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The third stage is to learn the Likutei Halachos associated with the Torah and to see how 
R’Nosson brings out the daas of Rabbeinu z”L into our lives, and to see how he may answer 
some of the questions that we brought up in the earlier stages of learning. 
 
Avodah in the Limud 
 
The derech also consists of two main points of avoda, which really represent the main goal of 
the entire Toras Chaim initiative.   
 
The first is to try to live the Torah of Rabbeinu z”L, that the Torah and daas of the Tzaddik 
should be constantly on my mind and in my thoughts.  It should come out in our tefillos, in our 
learning, in our interactions with family and friends, in our work life, and in our inner world of 
hashkafa, middos, and personal growth.  We should be mechuber to the daas of the Tzaddik 
throughout our day, and not just while we am learning.   
 
The second is to always be listening to what the Rebbe is saying to us personally.  Likutei 
Moharan is not a regular sefer.  It is a pardes of depth that is made up of infinite levels of 
understanding from pashut p’shat all the way to the deepest levels of kabbalah and beyond.  
The Rebbe wanted that every person on their own level should learn the sefer, because the 
Torah of the Tzaddik speaks to everyone in a personal way, in the place that they find 
themselves, and on their own particular madrega.  Through each of the three main stages while 
learning the sefer we should say, “Rebbe!  I want to understand your Torah!  I want to hear you 
speaking to me through your sefer!”  When we don’t understand something and we have 
questions we should say, “Rebbe, I don’t understand!  Rebbe, I have a question!”  In this way 
we can make a personal connection to the daas of the Rebbe - to the Tzaddik Emes. 
 
Stage 1 - Getting Familiar 
 

A) DON’T READ COMMENTARIES YET!  There will be time to get to commentaries later 
on, but at this point it is crucial to approach the Torah with fresh eyes, listening to the 
Rebbe speaking directly to us, and formulating our own questions and understandings.   

B) The first step is to learn through the entire Torah from start to finish, ideally 5 times, but 
at least once or twice.  At this stage we don’t need to go into questions that may arise, 
rather just learn through the Torah to get the basic flow and road map. 

C) Go through the Torah again, focusing once again on p’shat, but this time, begin to see 
how each paragraph flows from the one before it, and how they may be connected.  
Make note of where the Rebbe brings a proof, and understand what it is coming to 
prove, and how it accomplishes this goal.  Make note of where the Rebbe speaks at 
length, and where he is brief.  Make note of the places where the Rebbe seems to be 
repeating the same material over again. 

D) Go through the Torah again, this time writing down a point-form summary of the Torah in 
your own words.  Also begin to write down the questions that arise as you continue to 
learn through the Torah.  IT’S OK TO HAVE A QUESTION WITHOUT AN ANSWER! 

 

Toras Chaim Derech - A Basic Framework 
By R’Avraham Gislason 
 
The Goal of the Derech 
One way to express the purpose of Kollel Toras Chaim is that it is there to spread the idea of 
learning Likutei Moharan b’iyun, and to help to bring the deep and healing teachings of the 
Rebbe’s Torah to those who thirst for it.  However, learning b’iyun is not the end goal.  Rather, 
through learning the Torah of the Tzaddik b’iyun, we are trying to find the ruach kodsho shel 
HaTzaddik that is implanted within his Torah, to forge a powerful and constant connection with 
the daas hakedosha of the Tzaddik, to understand and fulfill his eitzos hakedoshos in serving 
HKB”H, that through this learning we should merit the coming of Moshiach Tzidkeinu. 
 
However, at the beginning of this limud, many of us find it very difficult to get started and to find 
our way into the wondrous halls of this heichal mufla, especially in the shorter Torahs where 
there doesn’t seem to be as much material to work with, to learn, and to chazor.  For these 
reasons, it can appear to be too difficult and can feel too daunting, even to be able to commit to 
learning everyday in depth, because we don’t see how we will be able to reveal the tremendous 
light hidden within the pages of Likutei Moharan. 
 
With this in mind, we have put together a number of eitzos, stage by stage, which outline the 
derech halimud, that will help each of us to be able to find our way into limud Likutei Moharan 
B’Iyun.  These eitzos represent a basic pathway, a standard derech with which one can begin to 
get into learning in depth.  However, it is important to know that not everyone learns in the exact 
same way, and it is not an absolute obligation to learn exactly according to this pathway.  This 
structure represents a foundation through which we can begin to understand how to connect to 
the Rebbe’s Torah in a very deep way.  There are some aspects to the derech halimud that are 
very important and necessary for each person, and we will point this out when we explain the 
various stages.  However, once we begin with this foundation, it is alright for us to go down a bit 
of a different path according to our own abilities, talents, challenges, and unique way of thinking. 
 
The derech consists of three main levels which we will explain in more detail after this 
introduction.   
 
The first stage is b’kiyus - to read through the Torah without going into depth at all. Rather, to 
simply become familiar with the “roadmap” and the flow of the Torah.   
 
