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 ב"ה

Torah Or 

 תּוֹרָה אוֹר
יל  תְחִּ בּוּר הַמַּ  דִּּ

ה נָּא"( סוּק "אֵרְדָּ יָּּיךְ לַפָּּ ַ ַַַׁׁׁ)ש 

דַׁ ַׁהו אַׁחָּ נְת ְ לִי ָּהו ַׁא  חַׁאֵּ ת  ָּ  1פ 
 ַ ש  רָּ אַׁתפָּּ  דף יג,ג  וַיֵּרָּ

“The Ten Sefiros and Hashem”2 

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

down” to judge the wicked inhabitants of the cities of Sedom and Amora. There 

are two general questions regarding this story: 1- Why would have to go down 

to judge people, doesn’t Hashem already know everything that happens without 

having to go to see it firsthand? Furthermore, what does it mean that He “went 

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

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

essential concepts of how Hashem interacts with the world. The explanation will 

be centered around a teaching of Eliyahu the Prophet. It is recorded in the 

Tikkunei Zohar, as heard by Rabbi Shimon bar Yochai and his students, and the 

souls in Gan Eden, including Moshe Rabeinu who instructed Eliyahu to speak, 

in Gan Eden. 

 
יל)   1 תְחִּ הַמַּ בּוּר  הוּ ח  פָּתַ   דִּּ יָּּ ים:  אֵלִּ י ִ תַׁח  וֹר  תְחִילַַׁׁת  מ   ו רַׁה  ב  יְהִַׁ"ַַׁׁד ִ ַָּׁיַַׁׁו  ַׁלַַׁׁכ  ר  אָּ תְחִילץ",ַַׁׁהָּ מ   ו רַׁה  י אֹמ ַׁ"ַַׁׁוְדִב  רַׁה'ַׁו 

עֲק ַׁ ו ַׁ.ַַׁׁ"תז  תְחִילרַַׁׁסִיד  מ   ו רַׁה  ב  ַׁ"ַַׁׁד ִ נְת ְ יּוּ  – א".הו ַַַׁׁׁא  תן  צִּ ַ ּ בוֹד קְדוּש   . "ראַדְמוּ  כְּ

יוֹ ר  נֶאֱמַ  בַּ ם  בְּ ַ ּ ַ   קֹדֶש  ת  הַש  ש  רָּ יז  וַיֵּרָּ ת  פָּּ וָּ א,  ְ תקס"ומַרְחֶש  פוֹ ת  הֲנָּחוֹ .  ן  אֲמָּ ת  נוֹסָּ יר  מֵהַמַּ ִּ ם  וּדְרוּש 

י דִּ יוּסָּּ לְקְטוּ ה  זֶ ר  מַאֲמָּ ל  עַ ם  הַמְּ סֵפֶ   נִּ הוֹ ר "בְּ ילת  הַגָּּ תְחִּ בּוּר הַמַּ תַ   לְדִּּ יָּּהוּ ח  פָּּ    (. "ת תשע"ח קְהָּ   –"ח"  תרנ  אֵלִּ
2  The Rebbe Rashab wrote an extensive commentary on this maamar, known as “Notes 

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

throughout the translation, published by the Kehot publication society. In addition, the 

work “Torah Or Hamevuar” from Kehot publication society and Hamaayanos provided 

valuable sources for this commentary. 
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This teaching, commonly known as “Pasach Eliyahu,” the most famous discourse 

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

teachings of Kabbalah3, of the Inner Dimension of the Torah. It describes the Ten 

Sefiros of Atzilus and how they exist relative to the Infinite Light, and relative to 

creations. This prayer/discourse is commonly recited before Mincha on Erev 

Shabbos, since on Shabbos is when the created worlds ascend into Atzilus, and 

this discourse discusses the nature of the world of Atzilus relative to creation.4 

 Chapter 1 ( א ) 

תַח ָּ לִי ָּהו ַַַׁׁׁ"פ  מַר ]  אֵּ ין  ] ַַׁׁ:ַׁ[וְאָּ לְמִּ עָּ בּוֹן  רִּ

ַׁהו אַׁחַָּׁ[דְּ  נְת ְ ןא  ב ָּ ְ אַׁבְחו ש  אַנְתְּ  ] ,ַַׁׁדַׁוְלָּ

ל  הוּא   א עַל כָּּ ימָּ ין, סְתִּ לָּּאִּ ל עִּ ה עַל כָּּ לָּּאָּ עִּ

לָּל  ךְ כְּ א בָּ יסָּ פִּ ה תְּ בָּ ָּ ין, לֵית מַחֲש  ימִּ  .[ סְתִּ

In the in Tikkunei Zohar (17a) it is 

written:5 “[The Prophet] Eliyahu 

started to speak [the following 

praise to Hashem that contains many 

explanations of mystical concepts], 

and said: “Master of the Worlds, 

You are He that is One, but not 

one that is counted. You are He that 

transcends all transcendence, 

concealed beyond all concealments. 

No thought can possibly grasp You. 

ו נִיןַׁ יק  ת ִ רַׁ עֲש   תַׁ יק  ִ פ  א  ד ְ הו אַׁ ַׁ נְת ְ ַׁא 
בְהוֹן  ] א  גָּ לְאַנְהָּ ן,  ירָּ סְפִּ ר  עֲש ַ לוֹן  ינָּן  רִּ וְקָּ

ין   לְמִּ וְעָּ לְיָּין,  תְגַּ אִּ לָּא  דְּ ין  ימִּ סְתִּ ין  לְמִּ עָּ

א ָּ נָּש  נֵי  בְּ יאַת מִּ סִּ תְכְּ אִּ וּבְהוֹן  ין,  לְיָּ תְגַּ אִּ [  .דְּ

 .6ַׁ"ַׁכוּ' 

You are He that brought out ten 

‘Tikunim/adornments.’ We call 

them ten Sefiros. You emanated 

them to direct the worlds, concealed 

worlds and revealed worlds. And 

within them You disguise Yourself 

from the sons of men.” 

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

Hashem creates souls and worlds through them, but that Hashem is ultimately 

beyond the entire category of the Sefirot and the World Atzilus completely, even 

though He invests Himself, as it were, into the Sefiros. 

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

this discourse at length. 
 .[ אוה"ת וירא תשמו,ב]ראה   4

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

translation of Pasach Eliyahu by Rabbi Tzvi Freeman, used with his permission. 
קּוּנֵ ) 6 מָּ ר  זֹהַ י תִּּ הַקְדָּּ  ה יז, א(. בַּ



 

LESSONS IN  TORAH OR  4 

זֶה   נְיָּן  עִּ ין  בִּ י   –לְהָּ קְרְאוּ  נִּ ה  מָּּ   ' לָּ

ין"   קּוּנִּ "תִּּ ם  ֵ ש  בְּ ירוֹת  יךְ    – סְפִּ רִּ צָּ

הוּת הַנֶּפֶש   נְיַן מַָּ יאוּר עִּ ים בֵּ    :לְהַקְדִּּ

 

In order to understand the reason 

for which the “Ten Sefiros” are 

referred to as “Ten Tikunim-

Adornments/Jewelry,” we must 

first explain the nature of the soul 

itself. 

יא אוֹר   הּ הִּ ד עַצְמָּ צַּ נֵּה הַנֶּפֶש  מִּ י הִּ כִּּ

דּוֹת כֶל וּמִּ קוּת ש ֵ תְחַלְּ י הִּ לִּ וּט בְּ ש     .פָּּ
Because, the soul itself is a simple 

and indivisible spiritual entity, 

undifferentiated into intellect and 

emotion.7  

 
7 The Rebbe Rashab notes here to that this concept is explained in Tanya chap. 51. We 

will quote here a portion of that chapter, as translated in “Lessons in Tanya,” published 

by Kehot publication society (the bold text reflecting direct translation of the original 

Hebrew text of the Tanya):  

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

the body from the soul, each organ receiving from the soul a life-force and power in a 

different form, does not derive from the soul’s essence and being, that we should 

say that its being and essence is divided into 248 different parts, which are enclothed 

in 248 locations, according to the design of the various locations of the body’s 

organs, because, according to this, it would follow that the soul’s essence and being is 

designed in a physical design and a likeness and structure similar to the structure of 

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

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

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

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

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

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

and of any type of definition of physical space, measure, or limitation, the soul is free 

of all such dimensions by virtue of its intrinsic being and essence.  

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

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

Alter Rebbe continues: 

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

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

the concept and dimension of physical space and limitation. It is therefore impossible 

to attribute to the soul this limitation of being more in the head than in the feet. 
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In Tanya chap. 51, part of which is quoted in the footnote, the Alter Rebbe 

explains how the soul itself is a simple, uncompounded, indivisible, spiritual 

entity. It contains the potential for various “soul powers,” capabilities, such as 

intellect and emotion, and the ability to manifest as a life force in the body, and 

the power to become manifest in thought, speech, and action. 

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

emotions, thought or speech, or even bodily life force. Rather, in the essence of 

the soul all these various powers and capabilities exist only in completely 

potential form, as various possibilities of the one singular and indivisible essence. 

Only “outside” of the essence do the various soul powers become manifest as 

“actual” and definable (different) powers. 

ינַת   חִּ בְּ הֵן  לָּּהּ  ֶ ש  דּוֹת  וְהַמִּּ כֶל  ֵ וְהַש ּ

ין לַ  ִּ    .פֶש  נֶּ לְבוּש 

And its intellectual and emotional 

capacities are only “garments,” as 

it were, of the soul itself. 

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

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

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

included within the soul’s essence, they are only in potential and therefore hidden 

within the soul—not even as functional powers which are revealed as such while still 

included within the soul. In other words, within the soul is concealed a potential for 

613 functional powers “to become actualized and to emerge from concealment” (i.e., to 

become revealed): 

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

functional powers of the divine soul becoming enclothed within the animating (or 

vital) soul, which also possesses the corresponding 248 and 365 functional powers 

and vital forces.” 
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לָּהּ  יֵש   הַנֶּפֶש   ֶ ל   ש  אֲבָּ דּוֹת  וּמִּ כֶל  ש ֵ

יּוּת הַנֶּפֶש   הוּת וְעַצְמִּ   .8אֵינָּן מַָּ

Since the soul has intellect and 

emotions, but they are not the 

essence and being of the soul.9 

ם   ֵ ש  ין בְּ אִּ קְרָּ הֵן נִּ ֶ ין"אֶלָּּא ש  יקּוּנִּ   –   "תִּּ

תְתַּ  הַנֶּפֶש  מִּ ֶ הֶן.  קֶּ ש  ת בָּּ ֶ ש  תְלַבֶּ  נֶת וּמִּ

 

Rather, they are referred to as 

“Tikkunim-Adornments,” since 

the soul becomes adorned, made 

beautiful, and expressed through 

them. 

 
8    ּ ש  א )וּמַה  נְיָּ תַּ בַּ תוּב  רֶ ה  רְאֵ )  כָּּ ג  פֶּ יב(וּפֶרֶ ק  ם    :ק  הֵׂ ש   וּמִדּוֹת  ל  כ  לְש ֵׂ ת  ק  מִתְחַלּ  הּ  עַצְמָּ ש   פ  הַנּ  ש  

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

דּוֹת ל וְהַמִּ כ  ֵׂ ל הַש ּ ין ,אֲבָּ ִ חִינַת לְבוּש  ן בְּ הֵׂ ש   ,עִם הֱיוֹת ש   דִין מַמָּּ ין נִפְרָּ ִ ן לְבוּש  ינָּ חִינַת   ,אֵׂ מוֹ בְּ א כְּ לָּּ א 
לִים  "אִיהוּ וְגַרְמוֹהִי חָּ דַּ ־כֵּׂ קּוּנֵ )   ד כוּ'" אֲצִילוּת דְּ מָּ ר  זֹהַ י  תִּּ הַקְדָּּ ם עַצְמִיּוּת  .ה ג, ב(בַּ ֵׂ ש  אִין בְּ ן נִקְרָּ כֵׂ   , וְלָּ

 ) ש    .וְלֹא עַצְמִיּוּת מַמָּּ
9 In the text of the maamar is a parenthetical note that will be translated here:  

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

intellectual faculties and seven emotional faculties, which are described as being 

part of the soul itself. So, how does the Alter Rebbe say here that the intellect and 

emotions are not part of the soul itself, and are only “garments” for the soul?  

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

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

emotions are described as being “part of the soul itself” relative to how the 

garments of thought, speech, and action become separated from being part of the 

person himself. The thought, speech, and action, are “garments that are 

completely separate from the person.” However, in the context of the intellect 

and emotions relative to the simple and indivisible essence of the soul, the 

intellect and emotions are considered “garments” for the soul, as it were. 

However, these “garments” are not completely separate from the person himself, 

and in fact, are always bound up and united with the essence and of the soul. 

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

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

emotions, reflects the difference between the Sefiros of the created worlds of 

Beriah, Yetzira, and Asiya, that are “separated” from the Infinite Light, and like 

“separated garments” for it, and the Sefiros of Atzilus that are Divine, that are 

“garments that are united” with the Infinite Light of Hashem, as it were.” 
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סוּק   פָּּ עַל  אוּנְקְלוֹס  רְגֵם  תִּּ ֶ ש  וּכְמוֹ 

צֵ  ה(  א)תֵּ בֶר  :  כב,  גֶּ ש   לְבַּ יִּ "לאֹ 

ה"   ָּ ּ ש  אִּ מְלַת  בַר    –ש ִּ גְּ ן  קַּ תַּ יִּ "לאֹ 

א".   תָּ תְּ יקּוּנֵי אִּ תִּ  בְּ

 

As Unkelos translated the verse 

(Devarim, 22:5) “A man should not 

wear the garment of a woman” 

into Aramaic, saying “A man 

should not adorn himself with the 

adornment of a woman.”  

יט  ִּ כְש  תַּ וֹן  ש  לְּ מִּ הוּא  קּוּן  תִּּ נְיַן    ,וְעִּ

נוּ  מֶּ עֵל מִּ תְפָּּ ט בּוֹ וּמִּ ֵ ּ תְקַש  מִּּ ֶ    .ש 

Now, the idea of a “Tikun-

adornment” is an expression 

connoting jewelry, through which 

someone beautifies himself and 

becomes positively affected, i.e., 

enhanced, by it. 

תְאָּ  לּוּ  וַהֲרֵי מִּ אִּ יט זֶה כְּ ִּ כְש  ם תַּ חֵד עִּ

  . ש  גּוּפוֹ מַמָּּ  הוּא מִּ

In this way, one becomes unified 

with the jewelry, as if it is part of 

his own body. 

There is a difference between regular clothing and jewelry. Regular clothing is 

mainly for the purpose of covering over the body. However, jewelry actually 

brings out the natural beauty of the person, enhancing his own beauty. (Another 

analogy for a garment that enhances the capabilities of the person himself is 

eyeglasses. Instead of covering over his eyes, it actually improves his ability to 

see.) Because of this quality that the adornments/jewelry enhance the person, 

they become like an extension of the person himself, to a much greater extent 

than regular clothing. (We find this with eyeglasses: a person can forget he is 

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

wearing them the whole time…) 

הַגּוּףוּכְמוֹ   ם  עִּ הֱיוֹת    , הַנֶּפֶש   ם  עִּ ֶ ש 

לַנֶּפֶש   לְבוּש   הוּא  הַגּוּף  ֶ ל    ,ש  כָּּ מִּ

קְרֵי   מִּּ עֶלֶת מִּ תְפָּּ קוֹם הֲרֵי הַנֶּפֶש  מִּ מָּ

  .הַגּוּף

This is also comparable to how the 

soul exists within the body. That 

even though the body is only a 

“garment” for the soul, the soul is 

nonetheless affected by what 

happens to the body. 

ת   ֶ מַרְגֶּש  עוֹ  אֶצְבָּּ נוֹקֵף  הַגּוּף  ֶ ש  כְּ ֶ ש 

 . הַנֶּפֶש  

Such as, when the finger of the 

body gets knocked, the soul feels 

the pain. 
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 ֶ ּ ש  מַה  הַנֶּפֶש   וְכֵן  רְצוֹן  בִּּ עוֹלֶה 

פְעוֹל אֵיזֶ  ים לִּ רִּ אֵבָּ עוּלָּּה בָּּ    , ה פְּ

Similarly, when the soul has a 

desire to do something using one 

of his limbs,  

ים   רִּ אֵבָּ יכֶף  הָּ תֵּ זֶה  צוֹן  לְרָּ ים  עִּ מָּ ְ ש  נִּ

יָּּ  וֹת  וּמִּ לַעֲש  רְצוֹנוֹ  בִּּ עוֹלֶה  ֶ ש  כְּ ד 

עוּלָּּה בּוֹ   –  הַפְּ לַהֲלוֹךְ  רֶגֶל    –   כוּ'   הָּ
טוּת   ְ ּ ש  תְפַּ הִּ ימַת  קְדִּ וּם  ש  י  לִּ בְּ

רֶגֶל  ה מֵהַמּוֹחַ בָּּ בָּ ָּ חֲש  כַת הַמַּ ָּ    ,וְהַמְש 

the limbs follow this desire as soon 

as it comes up in his will to do 

something, whether it is a desire 

for the feet to walk, etc., or any 

other desire to move one of his 

limbs, the limbs follow through 

without any extended thought 

process connecting the brain and 

the foot.  

יהוּי זְמַן מַה ִּ יָּה אֵיזֶה ש  ן הָּ ם כֵּ אִּ ֶ   ,ש 

רֶגַע  ילוּ  וֹהֶה אֲפִּ אֵינוֹ ש  אֶלָּּא   ,וַהֲרֵי 

רְצוֹנוֹ  עוֹלֶה בִּּ ֶ יָּּד ש   . כוּ'  מִּ

For, if such a process occurred, 

there would be some lapse of time, 

but there is no time lapse 

whatsoever. Rather, as soon as the 

desire arises, it occurs. 

הַגּוּף  ֶ ש  נֵי  פְּ מִּ אֶלָּּא  זֶה  אֵין  אַךְ 

תְאָּ  ם הַנֶּפֶש  מִּ וְהַנֶּפֶש  פּוֹעֶלֶת    , חֵד עִּ

רְצוֹנָּהּ  כִּּ הּ    , בּוֹ  עַצְמוּתָּ יָּה  הָּ ילּוּ  אִּ כְּ

ש   הּ מַמָּּ הוּתָּ    .וּמָּ

 

However, this is only because the 

body is unified with the soul, and 

the soul expresses itself through 

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

were part of [the soul] itself. 

ל   כָּּ הַגּוּף הוּא לְבוּש  הַנֶּפֶש  מִּ ֶ וְאַף ש 

תְאָּ  קוֹם הוּא מִּ .מָּ ם הַנֶּפֶש   חֵד עִּ

And even though the body is only 

a garment of the soul, it 

nevertheless becomes fused with 

the soul. 

ן עַל דֶּ  כֶל    רֶךְ וּכְמוֹ כֵן יוּבָּ ֵ נְיַן הַש ּ זֶה עִּ

ל הַנֶּפֶש   ֶ דּוֹת ש  ן רַק    –  וְהַמִּּ הֵן גַּם כֵּ ֶ ש 

הַנֶּפֶש    ֶ ש  ין  ִּ וּלְבוּש  ין  קּוּנִּ תִּּ ינַת  חִּ בְּ

תְתַּ  הֶןמִּ ת בָּּ ֶ ש  תְלַבֶּ    , קֶנֶת וּמִּ

Similarly, we can understand this 

concept in the context of the 

intellect and emotions of the soul, 

that they are also only like 

adornments and garments for the 

soul, that the soul becomes 

adorned and enclothed in them.  

ן  יָּדָּ וְעַל  הֶן  בָּּ ֶ ש  הַנֶּפֶש   לֵי  כְּ וְהֵן 

רְזֶן גַּ יַד הַחוֹצֵב בּוֹ  פּוֹעֶלֶת הַנֶּפֶש  כַּ   בְּ

And they are the “instruments” of 

the soul, whereby the soul acts, 
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ה  – אַהֲבָּ ת הָּ דַּ מִּ יל    , לֶאֱהוֹב בְּ כִּּ וּלְהַש ְ

ה  כְמָּ חָּ  ,כוּ' בְּ
like the ax in the hand of the 

woodchopper. For example, the 

soul expresses love through the 

emotional attribute of love, and 

generates new ideas through the 

intellectual attribute of Chochmah-

Wisdom. 

רַק   הוּא  זֶה  בָּּ וְכַיּוֹצֵא  זֶה  ל  כָּּ ֶ ש 

הּ  טוּתָּ ְ ש  תְפַּ עוּלַּת הַנֶּפֶש  וְהִּ אֵינָּן    , פְּ ֶ ש 

הּ  נָּּה לְזוּלָּתָּ מֶּ    .אֶלָּּא מִּ

 

All of this and similar is only the 

activities of the soul and its 

expressions, which are just the 

way the soul relates to another (but 

not the essential being of the soul as 

it exists by itself and with itself).  

