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About Simply Chassidus 

Simply Chassidus releases one ma’amar of the Rebbe each month 

with English translation and commentary.  Each ma’amar is divided 

into three sections, each of which can be learned in approximately 

one hour.  By learning one section per week, usually on Shabbos 

morning, participants can finish one ma’amar per month, with time to 

review the ma’amar on Shabbos Mevarchim. 

Simply Chassidus is written by Simcha Kanter and is a project of 

Congregation Bnei Ruven in Chicago under the direction of Rabbi 

Boruch Hertz.   

Reviewed with Rabbi Fischel Oster in the zechus of refuah shleima for 

רבקה שרה בן יהודה 'ארי . 
 
NOTE: This ma’amar will be split into four sections due to its length. 

 
 

  Made possible by 

The ƳŀΩŀƳŀǊ “Basi LeGani 5717” from Sefer Hamaamorim Basi LeGani 
Volume 1 is copyrighted by Kehot Publication Society, a division of Merkos 

L’inyonei Chinuch, and is reprinted here with permission. 
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Section One 

This ma’amar was said by the Rebbe in 5717 (1957) and is based on 

the seventh chapter of the Frierdiker Rebbe’s ma’amar Basi L’Gani 

from 5710 (1950).  The Frierdiker Rebbe wrote a four-part hemshech 

(series) of ma’amarim based on the possuk “Basi L’Gani”, each 

ma’amar consisting of five chapters, for a total of 20 chapters.  The 

Frierdiker Rebbe completed the hemshech and instructed that the 

first part should be distributed on Yud Shvat 5710 (1950) for the 

yartzeit of his grandmother, and provided specific days to distribute 

the following sections.  (The second section, which includes chapter 

seven – this year’s chapter – was distributed on 13 Shvat, the yartzeit 

of the Frierdiker Rebbe’s mother.) 

On that Yud Shvat 5710, the Frierdiker Rebbe passed away, and the 

hemshech Basi L’Gani became his last instructions to the next 

generation. 

When the Rebbe accepted the nesi’us (leadership) one year later on 

Yud Shvat 5711, the Rebbe said a ma’amar (Basi L’Gani) which 

explained this ma’amar of the Frierdiker Rebbe.  This was the first of 

38 years in which the Rebbe said a Basi L’Gani ma’amar; these 

ma’amarim followed a twenty-year cycle of explaining each of the 20 

chapters of the Frierdiker Rebbe’s ma’amar. 

Even though we are no longer able to hear a new ma’amar directly 

from the Rebbe (may we merit to hear one this year!), we continue 

the twenty-year cycle of learning the ma’amarim that correspond to 

that year’s chapter.  The three ma’amarim which the Rebbe said to 

explain the seventh chapter of the Frierdiker Rebbe’s ma’amar 

include one ma’amar from 5717 and two ma’amarim from 5737.  For 

two out of these three ma’amarim we have audio recordings from the 

farbrengens, and we have a written account of the third ma’amar from 

the Rebbe’s chozrim (the Chassidim who would memorize and 

transcribe the Rebbe’s farbrengens).  Additionally, the Rebbe 
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personally edited a version of the ma’amar from 5737 which 

incorporates both ma’amarim which were said that year.  The 

following pages contain a translation and explanation of the ma’amar 

from 5717. 

As is customary for these ma’amarim, the Rebbe first reviews the key 

points of the Frierdiker Rebbe’s ma’amar before going into a detailed 

explanation of this year’s chapter. 

 *ז"תשי'ה, ד שבט"יו, בשלח' ק פ"מוצש. ד"בס
 (הנחה בלתי מוגה)

áòØÙ1 ונילגני לגנ 3ר במקומו"ואיתא במד. 2לגני אחותי כלה ,
 ,דעיקר שכינה בתחתונים היתה

The ma’amar is based on a possuk from Shir HaShirim (5:1) in which 

Hashem says, “I have come to my garden, my sister, [my] bride.”  This 

ma’amar focuses on the term, “גני” (my garden). 

The Midrash interprets the use of the word “ ינג ” (My garden) rather 

than “ ןג ” (a garden) to indicate something that is more significant 

than an ordinary garden.  Whereas a regular garden is a public place 

that anyone can enter, “ ינג ” (My garden) implies a more intimate 

connection between this “garden” and Hashem. 

The Midrash explains that the word “ ינג ” (my garden) should be 

interpreted as “גנוני”, the Aramaic word for a chupah, the canopy over 

a chassan and kallah at a wedding.  For example, the Gemara in 

Brachos (16a) says “ לר׳  גננא ליה קטרין קא הוו יסא ורבי רבי אמי
 Rebbi Ami and Rebbi Asi were fastening a chupah for Rebbi) ”אלעזר

Elazar).  In addition to the fact that Hashem calls it “My garden,” the 

interpretation of “ ינג ” (My garden) as “גנוני” (My chupah) shows us 

that this possuk is describing a very deep connection between 

Hashem and His world, similar to how the chupah is a special place 

reserved for the marriage of a chassan and kallah. 
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The Midrash explains that Hashem came into this “chupah” when His 

presence was revealed in the world at the time of the giving of the 

Torah.  However, the world was already “His garden” (His “chupah”) 

from the moment the world was created; because His presence was 

initially revealed within the physical world, this place already had a 

special intimate connection to Him.  In the words of the Midrash, “ikar 

shechina b’tachtonim hai’sa” (In the beginning of creation, Hashem’s 

presence was revealed in the lowest world). 

However, Hashem’s presence was not revealed there for long: 

ד והחטאים שלאחריו סילקו את השכינה מן "אלא שעל ידי חטא עה
י עבודת "כ ע"ואח(, כפי שמפרש במדרש' )הארץ עד לרקיע הז

עד שבא , הצדיקים הורידו והמשיכו את השכינה מלמעלה למטה
' והורידה מרקיע הא, 4וכל השביעין חביבין, משה שהוא השביעי

 .כל ההמשכותשזוהי תכלית , ה בארץלמט

The sin of the Tree of Knowledge was the initial sin that resulted in 

the concealment of Hashem’s presence in the physical world.  

Additional sins of the following six generations made this 

concealment even more intense, and eventually drove Hashem’s 

presence through seven stages of concealment. 

When Avraham began to serve Hashem, this process was reversed 

and Hashem’s presence started to become revealed again within the 

physical world.  Avraham brought it from the seventh stage to the 

sixth, and so forth, until Moshe (the seventh, and “all seventh ones 

are beloved”) came and completely reversed the concealment, 

revealing Hashem’s presence once again in His “chupah” (the physical 

world).  This final step of revelation is the ultimate goal which all the 

previous steps led up to – the revelation of Hashem’s essence within 

the physical world. 



 =ţŠŏŘ?š=Ş=DőŖţŋ=Iŏœ?ō=Œŋţ=IŎDœţŤ?Ő 6 

 

The main way in which Hashem’s essence was brought into the 

physical world was through the construction and ongoing operations 

of the Mishkan and Bais HaMikdash: 

ועשו לי מקדש  5ש"כמ, במשכן ומקדש' ועיקר גילוי השכינה הי
י המקדש נעשה ושכנתי גם בתוך כל אחד "שע, היינו, ושכנתי בתוכם

כפי שמבאר בעל ההילולא בארוכה , י עבודת הצדיקים"ע – 6ואחד
א "כד אתכפיא סט 8מאמר הזהר 7בהמאמר של יום ההילולא

 ,ה בכולהו עלמין"קובאסתלק יקרא ד( א"ואתהפכא סט)

From the fact that Hashem said “Make for Me a Mikdash and 

[through this] I will dwell within them,” we see that the building (and 

ongoing operation) of the Mishkan (referred to in the possuk as a 

“Mikdash”) is what brings the revelation of Hashem’s essence into the 

physical world. 

Furthermore, from the fact that the possuk says “I will dwell within 

them” (rather than “it”, which would refer to the Mishkan), we see 

that the Mishkan enables Hashem’s essence to be revealed within 

each and every Jew. 

The Frierdiker Rebbe explains that this revelation is brought into the 

Mishkan (and into the Jews) through the service of “tzadikim” (which 

in this context refers to every Jew) who serve Hashem with eskafia 

(resisting one’s selfish desires) and eshapcha (the transformation of 

selfish desires into selfless desire for G-dliness). 

This is the meaning of the statement of the Zohar that “when one 

causes eskafia of the sitra achra (force of evil), G-dliness (the “glory of 

the Holy One, blessed be He”) is revealed in all worlds”: 

( גילוי אור)ה "י העבודה דאתכפיא ואתהפכא נמשך יקרא דקוב"שע
למעלה , אור שלמעלה מעולמות, היינו, שהוא בכולהו עלמין בשוה

כפי ששייך לעולמות בבחינת סובב )גם מאור הסובב כל עלמין 
מכמו ועד באופן נעלה יותר , שזוהי המשכת עיקר שכינה(, 9פ"עכ

 .שהיתה ההמשכה בתחלת הבריאה
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When a Jew serves Hashem with eskafia and eshapcha, this draws 

down “the glory of the Holy One, blessed be He” (a revelation of 

“light” [G-dliness]) which is “revealed in all worlds [equally].”  This 

revelation is equal in all worlds because it is equally incomparable to 

all worlds, as it is even higher than the level of sovev kol almin. 

This revelation is called the “ikar shechina” (the main revelation of 

Hashem’s presence), and when revealed through eskafia and 

eshapcha, it is revealed in an even greater way than it was revealed 

at the beginning of creation (prior to the sin of the Tree of 

Knowledge). 

שזוהי , במשכן ומקדש' כ ענין עבודת הקרבנות שהי"ג 10וזהו
ההעלאה מלמטה למעלה שפועלת ההמשכה דריח ניחוח מלמעלה 

 .מטהל

This process of eskafia and eshapcha is represented in the Mishkan by 

the service of korbanos (sacrifices).  Bringing a korban involves taking 

a physical animal and burning it on the altar, which creates a 

“pleasing fragrance to Hashem”, representing Hashem’s enjoyment in 

the Jew’s service.  The bringing of korbanos can be described as “from 

below to above” because it uses the refinement of the physical world 

(from below to above) to bring about a revelation of G-dliness (from 

above to below). 

Similarly, when a Jew serves Hashem with eskafia and eshapcha 

through refining the physical world (from below to above), this brings 

about a revelation of ikar shechina (from above to below). 

The service of eskafia and eshapcha is also represented by the fact 

that the Mishkan was built with shittim wood: 

âáñææÝ 5שעליו נאמר)נ במשכן "שזהו מש 11ומבאר בהמאמר 

, 12ועשית את הקרשים למשכן עצי שטים עומדים( ועשו לי מקדש
מדרך המלך מלכו ' והיינו הנטי, שטו העם 14ש"כמ, 13'נטי' דשטה פי



 =ţŠŏŘ?š=Ş=DőŖţŋ=Iŏœ?ō=Œŋţ=IŎDœţŤ?Ő 8 

 

אין אדם  15כמאמר, שהוא מצד הרוח שטות שנכנסה בהם, של עולם
והעבודה היא להפוך את , כ נכנס בו רוח שטות"עובר עבירה אא

שזוהי העבודה שעל , דקדושה( שטים)י שטות "ז ע"השטות דלעו
 .ידה נעשה המשכת עיקר שכינה בתחתונים

The Frierdiker Rebbe explains that the word shittim is related to the 

word “shatah” which means to “turn away” from a path, as it says that 

the Jews “walked around [but not on any particular path]” (shatu) to 

collect the man (manna) in the desert.  On a spiritual level, this refers 

to the “turning away” from the “path of the King of the world”. 

A Jew who functions “normally” (according to the desires of his G-dly 

soul) would never consider turning away from Hashem’s path.  

Therefore, the Gemara says that the only reason that a Jew sins is 

because he is overcome by a “ruach shtus” (related to the word 

shittim) – unholy irrational behavior. 

In order to counteract the “ruach shtus” of unholy irrational behavior, 

a Jew needs to use his “capability to be irrational” to behave with 

“shtus d’kedusha” – holy irrational behavior.  This is represented by 

the fact that the Jews took the physical shittim wood (which was part 

of the ordinary physical world which conceals Hashem’s presence) 

and used it for the Mishkan (which reveals Hashem’s presence).  Just 

like the construction of the Mishkan brings Hashem’s presence into 

the physical world, serving Hashem with shtus d’kedusha reveals the 

ikar shechina in the physical world. 

The Frierdiker Rebbe continues to explain why the Torah calls the 

beams of shittim wood “krashim”: 

ëáéÝæÝ שבזה מדוייק גם שמעצי שטים עומדים עשו , 16לבאר
ואיתא ', ש' ר' אותיות ק' תיבת קרש מורכבת מג, דהנה. קרשים דוקא

הן ' ור' אותיות ק כ"משא, היא מסטרא דקשוט' דאות ש 17בזהר
 .ז"מסטרא דלעו
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The Frierdiker Rebbe explains the significance of (the letters of) the 

word “קרש” (keresh, beam) by quoting the introduction to the Zohar, 

which explains how each one of the 22 letters of the alef-bais came 

before Hashem (starting with the last letter, “ת”, and continuing in 

reverse alphabetical order) asking for the world to be created 

through it.  (The world is created through all 22 letters of the alef-bais, 

but each letter wanted to be the main influence on creation.) 

When it came time for the letter “ש”, which is the “letter of truth” (the 

three branches represent Avraham, Yitzchok, and Ya’akov), Hashem 

told it that even though it would be fitting to use for creating the 

world on its own, it could not be the main letter because it partners 

with the letters “ק” and “ר” to create the word “שקר” (lie).  

(Furthermore – the Zohar points out that a lie is enabled by the 

support of “truth,” as the word “שקר” starts with a letter of truth, and 

then builds the lie upon it.  From this perspective, the “ש” is even 

“worse” than the “ק” and the “ר”.) 

Even though all the letters of the alef-bais themselves are holy, the 

letters “ק” and “ר” represent the concept of kelipah in the world.  

Since kelipos don’t have any independent existence, as they are only a 

concealment of Hashem’s existence, they can only receive their life 

force from holiness.  Therefore, in order to exist, the letters “ק” and 

 .to receive their life force from holiness ”ש“ partner with ”ר“

After the letter “ש” was rejected for being the main letter in creation 

(which would have therefore also given strength to its “partners”, “ק” 

and “ר”), the “ק” and “ר” took the “ש” in-between them, creating a 

 .of kelipah in the world (knot, connection) ”קשר“

The word “קרש” has the shin (the “letter of truth”) in the weakest 

position (the end of the word), which represents the extreme 

concealment of truth (G-dliness) within the physical world. 
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The Frierdiker Rebbe then continues to explain the difference 

between the letter raish which represents kelipah and its 

corresponding letter on the side of kedusha, daled: 

' ישנה אות ד, ז"שהיא מסטרא דלעו' ר שלנגד אות, ומבאר בהמאמר
ת "דאף שלכאורה התוכן והפירוש דדלי, שהיא מסטרא דקדושה

, מ"מ, ששניהם מורים על עוני, היינו, ש הוא מלשון דלות ורישות"ורי
ת "עד כדי כך שכאשר יחליף דל, 18הרי הם שונים זה מזה לגמרי

 .19ש הרי זה מחריב עולמות"ברי

Even though the words dalus (related to daled) and raish both mean 

“poor” (which would seem to imply that they are similar), the letters 

are polar opposites.  The raish represents the “spiritual poverty” of 

kelipos who are “poor” in terms of G-dly revelation, while dalus 

represents the “holy poverty” of bittul when a Jew realizes that he has 

nothing of his own, and everything comes from Hashem. 

In fact, the Midrash says that “if someone exchanges a daled for a 

raish he destroys worlds.” [One example of this is the Shema:  If the 

 ,(other ,”אחר“ spelling) ”ר“ is switched to a ”אחד“ of the word ”ד“

instead of meaning “Hashem is One” it means “another G-d” – the 

exact opposite of what the Shema is all about.] 

In addition to the fact that the letters daled and raish have different 

meanings, they also have different shapes: 

שבאות ', לתמונת אות ר' ומוסיף לבאר גם ההפרש בין תמונת אות ד
' דאות י'. ד מאחוריו שאינו באות ר"ניתוסף יו, שמסטרא דקדושה' ד

שאין לו תפיסת מקום בעיני , 20הוא נקודה שענינה אזעירת גרמה
וכמשל התלמיד , ז נעשה כלי לקבלה"שעי, ענין הביטול, עצמו

 ,כדבעי נעשה כלי לקבל השפעת הרב י ביטולו"שדוקא ע

The Frierdiker Rebbe explained that although the daled and the raish 

have very similar shapes, the difference between them is that the 

daled contains a yud “on its back”, while the raish does not: 
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This yud on the “back” of the daled represents the ultimate bittul of 

“making oneself small” (as yud is the smallest letter of the alef-bais), 

which means that a person sees his own existence as completely 

insignificant (in comparison to Hashem’s ultimate essence).  This 

quality of bittul enables him to become an “empty container” that is 

capable of revealing G-dliness, just like a student is only able to learn 

a new concept from his teacher when his mind is “empty” of his prior 

understanding. 

, ד"נקודת היו, י הביטול"שדוקא ע, א בכללות סטרא דקדושהוכן הו
כמבואר בארוכה בהמאמר , נעשה כלי לקבל כל הענינים מלמעלה

 .23(ו-א)בסעיפים הקודמים  22והמשכו 21דיום ההילולא

The small size of the yud is a general principle which applies to the 

entire realm of kedusha: bittul is what enables a person to receive 

(and reveal) G-dliness from above, as explained at length in the 

Frierdiker Rebbe’s ma’amar. 

 

Having concluded the summary of the first six chapters, the Rebbe 

begins to focus on the seventh chapter in greater detail: 

שהוא ' ד שבאות ד"שהיו, 24בהמאמר בסעיף החדש âáñææÝ (ב
, ע הביטול"שהו)עם שהוא אות זעירא מכל האותיות , מאחוריו

דכל אות הרי , הנה הוא ראש לכל האותיות(, ל"כנ, אזעירת גרמה
 .25ד נברא העולם הבא"והוא מה שביו, ד"תחלתו אות יו

The Frierdiker Rebbe begins the seventh chapter as follows: 
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[Regarding] the letter yud which is on the “back” of the daled: 

despite the fact that it is the smallest of all the letters (which 

represents bittul, “making oneself small”, as explained in the 

previous chapter) it is also the “head” of all the letters, as 

each letter begins [its shape] with [the first dot of ink which 

touches the page, which resembles] the letter yud.  This is 

also reflected in the fact that [the Sages state that] “the World 

to Come was created with the letter yud.” 