The second stage is b’iyun - to learn through the Torah again, this time going into each source 
that the Rebbe brings and beginning to implement the framework of the 18 principles of learning 
Likutei Moharan that were set out by the Biur HaLikutim, R’ Avraham Bar R’ Nachman (Chazan) 
of Tulchin.   
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The third stage is to learn the Likutei Halachos associated with the Torah and to see how 
R’Nosson brings out the daas of Rabbeinu z”L into our lives, and to see how he may answer 
some of the questions that we brought up in the earlier stages of learning. 
 
Avodah in the Limud 
 
The derech also consists of two main points of avoda, which really represent the main goal of 
the entire Toras Chaim initiative.   
 
The first is to try to live the Torah of Rabbeinu z”L, that the Torah and daas of the Tzaddik 
should be constantly on my mind and in my thoughts.  It should come out in our tefillos, in our 
learning, in our interactions with family and friends, in our work life, and in our inner world of 
hashkafa, middos, and personal growth.  We should be mechuber to the daas of the Tzaddik 
throughout our day, and not just while we am learning.   
 
The second is to always be listening to what the Rebbe is saying to us personally.  Likutei 
Moharan is not a regular sefer.  It is a pardes of depth that is made up of infinite levels of 
understanding from pashut p’shat all the way to the deepest levels of kabbalah and beyond.  
The Rebbe wanted that every person on their own level should learn the sefer, because the 
Torah of the Tzaddik speaks to everyone in a personal way, in the place that they find 
themselves, and on their own particular madrega.  Through each of the three main stages while 
learning the sefer we should say, “Rebbe!  I want to understand your Torah!  I want to hear you 
speaking to me through your sefer!”  When we don’t understand something and we have 
questions we should say, “Rebbe, I don’t understand!  Rebbe, I have a question!”  In this way 
we can make a personal connection to the daas of the Rebbe - to the Tzaddik Emes. 
 
Stage 1 - Getting Familiar 
 

A) DON’T READ COMMENTARIES YET!  There will be time to get to commentaries later 
on, but at this point it is crucial to approach the Torah with fresh eyes, listening to the 
Rebbe speaking directly to us, and formulating our own questions and understandings.   

B) The first step is to learn through the entire Torah from start to finish, ideally 5 times, but 
at least once or twice.  At this stage we don’t need to go into questions that may arise, 
rather just learn through the Torah to get the basic flow and road map. 

C) Go through the Torah again, focusing once again on p’shat, but this time, begin to see 
how each paragraph flows from the one before it, and how they may be connected.  
Make note of where the Rebbe brings a proof, and understand what it is coming to 
prove, and how it accomplishes this goal.  Make note of where the Rebbe speaks at 
length, and where he is brief.  Make note of the places where the Rebbe seems to be 
repeating the same material over again. 

D) Go through the Torah again, this time writing down a point-form summary of the Torah in 
your own words.  Also begin to write down the questions that arise as you continue to 
learn through the Torah.  IT’S OK TO HAVE A QUESTION WITHOUT AN ANSWER! 

 

Toras Chaim Derech - A Basic Framework 
By R’Avraham Gislason 
 
The Goal of the Derech 
One way to express the purpose of Kollel Toras Chaim is that it is there to spread the idea of 
learning Likutei Moharan b’iyun, and to help to bring the deep and healing teachings of the 
Rebbe’s Torah to those who thirst for it.  However, learning b’iyun is not the end goal.  Rather, 
through learning the Torah of the Tzaddik b’iyun, we are trying to find the ruach kodsho shel 
HaTzaddik that is implanted within his Torah, to forge a powerful and constant connection with 
the daas hakedosha of the Tzaddik, to understand and fulfill his eitzos hakedoshos in serving 
HKB”H, that through this learning we should merit the coming of Moshiach Tzidkeinu. 
 
However, at the beginning of this limud, many of us find it very difficult to get started and to find 
our way into the wondrous halls of this heichal mufla, especially in the shorter Torahs where 
there doesn’t seem to be as much material to work with, to learn, and to chazor.  For these 
reasons, it can appear to be too difficult and can feel too daunting, even to be able to commit to 
learning everyday in depth, because we don’t see how we will be able to reveal the tremendous 
light hidden within the pages of Likutei Moharan. 
 
With this in mind, we have put together a number of eitzos, stage by stage, which outline the 
derech halimud, that will help each of us to be able to find our way into limud Likutei Moharan 
B’Iyun.  These eitzos represent a basic pathway, a standard derech with which one can begin to 
get into learning in depth.  However, it is important to know that not everyone learns in the exact 
same way, and it is not an absolute obligation to learn exactly according to this pathway.  This 
structure represents a foundation through which we can begin to understand how to connect to 
the Rebbe’s Torah in a very deep way.  There are some aspects to the derech halimud that are 
very important and necessary for each person, and we will point this out when we explain the 
various stages.  However, once we begin with this foundation, it is alright for us to go down a bit 
of a different path according to our own abilities, talents, challenges, and unique way of thinking. 
 
The derech consists of three main levels which we will explain in more detail after this 
introduction.   
 
