is actively and 

knowingly rebelling against Hashem, then Tiferes will agree with Gevura 

that he should not receive from Above (even though Chesed will be 

inclined to give him anyways). 

In the case of our story of Sodom: Hashem wanted to see if, by using the 

perpective of Chesed, He could find some merit in Sedom. If He could 
find even a slight merit, then there would be room for mercy to not destroy 

them, even though they really deserve it. 

However, since even Chesed of Atzilus (embodied in Avraham Avinu) 

could not find any merit in Sedom, so Hashem had to judge them with 

Gevura and destroy them. 

 

Answering the questions that the maamar came to address: 

We said in the introduction of the maamar, that it is coming to answer 

two questions on the verses regarding Sedom: 

1- Why would have to go down to judge people, doesn’t Hashem 
already know everything that happens without having to go to see 

it firsthand?  

2- Furthermore, what does it mean that He “went down,” Hashem is 

everywhere, there is nowhere for Him to “go”? 

To answer these questions, the Alter Rebbe explained the concept of Ten 

Sefiros. This Sefiros serve as an “interface” between the Infinte Light of 

Hashem, and His creations.  
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This level that is between Hashem Himself and creations is called 

“Elokus,” or Divinity, or “G-dlyness,” meaning that it is not Hashem’s 

Essence, but it is not separate from Him at all, in any way. 

This is like a person’s soul powers of pleasure, will power, intellect, and 
emotion: They are not the essence of the person, but they are not separate 

from the person at all. They simply do not exist outside of the person. They 

are the power and capability of a how the simple essence of the soul comes 

into expression to be able to interact with itself and others. 

Similarly, the Sefiros are Hashem’s “powers” and revelation, His ability 

to express Himself and interact with creations. They do not exist outside 

of Hashem at all. 

However, since His Sefiros are not His Essence, and they come into the 

category of limitation, they can be described in certain terms. 

It is regarding How Hashem puts Himself in the Sefiros that He is 

described as “going down” to judge people, and that He needs to “see” for 

Himself, as it were, how to judge them Kindly.  

In other words, as Hashem exists beyond the limitations of the Sefiros of 

Atzilus, He automatically knowns everything about everyone, so he does 
not need to “see,” and He is everywhere so there is nowhere for Him to 

“go.” 

However, Hashem decided to also bring Himself down to a level of 

interaction with the creations according to the framework that they 

relate to: That after they do something, they are judged according to 

their actions, after they do something good, they are rewarded and after 

they sin they are punished. 

This is understood with an analogy brought by the Magid of Mezritch 

(Or Torah of the Magid, first teaching, see there): There is a great sage 

whose only interest is in wisdom. However, he has a young child who 

likes to play with toys. So, the great sage sits on the floor and plays toy 

with the child at his level. Since he loves his child, he is fully invested 

in the game that he is playing with his child, even though, at the same 

time, he is essentially beyond ever caring about those toys and that 

game.31 

 
31  For an article on this topic, see 

https://www.chabad.org/library/article_cdo/aid/2144811/jewish/G-d-and-

Love.htm from Rabbi Tzvi Freeman. 

https://www.chabad.org/library/article_cdo/aid/2144811/jewish/G-d-and-Love.htm
https://www.chabad.org/library/article_cdo/aid/2144811/jewish/G-d-and-Love.htm
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Similarly, since Hashem cares about His creations, He is fully invested 

in relating to them at their level, through the Sefiros of Atzilus, while 

He is essentially infinitely removed from the entire category of worlds. 

In that sense, as He comes down into the Sefiros, He “goes down” to 

“see” how to interact with us, even while He is Infinite and 

Transcendent. 
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Sponsored by: 

Rabbi Roberto and Margie Szerer, 

in loving memory of 

Gladys Szerer-Sarah Bat Shalom Z''L 

Victor Sasson-Victor Chayim Ben Saul Z’’L 

Enrique Szerer-Hersh Ben Aryeh Meyer HaCohen Z’’L 

Andrea Szerer-Leah Bat Chayim HaCohen Z’’L 

*** 

בארץ הקודש, ויפדה  עם ישראל שה' ישמור  זכותל
ויתן לעמו נצחון  וירפא כל הפצועים, השבויים, 
 וימהר לגאלנו בקרוב ממש!!!  ,שונאינוגמור על כל 

*** 

Every maamar from the entire Torah Or/Likutei Torah with 

nekudos and punctuation is available on: 

www.ChassidutBehirah.com 
Did you enjoy this maamar? Please consider partnering in 

this project making Likutei Torah/Torah Or available to 

many! 

To partner by giving monthly (or one time) go to 

www.DonorBox.org/LearnChassidus 

To view previous maamarim translations, go to 

www.LearnChassidus.com 

To place a hakdasha in an upcoming maamar, contact 

me lessonsinlikutaytorah@gmail.com 
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