äãÝòÝä ד"לעיל בהמאמר נתבאר ענין היו, דהנה, הביאור בזה ,
שעל ידו נעשה , שהוא הביטול של המקבל והתלמיד, אזעירת גרמה

וכאן מוסיף לבאר . כלי לקבל כל ההשפעות וההמשכות מלמעלה
שגם אופן , היינו, כמו שהוא מצד המשפיע –ד "ענין נעלה יותר בהיו

מרומז , מטה אל המקבלהמשכת ההשפעה מהרב שיוכל להשפיע ל
 ,ד"באות היו

In chapter six, the Frierdiker Rebbe focused on explaining how the 

yud represents the bittul of the receiver.  Someone who “makes 

himself small” has the bittul to realize that he receives everything 

from Hashem, which is represented by a student who has the bittul 

to receive a new concept from his teacher. 

Now, in chapter seven, the Frierdiker Rebbe begins to explain an 

even higher aspect of the letter yud: the way that the quality of the 

yud is expressed by the giver (or teacher) which enables him to give 

to the receiver. 

שכל ההמשכות , היינו, ד הוא ראש לכל האותיות"שזהו מה שהיו
שהרי אותיות הם מלשון אתא , י אותיות"וההשפעות למטה שהם ע

הנה , שמורה על כללות ההמשכה וההשפעה למטה, 26בוקר
(. שהיא ראש לכל האותיות)ד "ההתחלה בזה היא מנקודת היו

 .ב"ד נברא העוה"ע שביו"שזהו, ומוסיף לבאר בנוגע לעניננו

This is why the Frierdiker Rebbe pointed out that the yud is the head 

of all the letters, representing the fact that the revelation to a 
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recipient “below” starts with the yud.  “Letters” represent the overall 

concept of revelation, as the phrase “asa boker” (literally, “morning 

has come”) can be interpreted as “asa” (meaning “letter” in Aramaic) 

results in “morning”, the revelation of light. 

(The Rebbe will later explain why the Frierdiker Rebbe also adds the 

fact that the World to Come was created with the letter yud.) 

The Rebbe explains the significance of the yud as it exists in the giver: 

çáèêÜÝ ע הביטול "שהו, אזעירת גרמה, ד"שכללות ענין היו, בזה
, ענינו אצל המשפיע הוא הצמצום ועד לסילוק לגמרי –בתכלית 

 .אפשר להיות ההשפעה וההמשכה למטהז דוקא "שעי

As explained above, the general concept of the letter yud is the 

ultimate bittul of “making oneself small.”  As applied to the role of the 

giver, this is expressed as tzimtzum (concealment) – even complete 

tzimtzum known as “siluk” (the complete removal of revelation) – 

which enables a giver to communicate with an incomparably lower 

receiver. 

(If an incomparably greater giver would try to communicate with the 

receiver on the giver’s own level, the receiver would not be able to 

relate to it.  Therefore, in order to communicate his idea to the 

receiver, the giver needs to have the bittul to dismiss his own 

perspective, and focus how he can communicate his idea according 

to the capability of the receiver.) 

The Rebbe shows how this concept of the “bittul of the giver” is 

represented in a teaching of the Ba’al Shem Tov: 

דלכאורה אינו )ויאמר אלקים יהי אור  27פ"עה אט"וכפירוש הבעש
המשכה , שענינו אור וגילוי, מובן מהי השייכות דשם אלקים לאור

                                                                 

 (.סימן רמז)ב בסופו "כתר שם טוב ח( א
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א מדת גבורה י מכח מדת אלקים שהו"ויאמר הש(, "והשפעה
 ".מחמת זה יהי אור המתקיים שיוכל העולם לסובלו, המצמצם האור

In general, the name Havayah represents revelation while the name 

Elokim represents concealment.  However, the possuk, “And Elokim 

said, ‘let there be light,’” seems to break this rule; we would expect 

that the name Havayah (rather than Elokim) would be used when 

creating light (which represents revelation). 

To address this question, the Ba’al Shem Tov explains that Hashem 

created the light through the tzimtzum of the name Elokim to ensure 

that the world would be able to tolerate the revelation.  (In contrast, if 

an infinite light would be revealed directly from the name Havayah, 

the world would cease to exist as a distinct entity.)  Therefore, this 

concealment is what enables the light to have a permanent 

existence. 

The Maggid adds to this explanation by commenting on the end of 

the possuk, “And Elokim said, ‘let there be light – and there was 

light”: 

 28ל"אמרו רז"ד, מוסיף ביאור בסיום הפסוק ויהי אור בוהרב המגיד
ל מכח "ר, ש ויהי אור"וז, ון צערכל מקום שנאמר ויהי הוא לש

נעשה האור  אדרבה ממנו', הצמצום שהוא נראה כמו צער לעולם כו
 ",האמיתי וקיום העולם

The Gemara says that “anywhere that the Torah uses the term vayehi 

(‘and there was’), it is an expression of suffering.”  This is why the 

Torah says “and there was light”: because the light was created 

through a concealment (which appears to be a cause of suffering for 

the world).  However, the truth of the matter is that this tzimtzum 

enables the sustainable existence of both the light and the world. 

                                                                 

 (.סוף סימן ב)פ "אור תורה עה( ב
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The Maggid applies this same explanation to a later possuk as well: 

כי מן הערב שהוא הצמצום נעשה ', אומרו ויהי ערב ויהי בוקר כו"וכ
ס "אוא' שהי, מקודם' שאין זה האור שהי, היינו", ונתהוה הבוקר

אלא אור , 29מקום למציאות כלל' ממלא את מקום החלל ולא הי
שזהו הצמצום , צער ויהי לשון, ע ויהי אור"שזהו, צמצוםי "שבא ע

 .שעל ידו נעשה מציאות האור שלמטה

When the Torah writes “and it was evening and it was morning,” it 

also uses the expression vayehi which implies suffering 

(concealment).  This is because the “evening” (concealment) is what 

enables the creation of the true “morning” (revelation). 

If the original “light” from above creation (the “light which filled the 

empty space”) would be revealed, it would not allow for the 

possibility of a creation which experiences itself as an existence 

which is separate from Hashem.  Therefore, the process of 

concealment (“evening”, “suffering”) is what enables a revelation of 

G-dliness (“light”) which can exist within creation. 

In another place, the Maggid adds an analogy to help explain this 

concept: 

מצמצם את שכלו (ש)כמשל אב "מוסיף לבאר שזהו  30א"ובמק
וגם כל מדות מעשה נערות , ומדבר דברי קטנות בשביל בנו הקטן

 '",להבן תענוג כו' ערות כדי שיהישאוהב את מעשה נ, נולדים בהאב

The Maggid explains that this process can be compared to a father 

who “conceals” his own intellect and speaks in a childish way to his 

young son.  Furthermore, the father enjoys acting this way (even 

though it is far below his own level) because this type of interaction 

gives his son considerable enjoyment. 

The Rebbe explains the implication of this analogy: 
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ה מצמצם את עצמו הוא בשביל "שהצמצום שהקב, ודוגמתו בנמשל
בשביל ( ע הצמצום"שהו, ברא אלקים)בראשית  31ל"כמארז, ישראל

בנים  32ש"כמ, ה"שישראל הם בניו של הקב, ישראל שנקראו ראשית
 . ה את עצמו"ובשבילם מצמצם הקב, אלקיכם' אתם להוי

Just like the father “conceals” himself in order to connect to his young 

son whom he loves, Hashem conceals Himself through the process of 

tzimtzum for the sake of connecting to the Jewish people. 

This is why the Torah begins, “In the beginning of Elokim’s creation of 

heaven and earth”; the word “bereishis” (in the beginning) can be 

interpreted as “bais reishis” (two primary things), one of which is the 

Jewish people.  (The other is the Torah, which was also “created” for 

the sake of the Jewish people.)  This implies that Hashem concealed 

Himself (He “created Elokim”, tzimtzum) and created the world in 

order to connect to His children, the Jewish people (as it says, “you 

are children to Havayah, your G-d”). 

The Maggid concludes by connecting the concept of tzimtzum to the 

sefirah of chochmah (which corresponds to the letter yud, the subject 

of our ma’amar):  

ן "כי החכמה הוא האי, צמצום נקרא חכמה"הרב המגיד שומסיים 
 ".מאין תמצא 33ד והחכמה"ע

This tzimtzum is referred to by the term chochmah, because 

chochmah is ayin (nothingness), as it says, “chochmah is found from 

ayin”.  (In this context we are interpreting the possuk differently than 

its literal translation, which is “But chochmah; from where will it be 

found?”) 

Ayin is a relative term which refers to something that is incomparably 

higher than the receiver, which makes it “nothing” (that the receiver 

can relate to).  The revelation of chochmah from the “ayin” refers to a 

revelation which comes through the process of tzimtzum 
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(represented by the yud), resulting in a revelation from the giver 

which the receiver can relate to. 

The Rebbe summarizes the explanation of the bittul of the giver 

represented by the yud: 

ד שאצל "בדוגמת נקודת היו)ד אצל המשפיע "וזהו ענין נקודת היו
ז נעשה כלי מוכן ומוכשר "שעיהביטול דאזעירת גרמה , המקבל

אור ' שכדי שיהי(, לקבל את כל הענינים של הרב והמשפיע
, והמציאות תוכל לקבל האור, מקום למציאות' שיהי, היינו, המתקיים

שזהו נקודת , שנקרא חכמה, ענין הצמצום, י ויהי לשון צער"ז רק ע"ה
 .ד"היו

Just like the receiver needs to have the “bittul of the yud – making 

oneself small” in order to properly receive from the giver, the giver 

also needs to have bittul in order to conceal himself (“and it was”, 

representing “suffering”) to enable the “existence” (independent 

perspective) of the receiver who can then receive the revelation.  This 

tzimtzum is referred to by the term “chochmah”, the point of the yud. 

 

In the next section, the Rebbe explains how the Frierdiker Rebbe 

connects this concept to the “World to Come.”  
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Section Two 

In the previous section the Rebbe explained the following points: 

¶ First, the Rebbe reviewed the first six chapters of the 

Frierdiker Rebbe’s ma’amar: 

o Hashem’s ikar shechina (the revelation of Hashem’s 

presence which is beyond creation) was present in 

the world when it was first created.  However, the sin 

of the Tree of Knowledge – as well as the sins of the 

following generations – concealed Hashem’s presence 

through seven degrees of concealment. 

o Avraham Aveinu started to reverse this concealment, 

and the revelation of the ikar shechina in the physical 

world was completed by Moshe Rabbeinu; first at the 

time of the Giving of the Torah, and ultimately at the 

time of the building of the Mishkan. 

o This revelation is brought into the entire world when 

a Jew serves Hashem with eskafia and eshapcha – 

resisting one’s selfish desires and ultimately 

transforming them into holy, selfless desires for 

G-dliness. 

o This process is reflected in both the operation and 

construction of the Mishkan.  In terms of the 

operation of the Mishkan, we see this reflected in the 

service of korbanos (sacrifices), and in terms of the 

construction of the Mishkan we see this reflected in 

the krashim (beams) made of shittim wood. 

o The word shittim is related to the word shtus 

(irrational behavior).  When a Jew acts “irrationally” 

(and doesn’t follow the desires of his G-dly soul), this 
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is called shtus d’kelipah.  In order to counteract this, a 

Jew needs to serve Hashem with an irrational level of 

commitment, shtus d’kedusha. 

o Furthermore, this is also hinted to in the word 

krashim (beams).  The letters kuf, raish, and shin can 

also spell the word sheker (lie), as the letters kuf and 

raish represent the side of kelipah.  The 

transformation of the sheker of the world (which 

conceals G-dliness) into the keresh of the Mishkan 

(which reveals G-dliness) represents eskafia and 

eshapcha. 

o We can also see how the difference between kelipah 

and kedusha is represented by the shape of these 

letters.  While the letter daled has a yud “on its back”, 

the raish does not. This yud represents bittul (self-

nullification), the quality that something must have in 

order to be connected to the side of kedusha.  This 

bittul enables a receiver to receive from a level 

infinitely greater than himself. 

¶ In chapter seven, the Frierdiker Rebbe continued to explain 

the bittul of the yud.  Whereas chapter six focused on how the 

yud represents the bittul of the recipient, chapter seven 

focused on how the yud enables the giver to give to an 

infinitely lower receiver. 

¶ The yud of the giver is expressed as tzimtzum: the ability to 

disregard his own level and completely focus on the 

capability of the receiver so he can communicate accordingly. 

Even though tzimtzum seems to conceal the giver from the 

receiver, it actually enables them to communicate with each 

other.   
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¶ A “letter” represents the concept of revelation (for example, 

letters of speech or written communication can reveal one’s 

own ideas or feelings to someone else).  This is why the shape 

of every letter starts as a tiny dot (when the pen first touches 

the paper); the beginning of a revelation (a “letter”) is the 

process of tzimtzum (a “dot”, which has the shape of a yud). 

¶ The tzimtzum is an expression of Hashem’s desire to connect 

to the Jewish people; He concealed Himself in order to 

enable this connection.  This can be compared to a father 

and son: When a father conceals his own level of “maturity” 

and acts in an immature way in order to connect to his young 

son, this “concealment” (of the father’s maturity) is what 

enables the connection, and the father enjoys their 

interaction. 

 

After stating that the letter yud is the beginning of every letter, the 

Frierdiker Rebbe’s ma’amar said that “this is why [the Sages say that] 

the World to Come was created with the letter yud.” 

The Rebbe continues to explain the bittul of the giver in greater detail, 

as well as the reason why the World to Come is created with the 

letter yud: 

הנה , ב דוקא"ד נברא עוה"וגם להבין אומרו ביו, 34גהענין ðÝØáÙÝ (ג
ב בכללותו ענינו קבלת שכר על התורה ועבודה במשך "ידוע שעוה

ב "כ בא העוה"ואח, ז"אלפי שנין דהוה עלמא שנקרא בשם עוה שית
ב ירדה הנשמה "ובשביל שכר זה דעוה, י תורתם ועבודתם"שנעשה ע

 .35ירידה גדולה מאיגרא רמה לבירא עמיקתא

                                                                 

 .34(קסב ואילך' ח ע"מ תרס"סה)ח "הענין תרסה וביאור "ראה ד –( ד-ג"ס)בהבא לקמן ( ג
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In general, the “World to Come” is where the soul experiences the 

reward for its service of Hashem in this world.  (This [physical] world 

is referred to as the “six thousand years” of the world’s existence, 

while the World to Come – which is created through the Torah and 

mitzvos which are performed in this world – is referred to as the 

“seventh millennium.”)  This reward is so great that it justifies the soul 

descending “from a high roof to a deep pit” in order to experience the 

World to Come. 

The Rebbe explains this descent in greater detail: 

, אף שקודם הירידה למטה היתה הנשמה בעילוי גדול ביותר, דהנה
אין , אשר עמדתי לפניו' חי הוי 36ש"וכמ, ניני אלקותששייכת רק לע

כ הירידה למטה לבירא עמיקתא היא ירידה "וא, 37עמידה אלא תפלה
לה יותר ז עולה למע"שעי', הנה ירידה זו היא צורך עלי, גדולה ביותר

 .מכמו שהיתה קודם ירידתה

Before the soul came into this physical world it was on a 

tremendously high level, and could only relate to G-dly matters, as it 

says, “[he swore by the] life of Hashem, before whom I stood [in 

prayer, before I was created].”  Considering how high of a level the 

soul was on before it was created, we can appreciate the severity of 

its descent into the “deep pit” of the physical world. 

Nevertheless, this tremendous descent is still justified, as it is for the 

sake of an even greater ascent – the experience of the reward for 

serving Hashem, the World to Come. 

The Rebbe explains this experience of the World to Come: 

לחזות ' גו' אחת שאלתי מאת הוי 38ש"הוא כמ' וכללות ענין העלי
(, 39ש בזהר"כמ' )הוא הנועם שנמשך משם הוי' הוי דנועם', בנועם הוי

ד נברא "שזהו ביו'(, התחלת שם הוי)ד "שעיקרו הוא אות יו
 .כדאי כל הירידה' ם הויובשביל לחזות בנוע, 40ב"העוה



 =ţŠŏŘ?š=Ş=DőŖţŋ=Iŏœ?ō=Œŋţ=IŎDœţŤ?Ő 22 

 

In Tehillim Dovid HaMelech says, “There is one thing that I ask of 

Havayah… to see the no’am (pleasantness of) Havayah.”  The no’am 

Havayah refers to the no’am which is drawn down from the name 

Havayah [spelled yud-hey-vov-hey]; specifically, it is drawn down from 

the letter yud, which is the first and main letter of the name Havayah. 

This experience of no’am Havayah in the World to Come justifies the 

entire descent of the soul into this world. 

The Rebbe explains no’am Havayah in greater detail: 

çáèêÜÝ שענינו  41וכמו ויהי נועם, דהנה נועם הוא ענין התענוג, בזה
שהוא חלוק ונעלה , ויובן מכח התענוג למטה בנפש האדם. תענוג

למעלה גם מגילוי התרחבות והתפשטות הנפש , משאר כחות הנפש
ומבטלת כל המדידות  42שמצד התנועה דשמחה שפורצת גדר

 ,גבלותוהה

The term “no’am” refers to Hashem’s pleasure, as in the possuk “may 

the no’am [of Ad’noi Elokeinu be upon us],” referring to the fact that 

Hashem reveals His presence when He “enjoys” the actions of His 

creation. 

In order to better understand “Hashem’s pleasure”, we first analyze a 

person’s ability to experience pleasure.  As we will explain in the 

following paragraphs, a person’s ability to experience pleasure is 

deeper and fundamentally different than any of his other abilities – 

even deeper than his ability to experience joy, which has such an 

intense expression that it “breaks all limits and boundaries.” 

First, the Rebbe explains the expression of joy: 

הם בתנועה של ' פעולת השמחה היא שהנפש וכל כחותי, כי
ע "שזהו, ועד שנמשך ופועל גם באברי הגוף עד לרגלים, התפשטות
כי אם שהכחות , כל זה אינו התגלות פנימיות הכחות, אבל. הריקודים
ŗŎţ=ŏŘŕ ה גם באים בהתרחבות והתפשטות ועד שנמשך ומתגל
 .בהריקוד ברגלים, בחיצוניות
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When a person experiences joy, the intense energy causes his soul 

and all its abilities to become outwardly expressed as well.  This 

extends to the lowest of a person’s abilities with the movement of his 

feet (the lowest part of his body) when his joy causes him to dance. 

However, joy only causes the outward expression (a revelation of the 

chitzonius) of the person’s abilities, but it doesn’t reveal the pnimius of 

his abilities – the depth and essence of the abilities themselves.  For 

example, a person’s energy will become expressed through clapping 

or dancing when he experiences joy, but this is just an increase in 

intensity – not a change in his ability. 