The first stage is b’kiyus - to read through the Torah without going into depth at all. Rather, to 
simply become familiar with the “roadmap” and the flow of the Torah.   
 
The second stage is b’iyun - to learn through the Torah again, this time going into each source 
that the Rebbe brings and beginning to implement the framework of the 18 principles of learning 
Likutei Moharan that were set out by the Biur HaLikutim, R’ Avraham Bar R’ Nachman (Chazan) 
of Tulchin.   
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THIS Torah comes to explain and reveal the depths of each of the other paragraphs in it.  
THEREFORE, at each distinct point or paragraph, contemplate how this particular 
section is connected to, or explains a previous or future section.  Contemplate 
how the entire Torah is connected, each paragraph or section to all the others, in 
an intricate web of connectivity.  Eventually the Torah will open up and the deep 
connections that the Rebbe placed within each Torah will begin to illuminate in a 
miraculous way.   

C) As in stage 1, continue to ask new questions, and continue to revisit all of the questions 
that were written down in the first stage, and with Siyata d’Shomaya, see how the 
answers will be revealed. 

 
Stage 3 - Likutei Halachos 
 
At this stage, we move into a new consciousness, and a new stage of connection to the Torah 
and to the Rebbe. 
 
One can read through Likutei Halachos, appreciating the greatness of R’Nosson, and taking 
valuable lessons from his holy words.  However, once a person has learned a Torah b’iyun, 
understanding each separate bechina, seeing how they all link together, asking deep questions 
and seeing the answers being revealed in the words of the Rebbe, the experience is completely 
different.  With such a foundation, the greatness of R’Nosson is revealed on a level that cannot 
be explained in writing. 
 
Likutei Halachos not only explains aspects of the Torah that we may have had difficulty 
understanding, but it also brings the concept into practicality and shows us how the Torah of the 
Rebbe infuses all aspects of our lives.  In every facet of halacha, in all four sections of the 
Shulchan Aruch, the Rebbe’s Torahs and eitzos are part of the fabric of existence and every 
aspect of our lives.  R’Nosson shows us how to draw the Rebbe’s Torah into our very being. 
 
It is beyond the scope of this guide to explain the structure, the depth, and the breadth of Likutei 
Halachos.  However, here are a few points to help to get started and to connect it to the Torah in 
Likutei Moharan. 
 

A) R’Nosson usually begins a new section by citing the Torah in Likutei Moharan from which 
he is drawing the connection to this particular area of halacha.  He usually asks us to 
learn that entire Torah in Likutei Moharan “very well” and precisely.  For our purposes, 
we are at the third stage of learning in depth, and at this point we will have already 
learned the Torah well and in depth.  However, in general this is good advice when 
learning Likutei Halachos.  R’Nosson himself said that his commentary is coming to 
explain p’shat in Likutei Moharan and that it can only be understood by someone who 
has learned the Torah well.  He also explains that if one has learned the Torah well, and 
also learns his commentary well, he will find many powerful connections to the Torah in 
Likutei Moharan, and therefore, a person should always link back to the Torah and 
understand how they are connected. 

IMPORTANT NOTE:  It is imperative that we write down the questions we have at each stage of 
learning and in each paragraph of the Torah.  As we get into the second stage, with Siyata 
D’Shomaya, we will begin to see how the Rebbe answers these questions as we delve deeper 
into his words..  WE WILL NOT MERIT TO HEAR THE REBBE’S ANSWER IF WE DON’T ASK 
THE QUESTION!  Write down all questions and keep them to refer to as we continue to learn 
through the Torah. 
 

E)  There is another type of summarization that can really help to open up the gates to 
understanding b’iyun, and it is as follows:  The Rebbe’s Torahs are often written as a 
pathway or a process that can be followed to achieve a certain spiritual goal or level.  
Make a note of this.  What is the highest madrega or the main goal or purpose of this 
process?  What is the lowest madrega or point that is farthest away from the goal or 
purpose?  How does each section and paragraph lead us toward the top level or goal of 
the Torah? 

F) If there are multiple processes that occur in different parts of this Torah, is there one 
common aspect that links them together?  Is there one “Kav” that seems to run through 
all of these processes? 

 
Stage 2 - Digging Deep 
 

A) Go through the pesukim, gemoras, mamarei Chazal, etc… in their place and in depth.  
The sefer Likutei Moharan is not just a standard sefer.  It is something beyond nature 
that spans multiple levels of depth and understanding.  So too, the sources that the 
Rebbe brings are brought in a different way than sources are brought in other seforim.  
The Rebbe does not bring proofs that are just a “nice idea,” or just a place to see that 
the same concept is rooted in Tanach or Shas.  Rather, each source or proof is hand 
picked specifically because it represents the concept in the deepest and most essential 
way.  In addition, it is not only that the single pasuk or quote comes to explain the 
concept, but the overall big picture of the pesukim surrounding it and even the entire 
perek or maaseh that the proof is being brought from also explain the concept in a 
deeper way.  THEREFORE, learn the pesukim and other quotes in depth, then try to 
see how the entire inyan surrounding that pasuk is connected to the Torah, how 
does it reveal something new in the Torah, and how might it answer some of the 
questions that we have collected up until now. 

