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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 translated 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 

יהודה בן שרה רבקה' ארי . 
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Section One 

This ma’amar was said by the Rebbe in 5736 (1976) and is based on 

the sixth 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 this possuk, 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 also provided specific days to distribute the 

following sections.  (The second section, which begins with chapter 

six – 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 one year later on Yud Shvat 

5711, the Rebbe said a ma’amar of the same title 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 we learn this year 

(5776) are one ma’amar from 5716 and two ma’amarim from 5736, 

which explain the sixth chapter of the Frierdiker Rebbe’s ma’amar.  

For the ma’amarim said on Yud Shvat of both years we have a written 

account of the ma’amar from the Rebbe’s chozrim (the Chassidim who 

would memorize and transcribe the Rebbe’s farbrengens) and audio 

recordings from the farbrengens, but they were not personally edited 
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(in detail) by the Rebbe.  However, the Rebbe did make some edits 

and add several footnotes on the ma’amar said on Shabbos Parshas 

Bo (8 Shvat) 5736.  The following pages contain a translation and 

explanation of this partially edited ma’amar from 5736. 

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. 

ר בעל ההילולא "ח אדמו"ק מו"ומביא כ 2לגני אחותי כלה 1באתי

[ י"תש, ד שבט"פ בא יו"ליום הסתלקותו ששניתן על ידו  3בהמאמר]
דעיקר , חלהעיקרי בת' לגני לגנוני למקום שהי 4את מאמר המדרש

 ,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 first 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. 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4233
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4234
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4235
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4236
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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, 

 ,In the beginning of creation) ”עיקר שכינה בתחתונים היתה“

Hashem’s presence was revealed in the lowest world). 

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

השכינה דורות סילקו את ' י ענינים בלתי רצויים במשך ז"אלא שע
כ עמדו צדיקים והמשיכו את "ואח ',מלמטה למעלה עד רקיע הז

אחד , והתחלת ההמשכה היתה מאברהם, מלמעלה למטה השכינה
ועד שבא משה שהוא ' וכו' לו' שהורידה מרקיע הז ,5אברהם' הי

 .ץוהורידה למטה באר 6השביעי וכל השביעין חביבין

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 the physical world.  

This explains why Moshe was chosen as the one to build the 

Mishkan: 

כי ענין המשכן (, דוקא)י משה "וזהו מה שעשיית המשכן היתה ע
י ועשו לי מקדש "שע, ועשו לי מקדש ושכנתי בתוכם 7ש"הוא כמ

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4237
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4238
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4239
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כי מהשראת השכינה , נעשה ושכנתי למטה בבני ישראל ובעולם
י החלונות שקופים "שהייתה בבית המקדש נמשך הגילוי ע

 .בכל העולם 8אטומים

The building of the Mishkan (and later the Bais HaMikdash) enabled 

the revelation of Hashem’s presence both within the Jewish people 

and within the entire world.  As it says in the possuk, “Make for Me a 

Mikdash [and through this] I will dwell within them [the Jewish people 

and the physical world].” 

[Editor’s note: The examples from the Mishkan and Bais HaMikdash 

are used interchangeably in this ma’amar, as they both served the 

same purpose.] 

This can also be seen from the physical construction of the Bais 

HaMikdash: Whereas most buildings have windows which have a 

wider opening on the inside than the outside in order to allow the 

sun’s light to spread over a wider angle and illuminate more of the 

room, the Bais HaMikdash had the opposite design – the inside was 

narrow and the outside was wide.  This was because the Bais 

HaMikdash didn’t receive light from the outside – it produced light 

for the world. 

Because Moshe had the ability to reveal Hashem’s presence in the 

physical world, and the purpose of the Bais HaMikdash (and Mishkan) 

is to reveal Hashem’s presence in the physical world, therefore he 

was chosen to build the Mishkan. 

Even though Moshe built the Mishkan, ultimately the entire Jewish 

people is responsible for enabling the revelation of Hashem’s 

presence within the world: 

בתוכו לא נאמר  9ל"י עבודת ישראל וכמו שדייקו רז"וכל זה נעשה ע
עמך אשר ו)י עבודת ישראל "שע, א מישראל"בתוך כאובתוכם אלא 

 .ז בכל העולם"נעשה ושכנתי בהמשכן ועי( 10כולם צדיקים

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4240
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4241
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4242
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From the fact that Hashem said “Make for Me a Mikdash and I will 

dwell within them [each and every Jew],” we see that the Jewish 

people need to perform the services in the Mikdash in order to bring 

Hashem’s presence into the Mishkan – and through it the entire 

world.  Since the revelation of G-dliness within the Jewish people 

comes through our efforts in serving Hashem, we therefore see that 

this entire process (the revelation of G-dliness in the Mishkan and 

the physical world) is dependent on the service of the Jewish People. 

We see how the Jews’ service of Hashem is the central part of this 

process through the following possuk: 

דצדיקים יירשו ארץ , 11'וזהו צדיקים יירשו ארץ וישכנו לעד עלי
בחינת  12לפי שהם משכינים וממשיכים( ע"ג)שהוא ארצות החיים 

 .צ"י העבודה דתומ"בגילוי למטה ע 'שיהי, בחינת הסובב ,14עד 13שוכן

The possuk “The tzadikim shall inherit the land and dwell forever in it” 

can be explained as follows: 

The tzadikim [which refers to every Jew, because “Your entire nation is 

tzadikim”] inherit “the land” [which refers to Gan Eden] because they 

reveal the level of “ad” [which refers to the level of sovev kol almin] in 

the physical world through their service of Torah and mitzvos. 

From this we see that the role of the Jews is to reveal G-dliness (עד) 

within the physical world. 

[Editor’s note: In Likkutei Torah the Alter Rebbe explains that the 

word “עד” (ad, which can mean “forever,” “until,” or “crown”) refers to 

the level of sovev kol almin, a revelation of G-dliness which is not 

tailored to the limited capacity of the world.  Since this level is above 

time it is represented by “forever” (the first explanation of “עד”) and 

our comprehension is only able to reach “until” this level (the second 

explanation of “עד”) – but cannot grasp this level itself.  Similarly, 

since it is higher than our intellect, it can be represented by a “crown” 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4244
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4245
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4246
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(the third explanation of “עד”) which sits on top of the head 

(intellect).] 

We can also see the central role of the service of the Jews in the 

following possuk: 

מה שאנכי עשיתי  16דזה, בראתי' אנכי עשיתי ארץ ואדם עלי 15ש"וכמ
י "ארץ הוא בשביל האדם ובריאת האדם היא בשביל בראת

ג מצוות נשלמה כוונת "י קיום התרי"והיינו שע ,17ג"תרי בגימטריא
  .18דירה בתחתונים' ה להיות לו ית"הבריאה דנתאווה הקב

The possuk “I have created the land and I have created man upon it” 

can be interpreted as follows: 

The reason that I have created the land is because I have created 

man upon it – meaning, the purpose of the physical world is for the 

existence of man.  And what is the purpose of man (specifically, the 

Jews)? 

The reason that I have created man is for “בראתי” (I have created) – 

which has the numerical value of 613 – the mitzvos. 

When we put these two interpretations together, we see that through 

the Jews fulfilling the 613 mitzvos we are able to bring the physical 

world to its ultimate purpose – to be a home for Hashem in the 

physical world. 

We can also see that the function of the Mishkan (revealing G-dliness 

in the physical world) is dependent on the service of the Jews from 

the fact that the main focus in the Mishkan was the bringing of 

korbanos (sacrifices): 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4247
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4248
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4249
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4250
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 ,1ע עבודת הקרבנות"במקדש הו' מה שאחת העבודות שהיוזהו 
וכמו שמדייק , דעבודת הקרבנות היא עבודה רוחנית שבנפש האדם

ל מכם "שהקרבן צ' אדם כי יקריב מכם גו 20ש"במ 19ר הזקן"ק אדמו"כ
הן , על זה מן הבקר ומן הצאןואומר , מנפש הבהמית שבאדם, ממש

בענין שור כשב  21מ"וכמבואר בכ)ב "הפרטי מדריגות שישנם בנה
 (.ועז

Even though bringing korbanos seems like a physical task, in truth it is 

a spiritual task that involves the soul of the Jew.  (If it was purely 

physical, there would be no need for the singing and musical 

accompaniment of the Levi’im during the service, as song is a 

spiritual thing.) 

The Alter Rebbe explains the connection of the service of korbanos 

and the soul of a Jew through the possuk, “When a person will bring 

from you a korban to Hashem.”  Grammatically, the possuk should 

say, “When a person from [among] you will bring…”  Instead, the 

possuk says “When a person will bring from you…” to teach us that 

the true service of bringing a korban must come from within the Jew. 

Just like the physical bringing of a korban involves taking an animal, 

killing it (removing its life force) and burning it on the mizbeyach 

(bringing it “up” to Hashem), so too the spiritual korban requires a Jew 

to take his own animal soul, removing its “life force” (enjoyment in 

the physical world), and bringing it close to Hashem.   This applies 

regardless of whether a Jew’s animal soul is aggressive and coarse 

like an ox, or meek like a sheep – any natural desires must be 

elevated to G-dliness. 

However, if the service of korbanos is a spiritual service which is 

focused on the soul of a Jew, why does it need to take place in the 

Bais HaMikdash? 

                                                                 

 א(., מנחות יח)ה עד אחת "וראה תוד. ב"ה באתי לגני רפ"ד1  

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4251
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4252
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4253
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דכמו שכל . י המקדש"כי כל העליות הן ע, ועבודה זו הייתה במקדש
ל שהמשכת השכינה בעולם הייתה "וכנ, י המקדש"ההמשכות הן ע

כן גם העליות מלמטה , י החלונות שקופים אטומים דמקדש"ע
 .22שלכן כשמתפלל יכוון כנגד בית המקדש, י המקדש"למעלה הן ע

The reason that the service of korbanos took place in the Bais 

HaMikdash is because the elevation of all physical things is made 

possible by the Bais HaMikdash.  Just like above we explained that 

the drawing down (the revelation) of all G-dliness happens through 

the Bais HaMikdash (which has windows that opened outward), so 

too the elevation up of all physical things happens through the Bais 

HaMikdash.  This is why we daven towards the Bais HaMikdash: 

davening represents the service of korbanos, which is the elevation of 

the physical world (and the animal soul of the Jew) from below to 

above – which happens through the Bais HaMikdash. 

Based on the fact that the revelation of G-dliness in the physical 

world happens through the service of the Jews, and all revelations 

happen through the Mishkan, the Frierdiker Rebbe explained why 

shittim wood was chosen for the construction of the Mishkan: 

כי עיקר עבודת , מעצי שטים' ז מבאר שם מה שהמשכן הי"ועפ
' ולכן הי, האדם הוא הענין דאתכפיא ואתהפכא חשוכא לנהורא

ז שלמטה "הפיכת השטות דלעו, לשון שטות, המשכן מעצי שטים
לשטות  ,23כ נכנס בו רוח שטות"שאין אדם עובר עבירה אא, ד"מטו

 .ד"דקדושה שלמעלה מטו

The main focus of a Jew’s service of Hashem is the act of eskafia and 

eshapcha: 

 Eskafia is when a Jew challenges his own nature, denying 

himself his natural desires and pushing himself to serve 

Hashem beyond his comfort zone. 

 Eshapcha is when a Jew transforms his own selfish desires 

into selfless desires for G-dliness. 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4254
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4255
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A “normal” Jew (a Jew who functions according to the desires of his G-

dly soul) would never consider doing anything for selfish reasons, 

and would definitely never do anything against Hashem’s will.  

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

because he is overcome by a “ruach shtus” – unholy irrational 

behavior. 

Therefore, in order to counter the unholy irrational behavior, a Jew 

needs to serve Hashem with holy irrational behavior – a commitment 

to serving Hashem beyond his current standing.  This “shtus 

d’kedusha” (holy irrational behavior) is revealed through serving 

Hashem with eskafia and eshapcha (which involve going beyond what 

is normal), transforming the unholy shtus into shtus of holiness. 

Based on this, the Frierdiker Rebbe explained that the Mishkan was 

built out of shittim wood because the word shittim is related to the 

word “shtus.”  Using “worldly” shittim wood (representing unholy 

shtus) for the (holy) Mishkan represents the transformation of unholy 

shtus into shtus d’kedusha. 

 

Having completed the summary of the first five chapters, the Rebbe 

begins to explain the sixth chapter of the Frierdiker Rebbe’s ma’amar: 

שבזה יובן גם מה  ,24ו"ר בהמאמר בפ"ח אדמו"ק מו"כ וממשיךב( 
שעצי שטים שבנו מהם את המשכן נקראים בשם קרשים 

דהשם . ועשית את הקרשים למשכן עצי שטים עומדים 25ש"וכמ
. מורה על תוכן ענינם[ 26ק"שזה שמו אשר יקראו לו בלה]קרשים 

קשר , והוא מה שמקשר ושקר דעולם מתברר ונהפך לקרש המשכן
ד המבואר "והוא ע(. י"וכמבואר לקמן במאמר ההילולא פ)דקדושה 

שקר )ז "שזהו מה שמתהפך משטות דלעו, לעיל בענין עצי שטים
 (.קרשי המשכן)לשטות דקדושה ( ולםדע

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4256
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4257
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4258
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Based on the explanation above regarding the use of shittim wood 

for the Mishkan, the Frierdiker Rebbe then explained why the beams 

of shittim wood are referred to as “קרשים” (krashim, beams). 

Because Hashem creates the world through the letters of the Hebrew 

alef-bais, the name for each thing in the world is more than a 

“practical reference” used for identification.  Hashem brings each 

thing into existence through the letters of its name; therefore, the 

name of each thing represents the essence and significance of that 

thing. 

The word “קרש” (beam) has the same letters as “שקר” (lie) and 

 which are connected because they are all brought into – (knot) ”קשר“

existence through the same Hebrew letters.  Therefore, the “קרש” 

(physical beam, before use in the Mishkan) represents the “lie of the 

world” – the fact that the physical world shows itself as separate and 

independent from Hashem, and the “קשר” to physicality and kelipah.  

However, by using this “קרש” in the Mishkan, it removes the “lie of 

the world” and shows how even the physical world can reveal 

Hashem’s existence – making the “קרש” (beam) a “קשר” (knot, 

connection) to holiness.  This parallels the earlier explanation that the 

shtus of the animal soul can be elevated to produce “irrationally holy 

behavior” – shtus d’kedusha. 

In addition to the connection of the entire word “קרש” to this 

concept, the individual letters are significant as well: 

( שקודם שנהפך לקדושה מורה על שקר)והנה ענין זה שבקרש 
ומבאר , מרומז הוא לא רק בכללות התיבה אלא גם בהאותיות שבה

הן אתוון ' ור' דאות ק 27ש בהקדמת הזהר"בהקדם מ 24ו"בהמאמר בפ
ייהו בגוו' ובגין לאתקיימא נטלי אות ש, דאתחזיאו על סטרא בישא

 (.את קשוט איהו' דהא אות ש)

The Frierdiker Rebbe quotes the introduction to the Zohar, which 

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

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4256
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4259
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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 it could not be the main letter because it partners with the 

letters “ק” and “ר” to create the word “שקר” (lie).  (The Zohar learns 

from here that in order to lie “successfully” one first starts with a 

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

then builds the lie upon it.) 