יא   הִּ הּ  עַצְמָּ ד  צַּ מִּ הַנֶּפֶש   ל  אֲבָּ

ינוֹת הַלָּּלוּ.   חִּ ל הַבְּ כָּּ  לְמַעְלָּה מִּ

However, the essence of the soul 

itself transcends the limitation and 

definition of all these 

aforementioned levels. 

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

soul is beyond the limitations of intellect and emotions: 

ים   לִּ דּוֹת הֵם מְקַבְּ כֶל וְהַמִּּ ֵ הֲרֵי הַש ּ ֶ ש 

ים ינּוּיִּ ִּ  : ש 

Since, the intellect and emotions 

undergo changes. 

בַּ  י  וְגַדְלוּתמִּּ כִּּ קַטְנוּת  יֵש     ,דּוֹת 

ים  ים קְטַנִּּ רִּ בָּ ן אוֹהֵב דְּ טָּ הַקָּּ ֶ    ;כוּ'  ש 
For, emotions exist in both 

immature and mature states; one 

who is immature is drawn to 

small, i.e., relatively insignificant, 

things, and as one matures 

emotionally, he is drawn to more 

important things;  

כֶל ֵ ים –  וְהַש ּ ינִּ זְקִּ מַּ ֶ ל זְמַן ש   ,and similarly, regarding intellect .10" כוּ'   "כָּּ

our Sages say (Kinim 3:6) regarding 

those who study Torah, that “as long 

as they continue to age,” their mind 

 
נָּ )  10 ְ ש  יה  מִּ נִּּ ה אֵינָּן  "ם ג, ו:  קִּ קְנֵי תוֹרָּ ל זִּ רֶפֶת עֲלֵיהֶן, אֲבָּ טָּּ ן מִּ עְתָּּ ין, דַּ ינִּ זְקִּ מַּ ֶ ל זְמַן ש  רֶץ, כָּּ אָּ קְנֵי עַם הָּ זִּ

ן,  בֶת עֲלֵיהֶןאֶלָּּא  כֵּ ֶ ּ תְיַש  ן מִּ עְתָּּ ין, דַּ ינִּ זְקִּ מַּ ֶ ל זְמַן ש   (. "כָּּ
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continues to develop” a more mature 

intellectual appreciation. 

הַנֶּפֶש    יּוּת  עַצְמִּ בְּ זֶה  ל  כָּּ יָּּיךְ  ַ ש  וְלאֹ 

הּ  הוּתָּ עֲלַת    ,וּמָּ בַּ אֵינָּהּ  יא  הִּ ֶ ש 

לָּ  כְּ ים  ינּוּיִּ ִּ לֶת    ,ל ש  מְקַבֶּ וְאֵינָּהּ 

קְרֵי הַגּוּף מִּּ ים מִּ ינּוּיִּ ִּ    , ש 

Now, none of this applies to the 

essence of the soul itself, since it is 

not subject to any changes at all, 

and is never affected by what 

happens to the body.  

גּוּף הּ בַּ עַצְמוּתָּ ת בְּ ֶ ש  תְלַבֶּ אֵינָּהּ מִּ ֶ  This is because its essential state of ,ש 

being does not become [directly] 

invested within the body, in which 

case the occurrences of the body 

could affect it. 

הֶ  הֵן  אֶלָּּא  ֶ ש  וְכֹחוֹתֶיהָּ  רוֹתֶיהָּ  אָּ

וֹת בּוֹ  ש  תְלַבְּ גּוּף וּמִּ טוֹת בַּ ְ ש  תְפַּ  ,הַמִּּ

Rather, it is only its expressions 

and capabilities which extend 

forth from the essence of the soul 

into the body and become invested 

within it, 

הַגּוּף  ד  צַּ מִּ ים  נּוּיִּ ִּ ש  ים  לִּ מְקַבְּ הֵן 

ל קַבֵּ ךְ   – הַמְּ ן כָּּ טָּ קָּ ךְ  , בְּ קֵן כָּּ  . כוּ'   וּבְזָּ
they are subjected to becoming 

changed and affected by the 

experiences of the body that 

receives them – in a young person 

the intellect and emotions are 

experienced one way, and in an 

older person they are experienced 

in a different way.  

רַק   אֵינָּן  דּוֹת  וְהַמִּּ כֶל  ֵ הַש ּ וְגַם 

הַנֶּפֶש   רוֹת  וְכֹחוֹתֶיהָּ    , הֶאָּ

בַּ  טוֹת  ְ ש  תְפַּ יּוּת    , וּףגּ הַמִּּ עַצְמִּ וְאֵינָּן 

הּ  הוּתָּ    , הַנֶּפֶש  וּמָּ

 

And since the intellect and 

emotions are only expressions of 

the soul and its capabilities that 

extend from the soul’s essence into 

the body, but they are not the 

essence of the soul itself, 

טֶת   ֶ ּ ש  תְפַּ וּמִּ פּוֹעֶלֶת  הַנֶּפֶש   ֶ ש  אֶלָּּא 

רוֹת הַלָּּלוּ  כֹחוֹת וְהֶאָּ  . בְּ

rather, the soul expresses itself 

and works through these 

expressions,  

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

experiences, since they are not the essence of the soul. 
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ים   דִּ פְרָּ נִּ ין  ִּ לְבוּש  אֵינָּן  קוֹם  מָּ ל  כָּּ וּמִּ

ש     מַמָּּ

Nevertheless, the intellect and 

emotions are not actually 

“garments that are separate” from 

the soul,  

מוֹ   ה כְּ בּוּר וּמַעֲש ֶ ה דִּּ בָּ ָּ  which is the case with the   , מַחֲש 

“garments” of thought, speech and 

action,  

ים   ִּ יש  לְבִּּ הַמַּ וְכֹחוֹת  רוֹת  הֶאָּ הֵן  ֶ ש 

הַנֶּפֶש    אֶת  ש   לְבוּש   מַמָּּ מוֹ  )כְּ

ה  ,(כוּ'  הַמְכַסֶּ

which are expressions and 

capabilities that actually clothe 

the soul (as a garment covers the 

body and conceals it). 

רוֹת   הֶאָּ הֵן  דּוֹת  וְהַמִּּ כֶל  ֵ הַש ּ ל  אֲבָּ

יּוּת הַנֶּפֶש    ,מֵעַצְמִּ

However, the intellect and 

emotions are direct expressions of 

the soul’s essence. 

ין"   קּוּנִּ ש  אֶלָּּא "תִּּ ין מַמָּּ ִּ   – וְאֵינָּן לְבוּש 

תְתַּ  מִּ הּ  עַצְמוּתָּ ֶ ה  ש  תְנָּאָּ וּמִּ קֶנֶת 

הֶן  ,  בָּ

 

They are not considered actual 

clothing, that covers over the person 

to provide modesty, rather, they are 

“adornments/jewelry” that 

“adorn” and beautify the essence 

of the soul. 

ה   הוּא הַמְיַפֶּ ֶ יט ש  ִּ כְש  קּוּן הַתַּ מוֹ תִּּ כְּ

תְנָּאֶה ט בּוֹ וּמִּ ֵ ּ תְקַש  מִּּ ֶ ם ש  דָּ אָּ  . אֶת הָּ
: 

This is like the way a decorative 

piece of jewelry “beautifies” the 

appearance of the person wearing 

it, who adorns himself with it to 

enhance his appearance. 

The main purpose of regular clothing is to cover over the person to provide 

modesty. (Which is why Adam and Chava did not have to wear regular clothing 

before the sin of the Tree of Knowledge, since they had no need for that aspect 

of modesty, as explained elsewhere.) Even though clothing also has a certain 

style and expresses something about the person based on what type of clothing 

they wear, it expresses the person by covering over the person, albeit in a certain 

style. 

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

the inner beauty of the individual. Thus, the intellect and emotions, which are 

likened to adornments, serve no purpose that is separate from the soul. They serve 

only to reveal the true greatness of the soul. Thought, speech and action, on the 
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other hand, are compared to clothing. Just as clothing have a distinct purpose 

(modesty), and cover the person, so do thought, speech and action function with 

a certain degree of separation from the essence and being of the soul, and they 

express and reveal the soul by covering over and concealing it in a certain “style,” 

as it were. 

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

always bound up with the essence of the soul. They cannot exist separate from 

the essence of the soul in any way. 

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

the essence of the soul. They are bound up directly with the intellect and 

emotions, but not directly with the essence. (In these “garments” themselves the 

only garment that is directly bound up with the intellect and emotions is the 

“garment” of thought.  Whereas speech and action can only exist as a derivative 

of thought, since, without thought (on some level) one cannot speak or decide 

how to act.) These garments exist with a degree of separation from the soul, since 

the a person can act by copying someone else (or being forced by them to act a 

certain way contrary to their essential nature), and the same applies to speech, 

and even a person thoughts could be based on someone else’s feelings or ideas, 

not from withing one’s one inner self. 

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

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

1- From the perspective of the essence of the soul, intellect and emotions 

are truly revealing it, whereas thought, speech, and action are concealing 

the true nature of the essence, in things that have a degree of separation 

from the soul. 

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

anything about another person is by looking at their actions, listening to 

their words, and trying to figure out their thoughts. The other person’s 

intellect and emotions are not directly accessible to another person. So, 

from that perspective, the garments of thought, speech, and action are 

revelation, whereas intellect and emotion are concealed. 

The point is that these two stages of expression of the soul - “united garments” 

of intellect and emotions, and “separated garments” of thought, speech, and 

action - are the system, the method, of how the essence of the soul can relate to 

something outside of itself.  

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

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

“united garments” and “separated garments.” It uses its own “interface system” 
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to relate to something outside of itself, whether to a physical body, or through 

the body to other people or objects.  

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

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

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

Sefiros, as will be explained. 

Before we continue with the analog, Hashem’s “interface” system of Sefiros, we 

will present here a basic chart of the makeup of the soul, which will help us later 

in understanding the various levels of Hishtalshelus (system) of the Sefiros. 

(Some of the aspects of the soul’s makeup described in this chart were not 

mentioned yet in the maamar, but will be important later in the analogy.) 
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B”H                                 System of the Soul: 

Level Description 

Essence 

Singular, indivisible, uncompounded. Contains in abstract potential all 

the soul powers and life force that derive from it, but in the essence 

they do not “exist” as anything other than possibilities of the essence. 

“Kochos Makifim-Encompassing soul powers”: 

Pleasure The first revelations/expressions of the soul are the soul 

powers of pleasure and will power. Pleasure is closest to 

the essence of the soul. 

Will 

Power 

“Will power” is the “external aspect” of pleasure, since a 

person wants what they have pleasure in. These two soul 

powers “encompass” all the subsequent soul powers (in 

particular, the soul powers of intellect and emotion, and 

the “garments” of thought, speech, and action). 

General 

Life-force 

In addition, from the soul comes a general life-force that 

encompasses the entire body equally, in the sense that the 

brain is “alive” just as much as the feet are “alive.” 

Subconscious 

In between the “encompassing” soul powers and the consciously felt 

“internalizing” soul powers are the subconscious, potential soul 

powers. This is the (more direct) source of conscious intellect and 

emotions, that lies between the essence and the consciousness. 

Relative to the truly “encompassing” soul powers of pleasure and will 

power, the subconscious is the beginning of “internalizing” soul 

powers. However, relative to the conscious soul powers, the 

subconscious is still considered “encompassing” in a certain sense. 

(See Hosafos for a chart of more details of this “subconscious” state of 

the soul.) 

“Kochos Penimi’im-Internalizing soul Powers” (Tikunim-

Adornments) 

The next level of soul powers is those that come into the limitations of 

the body, and become internalized in the body. This is both in spiritual 

soul powers of intellect and emotion, and in the specific life-force that 

is adapted to every body part. These soul powers are called “Tikunim” 

adornments, since they reveal the inner beauty and power of the soul, 

without concealing it. 
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Intellect The first of the “spiritual” internalizing soul powers, it 

can receive new insights from the subconscious intellect, 

and it is the source, or the trigger, of the emotions, 

depending on the type of emotion. The intellect is for the 

soul itself to understand ideas, and in that level, the soul 

does not need to relate to anyone outside of itself. 

Emotion The second of the “spiritual” internalizing soul powers, it 

is created or awakened through the intellect, and it is the 

main driving force behind thought, speech, and action, 

since, a person needs to have an emotional desire for 

something in order to think, say, or do something (of his 

accord, without being forced).  

The purpose of emotion is for the soul to be able to relate 

to something outside of itself, to either want to connect to 

something with love/kindness, or to stay away from 

something with hate/anger. 

The conscious emotions are also called “the lower level 

of desire,” and, in a certain sense, have a deeper 

connection than intellect to the “encompassing soul 

powers” of essential pleasure and essential will power.  

Specific 

Life-force 

The specific life-force that is adapted to each and every 

body part, the power for the eye to see being different 

from the power of ear to hear, and so too in every body 

part a different “internalized” life-force. 

Garments of the soul 

These are the external expressions of the soul, as it relates to 

something outside of itself. These are “garments” directly for the 

intellect and emotions, and indirectly for the pleasure and will power, 

and even more indirectly, for the essence. Thus, the essence of the 

person is also expressed and found even in his “garments” of thought, 

speech, and action, but only through this system of soul powers. 

Depending on the “transparency” of the various levels of this system, a 

person’s actions may directly reflect the state of essence, or 

completely contradict the essence, or somewhere in between (which is 

most of the time in most people). 

Thought The first expression of the intellect and emotions is from 

the person to himself, in his own thoughts. Thoughts 
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 Chapter 2 )ב( 

ן גַּ   רֶךְ דֶּ וְעַל   יוּ"  ,ם לְמַעְלָּהזֶה יוּבָּ   ד בְּ

ין:   קּוּנִּ ים תִּּ אִּ קְרָּ נִּּ ֶ ירוֹת ש   סְפִּ

Similarly, this can be understood 

Above, in the system of 10 Sefiros, 

which are called Tikkunim-

Adornments. 

ילוּת אֲצִּ דַּ דּוֹת  וּמִּ ה  כְמָּ חָּ   ,)וְהַיְינוּ 

י חָּ  יהוּ וְגַרְמוֹהִּ "אִּ  11". כוּ'  דדְּ

(This refers to the wisdom and 

emotions of the Sefiros of Atzilus, 

 
י  ": ד,א-]ראה תקו"ז ג,ב   11 יהוּ וְחַיּיוָּ הוֹן, אִּ יהוּ וְגַרְמֵיהּ חַד בְּ הוֹן, אִּ א בְּ ילוּת מַלְכָּּ אֲצִּ ירוֹת דַּ ר סְפִּ עִּּ ִּש ֶ דְּ

וְגַרְמֵיהוֹן   ינוּן  וְחַיֵּיהוֹן חַד, לַאו אִּ ינוּן  ה, דְלַאו אִּ יאָּ רִּ בְּ דִּּ ירוֹת  ר סְפִּ עֵש ֶ בְּ י  כִּ לַאו הָּ דְּ הוֹן, מַה    חַד. חַד בְּ

יר בְּ  ה, וְנָּהִּ יאָּ רִּ בְּ ירוֹת דִּּ ר סְפִּ ילוּת, וּבְעֵש ֶ אֲצִּ ירוֹת דַּ ר סְפִּ עֵש ֶ יר )נ''א נחית( בְּ לַּת עַל כֹּלָּּא הוּא נָּהִּ ר  וְעִּ עֵש ֶ

ל אֲתַר. י בְכָּ נִּּ תַּ ְ ש  א, וְלָּא אִּ יעָּ רְקִּ י דִּ לֵּ לְגַּ ר גַּ כַיָּּא, וּבְעֵש ֶ מַלְאָּ תּוֹת דְּ  " כִּּ

themselves are not the “actual” intellect and emotions, 

but they reflect and reveal the intellect and emotions in 

the person to himself. Thus, they are the “threshold,” as it 

were, between the self and outside of the self, where the 

self can look at itself “from the outside,” as it were.  

Speech The second expression of the intellect and emotions, how 

the soul actually relates to and connects with another 

person. 

Action The third expression of the soul, how the soul interacts 

with physical objects that are not other souls (but could 

be the body of another person who has a soul, such as 

giving someone a hug). 
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 where: “He [the Infinite One] and 

the Keilim-Vessels of His Sefiros 

are One and united.” 

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

Sefiros of Atzilus with the Sefiros of Beriah, Yetzirah, and Asiya. There are two 

aspects of the Sefiros: The “Oros-Light” and life-force/soul, and the “Keilim-

Vessels,” which give definition and form to the Life-force/Light, so that the Light 

and Life from Hashem can be expressed in our world in a certain format, such as 

wisdom or kindness.  

(The word “י  ”,is Aramaic and can mean “bones” or “a body ”וְגַרְמֵיהּ “ or ”וְגַרְמוֹהִּ

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

together with the soul, until it becomes a living body, and an extension of the 

soul itself. Similarly, these Keilim-Vessels of Atzilus are like the “body” to the 

“soul” of the Oros of Atzilus, fusing with them. For this reason, the Keilim are 

referred to as “bones/bodies” relative to the Oros-Lights of Atzilus.) 

To quote the teaching of Moshe Rabbeinu mentioned above (translation based 

on commentary of Masuk MiDvash):  

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

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

Life-force [of the Sefiros] become One when He is invested in them. [Thus, in 

Atzilus, everything exists in One Unity, the Infinite Light of Hashem, the Life-

force of the Sefiros, and the Keilim of the Sefiros, they all exist as One.]  

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

are not fully united with their Life-force [Oros], and they [the Keilim of Atzilus, 

which is the source of Life of Beriah] are not fully united with the Sefiros of 

Beriah. [Thus, in Beriah all three aspects, the Oros, the Keilim, and their source 

of Life from Atzilus, are not merged into absolute Oneness.] 

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

the Ten Sefiros of Atzilus, and the Ten Sefiros of Beriah, Yetzira and Asiya, but 

He does not change in any place [He shines].” 

 
הֶם,  "   ובתרגום: ד בָּּ הֶם, הוּא וְחַיָּּיו אֶחָּ ד בָּּ הֶם, הוּא וְעַצְמוֹ אֶחָּ לֶךְ בָּּ ילוּת, הַמֶּ אֲצִּ ל הָּ ֶ ירוֹת ש  ר סְפִּ ש ֶ עָֹּ ֶ ש 

ד.   ם אֵינָּם אֶחָּ הֵם וְעַצְמָּ ֶ ד, ש  יהֶם אֵינָּם אֶחָּ הֵם וְחַיֵּ ֶ ה, ש  יאָּ רִּ ל הַבְּ ֶ ירוֹת ש  פִּ ר הַסְּ עֶש ֶ ן בְּ אֵין כֵּ ֶ ּ לַּת  מַה ש  וְעִּ

ר  עֶש ֶ יר בְּ ה, וּמֵאִּ יאָּ רִּ ל בְּ ֶ ירוֹת ש  פִּ ר הַסְּ ילוּת, וּבְעֶש ֶ ל אֲצִּ ֶ ירוֹת ש  ר סְפִּ עֶש ֶ יר )יורד( בְּ   עַל הַכֹּל, הוּא מֵאִּ

קוֹם.  ל מָּ כָּ נֶּה בְּ תַּ ְ ש  יעַ, וְלאֹ מִּ קִּ רָּ י הָּ לֵּ לְגַּ ה גַּ רָּ ים, וּבַעֲש ָּ כִּ ל מַלְאָּ ֶ תּוֹת ש   "[כִּּ
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I.e., even though the same Infinite Light of Hashem shines in all four worlds of 

Atzilus, Beriah, Yetzira, and Asiya without changing, the way the worlds receive 

the Light is vastly different. In Atzilus the Sefiros merge with the Light 

completely, and in Beriah Yetzira and Asiya they do not, but they remain separate 

from the Infinite Light. 

ל בְּ  ינַת    היָּ ש ִּ עַ ה  ירָּ צִּ יְ ה  יאָּ רִּ אֲבָּ חִּ הֵן בְּ

ש   מַמָּּ ין  ִּ מַר   , לְבוּש  אָּ   :וַעֲלֵיהֶם 

ינַת לוֹן קִּ ין תְּ ִּ  "(. כוּ'  "לְבוּש 

However, the three lower worlds of 

Beriah, Yetzirah, and Asiya 

(BY”A) are compared to “actual 

garments” that conceal the person, 

relative to the Sefiros of Atzilus. 

Regarding them, the Zohar (in the 

Pasach Eliyahu prayer/discourse) 

states, “You [Hashem] have made 

“garments” for those [Ten Sefiros 

of Atzilus].”) 

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

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

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

above: 

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

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

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

garments” of the soul that have a degree of separation from the essence of the 

soul, and reveal the soul by concealing it in a certain “style,” like a person is 

identified by his physical clothing. These garments are directly expressing the 

intellect and emotions, and only indirectly the essence of the soul. Thus, they are 

like “garments” for the intellect and emotions. 