B) Try to employ the 18 principles of the Biur HaLikutim which are summarized in the next 
section of this guide.  It will take time to develop the ability to apply these principles, and 
they are not all applicable all of the time.  However, the first principle is of crucial 
importance in understanding Likutei Moharan in depth.  We like to refer to this principle 
as “minei u’bei.” Loosely translated as “one from another,” this principle teaches us that 
we must look at each Torah in Likutei Moharan as a separate entity and a unique 
pathway and that the Rebbe put everything needed to understand the depth of this 
pathway into this specific Torah.  Therefore, it is important at this stage to avoid looking 
into other seforim for explanations, or even into other Torahs in Likutei Moharan to try to 
understand the concepts in the one we are currently learning.  Rather, each paragraph in 
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THIS Torah comes to explain and reveal the depths of each of the other paragraphs in it.  
THEREFORE, at each distinct point or paragraph, contemplate how this particular 
section is connected to, or explains a previous or future section.  Contemplate 
how the entire Torah is connected, each paragraph or section to all the others, in 
an intricate web of connectivity.  Eventually the Torah will open up and the deep 
connections that the Rebbe placed within each Torah will begin to illuminate in a 
miraculous way.   

C) As in stage 1, continue to ask new questions, and continue to revisit all of the questions 
that were written down in the first stage, and with Siyata d’Shomaya, see how the 
answers will be revealed. 

 
Stage 3 - Likutei Halachos 
 
At this stage, we move into a new consciousness, and a new stage of connection to the Torah 
and to the Rebbe. 
 
One can read through Likutei Halachos, appreciating the greatness of R’Nosson, and taking 
valuable lessons from his holy words.  However, once a person has learned a Torah b’iyun, 
understanding each separate bechina, seeing how they all link together, asking deep questions 
and seeing the answers being revealed in the words of the Rebbe, the experience is completely 
different.  With such a foundation, the greatness of R’Nosson is revealed on a level that cannot 
be explained in writing. 
 
Likutei Halachos not only explains aspects of the Torah that we may have had difficulty 
understanding, but it also brings the concept into practicality and shows us how the Torah of the 
Rebbe infuses all aspects of our lives.  In every facet of halacha, in all four sections of the 
Shulchan Aruch, the Rebbe’s Torahs and eitzos are part of the fabric of existence and every 
aspect of our lives.  R’Nosson shows us how to draw the Rebbe’s Torah into our very being. 
 
It is beyond the scope of this guide to explain the structure, the depth, and the breadth of Likutei 
Halachos.  However, here are a few points to help to get started and to connect it to the Torah in 
Likutei Moharan. 
 

A) R’Nosson usually begins a new section by citing the Torah in Likutei Moharan from which 
he is drawing the connection to this particular area of halacha.  He usually asks us to 
learn that entire Torah in Likutei Moharan “very well” and precisely.  For our purposes, 
we are at the third stage of learning in depth, and at this point we will have already 
learned the Torah well and in depth.  However, in general this is good advice when 
learning Likutei Halachos.  R’Nosson himself said that his commentary is coming to 
explain p’shat in Likutei Moharan and that it can only be understood by someone who 
has learned the Torah well.  He also explains that if one has learned the Torah well, and 
also learns his commentary well, he will find many powerful connections to the Torah in 
Likutei Moharan, and therefore, a person should always link back to the Torah and 
understand how they are connected. 

IMPORTANT NOTE:  It is imperative that we write down the questions we have at each stage of 
learning and in each paragraph of the Torah.  As we get into the second stage, with Siyata 
D’Shomaya, we will begin to see how the Rebbe answers these questions as we delve deeper 
into his words..  WE WILL NOT MERIT TO HEAR THE REBBE’S ANSWER IF WE DON’T ASK 
THE QUESTION!  Write down all questions and keep them to refer to as we continue to learn 
through the Torah. 
 

E)  There is another type of summarization that can really help to open up the gates to 
understanding b’iyun, and it is as follows:  The Rebbe’s Torahs are often written as a 
pathway or a process that can be followed to achieve a certain spiritual goal or level.  
Make a note of this.  What is the highest madrega or the main goal or purpose of this 
process?  What is the lowest madrega or point that is farthest away from the goal or 
purpose?  How does each section and paragraph lead us toward the top level or goal of 
the Torah? 

F) If there are multiple processes that occur in different parts of this Torah, is there one 
common aspect that links them together?  Is there one “Kav” that seems to run through 
all of these processes? 