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.  (The first letter of a (knot, connection) ”קשר“

word has the dominant force over that word, so moving the “ש” to 

the middle of the word represents a greater concealment of 

Hashem’s truth.) 

The Frierdiker Rebbe explains why the letters “ק” and “ר” represent 

the concept of kelipah: 

הן ' ור' שק, לסטרא בישא מבאר בהמאמר שם' ור' והשייכות דאות ק
הוא מלשון ' דד, ז בדמותן וכן בפירושן"דומים זל' ור' דד'. וה' לנגד ד

מ הם "אלא שמ, הוא מלשון עניות ורישות ש"דלות ועניות וכן רי



 14 ו"תשל'ה, שבט' ח, בא פ"ש 

 

היא אות ' דד. מן הקצה אל הקצה, ז בתכלית"מובדלים ומרוחקים זמ
שלכן כאשר מחליף אותיות אלו , ז"ש היא אות דלעו"דקדושה ורי

 .ו"ב עולמות חז מחרי"ז ה"זב

The letters “ר” and “ק” resemble the letters “ד” and “ה”, but have key 

differences. 

In addition to the physical resemblance, the letters “ד” and “ר” also 

have similar meanings:  both the word “דלות” and “רישות” (related 

to the full pronunciation of the letters daled and raish) mean 

“poverty.”  However, the types of poverty they represent are 

completely opposite from one another, as will be explained below. 

As explained above, the “ר” represents kelipah.  However, the “ד” 

represents kedusha and is the complete opposite of the “ר”.  

Therefore, if one is switched with the other it can “destroy worlds,” G-

d forbid. 

The Frierdiker Rebbe brings two examples of this: 

, הקו דועשה טוב, דאחד' דוגמא אחת מהד. דוגמאות' ומביא על זה ב
' מהר' ודוגמא שני ,28ז מחריב עולמות"ה' ו באות ר"שאם מחליפה ח

ו את "שאם מחליף ח, הקו דסור מרע ,29ל אחר-דלא תשתחווה לא
 .28ז מחריב עולמות"ה' ש בד"הרי

The first example, which is related to a positive commandment (the 

recognition of the unity of Hashem), is based on the possuk of Shema:  

If the “ד” of the last word “אחד” is switched to a “ר”, instead of 

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

opposite of what the Shema is all about. 

The second example, which is related to a negative commandment, is 

based on the possuk that says, “You shall not bow down to another G-

d.”  If the “ר” from the word “אחר” is switched to a “ד”, the meaning 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4260
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4261
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4260
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changes to “you shall not bow down to the One G-d” – the exact 

opposite of the intended meaning. 

The Frierdiker Rebbe explains the difference between the “ד” and “ר”: 

, מבאר בהמאמר שםבתמונתן ' לאות ר' ההפרש שבין אות ד והנה
להיותה אות הכי קטנה ]ד "דאות יו', ד מאחורי"יש לה יו' שאות ד

 .מורה על הביטול[ היא נקודה בלבדועד ש, מכל האותיות

The physical difference between the form of the letter “ד” and “ר” is 

that the “ד” has a small “י” behind it.  (If you take a “ר” and add a “י”, 
you produce a “ד”.)  The “י” is the smallest letter – a mere point – and 

therefore represents bittul – humility and selflessness. 

This explains the difference between their meanings as well: 

הן מורות אף ששתי' )לר' וזהו נקודת הביאור בהחילוק שבין אות ד
ע "הו, ד המורה על ביטול"מכיון שאין בה יו, ש"שאות רי(, על העניות

וענין העניות )ולכן היא מאתוון דאתחזיאו על סטרא בישא , הישות
מכיון ', כ אות ד"משא(, א הוא מה שאין להם שייכות לאלקות"דסט

 .ע הביטול"ענין העניות שלה הו, ד המורה על ביטול"שיש בה יו

Even though the meaning of both letters represents “poverty”, the 

type of “poverty” is completely different: 

 Because the “ר” doesn’t have bittul, it therefore becomes a 

letter that represents kelipah.  The “poverty of kelipah” is that 

it doesn’t have any revealed G-dliness, making it “spiritually 

poor.” 

 On the other hand, the “poverty” of the “ד” represents its 

tremendous humility – it realizes that it has nothing of its 

own, and everything comes from Hashem.  This “personal 

poverty” is, in fact, spiritual wealth – and the exact opposite of 

the poverty of the “ר”. 
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After explaining the fact that the bittul of the “י” is the deciding factor 

that separates between kelipah and kedusha, the rest of the ma’amar 

will focus on explaining the bittul of the letter “י”. 
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Section Two 

For the benefit of the readers, we have included a more lengthy 

introduction to this section with two parts: 

1. A summary of the first section of the ma’amar for review and 

continuity. 

2. A detailed point-by-point summary of the sixth chapter of the 

Frierdiker Rebbe’s ma’amar (this year’s chapter), along with 

the implied questions that the Rebbe addresses in this 

ma’amar.  (The Rebbe does not explicitly mention the 

questions that he asks on the Frierdiker Rebbe’s ma’amar.) 

In the first section of the ma’amar the Rebbe summarized the first six 

chapters of the Frierdiker Rebbe’s ma’amar: 

 In the beginning of creation, Hashem’s presence was revealed 

in the physical world.  However, seven generations went 

against Hashem’s will and caused Hashem’s presence to go 

through seven degrees of concealment. 

 Starting with Avraham, seven tzadikim reversed this process 

and revealed Hashem’s presence again in the physical world.  

This process was completed by Moshe (the seventh tzadik) at 

the time of the Giving of the Torah and the building of the 

Mishkan. 

 The purpose of the Mishkan is to enable the revelation of 

Hashem’s presence in the physical world.  Moshe (specifically) 

was given the job of building the Mishkan because of his 

unique ability to reveal Hashem’s presence in the physical 

world (as the “seventh” tzadik). 

 In order to actually reveal Hashem’s presence in the Mishkan, 

the Jewish People need to perform the services there, such as 

bringing korbanos.  We see from this that the service of the 
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Jewish People (particularly korbanos, but also Torah and 

mitzvos in general) is what reveals Hashem’s presence in the 

physical world. 

 This point is emphasized in the mitzvah of bringing korbanos, 

which represents the refinement of the Jew’s animal soul.  

Nevertheless, the Jew needs to perform this service in the 

Mishkan because all refinement of the physical world and 

subsequent revelations of G-dliness happen through the 

Mishkan. 

 This personal refinement of the Jew’s animal soul is also 

represented in the construction of the Mishkan by the shittim 

wood.  Just like a Jew needs to transform the shtus (irrational 

behavior) of his animal soul into shtus of holiness, so too the 

shittim wood (related to the word shtus) is transformed from 

an ordinary beam into a holy structure. 

 In the sixth chapter, the Frierdiker Rebbe began to explain 

the difference between the letters “ד” and “ר”.  Even though 

both of the letters have a similar meaning (poverty), the fact 

that the “ד” has a “י” behind it (representing bittul) completely 

transforms its meaning: 

o Because the “ר” doesn’t have bittul, it therefore 

becomes a letter that represents kelipah.  The 

“poverty of kelipah” is that it doesn’t have any 

revealed G-dliness, making it “spiritually poor.” 

o On the other hand, the “poverty” of the “ד” represents 

its tremendous humility – it realizes that it has 

nothing of its own, and everything comes from 

Hashem.  This “personal poverty” is, in fact, spiritual 

wealth – and the exact opposite of the poverty of the 

 .”ר“
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To add context to the Rebbe’s explanation, it helps to understand the 

details of the sixth chapter of the Frierdiker Rebbe’s ma’amar.  Below 

is an outline of the points made by the Frierdiker Rebbe, followed by 

the implied questions that the Rebbe asks (but does not explicitly 

mention) in the analysis of the ma’amar. 

 Based on the topics of the first five chapters (the revelation of 

shtus d’kedusha through eskafia and eshapcha in order to 

create a dirah b’tachtonim) we can understand why the beams 

of the Mishkan are called krashim. 

 The Frierdiker Rebbe quotes the Zohar regarding the 

meaning of the letters “ק“ ,”ש”, and “ר”.  [For details, see 

section one of this ma’amar.] 

 He then explains that the “ד” and “ר” are similar in both form 

and meaning (“poverty”). 

 “ד” means the “poverty” of bittul.  This corresponds to the 

sefirah of malchus which has “nothing of its own,” and within a 

person corresponds to the ability of speech, which is only a 

tool to communicate the influence of the intellect and 

emotions. 

 Even though “ר” has a similar meaning, it is actually the polar 

opposite of “ד”.  The Frierdiker Rebbe provides two examples 

of this: 

1. Switching the “ד” and “ר” of the word “אחד” (from 

Shema) has the exact opposite meaning, and 

“destroys worlds.” 

2. Switching the “ד” and “ר” of the word “אחר” (“other”, 

from the commandment not to bow down to other G-
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ds) has the exact opposite meaning, and “destroys 

worlds.” 

 The reason for this difference is due to the “י” on the back of 

the “ד”, which represents “making oneself small” – the bittul of 

malchus of Atzilus, which is “an empty container which is 

capable of receiving.” 

 The Frierdiker Rebbe provides three analogies for this: 

1. A student receiving from a teacher needs to have 

complete bittul. 

2. A person must lower himself down in order to pick up 

a very heavy object. 

3. An example from the davening of Dovid HaMelech in 

Tehillim. 

 This explains the difference between the “poverty” of the “ד” 

and “ר”: 

1. The “ד” has bittul – it has nothing of its “own” (poverty) 

– which enables it to reveal G-dliness. 

2. The “ר” does not have bittul, so it is “spiritually poor” 

and does not reveal G-dliness. 

The main questions that the Rebbe seems to analyze in this ma’amar 

are: 

1. What is the connection between this bittul and the overall 

theme of the earlier chapters – revealing Hashem’s presence 

in the physical world? 

2. The letter “י” usually represents the sefirah of chochmah.  Why 

does the Frierdiker Rebbe say that it represents malchus? 
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3. Why does the Frierdiker Rebbe give two examples of what 

happens when the “ד” and “ר” are switched? (See section one 

for the answer to this question.) 

4. Why does the Frierdiker Rebbe use three analogies to explain 

this bittul? 

 

The Rebbe begins by explaining the connection of the sixth chapter 

(which deals with bittul) to the previous five chapters (which deal with 

dirah b’tachtonim): 

בא בהמשך להענין ( ו"המבואר בהמאמר פ)ענין הביטול  והנה( ג
שהמשכת , והיינו(. התוכן דכללות המאמר)דבאתי לגני לגנוני 

י העבודה "הוא ע, בתחתונים' דירה לו ית' שיהי, השכינה למטה
 .דביטול דוקא

The first five chapters of the Frierdiker Rebbe’s ma’amar focused on 

the goal of revealing Hashem’s essence in the physical world – a dirah 

b’tachtonim.  The sixth chapter builds on the previous five chapters, 

explaining that this revelation of Hashem’s essence is achieved 

through serving Hashem with bittul. 

[Editor’s note: On a simple level, bittul is necessary in order to create 

a dirah b’tachtonim because Hashem’s presence can only be revealed 

where there is “space” for it.  The feeling of independence from 

Hashem (the opposite of bittul) causes a person to “take up space” 

and doesn’t “leave room” for Hashem’s presence to be revealed.] 

ל הבריאה הוא דזהו מה שכ, י התורה"ומכיון שעשיית הדירה היא ע
, הרי מובן, בשביל התורה שנקראת ראשית 30ל"בשביל התורה וכמרז

 .ע הביטול"ת הו"שההקדמה למ

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4262
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Since we also know that a dirah b’tachtonim is enabled by the Torah, 

we must also need bittul in order to access this ability. 

We learn that a dirah b’tachtonim is achieved through following the 

Torah from Rashi’s comment on the first word in the Torah.  

Commenting on the word “בראשית” (in the beginning), Rashi splits 

the word into, “ ראשית-ב ” – “two primary things.”  Based on this 

interpretation, Rashi states that the world was created for the sake of 

two primary things: 

1. The Torah, which is referred to as “the beginning (ראשית) of 

His way.” 

2. The Jewish People, who are referred to as “the first (ראשית) 
of His grain.” 

Since we know that: 

1. The ultimate purpose of the world is to create a dirah 

b’tachtonim (based on the Midrash and explained in the first 

five chapters of the Frierdiker Rebbe’s ma’amar) 

2. This purpose is achieved through the “two primary things” 

(the Jews enabled by the Torah)  (based on Rashi) 

3. A dirah b’tachtonim needs to be created through serving 

Hashem with bittul (based on the fact that the sixth chapter of 

the Frierdiker Rebbe’s ma’amar focuses on bittul) 

We can therefore conclude that “the two primary things” – the Jews 

following the Torah – must be done in a way of bittul. 

If the Torah must be approached in a way of bittul, and the 

preparation for any event must be similar to the event itself, we can 

also conclude that the preparation for receiving the Torah must have 

been the service of bittul. 
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The Alter Rebbe explains this preparation: 

ביום ' בחודש השלישי גו 32פ"הע 31ר הזקן"ק אדמו"וכמו שמבאר כ
מהי , שאינו מובן, ח"שקאי על ר 33ל"ודרשו רז, הזה באו מדבר סיני

וגם למה , ח"לר( ת"ההקדמה למ)השייכות של ביאתם למדבר סיני 
 ,ח בכתוב זה בלשון ביום הזה"נקרא ר

When describing the Jews’ arrival at Har Sinai (Mount Sinai), the Torah 

says, “In the third month of the children of Israel's departure from 

Mitzrayim, on this day they arrived in the desert of Sinai.”  The sages 

explain that “this day” refers to the day of Rosh Chodesh Sivan. 

The Alter Rebbe asks two questions regarding this possuk: 

1. What does the (seemingly irrelevant) fact that they arrived on 

Rosh Chodesh have to do with their preparation for the 

receiving of the Torah?  

2. If it is important, why did the possuk refer to Rosh Chodesh 

as “this day” rather than stating it clearly? 

, ישראל מונין ללבנה 34ל"פ מארז"ר הזקן ע"ק אדמו"ומבאר כ
ח "וזוהי השייכות דר. ענין הביטול ,35שהלבנה לית לה מגרמה כלום

היא נקודה בלבד ( ח"ענין ר)דכמו שהלבנה בשעת המולד , ת"למ
אשר רגע לפני המולד היא , ויתירה מזו(, ע הביטול"שנקודה הו)

גם לא מציאות )בהעלם והסתר לגמרי שאינה בבחינת מציאות כלל 
 .ע הביטול"ת הו"ז גם ההקדמה למ"עד(, דנקודה

The Alter Rebbe explains this based on the Gemara’s statement that 

“the Jews count [their months according to the cycle of the] moon.”  