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

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

up with the Infinite Light of Hashem. However, the Sefiros of Beriah, Yetzira, 

and Asiya are like the garments of thought, speech, and action. (In particular: 

Beriah corresponds to thought, Yetzira to speech, and Asiya to action.) They are 

not directly united with the Infinite Light. They are directly only receiving from 

the Keilim of the Sefiros of Atzilus, and even that revelation is not fused with 

them to become one. In that sense, they are like “garments” for the Sefiros of 

Atzilus. Through the Sefiros of Beriah, Yetzira, and Asiya the created beings can 

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

based on his words and actions. 
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ים"  נֵּה "אַנְתְּ הוּא חַכִּּ י הִּ  For (as the Zohar continues), “You  . 12כִּּ

are He Who is wise.” 

ירוּש   ־הַיְינוּ אוֹר אֵין –"אַנְתְּ הוּא"   :פֵּ

ים"    , סוֹף ינַת    – "חַכִּּ בְחִּ בִּּ ךְ  ָּ מְש  נִּּ ֶ ש 

ה  כְמָּ "בַּ   , חָּ רֶךְ  דֶּ ָּ מָּּ עַל  ש  ה  קוֹם  אַתָּּ

דוּלָּּתוֹ     ."13כוּ' מוֹצֵא גְּ

 

The meaning of “You are He” 

refers to Hashem’s Infinite Light, 

which is “wise,” meaning drawn 

down into Wisdom. This is 

similar to the statement of the 

Sages (Megilla 31a): “The place in 

which His [Hashem’s] Greatness 

is found is the place in which His 

humility is found.”  

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

perceived is so far beneath Hashem’s true reality that it shows Hashem’s 

humility, that He allows His light to descend to a level that can be perceived as 

greatness. This applies to His Wisdom of Atzilus: The fact that Hashem’s Infinite 

Light comes down into Wisdom of Atzilus is great descent and humility. Hashem 

does this in order that we should be able to appreciate some of His Infinite 

Wisdom. Thus, saying that Hashem is “wise” is not describing Hashem’s true 

greatness, it is describing His humility, that He brings himself down into Wisdom 

of Atzilus so that we can have some slight perception of Him. 

א"  יעָּ ה יְדִּ כְמָּ חָּ ים "בְּ ין אֵינוֹ חַכִּּ   , וַעֲדַיִּ

הוּא   ֶ ש  י  לְפִּ ים"  "חַכִּּ א  קְרָּ נִּּ ֶ ש  אֶלָּּא 

ה כְמָּ הַחָּ כַת    , מְקוֹר  ָּ הַמְש  נּוּ  מֶּ וּמִּ

י"עַ  בִּ ה בְּ כְמָּ    .חָּ

 

And, nevertheless, He is still not 

Wise “by a knowable Wisdom.” 

Rather, He is called “Wise” 

because He is the source of all 

wisdom, including also the 

wisdom that is drawn into BY”A.  

In other words, the descent of the Infinite Light into Wisdom of Atzilus still does 

not yet allow created beings to comprehend some of His wisdom, since Wisdom 

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

Atzilus is called “not a knowable wisdom,” since creations cannot grasp it 

directly. However, once His Light came down into Wisdom of Atzilus, it is now 

able to descend even further until it can become wisdom that is understandable 

to creations. 

 
קּוּנֵ ) 12 ָּ ר  זֹהַ י תִּּ  ם יז, א(. ש 
ל ") 13 ֶ דוֹש   ש  רוּךְ־הוּא הַקָּּ ם , בָּּ ָּ ה  ש  נוּתוֹ   מוֹצֵא  אַתָּּ נְוְתָּ ילָּּ . "עִּ ירְסַ ה לא, א  מְגִּ גִּ עֵי ת  בְּ  ב(. יַעֲקֹ ן  הָּ
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ה כְמָּ אֵין עֲרוֹךְ חָּ ֶ ה־הֲגַם ש  יאָּ בְרִּ   , כוּ'  דִּ
דַּ  ן  כֵּ ֶ ש  ל  יָּּיהוְכָּ א    , כוּ'  עֲש ִּ קְרָּ נִּ הְיוֹת  לִּ

ם זֶה.  ֵ ים עַל ש  ם חַכִּּ ֵ ש   בְּ

This statement that Wisdom of 

Atzilus is the source of wisdom in 

the created worlds of BY”A is the 

case even though there is no 

comparison between Hashem’s 

Wisdom in Atzilus and the 

Wisdom in Beriah, and certainly 

not the Wisdom of Asiya that 

would justify calling Hashem 

“Wise” from our perspective, 

since, we still can’t perceive His 

Wisdom as it exists in Atzilus.  

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

“wise” because He invests Himself in Wisdom of Atzilus, which allows us to 

perceived some of His Wisdom, when, in fact, we still do not perceive Hashem’s 

Wisdom of Atzilus? That level of Wisdom is still too lofty for creations to 

comprehend. So why would Hashem’s descent into Wisdom of Atzilus warrant 

calling Him “Wise” from our perpective? 

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

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

from his perspective, since he does not comprehend anything of that type of 

wisdom. If we cannot perceive Wisdom of Atzilus, then why we would we 

describe Hashem as being Wise because of that level?)   

דֶּ  ן עַל  נְיָּן יוּבָּ עִּ נֵּה הָּ ה  הִּ מַּ ל מִּ ָּ ש  רֶךְ מָּ

 ֶ ּ ה:  ש  כָּ בְרָּ לִּ כְרוֹנָּם  זִּ רַבּוֹתֵינוּ  מְרוּ  אָּ

ב ל עֵש ֶ    , "14כוּ' "אֵין לְךָּ כָּּ

 

Now, the idea here can be 

understood from on an analogy 

regarding the statement of our 

Sages (Bereishis Rabbah 10:6): 

“There is no blade of grass below 

that grows without its spiritual 

source ‘striking’ it and 

commanding it to grow,”  

ב בוֹהַּ מֵעַל גָּּ  and a similar idea is found in the . )קֹהֶלֶת ה, ז(" כוּ'  הַּ וֹ וְ"גָּ

verse (Koheles 5:7): “there are 

many lofty levels of angels, one 

higher than the other” (see 

Koheles Rabbah 5:1). 

 
ל") 14 דָּ ה בּוֹ וְאוֹמֵר לוֹ: גְּ כֶּ לְמַעְלָּה הַמַּ אֵין לוֹ מַזָּּל מִּ ֶ ה, ש  מַטָּּ לְּ י – ! "מִּ ִּ רֵאש  ָּ ה רַבָּּ ת בְּ ש  רָּ  . ה י, ו(פָּּ
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We see from the Sages and the above verse that everything that exists in this 

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

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

בּוֹ   יֵש   י  מִּ ְ הַגַּש  פּוּחַ  הַתַּ וַהֲרֵי 

יקוּת  אי "וְחֵ   , מְתִּ טְעַם"  וֹ ךְ  יִּ יּוֹב  כֶל  )אִּ

 –  יב, יא(

Now, a physical apple has 

sweetness that the palate 

physically tastes in the food. 

ם נֹאמַר   ר  הַאִּ ֶ כֹחַ הַצּוֹמֵחַ אֲש  יֵּש  בְּ ֶ ש 

ן  ם כֵּ יקוּת גַּ רֶץ טַעַם וּמְתִּ אָּ  ? בָּּ

Should we, therefore, say that the 

spiritual power of vegetative 

growth contained in the soil also 

has a sweet taste? 

א בַּ  יטָּ ִּ הוּת  מַּ וּפְש  וּמַָּ אֵינוֹ מֵעֵרֶךְ  ֶ זָּּל ש 

לָּ   ! ל זֶה כְּ

And obviously, regarding the 

“mazal-spiritual source of life-

flow,” which transcends 

physicality to such an extent that it 

is not comparable or in the same 

category at all as the physical 

apple, it certainly does not have 

physical sweetness! 

נְיָּן הוּא  אֶלָּּא  עִּ הַמְּ ,  הָּ ֶ ךְ  ש  ָּ מְש  יקוּת נִּ תִּ

ה   בוּרָּ גְּ ירוּ מִּ  – מֵחֶסֶד וּמְרִּ

Rather, the idea is that the 

physical taste of sweetness derives 

from the spiritual idea of 

sweetness, which is Kindness, and 

similarly the physical taste of 

bitterness is a derived from the 

spiritual aspect of Severity. 

יִּּ  נִּ ים רוּחָּ נְיָּנִּ    !ים וַהֲרֵי הֵם עִּ

 

But these are spiritual levels and 

not physical qualities, so, how can 

the physical taste derive from a 

spiritual level? 

ידַת   יְרִּ וְסֵדֶר  לוּת  ְ לְש  תַּ ְ ש  הִּ בְּ ֶ ש  רַק 

ה   מַדְרֵגָּ אַחַר  ה  מַדְרֵגָּ דְרֵגוֹת  הַמַּ

תְגַּ  ְ נִּ ּ ינַת חֶסֶד    , מוּ ש  חִּ בְּ ךְ מִּ ָּ מְש  נִּּ ֶ עַד ש 

יקוּת –  ,  כוּ'  מְתִּ

However, as a result of the 

“Hishtalshelus” (chainlike 

hierarchy) and order of 

descending spiritual levels, from 

one to the next, these abstract, 

spiritual levels materialized to the 

point that physical sweetness 
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developed from the level of 

Chesed-Kindness.  

יו  אֵלָּ עֲרוֹךְ  אֵין  ֶ ש  הֱיוֹת  ם  ל    ,עִּ כָּּ מִּ

זְגּוֹ וּתְכוּנָּתוֹ  מִּּ קוֹם הוּא מִּ  . מָּ

This is true even though there is 

no direct connection between the 

two, nevertheless, physical 

sweetness shares the same profile 

of attributes as kindness. 

עֲרֵיבוּת   י  ינֵּ מִּ ה  מָּּ כַּ ין  רוֹאִּ ֶ ש  וּכְמוֹ 

יּוּת נִּ רוּחָּ יקוּת בְּ מוֹ תַּ   :וּמְתִּ ל  כְּ ֶ עֲנוּג ש 

יקוּת ן מְתִּ ה הוּא גַם כֵּ כְמָּ בַר חָּ    ;דְּ

And similarly, we see many types 

of enjoyable things and sweetness 

regarding spiritual matters, such 

as the delight of understanding an 

intellectual idea, which is also a 

type of sweetness.  

הַקּוֹל  ן  הוּא מִּ ֶ יגּוּן ש  נִּ ל  ֶ עֲנוּג ש  תַּ וְכֵן 

ב  ן הַלֵּ דּוֹת.    –הַיּוֹצֵא מִּ ינַת הַמִּּ חִּ  בְּ

And similarly, the delight of a 

melody sung from the emotions 

of the heart. 

לוּת  וְלָּכֵן   ְ לְש  תַּ ְ ש  וְהִּ ידוֹת  יְרִּ ה  כַמָּּ בְּ

ש   מַמָּּ י  מִּ ְ גַּש  יקוּת  מְתִּ ה  הֲגַם    , נַעֲש ָּ

ינֵיהֶם.  ל רַב בֵּ הַהֶפְרֵש  וְהַהֶבְדֵּ ֶ  ש 

Therefore, by way of numerous 

levels of descent, this spiritual 

kindness becomes an actual, 

physical taste of sweetness, even 

though there is a great difference 

and distinction between the idea 

of sweetness expressed in spiritual 

kindness and the physical taste of 

sweetness. 

ה  כְמָּ חָּ ינַת  בְחִּ בִּּ נְיָּן  עִּ הָּ הוּא  ךְ    , וְכָּ

ן "גָּּ  ם כֵּ הּ גַּ יֵּש  בָּּ ֶ ".  בוֹהַּ מֵעַל גָּּ ש   בוֹהַּ

 

The idea is the same regarding 

Chochma-Wisdom, which also 

has many different levels and 

instances, “one level above the 

other…”  

Chochma also exists on many corresponding levels, varying from more abstract 

and spiritual to more physical and tangible. 

ה כְמָּ חָּ ֶ ה אֵינָּהּ מֵעֵרֶךְ  ־וַהֲגַם ש  יאָּ בְרִּ דִּ

גְלֵית   וְנִּ רְאֵית  הַנִּּ ה  כְמָּ חָּ הוּת  מַָּ וְלאֹ 

יָּּיה  עֲש ִּ קוֹר    , בַּ מָּ הוּא  קוֹם  מָּ ל  כָּּ מִּ

Now, even though Chochma of 

Beriya is completely beyond the 

level of known and revealed 

Chochma of Asiya, it is still the 
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תְהַוּוּת   הִּ נָּּה  מֶּ מִּ הְיוֹת  לִּ רֶש   ֹ וְש 

ה כְמָּ ינַת חָּ חִּ יָּּ דַ ־בְּ גְלֵיתעֲש ִּ  .  כוּ'  יה הַנִּּ
source and root from which the 

revealed Chochma of Asiya 

comes to be.  

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

exist. Asiya is the lowest of the created worlds, which contains the physical 

world. The wisdom that exists in the physical dimension is completely 

incomparable to the lofty spiritual wisdom of the world of Beriya. Nonetheless, 

since the Wisdom of Beriya is a type of wisdom that created beings can 

comprehend, it can serve as the source for the wisdom of all the lower created 

worlds, including the wisdom that exists in the physical world. 

ה כְמָּ יא חָּ ךְ הִּ ילוּת דַ ־וְכָּ ם הֱיוֹת    , אֲצִּ עִּ

ה   כְמָּ בְחָּ וְלָּא  ים  "חַכִּּ ינַת  חִּ בְּ הוּא  ֶ ש 

א"  יעָּ ינַת    , יְדִּ חִּ בְּ יא  הִּ קוֹם  מָּ ל  כָּּ מִּ

קוֹר מָּ קוֹר דְּ  . כוּ'  מָּ

And similarly, for Chochma of 

Atzilus, even though it is 

described as “Wise, but not with a 

knowable Wisdom,” it is the 

source of the source of Chochma 

of Asiya.  

The wisdom of Asiya, of the physical world, is derived from the wisdom of the 

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

Beriya. Thus, even though Beriya is a stage removed from Asiya (separated by 

the world of Yetzira), nonetheless, it is ultimately the source of the wisdom of 

Asiya. Similary, even though Atzilus is far removed from the wisdom of Beriya, 

nonetheless, ultimately it is the source of the wisdom of Beriya. Based on this, 

even the wisdom of Asiya is actually derived from the wisdom of Atzilus, not 

directly, but as the source of the source of its wisdom. 

 Chapter 3 )ג(

הוּא   "אַנְתְּ  הְיוֹת  לִּ ל  ים"אֲבָּ   ,חַכִּּ

אֵין אוֹר  כַת  ָּ הַמְש  הַיְינוּ  סוֹף ־דְּ

ה  כְמָּ חָּ  ,בְּ

However, regarding the fact that 

we say that “You are wise,” 

referring to the original stage of 

Hashem’s Infinite Light 

becoming invested into 

Chochma, 

צֵא"   מָּּ תִּּ ן  "מֵאַיִּ ש   מַמָּּ ה  כְמָּ הַחָּ נֵּה  הִּ

יּוֹב כח, יב(  ,)אִּ

we say that the Chochma itself 

literally “Comes from ‘ayin-

nothing knowable at any level,’” 

i.e., His Infinite and Unknowable 

Light, which is a level that is 

completely beyond the ability any 
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world, even Chochma of Atzilus, to 

relate to and comprehend. 

עִּ  ינַת  חִּ בְּ יא  הִּ רֵךְ  וְלָּכֵן  תְבָּּ יִּ נוּתוֹ  נְוְותָּ

רֵךְ  – תְבָּּ נָּיו יִּ ה גְדוֹלָּה לְפָּ ידָּ הוּא יְרִּ ֶ    . ש 

Therefore, of the fact that His 

Infinte and Unknowable Light 

came into Chochma of Atzilus 

expresses Hashem’s humility, 

since it is a great descent from 

Him, as it were.. 

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

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

Chochma of Atzilus at all? (Like we said above, it would be like a young child 

praising the wisdom of a great genius that he does not understand in the first 

place.) 

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

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

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

including our physical world, is only because Chochma of Atzilus exists. If there 

wouldn’t be Chochma of Atzilus, then there wouldn’t be wisdom in Beriya, or 

Yetzira, or Asiya, or in the physical world. Only after Hashem limited and 

contracted His Unknowable Light into the “limitation” of Chochma of Atzilus, 

can any other definable and knowable wisdom exist at all.  

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

ultimately, the wisdom that we understand in this world is derived from Chochma 

of Atzilus. The wisdom of Hashem we see in how Hashem creates nature and 

how living things work etc., which we can understand, ultimately is also derived 

from Chochma of Atzilus. In that sense, we praise Hashem as “being wise” in 

Chochma of Atzilus.  

(An analogy: a person can praise the wisdom of an architect from the beauty of 

his building’s appearance, even though he doesn’t understand the deep wisdom 

that went into the structural design and engineering etc., since, even the external 

beauty of the building is ultimately derived from that deep wisdom.) 

הַקֹּדֶש   וֹן  לְש  בִּּ ילוּת"  "אֲצִּ וֹן  לְש    וְזֶהוּ 

– 

And this is the significance of the 

term “אֲצִילו ת-Atzilus” in the 

Holy Language of Hebrew: 

לָּה   פָּּ ְ וְהַש  ה  ידָּ יְרִּ וֹן  לְש  הוּא  ֶ ש 

עֶלְיוֹנָּה  הָּ תוֹ  דְרֵגָּ מַּ אֶת    , מִּ יל  פִּּ ְ לְהַש 

it is an expression of descent and 

lowering, of someone going from 
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ה חוּתָּ ה פְּ מַדְרֵגָּ לּוּ הוּא בְּ אִּ  a higher level and lowering   .עַצְמוֹ כְּ

himself, as if he is on a lower 

level. 

הַעֲלוֹתְךָּ יא, יז(וּכְמוֹ   ן  :  )בְּ י מִּ צַלְתִּּ "וְאָּ

ה  ֶ י משֹ  גַבֵּ רוּחַ" דְּ    :הָּ

As the verse states regarding 

Moshe Rabbeinu (Bamidbar 

11:17), “And I will draw drown 

from the spirit that is upon you 

and place it upon them, and they 

will share the burden of the people 

with you, so you will not carry it 

alone.”   

מַר   אָּ ֶ ש  י  לְפִּ ָּ דִּּ יג(ם )ש  י  :  ,  לִּ ן  "מֵאַיִּ

ר"  ש ָּ    , בָּּ

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

“From where will I get meat to 

feed this entire nation?”  

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

multitude” of converts complained that they wanted to eat meat instead of the 

munn, and they convinced a large group of the Jewish people to complain as well. 

Moshe asked Hashem how would he be able to provide meat for all the people 

that want? Moshe added that it was too difficult for him to take care of the people 

by himself. 

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

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

Then Hashem caused a flock of fat birds to descend onto the Jewish camp for the 

meat-hungry people. 

The implication of this story is that there is a connection between Moshe’s 

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

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

עֶלְיוֹנָּה   הָּ עֲלָּה  מַּ בַּ תוֹ  מַדְרֵגָּ ה  יְתָּ הָּ ֶ ש 

עַצְמוֹ   אֶת  יל  פִּּ ְ לְהַש  יָּכוֹל  יָּה  הָּ וְלאֹ 

י מִּ ְ ר גַּש  ש ָּ כַת בָּּ ָּ הַמְש   ,בְּ

Since he was on such a high level, 

he was therefore unable to bring 

himself down low enough to be 

able to bring down the spiritual 

flow to be manifest in physical 

meat. 

רוּךְ  בָּּ דוֹש   הַקָּּ לוֹ  מַר  אָּ ךְ    הוּא־לְכָּ

 ָּ טז(ם)ש   ,  :  " יש  אִּ ים  בְעִּ ִּ ש  י  לִּּ ה  "אֶסְפָּ

ה חוּתָּ הַפְּ ה  מַדְרֵגָּ בְּ הֵם  ֶ הַיְינוּ    ,ש 

Therefore, Hashem told Moshe, 

“Gather for me 70 men,” who 

were on a lower level than Moshe, 

and able to relate more to 
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ְ [  15ק רַ ] ּ תְגַּש  הְיוּ מִּ לּאֹ יִּ ֶ י ש  ש    םמִּ  physicality, not lower in the sense   , מַמָּּ

that they would be actually be on 

the coarse level of the meat-hungry 

people 

לֶיךָּ  אֶלָּּא   ר עָּ ֶ אֲש  רוּחַ  ן הָּ י מִּ צַלְתִּּ "וְאָּ

י עֲלֵיהֶם"  מְתִּּ  ,וְש ַ

rather, “And I will draw down 

the spirit that is upon you and 

place it upon them,” 

ירוּש   ינָּה    :פֵּ חִּ בְּ יךְ  ִּ וְאַמְש  יד  אוֹרִּ ֶ ש 

תְךָּ  דְרֵגָּ מַּ מִּ ה  לְמַטָּּ הְיֶה  יִּּ ֶ ש  ךָּ  לְּ ֶ   ,ש 

עֲלֵיהֶם"   י  מְתִּּ ָּ "וְש ַ הְיֶה    –   (ם)ש  יִּּ ֶ ש 

ה יקָּ ה זוֹ  יְנִּ דְרֵגָּ מַּ  . גַם לָּהֶם מִּ

meaning, that Hashem is saying “I 

will draw down and extend your 

spiritual status to those below you, 

and place it upon them,” so that 

they may also access this lofty 

spiritual level, and take down from 

Moshe’s power to a level lower 

than Moshe could descend to by 

himself, i.e., to the level of giving 

meat. 