 
Stage 2 - Digging Deep 
 

A) Go through the pesukim, gemoras, mamarei Chazal, etc… in their place and in depth.  
The sefer Likutei Moharan is not just a standard sefer.  It is something beyond nature 
that spans multiple levels of depth and understanding.  So too, the sources that the 
Rebbe brings are brought in a different way than sources are brought in other seforim.  
The Rebbe does not bring proofs that are just a “nice idea,” or just a place to see that 
the same concept is rooted in Tanach or Shas.  Rather, each source or proof is hand 
picked specifically because it represents the concept in the deepest and most essential 
way.  In addition, it is not only that the single pasuk or quote comes to explain the 
concept, but the overall big picture of the pesukim surrounding it and even the entire 
perek or maaseh that the proof is being brought from also explain the concept in a 
deeper way.  THEREFORE, learn the pesukim and other quotes in depth, then try to 
see how the entire inyan surrounding that pasuk is connected to the Torah, how 
does it reveal something new in the Torah, and how might it answer some of the 
questions that we have collected up until now. 

B) Try to employ the 18 principles of the Biur HaLikutim which are summarized in the next 
section of this guide.  It will take time to develop the ability to apply these principles, and 
they are not all applicable all of the time.  However, the first principle is of crucial 
importance in understanding Likutei Moharan in depth.  We like to refer to this principle 
as “minei u’bei.” Loosely translated as “one from another,” this principle teaches us that 
we must look at each Torah in Likutei Moharan as a separate entity and a unique 
pathway and that the Rebbe put everything needed to understand the depth of this 
pathway into this specific Torah.  Therefore, it is important at this stage to avoid looking 
into other seforim for explanations, or even into other Torahs in Likutei Moharan to try to 
understand the concepts in the one we are currently learning.  Rather, each paragraph in 
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Toras Chaim - The Chai Klalim - The 18 Principlces 
 
Rabbi Avraham Gisalson 
 
Principle 1 
 
“Minei u’Bei” - The Main Principle 
 
This first principle is the foundation on which all of the other klalim stand, and is really 
the essence of the main “derech halimud” of the sefer Likutei Moharan.  This principle 
tells us that the words of Rabbeinu are able to be explained and understood from within 
each individual Torah, without the need for outside explanations.  These explanations 
take place by making connections between different sections of the Torah.  Each 
separate section can be used to explain another section, whether before or after it in the 
Torah.  Even points that may seem insignificant or superfluous can open new doorways 
to understanding when the proper thought, concentration, and hisbodedus is employed.   
 
These connections and drashos that we make between the sections of a Torah are 
specifically to be drawn from the one Torah being learned, and not from other places, or 
even other Torahs in Likutei Moharan.  There are many ways in which these 
connections can be drawn, too many to list here, but here are a few examples:  
Connections can be made by use of the same word or language, a return to the same 
concept, mentioning stories, facts, or personalities from the same place in Tanach or 
Chazal, etc....  The uniting factor of them all is that they are coming from the same 
Torah in Likutei Moharan. 
 
There are a few exceptions to the rule, as we will see in principles 5, 11, and 18.  
Principles 5 and 11 refer to the importance of learning each pasuk or maamar Chazal 
brought by the Rebbe in depth and in its context.  Principle 18 explains that when 
dealing with a certain musag, concept or understanding that is brought in Likutei 
Moharan, we may need to do some clarification as to the meaning of the concept itself.  
Sometimes we already have an understanding of the concept in question, but we 
require some additional learning in order to gain the proper grasp of the concept the 
Rebbe is bringing. 
 
L’maaseh, after learning through each Torah once or twice to become familiar with the 
roadmap, we should right away begin to look for connections from each paragraph to all 
of the others.  When we have questions that don’t seem to have answers, we should 
write them down and hold on to them.  We will see that as we continue to go through 
the Torah a few more times and in more depth, the answers to the questions will begin 

B) Learn each paragraph slowly and try to understand how R’Nosson saw that this 
particular area of halacha is connected to the Torah in Likutei Moharan.   

C) After each paragraph, make a summary of its contents and contemplate how it can 
speak to the Torah in Likutei Moharan.  Does R’Nosson seem to contradict any aspect of 
the Torah?  Is he saying any chiddushim that are not stated explicitly in the Torah?  Is he 
answering any of the questions that we wrote down while learning through the Torah 
ourselves? 

D) Make note of each point where R’Nosson answered a question that we had, where he 
explained a certain point or understanding within the Torah, or where he clarified certain 
aspects of the Torah that we were unsure of.  After this process you will realize that you 
are holding in your hand a “new” peirush of Likutei Moharan through the eyes of 
R’Nosson, following your own questions and observations. 

 
Likutei Tefilos 
 
It is hard to say exactly when the best time to engage with Likutei Tefillos falls within this 
framework.  I would like to suggest that from the time we enter into the second stage of learning, 
we should engage with the Tefilla associated with the Torah we are learning on a regular basis.  
This will accomplish two main goals: 
 

A) The talmidim of R’Tzvi Aryeh Rosenfeld often recount their Rebbi’s counsel regarding 
Likutei Tefillos, that it is like a “Rashi” for Likutei Moharan.  In turning the Torah into a 
tefilla, R’Nosson extracted what he understood to be the essential aspects of the 
Rebbe’s teaching that a person needs to internalize and place on their heart.  In doing 
this, R’Nosson often reveals explanations of concepts that we may not have understood 
on our own.  In this sense, it is like a peirush that shows us the pashut p’shat of what the 
Rebbe was trying to implant within us. 