The Jewish calendar is based on the moon because the Jewish soul is 

essentially bottul (it realizes that all of creation is only an expression 

of Hashem’s true existence), just like the moon has “nothing [no light] 

of its own” (it realizes that its light is only an expression of the sun’s 

light).  

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4263
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4264
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4265
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4266
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4267
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Since Rosh Chodesh marks the first day of the new moon’s 

appearance as a “tiny point” (representing the concept of bittul), and 

immediately follows the moment when the moon was completely 

concealed (representing an even greater level of bittul), we see that 

Rosh Chodesh represents the concept of bittul. 

Based on this, we understand why the Torah mentions that the Jews 

began their preparation to receive the Torah on Rosh Chodesh: Since 

the Torah must be performed with bittul, the possuk mentions that 

the Jews started their preparation to receive it “on Rosh Chodesh” – 

the concept of bittul. 

This also explains why the Torah was given through Moshe Rabbeinu: 

בתכלית ' לפי שמשה הי, י משה דוקא"מה שהתורה ניתנה עכ "וזהו ג
והאיש משה עניו מאוד מכל האדם אשר על פני  36ש"הביטול וכמ

ת מלשון דלות "ע הביטול דאות דל"והו 37עניו הוא ענין עני, האדמה
 .ומצד הביטול שלו ניתנה התורה על ידו ,ועניות

The Torah tells us that “the man Moshe was extremely humble; more 

[humble] than any other person in the world.”  Being humble is a 

positive type of “poverty” – the “poverty” of realizing that you are 

nothing on your own (you are only an expression of Hashem’s true 

existence).  As explained earlier in the ma’amar, this is the “poverty” 

represented by the letter “ד”, because the word “דלות” (dalus, similar 

to the full pronunciation of the letter “daled”) means “poverty.”  

Because of Moshe’s bittul, the Torah (which must be prepared for and 

performed with bittul) was given through him. 

זה הוא  ,38נתנבא בזה שכל הנביאים נתנבאו בכה ומשה כ מה"וזהו ג
ולכן נתנבא משה , י הביטול"והמשכת החכמה היא ע, בחינת חכמה

 .בזה

This also explains the statement of the Midrash that “all the prophets 

prophesized with the word “ֹּה  and ,[’…so,’ as in, ‘so says Hashem‘] ”כ 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4268
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4269
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4270
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Moshe Rabbeinu [in addition to prophesizing with the word ‘so’ also] 

prophesized with the word “זֶה” [‘this,’ as in ‘This is the thing Hashem 

has commanded’]. 

Chassidus explains that “זֶה” refers to the level of chochmah, and 

because chochmah has a very high level of bittul to Hashem, it can 

only be revealed through bittul.  Therefore, only Moshe, who had the 

highest level of bittul to Hashem, was able to reach the level of 

prophecy referred to by the word “זֶה”. 

Based on this, we are able to understand why the Torah refers to 

Rosh Chodesh as “this day”: 

יום הוא אור , ח נקרא בכתוב זה בלשון ביום הזה"כ מה שר"וזהו ג
ויום הזה הוא הגילוי דבחינת , ל"וגילוי וזה הוא בחינת חכמה כנ

, נעשה ביום הזה, ל"שמורה על הביטול כנח "י ענין ר"וע. חכמה
 .הגילוי דבחינת חכמה

The phrase “this day” is made up of two words: 

1. “Day” represents revelation, as opposed to “night,” which 

represents concealment. 

2. “This” represents the level of chochmah, as explained above. 

Earlier, we explained that Rosh Chodesh (when the moon, which “has 

no light of its own,” is only a tiny point) represents the concept of 

bittul.  Therefore, when the Jews prepared to receive the Torah 

through bittul (“Rosh Chodesh”), it caused a revelation of the level of 

chochmah (“this day”). 

[Editor’s note: The main points to take away from this section is the 

fact that bittul is necessary in order to achieve a dirah b’tachtonim, 

and that through bittul a Jew is able to reveal the level of chochmah.] 
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The Rebbe now addresses the fact that the Frierdiker Rebbe used 

three different analogies to explain the service of bittul: 

הקוין ' ל בכל ג"צ( ל"כנ, ת"שהוא ההכנה למ) ענין הביטול והנה
  .39ח"דתורה עבודה וגמ

In Torah Ohr the Alter Rebbe explains that all three areas of serving 

Hashem need to be done with bittul: learning Torah, davening, and 

performing mitzvos. 

וההמשכה מלמעלה היא דוקא , דהנה תורה היא המשכה מלמעלה
שלכן . מרום וקדוש אשכון ואת דכא ושפל רוח 40ש"וכמ, שבטללמי 

תען לשוני  41ש"ל לא בבחינת יש מי שלומד רק כמ"לימוד התורה צ
  ,42כעונה אחר הקורא, אמרתך

Torah is a revelation of Hashem’s will and wisdom “from above to 

below” (Torah is Hashem’s [above] and is revealed to us [below]).  

However, this revelation of G-dliness can only occur when the 

recipient is bottul (has bittul).  [As the Frierdiker Rebbe quotes, only 

an empty container is capable of receiving something inside it.]  This 

is what the possuk means when it says, “With the lofty and the holy 

ones I [Hashem] dwell, and with the crushed and humble in spirit 

[those who have bittul].” 

Therefore a Jew needs to learn Torah as if he is merely “repeating 

Hashem’s words” – his learning needs to be permeated with the 

feeling that it is Hashem’s Torah, and without the feeling of “I am the 

one who is learning.” 

. להחיות רוח שפלים 43קה הואדענין הצד, ז הוא גם בקו הצדקה"ועד
ז הוא גם בכללות המצוות "עד, וכמו שהוא בנוגע לצדקה בפרט

שהוא , ל בביטול דוקא"שקיום המצוות צ ,44שנקראים בשם צדקה

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4271
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4272
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4273
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4274
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4275
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4276
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שהוא מרגיש , ובדוגמת הביטול בלימוד התורה] 2'מקיים מצות הוי
 [.שהתורה היא אמרתך

Similarly, the concept of tzedakah is to support those who are less 

fortunate.  In order to give tzedakah, a person needs to come to the 

realization that he should give away his own money to help someone 

else – which is an attitude of bittul. 

Additionally, the concept of tzedakah also refers to the performance 

of mitzvos in general (as the Alter Rebbe explains in Tanya Chapter 

37).  Therefore we can conclude that just like tzedakah needs to be 

performed with bittul, so too all mitzvos need to be performed with 

bittul.  Practically, this means that the attitude a Jew needs to have 

towards doing a mitzvah is that he is performing it because it is 

Hashem’s mitzvah (and not because it’s personally meaningful or 

fulfilling).  (This can be compared to the feeling that one is merely 

“repeating Hashem’s words” regarding learning Torah.) 

מלמטה )בחינת ביטול  43ואז הוא גם בקו העבודה שענינה ה"ועד
ל בביטול דוקא "דזהו מה שעבודת התפלה צ(, למעלה

אין  46ל"וכמרז, וענני כי עני ואביון אני' תפלה לדוד הטה גו 45ש"וכמ
 .47י הכנעה ושפלות"עומדים להתפלל אלא מתוך כובד ראש ופירש

Just like Torah and tzedakah (mitzvos) need to be performed with 

bittul, so too a Jew must daven with bittul.  Whereas the bittul of Torah 

is a bittul “from above to below” (the words of Torah are Hashem’s 

words “from above” and a Jew needs to accept them upon himself 

“below”), davening involves incorporating bittul into a Jew’s mind and 

heart “below” and focusing them on submission to Hashem “above.” 

                                                                 

 ב ואילך(."סע, ה)ת בראשית "וכדאיתא באוה2 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4275
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4277
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4278
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4279
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This relationship between davening and bittul can be seen in the 

possuk, “A prayer of David: Hashem, lend Your ear [to listen to me]; 

answer me for I am poor and needy [with bittul].”  Similarly, the 

Gemara says that “one should only daven with a ‘heavy head,’” which 

Rashi explains as “subjugation and lowliness.” 

ענין הביטול ( ו"פ)ר בהמאמר "ח אדמו"ק מו"כ מה שמבאר כ"וזהו ג
 ,הקוין' בכל ג

The fact that bittul needs to be in all three areas of service of Hashem 

explains why the Frierdiker Rebbe used three analogies to describe 

this bittul: 

לא תמצא בגסי הרוח  48ל"דבענין לימוד התורה מביא מה שאמרו רז
וכמו התלמיד המקבל , ל בתכלית הביטול"כי לימוד התורה צ', כו

 (,49שפתותיו נוטפות מר)ל בטל בתכלית "שבעת ההשפעה צ, מרבו

Regarding Torah, the Frierdiker Rebbe quoted the statement of the 

Gemara that “it [Torah] is not found within the haughty” because 

Torah must be learned with complete bittul.  He explained this with 

an analogy: A student needs to receive from his teacher with 

complete bittul in order to receive the teaching properly (without 

distorting it through his previous understanding).  In the words of the 

Gemara, “a student that sits before his teacher and his lips are not 

dripping with fear…” 

[Editor’s note: The analogy of a teacher and student specifically 

refers to a teacher who is incomparably greater than his student.  

Rather than just knowing more information, the teacher has a 

completely different type of understanding than his student does.] 

אזנך ' ש תפלה לדוד הטה ה"לתפלה מביא בהמאמר מוכן בנוגע 
וענני הוא לפי דעני ואביון ' שהבקשה הטה גו, וענני כי עני ואביון אני

 ,אני

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4280
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4281
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Regarding davening, the Frierdiker Rebbe brought the possuk 

mentioned above, “A prayer of David: Hashem, lend Your ear [to 

listen to me]; answer me for I am poor and needy.”  The simple 

meaning of the possuk is “Hashem, please answer me [to fulfill my 

needs] because I am poor and needy [and therefore need Your 

help].”  However, the Frierdiker Rebbe interprets this as “Hashem, 

please answer me because [in the merit of the fact that] I am “poor 

and needy” [I have bittul].” 

ח כללות המצוות מרמז שם בהמשל "ל בהקו דגמ"וגם הביטול שצ
, משא כבדה צריך לצמצם את עצמו' להגבי שבכדי, דכח התנועה

כי המצוות מלובשים . שבזה מרמז ענין הביטול שבקיום המצוות
הוא דבר ( אצל יהודי)וענין ההתלבשות בגשמיות , בדברים גשמיים

' דכמו שבכדי להגבי, וזהו מה שמרמז בהמשל דכח התנועה. קשה
ז הוא גם בקיום המצוות "עד, משא כבדה צריך לצמצם את עצמו

 .ל בביטול"שצ( שהוא דוגמת משא כבדה)

Regarding mitzvos, the Frierdiker Rebbe brings the analogy of picking 

up a heavy object: In order to pick up a heavy object, a person must 

focus all of his energy and concentration on the task at hand.  Even 

though many things require focused concentration, the Frierdiker 

Rebbe specifically mentions a physical object: Mitzvos require 

involvement with physical things, and since a Jew is interested in 

spiritual things, involvement with physical things is difficult to bear 

(just like it’s difficult to pick up a heavy object). 

Therefore, in order to “pick up the heavy object” (involve himself in 

physical things), a Jew needs to “make himself small” (approach the 

task with bittul), realizing that he is only involving himself in physical 

matters in order to fulfill the mitzvos of Hashem. 

 

After explaining that the service of bittul must be present in learning 

Torah, davening, and the performance of mitzvos (in order to create a 
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dirah b’tachtonim), and explaining the fact that through the service of 

bittul a Jew is able to reveal the level of chochmah, the Rebbe 

continues to analyze the Frierdiker Rebbe’s ma’amar: 

מבאר ( ת"שבאחורי הדל)ד "בענין הביטול דאות יו והנה( ד
והיינו  ,05ד מורה על הביטול ואזעירת גרמה"דאות יו: ל"וז, בהמאמר

 .מלכות דאצילות דלית לה מגרמה כלום

The Frierdiker Rebbe explained the bittul of the letter “י” (on the back 

of the “ד”) as follows: 

“The letter ‘י’ represents the bittul of ‘making oneself small’; 

this refers to the bittul of malchus of Atzilus, which has 

‘nothing of its own.’” 

Why did the Frierdiker Rebbe add the phrase “which has nothing of 

its own” after he already mentioned the bittul of “making oneself 

small?” 

כי הענין , ויש לומר הכוונה בזה שמוסיף הענין דלית לה מגרמה כלום
מ נשאר עדיין איזה "מ, וא בחינת ביטולאף שה, דאזעירת גרמה

ולכן מוסיף הענין (, ורק שהמציאות הוא באופן דאזעירת)מציאות 
בתכלית הביטול ( כלשון המאמר שם)שהיא , דלית לה מגרמה כלום

 .והשפלות

The act of “making oneself small” is an expression of bittul, but the 

bittul is not complete: a “small” sense of self still remains.  Therefore, 

the Frierdiker Rebbe adds the phrase “it has nothing of its own,” 

representing complete bittul. 

בענין וגם  51ר האמצעי בביאורי הזהר"ק אדמו"ש כ"פ מ"ויובן זה ע
שבחינת הביטול דכלי  ,52אמנה אחותי בת אבי היא אך לא בת אמי

כי מההתבוננות דבינה . דוקא( אבי)ריקן באה מבחינת החכמה 
וענין הביטול , ההתפעלות בבחינת התלהבות ורעשנעשה ( אמי)

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4282
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4283
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4284
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שההתפעלות דחכמה , דוקא( אבי)דכלי ריקן בא מבחינת החכמה 
 .ע השפלות להניח את עצמו ולבטל את עצמו מכל וכל"הו

The Mittler Rebbe explains the bittul of chochmah based on the 

Zohar’s comments on the following possuk: 

“[Avraham said to Avimelech, when explaining how he was able to 

truthfully say that Sarah was his sister:] And also, in truth, she is my 

sister, the daughter of my father, but not the daughter of my mother, 

and she became my wife.” 

The Zohar explains that Avraham represents chesed and Sarah 

represents malchus.  Whereas the unity represented by a husband 

and wife (midos [chesed] and malchus) is not constant (they were not 

always husband and wife), the unity between a brother and sister is 

stable and unchanging (from birth).  When Avraham descended to 

Mitzrayim he needed to make sure that the kelipah of Mitzrayim was 

not able to gain strength from the unity between himself and Sarah.  

Whereas kelipah is able to gain strength from the tremendous 

revelation of G-dliness between a husband and wife, it is unable to 

“come between” the constant unity of a brother and sister.  

Therefore, Avraham said that “Sarah (malchus) is my sister from my 

father” – we are uniting as two sefiros which come from chochmah 

(“my father”) and not as midos and malchus (“husband and wife”). 

However, even as “husband and wife,” the unity is only possible when 

the “wife” (receiver) has bittul.  This is why Avraham clarified that 

Sarah is “his sister from his father, and not from his mother.”  