ים   עוֹלִּ הְיוּ  יִּּ ֶ ש  לאֹ  ל  מַעֲלַת  אֲבָּ בְּ

ה עַצְמוֹ  ֶ  . כוּ'  וּמַדְרֵגַת משֹ 
However, they were unable to 

ascend to Moshe’s own level, but 

they were able to access some 

degree of it from their own level. 

ילוּת הוּא  :וּכְמוֹ כֵן לְמַעְלָּה נְיַן אֲצִּ   ,עִּ

וּת אוֹר   ש  תְלַבְּ הְיוֹת הִּ ה לִּ ידָּ ינַת יְרִּ חִּ בְּ

ה־אֵין כְמָּ חָּ    .כוּ'  סוֹף בְּ

 

Similarly, Above, the idea of 

Atzilus is a descent so that 

Hashem’s Infinite Light can 

come down and be invested into 

the Sefira of Chochma.  

ירוֹת   סְפִּ ר  עֶש ֶ ים  אִּ קְרָּ נִּ וְלָּכֵן 

ין" דַּ  קּוּנִּ תִּּ ר  "עֶש ֶ ילוּת  הֵן    –   אֲצִּ ֶ ש 

אֵין לְאוֹר  ין  ִּ לְבוּש  ינַת  חִּ וְלאֹ    , סוֹף־בְּ

יּוּת    .כוּ'  עַצְמִּ

 

Therefore, the Ten Sefiros of 

Atzilus are known as “Ten 

Tikkunim/Adornments,” since 

they are only “garments” for 

Hashem’s Infinite Light, but not 

the Light itself. 

ש  אֶלָּּא   ין מַמָּּ ִּ קוֹם אֵינָּן לְבוּש  ל מָּ כָּּ וּמִּ

ין  קּוּנִּ י חָּ   , תִּּ וְגַרְמוֹהִּ יהוּ  "אִּ דְּ וּם  ּ ש    דמִּ
Nevertheless, they are not actual 

“garments,” but “adornments,” 

 
ב־יָּד ף  )נוֹסָּ  15 כְתָּ  . (13בִּּ



 

27 LESSONS IN  TORAH OR  

 ".  כוּ' 

 

since “He [the Infintie Light] and 

His Keilim of the Sefiros are 

one.”  

Meaning that the Keilim-Vessels of the Sefiros of Atzilus are unified with 

Hashem, as explained previously. The sefiros are not like clothing that serve a 

separate function, but rather, like jewelry and adornments that are as one with the 

wearer. Just as jewelry serves to bring out the inherent beauty of the wearer, so 

do the sefiros of Atzilus serve only to reveal Hashem’s Infinite Light, but they 

do not serve their own function as “sepearated garments.” 

י"עַ  ן בִּּ אֵין כֵּ ֶ ּ נַּ"ל   מַה ש   This is not the case regarding the :  . כַּ

Sefiros of the worlds of Beriya, 

Yetzira and Asiya, as explained 

previously.  

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

“garments” for the the Ten Sefiros of Atzilus. However, they do not have the 

level of unity with the Infinte Light of Hashem the Sefiros of Atzilus possess. 

They are like the “separted garments” that cover over the person, and only tell 

you about the person through the choice of “style” of the covering, as explained 

at length above. 
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 Chapter 4 ד( )

ן"  "אַנְתְּ הוּא חָּ וְזֶהו    בָּּ ְ וְלָּא בְחוּש  ד 

מְנֶ  – אֵינוֹ נִּ ֶ כְלָּל הַיוּ"ש  ירוֹת דה בִּּ    , סְפִּ

And this is the meaning of, “You 

are He that is One, but not one 

that is counted,” meaning, that 

“He”  is not counted amongst the 

Ten Sefiros.  

תֶר כֶּ עַל  י  אִּ ין  ־ )וְקָּ בֵּ ע  מוּצָּּ הַמְּ עֶלְיוֹן 

יל לַנֶּ  אֲצִּ ים( הַמַּ לִּ    , אֱצָּ
(And this “One that is not counted” 

refers to the level of the Keser-

Crown Above, which acts to 

interface between the Infinite 

Source of Atzilus and the Sefiros 

of Atzilus).  

לָּל  יו כְּ אֵין עֲרוֹךְ אֵלָּ ֶ  - ”this level of “Kesser-Crown . ש 

referred to as “He” - is not counted 

as one of the Ten Sefiros since 

there is no comparison between 

the Sefiros of Atzilus to it at all, 

since it is different category 

altogether. 

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

teachings of the Previous Rebbe):  

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

the phrase “You are He,” three times, 1- You are He that is One but not one that 

is counted, 2- You are He that transcends all transcendence, concealed beyond 

all concealments. No thought can possibly grasp You,” 3- You are He that 

brought out ten “Tikunim-adornments’ We call them ten Sefiros.” These three 

expressions correspond to three levels, the first “You are He that is One, but not 

one that is counted,” refers to the higher levels of Kesser, which is called Atika 

Kadisha, the second expression “You are He that transcends all transcendence,” 
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refers to the lower level of Kesser, Arich Anpin. The third expression “You are 

He that brought out Ten ‘Tikunim-adornments,’ are the Ten Sefiros. 

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

maamar: 

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

its ultimate source, the Infinite Light of Hashem. This intermediary level has two 

parts to it: The higher aspect is called “Atika,” which means separate and 

removed, since it completely transends the world of Atzilus. The lower aspect is 

called Arich Anpin, which means “all-encompassing revelation,” since it is the 

direct source of all the revelations of Atzilus, yet it still transcends Atzilus, even 

though it has a connection to Atzilus. 

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

Atzilus, it is connected to the world of Atzilus. However, Atik is not direcly 

connected to the world of Atzilus, and therefore it is “One that is not counted” 

among the Sefiros of Atzilus, since it is a level of Hashem’s Oneness that 

transcends Atzilus.  

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

levels between the Infinte Light of Hashem and Atzilus, and therefore it can still 

be described as an “intermediary” between the Infinite Source of Atzilus, the 

Infinite Light, and the world of Atzilus, starting with Arich, which is the 

“beginning” of the realm of Atzilus. 

To make it easier to relate to this: 

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

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

These two encompassing soul powers are the intermediary stage between the 

simple indivisible essence of the soul, and the definable and limited concious 

soul powers of intellect and emotion (see Soul System chart above). The higher 

of these two soul powers, pleasure, relates only to the person himself, a 

“pleasure” cannot be transferred to anything outside of himself, it only exists in 

the context of the person in himself. Intellect and emotions are levels that can be 

given over to someone else, you can express an idea or feeling in words. Will 

power has two aspects to it: On the one hand, it is the person’s own will and 

desire, it does not exist outside of the person. However, it can be expressed to 

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

instructions others to fulfill your full. Thus, it is the beginning of how the soul 

extends to something outside of itself. Now, this will power is driven by the 

power of enjoyment. Thus, the power of enjoyment is the “indirect source” of 

how the simple essence of the soul interacts with the outside of itself. 
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Similarly, Atik is the pleasure Hashem has in our service of Him, which is the 

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

Arich is the will and and desire of Hashem that there should be the world of 

Atzilus, and the subsequent worlds of Beriah, Yetzirah, Asiya. Therefore, Atik is 

the “indirect source” of Atzilus and that other worlds, and serves as the 

intermediary between the Infinite Light of Hashem and the beginning of worlds, 

starting with Arich and Atzilus. 

יא   הִּ תֶר  מֵהַכֶּ ה  כְמָּ חָּ תְהַוּוּת  הִּ י  כִּּ

ש   ן מַמָּּ לוּת    , מֵאַיִּ ְ לְש  תַּ ְ ש  סֵדֶר הִּ וְלאֹ כְּ

יֵּש   תְהַוּוּת יֵש  מִּ ינַת הִּ חִּ הֵן בְּ ֶ  . כוּ'   ש 

Since the existence of Chochma-

Wisdom, as derived from Keser-

Crown comes from literally 

‘ayin-nothing in the same 

category at all.’ (ex-nihilo). It 

does not come to be by way of 

orderly progression from one 

level to another, similar, but lower 

level. 

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

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

progression from Chochma to Bina, and from Bina to Ze’eir Anpin etc., since 

those levels are all in the same general category, similar to the orderly fashion of 

cause and effect, e.g., intellect producing emotions. 

יֵש    י"עַ  אַבִּּ עוֹלָּמוֹת  הָּ ל  כָּ בְּ נֵּה  וְהִּ

ע מוּצָּּ תֶר הַמְּ ינַת כֶּ חִּ  : בְּ

Now, in each of the four Worlds 

of Atzilus, Beriya, Yetzira and 

Asiya, there is a level of Keser 

that serves as an intermediary 

level: 

מַלְכוּת י  תֶר  דַּ ־כִּּ כֶּ ה  נַעֲש ֶ ילוּת  אֲצִּ

ה  יאָּ בְרִּ תֶר  ־וּמַלְכוּת  , לִּ כֶּ ה  יאָּ בְרִּ דִּּ

ה.   ירָּ יצִּ  לִּ

Malchus of Atzilus becomes 

Keser of Beriya, and Malchus of 

Beriya becomes Keser of Yetzira. 

The level of Malchus of each level becomes the intermediary level for the next 

world to come into being. This is because Malchus has two level: It has one 

aspect of how it exists in its own world, and one aspect of how it “descends” into 

the next, lower, world. Because of this, it can be the “connection point” between 

the worlds. From the perspective of the lower world, the Malchus of the higher 

world is called Kesser, and from the perpecive of the higher world it is called 

Kesser. (This is similar to a building with many levels: The floor of one level is 

also the ceiling of the lower level.) 
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תֶר כֶּ ין  בֵּ הַהֶפְרֵש   ילוּת  דַּ ־אַךְ  אֲצִּ

עוֹלָּמוֹת ל הָּ כָּ בְּ ֶ    :לְכֶתֶר ש 

However, the difference between 

the Keser of Atzilus connecting it 

to the Infinite Light to the Keser in 

between each world is as follows:  

יְדֵי   עַל  הוּא  ילוּת  אֲצִּ תְהַוּוּת  הִּ י  כִּּ

אֵין אוֹר  מְצוּם  קוֹם  ־צִּ מָּ הְיוֹת  לִּ סוֹף 

ש   לָּל מַמָּּ נוּי וְחָּ  כוּ' פָּּ

The existence of Atzilus is by way 

of a Tzimtzum-

contraction/withdrawal of 

Hashem’s Infinite Light. This 

causes an “empty space” and a 

“void” in which Hashem’s 

revelation is withheld. 

י"עַ  בִּּ תְהַוּוּת  א    וְהִּ רְסָּ פַּ יְדֵי  עַל  הַיְינוּ 

ה יאָּ רִּ ילוּת לַבְּ ין אֲצִּ בֵּ יק  פְסִּ וּבֵין    , הַמַּ

ה לִּ  יאָּ רִּ הבְּ ירָּ נוּי.  –  כוּ'   יצִּ קוֹם פָּּ  וְלאֹ מָּ

However, the existence of Beriya, 

Yetzira and Asiya comes by 

means of a “Parsa-Curtain,” 

which separates between Atzilus 

and Beriya, and then between 

Beriya and Yetzira, etc. 

However, the three lower worlds 

do not come to be through an 

“empty space.” 

ין   בֵּ ֶ ש  א' וְהַהֶפְרֵש   רְסָּ קוֹם  ' לְ   ' פַּ מָּ

נוּי   ',פָּּ

Now, the difference between a 

“Parsa-Curtain” and a “Mokom 

Ponui-An Empty Space,” 

נְיַן   עִּ ם  הֶקְדֵּ בְּ ן  אוֹר  יוּבָּ בְּ מְצוּם  הַצִּּ

   :סוֹף ־אֵין

can be understood by first 

explaining the idea of a 

“Tzimtzum- Withdrawal” of 

Hashem’s Infinite Light. 

נֵּה הִּ י  אֵין  , כִּּ אוֹר    , סוֹף" ־ "אוֹר  הַיְינוּ 

טוּת   ְ ּ ש  תְפַּ הִּ אֵיזֶה  הְיוֹת  לִּ ילּוּי  וְגִּ

קוֹר וְחַיּוּת תְהַוּוּת מָּ    .וְהִּ

Now, “Hashem’s Infinite Light” 

refers to a revelation of Light that 

extends to become a source of life 

for all the worlds. 

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

of His power to create and enliven infinite worlds. 

אֵין עַצְמוּתוֹ ־וְאוֹר  בְּ ֶ ש  הַיְינוּ    ,סוֹף 

יר   הְיוֹת מֵאִּ יֵּש  בּוֹ אוֹר לִּ ֶ ינָּה זוֹ ש  חִּ בְּ

And the Infinite Light within 

Hashem Himself refers to the 

idea that He contains within 
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ט לְהַוּוֹת וּלְהַחֲיוֹת.  ֵ ּ ש  תְפַּ  Himself a power that can be used וּמִּ

to create and animate created 

beings that exist outside of Himself. 

The Rebbe Rashab explains: In Hashem Himself, as it were, there are two aspects 

(from our perspective16): Hashem Himself is not a “luminary,” it is not Hashem’s 

job to shine light. If He did not want, there would be not Light, no Infinite, at all. 

This is the absolute truth of Hashem’s Essence, that He is beyond being called 

“the source of Light,” even Infinite Light. However, once Hashem decided that 

He wants there to be Light, He then has in Himself that “potential” for Infinite 

Light. This is what the Alter Rebbe means by “the Infinite Light within Hashem 

Himself.” 

יָּה  וְ  הָּ עוֹלָּם  הָּ א  בְרָּ נִּּ ֶ ש  "קוֹדֶם  זֶהוּ 

לְבַד"  מוֹ בִּּ ְ הַיְינוּ   , 17הוּא וּש    – "הוּא"  : דְּ

עַצְמוֹ.  ־אֵין  סוֹף בְּ

And this is the meaning of what is 

stated in Pirkei D’Rabbi Eliezer 

(Ch. 3), that “Before the world 

was created, only Him and His 

Name existed.” “Him” refers to 

the Infinite One Himself. 

מוֹ"   ְ אֵין  –"וּש  אוֹר  סוֹף ־הוּא 

עַצְמוּתוֹ  בְּ ֶ ינַת    , ש  חִּ בְּ רַק  הוּא  ֶ ש 

מוֹ"  ְ ילּוּי  , "ש  ינַת הַגִּּ חִּ הוּא בְּ ֶ    .ש 

“His Name” refers to the Infinite 

Light that is contained within 

Himself, which is likened to a 

name, since it is a source for 

revelation.  

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

within Hashem is what enables others to eventually come to be and relate to Him. 

Thus, His “Name” is that “potential” for Infinite Light, as it exists in Himself, as 

explained above. 

 ֶ ּ ש  מַה  הַיְינוּ  לֶּה  דְּ תְגַּ מִּ הְיוֹת  לִּ יָּּכוֹל 

ט ֵ ּ ש  תְפַּ    .וּמִּ

This refers to merely the 

possibility to be revealed and 

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

that Hashem has different “aspects,” since He is beyond all limitations, including 

that of being comprised of various aspects, chas veshalom, He is a Singular 

Oneness, uncompounded in any way. However, in order to describe certain 

aspects of His revelations relative to His Essence, we use different descriptions 

from our perspective. This concept is very subtle and must be carefully 

understood.  
זָּר) 17 י אֶלְעָּ רַבִּּ רְקֵי דְּ רֶ  פִּּ  ק ג(. פֶּ
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relate outwards, but not 

necessarily actually relating to 

others.  

מֶש   ֶ ּ מֵהַש  מֶש   ֶ ּ הַש  יו  זִּ מוֹ  יו    –  כְּ הַזִּּ ֶ ש 

עַל   יר  אִּ לְהָּ מֶש   ֶ ּ ש  בַּ יֵּש   ֶ ש  אוֹר  הָּ הוּא 

רֶץ  אָּ גּוּף   , הָּ הַיְינוּ  עַצְמוֹ  מֶש   ֶ ּ וְהַש 

מֶש  עַצְמוֹ  ֶ ּ  . הַש 

This is analogous to the rays of 

the sun that shine from the sun. 

The rays are the ability, from 

within the sun, to shine upon the 

earth. And the sun itself refers to 

the actual solar globe. 

הַיּוֹצֵא   אוֹר  הָּ נֵּה  א וְהִּ קְרָּ נִּ מֶש   ֶ ּ מֵהַש 

ם "אוֹר" ֵ ש  תוּב    , בְּ כָּּ ֶ מוֹ ש  ית  כְּ ִּ רֵאש  )בְּ

ה( יוֹם" :  א,  לָּאוֹר  ים  אֱלקִֹּ א  קְרָּ   , "וַיִּּ

ם   ֵ ש  עַל  אוֹר  א  קְרָּ נִּ הַיּוֹם  ֶ ש 

 ֶ ּ יו מַה ש  אוֹר וְהַזִּּ טוּת הָּ ְ ש  תְפַּ יר  הִּ אִּ מֵּ

יּוֹם  . בַּ

The light that shines forth from 

the sun is called “Light,” as the 

verse states (Bereishis 1:5), “And 

Hashem called the light ‘day.’” 

Day is called ‘light’ due to the 

light rays that shine forth during 

the daytime. 

א  קְרָּ נִּ מֶש   ֶ ּ הַש  יּוּת  עַצְמִּ ן  כֵּ אֵין  ֶ ּ מַה ש 

אוֹר"  תוּב  , "מָּ כָּּ ֶ ית א,    וּכְמוֹ ש  ִּ רֵאש  )בְּ

ים :טז( דלִֹּ אֹרתֹ הַגְּ נֵי הַמְּ ְ  ".  כוּ'  "אֶת ש 

However, the sun itself is not 

called ‘light,’ but rather, “the 

luminary” or the source of the 

light. As the verse states regarding 

the sun and the moon (Bereishis 

1:16) “The two great luminaries, 

etc.” 

אֵין אוֹר  בְּ הוּא  ךְ  אוֹר    ,סוֹף־וְכָּ הָּ ֶ ש 

נוּ   מֶּ מִּ ט  ֵ ּ ש  תְפַּ מִּּ ֶ ש  ילּוּי  הַגִּּ א  קְרָּ נִּ

אוֹר וְחַיּוּת תְהַוּוּת הָּ    , כוּ'  הִּ

This is the idea of Hashem’s 

Infinite Light: The “light” refers 

to the revelation from which light 

and life exists and extends forth.  

ינַת  ־וְאֵין חִּ בְּ הוּא  עַצְמוֹ  בְּ סוֹף 

אוֹר  אוֹר   ,הַמָּּ הָּ מְקוֹר  הוּא  ֶ נּוּ    ,ש  מֶּ וּמִּ

אוֹר  ךְ הָּ ָּ מְש   :   . נִּ

And, accordingly, the Infinite One 

Himself is the “luminary,” the 

source of the light, from which 

the light extends. 

ה אֵין  וְהִנ ֵּ אוֹר  בְּ יָּה  הָּ מְצוּם  ־ הַצִּּ

מָּּ   , סוֹף כְלָּל בַּ אוֹר נִּ הָּ ֶ הַיְינוּ ש   . אוֹר דְּ

Now, the Tzimtzum-Withdrawal 

was only in the Infinite Light, 

meaning, that Light retracted to 

become included within the 

Luminary. 
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The Tzemach Tzedek (Likutei Torah, Vayikra 52d) explains this: 

When a person is by himself, he generally communicates to himself through 

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

concretize a concept. (In fact, when we learn Torah, even by ourselves, we need 

to verbally recite our learning in order to internalize it and help us remember it 

etc.)  

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

for Infinite Light in Himself. This is like a person’s thoughts, which are the 

potential for revelation in speech. In addition, Hashem had “self-speech,” a 

revelation of His Infinite Light, of His infinite power to create and give life. The 

effect of the Tzimtzum was to “retract” this self-revelation of His Infinte Light, 

to revert to the “potential stage,” like a person who stops speaking and retracts 

his “self-revelation” back into his thoughts.  

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

of the Infinite Light was needed: 

י   י לְפִּ ל  כִּּ ים לְקַבֵּ עוֹלָּמוֹת יְכוֹלִּ אֵין הָּ ֶ ש 

אֵין אוֹר  ילּוּי  הוּא  ־גִּּ ֶ ש  מוֹ  כְּ סוֹף 

עַצְמוּתוֹ  יאוּת    , בְּ מְצִּ בִּּ ים  טֵלִּ בְּ יוּ  וְהָּ

ש      , כוּ' מַמָּּ

The worlds were unable to 

receive the revelation of 

Hashem’s Infinite Light as it 

existed previously within Himself, 

and they would have lost their 

own seemingly independent 

existence.  