, הנה אף שגם הוא פועל התרחבות והתפשטות, כ תענוג"משא
הרי אין זה באופן של התרחבות , שמועה טובה תדשן עצם 43ש"כמ

וכמו שרואים במוחש שכאשר האדם מתענג , והתפשטות בחיצוניות
אלא , ג"ריקוד וכהתנועה בגופו כמו ב' באיזה דבר תענוג אינו בבחי

תדשן )פעולת ההתרחבות , כ"וא, ה במנוחה"מצד התענוג ה, אדרבה
באים בהתרחבות והתפשטות  ŗŎţ=ŏŘŕאינה באופן שהכחות ( עצם
והמשכה זו , הכחות ŤŏœŘŠŜŏ=ŤŏœŘœŚŞŘכי אם שממשיכים , יותר

 .גם בהכחות כמו שהםמתגלה ובאה ( מפנימיות ועצמיות הכחות)

However, when a person experiences pleasure, the intense energy 

which he feels within him is due to the revelation of the inner 

essence of his soul’s abilities.   

To be clear, this doesn’t mean that joy has an impact on the person’s 

abilities while pleasure does not.  We see that pleasure does impact a 

person’s abilities from the fact that the possuk says, “[the pleasure 

from hearing] good news makes one’s bones fat.”  (The Gemara in 

Gittin explains that this is to be taken literally; when Vespasian was 

appointed as the Roman king, he was only wearing one shoe.  After 

receiving the good news, the shoes no longer fit him; the second 

shoe didn’t fit, and the first one was stuck on his foot.) 
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The difference between the impact on the soul’s abilities from the 

experience of joy and from the experience of pleasure can be 

explained as follows: 

When a person is experiencing joy, this activates and energizes his 

abilities; his speech is more expressive, he moves with more energy 

– his intensity is increased. 

On the other hand, when a person experiences pleasure, his external 

energy is decreased; he experiences tranquility, not energy.  This is 

because the experience of pleasure causes the essence of his 

abilities to be revealed, and a person experiences a revelation of his 

own essence in an internal, personal way, focusing his energy within 

himself. 

ודוגמתו . שהעונג מגלה הפנימיות והעצמיות שיבוא בפועל, ונמצא
, ד"שעיקרו אות יו', העונג הנמשך משם הוי', שנועם הוי, למעלה

 .למעלהגילוי הפנימיות והעצמיות דהוא , ב"ד נברא העוה"ביו

From this explanation, we see that the experience of pleasure reveals 

the pnimius (the inner aspect) and essence of something – and allows 

it to have an impact on the entire person. 

Applying this human example to G-dliness, we can understand that 

the no’am Havayah, the pleasure which is drawn down from the name 

Havayah (mainly the yud of Havayah), is the revelation of the pnimius 

and essence of G-dliness.  This is the revelation of the World to 

Come, which is created through the yud of the name Havayah – 

Hashem’s pleasure in our performance of Torah and mitzvos. 

However, in order to reveal Hashem’s pleasure within creation, this 

requires the involvement of another aspect of the letter yud – 

tzimtzum: 

גילוי הפנימיות ', היות הגילוי דנועם הויכדי שיוכל ל, אמנם
ד "המרומז באות יו, ל תחלה ענין הצמצום"צ, והעצמיות דלמעלה
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ע "שהו, כ גילוי הפנימיות והעצמיות"ז יוכל להיות אח"ועי', דשם הוי
 .ב"ד נברא העוה"נ ביו"שעז, ב"שמתגלה בעוה' נועם הוי

In order to reveal the no’am Havayah (which is infinitely higher than 

creation and could not be tolerated by a limited being) it needs to be 

concealed through tzimtzum – the yud of the name Havayah.  Even 

though it is a process of concealment, the tzimtzum ultimately 

enables the revelation of the no’am Havayah in the World to Come.  

This is why it says that “the World to Come was created with the letter 

yud”; the only way that Hashem’s pleasure can be revealed within 

creation is through the process of tzimtzum, the dot of the yud.  (This 

parallels the Maggid’s analogy of a father and his young son from 

earlier in the ma’amar; the father needs to “conceal” his own maturity 

if he wants his son to experience the father’s pleasure from their 

connection.) 

 

The Rebbe continues to explain why this tzimtzum is necessary: 

ס ממלא את מקום החלל "אוא' בתחלה הי, דהנה, הוא çáèêÜÝ (ד
כ האור המוגבל "כלול ג' ואף שבו הי, 29מקום למציאות כלל' ולא הי

' לא הי, ס"להיותו כלול באור א, מ"מ, כ נתהווה ממנו המציאות"שאח
' ז יהי"הסילוק שעיולכן הוצרך להיות הצמצום ו, ניכר לעצמו כלל

 .מקום למציאות

Before creation, the ohr ein sof (the infinite revelation of G-dliness) 

“filled the empty space,” which made it impossible for a limited 

creation to exist.  (The “empty space” refers to the possibility for a 

limited creation to exist.  Because the infinite revelation of G-dliness 

was present, this prevented a limited creation from coming into 

being.) 

[Editor’s note: As the Rebbe will explain later in this section, Hashem 

is not defined by anything, including being defined as “unlimited”; the 
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expression of Hashem’s existence includes both unlimited and 

limited aspects.] 

Even though the “limited light” (which would later become the source 

of creation) was also present in the “empty space”, it was unable to 

be expressed due to the overwhelming revelation of Hashem’s 

infinity.  In order to allow the “limited light” to become expressed 

(and therefore enable a limited creation to exist), the revelation of 

the “infinite light” became completely removed through siluk (a type 

of tzimtzum which completely removes the revelation). 

This process is explained through an analogy of a teacher and 

student: 

דכאשר הרב רוצה להשפיע שכל , וכידוע המשל על זה מרב ותלמיד
הנה אף שבודאי יש בהמשפיע גם אותו , רכו כלללתלמיד שאינו בע

הרי שכל זה כלול ובטל באור שכלו של , השכל שלפי ערך התלמיד
, והשכל שלפי ערך התלמיד אינו ניכר כלל, הרב שמשכיל לעצמו

ואז דוקא יכול להיות , ולכן צריך שיסלק את אור שכלו לגמרי
 .כת אור השכל שבערך התלמיד המקבלהמש

When a teacher wants to teach a student a concept which is 

completely beyond the student’s capability to understand, the 

teacher cannot explain it to the student in the same way in which he 

understands it in his own mind.  Instead, the teacher needs to 

completely disregard his own understanding and approach the 

concept on a level which the student will be able to understand. 

In this example, this “lower” version of the concept isn’t completely 

new; it already existed in the mind of the teacher.  However, since the 

teacher already understood the concept on a deeper level, the 

“lower” version of the explanation was obvious to him and therefore 

didn’t need to be explicitly expressed within his own mind.  When he 

disregarded his own understanding, this “made room” for the “lower” 
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version to exist within his own mind, which enabled him to prepare 

to teach it to his student. 

הרי , ע התלמיד"ולא עוד אלא שגם לאחרי שנמשך אור השכל שלפ
גם לאחרי שנמשך אור , ולכן, את השכל ממשיך ŋŢŎţזה עדיין כפי 
צריך הרב לשער תחילה כלי שכלו של , ע התלמיד"השכל שלפ

אזי ממשיך מנקודת , ורק לאחרי שמשער כלי המקבל, התלמיד
שיומשך למטה לשטח , צל הרבע התלמיד כפי שהוא א"השכל שלפ

 .המקבל

Furthermore, even when the teacher disregards his own 

understanding which enables the “lower” version to become a 

distinct idea within his own mind, the teacher still approaches the 

“lower” version from his own perspective.  In order to actually 

explain the concept to the student, he then needs to assess the 

student’s capabilities to determine the appropriate way to approach 

the explanation.  This allows the “point” (tzimtzum) of the “lower” 

version of the concept to be transmitted to the mind of the student. 

The Rebbe explains how this concept applies to the beginning of all 

existence: 

, ודוגמתו למעלה בהתהוות כל המציאות וכל סדר ההשתלשלות
יש בזה , 44'הוה ויהי' היש "ע', י שם הוי"שכללות ההתהוות היא ע

טח עד לש, ד"מהצמצום הנרמז באות יו', אותיות שם הוי' הסדר דד
 .א אחרונה"קבל הנרמז באות ההמ

The entire creation is brought into being through the name Havayah, 

which is a contraction of the words “past, present, and future”.  The 

four letters of the name Havayah represent the process of creation, 

starting with the tzimtzum represented by the yud (the “lower” version 

of the concept within the mind of the teacher), and ending with the 

expression of G-dliness within creation by the final hey (the concept 

as it is understood by the student). 

The Rebbe explains this process in greater detail: 
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ניכר חיצוניות ' ל הצמצום והסילוק שעל ידו יהי"תחלה צ, דהנה
שאור מוגבל זה , שנותן מקום למציאות, האור המוגבל, היינו, האור

אף , כי, ס ממלא את מקום החלל"אור א' ניכר תחילה כשהי' לא הי
להיותו כמו , מ"מ, אור בלבד ולא עצם, ס"א ŢŏŊשגם הוא אינו אלא 

 , היינו בלי גבול, ה לפי ערך העצם"ה, וא בלי צמצומיםשה

In order to bring the limited creation into being, there first needs to 

be a concealment of Hashem’s infinite light, which enables the 

“external” (finite) light of G-dliness to become expressed as a distinct 

entity.  Without this concealment, only the infinite light is expressed, 

as it “consumes” the finite light. 

While explaining this point, the Rebbe also addresses an additional 

question: If the ohr ein sof (the infinite light) is only ohr – a revelation 

of G-dliness, and not Hashem Himself – why does it not allow for the 

expression of the limited light of G-dliness?  Seemingly, they are both 

expressions of G-dliness, and they should each allow for the 

expression of the other. 

This question can be answered by examining its underlying 

assumption: it assumed that the infinite revelation of G-dliness 

expresses its “own” quality of infinity, while the finite revelation of 

G-dliness expresses its “own” quality of limitation.  However, this is 

not the case.  The infinite revelation of G-dliness expresses the 

unlimited quality of Hashem’s essence, as “light has the same quality 

as its source.”  Therefore, the true infinity of Hashem’s essence 

completely consumes the finite revelation of G-dliness and doesn’t 

allow it to be expressed as a distinct entity at all. 

However, this answer leads to another question: if the unlimited 

quality of Hashem’s essential essence is revealed, how can it allow for 

the existence of a limited expression of Hashem at all (even as it is 

“consumed” by the unlimited revelation)? 
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הרי כשם שיש לו כח בבלי גבול כך , אלא שלהיותו שלימותא דכולא
כיון שבגלוי , הכח בגבול אינו ניכר, כ"אבל אעפ, 45יש לו כח בגבול

 .בלי גבולאור ה, ישנו כח הבלי גבול

Since Hashem is perfect in every way and isn’t defined by anything 

(we can’t even say that there’s a quality which He doesn’t have), He 

also “must” have a “light” (revelation) which is finite.  Nevertheless, it 

“exists” in such a way that is so completely consumed within His 

infinity that it doesn’t have a distinct “existence” whatsoever. 

After explaining how the infinite revelation of G-dliness was present 

before creation, we are now able to understand the need for a 

complete concealment of this revelation: 

שעל ידו , ולזה הוצרך להיות צמצום הראשון שנקרא בשם סילוק
וגם חיצוניות האור נתצמצם באופן שיוכל , בדל וניכר חיצוניות האורנ

 .יות ממנו התהוות מציאות העולמותלה

In order to enable the limited revelation of G-dliness, Hashem 

completely concealed the infinite revelation of G-dliness through a 

tzimtzum in a way of siluk (complete removal).  In addition, the 

limited light also needed to undergo a tzimtzum process in order to 

enable the actual creation of a limited existence.  (Even the limited 

light is an expression of G-dliness, and is completely beyond 

creation.) 

The Rebbe clarifies these two steps in the process of tzimtzum which 

needed to occur in order to bring creation into existence: 

שאור הגבול נבדל ', ענין הא. ענינים' שפעולת הצמצום היא בב, והיינו
שבאור הגבול ', ענין הב, ויתירה מזה, ע"מאור הבלי גבול וניכר בפ

קודם ' ריבוי אור כמו שהי' לא יהי( ע"רי שניכר בפלאח)גופא 
בו ריבוי ' ולכן הי, גם אור הגבול לפי ערך העצם' שאז הי, הצמצום

 . בו ריבוי אור' ופעולת הצמצום היא שלא יהי, אור
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¶ First the infinite light was completely concealed which 

allowed the limited light to express itself as a distinct 

revelation. 

¶ Then, the intensity of the limited light was decreased until it 

was no longer a light which was “comparable to the essence” 

(previously, it was an infinite expression of Hashem’s ability 

to express Himself in a finite way). 

The Rebbe clarifies that this tzimtzum is only possible in the ohr ein 

sof (Hashem’s infinite light) and not in Hashem’s essence: 

' שייך בו ב, שלהיותו אור בלבד ולא עצם, ס"א ŢŏŊוכל זה שייך רק ב
אור הבלי )ההתחלקות דפנימיות האור וחיצוניות האור . ל"ענינים הנ
 .ששייך רק באור ולא במאור, וענין הצמצום(, הגבול גבול ואור

Because this process applies to a revelation of G-dliness (and not 

Hashem Himself), it is possible for a tzimtzum to occur.  Tzimtzum can 

not be applied to Hashem’s essence (G-d forbid), as Hashem’s 

essence can never change and can not be affected by anything, 

including tzimtzum. 

Within the realm of “light” (G-dliness), the infinite and finite aspects 

can be “separated” from one another, and the intensity of the finite 

aspect can be decreased.  This is not applicable to the “source of 

light”, Hashem’s essence. 

The Rebbe applies these concepts to the process of creation: 

ÛêÝ#Þ ס שלפני הצמצום הי"שבאוא, בנוגע לבריאת העולמות '
, ורצון זה יש בו גם ענין העונג, תחלת עליית הרצון על העולמות

שוקיו זה העולם , שוקיו עמודי שש 47על הפסוק 46ל"כמארז
הנה קודם הצמצום יש , ע התענוג"שזהו, ה לבראותו"שנשתוקק הקב

אפשר להיות מזה התהוות  ואי, בהתענוג ריבוי ותוקף ביותר
 ,המציאות
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Before the tzimtzum, Hashem’s desire to create the world was 

expressed in the ohr ein sof, and this desire was an outcome of 

Hashem’s [“future”] pleasure which He would receive from the 

service of the Jewish people. This can be seen in the explanation of 

the Midrash on the possuk (in which the Jews metaphorically describe 

Hashem as) “His legs (shokav) are [as] pillars of marble”; the word 

shokav (His legs) refers to the world, which He desired (nishtokek, 

related to “shokav”) to create [because of the pleasure which He 

would receive from it]. 

However, this expression of Hashem’s pleasure (corresponding to the 

infinite revelation of G-dliness) was too intense to allow for any 

existence. 

ז נפעל גם "שעי, ולכן הוצרך להיות ענין הצמצום שסילק אורו הגדול
עס זאָל זיך )שתבוא , בהאור שבו הוא הרצון והתענוג על עולמות

נקודה בלבד מעצם הרצון והתענוג על בריאת ( אויסשטעלן
ונקרא , וללא הריבוי והתוקף כמו שהוא לפני הצמצום, העולמות

 .נקודה בלבד', ד דשם הוי"הוא היוש, 48בכללות נקודת הרושם

Therefore, Hashem removed His intense (infinite) light in a way of 

siluk (the first effect of tzimtzum), and reduced the intensity of the 

desire and pleasure (the limited light) to create the world until it 

became a single “remaining dot” called nekudas ha’rosham.  This “dot 

of the remnant” (also known as the reshimu) is the “essence of the 

light” which remains after the intensity – the overwhelming 

expression of Hashem’s essence – is removed, and is represented by 

the yud of the name Havayah, which has the shape of a dot. 

שמורה על ' ו דשם הוי"שנרמז באות וא, ומנקודה זו נמשך גילוי הקו
שענינה , א ראשונה"ל הקדמת ה"צז "אלא שלפנ. ההמשכה למטה

שלכן נקרא )השערת כלי המקבל כמו שהוא בהמשפיע עצמו עדיין 
, א אחרונה"ולאחרי כל זה באה הה(. 48ק"לפעמים בשם שטח דא
 .אורות בכלים, שהוא עולם האצילות, שמורה על שטח המקבל
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The kav (literally, “line”) is then drawn down from the nekudas 

ha’rosham, which is represented by the letter vov (which is a straight 

line down from a yud, “ו”), representing the drawing down of this 

G-dly revelation for the purpose of creating the world. 

However, there is an intermediate step that is necessary between the 

yud of tzimtzum and the drawing down of the vov: the first hey 

represents the assessment of the capability of the receiver.  In the 

analogy of the student and teacher, this step enables the lower 

version of the concept to expand (become expressed in greater 

detail) within the mind of the teacher before he begins to transmit it 

to his student.  (This is sometimes referred to as the “expanse of 

Adam Kadmon” – the expansion of the initial revelation of G-dliness 

within the highest levels of existence.) 

Finally, after the three steps of (1) using the tzimtzum to create the 

“lower” expression of the concept (yud), (2) assessing of the capability 

of the receiver and appropriately expanding the lower version of the 

concept (first hey), and (3) actually transmitting the concept to the 

student (vov), the final hey represents the expansion of the concept 

within the student’s mind.  Applied to the process of creation, this 

refers to the world of Atzilus where the revelation of G-dliness (light) 

is expressed in a finite number of ways (the vessels of the ten sefiros). 

After explaining how the yud represents the tzimtzum which conceals 

the revelation of G-dliness and allows a limited world to come into 

existence, the Rebbe returns to explain how the yud is used for the 

“creation of the World to Come” – the revelation within creation of 

Hashem’s pleasure from Torah and mitzvos: 

åèæØ שהרצון והתענוג , כל זה הוא מצד סדר השתלשלות
ז "אבל לאח. נקודת הרושם, בלבדנקודה , ד"יו' שבעולמות הוא בבחי

צ "י בקיום התומ"י עבודת בנ"שע, ב"ד נברא העוה"נעשה הענין שביו
בראשית בשביל ישראל שנקראו , שזוהי תכלית הבריאה כולה)

' ד יהי"פועלים שמהיו(, ראשית ובשביל התורה שנקראת ראשית
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שעצם הרצון ותענוג , היינו(, שכר תורתם ועבודתם)ב "נברא העוה
אלא , באופן של נקודה בלבד' לא יהי', ע נועם הוי"שזהו, ולמותשבע

 .ויתגלה בהתרחבות והתפשטות ביותריומשך 

After Hashem’s desire is concealed within the yud (the nekudas 

ha’rosham), Hashem’s desire is revealed through the yud with the 

creation of the World to Come. 