According to the arrangement of the sefiros in three “columns,” 

chesed is below (related to) the sefirah of chochmah.  Malchus can be 

influenced either by the “right” or “left” sides.  When Avraham says 

that Sarah is “his sister from his father,” this refers to how malchus is 

influenced by chochmah (“my father”) and not binah (“my mother”). 
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The inspiration of chochmah is complete bittul, making one an “empty 

container” to receive from the outside.  On the other hand, the 

inspiration of binah is powerful and emotional, which results in the 

expression of intense passion but doesn’t create an “empty 

container” to receive from the outside.  Therefore, Sarah needed to 

be “my sister from my father (chochmah)” in order to have the bittul 

to achieve the proper unity. 

However, this doesn’t mean that the inspiration of binah does not 

have bittul: 

שגם ההתפעלות בבחינת התלהבות ורעש שבאה , והנה מובן
היא , מכיון שגם בת אמי היא בחינה דקדושה, מההתבוננות דבינה

ביטול בבחינת ' כל ענין הקדושה שיהי"שהרי , בבחינת ביטול
וההפרש שבין בת אמי לבת אבי הוא רק מה ," 53בתכלית

 .שההתפעלות הנולדה מהבינה אינה בבחינת ביטול בתכלית

The Frierdiker Rebbe states that, in general, “The entire concept of 

holiness is that it expresses complete bittul.”  We see from here that 

the level of “the daughter of my mother (binah)” must also have bittul.  

However, there is a difference between the inspiration from 

chochmah and the inspiration from binah; the inspiration from 

chochmah has the ultimate bittul, whereas the inspiration from binah 

does not. 

לכן גם , בחינת מציאות, כי מכיון שבינה היא הבנה והשגה
כ מבחינת "משא. ההתפעלות הנולדת ממנה היא בבחינת רעש

י "ביטול הבא עוהיינו שה, החכמה הוא בא לידי ביטול בתכלית
הוא בבחינת ( שהוא בחינת רעש והתפעלות)ההתבוננות דבינה 

הוא בחינת ( שהיא בחשאי)כ הביטול דחכמה "משא, חיצוניות בלבד
 .ביטול עצמי שהוא בטל בעצם מהותו

Binah represents detailed comprehension of a subject, which 

requires the involvement of “self” in order to perform the intellectual 

analysis.  (The focus is that the person needs to understand the 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4285
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subject at hand.)  Even though the topic is holy, and the resulting 

understanding and emotions are holy, since the comprehension is 

based on his personal understanding, the inspiration that results is a 

“loud” and passionate reaction. 

On the other hand, chochmah is the ability to receive the entirety of a 

new idea before starting the process of comprehension.  Because 

this process does not involve “personal” understanding, the 

inspiration that results is “quiet” and calm without any experience of 

“self.” 

Therefore, the bittul that comes from binah is only an external 

expression of bittul (the person is inspired by his own intellect), while 

the bittul that results from chochmah affects the person’s core – he 

doesn’t sense himself as an independent existence whatsoever. 

Based on this, we’re able to understand why the Frierdiker Rebbe 

added the phrase “it has nothing of its own” to describe the bittul of 

malchus: 

בחינת , וזהו מה שמדייק בהמאמר הענין דלית לה מגרמה כלום
לכן , ל"כי מכיון שבביטול ישנם כמה דרגות כנ, תכלית הביטול

שהוא ) המבואר כאן הוא ביטול בתכלית'( דאות ד)מדייק שהביטול 
 (. ת לקמן"כמשי, ביטול נעלה יותר גם מהביטול דחכמה

As explained above, there are many levels of bittul (such as the level 

of bittul from chochmah or binah).  Therefore, the Frierdiker Rebbe 

specified that the letter “ד” represents complete bittul.  (As the 

Rebbe will explain later in this ma’amar, this refers to a bittul which is 

even higher than the bittul of chochmah.) 

י ביטול כזה דוקא הוא נעשה כלי לקבל גם שפע שבאין ערוך "שע
י שהתלמיד הוא "שע, וכמו שמבאר בהמשל דרב ותלמיד, אליו כלל

אז דוקא , בתכלית הביטול והשפלות, בבחינת ביטול במציאות לגמרי
 .הוא כלי לקבל אמיתית השפעת הרב
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Specifically through this ultimate level of bittul, one becomes able to 

receive a revelation of G-dliness which is incomparably higher than 

his own level.  This is why the Frierdiker Rebbe explains that a 

student is only able to receive the true essence of his teacher’s 

message if he receives it with complete bittul. 

 

In the next section the Rebbe explains in greater detail why 

complete bittul is required in order for a person to receive a 

revelation which is incomparably higher than his current level, and 

how this bittul is even higher than the bittul of chochmah. 
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Section Three 

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

 The Frierdiker Rebbe’s ma’amar explained that the purpose of 

creation is for a Jew to create a dirah b’tachtonim – to make 

the physical world into a place that reveals Hashem’s 

essence. 

 A Jew does this through performing eskafia and eshapcha, 

serving Hashem in an “irrationally holy” way (shtus d’kedusha) 

in order to counteract the shtus of his animal soul. 

 The Mishkan enables the revelation of Hashem’s essence in 

the physical world.  Therefore, it is built and operated in a 

way that reflects the method used to create a dirah 

b’tachtonim: 

o The main service is the service of korbanos, which 

represents the transformation of the animal soul into 

holiness. 

o It is built out of “shittim” wood.  Shittim is related to 

the word “shtus” (irrational behavior) and represents 

the transformation of unholy shtus into shtus 

d’kedusha. 

o The beams of shittim wood are called “krashim.”  The 

letters “ק” and “ר” from the word “קרש” (keresh) 

represent kelipah, which is transformed when it is 

used for the construction of the Mishkan. 

 The Frierdiker Rebbe then focused on the difference between 

the “ר” of kelipah and the “ד” of kedusha.  Even though they 

are similar, only the “ד” represents kedusha because it has a 

 represents the bittul of the sefirah of ”י“ behind it.  This ”י“
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malchus of Atzilus, which has “nothing of its own” – the 

ultimate bittul. 

 The sixth chapter of the Frierdiker Rebbe’s ma’amar focused 

on bittul because a dirah b’tachtonim (the focus of the first five 

chapters) can only be achieved through bittul. 

 The Frierdiker Rebbe brought two examples of the disastrous 

consequences that result from switching the “ד” and the “ר” 

to show that both the performance of commandments and 

the avoidance of prohibitions need to be performed with 

bittul. 

 Similarly, the Frierdiker Rebbe used three analogies to explain 

bittul (learning Torah, davening, and picking up a heavy object) 

to show that bittul is necessary in order to perform each of 

the areas of Torah (learning Torah, davening, and performing 

mitzvos) correctly. 

 The Rebbe explained (regarding the Jews’ preparation for the 

giving of the Torah, the analogy of a teacher and student, and 

the story of Avraham referring to Sarah as “my sister”) that 

the Frierdiker Rebbe said that the bittul of the “י” represents 

the bittul of the sefirah of malchus of Atzilus which has 

“nothing of its own” because a Jew is only able to achieve a 

revelation of G-dliness which is incomparably higher than his 

own capabilities through complete bittul.  The Rebbe initially 

refers to this as the level of chochmah, but will explain later in 

the ma’amar that it reveals a level of G-dliness which is even 

higher than chochmah. 

 

The Rebbe now explains in greater detail why complete bittul is 

necessary in order to reveal an incomparably higher level of G-

dliness: 
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שביטול  ,54ת"צ באוה"ר הצ"ק אדמו"הוא כמו שמבאר כ והענין( ה
התלמיד לקבל שפע הרב הוא בדוגמת ביטול הרב בכדי להשפיע 

 ,להתלמיד

In Ohr HaTorah, the Tzemach Tzedek explains that the bittul that a 

student must have in order to learn from an incomparably higher 

teacher is similar to the bittul that a teacher must have in order to 

communicate a concept to an incomparably lower student. 

הנה הגם שגם אז צריך , דכאשר הרב משפיע שכל לתלמיד שבערכו
כ "משא. את עצמו מ אינו צריך להניח"לצמצם קצת את שכלו מ

כשרוצה להשפיע שכל לתלמיד שאינו בערך כלל אז הוא צריך 
 '.להניח עצמותו על הצד ולצמצם כל עצמותו כו

When a teacher needs to communicate a concept to a student that 

has a comparable level of intelligence, the teacher still needs to 

adapt and package the concept to be appropriate for the student’s 

current level of understanding.  However, since the student’s 

capabilities are comparable to the teacher’s, it isn’t necessary for the 

teacher to completely put aside his own understanding in order to 

communicate the concept. 

In contrast, when a teacher needs to communicate a concept to a 

student who has a completely different frame of reference, the 

teacher needs to completely put aside the way that he understands 

the concept and only approach it from “outside of himself” – from the 

student’s perspective.  This method requires the teacher to have the 

bittul to completely remove himself from the picture when preparing 

his explanation. 

[Editor’s Note: The difference between the student and the teacher 

is not just the amount of intelligence.  Rather, they have completely 

different realities.  An example of this would be describing a vision 

to a blind person – or a Rebbe explaining Chassidus to a Chassid.] 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4286
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We see that the student needs to have a similar approach depending 

on the “distance” between him and his teacher: 

שבכדי לקבל השפעה שבערכו , ז הוא בנוגע לביטול התלמיד"ועד
, אינו צריך להיות בתכלית הביטול( מ"מ, ל בביטול"אף שגם אז צ)

הנה כמו שהרב , נו בערכו כללכ בכדי לקבל השפעה שאי"משא
ז הוא גם בהתלמיד "עד, ל"המשפיע צריך להניח את עצמותו כנ

שצריך להיות בבחינת ביטול ( 55כמים הפנים לפנים)המקבל 
 .בתכלית

Even though a student also needs to have bittul in order to learn 

from a teacher who has a comparable frame of reference (because 

the process of receiving any new piece of information requires bittul), 

the bittul required is not complete bittul. 

On the other hand, if a student wants to receive a teaching from a 

teacher who is on an incomparably higher level, he is only able to 

receive it if he has complete bittul.  (If he “filters” the teaching 

through his present reality, it is inevitable that his incomparably 

lower level of reference will not be able to fully grasp the concept 

being communicated.  Therefore, whatever information he receives 

will not contain the depth of the concept which was communicated 

by the teacher.) 

Based on this concept, the Tzemach Tzedek explains a puzzling 

statement of the Gemara: 

זירא צם מאה תעניתא ' ר 56ל"מה שאמרו רז( שם)ז מבאר "ועפ
, מיתלמוד בבלי כדי שיוכל לקבל תלמוד ירושל' דלשתכח מיני

' לא הי' בידו מהשגות הראשוני' כלי ריקן והי' שכשלא הי, שהמכוון"
 ".י"יכול לקבל השפע העליון דא

The Gemara says that “Rebbi Zeira fasted one hundred fasts to forget 

the Talmud Bavli in order to be capable of receiving the Talmud 

Yerushalmi.”  The Tzemach Tzedek explains that Rebbi Zeira needed 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4287
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4288
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to do this because “when he wasn’t an ‘empty container’ and his mind 

contained the previous concepts he understood [from the Talmud 

Bavli], he wasn’t able to receive the higher-level teachings of the 

Talmud Yerushalmi.” 

The Rebbe asks why this was necessary: 

ם מאה ז לצו"כי בפשטות אינו מובן מה שהוצרך ר, ל הכוונה בזה"וי
אצלו הביטול כדבעי ' הרי גם קודם לזה הי, דלכאורה', תעניתא כו

, בביטול' דמזה גופא שלמד והשיג תלמוד בבלי הרי מוכח שהי]
י הביטול דוקא ועד אשר כל תלמיד שאין "שהרי השגת התורה היא ע

 ',כ למה הוצרך לצום מאה תעניתא כו"וא'[, שפתותיו נוטפות מר כו

As explained in the previous section of the ma’amar, Torah must be 

learned with bittul (a student’s lips must “drip with fear,” and “Torah is 

not found within the haughty”).  Since Rebbi Zeira had learned the 

Talmud Bavli properly (with bittul), why was it necessary for him to 

fast one hundred times and forget this learning in order to receive 

the teachings of the Talmud Yerushalmi?  Couldn’t the new teachings 

build upon his previous understanding? 

ל כלי "צ' שהמכוון בזה הוא שהי, צ"ר הצ"ק אדמו"ועל זה מבאר כ
דמכיון שבכדי לקבל אור נעלה יותר . וניםריקן גם מהשגות הראש

בכדי שיוכל לקבל השפע עליון , לכן, צריך להיות בביטול גדול יותר
אצלו ' מספיק הביטול שהי' לא הי[, שהוא נעלה באין ערוך]י "דא

שצומות הוא ביטול דמציאות , והוצרך לצום מאה תעניתא, מקודם
' להיות גם דלשתכח מיניוביטול זה אינו מספיק עדיין והוצרך , האדם

א גם "ל לא רק ביטול מציאותו בכלל כ"היינו שצ)תלמוד בבלי 
אשר הוא , שזהו אמיתית הענין דכלי ריקן(, ביטול השגתו הקודמת

 .ריקן גם מההשגות הראשונים

The Tzemach Tzedek explained that Rebbi Zeira couldn’t base his 

understanding of the Talmud Yerushalmi on his current level of 

understanding because the Talmud Yerushalmi has an 

incomparably higher approach than the Talmud Bavli. (This 
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parallels the analogy that a student needs to have complete bittul in 

order to receive a lesson from an incomparably higher teacher.) 

In order to achieve the level of an “empty container” to receive the 

incomparably higher teachings of the Talmud Yerushalmi, Rebbi Zeira 

needed to go through two stages: 

1. He fasted one hundred times in order to achieve a general 

level of bittul.  When a person fasts he resists his desire to eat 

(bittul) and reduces (bittul) his physical flesh and blood. 

2. Once he reached this general level of bittul, he also needed to 

“forget” the entire approach he had taken to the Talmud Bavli 

in order to make himself a truly “empty container” (in English, 

a “blank slate”) and rebuild his system of comprehension on 

the incomparably greater level of the Talmud Yerushalmi. 

[Editor’s note: A helpful contemporary analogy for this is the 

computer; you can increase a computer’s capabilities by installing 

new programs, but each program is based on the capability of the 

computer’s operating system.  In order to be able to install a 

completely new level of program which is capable of a new class of 

capabilities, the computer first needs to be erased and a new 

operating system needs to be installed.  (This analogy represents the 

“complete bittul” of a “blank slate,” but does not explain the 

incomparable greatness of the higher level – they are both computer 

systems with similar functions.)] 

This explanation parallels the earlier explanation of “[Sarah is] my 

sister, the daughter of my father, but not the daughter of my mother” 

from the Mittler Rebbe (and is also mentioned by the Tzemach 

Tzedek): 

ל נמשך מצד "כי בחינת כלי ריקן הנ, בת אבי היאכ ענין אחותי "וזהו ג
 .ת שם"כמבואר באוה, החכמה דוקא ולא מבחינת בינה
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Achieving the level of an “empty container” is only possible through 

level of chochmah (the “daughter of my father” which is complete 

bittul) and not through the level of binah (the “daughter of my 

mother”). 