מָּּ  בַּ יוּכְלַל  ֶ ש  אוֹר  הָּ מְצֵם  צִּ ךְ  אוֹר  לְכָּ

פוֹעַל(  כֹחַ וְלאֹ בְּ הְיוֹת רַק בְּ    , )לִּ

Therefore, Hashem retracted the 

Light so that it should be 

included within “the Luminary,” 

(so that it exists only in potential, 

but not actually revealed,)  

אוֹר   הָּ ילּוּי  גִּּ הְיֶה  יִּ לּאֹ  ֶ ש  בּוֹ  תְעַלֵּם  וְיִּ

אוֹר   . רַק הַמָּּ

and thereby concealed it, so that 

the Light would not be revealed, 

rather, only “the Luminary” 

would be “revealed.” 

מָּּ  ל בַּ הוּא אֵין  –אוֹר  )אֲבָּ ֶ סוֹף עַצְמוֹ  ־ש 

חַס  – מְצוּם  צִּ יָּּיךְ  ַ ש  וְלאֹ  ־לאֹ  לוֹם  ָּ וְש 

   .הֶעְלֵם

(However, in “the Luminary the 

Infinite One Himself, there is no 

possibility of Tzimtzum-

Withdrawal or concealment, G-d 

forbid. 
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ה לּוּת , וְאַדְרַבָּּ תְגַּ הִּ אוֹר הוּא בְּ  On the contrary, “the   .הַמָּּ

Luminary18” is revealed even 

more than before the Tzimtzum.  

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

Luminary is revealed” through the Tzimtzum: 

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

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

category of Light, He is not a “Light” and therefore cannot be hidden. 

He is not an idea or concept that can be too lofty to be grasped. He is the 

“True Existence” of anything that can come into being, and nothing 

could possibly exist unless He is already there, bringing it into existence. 

According to this, the emphasis is on the fact that Hashem’s Essence is 

not affected by the Tzimtzum, and, in fact, He is found everywhere just 

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

Pasach Eliyahu, p. 54 of the new edition (p. 52 previous edition, p. 73 of 

first edition.) This understanding of the statement is similar to the Alter 

Rebbe’s explanation in Shaar HaYichud Vehamenua, that the concept of 

Tzimtzum does not apply to Hashem’s Essence.  

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

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

Essence.  (See  Hemshech Beshaa Shehikdimu chap. 349,  Parshas Lech 

Lecha 5775 page 717.) In many places (see beginning of Sefer 

Hamaamarim Yiddish) there in analogy for this concept: When a person 

wants to test water to see if it is too hot, he does not use his head, which 

is very sensitive, but rather his feet. This is because the power to jump 

into hot water regardless of the what will happen comes from a deep part 

of the person, the essence, that can tolerate anything. However, because 

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

to Hashem as the “Luminary” not as a “definition,” since it is not Hashem’s job to give 

light, and here we talking about Hashem’s Essence that transcends all Light. Nonetheless, 

since we are talking about Hashem in the context of how He is found and “recognized” 

on a core-level awareness by creations, we use the term “Luminary” figuratively, in the 

sense that He is “found” below in this world just as He is found Above in the spiritual 

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

maamar, is partially based on two essays on this topic, one from Rabbi Yitzchok Meir 

Gurary, printed in   '449קובץ היובל ע , and from Rabbi Hertzel Pevzner, printed in ערות  ה

כפר חב"ד תשע"גהתמימים ואנ"ש  . 
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the head (and other body parts) have their own function and sensitivity 

that dervies from lower aspects of the soul, they are not “tuned in” to the 

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

it” can “tune in” to the essence. This is also why the power of self-

sacrifice, mesirus nefesh, is found specifically in the simple people and 

in the lowest generation, and not as much in the the grea intellectual 

scholars. The wisdom and understanding they perceive “distracts” them 

from the core-level essential connection of a Jew to Hashem, which is 

expressed in Mesirus Nefesh. 

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

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

More than that, the awareness and connection to His Essence is 

specifically found in the physical world, in people who overcome their 

ego for Hashem. The reason: The source of the notion of ego, that 

something exists by itself, seemingly independent of anything else, as 

though its existence is from itself, is derived from the Essence of 

Hashem, the absolute True Existence, whose being is from Himself, and 

has no outside source at all. In all the spiritual levels, everything has a 

source. All the souls and angels recognize their spiritual source. Emotion 

shows on intellect that is its source, conscious intellect shows on 

subconscious intellect, etc. Only physical creatures in this world, people, 

have a notion of existing without a source. Even though this is illogical, 

because something cannot create itself, nonetheless, this notion exists as 

a (backwards reflections and) derivative of the fact that Hashem’s 

Essence has no source. When a person overcomes the foolishness of his 

ego, and chooses to serve Hashem, he trasnforms the ego itself to reveal 

its source in Hashem’s Essence. Similary, every physical object that 

seems to not have a source, by transforming it into something holy 

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

connection, to Hashem’s Very Essence, that has no source. In that sense, 

the “Luminary,” Hashem Himself is found specifically after the 

Tzimtzum, in the physical world, in physical people serving Hashem. 

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

נּ  תִּּ ילוּ  אֲפִּ יֵּש   וְלָּכֵן  ֶ ש  ים  יוֹדְעִּ וֹקוֹת 

צוּי מָּ אֱלוֹהַּ  ם  ָּ הֶם    , כוּ'  ש  בָּּ אֵין  ֶ ש  אַף 

ה ה אֵיךְ וּמָּ יסָּ ה וּתְפִּ גָּ ָּ אֵין    , הַש ּ ֶ י ש  לְפִּ

אוֹר  הָּ ילּוּי  גִּּ הֶם  קוֹם    ,בָּּ מָּ ל  כָּּ מִּ ֶ ש 

מוֹ   ה כְּ א לְמַטָּּ מְצָּ אוֹר עַצְמוֹ הוּא נִּ הַמָּּ

This is why even young children 

know that Hashem exists, even 

though they have no intellectual 

grasp or understanding how He 

exists or what His existence 

entails. This is because there is no 

revelation of intellectual light 
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 .within these young children . לְמַעְלָּה(

Nevertheless, “the Luminary” 

itself exists below just as it is 

Above.) 

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

of the Light, is one of the fundamental novelties of Chassidus. (In the time of the 

Alter Rebbe there were certain other Torah scholars that believed that Tzimtzum 

could apply on some level to Hashem as well, and this opinion was shown to be 

erroneous, as explained in Tanya, Shaar HaYichud Vehaemuna, mentioned 

above.) 

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

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

not. Smarter people would be more aware of that concept, and those of lesser 

intelligence would be less aware. However, all people are equally aware of the 

fact that Hashem exists. This is because Hashem in not a Light, not an Infinite 

Light, or any kind of Light or spiritual level or revelation. Rather, Hashem is just 

Himself, and He is also the source of all revelations. Since He is not a Light, no 

Tzimtzum can affect Him at all, He cannot be hidden or concealed in any way 

whatsoever.  

Based on this, what does it mean that “the Luminary” is revealed, if He is not a 

revelation? He is not revealed in the intellectual sense of understanding how He 

exists, or what He is. He is only revealed in the basic fact that He does exist. 

Every person has an intuitive sense of the fact that there is a Creator, even if they 

have no intellectual explanation for Him at all. This is because His Essential 

Being is “felt” at the essential level of the soul, at the core-being of every 

creature, at a level higher than explanation. 

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

connection to Hashem on a level that transcends intellect. But even non-jews 

have some intuitive awareness of this most basic truth of existence, that there is 

a Creator, even though we cannot understand Him. 

נוּי   פָּּ קוֹם  "מָּ זֶה  מְצוּם  צִּ א  קְרָּ נִּ וְלָּכֵן 

לָּל  ירוּש    , "כוּ'  וְחָּ לָּל וְרֵיק    :פֵּ הוּא חָּ ֶ ש 

אוֹר  הָּ ן  לּוּת    , מִּ תְגַּ וְהִּ אוֹר  בּוֹ  אֵין  ֶ ש 

לָּ  מָּּ  , ל כְּ כֹחַ בַּ אַר בְּ ְ ש    . אוֹר אֶלָּּא נִּ

Therefore, this Tzimtzum is 

called “An empty space and 

void,” meaning that it is empty 

and devoid of Light, and contains 

no Light or revelation, 

whatsoever. Rather, the Light 

remains entirely in a potential 

state, within “the Luminary.” 
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As will be emphasized further in the maamar, the effect of the Tzimtzum is only 

in terms of our perception. It created a space where we do not perceive the Light. 

It did not actually cancel out the Light, it just hid it from us, so that from our 

perspective, it seems as though the Light was retracted back into its source, since 

we do not see it. In that sense, the Tzimtzum created a “space” that looks empty 

from the Light. This is needed so that the worlds do not become overwhelmed 

by the intensity of the Infinite Light. 

ל הַנֶּפֶש   ַ מְש  רְאֶ   ,וְכִּ הּ לַגּוּף נִּ בוֹאָּ בְּ ֶ ה  ש 

אֶת   חַיֶּה  מְּ ֶ ש  הּ  בָּּ ֶ ש  הַחַיּוּת  ילּוּי  גִּּ

   ;הַגּוּף

This is analogous to the soul. 

When it enters the body, the 

revealed energy through which 

the soul animates the body is 

perceptible.  

הּ  בּוֹאָּ קוֹדֶם  ל  י    , לַגּוּף   אֲבָּ פִּּ עַל  אַף 

אֶת   לְהַחֲיוֹת  הַחַיּוּת  כֹּחַ  הּ  בָּּ יֵּש   ֶ ש 

הּ  וּתָּ ש  תְלַבְּ הִּ    , בּוֹ   הַגּוּף בְּ

However, prior to entering the 

body, even though the soul 

already contains the necessary 

energy to animate the body upon 

becoming invested in it,  

כֹחַ   בְּ הַהוּא  הַחַיּוּת  הֲרֵי  קוֹם  ל מָּ כָּּ מִּ

פוֹעַל   ,וְלאֹ בְּ

nonetheless, this energy and 

ability still only exists in a 

potential state, but do not 

actually animate the body, 

גּוּף  בַּ ין  עֲדַיִּ ה  ָּ ש  תְלַבְּ נִּ לּאֹ  ֶ ש  זְמַן  ל  כָּּ

הַחַיּוּת    , לְהַחֲיוֹתוֹ  ילּוּי  גִּּ יא  וּלְהוֹצִּ

אֶל   וּמֵהַהֶעְלֵם  הַפּוֹעַל  אֶל  כֹּחַ  מִּ

ילּוּי.   הַגִּּ

as long as the soul has not yet 

entered the body to animate it, 

thereby revealing this potential 

ability from its hidden state and 

actualizing it. 

ם כָּ יש  חָּ  Similarly, regarding the wisdom   , וְכֵן אִּ

of a wise man: 

 ֶ ש  כְּ ֶ ינַת  ש  בְחִּ בִּּ יא  הִּ לּוֹ  ֶ ש  ה  כְמָּ הַחָּ

לְזוּלָּתוֹ  טוּת  ְ ּ ש  תְפַּ ילוּ    , הִּ אֲפִּ אוֹ 

הּ   , לְעַצְמוֹ  בָּּ עוֹסֵק  ֶ ש  ה  עָּ ָּ ש  בְּ הַיְינוּ    ,דְּ

ילּוּי גִּּ ינַת  בְחִּ בִּּ יא  הִּ רְאֵית    , אֲזַי  נִּּ ֶ ש 

תוֹ לְזוּלָּתוֹ אוֹ לְעַצְמוֹ  כְמָּ גְלֵית חָּ  ; וְנִּ

When his wisdom is shared with 

others, or even with himself, 

when he is consciously involved 

in it (his own wisdom), then it is 

revealed, since his wisdom is seen 

and revealed, either to others or 

to himself.   
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ידָּ  עִּ בְּ ל  יק אֲבָּ סִּ עָּ לָּא  דְּ הֲרֵי    ,נָּא 

כֹחַ הַנֶּפֶש   תוֹ רַק בְּ כְמָּ    .חָּ

However, when he is not involved 

in utilizing his wisdom 

consciously, then his wisdom only 

exists in his soul in potential. 

הַיְינוּ  ם    , דְּ אִּ יל  כִּּ לְהַש ְ כֹחוֹ  בְּ יֵּש   ֶ ש 

לָּה כָּּ הַש ְ ידֵי    , יַעֲסוֹק בְּ ה לִּ אָּ ל לאֹ בָּ אֲבָּ

כֹּחַ אֶל הַפּוֹעַל  ילּוּי מִּ  . גִּ

Meaning, that he has the ability 

to understand if he will apply his 

intellect to understanding, but this 

ability is not realized from its 

potential state unless he actually 

applies himself to understanding 

some matter. 

יָּּ  רְאִּ הָּ כֹּחַ  ן וְכֵן  עַיִּ בָּּ ֶ ש  ם    , ה  אִּ ֶ ש  אַף  ֶ ש 

יָּּ  רְאִּ הָּ כֹּחַ  לוֹ  יֵש   ן  עַיִּ הָּ סְתּוֹם  ה  יִּ

לֵימוּת ְ ש     , בִּּ

Similarly, regarding the ability to 

see with the eyes. Even if one 

closes his eyes, his ability to see 

remains perfectly intact. 

הְיוֹת   ילּוּי לִּ ידֵי גִּ א לִּ קוֹם לאֹ בָּ ל מָּ כָּּ מִּ

פְקַח עֵינָּיו יִּּ ֶ ש  עַד ש  ה מַמָּּ ן רוֹאָּ עַיִּ  . הָּ

Nevertheless, this power of vision 

is not revealed so that the eye can 

actually see unless one opens his 

eyes. 

רֶגֶל  בָּּ ֶ ילּוּךְ ש  זֶה    , וְכֵן כֹּחַ הַהִּ וְכַיּוֹצֵא בָּּ

ים  רִּ אֵבָּ ל הָּ כָּ בְּ ֶ ים ש  ִּ ר הַחוּש  אָּ ְ ש   .  כוּ' בִּּ
The same is true for the ability to 

walk that is invested in the foot, 

and with all other senses and 

abilities in each of the limbs of the 

body. 

דֶּ  ינַת    רֶךְ וְעַל  בְחִּ בִּּ לְמַעְלָּה  ן  יוּבָּ זֶה 

אוֹר אֵין מְצוּם בְּ    , סוֹף ־הַצִּּ

Similarly, this can be understood 

regarding the Tzimtzum of 

Hashem’s Infinite Light Above:  

אוֹר   הָּ ֶ תְעַלֵּם ש  וְנִּ תְצַמְצֵם  נִּ ילּוּי    , וְהַגִּּ

פוֹעַל.  אוֹר וְלאֹ בְּ כֹחַ הַמָּּ הְיוֹת רַק בְּ  לִּ

The Light and revelation are 

retracted and concealed so that 

they remain only in a potential 

state within the Luminary, but 

are not actualized and revealed in 

the world. 

לָּל"   נוּי וְחָּ קוֹם פָּּ א "מָּ קְרָּ   – וַהֲרֵי זֶה נִּ

אוֹר  י הָּ ילּוּי.  , לְגַבֵּ אַר אוֹר וְגִּ ְ ש  לּאֹ נִּ ֶ  ש 

This is known as an “Empty 

space and void,” with respect to 
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the Light, since there is no 

revealed Light apparent. 

קוֹם   אֱמֶת אֵינוֹ מָּ בֶּ ֶ נוּי לְגַמְרֵי  וְאַף ש  פָּּ

לוֹם  ־חַס ָּ מְמַלֵּא    –וְש  אוֹר  הַמָּּ הֲרֵי  ֶ ש 

לָּל  ל הֶחָּ    , אֶת כָּּ

Now, it is not a truly “empty 

space,” Heaven forbid, since the 

Luminary fills the entire void and 

is present despite the lack of 

revelation.  

מָּּ  בַּ ֶ מְצוּם  ש  צִּ יָּּיךְ  ַ ש  לאֹ  עַצְמוֹ  אוֹר 

חַס לוֹם ־ וְהֶעְלֵם  ָּ הוּא   , וְש  אוֹר  וְהָּ

כֹחַ     –  כוּ'  בְּ

This is because the Luminary 

cannot possibly undergo a 

tzimtzum or concealment, and 

the Light remains only in 

potential.  

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

Himself, “the Luminary,” even in the Infinte Light of Hashem it is not an actual 

“removal” or cancelation of the Light. The Light exists just as strongly as it did 

before the Tzimtzum. All that happened is that it became hidden from our 

perspective. This is described as reverting to a potential state. The power of sight 

in the eye is just as strong when the eyelids are closed, it is just not noticeable. 

The wisdom in the mind of the sage is just as strong when he is temporarily 

involved in something else, it didn’t disappear. It just isn’t noticeable.  

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

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

invisible, to us. That is most people don’t even know that the Infinite Light exists 

in the first place, since it became invisible to us. 

However, regarding Hashem Himself even that type of Tzimtzum did not take 

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

as before. That is why everyone knows deep down that Hashem exists. 

י כֵן  אֲ   , אַף עַל פִּּ יל הָּ ִּ מְש  הִּ ֶ י ש  יזַ"ל  לְפִּ רִּ

ךְ מֵאֵין ָּ מְש  ילּוּי וְחַיּוּת הַנִּּ סוֹף ־אֶת הַגִּּ

ירוֹת   סְפִּ ר  עֶש ֶ תְהַוּוּת  ה   –וְהִּ כְמָּ   , חָּ

ינָּה "אוֹרוֹת"   , כוּ'   בִּּ ם  ֵ ש  מוֹ    , בְּ כְּ הֵם  ֶ ש 

יר  מֶש  וּמֵאִּ ֶ ּ ש  יו הַיּוֹצֵא מִּ  ,כוּ' אוֹר וְזִּ

Nevertheless, since the Arizal 

used the analogy of light to 

describe the revelation and life-

force that extends from the 

Infinite One that brings into 

being the Ten Sefiros (Chochma, 

Bina, etc.), likening it to the 

radiance and rays that travel 

from the sun in order to shine 

upon the world and its inhabitants, 
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 ֶ ּ ש  מַה  מְצוּם  לְהַצִּּ א  רָּ קָּ ךְ  כְלַל  לְכָּ נִּּ

מָּּ  אוֹר בַּ נוּי"הָּ קוֹם פָּּ ם "מָּ ֵ ש     ,אוֹר בְּ

therefore, he (the Arizal) called 

the Tzimtzum, which describes 

how the light retracted and 

become included in its source 

within the luminary, as an 

“empty place,”  

אוֹר  מוּת הָּ תְעַלְּ הוּא הִּ ֶ  in reference to the concealment of . ש 

light and revelation, indicating that 

the place is empty and devoid of 

our perception of Hashem’s 

revelation. 

יא   מוּת זוֹ הִּ תְעַלְּ אוֹר וְהִּ ר הָּ עַד    , הֶעְדֵּ

לָּ  ם כְּ ֵ ש  אֵינוֹ עוֹלֶה בְּ ֶ א ש  קְרָּ הְיוֹת נִּ ל לִּ

ה" כְמָּ "חָּ ם  ֵ ש  וְלָּא    , בְּ ים  "חַכִּּ ילוּ  וַאֲפִּ

א יעָּ ה יְדִּ כְמָּ  ," כוּ'  בְחָּ

This concealment is a lack of 

expression, to the extent that it 

cannot be given any name at all, 

not Chochma-Wisdom, and not 

even “Wise, but not in the sense 

of a wisdom that can be known 

[to others],”  

כֹחַ( ילוּ בְּ ר מוּרְגָּּש  אֲפִּ יכָּּ אֵינוֹ נִּ ֶ  in fact, it cannot be felt or)   ;)ש 

experienced at all, not even as an 

abstract potential), 

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

Infinite Light to become included back into the Luminary, it became reunited 

with its source in Hashem so powerfully, that it lost any sense of being a 

possibility to be the source of creation in any way. 

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

the sun, the light of the flame is unnoticeable. However, the flame still exists, and 

if one were to put something in the flame of candle it would still get burned, since 

the fire exists, even though it isn’t noticeable. 

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

not exist as light at all. If you could somehow go inside the sun, you would not 

find light, only fire. Inside the body of the sun is only the “possibility” for light, 

no actual light, not even “unnoticeable light.” 

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

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

“unnoticeable Light.” 
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לוּת   ְ לְש  תַּ ְ ש  ידוֹת וְהִּ ה יְרִּ מָּּ עַד אַחַר כַּ

ים דְרֵגוֹת עֲקוּדִּּ ים , הַמַּ   .כוּ' נְקוּדִּּ
This “possibility for Light” found 

in the Luminary can only be 

perceived after it is drawn down in 

a “Kav-Singular Ray of Light” that 

undergoes numerous descents 

from one level to the next, 

through the various levels of 

Adam Kadmon, Akudim, 

Nikudim and Brudim, etc. 

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

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

through the Tzimtzum had to go through another process before it becomes 

acccesible to worlds. 

This process is called “ והאיר  חזר -it had to return to be revealed” but this time in 

only a “קו קצר וקטן -a tiny thread,” a hairsbreadth, of the original Light. This 

“Kav” (also known as Kav VeChut-Line and String of Light), this singular ray 

of Light, had to penetrate through the Tzimtzum to come into the “void and 

empty space” of concealment on the Light, so that there should be some 

revelation in the place of concealment. 