In other words, when a Jew serves Hashem in this world (where the 

true purpose of creation is concealed through tzimtzum) and 

performs Torah and mitzvos (fulfilling the ultimate purpose of 

creation, as mentioned earlier in the ma’amar – the word bereishis 

represents the two “primary” things in creation – the Jews and the 

Torah), this brings Hashem tremendous pleasure.  However, a Jew 

doesn’t experience this pleasure within the physical world, as it is 

concealed within the nekudas ha’rosham. 

In the World to Come, however, a Jew is given the opportunity to 

experience the pleasure that Hashem receives from his performance 

of Torah and mitzvos – the no’am Havayah.  In the World to Come, 

this pleasure is not concealed within the “dot” of the nekudas 

ha’rosham; rather, it is revealed with tremendous intensity, enabling 

the soul to experience how this pleasure is an expression of 

Hashem’s essence. 

This explains why the soul’s descent to this world can be justified by 

the opportunity to experience the World to Come: 

הוא ' כי הגילוי דנועם הוי, ב היתה הירידה למטה"וזהו שבשביל עוה
, למעלה ממדריגת הנשמה כמו שהיתה קודם הירידה, נעלה ביותר

כפי שבא בהתרחבות  ŤŏœŘŠŜŎŏ=ŤŏœŘœŚŞŎשהרי התענוג הוא גילוי 
 (.ז למעלה"ועד, ל בנפש האדם"כנ)והתפשטות ביותר 

Even though the soul experienced a tremendous revelation of 

G-dliness before it descended to this world, it cannot compare to 

experiencing Hashem’s pleasure from Torah and mitzvos, the 
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experience of the pnimius and essence of G-dliness.  (Just like a 

person’s pnimius and essence are revealed when he experiences 

pleasure, so too the pnimius and essence of G-dliness are revealed 

when Hashem has pleasure from the Jews’ performance of Torah and 

mitzvos.) 

The Rebbe concludes and summarizes the explanation of this section 

of the seventh chapter of the Frierdiker Rebbe’s ma’amar: 

ÝÜÞÝ שגם למעלה ישנו הענין , ד כמו שהוא במשפיע"ענין היו
עד שבא בנקודת , ע הצמצום והסילוק"שהו, דאזעירת גרמה כביכול

כפי , ובה נכללים כל הענינים שרוצים ליתן למטה להמקבל, הרושם
 '.נועם הוי, ב"ע עוה"שזהו, והתפשטות ביותרשבאים בהתרחבות 

In addition to the bittul of the yud – “making oneself small” – which 

enables the receiver to connect to an infinitely greater Giver (the 

focus of the sixth chapter of the Frierdiker Rebbe’s ma’amar), the 

bittul of the yud also exists (so to speak) within the Giver Himself.  

This refers to tzimtzum in a way of siluk, which enables Hashem to 

express his tremendous desire for and pleasure from creation in the 

nekudas ha’rosham (the yud). 

Everything that Hashem wants to “give” to creation is contained 

within this point, including the tremendous revelation of pleasure 

which the soul experiences in the World to Come, the no’am Havayah. 

 

In the next section, the Rebbe will explain the next part of the 

seventh chapter of the Frierdiker Rebbe’s ma’amar, which focuses on 

the sefirah of yesod. 
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Section Three 

In the previous sections, the Rebbe explained the following points: 

¶ In the beginning of the first section, the Rebbe summarized 

the first five chapters of the Frierdiker Rebbe’s ma’amar.  

These chapters explained that when a Jew serves Hashem 

with eskafia (resisting one’s selfish desires) and eshapcha 

(transforming one’s selfish desires into holy desires), this 

reveals Hashem’s essence (ikar shechina) within the physical 

world. 

¶ At the end of the first section of the Frierdiker Rebbe’s 

ma’amar, he explained how this process is hinted to in the 

construction of the Mishkan, which was made with beams 

called “krashim”.  The first two letters of the word keresh 

(beam) are kuf and raish, and these letters represent the side 

of kelipah (as explained in the introduction to the Zohar).  

Using a “keresh” (kelipah) to construct the Mishkan (kedusha) 

represents the services of eskafia and eshapcha which reveal 

Hashem’s essence within creation. 

¶ The sixth and seventh chapters of the Frierdiker Rebbe’s 

ma’amar focus on the key aspect of the letter raish which 

represents its connection to kelipah – the lack of a “yud on its 

back” (which is present in the corresponding letter of kedusha, 

the daled).  Whereas the sixth chapter explains how the yud is 

represented within the recipient (a Jew who has bittul to 

Hashem), the seventh chapter explains a higher aspect of the 

yud – the way it is expressed by the Giver within the realm of 

G-dliness beyond creation. 

¶ Even though Hashem (obviously) doesn’t have any “self” 

which needs to be negated through bittul, within the realm of 

G-dliness the yud is expressed as tzimtzum – the way that 

Hashem conceals His own revelation to allow for a creation 
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that perceives itself as a distinct (and even independent) 

existence. 

¶ This is why the Frierdiker Rebbe began the seventh chapter 

by stating that “the yud is the beginning of all the letters”; the 

process of tzimtzum is what enables a revelation from a giver 

to an infinitely lower receiver. 

¶ The yud also represents the ability to experience pleasure, as 

Hashem’s desire to create the world (through tzimtzum, yud) 

was motivated by the pleasure which he would receive from 

the service of the Jewish People. 

¶ When a person experiences pleasure, he experiences an 

intense internal energy which comes from the revelation of 

the inner essence of his soul’s abilities.  So too, when 

Hashem experiences pleasure from the service of the Jewish 

People, this is a revelation of His inner essence.  In the World 

to Come – which is created from the letter yud (representing 

pleasure) – a Jew is able to experience this pleasure, which is 

an expression of Hashem’s essence. 

¶ However, in order to enable the existence of a limited world 

where Hashem’s presence is concealed, enabling the Jewish 

people to serve Him through their own efforts and bring Him 

this tremendous pleasure, He first concealed Himself through 

tzimtzum. 

¶ Based on this explanation, we now have a greater 

understanding of why the yud is the beginning of all 

revelations (tzimtzum) and ultimately is the source for the 

greatest revelation – the experience of Hashem’s pleasure in 

the World to Come. 
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The Rebbe continues to analyze the next part of the seventh chapter 

of the Frierdiker Rebbe’s ma’amar: 

ד נברא "שהענין דביו ,בעל ההילולא בהמאמר âáñææÝ( ה
שצורתה כצורת ) דד דספירת היסוד"י היו"ב נמשך ומתגלה ע"העוה

ותרגם דאחיד , 50דעל זה אומר כי כל בשמים ובארץ(, 49ד"אות יו
, שבחינת המלכות מקבל ממנה 51שהיא ספירת יסוד, בשמיא וארעא

שמים אש ומים , הנה שמים וארץ, ומה דאחיד בשמיא ובארעא
' וארץ הוא בחי(, המדות' בחי)ג "בחינת חו (,52כדאיתא במדרש)

 .ג ומלכות"י ספירת היסוד הוא יחוד חו"והוא שע, מלכות

The Frierdiker Rebbe writes: 

The creation of the World to Come through the letter yud is 

drawn down and revealed through the yud of the sefirah of 

yesod (whose shape is like the shape of the letter yud [like 

place of the bris milah]). 

Regarding this, the possuk says, “[To You, Hashem is 

greatness (representing chesed), and gevurah, and tiferes, and 

netzach, and hod,] as everything [representing yesod] in the 

heavens and the earth [is Yours]; to You Hashem is kingship 

(representing malchus).”  The Targum translates the phrase 

“everything in the heavens and the earth” as “is united [brings 

unity] in the heavens and the earth”, because the word 

“everything” refers to the sefirah of yesod – the sefirah which 

malchus receives from. 

The “heavens” (shomayim) refer to the combination of “fire 

and water” (the word “shomayim” is interpreted by the 

Midrash as a combination of the words “esh” [fire] and 

“mayim” [water]), which represents the sefiros of chesed and 

gevurah (the two main midos), while the “earth” refers to the 

                                                                 

 (.ריב' ח ע"מ תרנ"סה)ח "ה באתי לגני תרנ"ה בד"כ( ד
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level of malchus.  The sefirah of yesod unites the sefiros of 

chesed and gevurah with malchus. 

The Rebbe first reviews the flow of the ma’amar to provide some 

context for our explanation: 

çÙÝáÝ שבפרק הקודם בהמאמר מבאר ענין ( ב"ס)ל "פ משנת"ע
, ז נעשה כלי מוכשר לקבל"שעי, ואזעירת גרמה דהמקבל ד"היו

, ד ואזעירת גרמה למעלה בהמשפיע"ובפרק זה מבאר ענין היו
שעל ידו נעשים מוכנים כל הענינים שרוצים , ע הצמצום"שהו

 .להשפיע למטה

In the sixth chapter of the Frierdiker Rebbe’s ma’amar, he explained 

how the yud needed to be expressed in the bittul (“making oneself 

small”) of the receiver (referring to creation) in order to properly 

prepare to receive from the giver (referring to Hashem).  Then, in this 

chapter, the Frierdiker Rebbe explained how the yud is expressed 

through the tzimtzum of the giver, which enables the giver to prepare 

a concept that he wants to communicate in a way that the receiver 

can understand. 

However, at the conclusion of this process (tzimtzum), the idea is fully 

prepared in the mind of the teacher, but it hasn’t yet been 

communicated to the receiver. 

[Editor’s note: It appears that the Rebbe is referring to the first two 

letters of the name Havayah which correspond to an idea as it exists 

within the mind of the giver, as explained in the previous section.  

Even though the Rebbe already explained the full process of 

transmission involving all four letters of the name Havayah, the 

Rebbe now returns to explain a specific part of the process – the role 

of yesod – in greater detail.] 

( דמקבל)הנה גם לאחרי שהכלי , ההשפעה בפועל' יכדי שתה, אמנם
ל החיבור "צ, כבר מוכנת( מצד המשפיע)כבר מוכשר וההשפעה 
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י ספירת "שענין זה נעשה ע, דמשפיע ומקבל שניהם יחדיו( דאחיד)
 ,היסוד

In order for the actual communication to occur – even after the 

receiver is ready to receive and the idea has been fully prepared 

within the mind of the teacher – there needs to be a connection that 

unites the giver (Hashem) and receiver (creation).  This connection is 

made through the sefirah of yesod – the ability which “unites the 

heavens and the earth”. 

There are two distinct functions that yesod performs: 

שספירת המלכות מקבלת ממנה ', ענין הא. ענינים' שיש בה ב
', וענין הב(, שמורה על הכשר כלי המקבל והכנת אור המשפיע)

 .ומקבלהחיבור דמשפיע , דאחיד בשמיא וארעא

The first function is how the sefirah of malchus receives from the 

sefirah of yesod (which indicates that the receiver has the proper bittul 

and that the giver has prepared appropriately through tzimtzum).  

The second function – which we will focus on in this ma’amar – is how 

the sefirah of yesod unites the “heavens (midos) and the earth 

(malchus)” – G-dliness with creation. 

The Rebbe explains this in greater detail based on an explanation of 

the Alter Rebbe on the following possuk: 

A charming son is Yosef, a charming son to 

the eye; each of the girls climbed heights to 

see him. 

ֹּרָת  ן פ  ף ב ֵּ סֵּ ֹּרָת יוֹּ ן פ  ב ֵּ
ת צָעֲדָה  נוֹּ י עָיִן ב ָ עֲלֵּ

ר י שׁו   :עֲלֵּ
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çÙÝáÝ בן פורת יוסף  53בפירוש הפסוק הר הזקן"פ ביאור אדמו"זה ע
ע "וגם מהו(, פ"ב)בן פורת ' דבן פורת גו מהו הכפל, בן פורת עלי עין

 .עלי עין

In Torah Ohr, the Alter Rebbe asks: Why does the possuk repeat itself?  

First it says “Yosef is charming”, and then repeats, “charming to the 

eye.”  Furthermore, why does the possuk need to state that he is 

charming “to the eye?”  If his appearance is charming, it is obvious 

that he is “charming to the eye”! 

The Alter Rebbe explains the repetition based on the fact that Yosef 

represents the sefirah of yesod:  

ספירת הוא , 55צדיק יסוד עולם, שענינו של יוסף, 54ומבאר בזה
. 57"גופא וברית חשוב חד"וגם , 56"יסוד סיומא דגופא"נ "שעז, היסוד

שהרי תחילה נאמר שיסוד אינו אלא , ענינים הפכיים' הם ב, דלכאורה
ŊŘŏœś כ מוסיף שגופא וברית "ואח, דגופאōő=ŋŏţő. 

Yosef (known as “Yosef HaTzaddik”) represents the sefirah of yesod, as 

indicated by the possuk, “a tzaddik is the foundation (yesod) of the 

world”, connecting the concept of “tzaddik” (Yosef) with the sefirah of 

yesod. 

The Alter Rebbe then points out that in the introduction to the 

Tikkunei Zohar it explains how the ten sefiros correspond to different 

parts of the human body, and states that “yesod is [at] the end of the 

body [referring to the bris milah]”.  However, the Zohar states that 

“the body and the bris are one”, implying that the bris milah is part of 

the [main structure of a person’s] body, not a separate body part 

which is below [and therefore not part of the main structure of] the 

body. 

How can we resolve this contradiction? 

                                                                 

 (.א ואילך, קה)פ ויחי "א ר"הוספות לתו( ה
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שספירת היסוד מגעת למעלה ביותר עד  ,ר הזקן"ומבאר אדמו
, 58ישוי אלא לדעתוכמו שרואים באדם למטה שאין ק', לתכלית העלי

שזה מורה על החיבור וההתקשרות דהאבר עם המוח שבראש יותר 
שהרי בשאר האברים גם אם יחשוב בתאוה לא , מכל שאר אברי הגוף

וכן  '.כומגיע למעלה מעלה ומזה מובן שהיסוד , יתפעל ידו או רגלו
, כמו בהמשכת הטיפה, הוא גם בדרך ההמשכה מלמעלה למטה

 .ובאה למטה מטה עד סיומא דגופא 59מהמובחר שבמוחשנמשכת 

The Alter Rebbe resolves this contradiction by explaining that even 

though yesod is the lowest sefirah of all the midos (it is “below the 

body”), it has a connection to the deepest level of a person (it is “one 

with the body”). 

The connection between yesod and the deepest level of a person is 

represented within the physical body in two ways: 

¶ The bris milah (which represents yesod) is the only part of the 

body which is affected by intimate desire, an extremely deep 

aspect of a person’s mind.  The fact that this physical effect 

can cause a drop of seed to be drawn down from the brain of 

the father shows its connection “from below to above” to an 

extremely high level. 

¶ The drop of seed which is drawn down from the “best part” of 

the father’s brain “from above to below” is specifically 

connected to the bris milah. 

The Rebbe connects these two aspects of yesod (drawing down “from 

above to below” and elevation “from below to above”) to the service 

of tzadikim (the “foundation of the world”):  

ישנם גם ( ההעלאה וההמשכה שבספירת היסוד)ענינים אלו ' וב
בעבודת הצדיקים יש חילוקי , דהנה. בעבודה דצדיק יסוד עולם

יש צדיקים שהדביקות שלהם הוא בתכלית התפשטות . מדריגות
ויש צדיקים שאין להם ', נ האמיתית מכל וכל כו"הגשמיות במס

וכענין ', ז הם גבוהים מאוד נעלים מאלו כו"ועכ, אלונ אמיתי כמו "מס
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, 60ד שזה כעבד לפני המלך וזה כשר לפני המלך"ז עם רחב"ריב
אבל שורש נשמתו והשגתו אינה , נ של זה אמיתי יותר"פ שמס"דאע

 .חכמה' חסד וזה מבחי' שזה מבחי, כ"מגעת במקום גבוה כ

There are many different levels of tzadikim (which we will divide, in 

general, into two categories): some connect to Hashem by totally 

removing themselves from physicality and completely committing 

themselves to Hashem with simple mesiras nefesh (referring to 

kabbalas ol, a super-rational commitment to Hashem).  This type of 

connection reaches Hashem’s essence. 

Other tzadikim have an extremely lofty soul and a very high level of 

G-dly comprehension, and therefore don’t (naturally) have this same 

degree of mesiras nefesh (kabbalas ol).  They are able to reveal 

G-dliness to a greater degree than the first type of tzadikim (through 

their comprehension of G-dliness), but don’t have the advantage of 

connecting to Hashem’s essence (in the way that the first type does). 

We see this distinction in a story from the Gemara: 

Rabbi Chanina ben Dosa once went to learn Torah from 

Rabbi Yochanan ben Zakkai.  Rabbi Yochanan ben Zakkai’s 

son became ill, so he asked Rabbi Chanina ben Dosa [his 

student] to request Hashem’s mercy for his son’s life. 

Rabbi Chanina ben Dosa put his head between his knees and 

davened, and Rabbi Yochanan ben Zakkai’s son recovered.  

Rabbi Yochanan ben Zakkai said: “If Rabbi Yochanan 

(speaking about himself) would place his head between his 

knees and request Hashem’s mercy all day, [Hashem] would 

not pay attention to him!” 

Rabbi Yochanan’s wife then asked him, “Does that mean that 

Rabbi Chanina ben Dosa is greater than you?”  He answered, 

“No – he is like a servant before the king (who can come and 

go as he pleases), and I am like a minister before the king 
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(who doesn’t usually appear before him).  [Rabbi Yochanan 

was implying that even though he is greater than Rabbi 

Chanina ben Dosa (he is a “minister” and not a “servant”), 

Rabbi Chanina ben Dosa can nonetheless accomplish what he 

is unable to accomplish.] 

Even though Rabbi Yochanan was able to bring about a greater 

revelation of G-dliness through his service of Hashem (as his soul 

had the characteristic of chochmah, which represents comprehension 

and revelation), Rabbi Chanina was able to reach Hashem’s essence 

and bring about the healing of Rabbi Yochanan’s son (as his soul had 

the characteristic of chesed, which represents the mesiras nefesh 

inspired by simple love for Hashem.) 