The Rebbe brings another example of the need for bittul in order 

reveal an incomparably higher level: 

שבכדי לקבל ההשפעה , ז הוא גם בההשפעה למעלה"עד והנה
 .י הביטול דוקא"דבחינה שלמעלה מהשתלשלות הוא ע

Just like a student needs to have (complete) bittul in order to receive 

from a teacher who is incomparably greater than him, so too bittul is 

necessary in order to reveal G-dliness which is higher than the limits 

of creation (and therefore incomparably higher than creation). 

This concept is reflected in a teaching of the Rebbe Maharash: 

ל כמוך נושא עון -מי א 58פ"עה 57ש"ר מהר"ק אדמו"וכמו שמבאר כ
למי שמשים עצמו  59ל"ועובר על פשע לשארית נחלתו וארז

 , כשיריים

The Rebbe Maharash comments on the following possuk from Micha: 

Who is a G-d like You, Who forgives sin and 

passes over the transgression of the 

remnant of His heritage? He does not 

maintain His anger forever, for He desires 

loving-kindness. 

מוֹּ -מִי א   ו  ל כ ָּ א עָּ  ֹּןךָּ נֹּש  
ר ע עַל וְעֹּב  ַ ש  ֶ  פ 

רִית א  ְ תוֹּ  לִש   לֹּא נַחֲלָּ
עַד הֶחֱזִיק וֹּ  לָּ י אַפ   כ ִ

ץ פ   :הו א חֶסֶד חָּ

Interpreting the word “רִית א  ְ  the Gemara explains that ,(remnant) ”ש 

Hashem only passes over the transgression of “רִית א  ְ  someone – ”ש 

who makes himself humble like “שיריים” (leftovers). 

The Rebbe Maharash questions how this can be the case: 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4289
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4290
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4291
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והלא הסליחה נמשכה ממקום גבוה מאד שהוא , דלכאורה אינו מובן
 .למעלה ממקום הדקדוק ולמה דוקא למי שמשים עצמו כשיריים

If Hashem’s attribute of forgiveness comes from a level which is 

higher than being “particular” (above the natural order of creation, 

where creation is insignificant), how can forgiveness only be applied 

(particularly) to someone who “makes himself like leftovers” (implying 

that it does take differences within creation into account)? 

[Editor’s note: Within the context of our ma’amar, the question 

seems to apply as follows: If making a dirah b’tachtonim reveals 

Hashem’s essence, which is higher than creation, why do we need 

bittul?  Isn’t our entire existence insignificant in comparison to 

Hashem’s essence, making us “automatically” bottul?] 

In order to answer this question, the Rebbe Maharash first explains 

the difference between “chesed of Tohu” and “chesed of Tikkun 

(Atzilus)” 

ל "מה שהמקובלים הראשונים שלפני האריז 60ר בזה בהקדםומבא
ל קרא למדת החסד בשם "קראו למדת החסד בשם גדולה והאריז

כי מקובלים הראשונים דברו בענין המדות , והטעם לזה הוא. חסד
ל מדבר "כ האריז"וחסד דתהו הוא בבחינת גדולה משא, דתהו

 .בבחינת חסד דאצילות ולכן קורא זה חסד סתם

The early Kabbalists (prior to the AriZal) referred to chesed (kindness) 

as “gedulah” (greatness), but the AriZal simply referred to it as 

“chesed.”  The reason for this difference is because they were 

referring to different levels: 

 The early Kabbalists were referring to the sefirah of chesed 

from the world of Tohu.  [See below for additional 

explanation.] 

 The AriZal was referring to chesed of Atzilus, which is simply 

called “chesed.” 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4292
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והטעם לזה . נקרא גם בשם חסד זוטא( דאצילות חסד)וחסד זה 
אין זה שהחסד גופא הוא זוטא , שחסד זה נקרא בשם חסד זוטא

וכדאיתא בספר , שהרי גם השפעה דחסד זה הוא בריבוי מופלג
מרכבה לחסד ' שהי)בנוגע לאברהם אבינו  61ארחות צדיקים

ומה שנקרא בשם חסד , נדיב בממונו בגופו ובנפשו' שהי( 62דאצילות
שהחסד בא א לפי "זוטא הוא לא מפני שהחסד עצמו הוא קטן כ

והיינו שהשפעת החסד דאצילות הוא מחמת , בסיבת הקטנות
 .הביטול

Additionally, chesed of Atzilus is referred to as “chesed zuta” (the small 

chesed).  The term “zuta” (small) does not refer to the chesed itself 

(implying that the amount of chesed that it transmits is small).  On the 

contrary – Avraham Avinu was an expression of chesed zuta, and he 

was exceedingly kind to others with his possessions, his body, and 

his soul. 

Rather, “chesed zuta” refers to the motivation behind the chesed: the 

kindness is caused by a feeling of “smallness” (humility, bittul).  Based 

on this, we see that the revelation of chesed of Atzilus is caused by 

bittul. 

We see this bittul expressed in Avraham Avinu: 

שפל ' הידלהיות ש(, ל"מרכבה לחסד דאצילות כנ' שהי)וכמו אברהם 
משפיע כל הטוב ' ולכן הי, ואנכי עפר ואפר 63ש"בעיני עצמו וכמ

שאמר  64ז הוא גם ענין קטונתי מכל החסדים"ועד. והחסד לזולתו
  .65ק"ש באגה"כמ, יעקב

Avraham Avinu (who represents chesed zuta) was exceedingly lowly in 

his own eyes, as he said, “I am dust and ashes.”  Precisely because he 

achieved this level of bittul he was motivated to give anything he 

could to others (because he wouldn’t even think of using it for 

himself). 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4293
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4294
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4295
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4296
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4297
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Similarly, Ya’akov said, “I have ‘become small’ from all the kindness… 

[that You have done with Your servant].”  Like Avraham, his 

perspective was based on the fact that he was “small” (bittul) and 

thought that he didn’t deserve to receive things for himself (for 

example, being saved from Eisav). 

[Editor’s note:  Gedulah (chesed of Tohu) has a similar reason for why 

it is called “greatness” or “the great chesed.”  Whereas chesed zuta 

comes from a feeling of “smallness,” gedulah comes from a feeling of 

“greatness” and superiority. 

For example, a king is incomparably wealthier than the rest of the 

nation.  Therefore, when a king gives someone a large gift, that gift is 

an expression of the king’s greatness – not his humility.  Additionally, 

even the large gift is insignificant when compared to the entirety of 

the king’s wealth. 

Similarly, gedulah is a revelation of G-dliness that expresses the fact 

that Hashem is infinitely higher than creation – makif.  A revelation of 

G-dliness from this level doesn’t take differences within creation into 

account – which is the reason why the kelipos are also able to receive 

from this level of makif.] 

However, we do find cases where chesed of Atzilus is referred to as 

“gedulah”: 

והנה הגם שחסד דאצילות נקרא חסד סתם או חסד זוטא והתואר 
מ "כ מבואר בכ"אעפ, גדולה קאי על החסד שלמעלה מהשתלשלות

שקאי על המדות ' והגבורה וגו הגדולה' לך הוי 66בפירוש הכתוב
 .דאצילות

In many places in Chassidus it is explained that the term “gedulah” 

from the possuk “To You, Hashem, is greatness (gedulah), might, etc.” 

refers to chesed of Atzilus. 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4298
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How can we reconcile this with explanation above that only chesed of 

Tohu is referred to as gedulah? 

, דלהיות שחסד זוטא בא מחמת בחינת הקטנות, ומבאר בזה
לכן מטעם זה , שמקטין ומשפיל את עצמו עד שאינו נחשב לכלום

שלמעלה מהשתלשלות גופא הוא כלי לקבל השפעת בחינת החסד 
בבחינת  הגילוי דבחינת הגדולה הוא דוקא, ואדרבה, הנקרא גדולה

 .חסד זוטא

The Rebbe Maharash explains that because the revelation of “chesed 

zuta” (the small chesed, chesed of Atzilus) is caused by bittul (it has no 

sense of self-importance as in the examples of Avraham and Ya’akov 

above), it is therefore able to reveal the incomparably greater level 

of chesed which is above the natural order of creation.  Because of its 

tremendous bittul, chesed zuta is the channel for the revelation of 

gedulah within creation.  (On the other hand, gedulah itself cannot 

reveal this level within creation due to its lack of bittul.) 

[Editor’s note: This seems to refer to a level which is higher than 

chesed of Tohu, the “gedulah” of Hashem’s essence.  Even though 

chesed of Tohu can also be revealed to the kelipos (who don’t have 

bittul), Hashem’s true essence (true “greatness”) can only be revealed 

in a place of kedusha – a place of bittul.] 

Based on this explanation, the Rebbe Maharash answers his original 

question: 

If Hashem’s attribute of forgiveness comes from a level which 

is higher than being “particular” (above the natural order of 

creation, where creation is insignificant), how can forgiveness 

only be applied (particularly) to someone who “makes 

himself like leftovers” (implying that it does take differences 

within creation into account)? 
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, לשארית נחלתו למי שמשים עצמו כשיריים' ל כמוך גו-וזהו מי א
ר שלמעלה מהשתלשלות היא דוקא למי "שההמשכה דיגמה

 .בחינת ביטול בתכלית, שמשים עצמו כשיריים

Initially, we understood that Hashem’s capacity to forgive (which is 

above creation) is particular to only be revealed to someone who 

“makes himself like leftovers.”  Based on this understanding, the act 

of being “particular” is a contradiction to being “above the order of 

creation” (which is higher than the “details”). 

Based on the explanation above, we understand that the revelation 

of forgiveness (the “Thirteen Attributes of Mercy”) is not merely 

“above creation” to the level where all of creation is considered equal 

before Him (in which case it wouldn’t matter if someone “makes 

himself like leftovers”).  Rather, forgiveness comes from Hashem’s 

essence, which is only revealed to someone “who makes himself like 

leftovers” – complete bittul. 

This explanation continued the theme from the previous section that 

an incomparably higher revelation can only be accessed through 

bittul (just like the student and incomparably greater teacher). 

 

The Rebbe now returns to the bittul of chochmah discussed in the 

previous section: 

היינו ביטול )שענין הביטול ( ז"מביאוה)ד "ל ס"הגם שנת והנה (ו
י גילוי הארת החכמה "מ ע"מ, הוא מבחינת החכמה דוקא( עצמי
אלא שבחינת החכמה  .נמשך הביטול דחכמה גם בבינה, בבינה

המתגלית בבינה היא רק בחינת חיצוניות החכמה השייכת אל הבינה 
 .כ בחינת פנימיות החכמה היא למעלה מבחינת מקור לבינה"משא

Even though we previously explained that the ultimate level of bittul 

comes from the level of chochmah, the revelation of a “ray” of 

chochmah into binah can also bring this bittul into binah . 
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However, the revelation in binah is not exactly the same: The 

revelation of chochmah in binah is only the external aspect of 

chochmah which can lead to binah.  The essential aspect of chochmah, 

however, is higher than binah and therefore cannot be revealed 

there. 

[Editor’s note: The external aspect of chochmah is what is commonly 

translated as “wisdom” – this aspect of chochmah is the ability to 

sense the truth of the “big picture” of a concept, which then makes it 

possible to analyze the concept in detail through binah.  The internal 

aspect of chochmah, however, is not “wisdom” and is not involved 

with intellect.  Rather, this aspect of chochmah is the source of a Jew’s 

ability to incorporate bittul to Hashem into his own existence.] 

The Rebbe Rashab explains this concept as it relates to the letter “י” 
(which represents chochmah): 

שבאות  ,67ו"ע בהמשך תרס"נ( ב"מהורש)ר "ק אדמו"וכמו שמבאר כ
ד עם המילוי שלה "אות היו' הא. ענינים' יש ב( המורה על חכמה)ד "יו
ד "הוא אות יו 'והב, צוניות החכמה השייכת לבינהד הוא בחינת חי"ו

עצמה בלא המילוי והוא בחינת עצמות החכמה שאינה בבחינת 
 .מקור לבינה

The Rebbe Rashab explains that these two different concepts of 

chochmah are represented by two “forms” of the letter “י”: 

1. When the letter “י” is written in its expanded form (as it is 

pronounced), “ ד"יו ”, it represents the external revelation of 

chochmah in binah. 

2. When the letter “י” is written on its own (without the “ ד"ו ”) it 

refers to the essence of chochmah which is higher than being 

a source for binah. 

The Rebbe explains why specifically the expanded form refers to the 

external level of chochmah: 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4299
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שענין  ,69ובדרוש המילויים 68ש בסידור"פ מ"ל הביאור בזה ע"וי
ד בדיבור לזולתו "דכשצריך לומר אות יו. המילוי הוא בשביל הזולת

כ כמו שהוא במחשבה אינה "משא, ד"אזי נתוספים בהכרח אותיות ו
 (.ד עצמה"היו)אלא אות אחת 

The Alter Rebbe explains in the Siddur Im Dach that the expanded 

form of a letter exists for the sake of “someone else.”  For example, 

the letter “י” only needs to be written as “ ד"יו ” in order to be 

pronounced verbally when spoken to someone else. 

In contrast, as the letter “י” exists in thought the pronunciation of the 

letter is irrelevant; therefore it does not need the “ ד"ו ” to clarify its 

pronunciation. 

Based on this principle, we can understand why the expanded 

spelling of “י” refers to its revelation within binah: 

ד הוא בחינת חיצוניות "ד עם המילוי שלה ו"מה שאות יו, ז מובן"ועפ
(, זולת לגבי החכמה שהבינה היא כמו)החכמה השייכת לבינה 

 .ד עצמה בלא המילוי היא בחינת עצמות החכמה"כ אות יו"משא

When chochmah is being revealed to binah – “someone else” – this 

level of external revelation is represented by the expanded form of 

the letter “ ד"יו ”.  However, the essence of chochmah (which is what it 

is, not how it relates to others) is represented by the letter “י” itself. 

These two levels of chochmah (the essence of chochmah and the 

external revelation of chochmah) also differ in the quality of their 

bittul: 

, ושתי בחינות אלו שבחכמה הן חלוקות גם בבחינת הביטול שבהם
שבחינת חיצוניות החכמה , ו שם"וכמובן ממה שמבואר בהמשך תרס

, המתפשט ומתלבש בכלים( בחינת מים)היא דוגמת בחינת האור 
פנימיות החכמה היא דוגמת בחינת האור שלמעלה מענין ובחינת 

 .התלבשות בכלים

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4300
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4301
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The Rebbe Rashab quotes the Pardes which explains “light” and 

“vessels” by comparing them to “water” (light) which is poured into 

“colored containers” (vessels).  The Rebbe Rashab explains that the 

external expression of chochmah can be compared to “light which 

shines within the vessels” (represented in the Pardes’ analogy by 

water), while the essential aspect of chochmah is “light” that is “higher 

than involvement with the vessels.” 