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

with an analogy: 

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

In order to be able to give over to the student some grasp of that concept, he must 

do two things:  

First, he must remove from his mind his deep way of understanding the concept 

that is way above the level of the student. He needs to create an “empty space” 

devoid of the intensity of that revelation. If his original way of thinking is shining 

in his head, there is no possibility of finding a way to explain it to the student.  

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

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

for the student to understand. He brings out from his deep understanding in the 

back of his mind a “Kav,” a singular ray of light, the essential point of an idea 

that he can develop into an explanation that his student will grasp. When he finds 

that essential point of an idea, he needs to “flesh it out” and develop it, stage after 

stage, until it is ready to be given over to the student.  

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

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

as it were, and create an “empty space,” as it were, to be able to reveal a limited 

Light. If the Infinite Light is shining, there is no “room” for the limited Light to 

be revealed. Then He picks out, from the Infinite Light, a limited Light that is 

possible for the worlds to handle, and shines it into the “empty space” He made 

for limited worlds to be revealed. This limited Light is called “the Kav.” 

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

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

how the teacher has to develop and flesh out the essential idea he picked out for 

this student, until it is ready to be given over to the student.  

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

1-Adam Kadmon, the “beginning of man,” the beginning of the concept of 10 

Sefiros, which are called “Adam Helyon-the Man Above,” since it is the 

source of the ten aspects of the soul of man. 

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

form as a source for “actual” Sefiros. 

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

Sefiros of Tohu had the “Sheviras HeKeilim-shattering of the Keilim,” and 

after it was “repaired” it became the World of the Ten Sefiros of Atzilus. 
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הֵם  ֶ ינַת  20ש  חִּ ם   בְּ   22וּמְקוֹר ,  21עֵינַיִּ

ינַת חִּ ים  בְּ לִּ ינַת כֵּ חִּ  ,23בְּ

These levels are referred to as “the 

eyes” of Adam Kadmon, which are 

the source of the Keilim of the 

levels of Akudim, and Nekudim, 

עוֹלָּ  הְיוֹת  ינַת  לִּ חִּ בְּ תְהַוּוּת  הִּ ם  ֵ ש  בְּ ה 

א יעָּ ה יְדִּ כְמָּ ים וְלָּא בְחָּ ַׁ."כוּ' "חַכִּּ
which makes possible for there to 

come into existence the level of 

Chochma of Atzilus, that is “Wise, 

 
יא מְ "נדפס:    "אבתו]  20 ם הִּ ינַת עֵינַיִּ חִּ בְּ ֶ ים ש  לִּ ינַת כֵּ חִּ ל  ,"קוֹר בְּ יךְ   אַבָּ רִּ הְיוֹת:    צָּ הֵַּׁלִּ חִינ ַׁםַַׁׁש   תַׁב ְ

ינ יִַׁ חִינ ַׁרַַׁׁו מְקוַֹׁםַַׁׁעֵּ ֵַּׁ תב ְ בוֹד  –  יםַׁלִַׁכ  הַת כְּ ת    הַגָּּ ַ ּ ַ "אַדְמוּ קְדוּש  ה בְּ "ר מוֹהַרַש  תוֹ־עֵדֶן. נֶעֶתְקָּ מָּ ְ ש  הַיּוֹם  "ב נִּ

ן[. א  "י   "יוֹם וָּ ְ  חֶש 
ין  ]  21 ה  עַיֵּ קּוּטֵי תוֹרָּ יאוּר  לִּ ר, בֵּ דְבָּּ מִּּ טּוֹת"בַּ ר גּוֹ' הַמַּ י   "וַיְדַבֵּ עִּ )לקו"ת פרשת מטות, דף    ף ג' סָּ

בוֹד  –פב,ד(  רַת כְּ ת  הֶעָּ ַ ּ  :ובלקו"ת שם. ר"אַדְמוּ קְדוּש 

נֵּ  יָּ'"  ה,וְהִּ י הֲוָּ א פִּ בּוֹ  מוֹצָּ יֵש   יב"  ִּ ירוּש  וּטוֹ   א' הוּ אהָּ   ם:' פֵּ פְש  ֶ   י",פִּ   אמוֹצָּ "דְּ   .כִּּ ּ בָּ רְצוֹנוֹ לוֹמַר מַה ש    רכְּ

פִּּ   איָּצָּ  טוּ   –  'ה  ימִּ ְ ּ ש  תְפַּ י־ מֵרוּחַ   תהַחַיּוּ   תהִּ רָּ   ופִּּ עֲש ָּ רוֹ   ה בַּ בְרָּ   ת מַאֲמָּ נִּּ ֶ עוֹלָּ   אש  ר    ם, הָּ ינַת עֶש ֶ חִּ בְּ וְהַיְינוּ מִּ

לְכוּת מַּ בַּ ֶ ירוֹת ש  ילוּת־ סְפִּ אֲצִּ ֵ   ,דַּ " ם ש   .ןבַּ

מוֹצָּ ,  'בוְהַ  וֹ לְ   –  אדְּ קוֹ   ןש  מוֹ    ,רמָּ קוֹ   ם". מַיִּ   א מוֹצָּ " כְּ הַמָּּ ֶ ֶ   רהַיְינוּ ש  בַ"  ל ש  ירוֹת דְּ ר סְפִּ ינַת    אהוּ   ן עֶש ֶ חִּ בְּ

 ֵ הוּ גסַ"   ם ש  ֶ ש  רֶש    א,  ֹ ֹהו ַׁם־ַׁעוֹלַַַָּׁׁׁש  ת  ים־ַׁעוֹלַַַָּׁׁׁ,ה  קו ד ִ נ ְ פ  ַַַׁׁׁם,ה  חִינ תַׁ מִב ְ וַֹׁ רְש  ָּ ש   "הַַׁׁש   א  יִַַַׁׁׁק,ד ְ ינ  עֵּ ַַַׁׁׁםַׁוְהָּ "ד ְ ַׁקַׁא 

לו תַָּׁ כ ְ הִסְת   לִיַַׁׁןב ְ ֵּ ו ַׁכ  ש  פ  ַַׁׁתלְאוֹרוַַַֹׁׁׁםַׁעָּ "הַַׁׁה  א  ים־ַׁעִנְי ןַׁעוֹלַַַָּׁׁׁאוְהו ַַַׁׁׁק,ד ְ קו ד ִ נ ְ ַׁכו '.ַַַׁׁׁםַׁה 

חְיֶ   ן וְלָּכֵ  דָּ   ה יִּ אָּ לְעֵילָּּא הָּ נֵּ   יכִּּ   :עַל יְדֵי זֶה  ם־דִּּ קְרָּ   ק אַ"  ה הִּ דָּ   א נִּ יאָּ ם־ אָּ בְרִּ ינַת    א הוּ   תֹּהוּ הַ ם־ וְעוֹלָּ   ; הדִּּ חִּ בְּ

ירָּ  ירָּ  –  ה יְצִּ צִּ יְּ ֶ ילּוּ   א הוּ  הש  ינַת גִּּ חִּ אוֹרוֹ  ם.הַהֶעְלֵ   יבְּ י תוְהַיְינוּ הָּ כִּ ָּ מְש  י ק מֵאַ" םהַנִּּ לִּ   ,וֹזֶןא "דְ ם  עַל יְדֵי הַהֲבָּ

ילוּתוַ   ";הפֶּ   ,וֹטֶם ח הוּ ,  אֲצִּ ֶ יקּוּןהַ ם־ עוֹלָּ   אש  קְרָּ   תִּּ דָּ   אנִּ יָּּ עֲ דַּ ם־ אָּ הוּ   י לְפִּ ,  הישִֹּ ֶ ינַת אוֹרוֹ   אש  חִּ י   תבְּ כֵלִּ   ם,בְּ

וֹ הוּ  רְש  ָּ רָּ   ק רַ   אוְש  צְחָּ   ההֶאָּ רֶךְ מִּ אַ"א־ דֶּ ן    ק.דְּ חְיֶ וְעַל כֵּ דָּ   היִּ אָּ יקּוּ ם־ הָּ תִּ י  ןדְּ ירוּרִּ מִּּ ם  עַל יְדֵי בֵּ ֶ י  מּ "ש  א פִּ וֹצָּ

הֵ   ",ה' ֶ ירָּ   םש  ינַת יְצִּ חִּ בְּ מַעְלָּ   המִּ לְּ ֶ יָּּיה.  הש     [ מֵעֲש ִּ
יץ  עֵ ה  רְאֵ ) 22 עַ ם  חַיִּּ ַ עַ וְ   ד רש  ַ  ח(.  רש 
פ"ג ובשער הקדמות דל"א בדרוש ב' בענין  פ  שער אח"  ח כמ"ש בע"   :שם"ב  מוהרש]בהגהות    23

ועמ"ש מזה לעיל פ' בראשית ד"ה השמים    ,דענין הסתכלות העינים הוא בחי' מקיף כמש"ש  ,א"ק 

וביאוריו דוקא  ,כסאי  ה' עשה    , וידוע דהתהוות הכלים הוא מבחי' המקיף  חפץ  וכמ"ש כל אשר 

וכמ"ש מזה בהביאור דיביאו לבוש מלכות,    ,דבחי' עשי' שז"ע הכלים הוא מבחי' הפץ ורצון ה' דוקא

  , ובמ"א בהביאור דביום השמע"צ דתקע"ב ובכמה דוכתין, ולכן הכלים ג"כ מקיפים את האור כו'

באו"פ, ועמ"ש    מלהיות התהוות הכלים כ"א ע"י הכאת או"  פשר א י ועמ"ש בע"ח שער עתיק פ"ר דא

מזה בהביאור דיביאו לבוש מלכות הנ"ל ובד"ה להבין המאמר ואנת הוא שלימו דכולהו, וז"ש בע"ח  

שער אח"פ פ"ג הנ"ל דע"י הסתכלות העינים בהאורות דאח"פ שהן נר"נ בחי' או"פ נעשו הכלים  

 [ באו"פ כו' ועמש"ש פ"א בהג"ה בשם הר"ר גדלי' ז"ל. מלבחי' האורות דאח"פ כו' שז"ע הכאת האו"
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but not in a knowable sense of 

Wisdom.” 

The Rebbe Rashab explains the meaning of the “eyes” of Adam Kadmon, and 

what it has to do with the Keilim of the Sefiros of Akudim and Nekudim: 

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

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

can have a powerful effect on someone by just looking at him in the face, without 

even saying a word. This is an “encompassing” light that envelops the person 

receiving that look from the Tzadik. Similarly, Moshe Rabeinu looked at the 

entire land of Eretz Yisrael before he passed away, thereby bringing down an 

encompassing Light and power into it.)  

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

it is the all-encompassing plan and desire from Hashem for everything in the 

subsequent worlds, like the general blueprint of the architect for the entire 

building. When it “looks” at a certain level of Hishtalshelus, it is drawing into it 

an encompassing power. This encompassing power it receives enables it to form 

its own Keilim. (In the analogy of the building, at each stage of construction of 

the building, by the architect looking at a certain part of the building as it is 

described in the blueprint, he can go ahead at that stage with the actual 

construction.) 

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

which are the source of Akudim and Nekudim, it enables them to form Keilim. 

This allows the next stage of Keilim to come into being, the Keilim of Atzilus. 

כֹּחַ   ינַת  חִּ בְּ ה  נַעֲש ֶ ז  אָּ ֶ ש  הַיְינוּ  דְּ

ינָּה  חִּ בְּ אֵיזוֹ  תְהַוּוּת  קוֹר    , הִּ מָּ הְיוֹת  לִּ

ה כְמָּ ינַת חָּ בְחִּ קוֹר לִּ מָּ  . כוּ'  דְּ

Meaning, that at that point there 

can come into being the level (of 

Chochma of Atzilus), which serves 

as that source of the source of 

wisdom that is found in our world. 

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

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

Wisdom of Chochma of Atzilus is still unlimited and cannot be fathomed by any 

creation. However, the Kli (singular of Keilim) of Chochma of Atzilus is the 

“source” of wisdom of creations, since it creates the limited wisdom in created 

worlds, even though, the Chochma of Atzilus itself is not actually limited. 

מְצוּם זֶה   נְיַן צִּ ל עִּ ידַת   –)וְכָּ הְיוֹת יְרִּ לִּ

ר  ֶ וְיוֹש  ים  יגּוּלִּ עִּ לוּת  ְ לְש  תַּ ְ ש    ,וְהִּ

(The entire idea of the Tzimtzum 

leading to the descending levels of 

Igulim-Circles/Encompassing 
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דְאַ"ק  א  ים    , וּפַרְסָּ עֲקוּדִּּ הְיוֹת  לִּ

ים תֶר  –  כוּ'   נְקוּדִּּ כֶּ כְלָּל  בִּּ ־ הַכֹּל 

ילוּת דַּ     , אֲצִּ

Light and Yosher-Direct 

revelation, and the ‘Parsa-

dividing curtain’ of ‘Adam 

Kadmon-the beginning of the 

source of Man,’ leading to the 

worlds of Akudim and Nikudim, 

they are all within the level of 

Keser of Atzilus.  

תְהַוּוּת   הִּ הְיוֹת  לִּ ע  מוּצָּּ הַמְּ הוּא  ֶ ש 

ירוֹת   סְפִּ ר  עֶש ֶ ילוּת  אֲצִּ ינַת  חִּ   – בְּ

ה כְמָּ  :   . (כוּ'  חָּ

Since, Keser of Atzilus acts as an 

intermediary level, enabling the 

Ten Sefiros of Atzilus to come 

into existence, beginning with 

Chochma-Wisdom, the first of the 

Sefiros of Atzilus.) 

Earlier in the maamar it said that between the Infinite Light of Hashem and 

Atzilus is a level called “Kesser-crown,” that serves as intermediaty level. 

Regarding the higher part of that intermediary level of Kesser we said that “You 

are He that is One, but not a one that is counted.” 

This higher level of Kesser, Atik, was receives from the Infinite Light, and 

through it there came into being the lower part of Kesser, Arich, which is the 

direct source of Atzilus. 

So how do all these other levels come into the picture? What is the purpose of 

the levels of Hashem’s revelation known as Adam Kadmon, and Akudim, and 

Nekudim/Tohu, if they are too lofty to create actual worlds which will lead to the 

physical world?  If the purpose of Hishtalshelus is to act as an “interface system” 

between the Infinite Light of Hashem and the limited creations, why do we need 

so many levels? 

The answer is: In general, Kesser refers to two levels of Atik and Arich (the 

“Kesser-Crown” of Atzilus). But, in a broader sense, the term Kesser can refer to 

all the levels from the beginning of the Kav until Atzilus. This is because all the 

levels from the beginning of the Kav until Atzilus all serve one purpose: To serve 

as an intermediary between the Infinite Light, and the “definition” and relative 

limitation of the Ten Sefiros of Atzilus. In order for the Infinte Light to actually 

shine into Atzilus, it has to “travel” through all the levels of the Kav, through 

Adam Kadmon, Akudim, and Nekudim, until it reaches Atzilus, and can become 

manifest in Atik and Arich of Atzilus. 

All of those levels are needed in order for the Light of the Kav to come down to 

the level of Atzilus. In that sense, they are part of the “interface system” between 
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the Infinite Light and creations, since they are needed for Atzilus to come into 

being, and then Atzilus can create actual worlds, including the physical world. 

In that sense, the statement “You are He that is One, but not one that is counted,” 

is also referring to the levels of Nekudim, Akudim, and Adam Kadmon, since 

they are not counted in the category of the Ten Sefiros of Atzilus, yet, they able 

to bring some of the Infinite Light, that comes into the Kav, into Atzilus, as 

described above. 

Due to the complexity of the terms mentioned here, we will save the explanation 

of “Igulim-Circles/Encompassing Light” and “Yosher-Direct revelation,” and 

the “Parsa-dividing curtain” of “Adam Kadmon-the beginning of the source of 

Man,” leading to the worlds of Akudim and Nikudim. For the end of the maamar 

in Addendum One.  

 Chapter 5 )ה(

ילוּת  אַךְ   אֲצִּ ין  בֵּ ֶ ש  א  רְסָּ הַפַּ נְיַן  עִּ

ה יאָּ רִּ ה וּבֵין בְּ יאָּ בְרִּ    , כוּ'  לִּ

Now, we need to explain the idea 

of the ‘Parsa-Dividing Curtain’ 

between Atzilus and Beriya, and 

between Beriya and Yetzira, etc. 

The maamar previously discussed how Atzilus is a completely different category 

than the Infinite Light of Hashem. Therefore, it is impossible for Atzilus to come 

into being from the Infinite Light without a Tzimtzum, retraction of the Light, in 

a manner of a complete withdrawal, not leaving any of the original Light. Only 

afterwards could there be the Light of Kav entering the “void and empty space” 

to eventually come into Atzilus. 

This is not the case, however, with the subsequent Tzimtzumim, concealments 

and limitations on the Light, between the various worlds. In that sense, the 

various worlds are in the same general category of Atzilus, in comparison of how 

far removed Atzilus is from the Infinite Light. 

ל הוּא עַל דֶּ  ָּ ש  רוֹצֶה    ,רֶךְ מָּ ֶ רַב ש  מוֹ הָּ כְּ

אֵין   ֶ ש  ידוֹ  לְתַלְמִּ גָּּדוֹל  כֶל  ש ֵ יר  לְהַסְבִּּ

לוֹ  יד יָּכוֹל לְקַבְּ לְמִּ    , הַתַּ

This will be understood by of the 

analogy of a teacher who wants to 

teach a difficult idea to his 

student, but the student will not 

fully understand the idea directly, 

due its depth. 

ה ידָּּ ל וְחִּ ָּ ש  דֶרֶךְ מָּ ילוֹ בְּ ִּ יךְ לְהַמְש  רִּ  Therefore, the teacher must . וְצָּ

create an analogy and give 

examples to explain the idea. 
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למֹֹה ְ לֵי ש  ְ ש  ה    ,וּכְמוֹ מִּ ָּ ּ ש  רְךָּ מֵאִּ מָּ ְ ש  "לִּ

ה"   ה(זָּרָּ ז,  לֵי  ְ ש  ל    ,)מִּ ָּ ש  מָּ יא  הִּ ֶ ש 

בַּ  ר  דַבֵּ מְּ ֶ ש  ל  ָּ מְש  הלְהַנִּּ ה־עֲבוֹדָּ   ,זָּרָּ

ה בְרֵי תוֹרָּ דִּּ ה מִּ יא זָּרָּ הִּ ֶ    .כוּ'  ש 

Such as the analogies taught by 

King Shlomo in the book of 

“Mishlei-Analogies,” for example, 

when he spoke about (Mishlei 7:5) 

“guarding you from a ‘foreign 

woman,’” this was an analogy for 

guarding you from ‘Avoda Zara-

serving foreign deities,’ which is a 

service that is ‘foreign’ with 

respect to the Torah, that teaches 

us to serve Hashem. 

ים  נְיָּנִּ עִּ ר  אָּ ְ ש  זֶה  בָּּ יּוֹצֵא  כַּ מוֹ  ,  וְכֵן  כְּ

 ֶ ּ ש  ים  מַה  רִּ בָּ דְּ מִּ ל  ָּ ש  מָּ ין  יאִּ בִּ מְּ

ים   רִּ "דְבָּ לִּ ים  יִּּ מִּ ְ גַּש  ים  וּטִּ ש  פְּ

ל עוֹלָּם"  ֶ רוּמּוֹ ש  ים בְּ עוֹמְדִּ  . כוּ'  24הָּ

Similarly, regarding other ideas, 

such as bringing an analogy from 

basic, physical things in order to 

explain “deep spiritual matters 

that stand at the greatest heights 

above the world.” 

ים   נְיָּנִּ מֵעִּ הוּא  הַזֶּה  ל  ָּ ש  הַמָּּ נֵּה  וְהִּ

רוֹצֶה   ֶ ש  כֶל  ֵ הַש ּ נְיַן  מֵעִּ לּאֹ  ֶ ש  ים  אֲחֵרִּ

יו לָּ ד עָּ    , לְלַמֵּ

This idea of an analogy is that it 

draws upon other ideas that are 

not directly related to the idea 

that the teacher wants to teach.  

כֶל  ֵ ן הַש ּ בּוֹ וְעַל יָּדוֹ יוּבָּ ֶ י ש   Rather, by way of this analogy   , רַק לְפִּ

the intended idea can be 

understood.  

ים.  ים אֲחֵרִּ רִּ דְבָּ יקוֹ בִּּ  Therefore, he separates from the לָּכֵן הוּא מַפְסִּ

idea he wishes to teach and explains 

it instead by other means, such as 

an analogy. 

נְיַן   עִּ ין  וְזֶהוּ  בֵּ יק  פְסִּ הַמַּ א  רְסָּ פַּ

ה יאָּ בְרִּ ילוּת לִּ    , אֲצִּ

This is the idea of a ‘Parsa-

dividing curtain’ that separates 

between Atzilus and Beriya.  