B) In many places the Rebbe says over the importance of turning Torah into Tefilla.  This 
enables us to take the ideas and concepts that we have learned intellectually, and 
transfer them from our head into our heart.  In this way it becomes part of our lives, and 
we become one with the Torah and eitzah of the Rebbe.  This helps us to be able LIVE 
the Torah in a way that it imbues the entirety of our emotions, desires, thoughts, 
relationships, and challenges with the light, chiyus, chizuk, and eitza of Rabbeinu z”L.  
ASHREINU! 
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Toras Chaim - The Chai Klalim - The 18 Principlces 
 
Rabbi Avraham Gisalson 
 
Principle 1 
 
“Minei u’Bei” - The Main Principle 
 
This first principle is the foundation on which all of the other klalim stand, and is really 
the essence of the main “derech halimud” of the sefer Likutei Moharan.  This principle 
tells us that the words of Rabbeinu are able to be explained and understood from within 
each individual Torah, without the need for outside explanations.  These explanations 
take place by making connections between different sections of the Torah.  Each 
separate section can be used to explain another section, whether before or after it in the 
Torah.  Even points that may seem insignificant or superfluous can open new doorways 
to understanding when the proper thought, concentration, and hisbodedus is employed.   
 
These connections and drashos that we make between the sections of a Torah are 
specifically to be drawn from the one Torah being learned, and not from other places, or 
even other Torahs in Likutei Moharan.  There are many ways in which these 
connections can be drawn, too many to list here, but here are a few examples:  
Connections can be made by use of the same word or language, a return to the same 
concept, mentioning stories, facts, or personalities from the same place in Tanach or 
Chazal, etc....  The uniting factor of them all is that they are coming from the same 
Torah in Likutei Moharan. 
 
There are a few exceptions to the rule, as we will see in principles 5, 11, and 18.  
Principles 5 and 11 refer to the importance of learning each pasuk or maamar Chazal 
brought by the Rebbe in depth and in its context.  Principle 18 explains that when 
dealing with a certain musag, concept or understanding that is brought in Likutei 
Moharan, we may need to do some clarification as to the meaning of the concept itself.  
Sometimes we already have an understanding of the concept in question, but we 
require some additional learning in order to gain the proper grasp of the concept the 
Rebbe is bringing. 
 
L’maaseh, after learning through each Torah once or twice to become familiar with the 
roadmap, we should right away begin to look for connections from each paragraph to all 
of the others.  When we have questions that don’t seem to have answers, we should 
write them down and hold on to them.  We will see that as we continue to go through 
the Torah a few more times and in more depth, the answers to the questions will begin 

B) Learn each paragraph slowly and try to understand how R’Nosson saw that this 
particular area of halacha is connected to the Torah in Likutei Moharan.   

C) After each paragraph, make a summary of its contents and contemplate how it can 
speak to the Torah in Likutei Moharan.  Does R’Nosson seem to contradict any aspect of 
the Torah?  Is he saying any chiddushim that are not stated explicitly in the Torah?  Is he 
answering any of the questions that we wrote down while learning through the Torah 
ourselves? 

D) Make note of each point where R’Nosson answered a question that we had, where he 
explained a certain point or understanding within the Torah, or where he clarified certain 
aspects of the Torah that we were unsure of.  After this process you will realize that you 
are holding in your hand a “new” peirush of Likutei Moharan through the eyes of 
R’Nosson, following your own questions and observations. 

 
Likutei Tefilos 
 
It is hard to say exactly when the best time to engage with Likutei Tefillos falls within this 
framework.  I would like to suggest that from the time we enter into the second stage of learning, 
we should engage with the Tefilla associated with the Torah we are learning on a regular basis.  
This will accomplish two main goals: 
 

A) The talmidim of R’Tzvi Aryeh Rosenfeld often recount their Rebbi’s counsel regarding 
Likutei Tefillos, that it is like a “Rashi” for Likutei Moharan.  In turning the Torah into a 
tefilla, R’Nosson extracted what he understood to be the essential aspects of the 
Rebbe’s teaching that a person needs to internalize and place on their heart.  In doing 
this, R’Nosson often reveals explanations of concepts that we may not have understood 
on our own.  In this sense, it is like a peirush that shows us the pashut p’shat of what the 
Rebbe was trying to implant within us. 

B) In many places the Rebbe says over the importance of turning Torah into Tefilla.  This 
enables us to take the ideas and concepts that we have learned intellectually, and 
transfer them from our head into our heart.  In this way it becomes part of our lives, and 
we become one with the Torah and eitzah of the Rebbe.  This helps us to be able LIVE 
the Torah in a way that it imbues the entirety of our emotions, desires, thoughts, 
relationships, and challenges with the light, chiyus, chizuk, and eitza of Rabbeinu z”L.  
ASHREINU! 
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“b’davka.”  Of the many examples that the Rebbe could have chosen, he always uses 
an example that has a very specific connection to that particular Torah.  If someone will 
put the effort into learning the pasuk or maamar Chazal that the Rebbe brings as an 
analogy or example, and really understands it on more than a superficial level, he will 
be able to see the special connection.  He will be able to see that reason why Rabbeinu 
z”l brought this particular proof over all the others.  He be able to see the deep 
connection from the pasuk to the Torah. 
 