Since the essential level of chochmah is compared to the higher level 

of light which is “higher than involvement with the vessels”, we see 

that the essential level of chochmah (which is not involved with binah) 

has a greater bittul than the external revelation of chochmah. 

However, even the essential level of chochmah is not the ultimate 

level of bittul: 

והנה גם הביטול דבחינת פנימיות החכמה אינו בבחינת העדר 
כי גם החכמה היא בבחינת גוון ורק שהגוון שלה . המציאות לגמרי
וכמבואר בההמשך שם שהביטול דחכמה הוא . הוא גוון עצמי

שפירוש אין זולתך הוא מה שאין שום מציאות , ול דאין זולתךהביט
וביטול זה הוא , מלבד העצמות אבל עם העצמות יש מציאות

מה שאינו מציאות לעצמו ( כמו שהוא בבחינת גילוי)הביטול דאור 
דביטול זה הוא . אבל עם המאור הוא בבחינת מציאות, מלבד המאור

 ,בבחינת אור המתפשט דוקא

The existence of chochmah – even the essence of chochmah - has 

some aspect of “existence.”  As the Rebbe Rashab explains (based on 

the Pardes), chochmah represents water, which is the “color” of 

“clear.”  “Clear” is referred to as an “essential color,” because it is the 

appearance of something that is absent of any other external factors 

that cause the appearance of a color.  In other words, “clear” is the 

color of the essence of something, while additional factors (that are 

outside the essence) cause the appearance of actual colors. 
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(Even though “clear” is not a color, it provides a canvas for the 

existence of color.  The Rebbe Rashab refers to this as “an 

intermediary between “no color” and “colors.”) 

The Rebbe Rashab explains that the level of chochmah is represented 

by the bittul of “there is nothing other than You.”  Even though this is 

a very high level of bittul, it implies that “there isn’t any existence 

other than (outside of) Your Essence, but there is existence that 

expresses Your Essence.” 

Comparing this bittul to an “expression of light,” this represents the 

bittul of the light which has no existence “for itself,” and is only an 

expression of the source of light.  On the other hand, the light does 

“exist” (outside of the source of light) as an expression of the source. 

שלמעלה )כ הביטול דאור הכלול במאור הוא הביטול דאפס "משא
שביטול זה . לא יש מציאות כלל' ית' והוא שגם עמי( מהביטול דאין

כ בבחינת ישת חשך "הוא בבחינת האור בהיותו כלול בהמאור ועאכו
גם )שהוא בחינת חשך והעלם שלמעלה מבחינת אור  ,70סתרו

 (.מבחינת אור הכלול

However, the level of light which is included within the light source 

(and has not been expressed externally) represents the bittul of 

“there is nothing without You.”  At this level of bittul, the entire focus 

of the light is its source – not its outward expression. 

This level of bittul is present at the level of the “light which is included 

in its source,” and certainly at the higher level of “He made darkness 

His hiding place” (which is beyond even being described as “light”).  

Based on this we are able to explain the difference between the bittul 

of chochmah and the bittul of kesser: 

, וזהו ההפרש שבין הביטול דבחינת חכמה לביטול דבחינת כתר
כ הביטול דכתר "משא, הוא הביטול דבחינת איןשהביטול דחכמה 

דזהו מה שכתר הוא מלשון כתר לי  ,הוא הביטול דבחינת אפס

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4302
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שהביטול דשתיקה הוא למעלה גם מהביטול , ע שתיקה"שהו 71זעיר
 .דפנימיות החכמה

The bittul of chochmah is the bittul of “ayin” (“nothing,” which implies 

“nothing else”), while kesser is the bittul of “efes” (“nothing,” which 

implies “nothing at all”).  This is why the word “kesser” is related to the 

phrase “יר ר לִי זְע  ת ַ  ”which implies “silence ,(wait awhile for me) ”כ ַ

(wait for me in silence), as the bittul of kesser is the bittul of “nothing 

at all” which is higher than the bittul of chochmah. 

This also explains the phrase “the fence for chochmah (wisdom) is 

silence”: 

' תיבות אלו מורות על ג' שג, סיג לחכמה שתיקה 72שאמרווזהו מה 
דזהו מה שסיג , דחיצוניות הכתרסיג מורה על הביטול . ל"בחינות הנ

ממש ורק היינו שלמעלה מהביטול דבחינת חכמה , בגימטריא חכמה
חכמה הוא הביטול דבחינת חכמה . 3לבד( והעלם דחכמה)גימטריא 

ל שכתר הוא מלשון כתר לי "וכנ, ושתיקה הוא הביטול דכתר. ע"מצ
 .ע שתיקה"זעיר שהו

These three words, “fence,” “chochmah,” and “silence” refer to three 

different levels: 

1. “Fence” refers to the bittul of the external level of kesser 

[which corresponds to the essential level of chochmah, 

above].  The word “סיג” (fence) has the same numerical value 

as the word “חכמה” (chochmah), implying that it is higher 

than the bittul of chochmah and can only “hint” to it through 

numerical equivalency. 

2. “Chochmah” refers to the bittul of chochmah itself [which 

corresponds to the external level of chochmah, above.] 

                                                                 

 ד"ע חשבון ויש –( במילויו) השם אותיות עשר כל – עשר בגימטריא'( הוי דשם' )י ד"ע3 
 .וכלל ופרט כלל: ד"וע – ז"ספ א"בשעהיוה כ"מש

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4303
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4304
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3. “Silence” refers to the bittul of kesser, as explained above. 

To relate these points back to the overall flow of the ma’amar, the 

Rebbe first explained that the Frierdiker Rebbe’s statement that the 

 is the bittul of malchus of Atzilus, which has ”ד“ on the back of the ”י“

“nothing of its own.” 

The next sections focused on explaining this “complete bittul”: 

 First we explained the difference between the bittul of 

chochmah and the bittul of binah, clarifying that binah cannot 

be the source for the ultimate bittul. 

 In this section explained that complete bittul is even higher 

than the bittul of chochmah, and is only present in the bittul of 

kesser. 

 

In the next section the Rebbe will continue to explain the higher level 

of bittul and why the Frierdiker Rebbe said that the bittul of the letter 

 is the bittul of malchus of Atzilus, which has ”ד“ on the back of the ”י“

“nothing of its own.” 
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Section Four 

In the previous three sections, the Rebbe explained the following 

points: 

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

explained that a Jew needs to reveal Hashem’s essence within 

the physical world, making a dirah b’tachtonim. 

 The Frierdiker Rebbe explained that this is done through 

performing eskafia and eshapcha, serving Hashem in an 

“irrationally holy” way (shtus d’kedusha) in order to counteract 

the shtus of his animal soul. 

 Because the Mishkan (and Bais HaMikdash) enabled this to 

happen in the physical world, it was constructed in a way that 

represents the method we use to make a dirah b’tachtonim.  

In chapter six, the Frierdiker Rebbe focuses on the “קרשים” 

(beams) which were used to make the Mishkan (specifically 

the letter “ר” from the word “קרשים”. 

 The difference between the letters “ר” of kelipah and “ד” of 

kedusha is that the letter “ד” has a “י” behind it.  This “י” 
represents a Jew’s bittul in all areas of his service of Hashem, 

which is necessary in order to create a dirah b’tachtonim.  The 

Frierdiker Rebbe explained that this “י” represents “the bittul 

of malchus of Atzilus, which has nothing of its own 

whatsoever.”  (This is the key phrase that the Rebbe explains 

in this ma’amar.) 

 The Rebbe brought several sources to explain that this bittul 

is the bittul of chochmah (the Jews’ preparation for the giving 

of the Torah, the analogy of a teacher and student, and the 

story of Avraham referring to Sarah as “my sister”). 
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 The Rebbe then expanded on this by explaining why 

complete bittul is necessary in order to receive from an 

incomparably higher level, such as a student learning from an 

incomparably greater teacher, how Rebbi Zeira needed to 

fast one hundred times and forget the Talmud Bavli in order 

to learn the (incomparably higher) Talmud Yerushalmi, or 

“chesed zuta” revealing the true greatness of Hashem’s 

essence. 

 At the end of the previous section, the Rebbe explained 

(through the analogy of the “clear color” of water) that this 

level of complete bittul is higher than both the external and 

essential levels of chochmah.  Based on this, we understood 

that complete bittul only exists on the level of kesser. 

In summary, the ma’amar has explained two general types of bittul: 

The first type of bittul retains some feeling of “self.”  Even though this 

is still considered bittul (and is therefore in the realm of holiness), it 

isn’t complete bittul.  One example of this was the bittul of binah: 

even though it is within the realm of holiness, it isn’t complete bittul 

because it involves intellectual comprehension (“self” – something 

“other than Hashem”).  This bittul is represented by the expanded 

spelling “ ד"יו ”, which is only relevant when there is “someone else” to 

communicate the letter to. 

The second type of bittul has “nothing of its own at all” – complete 

bittul.  In general, this is represented by the letter “י” as it exists on its 

own (without the expanded spelling), and corresponds to level of 

chochmah. The Rebbe concluded the previous section by clarifying 

that the ultimate bittul is even higher than the letter “י”, and is 

represented by the level of kesser. 
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The Rebbe now connects these two general concepts of bittul to the 

difference between the terms “Rav” and “Rebbi”: 

, י"כל רב מבבל כל רבי מא 73לקשר זה עם מאמר התיקונים ויש( ז
אל חוצה , שבצאתו יתברך לחוץ ,74י"ומבאר בשער מאמרי רשב

אינו יוצא מבחינת ההויות אלא שבא בבחינת שלשה (, בבל)לארץ 
 .ה"ג מ"ב ס"המילויים של ע

In Sefer HaTikkunim it says that “anyone referred to as ‘Rav’ is from 

Bavel, and anyone referred to as ‘Rebbi’ is from Eretz Yisroel.”  In the 

sefer Sha’ar Ma’amarei HaRashbi it explains this statement as follows: 

“When Hashem ‘goes out’ of Eretz Yisroel to Bavel, He doesn’t 

‘leave’ all the levels of Havayah.  Rather, He reveals Himself 

through the three expanded spellings of the name Havayah: 

Av, Sag, and Mah [ ה"ג מ"ב ס"ע  which are named for their 

gematrias – 72, 63, and 45].” 

[Editor’s note: Just like we explained above that “י” can be spelled 

“ ד"יו ”, these different revelations of the name Havayah are achieved 

through various expanded spellings of each letter.  The letters “ה”and 

 ”ה“ can be spelled in their full forms various ways (such as spelling ”ו“

as “ ה"ה ”, “ י"ה ”, or “ א"ה ”) to achieve these different numerical values.] 

ל אלא "כי איננו יוצא לחו, פירוש, ל"ב ק"רוכב על ע' הנה ה 75ש"וז
והנה [, כנודען "ה דאלפי"של מ' שהוא מילוי ההוי]ל "ב ק"בבחינת ע

, אבל בארץ ישראל. ב הוא מבבל"ולכן כל ר, ב"ל בגימטריא ר"ב ק"ע
עם ' העשרה אותיות של ההוי לפי ששם מתחברים עם, אז נקרא רבי

 (.כ"ע)י "הכל בגימטריא רב' ויהי, ל"ב ק"המילוי שלהם שהוא ע

The Sha’ar Ma’amarei HaRashbi continues: 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4305
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4306
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4307
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“This is the meaning of the possuk, ‘Havayah is riding on a 

‘light cloud’ (ב קַל  The  ’.[and He will come to Mitzrayim] (עָּ

only way that the name Havayah is revealed outside of Eretz 

Yisroel is through “ ל"ב ק"ע ”, which is the ‘external expression 

of the simple spelling of Havayah and the external expression 

of the expanded spelling of the name Mah, which is the 

expanded spelling which uses the letter “א”.’” 

The “external expression” (in Hebrew, “אחורים”) is when the name of 

Hashem is written recursively using more letters each time, referred 

to as “ribua”: 

 
 10 י

 5+10=15 ה-י

 6+5+10=21 ו-ה-י

 5+6+5+10=26 ה-ו-ה-י

Total 72=26+21+15+10 

 
Therefore, the external expression of the simple spelling of Havayah 

has the value of 72, “ ב"ע ”. 

If this is written with each letter in the expanded form (using the 

letter “א”), it would be written as follows: 

 4+6+10=20 ד"יו

 (4+6+10)+(1+5)=26 א"ה-ד"יו

 (4+6+10)+(1+5)+(6+1+6)=39 ו"או-א"ה-ד"יו
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 (4+6+10)+(1+5)+(6+1+6)+(1+5)=45 א"ה-ו"או-א"ה-ד"יו

Total 130=45+39+26+20 

 

Therefore, the external expression of the expanded spelling of 

Havayah (using the letter “א”) has the value of 130, “ ל"ק ”. 

To summarize, the possuk is telling us that the name Havayah is 

revealed to lower levels of creation (“outside of Eretz Yisroel”) through 

progressively lower expressions (represented by recursive and 

expanded spellings) of the name Havayah. 

The Shaar Ma’amarei HaRashbi concludes: 

“This is why the sages in Bavel (outside of Eretz Yisroel) were 

called ‘Rav’; “ ב"ר ” is gematria 202, which is “ ב"ע ” + “ ל"ק ” 

(72+130=202). [Because Havayah is only revealed there by 

being expressed (and concealed) through both of these 

levels.]  However, in Eretz Yisroel, the sages were called “רבי” 

(with an additional “י”, which has a value of 10) because there 

these external expressions are also connected to the “ten 

letters of the name Havayah” (when spelled as the name Mah, 

א"ה-ו"או-א"ה-ד"יו ), bringing the total value to 212 (“י” + 

“ ב"ע ” + “ ל"ק ” (10+72+130=212), the value of “רבי”. 

The Ba’al Shem Tov adds a deeper explanation to the statement of 

the Sefer HaTikkunim: 

, י"בפירוש המאמר כל רב מבבל וכל רבי מא 76ט"ומוסיף הבעש
, הוא בחינת בינה 'הוא ראשית חכמה ב' ר, ב"ב קאי על בחינת חו"שר

 .ס"המתוסף ברבי הוא הנביע מא' ואות י

The Ba’al Shem Tov says that the letters “ ב"ר ” refers to the levels of 

chochmah and binah, because “ר” refers to the phrase “ ראשית

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4308
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 refers to the word ”ב“ and (the beginning of chochmah) ”חכמה

“binah.”  The additional “י” added to the term “רבי” refers to “that 

which flows forth from Ein Sof.” 