However, it is also possible for a tzaddik to have both of these 

qualities: 

מדרגת ( הצדיקים שמדרגתם היא)נ של "כאשר גם המס, אמנם
( הצדיקים שמדרגתם היא)נ של "ממסאמיתי יותר למעלה החכמה 

ההתעוררות ' שיהי, אז אין לשער גודל המעלה שבזה, מדרגת החסד
בתוספת ' והב, במקום הנעלה ביותר', הא, המעלות' למעלה בב

 (.בהמשכה למטה)ההארה 

When a “chochmah” tzaddik who has a very lofty soul and a very high 

level of G-dly comprehension is able to reach beyond his intellect 

and commit himself to Hashem with simple kabbalas ol (which is 

against his nature), this can reach even higher than the kabbalas ol of 

the “chesed” tzaddik (whose nature leans toward kabbalas ol because 

he doesn’t have the same G-dly comprehension). 

This type of approach has both advantages – the revelation of G-dly 

comprehension and the connection to the essence of mesiras nefesh 

(kabbalas ol).  These two aspects correspond to the two advantages 

of yesod – “from below to above” (connecting to a very high level) and 
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“from above to below” (experiencing a tremendous desire to 

connect to Hashem). 

These two qualities were present in Yosef HaTzaddik, who represents 

the sefirah of yesod: 

, ל"ענינים הנ' שהיו בו ב, צדיק יסוד עולם, וזוהי מעלת יוסף הצדיק
נ שלו למטה היתה "וגם המס, ששרש נשמתו היתה למעלה ביותר

ומשם נמשך , ולכך הגיע למעלה ברוממות המדרגות, בתכלית העילוי
 .למטה תוספת ההארה ביותר

The source of Yosef HaTzaddik’s soul was on an extremely high level 

(“revelation”), and his mesiras nefesh (his desire to connect to Hashem 

beyond his own limits, kabbalas ol) was also expressed on the 

ultimate level (“essence”).  This is why Yosef HaTzaddik was able to 

reach an extremely high level and reveal it within creation. 

Based on this explanation, the Alter Rebbe explains the repetition in 

the possuk regarding Yosef: 

מיני ' שכפל הענין בא לרמז ב, יוסף בן פורת עלי עיןוזהו בן פורת 
כי הנה פורת (. מלמעלה למטה ומלמטה למעלה)ל "התקשרות הנ

שהוא ענין ההתקשרות מלמעלה למטה ', ורבי' הוא לשון פרי
ומפרש הטעם למה יוסף הוא  .להוליד נשמות ומלאכים(, המשכה)

ההתקשרות שמרבה עומק , לפי שהוא בן פורת עלי עין, בן פורת
' רבתי כו' למעלה מע, שזהו עלי עין, מלמטה למעלה מעלה

 (.כמבואר שם בארוכה)

The two expressions of Yosef’s charm refer to the two types of 

connection which he had to Hashem (“from above to below” and 

“from below to above” explained earlier regarding yesod): 

¶ The Hebrew word “poras” (charm) is also related to the word 

“priya” (being fruitful [and multiplying]), referring to the 

drawing down of G-dliness “from above to below” to “give 

birth to” (create) souls and angels, which implies a revelation 
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of Hashem’s essence.  (This corresponds to the drawing 

down of the seed from the brain [essence] of the father.) 

¶ The reason why Yosef is able to draw down from this 

extremely high level is because he is “charming alei ayin (to 

the eye)”: The word “alei” can be interpreted as “higher than”, 

and the “ayin” represents the large letter ayin at the end of 

the word shema.  Because Yosef connects to Hashem’s 

essence which is “even higher than the ayin (of shema)” 

(referring to the source of malchus before the “breaking of the 

vessels”) from below to above [through mesiras nefesh – 

kabbalas ol], this is what allows him to draw down the 

essence of G-dliness which “creates souls and angels.” (This 

corresponds to the physical effect which arouses the seed 

within the brain [essence] of the father.) 

The Rebbe references a teaching of the Maggid which mentions these 

two aspects of the sefirah of yesod: 

ÝÜÞÝ יסוד יש בו כח לעלות עד "ש 61א"ש הרב המגיד במק"גם מ
ש כי כל "כמ, והוא המחבר את הכל' הדעת ולהשפיע מן המוחין כו

על ידו הם מתחברים כי ' דאחיד בשמיא וארעא כו' בשמים ובארץ כו
כי ' כו' ובזה יביא השפע לעולם העשי. צדיק יסוד עולם' הוא צדיק כו

ן' כו' י צדיק שבעולם העשי"אלא ע' לא בא לעולם העשי  ".והָבֵּ

The Maggid writes: 

Yesod has within it the ability to ascend to da’as and to give 

forth from the mochin (the intellectual sefiros)… and it is the 

one who connects everything, as it says, “everything in the 

heavens and the earth”… [which the Targum translates as] “is 

united in [unites] the heavens and the earth”… through it 

[yesod] they [the heavens and the earth] are connected 

because it [yesod] is the tzadik… [and we see that the tzadik is 

connected to yesod as it says] “a tzadik is the foundation 
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[yesod] of the world.”  Through this [the ascent into da’as and 

the connection of the heavens and the earth] it is able to 

bring the transmission of G-dliness into the [lowest] world of 

Asiyah… as [the transmission of G-dliness] is not able to come 

into Asiyah other than through tzadik (yesod) of Asiyah… and 

understand this topic [through this explanation].” 

[The Rebbe does not elaborate on this explanation of the Maggid; it 

was brought to show how it reflects the same themes that we 

discussed here.] 

The Rebbe also connects this to a teaching of the Maggid which we 

referenced in the beginning of this ma’amar: 

ממשל האב שמצמצם ( ב"ס)ל "הנ 30ויש לקשר זה עם תורת המגיד
שהצמצום הוא בשביל , ודוגמתו בנמשל, את שכלו בשביל בנו הקטן

שענין זה קשור עם צדיק יסוד , בשביל שיהיו ישראל צדיקים, ישראל
 .שעל ידו נעשית המשכת כל הענינים מלמעלה, ל"עולם הנ

Earlier in the ma’amar, we explained the process of tzimtzum by 

quoting a teaching of the Maggid who brings the example of a father 

who plays with his young son.  In order to relate to his son in a way 

that his son will appreciate and enjoy, the father “conceals” (tzimtzum) 

his own level of maturity and plays with the son on his (the son’s) 

level. 

To connect this to the current topic, Hashem made Himself 

“accessible” to creation through tzimtzum for the sake of the Jewish 

people. He wanted to enable the Jews to be tzadikim (related to yesod) 

who ascend (“from below to above”) to an extremely high level (the 

level which was made accessible through the tzimtzum) and then 

become the “foundation of the world” by drawing this level down into 

creation (“from above to below”). 
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ÜÞÙÝ סיומא , שמורה על ספירת היסוד, ד"שביו' מסיים ענין הג
, היינו, שמאחד את המשפיע והמקבל, דאחיד בשמיא וארעא, דגופא

והביטול  (,ד"שבהיו' ענין הא)שלאחרי שישנו הביטול שמצד המקבל 
, ד"שביו' ישנו גם ענין הג(, ד"שבהיו' ענין הב)שמצד המשפיע 

כל ההמשכות , שכל האותיות, היינו, שמחבר המשפיע והמקבל
 .יומשכו ויבואו באופן של קליטה למטה בהמקבל, מלמעלה

This concluded the Frierdiker Rebbe’s explanation of the third aspect 

of the yud: the fact that it represents the sefirah of yesod, the “end of 

the body” which “unites the heavens and the earth” – the giver and 

the receiver. 

The Rebbe summarizes the three concepts that have been explained 

regarding the letter yud (which is the point which separates the raish 

of kelipah from the daled of kedusha): 

1. The bittul of the receiver, who makes himself an “empty 

container” that is able to receive from an infinitely greater 

giver. 

2. The bittul of the giver, who disregards his own understanding 

in order to approach a concept in a way that the receiver will 

understand. 

3. The connection of the giver with the receiver, when the 

revelation of the “letters” from the giver (representing 

revelation in general) come down in such a way that they can 

be properly integrated into the mind of the receiver. 

 

The Rebbe continues to analyze the Frierdiker Rebbe’s ma’amar: 

, שמסטרא דקדושה' ל הוא באות ד"שכל הנ, בהמאמר âáñææÝ( ו
שאין להם , ולרש אין כל 62נ"עז, ש"אות רי, ז"כ בסטרא דלעו"משא

שאין , היינו, בשמיא ובארעאדאחיד , כי כל בשמים ובארץ, כל' בחי
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ביי אים )ומשום זה אין לו כל כפשוטו , להם ספירת היסוד המחבר
שהוא כללות ענין )ש ביעקב "והוא היפך מ(. איז קיין זאַך ניטאָ 

 .63יש לי כל( הקדושה

Until this point in the seventh chapter of the Frierdiker Rebbe’s 

ma’amar, the focus was on the letter daled which comes from the 

side of kedusha (as indicated by the yud “on its back”).  After 

explaining the third concept represented by the yud – the function of 

yesod – the Frierdiker Rebbe contrasts this with the side of kelipah: 

The letter raish (which, unlike the daled, does not have the 

yud “on its back”), does not have this function of yesod, as it 

says “And the poor man (rash, related to raish) had nothing 

(the actual wording of the possuk is “does not have 

everything” – the word which represents the unity 

accomplished through yesod).  This is because the side of 

kelipah does not have the “everything in the heavens and the 

earth”, the “everything” which “unites the heavens and the 

earth” (the midos with malchus) – the unifying power of the 

sefirah of yesod. 

Because of this lack of yesod, the side of kelipah literally “has 

nothing” in the most basic sense of the word – it is poor (of 

any connection to G-dliness).  This is the exact opposite of 

what it says regarding Ya’akov (who represents the side of 

kedusha), “I have everything [that I need (regarding my 

connection to G-dliness), referring to the sefirah of yesod]. 

The Frierdiker Rebbe then adds another point: 

' וזהו שאות ד, הוא גם מלשון דיבור' שאות ד, ומוסיף עוד ענין בזה
ז נעשה "שעי', שמורה על הגילוי דדבר הוי, הוא מסטרא דקדושה

כ "משא(. 64'שמים נעשו גו' בדבר הוי)התהוות וקיום כל המציאות 
ז פועל גם בקדושה "ה, ז"ובפרט מצד התגברות הלעו, ז"מצד הלעו
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' נאלמתי דומי 65ש"וכמ, הדיבור בתכלית ההעלם וההסתר' שיהי
 '.החשיתי גו

[The following section is quoted here as if it is a direct quote from the 

Frierdiker Rebbe’s ma’amar, but the actual text of that ma’amar is 

much more brief; most of the explanation is added by the Rebbe.] 

The letter daled also represents the concept of speech (the 

Hebrew word for speech, dibur, starts with daled).  Since the 

letter daled represents the side of kedusha, the “speech” 

which the letter daled represents is the revelation of the 

“word of Hashem”, as it says in the possuk, “With the word of 

Havayah the heavens were made.” 

In contrast, the side of kelipah, especially as it actively 

opposes the side of kedusha, conceals the “speech of 

holiness” (which is a revelation of G-dliness) to such an 

extent that it results in the ultimate concealment of 

G-dliness.  This is represented by the possuk, “[Because of the 

terrible judgments that have been passed against the Jewish 

People] I made myself mute in silence [and did not protest 

Your attribute of judgment], I was silent [even from saying 

words of Torah because of the suffering – and this caused my 

pain to intensify].” 

The Rebbe explains the connection between the fact that the side of 

kelipah doesn’t have the unifying force of yesod and the fact that 

kelipah causes a concealment of the “word of Havayah”: 

çÙÝáÝ  דהעלם והסתר הדיבור )בהרחב הביאור הקשר והשייכות
לעתיד לבוא ' שיהי' מההיפך ומקצה הב( להענין דלרש אין כל

וראו כל ' ונגלה כבוד הוי 66לעתיד לבוא כתיב, דהנה. בתיקון הצמצום
הרי התהוות העולם , וידוע הדיוק בזה. דיבר' בשר יחדיו כי פי הוי

ויאמר )דוקא  ŗœšŖŊהיא משם , בעשרה מאמרות', בדיבורו ית
 .דיבר 'œŏŎכי פי ' ומהו אומרו וראו גו(, 67אלקים
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We can understand the connection between these two concepts by 

contrasting the concealment of the “word of Hashem” in galus with 

the revelation of G-dliness that will occur when the “tzimtzum is 

corrected” (it becomes clear that it enables revelation rather than 

causes concealment) with the coming of Moshiach. 

Regarding the time of Moshiach, the possuk says “And the glory of 

Havayah will be revealed and all flesh will see together that the 

mouth of Havayah has spoken.”  However, Chassidus points out that 

the speech which created the world is from the name Elokim (for 

example, “And Elokim said, ‘let there be light’”).  If so, why does it say 

that all flesh will see that the mouth of Havayah has spoken? 

The Rebbe answers this question based on a teaching of the Mittler 

Rebbe explaining kapitel 148 of Tehillim: 

מן ' הללו את הוי 68פ"ע ור האמצעי"אך הענין הוא כמו שמבאר אדמו
וכל ' החי' מן הארץ גו' הללו את הוי' השמים הללוהו במרומים גו

שכל פרטי הנבראים בשמים וארץ עד למטה מטה , 'בהמה וגו
איך שייך שהנבראים , דלכאורה אינו מובן', מהללים לשם הוי

 '.יהללו את שם הוי, שהתהוותם משם אלקים

In this kapitel, it says “Praise Havayah from the heavens, praise Him in 

the heights… Praise Havayah from the earth… the wild animals and 

domesticated animals… etc.”, describing how all the creations in the 

heavens and the earth – down to the most lowly creations – all praise 

the name Havayah. 

Commenting on this kapitel, the Mittler Rebbe asks a very similar 

question (to the one we asked above regarding the speech of Elokim 

vs. the speech of Havayah): How can it be that these creations which 

were created from the name Elokim can “praise” (have a recognition 

                                                                 

 (.ד ואילך, תצוה שכח –בהוצאה החדשה ) 964' ב ע"תורת חיים ח( ו
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and appreciation of) the name Havayah if it’s beyond the source of 

their creation? 

The Mittler Rebbe continues his question: 

(, 70שפירושו מובדל) 69'בשלמא אמירת קדוש קדוש קדוש הוי
כיון , י עשרה מאמרות דשם אלקים"שייכת גם בנבראים שנתהוו ע

הוא קדוש ' שהוי', שגם משם אלקים יכולים לבוא להכרה דקדוש הוי
ועד שאפילו ' )את הוי ŏŖŖŎנ בכל פרטי הנבראים "אבל מש. ומובדל

איך שייך ההילול , אינו מובן(, כל גוים' הללו את הוי 71ע כתיב"באוה
 .אצל נבראים שהתהוות מציאותם היא משם אלקים' דשם הוי

We do understand how the angels (which are created from the name 

Elokim) are able to say “kadosh, kadosh, kadosh” (representing their 

awareness that Havayah is “separate from” [beyond] the world).  Even 

though the angels are created from the name Elokim, they are still 

able to recognize that the name Havayah is something which is 

beyond their reach (as recognizing this fact doesn’t require them to 

actually reach Havayah). 

However, we don’t understand how all the different creations 

(including the non-Jewish nations, as it says “Praise Havayah, all the 

nations”) who are created from the name Elokim are able to praise 

Havayah, as “praise” implies a recognition and appreciation of the 

level of Havayah itself (not just the awareness that it is beyond their 

reach). 

The Mittler Rebbe answers this question based on the following 

possuk: 

And you should know today, and place it 

upon your heart, that Havayah is 

HaElokim, in the heavens above, and on 

the earth below, there is nothing else. 

בֹּתָ אֶל  ם וַהֲשֵּׁ וְיָדַעְת ָ הַי וֹּ
י  יםקִ אֱלֹּ הָ  הו א יְיָ  לְבָבֶךָ כ ִ

מַיִם ָ שׁ  עַל ב ַ  הָאָרֶץ וְעַל מִמ ַ
חַת ין מִת ָ ד אֵּ  :עוֹּ
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' וידעת היום והשבות אל לבבך כי הוי 72ש"פ מ"ע, ומבאר בארוכה
ואלקים כולא חד שהוא עיקרא ' דהוי 73ואיתא בזהר, הוא האלקים

' גם התהוות הנבראים משם אלקים היא באופן שהוי, ולכן, דכולא
', ד מגן ונרתק לשם הוי"אלא ששם אלקים הוא ע, ואלקים כולא חד

 , אלקים' כי שמש ומגן הוי 74ש"כמ

Commenting on this possuk, the Zohar writes, “Havayah and Elokim 

are entirely one, as He is the root of all things (they are equal 

expressions of Hashem’s essence).”  Therefore, since both of these 

names are truly one, even the process of creation which happens 

through the name Elokim is done in a way that Havayah and Elokim 

are entirely one. 

However, this doesn’t mean that they have the same function: The 

name Elokim is like a shield and a sheath for the name Havayah, as it 

says “For a sun and a shield is Havayah Elokim.”  (On a simple level, it 

means that Hashem is both a sun and a shield to bless us and protect 

us.  Chassidus explains that the sun and shield refer to Havayah and 

Elokim, respectively.)  This means that the name Elokim, representing 

tzimtzum, enables the name Havayah to become revealed on an even 

lower and more limited level. 

Based on this, the Mittler Rebbe explains how the nations are able to 

praise (connect to) the level of Havayah: 

הנה גם על ידו יכול להיות אצל כל , להיותו מגן ונרתק דקדושה, אבל
 .כל גוים( גם' )ועד שהללו את הוי', בראים הענין דהללו את הויהנ

Unlike the concealment of kelipah, the “shield of Elokim” doesn’t 

prevent the creations from connecting to the name Havayah, as 

“Havayah and Elokim are entirely one”.  Therefore, it is possible for all 

creations – including the nations of the world – to “praise” Havayah by 

accessing it “through” the name Elokim, which is “one” with Havayah. 

However, there is a limitation to the level of Havayah which creations 

from the name Elokim can reach (before the times of Moshiach): 
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י העשרה מאמרות דשם אלקים "שרק ע, כל זה הוא בזמן הזה, אמנם
כמו שהיא בתוך המגן ' ז רק שמש הוי"ובמילא ה', מגיעים לשם הוי

 , והנרתק דשם אלקים

During the time of galus, since the creations are only able to reach 

the name Havayah through the name Elokim (the source of their 

creation), they can only reach the (lower) level of the name Havayah 

which is within the “sheath” of Elokim. 