יל  מַבְדִּּ ךְ  סָּ מָּ ינַת  חִּ בְּ הוּא  ֶ ר  בֵּ לְדַ   ,ש 

נְיַן   מֵעִּ לּאֹ  ֶ ש  ים  אֲחֵרִּ ים  נְיָּנִּ מֵעִּ

It is a covering and separation, to 

“discuss,” i.e., create, matters that 

 
ים 24 רִּ בָּ ים  )"דְּ עוֹמְדִּ ֶ רוּמּוֹ   ש  ל בְּ ֶ גוֹן   ש  לָּּה עוֹלָּם )כְּ פִּ עוֹלָּה  תְּ ֶ כוֹ לְמַעְלָּה(".   ש  רָּ ִּ ת ו, ב  בְּ  "י(.וְרַש 
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ילוּת  are not related to the world of . אֲצִּ

Atzilus. 

 ָּ ּ ש  ֶ אַחֵר    , ם ש  אוֹפֶן  בְּ יא  הִּ ה  כְמָּ הַחָּ

הוּת אַחֵר     , וּמַָּ

For there, in Atzilus, Chochma-

Wisdom functions and exists 

completely differently,   

ה   כְמָּ חָּ הוּת  וּמַָּ אוֹפֶן  מֵעֵרֶךְ  אֵינָּהּ  ֶ ש 

ה יאָּ רִּ עוֹלָּם הַבְּ בְּ ֶ    , ש 

it is entirely different from the 

manner of function and being of 

Chochma in the world of Beriya.  

בִּּ  רַת  וְאֵין  הֶאָּ ל  לְקַבֵּ יְכוֹלֶת  ה  יאָּ בְרִּ

יא בַּ  הִּ ֶ מוֹ ש  ה כְּ כְמָּ ילוּתחָּ  ,אֲצִּ

and, therefore, Chochma of 

Beriya has no ability to directly 

receive even a ray of Chochma, as 

it exists in Atzilus. 

הְיֶה   פְסֶקֶת יִּ א הַמַּ רְסָּ עַל יְדֵי הַפַּ ֶ רַק ש 

ן   ם כֵּ ה גַּ יאָּ בְרִּ ה בִּּ כְמָּ ינַת חָּ חִּ רַת בְּ הֶאָּ

הּ  זְגָּּ י מִּ הּ לְפִּ    , וּתְכוּנָּתָּ

However, by means of the ‘Parsa-

Curtain,’ the analogy, that 

separates, it is possible for 

Chochma of Atzilus to also shine 

into Beriya according to its 

capacities and qualities.  

ן   מִּ יד  לְמִּ לְהַתַּ כֶל  ֵ הַש ּ ן  יּוּבָּ ֶ ש  דֵי  כְּ

ל  ָּ ש     , הַמָּּ

This enables the ‘student,’ the 

world of Beriah, to understand the 

idea by way of the ‘analogy’ of the 

Parsa. 

ן.  ם כֵּ ה גַּ כְמָּ ינַת חָּ חִּ ם בְּ ָּ ש  ש  תְחַדֵּ  In this way, there can also come וּמִּ

into being a new type of wisdom, 

that of “the student,” the creations, 

as they understand the concept of 

Hashem’s existence from their 

perspective. 

א   קְרָּ ן" וְלָּכֵן נִּ ן "יֵש  מֵאַיִּ ם כֵּ ה גַּ יאָּ רִּ   , בְּ

א רְסָּ פַּ ינַת  חִּ בְּ מִּ יא  הִּ ֶ ש  י  יָּ   ,לְפִּ הָּ ֶ ה  ש 

ה  ל תּוֹלָּדָּ ֶ    , אוֹר ש 

Therefore, the creation of Beriya 

is also referred to as “Something-

from nothing comparable,” since 

it occurs by means of the Parsa, 

which causes a “Second 

Generation Light.”  
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נּוֹלָּ  ֶ הַיְינוּ ש  ה  דְּ כְמָּ חָּ אוֹר  ש   תְחַדֵּ וְנִּ ד 

ה יאָּ בְרִּ  . בִּּ

Meaning, that there is born a new 

Light of Chochma-Wisdom in 

Beriah that never existed before. 

Thus, even though Beriah and Atzilus are both in the same general category 

relative to the Infinte Light of Hashem, nonetheless, the existence and wisdom 

of Beriah is called “something from nothing,” since that type of existence and 

understanding never existed in Atzilus, and it only through the Parsa that this 

new type of understanding come into existence. 

מוֹ עַל דֶּ  ש   כְּ תְחַדֵּ מִּּ ֶ כֶל ש  ֵ ל הַש ּ ָּ ש  רֶךְ מָּ

מַר לוֹ  אָּ ֶ ל ש  ָּ ש  ן הַמָּּ יד מִּ לְמִּ    , אֵצֶל הַתַּ

This can be compared (by way of 

analogy) to the new type of 

understanding that the student 

attains from the analogy taught 

to him, since the student cannot 

grasp the abstract idea itself. 

ין   נְיָּן אַחֵר וְהוּא מֵבִּ עִּ ל הוּא בְּ ָּ ש  הַמָּּ ֶ ש 

רַבּוֹ  עַת  דַּ זֶּה  הוּא    ,מִּ זֶה  כֶל  ש ֵ וַהֲרֵי 

יְדֵי  עַל  ש   תְחַדֵּ מִּּ ֶ ש  אֶצְלוֹ  ש   דָּ חָּ

ל.  ָּ ש   הַמָּּ

This is because the analogy 

discusses a different topic from 

which he can understand his 

teacher’s idea. Now, this type of 

knowledge is new to the student, 

and in fact, to the teacher as well, 

and it originates from the 

analogy taught by the teacher. 

In the analogy of the analogy, the way the student understands the teacher’s idea 

through the analogy is a new perspective, that did not exist in the teacher himself, 

since he understood it from a very different perspective.  

Similarly, the knowledge of Hashem that the creations have is something new, 

since this information was understood very differently in Atzilus.  

This is because in Atzilus the knowledge that Hashem is the True Existence 

means something entirely differently from how the creations understand that 

concept.  

In Atzilus, this is understood in the absolute sense, that there is no existence other 

than Hashem, period.  

In Beriah, they understand that Hashem exists, and is the Creator and Director 

and King etc. However, they understand that they also exist.  
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Thus, their understanding of Hashem’s Oneness is completely different from how 

it is understood in Atzilus. This new perspective, new type of understanding, did 

not exist in Atzilus. In that sense, it is “something from nothing.” 

זֶה  אוֹר  ךְ  ה   , וְכָּ יאָּ בְרִּ אוֹר    , דִּּ הוּא 

א.  רְסָּ ש  עַל יְדֵי הַפַּ תְחַדֵּ מִּּ ֶ ש  ש  דָּ  חָּ

In this way, this Light (awareness 

of Hashem) of Beriya is a new 

Light that originates by means of 

the Parsa-Curtain. 

ין יל יָּבִּ כִּּ ש ְ נֵּה הַמַּ  Now, a wise person can ,וְהִּ

understand: 

דֶרֶךְ   בְּ רַב  ל הָּ ֶ כֶל ש  ֵ מוּת הַש ּ תְעַלְּ הִּ ֶ ש 

אוֹמֵ  ֶ ל ש  ָּ ש  יד הַמָּּ לְמִּ  ,ר לְהַתַּ

The concealment of the teacher’s 

intellect within the analogy that 

he teaches the student, 

הוּא   עַצְמוּתוֹ  בְּ תוֹ  כְמָּ חָּ ל  כָּּ ֶ ש  הוּא 

זֶה  ל  ָּ ש  מָּ בְּ ש   לְבַד    , מְלוּבָּּ כֹחַ  בְּ וְלאֹ 

  . ש  פוֹעַל מַמָּּ  אֶלָּּא בְּ

is in such a manner that the 

entire depth of his wisdom is 

invested in this analogy, not only 

theoretically, but in actuality.  

ת   ֶ ש  ה מְלוּבֶּ כְמָּ הַחָּ ֶ נְיָּן ש  עִּ הָּ ֶ י ש  רַק לְפִּ

תוֹ   כְמָּ לַת חָּ כָּּ נְיַן הַש ְ לּאֹ מֵעִּ ֶ בּוֹ הוּא ש 

עַצְמוֹ  לּאֹ    , בְּ ֶ ש  ד  לְלַמֵּ א  יָּצָּ אֶלָּּא 

נְיָּנוֹ     , כְעִּ

However, since the idea (analogy) 

that it is invested in is a different 

idea from the original concept in 

the mind of the teacher that he is 

trying to transmit, and instead he 

uses a seemingly unrelated 

concept to teach it (the original 

concept), 

ז בּוֹ   רַמֵּ מְּ ֶ נְיָּן ש  עִּ רַב בָּּ לַת הָּ כָּּ ךְ הַש ְ לְכָּ

– 

therefore, the teacher’s 

understanding of the idea that he 

is hinting to through the analogy is 

such, 

גְלֵית   וְנִּ רְאֵית  נִּ יא  הַהִּ לָּה  כָּּ הַהַש ְ אֵין 

הוּא   ֶ ל ש  ָּ ש  י הַמָּּ יד אֶלָּּא עַל פִּּ לְמִּ לְהַתַּ

נְיָּן אַחֵר     , עִּ

that this idea cannot be seen and 

revealed to the student except by 

way of this analogy, which 

discusses a seemingly different 

idea and only hints to the actual 

concept.  
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עַד   כֶל  ֵ הַש ּ לוֹ  ש   תְחַדֵּ מִּ נּוּ  מֶּ וּמִּ

ש   דָּ כֶל חָּ א אֶצְלוֹ ש ֵ קְרָּ נִּּ ֶ  . ש 

Through this analogy, a new type 

of understanding is generated in 

the mind of the student, to the 

extent that it is considered a 

completely new idea. 

ש  הַזֶּה  דָּ כֶל הֶחָּ ֵ קוֹם הַש ּ ל מָּ כָּּ ל מִּ אֲבָּ

יָּה   הָּ ר  בָּ כְּ וְעַצְמוּתוֹ  הוּתוֹ  מָּ בְּ

ים  ,לְעוֹלָּמִּ

Nevertheless, even though this 

idea is new to the student, this new 

idea essentially existed before (in 

the teacher’s mind), 

ל.   ָּ ש  מָּּ ז הַכֹּל בַּ  and is only being hinted to by way וּמְרוּמָּּ

of the analogy.  

מוּת   תְעַלְּ הִּ נְיַן  עִּ הוּא  ךְ  וְכָּ

ה  כְמָּ חָּ וּת  ש  תְלַבְּ ילוּת  דַּ כוּ'    וְהִּ אֲצִּ

א  רְסָּ פַּ ינַת  בְחִּ תְהַוּוּת    , בִּּ הִּ הְיוֹת  לִּ

ה כְמָּ ינַת חָּ חִּ הכוּ'  בְּ יאָּ בְרִּ    :דִּּ

And this is similar to the process 

of the concealment and 

investment of Chochma and the 

remaining nine sefiros of Atzilus 

through the Parsa-Curtain, 

which brings into existence 

Chochma of Beriya. 

ה כְמָּ חָּ ֶ הּ  דַ ־ש  הוּתָּ מָּ בְּ יא  הִּ ילוּת  אֲצִּ

ת   ֶ ש  תְלַבֶּ הַמִּּ ש   מַמָּּ פוֹעַל  בְּ הּ  וְעַצְמוּתָּ

א  רְסָּ הַפַּ ינַת  בְחִּ תְהַוּוּת    , בִּּ הִּ וְגוֹרֶמֶת 

ה כְמָּ ה־חָּ יאָּ בְרִּ    , כוּ'  דִּּ

Since it is Chochma of Atzilus 

itself which actually descends 

through the Parsa-Curtain, 

effecting the creation of 

Chochma of Beriya,  

ה כְמָּ חָּ ה־הֲרֵי  יאָּ בְרִּ י    , דִּּ פִּּ עַל  אַף 

ש   דָּ יא אוֹר חָּ הִּ ֶ ר יֵש     , ש  בָּ קוֹם כְּ ל מָּ כָּּ מִּ

ה כְמָּ חָּ ם  עִּ חוּס  וְיִּ עֵרֶךְ  אֵיזֶה  ־לָּהּ 

ילוּת.  אֲצִּ  דַּ

this means that Chochma of 

Beriah, despite being a “new” 

Light, still retains a certain 

relationship and connection to 

Chochma of Atzilus.  

The maamar is bringing out a point: 

 Even though we said that the wisdom in Beriah is called “something from 

nothing,” since it is a new perspective that didn’t exist in Atzilus, it is, in fact, 

not completely new. It is actually the same exact information, just from a 

different perspective. In that sense, it is not really “new” in the absolute sense.  
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This contrasts with how Atzilus is derived from the Infinite. Since Infinite and 

finite cannot exist in the same category at all, for finite to come into being from 

Infinite is absolutely new. 

In that sense, the existence of Atzilus coming from the Infinite Light is a much 

greater novelty than the creation of finite creations from the world of Atzilus. 

מְצוּם אוֹר אֵין ינַת צִּ חִּ ן בְּ אֵין כֵּ ֶ ּ ־מַה ש 

ילוּת הְיוֹת אֲצִּ    – סוֹף לִּ
However, this is unlike the 

Tzimtzum on Hashem’s Infinite 

Light which enables the existence 

of Atzilus, 

דְרוֹ  אוֹר וְהֵעָּ מוּת הָּ תְעַלְּ עַד    , הַיְינוּ הִּ

נַּ"ל  לָּל כַּ ם כְּ ֵ ש  אֵינוֹ עוֹלֶה בְּ ֶ    , ש 

meaning, the process of the 

concealment of the Infinite Light 

and its “removal” from being 

expressed, to the extent that it is 

not called by the name “Light” at 

all as it exists in its source in 

Hashem, as explained above,  

א "חָּ  קְרָּ ן" וְלָּכֵן נִּ בָּּ ְ  therefore, due to this tremendous :   .ד וְלָּא בְחוּש 

“jump” between the Infinite Light 

and the relative limitation of 

Atzilus, we describe this process 

of how Atzilus is derived from the 

Infinite through Kesser by saying: 

“You are One, but not a one that 

is counted.”  

Meaning, Hashem’s True Oneness, on an Infinite level, is not in the category of 

Atzilus at all, and even the levels of Hishtalshelus that are needed to bring about 

the existence of Atzilus are also not in the same category of Atzilus at all. 

Only after Hashem brings into being the levels of Kesser, which transcend 

Atzilus, and are “One, but not that can be counted” in the category of Atzilus, 

only after this do we say “You are He who brought forth Ten Sefiros” of Atzilus. 

The fact that these levels of Kesser are “not one that can be counted” is because 

they are not in the same category of Atzilus, as they reflect the Infinite Light that 

transcends the limitations of Ten Sefiros of Atzilus. 

 Chapter 6 )ו(
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ר    אַךְ  עֲש ַ יקַת  אַפִּּ דְּ הוּא  "אַנְתְּ 

ין קּוּנִּ    :"כוּ'   תִּּ

Nevertheless, “You are He that 

brought out ten 

‘Tikunim/adornments’…  which 

we call Sefiros].”  

Even though we said that Atzilus is so distant from the Infinte, it is more distant 

the creations are from Atzilus, nonetheless, Atzilus is not actually “distant” from 

Hashem, since it is united with Him, and completely bound up in His Oneness. 

ד   פְרָּ נִּ ינַת  חִּ בְּ אֵינָּן  קוֹם  מָּ ל  כָּּ מִּ ֶ ש 

וְיַחַס    , לְגַמְרֵי  עֵרֶךְ  לָּהֶם  אֵין  ֶ ש  אַף 

יו   ,כוּ' אֵלָּ

That nonetheless, despite their 

“distance” from Hashem’s true 

Infinity, they are not entirely 

separated from His Infinity, even 

though they are in a completely 

different category from His 

Infinite Light,  

כְלָּל   נִּ אוֹר  הָּ ֶ ש  מֵאַחַר  קוֹם  מָּ ל  כָּּ מִּ

מָּּ   ,כוּ'  אוֹרבַּ
nonetheless, since the Infinite 

Light is included within Hashem 

as He is ‘the Luminary,’  

In its source in Hashem (the Luminary) the Light is completely united with 

Hashem in the highest possible manner. 

כַת קַו וְחוּט ָּ ךְ הַמְש   and even after it is diminished and –   כוּ'  וְגַם אַחַר כָּּ

limited when it is drawn down into 

the ‘Kav VeChut-The Line and 

String of Hashem’s Light’  

Even when the Infinite Light comes into the limitations of Hishtalshelus through 

the Kav, that Kav is still bound up with its source in the Infinite Light, and as the 

Infinite Light is included in its source. Thus, the Kav itself is still completely 

bound up with its source in Hashem Himself. 

מּוֹ  ים עִּ תְאַחֲדִּ  so then this causes  all the levels ,הֲרֵי הַכֹּל מִּ

that it shines in, i.e., the Sefiros of 

Atzilus, become unified with 

Him, even with His Infinity, since 

the Kav binds Atzilus to the Infinite 

Light.  

ין" לְמִּ א בְהוֹן עָּ גָּ ילוּ "לְאַנְהָּ  This power of the Kav to cause –  וַאֲפִּ

Atzilus to be bound up with the 
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Infinite Light is true even when it 

is invested “in directing 

‘worlds,’” 

ים לִּ כֵּ ינַת  חִּ בְּ הֵם  ין"  לְמִּ אֶלֶף    , "עָּ "ת' 

ין סּוּפִּ כִּ ין דְּ לְמִּ  – 25" כוּ'  עָּ

and ‘worlds’ here actually refer to 

the Keilim of Atzilus, that create 

worlds, as expressed in the concept 

of “the 400,000 ‘Worlds’ of 

Yearning [for the Infinite Light of 

Hashem],”   

These “400,000 worlds” are not actual worlds, rather, they are Hashem’s 

“thoughts” of creating worlds, each “thought” creating a world. However, as 

these “thoughts” exist in Atzilus they are One with Him, since the Kav shines in 

Atzilus. Similarly, the Keilim, which create worlds, are referred to as “worlds” 

since they create worlds. It is these figurative “worlds” that the Kav is invested 

in, and unites them with Hashem’s Oneness. 

וְחַיּ בַ דְּ  יהוּ  "אִּ ילוּת  חָּ אֲצִּ י   26ד"וֹהִּ

ים.   לִּ ינַת כֵּ בְחִּ ילוּ בִּּ  אֲפִּ

since, in Atzilus, “He and His 

Life-force (Oros) are One,” and 

even “He and His Keilim of the 

Sefiros are One,”  

Even as the Keilim are the source of creation of worlds, they are still bound up 

with His Oneness through the Kav. 

ס   תְפָּּ הַנִּּ י  מִּ ְ גַּש  ר  בָּ דָּּ ל  ַ מְש  וְכִּ

ה בָּ ָּ מַחֲש  פֶת    , בְּ מַקֶּ בְתּוֹ  ַ חֲש  מַּ ֶ ש 

אֶבֶן דּוֹמֵם  י כְּ מִּ ְ ילוּ גַּש     .אֲפִּ

And this concept can be 

understood in the following 

analogy: The way that a physical 

object is grasped (imagined) in a 

person’s thoughts, since a 

person’s thoughts can 

“encompass” (through 

imagination) even something as 

physical as an inanimate rock. 

In other words: When a person imagines an object in his thoughts, that physical 

object “exists” (in the form of imagination) inside his - relatively - spiritual 

thoughts.   

 
א חַיֵּ ) 25 רָּ  .קכג ב רהש  י  רְאֵה זֹהַר תּוֹסֶפְתָּּ דְּ א ק ה  רַבָּּ  אאִּ רָּ  .ב  ,ח כ נָּש ֹ דְּ ינוּ רפח   אזוּטָּ א אִּ  (. א  ,הַאֲזִּ
רָּ ח, ב.  קכ א נָּש ֹ ק ג חֵלֶ ר  זהַֹ ) 26 דְּ  א רפח, א(. זוּטָּ א אִּ
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ל  ָּ מְש  ל דּוֹמֶה לַנִּּ ָּ ש  אֵין הַמָּּ ֶ לאֹ    , הֲגַם ש 

נֵּיהּ    , 27כוּ' מִּ

Now, even though the analogy (of 

a person’s thoughts with a physical 

object) cannot compare to the 

analog (of how, through the Kav, 

the Infinite Light can “encompass” 

the Keilim of Atzilus), not even 

remotely,  

יָּכוֹל   ת  צָּ הַקְּ ן  מִּ ת  קְצָּ קוֹם  מָּ ל  כָּּ מִּ

עַל   יל  כִּּ וּלְהַש ְ תְבּוֹנֵן  לְהִּ יל  כִּּ ש ְ הַמַּ

ל הַזֶּה ָּ ש  ן הַמָּּ ל מִּ ָּ מְש  רֶךְ הַנִּּ  : דֶּ

nevertheless, one can attain a 

minute grasp of the analog by 

reflecting on this analogy: 

ה   בָּ ָּ מַחֲש  יכוֹלֶת בְּ יֵּש  כֹּחַ וִּ ֶ ם ש  ֵ ש  י כְּ כִּּ

תוֹכוֹ  בְּ י  מִּ ְ הַגַּש  ר  בָּ הַדָּּ אֶת  יף    ,לְהַקִּּ

ש    מַמָּּ נוּ  מֶּ מִּ ד  פְרָּ נִּ ר  בָּ דָּּ הֱיוֹתוֹ  ם  עִּ

יו   ,וְאֵין עֲרוֹךְ אֵלָּ

For, just as one’s thought have 

the power to encompass a 

physical object within itself, even 

though it (the physical object) is 

completely separate from it (the 

power of thought) and 

incomparable to it, 

הְיוֹת   לִּ ר  הַמְחַבֵּ כֹּחַ  יֵש   קוֹם  מָּ ל  כָּּ מִּ

ה   בָּ ָּ מַחֲש  בְּ ף  מוּקָּּ י  מִּ ְ הַגַּש  ר  בָּ דָּּ

מּוֹחַ  בַּ ֶ    ; ש 

nonetheless, there is a power that 

joins the two, enabling the 

physical object to be 

encompassed within the mind.  