L’maaseh, spend time looking up each dugma or mashal in the original context in which 
it was said.  See how it fits into the pesukim and perakim around it, and see the Rashi 
and/or other standard commentaries.  Now go back into Likutei Moharan and 
contemplate how the example is connected to the Torah in a deeper way.   
 
Principle 4 
 
“The way the Torah was revealed, and “living” the Torah, is intrinsically 
connected to the learning of the Torah itself.” 
 
This rule is very deep and broad, and we are not attempting to cover its entire depth but 
rather only to touch the very edge of it: 
1. The way in which the Tzaddik acquired his Torah, is by fulfilling the advice, avodos, 
and writings that are found in that very Torah.  Through his fulfillment of those avodos, 
he attained their levels, their essence and their penimius and all the things related to 
them.  It is in this way as well that each individual will be able to grasp and attain them.  
Therefore, when we come to study his Torah, in order to understand we must first, 
based on our initial understanding, fulfill the avodos of this Torah with dedication and 
effort according to each individual's ability to understand and accomplish.   It is from this 
fulfillment of the ideas within the Torah that we will merit to grasp the penimius of the 
eitzos and avodos revealed to us, similar to the way in which Rabbeinu was initially 
zoche to attain the depth of the Torah through his practice of the particular eitzos and 
avodos encompassed within, b’shleimus. 
 
2. Even at the time that the Tzaddik was revealing the Torah and gave it over to his 
talmidim, he was fulfilling the Torah while revealing it in a wondrous and special way.  
This fulfillment of the avodos is revealed to us from observing the practices and 
conversations that took place around that time when he gave over that Torah. Because 
of this, we too can attain a deeper understanding of the Torah by seeing how the 
attaining of the Torah is contained within the way it itself was revealed. The other way 
around as well!  By studying the Torah itself, we will achieve part of the fulfillment of that 
Torah. 

 

to emerge from other parts of the Torah itself… and if some of the questions don’t get 
answered, that’s OK too. 
 
Principle 2 
 
“Lshono HaKodesh” 
 
Rebbe Nachman was extremely precise in his wording, b’tachlis hadikduk, as 
R’Avraham Bar R’Nachman quoted R’Nosson, “b’feles u’b’mishkal gadol” (with 
tremendous precision and engineering).  Even in places where it seems like the Rebbe 
is being overly verbose or superfluous, there is a reason and purpose for every word 
and expression.  Similarly, in places where it appears that the wording is short and 
terse, or that something is lacking or missing, there is an explanation to this apparent 
lack within the Torah itself.  We will see that very often it is more difficult to understand 
the Rebbe’s intent when he is short and terse, than when he is lengthy and verbose. 
 
The incredible precision of the Rebbe’s wording is so important that R’Nosson writes in 
the introduction to the sefer that really it would be proper and fitting to write “ayin heitev” 
or “duk” after each sentence. 
 
Is there a difference between the Torahs that are written b’loshon Rabbeinu, and those 
that are not?  Certainly - In the Torahs that are loshon Rabbeinu mamash, it is “efshar 
l’dakdeik k’mo b’mikrah.”  We can use the same precision and care when learning the 
words written by Rabbeinu z”l himself as we would when learning Chumash.  This does 
not take away from the Torahs that were transcribed by R’Nosson, which also require 
tremendous precision.  At the very least we can be medakdek and careful with them like 
the loshon of the Gemara or Rishonim. 
 
L’maaseh, after becoming familiar with the roadmap, we should always be looking 
slowly and carefully at each word.  Does something stand out?  Is this an unusual 
wording?  Is this a wording that is used in Tanach/Chazal?  Is the Rebbe bringing back 
a word that was used earlier in the Torah?  etc… 
 
Principle 3 
 
“Dugmos and Mashalim” 
 
Generally, when a person brings an example or an analogy they are not doing it 
“b’davka,” rather they are just bringing an analogy or example that helps to understand 
the point being made.  However, in Likutei Moharan, every example or mashal IS 
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“b’davka.”  Of the many examples that the Rebbe could have chosen, he always uses 
an example that has a very specific connection to that particular Torah.  If someone will 
put the effort into learning the pasuk or maamar Chazal that the Rebbe brings as an 
analogy or example, and really understands it on more than a superficial level, he will 
be able to see the special connection.  He will be able to see that reason why Rabbeinu 
z”l brought this particular proof over all the others.  He be able to see the deep 
connection from the pasuk to the Torah. 
 
L’maaseh, spend time looking up each dugma or mashal in the original context in which 
it was said.  See how it fits into the pesukim and perakim around it, and see the Rashi 
and/or other standard commentaries.  Now go back into Likutei Moharan and 
contemplate how the example is connected to the Torah in a deeper way.   
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“The way the Torah was revealed, and “living” the Torah, is intrinsically 
connected to the learning of the Torah itself.” 
 