וראו כל בשר יחדיו ' החידוש דונגלה כבוד הוי' אבל לעתיד לבוא יהי
יצא ' ששמש הוי, 75מנרתקהה מוציא חמה "שהקב, דיבר' כי פי הוי

כמו שהוא ' ואז יראו את הגילוי דשם הוי, מהמגן ונרתק דשם אלקים
ש וראו "כמ, בכל הנבראים' וגילוי זה יהי .דיבר' כי פי הוי, מצד עצמו

ועד לחיות , אלא כל בשר, לא רק נשמות ומלאכים, היינו, כל בשר
 .דיבר' יכירו כי פי הוי, ובהמות למטה

However, when Moshiach comes, the new ability of “all flesh” being 

able to see that the “mouth of Havayah has spoken” will be 

introduced.  This is because Hashem will “remove the sun from its 

sheath”, enabling the direct revelation of the name Havayah without 

the intermediary concealment of Elokim (because it will be clear that 

both Havayah and Elokim (tzimtzum) are revelations of G-dliness).  

Therefore, all of creation will experience the direct revelation of the 

name Havayah, that the “mouth of Havayah has spoken.” 

This revelation will be present within all of creation – not only within 

the [spiritual] souls and angels – which is why it says that “all flesh” 

(physical creations), including the animals, will recognize that “the 

mouth of Havayah has spoken” (that creation is only an expression of 

G-dliness). 

This is similar to a teaching of the Gemara regarding the cows which 

carried the aron back from the land of the Plishtim (Philistines) who 

had captured it: 
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שאמרו , 76וישרנה הפרות( בהפרות שנשאו את הארון)ש "ד מ"וע
שזוהי השירה , 78שיר חדש' להוי 77שירו' ומאי שירה אמרו כו ,שירה

' שאז תהי, שהשיר דלעתיד לבוא 79כדאיתא במדרש, דלעתיד לבוא
והרי , שיר חדש' שירו להוי, הוא לשון זכר, גלות' גאולה שאין אחרי

כי , גם בהמות וחיות, באופן דוראו כל בשר' הגילוי דלעתיד לבוא יהי
 .בתכלית הגילוי' יהי' יתשדיבורו , דיבר' פי הוי

Commenting on the possuk “and the cows went straight (va’yisharna)”, 

the Gemara interprets the word “va’yisharna” as related to the word 

“shir” (sing), implying that the cows sang a song [of praise] to 

Hashem.  The Gemara continues to say that they sang the song (from 

Tehillim), “Sing to Havayah a new song” (using the masculine form of 

the word “song”, shir [rather than the feminine form, shira]). 

The Midrash explains that this song is the song of the time to come 

(the time of Moshiach), as the final geula will be an eternal geula that 

will never be followed by another galus.  This is implied by the 

masculine form of “song” (shir), which implies strength and 

permanence. 

The fact that the cows (animals) sang the song of the time to come 

shows that the revelation of G-dliness during the time of Moshiach 

will be so intense that all flesh – even animals – will “see” (be aware) 

that the “mouth of Havayah has spoken” (that the limited creation is 

an expression of infinite G-dliness). 

The Rebbe contrasts this revelation of the “word of Havayah” during 

the time of Moshiach to the concealment of Hashem’s speech during 

the time of galus (which will then enable us to understand the 

connection to the lack of the “unity of yesod” on the side of kelipah): 

Øñæ#ã  שדיבורו ית, ההיפך מזה לגמרי הואעתה בזמן הגלות '
', החשיתי גו' ש נאלמתי דומי"וכמ, הוא בתכלית ההעלם וההסתר

 .שזהו היפך ענין הדיבור, נאלמתי לשון אלם
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Now, during the time of galus, the exact opposite is the case; 

Hashem’s speech (the fact that creation is an expression of G-dliness) 

is concealed to the ultimate degree, as it says “I made myself mute 

in silence, I was silent…”  The word “mute” means “unable to speak at 

all”, which represents the exact opposite of the ability of speech to 

reveal. 

The Rebbe continues to explain the concealment of Hashem’s speech 

during the time of galus based on a teaching of the Tzemach Tzedek: 

כרחל לפני  80שזהו גם שבזמן הגלות כתיב זוכפי שמפרש הצמח צדק
 'œŐŐŏŌש כרחל לפני "ומבאר מ. שהוא היפך ענין הדיבור, נאלמה' גוזזי

ובזמן , ספירת המלכות, 81דרחל הוא כנסת ישראל, דוקא נאלמה
, ה נאלמה"ה, שערות שלה' הגוזזים בחי', הגלות שאז ישנם גוזזי

', שתיקה ודומי' הדיבור שבעשרה מאמרות הוא בבחי' שבחי
 .חהדיבור' י לבושים ושערות המסתירים על בחי"והמשכת החיות ע

Describing the suffering of the Jewish People, the navi Yeshayahu says 

that they are “like a young sheep who is silent in front of those who 

shear her.”  This “silence” represents the concealment of Hashem’s 

speech during the time of galus, as “silence” is the extreme opposite 

of “speech”. 

More specifically, the possuk refers to the ones who shear a sheep: 

The sheep (called a “rochel” in this possuk) represents the level of 

Knesses Yisroel (the assembly of the Jewish People), referring to the 

sefirah of malchus. (This is based on interpreting the word “rochel" as 

the name “Rochel”, referring to Ya’akov’s wife Rochel, who 

corresponds to the level of malchus.) 

                                                                 

רשימות . א, נאת בראשית "אוה(. מח'א' ך כרך ב ע"ת נ"אוה) 19' ראה רשימות לאיכה ע( ז

 (.קמו ואילך' ע)ג , פ לט"עה( יהל אור)לתהלים 

 .ג, ת מסעי פח"לקו( ח
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The ones who shear a sheep refers to the kelipos which receive their 

energy from an external (“disconnected”, sheared) level of malchus.  

The “hairs” (as the ma’amar will explain shortly) represent the result 

of the tzimtzum, as the hair (of a person) grows from the skull, but 

doesn’t experience pain when it is cut off (which shows its lack of 

energy).  The kelipos can only receive their energy after the “hairs” 

are “cut off” (no longer experience the connection to their source in 

kedusha), which is why the kelipos are called the “shearers” of the 

sheep, and at this point the “sheep” (the revelation of G-dliness from 

malchus) is completely “silent”.  At this level, the creation no longer 

experiences the fact that it comes from the speech of Elokim through 

the Asara Ma’amaros (the ten “statements” with which the world was 

created). 

We see this concept reflected in the next words of the Frierdiker 

Rebbe (in the section of chapter seven that we are currently 

explaining): 

' שהאור והחיות המחי, וכמו שמבאר בעל ההילולא בהמשך הפרק
ובא בתכלית ', דחיצוני' חיצוני, א הוא הארה דהארה"את הסט
שהחיות שבהם , הנה המשל לזה הוא בדוגמת השערות –ההעלם 

לפי , שלכן כאשר גוזזים השערות אין מרגישים כאב, ו בגילויאינ
ואינו אלא חיצוניות , שהחיות שבהם הוא בצמצום היותר גדול

ולכן . י הפסק וצמצום עצם הגולגולת"להיותו נמשך ע, דחיצוניות
 .שהוא היפך ענין הדיבור, נקרא בשם נאלמה

After stating that the side of kelipah does not have the unifying force 

of yesod, and that the “word of Hashem” is concealed to the ultimate 

degree (“I made myself mute in silence”), the Frierdiker Rebbe 

continues to state that the light and energy which gives life to the 

sitra achra (the force of kelipah) is only a “ray of a ray” – the “external 

of the external” – and is expressed in the ultimate concealment. 

The analogy for the transfer of energy to the sitra achra is the 

concept of “hairs”, because the energy within them is concealed.  This 
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is why a person doesn’t feel pain when his hair is cut; the life within 

his hair is only present after going through a tremendous tzimtzum.  

We refer to this as the “external of the external” – it is first drawn 

through the tzimtzum of the skull (one degree of “external”), and then 

is “cut off” (the second degree of “external”) in order to give life to the 

kelipos. 

Because this process of concealment is the polar opposite of speech 

(which is used to reveal to the outside), it is referred to as “silence”. 

The Rebbe explains how this concealment of the “word of Havayah” is 

related to the fact that kelipah lacks the unifying force of yesod by 

quoting another teaching of the Tzemach Tzedek on the possuk, “I 

made myself mute in silence, I was silent, etc.”: 

ש בראשית "כמ, החשיתי' ש נאלמתי דומי"צ שזהו גם מ"ומבאר הצ
שנדה קאי על כללות ]ת נדה "חשיתי רŎ' ומיōאלמתי Śש 82חכמה

ומחורבנה של ירושלים , 83לנדה היתה' שאז ירושלים גו, זמן הגלות
 [,84נתמלאה צור

In Reshis Chochmah it explains that the first letter of the three words 

“ne’elamti, dumia, hechesheisi” (I made myself mute in silence, I was 

silent) spells the world “niddah” (a wanderer).  [The term niddah is 

used in Eichah to describe the time of galus, as it says “she 

(Yerushalayim) became a wanderer,” and “from the downfall of 

Yerushalayim (the concealment of kedusha), the city of Tyre (kelipah) 

gained power.”] 

The Rebbe explains the spiritual significance of the term “niddah” 

(wanderer): 

, ו"מאות ואא אחרונה דשם "שנתרחק הה' פי, 85'דנדה אותיות נד ה
נודד , הדיבור' בחי, ספירת המלכות', א אחרונה דשם הוי"שהה, היינו

מתעלם  ז"ועי, ו שמורה על ההמשכה מלמעלה"ומתרחק מאות וא
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' כו( ו"א מן וא"ה)בגין דאתפרשו  86כדאיתא בזהר, ומסתתר הדיבור
 .89 88 87 טדבור אתאלם' א כו"ו מן ה"בגין דאסתלק וא', נאלמתי דומי

The word niddah can be broken up in to “nod – hey”, implying the 

“wandering” (separation) of the letter hey from the previous three 

letters (yud-hay-vov) of the name Havayah.  The letter hey represents 

malchus (speech), and the “wandering of the hey” separates it from 

the vov, which draws down G-dliness from above (into malchus). 

Because the revelation of G-dliness is removed from the hey, this 

causes the concealment of speech (the creation of kelipah which 

doesn’t feel its connection to G-dliness).  This is the meaning of the 

statement of the Zohar, “Because the hey was separated from the 

vov… this is the possuk ‘I made myself mute in silence.’  Because the 

vov was taken away from the hey, the speech [of Hashem] became 

concealed.” 

We are now able to understand why the fact that kelipah doesn’t have 

the unifying force of yesod is connected to the concealment of the 

“word of Havayah”: 

ÜÞæÝ א מן "נד ה, ת נדה"ר, החשתי' שהענין דנאלמתי דומי, מובן
, דאחיד בשמיא ובארעא, ספירת היסוד, הוא היפך הענין דכל, ו"וא

וזהו גם הענין (. מלכות, ארץ)א "עם הה( א"ז, שמים)ו "שמחבר הוא
, דאחיד בשמיא ובארעא, דכל' שמצד זה שאין הבחי, שלרש אין כל

שזהו מה , א"אות ה, במלכות, ו"אות וא, שאין המשכת המדות, היינו
 .ועוני( ש"רי)אזי נעשה ענין של רישות , ו"א מן הוא"שנד הה

The first letter of the three words which mean “silence” (“ne’elamti, 

dumia, hechesheisi”) spell “niddah” (a wanderer), which represents the 

“nod hey” (the separation of the hey, malchus, from the vov, midos).  

                                                                 

מתיר ' ה 88פ"ובמדרש תהלים עה. 87"קול כלה"ו", קול גדול"דוקא ' לעתיד לבוא יהי, ולכן( ט

 .89ה מתיר איסורים דנדה"ל הקב"שלעתאסורים איתא 
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This is a result of the lack of the unifying power of yesod (which is not 

present in kelipah) that “unites the heavens [midos] and the earth 

[malchus]. 

This is also the reason why “a poor person has nothing [of any true 

importance]”: Because he doesn’t have the “everything” of yesod 

which draws down the midos (vov) into malchus (hey) (niddah – the hay 

“wanders” [from the vov]), this results in true poverty [as nothing he 

has contains any holiness, the only true existence – so he has 

“nothing”]. 

 

In the next section the Rebbe will continue to explain the 

insignificance of physical things that don’t have any kedusha.  
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Section Four 

In the previous sections the Rebbe explained the following points: 

¶ The ikar shechina (Hashem’s essence) was revealed in the 

physical world at the beginning of creation, but was then 

concealed due to the sins of Adam and the following 

generations.  Starting with Avraham Aveinu, the tzadikim 

started to reverse this process of concealment until Moshe 

Rabbeinu finally revealed the ikar shechina in the physical 

world through the Giving of the Torah and construction of the 

Mishkan. 

¶ However, the complete revelation of the ikar shechina in the 

entire world is accomplished by each Jew’s individual service 

of Hashem.  More specifically, this is accomplished when a 

Jew serves Hashem with eskafia and eshapcha, resisting and 

transforming his selfish desires into desires for G-dliness. 

¶ We can see the services of eskafia and eshapcha hinted to in 

the construction (the krashim boards) and operation 

(korbanos) of the Mishkan.  This section of the Frierdiker 

Rebbe’s ma’amar focused on how eskafia (which includes 

serving Hashem beyond logic, shtus d’kedusha) is represented 

by the letters kuf, raish, and shin of the word “keresh”. 

¶ In order to clarify what is required to transform the side of 

kelipah (raish) into kedusha (daled), we contrasted the shape 

of the letters raish and daled.  Unlike the raish, the daled has 

the letter yud “on its back.”  This shows us that the key 

difference between kelipah and kedusha is represented by the 

letter yud. 

¶ In the sixth chapter of the Frierdiker Rebbe’s ma’amar, he 

focused on the first aspect of the letter yud: the bittul of the 
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“receiver” (creation) in order to allow for the revelation of 

G-dliness from the “giver” (Hashem). 

¶ In the seventh chapter, we added two additional factors.  

First, the “giver” (Hashem) “needs” to use the process of 

tzimtzum to conceal His revelation to such a point that the 

receiver (creation) can tolerate it.  Although this involves a 

process of concealment, its ultimate purpose is revelation, 

as the tzimtzum is what enables creation to receive the 

revelation of infinite G-dliness.  (This is why the World to 

Come, a revelation of Hashem’s essential pleasure in a Jew’s 

Torah and mitzvos, is created through the letter yud.) 

¶ Second, there needs to be a connection between the “giver” 

(Hashem) and the “receiver” (creation) in order to draw down 

the essence contained within the tzimtzum.  (This represents 

the actual drawing down of the ikar shechina into the physical 

world.)  This is represented by the sefirah of yesod, which 

connects the revelation of G-dliness (the higher sefiros) to the 

“receiver” (malchus, which represents creation). 

¶ Even though yesod is lower than the other sefiros, it has the 

ability to connect to the essence “from below to above” 

(representing eskafia and shtus d’kedusha) and draw down 

the essence “from above to below” (representing the 

revelation of the ikar shechina). 

¶ Kelipah on the other hand, does not have this “unifying force” 

of yesod.  This causes a concealment of G-dliness within 

creation when the first three letters of the name Havayah 

(yud, hey, vov) are separated from the final hey which 

represents the “speech of Havayah” which creates the world.  

When the “speech of Havayah” is concealed, G-dliness 

becomes “silent” - the G-dliness within creation is not evident. 
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In this final section, the Rebbe will complete the analysis of the 

seventh chapter and explain the insignificance of physicality that 

doesn’t have any kedusha. 

ועשו אמר יש , שזהו שיעקב אמר יש לי כל, בהמאמר âáñææÝ( ז
, הוא בקדושה דוקא, דאחיד בשמיא ובארעא, דכל' כי הבחי. 90לי רב

( יש לי)כי אם , כל המחבר' א אין בחי"יפה וסטאבל בעשו שהוא קל
 .רב

The Frierdiker Rebbe continues: 

This [the fact that the word kol (“everything”) corresponds to 

the sefirah of yesod] is why Ya’akov says, “I have kol 

(everything)”, while Eisav says, “I have rav (a lot).”  The level of 

“kol” – [the sefirah of yesod which] unites “heavens [the midos] 

and earth [malchus]” – is only present in kedusha, so Eisav, 

who represents kelipah and sitra achra, does not have the 

unifying power of “kol” (yesod).  Instead, he has rav (a lot). 

The Rebbe explains the significance of the term rav (a lot): 

היפך ענין , שרב מורה על ענין הריבוי וההתחלקות, והענין בזה
' בעשו כתיב בי 91וכדאיתא במדרש, שבקדושה( דאחיד)האחדות 

ויקח  92דכתיב(, ד יש לי רב"ע)שש נפשות וכתיב בו נפשות הרבה 
' נפש א' וביעקב שבעים נפש וכתיב בי, את נפשות ביתו' עשו גו
 '.ויהי כל נפש יוצאי ירך יעקב וגו 93דכתיב

The term “rav” represents plurality and separation – the opposite of 

the unity (accomplished through yesod) which is present on the side 

of kedusha.  This concept is reflected in the Midrash which points out 

that the Torah describes the family of Eisav as “six souls” and the 

“souls of his [Eisav’s] household] (using the plural form of souls, 

implying that they are separate from each other), while it describes 

the family of Ya’akov as “seventy soul” and “all the soul which 
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descended from Ya’akov” (using the singular form of “soul”, implying 

that they are united). 

ש עשו יש לי רב אין זה סתירה להאמור שלרש "וממשיך לבאר דמ
מאן דאיהו זעיר איהו רב ( 94בזהר)פ מאמר רב מתיבתא "ע, אין כל

 .רב איהו זעיר ומאן דאיהו

The Frierdiker Rebbe then addresses an apparent contradiction: On 

one hand, we say “the poor man [rash, the side of kelipah] had 

nothing”, and on the other hand Eisav says “I have a lot.”  The 

Frierdiker Rebbe explains this contradiction by quoting the Zohar 

which says that “One who is small is big, and one who is big is small.”   

מי יקום יעקב כי  95ש"וכמ, דאזעירת גרמה, דבקדושה דאיהו זעיר
ה מקבל כל ההשפעות "י הביטול ה"כי ע, ז איהו רב"הנה עי, קטן הוא
דלחזות ' הבחיב שהוא "ד נברא העוה"ועד להגילוי דביו, מלמעלה

 (.ג"ל ס"כנ' )בנועם הוי

The side of kedusha “makes itself small” (with bittul), as it says, “who 

will arise with Ya’akov [to request forgiveness for the sins of the 

Jews], for he is small.”  This bittul enables the recipient to connect to 

kedusha – true greatness – when it receives G-dliness from above, 

including the revelation of the World to Come (the ultimate revelation 

of G-dliness known as the “pleasantness of Havayah”) which is 

created with the yud. 