Even though it is only the image of the physical object that is encompassed in 

thought, still, the fact that the image of physical object can become part of one’s 

spiritual mind also requires a special power to connect the two. 

ר אֶת   יכוֹלֶת לְחַבֵּ ךְ לְמַעְלָּה יֵש  כֹּחַ וִּ כָּּ

ים אוֹרוֹת וְכֵלִּ    .הָּ

Likewise, Above, there exists an 

ability to join the Lights and the 

Keilim. 

In fact, not only are the Lights of Atzilus united with the Keilim, but through 

them also the Kav is united with the Keilim. Through the Kav, the Keilim also 

become united and bound up with the Infinite Light of Hashem. 

הְיוֹת   לִּ ים  רִּ מְחוּבָּּ הֵם  לְמַעְלָּה  ם  ָּ וְש 

רֵדוּ.  פָּּ ד וְלאֹ יִּ  הַכֹּל אַחְדוּת אֶחָּ

And there, Above (in Atzilus), 

they are bound together, making 

 
תֵיהּ וְלָּ ) 27 קְצָּ  (. א מִּ
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them all one unified, inseparable 

whole. 

 ֶ ּ ש  מוֹחַ  מַה  בְּ זֶה  לְצַיֵּיר  ר  ָּ אֶפְש  י  אִּ

ד  פְרָּ עוֹלָּם הַנִּּ כְלֵנוּ בָּּ  . ש ִּ

This is impossible to conceive of 

in our minds in this world of 

separation.  

ים לִּ כֵּ ינַת  "ת'  דַּ ־ וּבְחִּ הֵם  ילוּת  אֲצִּ

ין סּוּפִּ כִּ דְּ ין  לְמִּ עָּ לֵיסַר    , " כוּ'   אֶלֶף  תְּ

ין  לְמִּ עָּ ינַת    , 28" כוּ'   אֶלֶף  חִּ בְּ מִּ הֵן  ֶ ש 

רוֹת עָּ ין וּש ְ ימִּ    ,כוּ'  נִּ

And the Keilim of Atzilus are the 

source of “400,000 Worlds of 

Yearning,” “13,00 Worlds” 

which come from the “threads 

and hairs,”  

In other words, these “worlds” are derived from the the limitation and contraction 

of Hashem’s Life-force and power of the Keilim of Atzilus, just as a person’s 

life-force is constricted and limited in his hair in comparison to the life-force in 

the rest of his body. Just as the life-force in the hair is derived from the main life 

force in the body, these “worlds” are extensions of the Keilim of Atzilus into 

specific aspects, each aspect receiving a limited power and life-force relative to 

that of the essence of the Keilim. This will be further discussed. 

דֶּ  ה    רֶךְ וְעַל  בָּ ָּ חֲש  הַמַּ קוּת  תְחַלְּ הִּ זֶה 

ר סְפָּּ בוֹת עַד אֵין מִּ ָּ י מַחֲש  ינֵּ ה מִּ   לְכַמָּּ
 :   . כוּ' 

This is similar to how the power 

of thought can be divided into 

infinitely many different types of 

thoughts. 

One person with one mind can think a (relatively) unlimited number of different 

types of thoughts. Similarly, each of the Ten Sefiros can produce an unlimited 

amount of specifc “thoughts” of creations related to that particular Sefira. For 

example, from Chesed-Kindness of Atzilus, there can come into being infinite 

types of expressions of kindness in the created worlds. These “potentials” for 

different types of kindness, are like Chesed having hundreds of thousands of 

“thoughts” of kindness, that from this “thoughts” are created actual expression 

of kindness in the created worlds. 

These 400,000 worlds and 13,000 worlds are the specific expressions, or 

“thoughts” of the Sefiros, as they still exist in Atzilus. 

Even these “thoughts,” these potential “worlds” as they exist in Atzilus, are 

united with Hashem’s Oneness. This is because the Kav shines not only in the 

 
ָּ ר  זהַֹ ) 28  ם(. ש 
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Keilim of the Sefiros themselves as they exist as general powers, but also in every 

detail and extension of their creative power, as they exist in Atzilus.   

 Chapter 7 )ז( 

The following, in italics, is from the commentary of Rabbi Tzvi Freeman on this 

passage of the Zohar, which is based on the commentary of the Ramak (Rabbi 

Moshe Cordevero): 

Eliyahu now describes the order and relationship of the sefirot. They are not 

discussed as individual entities, but in terms of their relationship with one 

another and with the Light they contain. 

In the harmony of the World of Atzilus, everything is described in terms of 

relationships. 

Nothing exists as an entity of its own. 

ן,] דְרָּ סִּ ין כְּ זְלִּ ינּוּן אָּ ן אִּ ירָּ ר סְפִּ ין עֲש ַ לֵּ  Now, these ten sefiros emerge] [ וְאִּ

according to their order:] 

These sefirot begin as a singularity, but emerge harmonized in three columns: 

יךְ "חַד    ,One [order] is long“   , אֲרִּ

The right column of Chochma-Wisdom, Chesed-Kindness and Netzach-Victory, 

by which You deal with the worlds in a positive, giving way; 

יר   ,one [order] is short ,וְחַד קְצִּ

the left column of Bina-Understanding, Gevura-Might and Hod-Glory, by which 

You deal with the worlds in strict judgment; 

ינוּ  י"וְחַד בֵּ  ”.and one [order] is intermediate : 2נִּ

and the middle column of Daas-Knowing, Tiferes-Beauty, and Yesod-

Foundation, by which You deal with the worlds with compassion and forgiveness. 

יךְ" א "אֲרִּ קְרָּ נֵּה חֶסֶד נִּ הוּא  ,  הִּ ֶ י ש  לְפִּ

ה   לְמַטָּּ מַעְלָּה  לְמַעְלָּה  מִּ ט  ֵ ּ ש  תְפַּ מִּ

ה  קוֹם    , מַטָּּ מָּּ מִּ ים  הַיּוֹרְדִּ ם  מַיִּ מוֹ  כְּ

קוֹם נָּמוּךְ גָּּ     ;בוֹהַּ לְמָּ

Now, Chesed-Kindness is called 

“long” since it extends from the 

highest heights all the way down 

to the lowest depths, like water 

that flows down from a higher 

place to a lower place. 
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In other words, “long” is not a description of the Sefira of Chesed itself, rather it 

describes the mode of conduct of what the Sefira does, that it extends and spreads 

Hashem’s Light and Life-force. Even though the Zohar was discussing the 

“order” of Chesed, which includes Chochma and Netzach, the Alter Rebbe 

focuses here on the Sefira that embodies that entire “mode” of that “order,” which 

in this case is Chesed, and in the second order is Gevura, and in the third order is 

Tiferes. 

ה טָּּ מַּ הֵן מִּ ֶ א  ־וּגְבוּרוֹת ש  קְרָּ לְמַעְלָּה נִּ

יל   וּמַגְבִּּ ר  מְקַצֵּ הוּא  ֶ ש  יר"  "קְצִּ

י   לְפִּ הְיֶה  יִּּ ֶ ש  הַחֶסֶד  עַת  פָּּ ְ הַש 

ה טָּּ מַּ מִּּ ֶ ה ש     .לְמַעְלָּה־ הַהַעֲלָּאָּ

And Gevura-Might, which goes 

from below to above, is called 

“short” since it shortens and 

limits the influence of Chesed 

from Above so that it should be in 

accordance with the effort from 

below. 

Again, “short” is not describing Gevura itself, rather its mode of conduct, that is 

shortens and limits the revelation of Hashem’s Light and Life-force, that the 

worlds should only receive what they actually deserve. The Sefira of Chesed 

wants to give expansively and freely to all, and Gevura tempers that approach by 

insisting that the creation need to earn what they receive from Above. 

The description of the order of Tiferes as “intermediary” is, again, describing its 

mode of conduct, that it balances out these two opposite approaches. This will be 

discussed further in the maamar 

 " ה]וְזֶהוּ  י    'וַיּאֹמֶר  כִּּ ה  וַעֲמרָֹּ סְדםֹ  זַעֲקַת 

ה מְאֹד: בְדָּ י כָּ ם כִּּ אתָּ ה וְחַטָּּ בָּּ    [רָּ
And this is the meaning of 

(Bereishis 18:20-21): “And 

Hashem said, “Since the cry [of the 

oppressed victims of the cruelty] of 

Sodom and Amorah has become 

great, and since their sin has 

become very grave;  

הַׁ רְדָּ 29ַׁאֵּ ַׁ  נ ָּאַׁ הַׁ רְא  ה ַׁוְא  תָּ עֲקָּ צ  כ ְ  ,I will descend now and see  ה 

whether according to her [the 

 
 : מה' ע"א,  ח "ו  תקס  הזקן"ר  אדמו במאמרי בהגהההצ"צ בענין זה,    ביאור] 29

לעה )למעלה( ]למטה[ שהוא מבחי'  מ ' בזה כך הוא: ארדה נא בבחי' אור ישר שיורד מלי "ועיקר הפ

דום  סהחסדים, ואראה שהראי' היא מבחי' חכמה שהוא מקור החסדים, ור"ל שיראה ענין מעשה  

חוזר   פי' הבא' אלי ממטה למעלה שהוא מדת אור  עפ"י החסד דאו"י, הכצעקת' הבא' אלי עשו, 

ובחי' גבורות, שעפ"י מדת הגבו' כבר נפסק הדין עליהם לעשות בהם כלי' כי גדל עונם, וזוהי החסד  
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ה ] עָּ אֵדָּ לאֹ  ם  וְאִּ לָּה  כָּּ וּ  ש  עָּ אֵלַי  ה  אָּ   [הַבָּּ

 ,30" כוּ' 

tortured girl’s] cry which has come 

to Me, they have done; [then I will 

wreak] destruction [upon them]; 

and if not, I will know [how to 

punish them without destroying 

them].” 

The first verse describes the general “cries” of people who were being oppressed 

in Sodom and Amorah, the second verse is referring to the specific cry of a girl, 

“her cry,” who was horrifically murdered by the people of Sodom, as mentioned 

in the commentary of Rashi. 

Hashem told His “court” of angels that He will “personally go down” to check if 

the situation is as bad as it sounds. If it is, He will destroy the cities. If it is not 

quiet that bad, He will punish them without destroying them. 

לוֹמַר  ם    :רוֹצֶה  אִּ "אֶרְאֶה" 

ה טָּּ מַּ מִּ אֵלַי"  ה  אָּ הַבָּּ הּ  תָּ צַעֲקָּ ־ "הַכְּ

 – לְמַעְלָּה 

Meaning to say, that “I will see,” 

i.e., figure out, with my Sefirah of 

Chochma-Wisdom what to do if 

“the cry that comes up to Me” 

from below to Above with the 

aspect of Gevura, to bring up 

complaints and judgements against 

the people, 

לְמַעְלָּה ה נָּא" מִּ ה ־"אֵרְדָּ  then “I will now descend” with the ,לְמַטָּּ

aspect of Chesed that operates 

from Above to below to attempt to 

judge them kindly with perspective 

of Chesed, 

ה כָּ ָּ ה וְהַהַמְש  ין הַהַעֲלָּאָּ וִּ ָּ הְיוּ ש  יִּּ ֶ  so as to balance out the report that . ש 

comes up from below from a 

Gevura perspective and the report 

that results from Chesed that 

comes down to judge favorably, 

and He will “see” with His 

 
שעשה עמהם שירד לראות מעשיהם עפ"י מדת החסד דאו"י, ואם גם עפ"י מדה זו לא ימצא להם  

זכות לפי שהוא כמו הכצעקתה הבאה ממטה למעלה בשוה ממש, אזי כלה, ואם לאו, שעפ"י החסד  

 עה כנ"ל."[ ד ימצא זכות ואזי וא
תֵנוּ א ]וַיֵּרָּ ) 30 ָּ ש  רָּ  (. יח, כא  [פָּּ
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Chochma how to balance these two 

approaches. 

The Mittler Rebbe and the Tzemach Tzedek (Maamarei Admur Hazakein 5566 

vol. 1, page 45) explain the end of the maamar: 

These two opposite approaches, of Chesed or Gevura, are not just approaches in 

terms of giving or withholding Hashem’s Light and Life-force, rather, they are 

also two approaches in how to look at and judge the creations. The approach of 

Chesed looks at the creations in the most benevolent manner, looking for any 

possible way to vindicate the creations. The approach of Gevurah is to look at 

the creations in the strictest possible manner, to look for any reason to condemn 

them to punishment. Because these two approaches are always “at war” with each 

other, as it, were, there needs to be a higher power to actually decide what to do, 

whether to follow Chesed or Gevura. This higher power is Chochma-Wisdom of 

Atzilus. It “comes down” to the level of Chesed and Gevura to decide between 

them what should actually happen. 

How does it decide between the two opposing approaches? It considers whether 

the situation is truly so bad that there is no way to “appease” the approach of 

Gevura, since there is no logical way to vindicate these people for their heinous 

crimes. 

However, if there is some logical way to vindicate them on some level, then it 

will make a “compromise” between Chesed and Gevura. This compromise is 

called “Tiferes” or Mercy, since it is neither unconditional kindness, nor absolute 

strict judgement, but rather, is willing to give people more than they actually 

deserve, as long as they have some merit of some sort. 

לְמַעְלָּה מִּ ה  כָּ ָּ הַהַמְש  ֶ ש  י  לְפִּ ־ אַךְ 

ינַת אוֹר חִּ יא בְּ ה הִּ ינַת  ־ לְמַטָּּ ר וּבְחִּ ָּ יָּש 

ים דִּ נָּא"    , חֲסָּ ה  "אֵרְדָּ נֶאֱמַר:  ךְ  לְכָּ

ךְ "אֶרְאֶה לָּּה וְאַחַר כָּּ חִּ  ". כוּ'  תְּ

However, since the approach of 

judgment in a manner of from 

Above to below is in a way of “Or 

Yashar-Direct Light” and 

Chesed, the verse says “I will now 

descend” first, and only 

afterwards says, “I will see” if the 

cry coming up to Me through 

Gevura is justified.   

Seemingly, the Alter Rebbe is asking as follows:  

How did this story of Sedom start in the first place? Didn’t it start with the people 

of Sedom torturing certain people, which resulted in a complaint against them in 

Heaven, in Gevura of Atzilus? So, chronologically, the verse should have said 
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“There is a cry and complaint that comes up to Me from the bad deeds of Sedom, 

it says to destroy them. But I will go down and see if there is a way to vindicate 

them.” So why does the verse first say “I will descend” to see them benevolently 

with Chesed, and only after it says “and I will see the cry that comes up to me” 

from Gevura, when the story happened in the opposite order, with a complaint of 

Gevura followed by a response from Chesed?  

The answer: The verse is discussing the order of Hashem’s response to the 

complaint: First He wanted to judge Sedom according to Kindness, to see if He 

could find any merit for them at all. But what happened was that even the aspect 

of Chesed came to the exact same conclusion as Gevura, that the people had no 

merit to live at all. So, after He tried to judge them according to Chesed, He had 

to judge them according to Gevura, since even Chesed itself agreed to Gevura 

that they had no merit at all, and should be destroyed. 

נוּת וּ"בֵינוּ  רַחְמָּ הוּא  י"  ינַת    , נִּ חִּ בְּ

הַחֶסֶד  ין  בֵּ ע  לּאֹ  , מְמוּצָּּ ֶ ש  הוּא  ֶ  ש 
גוּן אֵינוֹ הָּ ֶ י ש  לָּל אַף עַל פִּּ ין כְּ ;  לְהַבְחִּ

בוּרוֹת  גוּן , וּבֵין גְּ ם הוּא הָּ  ;לָּדוּן אִּ

And this is the idea of the “one 

intermediate” order which is 

(Tiferes, which is known as) 

Mercy, the intermediate level 

between Chesed, which does not 

discriminate at all, even for those 

who are unworthy, and between 

Gevura, which judges strictly if 

one is worthy. 

ע   מְמוּצָּּ הוּא  נוּת  ד    –וְרַחֲמָּ צַּ מִּּ ֶ ש 

אוּי  רָּ אֵינוֹ  יךְ    ,עַצְמוֹ  רִּ צָּ קוֹם  מָּ ל  כָּּ מִּ

 ': כוּ  לְרַחֵם

Mercy is the intermediate level; 

on one’s own merits he may be 

unworthy, but nevertheless, one 

must have mercy on him.  

Tiferes/Mercy agrees with Chesed that the creations should receive more than 

they deserve, but it also agrees with Gevura that the creations should not receive 

without any conditions at all.  

For example, if someone is not serving Hashem as best as he can, but rather in 

mediocre fashion, according to Gevura he should only receive a mediocre 

amount from Above, but Tiferes will say that he should receive more than he 

actually deserves. However, if someone is actively and knowingly rebelling 

against Hashem, then Tiferes will agree with Gevura that he should not receive 

from Above (even though Chesed will be inclined to give him anyways). 

In the case of our story of Sodom: Hashem wanted to see if, by using the 

perpective of Chesed, He could find some merit in Sedom. If He could find even 
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a slight merit, then there would be room for mercy to not destroy them, even 

though they really deserve it. 

However, since even Chesed of Atzilus (embodied in Avraham Avinu) could not 

find any merit in Sedom, so Hashem had to judge them with Gevura and destroy 

them. 

Answering the questions that the maamar came to address: 

We said in the introduction of the maamar, that it is coming to answer two 

questions on the verses regarding Sedom: 

1- Why would have to go down to judge people, doesn’t Hashem already 

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

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

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

In order to answer these questions, the Alter Rebbe explained the concept of Ten 

Sefiros. This Sefiros serve as an “interface” between the Infinte Light of Hashem, 

and His creations. This level that is between Hashem Himself and creations is 

called “Elokus,” or Divinity, or “G-dlyness,” meanining that it is not Hashem’s 

Essence, but it is not separate from Him at all, in any way. 

This is like a person’s soul powers of pleasure, will power, intellect, and emotion: 

They are not the essence of the person, but they are not separate from the person 

at all. They simply do not exist outside of the person. They are the power and 

capability of a how the simple essence of the soul comes into expression to be 

able to interact with itself and others. 

Similarly, the Sefiros are Hashem’s “powers” and revelation, His ability to 

express Himself and interact with creations. They do not exist outside of Hashem 

at all. 

However, since His Sefiros are not His Essence, and they come into the category 

of limitation, they can be described in certain terms. 

It is regarding How Hashem puts Himself in the Sefiros that He is described as 

“going down” to judge people, and that He needs to “see” for Himself, as it were, 

how to judge them Kindly.  

In other words, as Hashem exists beyond the limitations of the Sefiros of Atzilus, 

He automatically knowns everything about everyone, so he does not need to 

“see,” and He is everywhere so there is nowhere for Him to “go.” 

However, Hashem decided to also bring Himself down to a level of 

interaction with the creations according to the framework that they relate to: 
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That after they do something, they are judged according to their actions, after 

they do something good, they are rewarded and after they sin they are 

punished. 

This is understood with an analogy brought by the Magid of Mezritch (Or 

Torah of the Magid, first teaching, see there): There is a great sage whose 

only interest is in wisdom. However, he has a young child who likes to play 

with toys. So, the great sage sits on the floor and plays toy with the child at 

his level. Since he loves his child, he is fully invested in the game that he is 

playing with his child, even though, at the same time, he is essentially beyond 

ever caring about those toys and that game.31 

Similarly, since Hashem cares about His creations, He is fully invested in 

relating to them at their level, through the Sefiros of Atzilus, while He is 

essentially infinitely removed from the entire category of worlds. In that 

sense, as He comes down into the Sefiros, He “goes down” to “see” how to 

interact with us, even while He is Infinite and Transcendent. 

                                                                                                                          
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31  For an article on this topic, see 

https://www.chabad.org/library/article_cdo/aid/2144811/jewish/G-d-and-

Love.htm from Rabbi Tzvi Freeman. 
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