The Rebbe points out the difference between the explanation of the 

Sha’ar Ma’amarei HaRashbi and the explanation of the Ba’al Shem Tov: 

ט הוא למעלה "לפי ביאור הבעשהמתוסף ברבי ' ל שבחינת הי"וי
כי לפי . י"ל לפי הביאור שבשער מאמרי רשב"ד הנ"מבחינת יו

ד "שהוא יו]ד היא העשר אותיות "י היו"הביאור שבשער מאמרי רשב
ב "ורק שהוא נעלה יותר מבחינת המילוי שבגימטריא ע, עם המילוי

ד עצמו שלמעלה "ט הוא היו"כ לפי ביאור הבעש"משא[, ל"ק
 .מילוימבחינת 

The Ba’al Shem Tov’s explanation of the “י” refers to a higher level 

than the explanation of the Sha’ar Ma’amarei HaRashbi: 

 The Sha’ar Ma’amarei HaRashbi said that “י” refers to “the ten 

letters of the name Mah, and the “י” in the expanded spelling 

of Mah is written as “ ד"יו ” (the external expression of “י”).  
This is higher than “ ל"ב ק"ע ”, but is still an external 

expression of the “י”. 

 The Ba’al Shem Tov explained that the “י” refers to the letter 

 itself (without the expanded spelling) [as it is revealed ”י“

from Ein Sof], which is higher than the expanded spelling. 

This parallels the explanation above regarding how the bittul of the 

essence of chochmah “י” is higher than the external revelation of 

chochmah “ ד"יו ” which is revealed to “someone else”. 

 

The Rebbe now explains why the higher level of “י” can only be 

revealed in Eretz Yisroel: 



 59 לגני באתי ה"ד

 

י דוקא הוא רבי "מה שבא)י "ד לא"השייכות דבחינת יו וביאור

' א גו"ארץ אשר ה 78פ"עה 77יובן בהקדם תורת הרב המגיד(, ד"ביו
 ',א גו"תמיד עיני ה

The Maggid explains the following possuk: 

A land Hashem, your G-d, looks after; the 

eyes of Hashem your G-d are always 

upon it, from the beginning of the year to 

the end of the year. 

ר ֶ ש   יךָּ קֶ אֱלֹּ  יְיָּ  אֶרֶץ אֲש  ֹּר  ד 
י ינ  מִיד ע  ה  ת ָּ יךָּ קֶ אֱלֹּ  יְיָּ  אֹּתָּ

ה וְעַד  נָּ ָּ ית הַש   ִ ש  ר  ה  מ  ב ָּ
ה נָּ ָּ  :אַחֲרִית ש 

עיני  81אל יראיו לשון יחיד וכתיב' ין הע 80הקשה כתיב 79דבספר הזהר
 .אל צדיקים לשון רבים' ה

The Maggid explains this possuk by quoting a question from the 

Zohar, which compares two seemingly contradictory pesukim: 

Behold the eye of Hashem is to those who 

fear Him, to those who hope for His 

kindness. 

ה  יו  יְיָּ  עֵיןהִנ   אָּ אֶל יְר 
וֹּ   :לַמְיַחֲלִים לְחַסְד 

The eyes of Hashem are to the tzadikim, 

and His ears are to their cry. 

יקִים  יְיָּ  עֵינֵי אֶל צַד ִ
ם תָּ וְעָּ ַ יו אֶל ש  זְנָּ   :וְאָּ

The first possuk uses the singular term “eye,” while the second possuk 

refers to “eyes” with the plural term. 

The Maggid explains the answer of the Zohar: 

חכמות  83וכתיב. עיני העדה 82ל כי הנה חכמים נקראו"ולפי פשוטו י
  .84חכמות חכמה עילאה וחכמה תתאה' בחוץ תרונה ב

The Maggid explains that the concept of “eyes” refers to chochmah, as 

the sages (“חכמים”, chachomim, wise ones) are referred to as “ עיני
 The plural form “eyes” refers  .(the eyes of the congregation) ”העדה

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4309
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4310
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4311
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4312
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4313
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4314
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4315
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to two levels of chochmah, as referred to in the possuk, “ ץ חו  ת ב ַ כְמוֹּ חָּ
ה רֹּנ ָּ  the “higher chochmah” and the :(”Wisdoms shout outside“) ”ת ָּ

“lower chochmah.” 

The Maggid then describes two levels of fear of Hashem: 

והנה יש יראה פנימית ויראה חיצונית יראה חיצונית היא היראה 
היינו שאינו מכיר פנימיותו ורק שרואה את גדלו  ,85שמחמת גדלות

שגם כשלא ראה את  ,86ד המבואר בתניא"וע]ומחמת זה הוא ירא 
המלך מעולם ואינו מכירו כלל ורק רואה ששרים רבים ונכבדים 

ויראה פנימית היא [, תפול עליו אימה ופחד, משתחווים לאיש אחד
. ייש מפניושמכיר את פנימיותו וחשיבותו ומחמת זה הוא ירא ומתב

  .85ויראה זו נקראת יראה בושת

The first type of fear is a “fear of the external” which results from 

recognizing Hashem’s greatness (in seeing what Hashem does in 

creation).  [This is similar to a level of fear explained in Tanya: The 

Alter Rebbe says that even if a person has never met the king himself, 

when he sees many respected ministers all bowing down to the king 

(like the sun and stars move towards the west, the place of the 

Shechina), he will immediately be inspired with a great fear [respect] 

of the king’s awesomeness.] 

The second type of fear is “fear of the essential,” which results when 

a person recognizes the significance of who Hashem “is.”  As a result 

of this recognition, a person is ashamed of his own insignificance 

before Hashem – and therefore has tremendous reverence for Him.  

This type of fear is called “the fear caused by shame.” 

The Maggid then relates these two levels of fear to the two levels of 

chochmah: 

. בחינות אלו שביראה הן נגד חכמה עילאה וחכמה תתאה' וב
, שם היראה היא מחמת גדלות, שהיא בחינת מלכות, דבחכמה תתאה
 . היראה היא מחמת פנימיות( היינו בחינת חכמה)ובחכמה עילאה 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4317
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4318
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4317
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These two levels of fear correspond to the two levels of chochmah 

mentioned above: 

 The higher level of fear (the fear caused by shame that comes 

as a result of recognizing who Hashem is) corresponds to the 

higher level of chochmah.  This refers to the actual sefirah of 

chochmah. 

 The lower level of fear (the “external” fear caused by 

recognizing Hashem’s greatness through observing what 

Hashem does) corresponds to the lower level of chochmah.  

This “lower chochmah” refers to the sefirah of malchus. 

However, the bittul of the higher level of fear still retains a certain 

aspect of “self”: 

וזה ', והנה כדי להיות ירא בושת צריך להכיר ולהשיג את אלקותו ית
, י צמצום שמצמצם את עצמו כביכול שיכולים להשיגו"א אלא ע"א

 .י שיקטין האדם את עצמו כי כמים הפנים לפנים"וזה הצמצום בא ע

On one hand, in order to achieve the higher level of fear (recognizing 

who Hashem is), one has to “understand” G-dliness (which implies a 

certain feeling of “self,” as explained above regarding binah). 

On the other hand, this understanding (“self”) is only possible if a 

person has bittul .  Since it is impossible for a person to understand 

Hashem, this understanding of G-dliness is only possible if Hashem 

first “conceals” Himself to make G-dliness understandable to our 

limited intellect.  In order to “motivate” Hashem to conceal Himself 

(which corresponds to the bittul of the incomparably greater teacher), 

a Jew first needs to “make himself small” through his own bittul (the 

bittul of the student). 

We see from this that the bittul of the higher level of fear is not 

complete bittul. 
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Based on this, the Maggid explains why the possuk about Eretz Yisroel 

uses the plural form of “eyes”: 

שבארץ , עיני לשון רבים, א בה"ש גבי ארץ ישראל עיני ה"וזהו מ
דעם היות . יראה החיצונית ויראה הפנימית, עיינין' ישראל יש ב

מ מצד המעלה דאור חוזר יש בה "מ, ת"שארץ היא בחינת מלכות ח
ובדוגמת מה שבאויר הסמוך לארץ יש  .גם התגלות יראה עליונה

כי השמש שמכה על הארץ חוזרת , יותר חמימות מבאויר האמצעי
 .ממנו הארה למעלה עד שליש החלל

As explained above, “eyes” refer to two levels of chochmah.  

Therefore, when the possuk says that the eyes of Hashem are on 

Eretz Yisroel, it means that Eretz Yisroel has a revelation of both the 

higher and lower and levels of chochmah (and corresponding levels 

of fear). 

However, this leads to a question: Eretz (land) refers to malchus, the 

lower chochmah (and the fear of what Hashem does).  If so, how can 

it be that eretz also has a revelation of the higher chochmah (the “fear 

of shame”)? 

The Maggid explains that the reason that “Eretz Yisroel” (malchus) is 

also able to reveal the higher level of chochmah is due to the 

“advantage of ohr chozer (reflected light):” 

 Ohr yashar (direct light) refers to the revelation of G-dliness 

“from above to below” – a revelation initiated by Hashem that 

was not a result of the elevation of the lower worlds.  Since 

this “light” was not achieved as a result of a refinement of the 

world (which is Hashem’s essential desire and ultimate goal 

for creation), the revelation does not reflect a revelation of 

Hashem’s essence. 

 However, ohr chozer refers to a revelation of G-dliness that is 

a result of the refinement of the lower worlds.  Since this 
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revelation is achieved through accomplishing the ultimate 

purpose of creation, it therefore reveals Hashem’s essence. 

The Maggid provides an analogy for the advantage of ohr chozer:  

Since the sun’s rays come down to the earth through the 

atmosphere, we would expect that the warmest air would be found 

at the highest level due to its closeness to the sun.  However, the 

warmest air is actually found right above the earth’s surface because 

the sun’s rays have reached their “destination” (ultimate goal) and 

then reflect off of the earth to create the greatest heat. 

Similarly, Eretz Yisroel represents the bittul of malchus – simple 

dedication to achieving Hashem’s mission in the physical world.  

Since Hashem’s ultimate goal is achieved through the bittul of 

malchus, it therefore has the advantage of ohr chozer and is able to 

reveal an even higher level of G-dliness – a revelation of Hashem’s 

essence.  This revelation of Hashem’s essence also contains within it 

the higher level of chochmah.   

This is why the possuk says that the eyes of Hashem are on Eretz 

Yisroel – by having the “lower” bittul of malchus (one “eye”), it reveals 

Hashem’s essence which also contains a revelation of the higher level 

of chochmah (the other “eye”). 

[Editor’s note: This answer of the Maggid reflects the central point of 

this entire ma’amar: 

Through the complete bittul of malchus (the “lower chochmah,” which 

is the bittul of the “י” on the back of the “ד”) we are able to reveal the 

higher level of chochmah to an even greater degree than when the 

higher level of chochmah is revealed on its own. 

This is because the kabbalas ol of the “lower chochmah” creates a 

better “atmosphere” for the revelation of G-dliness than the higher 

chochmah due to its superior bittul – the complete bittul which 
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“reflects” G-dliness in its purest state by not mixing itself in 

whatsoever.  End of editor’s note.] 

[Editor’s note: The Maggid then uses this principle to answer the 

contradiction between the two pesukim mentioned above: 

 “The eyes (plural) of Hashem are to the tzadikim” because 

they have both the higher and lower levels of fear (which 

correspond to both levels of chochmah). 

 “The eye of Hashem is to those who fear Him” with only one 

fear – the higher level of chochmah, which doesn’t have as 

great of a bittul as malchus.  End of editor’s note.] 

The Maggid concludes by explaining how we also see this concept 

reflected in the end of the possuk: “from the beginning of the year to 

the end of the year:” 

עיינין חכמה ' ויש בה ב, י"ארץ הוא א ,א בה"וזהו ארץ אשר עיני ה
ראשית הוא , מרשית השנה ועד אחרית שנה. וחכמה תתאהעילאה 

ף "אין בה אל( ארץ)ת "ע המתגלית בח"כי ח, ורשית חסר כתיב]ע "ח
 (.מ"כ תוכן התורה של הה"ע'[. )המורה עלי

Eretz Yisroel (representing malchus) has both “eyes” – the lower and 

higher levels of chochmah.  The “beginning of the year” represents 

the higher level of chochmah called “ראשית” (beginning), but it is 

written “רשית” (without an “א”) to show that it represents how the 

higher level of chochmah is revealed in malchus. 

Based on this explanation of the Maggid, the Rebbe now explains 

why specifically in Eretz Yisroel the sages are referred to as “Rebbi” 

 :(”י“ with a ,”רבי“)

י הוא רב "שבא]י "ז יובן מה שאמרו כל רב מבבל וכל רבי מא"ועפ
ת "חינת מלכות חי היא ב"דהגם שא[, ד המורה על חכמה"יו' בתוס
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, מכיון שביראה התחתונה יש גם התגלות יראה עליונה, מ"מ, ת"ויר
 .ד"י הוא רבי ביו"לכן בא

As explained above, the “י” refers to chochmah.  Even though Eretz 

Yisroel corresponds to the level of malchus (the “lower chochmah” and 

“lower fear”), the bittul of malchus (the lower fear) also contains within 

it the “higher fear,” represented by the “י”.  Therefore, in Eretz Yisroel 

(malchus), the sages are referred to as “Rebbi” (“רבי”, with a “י”). 

The Rebbe clarifies which aspect of chochmah this is referring to: 

הוא בחינת פנימיות ( י"מא)ד המתוסף ברבי "כ מה שהיו"וזהו ג
כי בחינת יראה בושת הבאה מהכרת הפנימיות היא , ל"החכמה כנ

, בחינת פנימיות החכמה( י"שמא)ברבי ' ולכן הי, ע"בחינת פנימיות ח
 .ט"ל מהבעש"כנ, ס"ועד לבחינת נביע מא

This also explains why the “י” of “רבי” (Rebbi) refers to the essential 

level of chochmah (explained in the previous section based on the 

ma’amar of the Rebbe Rashab).  Because the “fear caused by shame” 

is a result of recognizing “who Hashem is (in essence),” we see that it 

comes from the essential level of chochmah.  This level is revealed in 

Eretz Yisroel (the bittul of malchus), and also includes the higher 

revelation of the “י” described by the Ba’al Shem Tov (above) – the “י” 
as it “flows forth from Ein Sof.” 

In summary, the bittul of “רבי” (malchus, Eretz Yisroel) reveals the 

essence of G-dliness (“the “י” as it “flows forth from Ein Sof”), and is 

greater than the bittul of “רב” (chochmah and binah) who is “outside 

of Eretz Yisroel” (does not have the bittul of malchus). 

 

The Rebbe now returns to answer the fundamental question on the 

Frierdiker Rebbe’s ma’amar: 
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Why did the Frierdiker Rebbe say that the bittul of the “י” (on the back 

of the “ד”) is the bittul of “making oneself small,” which is the bittul of 

malchus of Atzilus (and not chochmah), [and then add] which has 

“nothing of its own at all?” 