(, היפך הביטול)תרברבות שהוא בה, מאן דאיהו רב, ז"כ בלעו"משא
, ולכן איהו זעיר, ההשפעה שמקבל אינה אלא מחיצוניות דחיצוניות

והרי , לו אלא השפעה גשמית בלבד כיון שאין, ע של מיעוט"שהו
, אינו מציאות כלל, יש לי רב, גם כשהוא בריבוי, גשמיות מצד עצמו

 .איהו זעיר

On the other hand, kelipah makes itself rav (self-glorified) in its own 

eyes, representing the exact opposite of bittul.  This prevents it from 

receiving a revelation of G-dliness, and instead it only receives the 
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“external of the external” energy of kedusha (which feels 

disconnected from kedusha).  This makes it small (in terms of true 

significance), as it only possesses “empty” physicality – which is truly 

nothing (“the poor man has nothing”) even when it is plentiful (“I have 

a lot”). 

The Rebbe adds an additional point about “empty” physicality: 

ÜðáòáÝ גופא פועל בו זעירות ( יש לי רב)שריבוי הגשמיות , מזה
בארוכה  יש"ר מהר"כפי שמבאר אדמו, ומובן זה גם בעבודה. וקטנות

 ,יזעף לבו' אולת אדם תסלף דרכו ועל ה 96בפירוש הפסוק

In addition to the fact that empty physicality is insignificant (even 

when it is plentiful), an abundance of empty physicality also causes a 

person to be “small” (as we will soon explain).  We see this based on a 

teaching of the Rebbe Maharash on the following possuk: 

A man's [own] foolishness distorts his way, 

but his heart is angry with Hashem. 

ף  סַל ֵּ לֶת אָדָם ת ְ אִו ֶ
וֹּ וְעַל רְכ  וֹּ  יִזְעַף יְיָ  ד ַ  :לִב 

ה מצוי "שרואים אנו בטבע הבריאה שדבר המוכרח להאדם יותר ה
וכמו האויר שמוכרח תמיד להאדם הרי הוא . יותר וללא טירחא

' ואכילה ושתי, נמצא בכל מקום ואין צריך שום יגיעה כלל להשיגו
כ כמו "אינם בנמצא כ, כ כמו האויר"ידות כשאינם מוכרחים בתמ

יותר ובזול ' שהיא מוכרחת יותר היא מצוי' ובזה גופא השתי, האויר
והלבושים , כ היא ביוקר יותר"והאכילה שאינה מוכרחת כ, יותר

, הם ביוקר יותר( שהרי גם בלעדם יוכל לחיות)כ "שאינם נחוצים כ
ז עולה ביוקר יותר "ה' עד אשר הבנין שהוא עוד יותר מבלי צורך כו

 .ש ענינים שהם מותרות לגמרי"ומכ'. ובא בטרחא ויגיעה כו

Responding to the claim (addressed by the Rambam in Moreh 

Nevuchim) that “man was created to suffer”, the Rebbe Maharash 

                                                                 

 .ו בתחלתו"המשך מים רבים תרל( י
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responds that, if this were true, Hashem would have created a world 

in which a person’s basic necessities are the most difficult to obtain, 

while less important things are easier to obtain. 

However, we see that the exact opposite is true:  A person’s basic 

needs are plentiful and cheap, while luxuries are the most expensive.  

Air, which a person needs at every moment, is free and requires no 

effort to obtain.  Water, which is also necessary (but less frequently 

than air), is also cheap, followed by basic food.  Clothing, which is not 

necessary for (basic) survival, is more expensive than food, and a 

house (a person can stay in someone else’s house if he doesn’t have 

his own) is the most expensive of all basic needs.  Other luxuries (or 

non-basic versions of food, clothing, and housing) are even more 

expensive than a person’s basic needs. 

The Rebbe Maharash continues: 

אמנם ישנם כאלה שבשביל עניני מותרות מקריבים ומסכנים את 
, נ אולת אדם תסלף דרכו"ועז. שזהו גם היפך שכל האנושי, עצמם

תסלף , שהנהגה זו שמתנהג באולת ושטות לרדוף אחרי מותרות
ז "שעי, אלא אדרבה, שלא זו בלבד שאינו משיג המטרה שלו, דרכו

ז נחסר "ועי, וחסרה לו מנוחת הנפש, כיון שנעשה מבולבל, מתמעט
 .אצלו גם בענינים הגשמיים הדרושים לו

However, there are some people who put themselves in danger in 

pursuit of life’s luxuries.  (The example which the Rebbe Maharash 

provides is a “pearl diver” – he puts himself at a tremendous risk of 

drowning in order to get “pearls” [luxuries] from the bottom of the 

ocean.)  Not only is this harmful – it’s completely illogical. 

This is the meaning of the possuk “A man's [own] foolishness distorts 

his way” – when a person is overcome with the foolishness of 

pursuing life’s luxuries, he brings difficulty upon himself.  In addition 

to the fact that he (often times) doesn’t obtain the luxuries that he is 

pursuing, he also becomes so distracted and overwhelmed that he 
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loses his focus and peace of mind in life.  In turn, this makes him 

prone to making other financial mistakes that could put his entire 

parnossa at risk. 

We now see why pursuing excessive luxuries can make a person 

“small” in the most basic sense: 

שריבוי הגשמיות גופא פועל שנעשה , וזהו מאן דאיהו רב איהו זעיר
 .זעיר

“One who is big is small” (also) means that someone who pursues 

life’s luxuries (“big” physicality) for selfish reasons becomes “small” 

when he causes himself to lack the basic necessities of life by taking 

unnecessary risks. 

The Rebbe Maharash explains the cause for this attitude based on 

the statement from selichos, “The needs of Your nation are many and 

their understanding is lacking”: 

âáñææÝ 97קצרהשזהו שאמרו מרובים צרכי עמך ודעתם , שם ,
, הוא, שכל הסיבה מה שמרובים צרכי עמך לרדוף אחרי המותרות

י הרדיפה "מלהבין שע( ע דאולת אדם"שזהו)לפי שדעתם קצרה 
 .ה מאבד גם את הענינים המוכרחים"אחרי המותרות ה

On a simple level, this statement means that “Your nation has many 

needs, but they don’t have the understanding to ask for everything 

they need.”  Here, we are interpreting it as “Your nation [thinks] it has 

many needs [for luxuries] because they lack understanding.”  (This is 

the same concept as “a man’s [own] foolishness” from the possuk in 

the previous section.)  If a person would understand that he will 

(likely) cause himself to lack even life’s most basic needs by pursuing 

a life of luxury, he surely wouldn’t act this way. 

The Rebbe Maharash explains this on an even deeper level: 
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שעיקר פירוש ודעתם קצרה הוא , ימיות יותרומוסיף לפרש בפנ
ד המבואר לעיל "ע] 98בנוגע להעמקת הדעת באופן של התקשרות

' שאילו הי[, דגופא וברית חשוב חד, בענין יסוד סיומא דגופא( ה"ס)
הנותן לך כח לעשות  אלקיך הוא' לידע שה, מעמיק דעתו באלקות

בה בשעה , מחפש תחבולות לנדוד בקצוי תבל' לא הי, 99חיל
שחודרת בכל , ידיעה אמיתית באופן של התקשרות)שמאמין ויודע 

שיכול לברכו , אלקיך בכל אשר תעשה' וברכך ה 100ש"מ( כחות נפשו
ומבלי , מבלי לילך למקום סכנה, בכל אשר יעשה במקומו הוא

 '.תחבולות וערמומיות כו

The main reason why a Jew thinks that he “needs” luxuries is because 

he “lacks da’as (understanding)”.  As the Alter Rebbe explains in 

Tanya, da’as is the ability to focus on and connect to a concept until it 

becomes personally relevant and incorporated into one’s view of 

reality.  (This connection between the “lowest details” of everyday life 

and the “highest concepts” of intellect parallels the connection 

between yesod and the deepest levels of a person, as explained 

regarding the bris milah in the previous section.) 

If a Jew would think deeply and intently about G-dliness, enabling 

himself to internalize the fact that “Hashem, your G-d, is the one who 

gives you the strength to produce wealth”, he wouldn’t be wandering 

to the “ends of the earth” (putting himself in physical or spiritual 

danger) to build his (excessive) wealth.  As long as he believes and is 

aware (and fully incorporates this awareness into every aspect of his 

being) that “Hashem will bless you in all that you do”, he will also 

realize that Hashem can also bless him with everything that he needs 

even if he stays in “safe territory” and conducts his business in an 

honest and straightforward way. 

The Rebbe summarizes the lesson of the teaching from the Rebbe 

Maharash: 

, וזהו שהטעם לכך שמרובים צרכי עמך הוא מפני שדעתם קצרה
אלקיך בכל אשר ' להענין דוברכך ההעדר הדעת וההתקשרות , היינו
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שמזה בא המצב דאולת אדם תסלף דרכו לחפש תחבולות , תעשה
דאָס גייט מיט )ובמילא באה גם ההשפעה באופן של עקמומיות ', וכו

 .יאל"כנ, נעשה זעיר( ריבוי גשמיות)שתמורת רב (, אַ קרומקייט

The reason why a Jew can become preoccupied with acquiring 

material things is because he hasn’t made the effort to use his da’as 

to internalize that his parnossa comes from Hashem – his “needs are 

great” because “his da’as is lacking.”  When he hasn’t fully realized 

that “Hashem will bless you in all that you do” [and meriting the 

blessing is more dependent on his service of Hashem than on the 

“doing” of the work itself], he becomes overinvested in acquiring 

wealth through various “crooked” schemes rather than earning a 

living in a straight and honest way.   

This then causes Hashem’s blessing for his parnossa to come in a 

“crooked” way as well, resulting in him lacking the funds to acquire 

even the most basic necessities.  This is the meaning of “one who is 

big (with excessive drive to acquire physical wealth) is small (ends up 

lacking in even the most basic areas)”. 

The Rebbe continues to analyze the Frierdiker Rebbe’s ma’amar: 

א "שההשפעה לקליפה וסט, בעל ההילולא בהמאמר âáñææÝ( ח
וכמו פרעה , ישות יותר' היא באופן שזה גופא עושה אותם בבחי

דהאמת , שזהו היפך האמת ממש, 101נישאמר לי יאורי ואני עשיתי
, ויברך יעקב את פרעה 102ש"כמ, הוא שנתברך בברכתו של יעקב

הנה  103פרעה הוא אותיות הערף, אמנם, ברכו שיעלה נילוס לרגליו
י "שע, והיינו, כפוי טובה לומר לי יאורי ואני עשיתיני' עוד כיחש והי

 .ה נעשה בבחינת יש יותר"ההשפעה ה

The Frierdiker Rebbe writes: 

                                                                 

 .153' ת ע"מ קייץ ש"שנתבאר בסה" חצי תאוותו בידו"דלהעיר מהענין ( יא
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Because kelipah receives its energy from the “external of the 

external” energy of kedusha (a greatly diminished level which 

feels “separate” from G-dliness), this energy adds to their 

feeling of self-importance and independence from Hashem. 

This is reflected in the statement of Pharaoh (who represents 

the side of kelipah), who said “The river is my own and I made 

myself [I am responsible for my own success].”  In truth, 

Pharaoh became successful because of the blessing that he 

received from Ya’akov that the Nile River should rise when he 

approached it (which irrigated the land). 

Rather than increasing Pharaoh’s awareness of G-dliness and 

appreciation for this blessing, it only increased his own ego.  

This is why the word Pharaoh has the same letters as ha’oref 

(the back of the neck, which represents stubbornness). 

The Rebbe explains: 

çáèêÜÝ הרי (, יש לי רב)שלמרות שישנו ריבוי ההשפעה , בזה
ולכן שייך בזה הענין , השפעה זו אינה אלא חיצוניות דחיצוניות

אותיות , אצל פרעה' וכך הי. ז נאלמה"שעי( שערות בלבד' )דגוזזי
 . כפוי טובה וכיחש לגמרי לומר לי יאורי ואני עשיתיני' שהי, הערף

On the side of kedusha, a greater revelation results in a greater level 

of bittul because the energy which is revealed senses its connection 

to Hashem.  However, on the side of kelipah, the revelation is only the 

“external of the external” (a diminished and disconnected [sheared] 

energy), so it results in a concealment of Hashem’s unity (silence of 

the “word of Havayah”).  We see this expressed in the case of 

Pharaoh, who received a blessing from Ya’akov, but he stubbornly 

denied (the “nape of the neck”) the connection of the blessing to its 

source (Ya’akov, holiness) – which only added to his own ego and 

sense of independence. 
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שאין לו השפעה רוחנית , וכתוצאה מזה נעשה הענין דלרש אין כל
כיון שאינה אלא מחיצוניות , אפילו השפעת הגשמיותו, כלל

 .104האמתלהיותה היפך , אין לה קיום לאורך זמן, דחיצונית

This type of energy leads to “the poor man has nothing”.  From a 

spiritual perspective, since his physicality has no meaning, he is 

“poor” in terms of spirituality.  Furthermore, even the material things 

which he has (even if he has an abundance of material things) have 

no “true” (lasting) existence, as material things are temporary.  Since 

the energy of “empty” physicality comes from the “external of the 

external” energy of kedusha (which feels disconnected from kedusha), 

and this perception of independence contradicts the truth of 

Hashem’s ultimate unity, their existence doesn’t last forever. 

The Rebbe explains this in greater detail by questioning how this is 

possible: 

çáÙÜäÝ דהן אמת שהקליפות מקבלים רק השפעה חיצוניות , זה
ואיך אפשר , אבל הרי גם השפעה זו היא מהקדושה, דחיצוניות

 .לומר לי יאורי ואני עשיתיני, בבחינת יש יותר' ז יהי"שעי

Even though the energy for kelipah comes from the “external of the 

external” energy of kedusha, it seems impossible that anything that 

comes from kedusha (even the most “external” level) would enable 

something to contradict Hashem’s unity.  How is it possible for the 

“external of the external” energy of kedusha to cause “Pharaoh” 

(kelipah) to claim that “I made myself” (I am not dependent on 

Hashem)? 

The Rebbe explains this question based on a ma’amar of the Rebbe 

Rashab: 
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א "שהטעם לכך שהסט יבע"נ( ב"מהורש)ר "פ ביאור אדמו"ויובן ע
לפי שאור הקדושה , הוא, ר לי יאורי ואני עשיתינימגבהת עצמה לומ

 .אלא נמצא בתוכם בבחינת גלות, אינו מאיר בהם בגילוי

The Rebbe Rashab explained that the reason why the sitra achra 

“raises itself up” (sees itself as an independent force) and says that 

“the river is mine and I made myself” is because the “light of kedusha” 

(G-dliness) doesn’t shine within the sitra achra in a revealed way. 

Even though the light of kedusha is present (to a certain degree), it is 

in galus (exile), unable to express itself. 

The Rebbe Rashab explains this by contrasting it with kedusha: 

, כאשר ההשפעה וההמשכה מלמעלה באה בסטרא דקדושה, דהנה
כלי מוכשר , הרי כיון שהם בעצם כלים לאלקות, י"כפי שנמשך לבנ

 105כמבואר בתניא, י הביטול"ע –ההמשכות מלמעלה ומוכן לקבל 
מתגלה , לכן', שאין קדושה עליונה שורה אלא על מה שבטל אצלו ית

 .בהם האור האלקי ומתאחד עמהם

When G-dliness is drawn down from above on the side of kedusha to 

the Jewish People, the G-dliness is revealed within them and is 

united with them.  This is because a Jew is, by nature, a fitting 

“container” for the revelation of G-dliness due to his soul’s bittul to 

Hashem.  As the Alter Rebbe explains in Tanya, G-dliness is only 

revealed within something (or someone) who is bottul to Him. 

 –כיון שבעצם אינם כלים לאלקות כלל , ז"כ בסטרא דלעו"משא
, אלקיך אותם לכל העמים' אשר חלק ה 106ש"וכמ, להיותם בפירוד

לכן אין אור הקדושה מתלבש , היפך הביטול, 107שהפרידן מאחדותו
 .אלא נמצא בתוכם בבחינת גלות, םבהם ומתאחד עמה

                                                                 

 (.68' ע)קונטרס ומעין מאמר ג ( יב
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However, since the side of kelipah was not created with the ability to 

have bittul to Hashem, therefore the “light of kedusha” does not 

become “invested” in them and united with them.  Rather, it remains 

in a state of galus within them, unable to be expressed in a revealed 

way. 

This is the meaning of the following possuk: 

And lest you lift up your eyes to 

heaven, and see the sun, and the 

moon, and the stars, all the host of 

heaven, which Hashem your G-d 

assigned to all peoples under the 

entire heaven, and be drawn away to 

prostrate yourselves before them and 

worship them. 

מַיְמָה  ָ ינֶיךָ הַשׁ  א עֵּ ָ ש   פֶן ת ִ ו 
חַ  רֵּ מֶשׁ וְאֶת הַי ָ ֶ וְרָאִיתָ אֶת הַשׁ 
ֹּל צְבָא  כָבִים כ  וֹּ וְאֶת הַכ 
חֲוִיתָ  ת ַ חְת ָ וְהִשְׁ מַיִם וְנִד ַ ָ הַשׁ 

ר  ם אֲשֶׁ  יְיָ  šĽŖľőלָהֶם וַעֲבַדְת ָ
ים  ךָ אֱלֹּקֶי אֹּתָם לְכֹּל הָעַמ ִ

מָיִם ָ ל הַשׁ  חַת כ ָ  :ת ַ

The word for “assigned” (chalak) can also mean “separate from”.  

Reading the possuk with this interpretation, it says that Hashem 

“separated” these forces from (experiencing) His unity [to create the 

side of kelipah, which isn’t able to have the bittul necessary to reveal 

G-dliness]. 

This inability for G-dliness to be expressed through kelipah can be 

compared to the reincarnation of a human soul into the body of an 

animal: 

, ד החילוק בין התלבשות נשמת האדם בגופו לענין הגלגולים"וע
שהאור )שהתלבשות הנשמה בגוף היא בדוגמת התלבשות אור בכלי 

לפי שהגוף הוא כלי מוכשר ומוכן לקבל (, פועל בהכלי והכלי בהאור
ולכן פועל הגוף , שחומר הגוף הוא לפי ערך צורת הנפש, היינו, הנפש

 ,ועד שמתאחדים לגמרי, על הנשמה והנשמה פועלת על הגוף

On a spiritual level, “light” is able to be revealed within a “vessel” 

because the light and the vessel are compatible with one another; 

the qualities of the vessel are specifically tailored to reveal this type 
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of light.  (For example, the eye is an appropriate “vessel” to reveal the 

“light” of the ability to see.)  Because the light and the vessel are so 

compatible, the vessel is affected by the light, and the light is affected 

by the vessel. 

Similarly, because the human body is an appropriate vessel to reveal 

the human soul, this enables the soul to affect the body (the body 

receives its life from the soul) and the body to affect the soul (the 

soul reacts to the body’s physical sensations).  In this way, the body 

and soul achieve complete unity. 