ד שבאחורי "ר בהמאמר בענין היו"ח אדמו"ק מו"ש כ"מ וזהו (ח
ד מורה על הביטול ואזעירת גרמה והיינו מלכות "שאות יו', הד

לא ]שהביטול דבחינת מלכות הוא , דאצילות דלית לה מגרמה כלום
בחינת הביטול דלית לה מגרמה [ א"כ, רק הביטול דאזעירת גרמה

, ת"בחינת ח, ל שדוקא במלכות"וכנ. שהוא תכלית הביטול, כלום
 .נתגלה בחינת ביטול הכי עליון

In order to explain that the bittul which is necessary in order to create 

a dirah b’tachtonim is complete bittul (and not just “making oneself 

small”), the Frierdiker Rebbe specified that the bittul represented by 

the “י” on the back of the “ד” is the complete bittul of malchus of 

Atzilus, which has nothing of its own at all.”  As explained in the 

previous sections, only malchus (the “lower chochmah”) is able to 

reveal this ultimate level of bittul. 

To explain the Frierdiker Rebbe’s words in detail: 

The Frierdiker Rebbe first explains the bittul of the “י” itself, which (on 

its own) represents the level of chochmah.  The “י” itself is a letter – it 

is just the smallest letter in the alef-bais – which represents “making 

oneself small.”  This corresponds to the bittul needed by the teacher 

to transmit an idea to an incomparably lower student, and the bittul 

of “the color of water” described in the previous sections. 

The Frierdiker Rebbe then clarifies that the bittul of the “י” itself is not 

sufficient to create a dirah b’tachtonim. Since the “י” has some subtle 

aspect of “self” (even the subtle existence of the “light which is 

revealed from its source” described in the previous section), it is not 

capable of revealing Hashem’s true essence. 
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In order to create a dirah b’tachtonim a Jew needs to have the bittul of 

the “י” on the back of the “ד” (dalet, related to dalus – the complete 

poverty of having “nothing of your own whatsoever”).  This refers to 

the bittul of malchus, which is even greater than the bittul of 

chochmah and enables the revelation of Hashem’s essence.  This 

corresponds to the bittul of the student (and the bittul of Rebbi Zeira) 

which is necessary in order to receive from an incomparably higher 

level. 

The Rebbe now explains how this concept is reflected throughout the 

rest of the Frierdiker Rebbe’s ma’amar: 

הקוין דתורה עבודה ' ל בכל ג"שביטול זה צ, וממשיך בהמאמר
השלילה דגסי )שבלימוד התורה אינו מספיק ביטול סתם , ח"וגמ

וכן בקו העבודה ", בבחינת ביטול במציאות לגמרי"ל "א צ"כ( הרוח
ל הביטול דעני ואביון אני שהוא בחינת הביטול דבחינת "צ( תפלה)

מבאר בהמשל דהגבהת ( צוותקיום המ)ח "וכן בקו הגמ, מלכות
שבכדי (, ל"כנ, שהוא משל על ענין דקיום המצוות)משא כבדה 

( א"כ, אינו מספיק שיצמצם עצמו קצת)משא כבדה ביותר ' להגבי
 .צריך לצמצם את עצמו ביותר

As explained earlier in the ma’amar, the Frierdiker Rebbe brings 

examples of this bittul from all three foundational areas of serving 

Hashem: learning Torah, davening, and the performance of mitzvos.  

In each one of these areas, “making oneself small” is not enough – 

the complete bittul of “having nothing of your own at all” (malchus) is 

necessary: 

 It is not enough to learn Torah in a way that negates any 

sense of personal pride (“I am small”); Torah needs to be 

learned as if one is “merely repeating Hashem’s words.” (“I am 

nothing.”) 
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 It is not enough to daven with a general humility; a Jew needs 

to feel as if he is “poor and impoverished” (having nothing of 

his own). 

 A minimal amount of focus is not enough to “pick up a heavy 

object” (become involved with the physical world for the sake 

of performing mitzvos); one needs complete “focus” 

(complete bittul) in order to perform mitzvos. 

שמקבל , הוא נעשה כלי ריקן ומחזיק( ל"קוין הנ' בכל ג)י הביטול "וע
את כל הגילויים והכחות שנותנים מלמעלה לעבוד את עבודתו 

ועד שעושה מקשר , בלימוד התורה וקיום המצוות ועבודת התפלה
ז "שמהפך את השטות דלעו, ושקר העולם שיתהפך לקרשי המשכן

 .לשטות דקדושה

Through having complete bittul in all three areas of serving Hashem a 

Jew becomes an “empty container which is capable of containing [the 

maximum amount within it].”  Therefore, he is able to receive all the 

energy and capabilities that Hashem is giving him in order to serve 

Him in all three areas, enabling him to transform the irrational 

“connection” (קשר) to – and “deceptive appearance” (שקר) of – the 

physical world (shtus d’kelipah) into the beams (קרש) of the Mishkan 

– a connection to Hashem which is beyond the bounds of logic (shtus 

d’kedusha). 

שאז הוא כלי לקבל הכחות , י הביטול דכלי ריקן"דכל זה הוא ע
וכמבואר , שנותנים מלמעלה שיוכל לנצח את מלחמת היצר

שבשביל נצוח המלחמה מבזבזים את האוצרות הכמוסים  87בהמאמר
ומוסרים אותם ( מה שאצר בעצמו וגם מה שאצרו אבותיו)מדור דור 

 (אנשי החיל)בשביל אנשי החיל שהם דוקא , י פקידי החיל"ע
, הפירושים שבזה' בכל ג', הצבאות הוי, את הנצחון בפועל מביאים

  .88כמבואר בהמאמר

Receiving the capabilities needed to accomplish this goal is 

dependent on the “space” created within the receiver by making 

http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4319
http://chabadlibrary.org/books/admur/mlukat/2/57/index.htm#_ftn_4320
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himself a completely “empty container” to receive everything that 

Hashem is giving him in order to defeat the yetzer hora. 

Later in the ma’amar, the Frierdiker Rebbe compares winning the war 

against the yetzer hora in order to create a dirah b’tachtonim to an 

actual war of a kingdom.  Even though the king usually keeps his 

precious treasures locked away, his desire for victory motivates him 

to open his treasure vault and freely spend his treasures on anything 

that will help him win the war.  He puts the treasure in the hands of 

his generals to spend on whatever the soldiers need in order to 

ensure their success and victory. 

Similarly, Hashem has created the world in such a way that He keeps 

His “precious treasures” (the revelation of His essence) hidden away 

from creation.  However, when a Jew is fighting to make a dirah 

b’tachtonim with complete dedication to the King (bittul), the King 

opens the “treasure vault” (which has been stored away through both 

the Jew’s own efforts and the efforts of his ancestors) and puts it in 

the hands of the Rebbe’im (the “generals”) to give it to us (the “foot 

soldiers”) in order to win the war. 

This is why the Jews are called “Tzivos Hashem,” which includes all 

three meanings of the word “צבא”: 

1. We are the “army” (צבא) of Hashem (in order to win the war 

against the yetzer hora and create a dirah b’tachtonim). 

2. We have a “fixed amount of time” (צבא) in the world in order 

to complete our mission. 

3. We have a “beautiful variety” (צבא) of Jews who all have their 

own specific abilities and roles within this mission. 

The Rebbe concludes: 
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בעצם  89ש"וכמ, מ"לישראל התחיל מזמן יצי' והנה התואר צבאות הוי
ומזה מובן גם בנוגע , מארץ מצרים' יצאו כל צבאות הוי 4היום הזה

בדוגמת הגאולה דיציאת מצרים ' שתהי, העתידה לגאולה
הגילוי ' ז יהי"שעי, מארץ מצרים אראנו נפלאותכימי צאתך  90ש"וכמ

דגאולה העתידה שאז יהיו נפלאות אפילו לגבי הענינים שהיו 
 .והוא בתוכם 92הקיצו ורננו שוכני עפר' ז יהי"ולאח ,91ביציאת מצרים

The Jews were first referred to as Tzivos Hashem when we left 

Mitzrayim, as it says, “in that very day, all of Tzivos Hashem left the 

land of Mitzrayim.”  Just like that redemption happened through 

Tzivos Hashem, so too the final redemption of Moshiach will happen 

through Tzivos Hashem, as it says, “Just like the days when you left 

Mitzrayim [when you were called Tzivos Hashem], I will show you 

wonders [when you are Tzivos Hashem and bring Moshiach].” 

Not only will the wonders of Moshiach be similar to the wonders 

which we saw when we left Mitzrayim – they will be wonders 

(incomparably greater) in comparison to the events that happened 

when we left Mitzrayim.  And after we leave galus, we will experience 

“awaken and sing, you who dwell in the dust” (techiyas ha’meysim, 

resurrection of the dead) – and the Frierdiker Rebbe will be among 

them! 

Moshiach Now! 

  

                                                                 

 .היום הזה' בפי'[ אות ג]ל "להעיר מהנ4 
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Footnotes from the Original Hebrew 

וכן הוסיף כמה , ק"א כמה תיקונים בכתי"ר שליט"ק אדמו"תיקן כ –על רשימת ההנחה ( *

 (.ל"המו) הערות

 119' ת ע"שי'מ ה"סה)ת "שי'על פרק הששי מהמשך באתי לגני ה בעיקרו מיוסדמאמר זה ( 1

 (.ואילך

 .א, ש ה"שה( 2

 .111' ת ע"שי'מ ה"סה( 3

 .פ"ר עה"שהש( 4

 .כד, יחזקאל לג( 5

 .יא, ט"ר פכ"ויק( 6

 .ח, תרומה כה( 7

 .י שם"ב ובפרש, וראה מנחות פו. ד, א ו-מלכים( 8

. א, רא. א, ה סט"של(. ה ושני פסוקים"ד)ו קרוב לתחילתו "ראשית חכמה שער האהבה פ( 9

 .ועוד. ב, שכו. ב, שכה

 .כא, ס' ישעי( 10

 .כט, תהלים לז( 11

 .ז, ט"ר פי"ו לב"מהרז. ב, ג"ר פי"ו לבמדב"ראה מתנות כהונה ומהרז( 12

 (.רסו' לעיל ע)ד "א פ"ה באתי לגני תשי"ראה ד( 13

 .נוסח התפלה( 14

 .יב, מה' ישעי( 15

 .נ"וש. 255' ת ע"ש'חורף ה-ו"ספר השיחות תרצ. 139' ו ע"מ תרצ"ראה סה( 16

 .ב, א רה"ראה מקדש מלך לזח( 17

 .מ"ובכ. ו"תניא רפל. ו, ג"ר פי"במדב. ג"ר ספ"ב. נשא טז. ראה תנחומא בחוקותי ג( 18

' ץ ע"מ תרח"סה(. יב אדר שני" היום יום"הועתק ב)א ואילך , ב תנ"מ קונטרסים ח"סה( 19

 .ה אדם כי יקריב"ת ויקרא ד"וראה לקו. ועוד. רלב

 .ב, ויקרא א( 20

 .רלט' ר ע"מ עת"סה. 10' ספר השיחות תורת שלום ע. ח"ראה קונטרס התפלה פ( 21

 .ד"ח רסצ"ר הזקן או"ע אדמו"שו( 22

 .א, סוטה ג( 23

 .119' ת ע"שי'מ ה"סה( 24

 .כט, תרומה כו( 25
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 .א"א ספ"ראה תניא שעהיוה( 26

 .ב, ב( 27

 .ב, ט"ר פי"ראה ויק( 28

 .יד, תשא לד( 29

 .פ בראשית"י ר"רש( 30

 .(ג ואילך, סו)פ יתרו "א ר"תו( 31

 .א, יתרו יט( 32

 .ב, שבת פו. פ"מכילתא יתרו עה( 33

 .א, סוכה כט( 34

 .ועוד. א, ב רטו"ח. ב, רמט .ב, א לג"זהר ח( 35

 .ג, בהעלותך יב( 36

 .ב, ת בראשית ו"הובא באוה. א"רפ ראשית חכמה שער הענוה( 37

 .פ מטות"י ר"ספרי ופרש( 38

 .ג, שם סז א"ראה תו( 39

 .טו, נז' ישעי( 40

 .קעב, תהלים קיט( 41

 .ב, ד סוכה לח"ע( 42

 .א שם"תו( 43

. ג, ראה כג' ת פ"לקו. ג, בשלח סג. ג, מקץ מב. ב, א וישב כז"וראה גם תו. א יתרו שם"תו( 44

 .א, ש לח"שה

 .א, תהלים פו( 45

 .ב, ברכות ל( 46

' ח ריש ע"תרע. ע קצד"ה ס"מ תרס"סה" )הכנעה ושפלות"י "ח בשם רש"מ בדא"בכה "כ( 47

ובאה לתוספת ביאור ענין ", ושפלות"י לפנינו אין תיבת "אבל בפרש(, ועוד. 203' ז ע"תש. צד

 .[נ"וש. 18הערה  69' ד ע"ש חל"לקו. ז שם"ח ותש"מ תרע"ראה הערה בסה]ההכנעה 

 .א, עירובין נה( 48

 .ב, ראה שבת ל( 49

 .א, ג קצא"ח. א, א כ"זהר ח( 50

 .ד ואילך"סע, וירא י' פ( 51

 .יב, וירא כ( 52

 .ו"המשך באתי לגני שם פ( 53

 .רנא ואילך'א' מסעי ע( 54
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 .יט, משלי כז( 55

 .א, מ פה"ב( 56

 .קצט ואילך' ל ע"תר. תמז ואילך. קצח ואילך' ז ע"מ תרכ"סה( 57

 .יח, מיכה ז( 58

 .ב"רע, ה יז"ר( 59

 .ד, ת עקב יז"ראה גם לקו( 60

 .קכט ואילך' ץ ע"רחת. ואילך 90' ט ע"מ תרפ"וראה סה. שער יז( 61

 .ד"פ( שער הכינויים)הובא בפרדס שער כב . א"ראה ספר הבהיר סקצ( 62

 .כז, וירא יח( 63

 .יא, וישלח לב( 64

 .ב"ס( 65

 .יא, א כט-דברי הימים( 66

 (.שעב ואילך' ע)ז "צ תרס"ה ביום השמע"ד( 67

 .ב, קטו – ח"עם דא( 68

 .כ' מ אתהלך לאזניא ע"סה( 69

 .יב, תהלים יח( 70

 .ד, איוב לו( 71

 .ג"ג מי"אבות פ( 72

 .ובהערה שם 121' ח ע"מ תש"וראה סה. י"התיקונים כת' הקדמת ס( 73

 .בביאור מאמר התיקונים, בתחלתו( 74

 .א, יט' ישעי( 75

 .חוקת' תולדות יעקב יוסף פ' ס. קמ' כתר שם טוב סי( 76

 .ב ואילך, עקב נג' אור תורה פ( 77

 .יב, עקב יא( 78

 .א, ג קל"ראה זח( 79

 .יח, תהלים לג( 80

 .טז, שם לד( 81

 .כד, שלח טו( 82

 .כ, משלי א( 83

 .ב ואילך, ח בראשית ג"תו. ב, א קמא"ראה זח( 84

 (.ג ואילך"סע, ח קנא"סידור עם דא)הערה לתיקון חצות . ג"תניא רפמ( 85
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