אין זה , בגוף הבהמה שנפש האדם מתגלגל, כ בענין הגלגולים"משא
כיון שאינה מוכנה ומוכשרת , פועל שינוי ועד שלא ניכר כלל בבהמה
, וכמשל אדם הקשור בשק. לקבל את הנשמה המגולגלת בתוכה

 .שאינו פועל מאומה בהשק

However, when a human soul is reincarnated into the body of an 

animal (G-d forbid), the body of the animal isn’t a compatible “vessel” 

for the light of the soul.  Therefore, the life of the human soul isn’t 

expressed at all through the animal – so there is no (external) way to 

tell that the animal has a human soul within it.  This can be compared 

to a person who is tied up in a sack; the sack remains unchanged, 

and it does not serve as a means for the person to express himself. 

We are now able to understand why kelipah is not affected by the 

revelation of the “external of the external” energy of kedusha (even 

though it would seem that any revelation of kedusha should bring 

about some level of bittul to Hashem): 

, שגם ההשפעה המצומצמת, א"ודוגמתו בהשפעה לקליפה וסט
אינה באופן של התלבשות , שבאה בפנימיות, חיצוניות דחיצוניות

אלא (, כלי מוכשרא "כיון שבעצם אין הקליפה וסט)אור בכלי 
לא זו בלבד שהשפעת הקדושה , ולכן. נמצאת שם באופן של גלות
ז ניתוסף כח בקליפה "שעי, אלא אדרבה, אינה פועלת ענין של ביטול

 .לומר לי יאורי ואני עשיתיני, שנעשה בבחינת יש יותר, לפי שעה
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Even though kelipah does receive an extremely limited and concealed 

energy of (the external of the external of) kedusha, the kelipah is not 

a compatible vessel to reveal it.  Therefore, this energy of kedusha is 

in galus within the kelipah, unable to be expressed. 

In addition to the fact that this energy of kedusha doesn’t affect the 

kelipah (causing it to have bittul to Hashem), the energy of kedusha 

temporarily increases the strength of the kelipah. 

The Rebbe connects this concept back to the overall theme of the 

sixth and seventh chapters of the Frierdiker Rebbe’s ma’amar: 

ז חסר אצלם הענין התיכוני "דסטרא דלעו, הענין בזה òÝääãÝ( ט
 בהעדר הביטול דאזעירת גרמה, כי. שהוא הביטול דאזעירת גרמה

, חסר גם אצל המשפיע הצמצום שבשביל ההמשכה, שמצד המקבל
 .וכתוצאה מזה נעשה המצב שלרש אין כל

The sitra achra lacks the critical quality of bittul, “making oneself 

small.”  (This was the first concept represented by the yud: bittul.)  

This lack of bittul on the part of the recipient causes the Giver 

(Hashem) to lack the “motivation” to make Himself “available” to the 

recipient (creation) through tzimtzum.  (This was the second concept 

represented by the yud: tzimtzum.) Since, without tzimtzum, it is 

impossible for the receiver to connect to the Giver, this leads to a 

situation where the “poor man had nothing” (did not have kol 

[“everything”, referring to yesod]); the sefirah of yesod is unable to 

ascend from below to above and draw down the essence of G-dliness 

(made available through the tzimtzum) from above to below.  (This 

was the third concept represented by the yud: the unifying ability of 

yesod.) 

This summarized why the lack of the yud (on the raish) shows its 

connection to the side of kelipah.  We now summarize the impact of 

adding the yud to the “back” of the raish and transforming it into a 

daled: 



ō?Ŏ=œŤŊŋ=œŚŌŖ=œţŤ?Ő 75 

 

שהוא הבן , יסוד עולםצדיק ]י "ל כללות העבודה של בנ"ולזה צ
שבשבילו הוא הצמצום מלמעלה באופן שעל ידו יומשכו כל 

בפירוש גולל אור מפני חושך וחושך מפני  108כידוע)הענינים למטה 
שנרמזת [ בענין בן פורת יוסף בן פורת עלי עין( ה"ס)ל "וכנ(, 109אור

ד "ש יתוסף יו"שגם בהרי –החל מקרשי המשכן , במשכן ומקדש
ז נעשה כלי מוכשר "שעי, היינו הביטול דאזעירת גרמה, מאחוריו

יסוד ' י בחי"ע', הגילוי דנועם הוי, ב"ד נברא העוה"ביו, ד"לקבל מהיו
 .דאחיד בשמיא וארעא

The overall focus of the service of the Jewish people is hinted to in 

the Mishkan and Bais HaMikdash, starting with the krashim (boards) 

that were used in the Mishkan’s construction.  The task of the Jews is 

to add a yud to the “back” of the raish (from the word keresh), which 

consists of three aspects: 

The (1) bittul of “making oneself small” makes the Jews a fitting 

“vessel” to receive from the (2) yud [made available through tzimtzum 

which enables the revelation] of the World to Come (the 

“pleasantness of Havayah”) to such an extent that they are able to (3) 

perform the function of yesod to connect the “heavens and the earth” 

(reveal the essence of G-dliness – ikar shechina – within the physical 

world). 

Parenthetically, the Rebbe adds several explanatory points: 

¶ The reason why the Jews are all referred to as tzadikim [in the 

Frierdiker Rebbe’s ma’amar] because they are able to perform 

this function of yesod (“a tzadik is the foundation [yesod] of 

the world”). 

¶ Hashem is “motivated” to make Himself accessible to the Jews 

(through tzimtzum to enable them to perform this function of 

yesod) because they are the “son” (referred to in the analogy 

of the Maggid explained earlier) whose father is motivated to 

connect to him by concealing his own maturity and relating to 

his son on the son’s own level. 
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¶ This process of concealing His essence in order to reveal it 

within the limited world is hinted to in the words of davening, 

“Who rolls away light before darkness [He conceals His 

infinite light with the tzimtzum], and darkness before light 

[and this tzimtzum then enables an even greater revelation of 

His infinite light within the limited creation].” 

¶ The Jews are able to ascend to this level through their service 

of Hashem and draw it down into the physical world.  This 

parallels the earlier teaching that “Yosef was “charming, 

charming to the eye.” 

במשך שית  צ"י עבודתם של ישראל בקיום התומ"וכל זה נעשה ע
שאז העבודה , ובפרט בעקבתא דמשיחא, אלפי שנין דהוה עלמא

 110ה-י מן המיצר קראתי י"הנה ע, היא באופן דמן המיצר ביותר
 ,נעשית גם ההמשכה באופן נעלה יותר

This is all accomplished when the Jews serve Hashem through Torah 

and mitzvos during the “six thousand years of creation” (in this 

physical world), and especially during the “heels of Moshiach” (the 

time immediately before he arrives – the present time).  This time is 

especially significant because it is the lowest (spiritual) point of the 

Jewish people, and can therefore draw down from the highest levels, 

as it says “From the narrow place [challenging times] I called out to 

Hashem.” 

The Rebbe concludes: 

ונגלה ', וגו' ונגלה כבוד הוי, ז פועלים הגילוי דלעתיד לבוא"שעי
אלא (, איז שוין דאָ  דער ענין)שהענין עצמו ישנו כבר , היינו, דייקא

' והחידוש דלעתיד לבוא אינו אלא בכך שהענין יהי, שהוא בהעלם
' וזה יהי(. ל"כנ)אפילו בהמות וחיות , ועד שראו כל בשר, בגילוי

וראו כל בשר ' ונגלה כבוד הוי, כאמור, בעגלא דידן במהרה ממש
 .דיבר' יחדיו כי פי הוי
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Through our efforts to serve Hashem during the “heels of Moshiach” 

we accomplish the revelation of the Time to Come when the “glory of 

Havayah” will be revealed.  This doesn’t mean that “the glory of 

Havayah” is not here at the present time; rather, it just means that it 

is not revealed (because the world is not yet a compatible vessel for 

it).   In the Time to Come, the entire world (“all flesh”) – even the 

animals and wild animals (as explained earlier in the ma’amar 

regarding how all of creation will “praise Havayah”) – will experience 

the revelation of Hashem’s essence. 

May it happen speedily in our days that “the glory of Havayah will be 

revealed, and all flesh will see together that the mouth of Havayah 

has spoken” (that the limited creation is actually an expression of 

unlimited G-dliness). 
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Footnotes from the Original Hebrew 

 
                                                                 

ר "ק אדמו"פ רשימת כ"ע –( יב-הערות א)מקומות  -בהמאמר ניתוספו כמה הערות ומראה *
 .4' ק ברשימה דלעיל ע"א בכתי"שליט

 .ת"שי'על הפרק השביעי מהמשך באתי לגני ה ŏŢšœŜŋמאמר זה מיוסד  1

 .א, ש ה"שה 2

 .פ"ר עה"שהש 3

 .יא, ט"ר פכ"ויק 4

 .ח, תרומה כה 5

פ "אלשיך עה(. ה ושני פסוקים"ד)ו קרוב לתחלתו "ראה ראשית חכמה שער האהבה פ 6
. ב, שכו. ב, כ תרומה שכה"חלק תושב. א, רא. א, ה סט"של"(. שמעתי לומדים)"תרומה שם 

 .מ"ובכ. ב"סע, ת נשא כ"לקו

 (.111' ת ע"שי'מ ה"סה)ת פרק א "שי'ה ה באתי לגני"ד 7

ת שם מציין גם "ובלקו)ב , ב קכח"פ פקודי מציין לזהר ח"ת ר"ובלקו( א, לד)ז "בתניא פכ 8
 .ג, ת חוקת סה"לקו. ד, א ויקהל פט"וראה גם תו(. א, וראה גם שם קפד. ב, לזהר שם סז

 .מ"ובכ. 192' ז ע"תרצ. 40' ט ע"תרפ. שעא' ת ע"מ עטר"סה. ב, א מגילת אסתר צח"ראה תו 9

 (.ואילך 112' ת ע"שי'מ ה"סה)ת פרק ב "שי'ה באתי לגני ה"ד 10

 (.114' ת ע"שי'מ ה"סה)פרק ג  11

 .טו, תרומה כו 12

 .קונטרס ומעין מאמר א פרק א. ז פרק לט ואילך"ראה המשך וככה תרל 13

 .ח, בהעלותך יא 14

 .א, סוטה ג 15

 (.119' ת ע"שי'מ ה"סה)פרק ו  –בהמאמר  16
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 .ב, חלק א בהקדמה ב 17

ת לך "אוה. א, א מגילת אסתר קיח"הובא בתו. פרק כג( שער כז)ראה פרדס שער האותיות  18
 .א, פח

 .ב, ט"ר פי"ויק 19

 .א, א כ"זח 20

 (.ואילך 111' ת ע"שי'מ ה"סה)ה באתי לגני "ד 21

 (.ואילך 119' שם ע)ה היושבת בגנים "ד 22

 .ז"תשט-א"באתי לגני תשי ה"ראה גם ד –בכל הנאמר עד כאן  23

 .ואילך 120ע "ת ס"שי'מ ה"סה –סעיף ז  24

 .ב, מנחות כט 25

 .מ"ובכ. ג, ש לג"שה. ג, ת במדבר יא"לקו. ב, א מקץ מב"ראה תו. יב, כא' ישעי –לשון הכתוב  26

 .ג, בראשית א 27

 .ב, ד"מגילה יו 28

 .ענף ב( דרוש עיגולים ויושר)ראה עץ חיים שער א  29

 .אור תורה ולקוטי אמרים בתחילתם 30

 .א, פ בראשית א"ן עה"י ורמב"הובא ברש 31

 .א, ראה יד' פ 32

 .יב, איוב כח 33

' ה מרגלא בפומי"שמציין לד –בהערה ( שנז' ד ע"ק חי"אג)ז שבט שנה זו "ראה מכתב ט 34
 (.ואילך 132' ט ע"מ תש"סה)ט "תש

 .ע שג ואילך"ד ס"מ תרפ"וראה גם סה

 .ב, חגיגה ה –ל "לשון חז 35
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 .טז, ב ה-מלכים 36

 .ב, ברכות ו 37

 .ד, תהלים כז 38

וראה גם המקומות  –(. ע ק ואילך"ס)פ "עה( יהל אור)צ לתהלים "ראה הנסמן ברשימות הצ 39
 .ת שבהערה הבאה"ובלקו, ל"ח הנ"מ תרס"בזהר שהובאו בסה

 .בתחלתו( בשלח)ת פרשתנו "ראה גם לקו 40

 .יז, תהלים צ 41

 .מ"ובכ. רכג ואילך' עז "מ תרנ"סה 42

 .ב, וראה גיטין נו. ל, משלי טו 43

, פב)ז "א פ"תניא שעהיוה. ט"פ( שער עשר ולא תשע)פרדס שער א (. מ"ברע)ב , ג רנז"זח 44
 (.א

 .ח"א פ"עבודת הקודש ח 45

 .י"ר רפ"במדב 46

 .טו, ש ה"שה 47

 .נ"וש. עז ובהערות שם' ט ע"מ תרנ"ראה גם סה 48

 .ועוד. ב"סע, ג עד"ח. א, א נו"ראה זהר ח 49

, זהר חדש קג. א"סע, ג רנז"ח. א ,ב קטז"ח. א"סע, א לא"וראה זהר ח. יא, א כט-הימים-דברי 50
 .ועוד. ב

 .מ"ובכ. א שם"זח 51

 .ז, ד"ר פ"ב 52

 .כב, ויחי מט 53

 .ג ואילך, א שם"תו 54

 



ō?Ŏ=œŤŊŋ=œŚŌŖ=œţŤ?Ő 81 

 

                                                                                                                                                
 .ב, א נט"ראה זח. כה, ד"משלי יו 55

 (.א, יז" )פתח אליהו" –תקוני זהר בהקדמה  56

 .ועוד. א, רפג. א, רעט. א, רלו. ב, ג רכג"זח 57

 .ב, יבמות נג 58

ביאורי הזהר . ע רפג"א ס"ח ח"ר הזקן תקס"מאמרי אדמו. א, ראה תניא קונטרס אחרון קנז 59
' ת בהעלותך ע"אוה. תריג ואילך' ב ע"צ ח"ביאורי הזהר להצ. א, ר האמצעי בלק קו"לאדמו

 .ועוד. תכו

 .ב, ברכות לד 60

 .ג, וראה גם שם ה. ד ואילך, אור תורה לג 61

 .ג, ב יב-שמואל 62

 .יא, וישלח לג 63

 .ו, תהלים לג 64

 .ג, שם לט 65

 .ה, מ' ישעי 66

 .ועוד. ב"סע, ג רטז"וראה זח. ועוד. ג, בראשית א 67

 .א ואילך, תהלים קמח 68

 .ג, ו' ישעי 69

 .מ"ובכ. א, ת אמור לא"לקו 70

 .א, תהלים קיז 71

 .לט, ואתחנן ד 72

 .ועוד. א, רסד. א, ג קמג"ח. א, קסא. ב, ב כו"ח. א"סע, א יב"ח 73

 .מ"ובכ. ד"א פ"וראה תניא שעהיוה. יב, תהלים פד 74
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 .ב, נדרים ח 75

 .יב, א ו-שמואל 76

 .א, תהלים צח 77

 .ב ואילך"סע, ב קלז"זח. ב, ז כד"ע 78

 .ועוד. ד"תנחומא בשלח יו 79

 .ז, נג' ישעי 80

 .מ"ובכ(. ב, סד)תניא פרק מה . ב, ב כט"זח 81

 (.ה גם צריך ליזהר"ד)ז "שער הקדושה פי 82

 .ח, איכה א 83

 .כג, י תולדות כה"רש 84

 .ב, ב ג"לזח( הובא בנצוצי אורות)ז "רמ 85

 .ועוד. ב, א קטז"ח 86

 .197' ה ע"ש חל"נתבאר בלקו(. ב"ריש ע, מה)פ ויגש "א ס"ראה תו 87

 .ז, תהלים קמו 88

 .שבהערה ז ת בראשית"ראה אוה 89

 .ט, וישלח לג 90

 .כו, ת ויגש מו"י עה"הובא בפרש. ו, ד"ר פ"ויק 91

 .ו, וישלח לו 92

 .ה, שמות א 93

 .א, ג קסח"ח. ב, א קכב"ח 94

 .ה. ב, עמוס ז 95
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 .ג, משלי יט 96

 .ב, כ ברכות כט"ועייג. פיוט בסליחות דערב ראש השנה ותפילת נעילה 97

 .ועוד(. ב, נט)ב "פמ. ג"ראה תניא ספ 98

 .יח, עקב ח 99

 .יח, ראה טו' פ 100

ל כמו "ולכאורה צ". ואני עשיתיני( ד"בלי יו)לי יאור "נדפס ( ת שם"שי'מ ה"סה)בהמאמר  101
ב "וראה הלשון שנעתק בתניא פכ. ג, וכלשון הפסוק יחזקאל כט(, וכן הוא בסיום הסעיף)כאן 

 (.רצ' ג ע"ק ח"וראה אג)ובהערות ותיקונים שם ( א"רע, כח)

 .י שם"ד ובפרש"יו, ויגש מז 102

 .מ"ובכ. פ שמות"שם ר. א, ל וישב מ"ת להאריז"לקו 103

 (.80' ע)קונטרס ומעין מאמר יד פרק ד . ד"סע, ת צו יב"ראה לקו 104

 .ו"פ 105

 .יט, ואתחנן ד 106

 .ג, תורת חיים נח עה. קעג' א ע"ר הזקן תקע"ראה מאמרי אדמו 107

ה "ה בכ"שערי אורה ד. ב, ח תצוה תסד"תו. שיז' ר הזקן ענינים ע"ראה מאמרי אדמו 108
ה "ד. שעח' ח ע"מ תרע"סה. תקנד' א ע"ב ח"המשך תער. עח' ט ע"מ תרנ"סה. ז"בכסלו פנ

 .נ"וש. 260' א ע"תרצ-ח"ספר השיחות תרפ. ה פרק כט"א תרצ"ויקח ה

 .בתפלת ערבית 109

 .א' ר ע"מ אעת"וראה סה. ה, תהלים קיח 110
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DEDICATED IN MEMORY OF 

RABBI DANIEL ל"ז  MOSCOWITZ 

LUBAVITCH CHABAD OF ILLINOIS 

REGIONAL DIRECTOR 

 

 הַמֶלֶךְ מְלֶאכֶת אֶת וָאֶעֱשֶה וָאָקוּם ...נִהְיֵּיתִי דָנִיֵּאל ואֲנִי

AND I, DANIEL ... ROSE AND DID THE KING'S WORK 

(DANIEL 8:27) 