This rule is very deep and broad, and we are not attempting to cover its entire depth but 
rather only to touch the very edge of it: 
1. The way in which the Tzaddik acquired his Torah, is by fulfilling the advice, avodos, 
and writings that are found in that very Torah.  Through his fulfillment of those avodos, 
he attained their levels, their essence and their penimius and all the things related to 
them.  It is in this way as well that each individual will be able to grasp and attain them.  
Therefore, when we come to study his Torah, in order to understand we must first, 
based on our initial understanding, fulfill the avodos of this Torah with dedication and 
effort according to each individual's ability to understand and accomplish.   It is from this 
fulfillment of the ideas within the Torah that we will merit to grasp the penimius of the 
eitzos and avodos revealed to us, similar to the way in which Rabbeinu was initially 
zoche to attain the depth of the Torah through his practice of the particular eitzos and 
avodos encompassed within, b’shleimus. 
 
2. Even at the time that the Tzaddik was revealing the Torah and gave it over to his 
talmidim, he was fulfilling the Torah while revealing it in a wondrous and special way.  
This fulfillment of the avodos is revealed to us from observing the practices and 
conversations that took place around that time when he gave over that Torah. Because 
of this, we too can attain a deeper understanding of the Torah by seeing how the 
attaining of the Torah is contained within the way it itself was revealed. The other way 
around as well!  By studying the Torah itself, we will achieve part of the fulfillment of that 
Torah. 

 

to emerge from other parts of the Torah itself… and if some of the questions don’t get 
answered, that’s OK too. 
 
Principle 2 
 
“Lshono HaKodesh” 
 
Rebbe Nachman was extremely precise in his wording, b’tachlis hadikduk, as 
R’Avraham Bar R’Nachman quoted R’Nosson, “b’feles u’b’mishkal gadol” (with 
tremendous precision and engineering).  Even in places where it seems like the Rebbe 
is being overly verbose or superfluous, there is a reason and purpose for every word 
and expression.  Similarly, in places where it appears that the wording is short and 
terse, or that something is lacking or missing, there is an explanation to this apparent 
lack within the Torah itself.  We will see that very often it is more difficult to understand 
the Rebbe’s intent when he is short and terse, than when he is lengthy and verbose. 
 
The incredible precision of the Rebbe’s wording is so important that R’Nosson writes in 
the introduction to the sefer that really it would be proper and fitting to write “ayin heitev” 
or “duk” after each sentence. 
 
Is there a difference between the Torahs that are written b’loshon Rabbeinu, and those 
that are not?  Certainly - In the Torahs that are loshon Rabbeinu mamash, it is “efshar 
l’dakdeik k’mo b’mikrah.”  We can use the same precision and care when learning the 
words written by Rabbeinu z”l himself as we would when learning Chumash.  This does 
not take away from the Torahs that were transcribed by R’Nosson, which also require 
tremendous precision.  At the very least we can be medakdek and careful with them like 
the loshon of the Gemara or Rishonim. 
 
L’maaseh, after becoming familiar with the roadmap, we should always be looking 
slowly and carefully at each word.  Does something stand out?  Is this an unusual 
wording?  Is this a wording that is used in Tanach/Chazal?  Is the Rebbe bringing back 
a word that was used earlier in the Torah?  etc… 
 
Principle 3 
 
“Dugmos and Mashalim” 
 
Generally, when a person brings an example or an analogy they are not doing it 
“b’davka,” rather they are just bringing an analogy or example that helps to understand 
the point being made.  However, in Likutei Moharan, every example or mashal IS 
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become explained and understood in a very deep way, while they themselves are 
actually explaining the Torah of Rebbe Nachman. 
 
Most of the time, we are not able to see how each pasuk is related to the entire lesson 
in such a wondrous way.  However, if we learn the pasuk or maamar Chazal in its place, 
with all of the surrounding context and understanding, it will begin to open up the big 
picture for us, and we will begin to see how this single pasuk is connected to the entire 
Torah in Likutei Moharan. 
 
L’Maaseh, after the initial stage of learning the roadmap of each Torah, spend adequate 
time learning through the pesukim and maamarei Chazal.  Learn the surrounding sugya, 
context, and major meforshim.  This will be the key to opening up a greater perspective 
and understanding of the bigger picture of why the Rebbe used this specific pasuk or 
maamar. 
 
Principle 6 
 
“One Opposite the Other” 
 
There is a principle that governs all of creation, that for every existence of kedusha, 
there is an opposing force of evil.  There is no matter or concept, process or idea that 
exists on the side of kedusha that does not have an imitation or forgery on the side of 
ra, like a monkey which copies the movements of its handler.  For example, just like 
there is a concept of humility, there is a type of pasul humility which comes from despair, 
weakness of mind, and low self image.  Similarly, just like there is emunah, there is also 
false emunah. 
 
According to this, when we learn the words of Rabbeinu regarding one of the sides,  we 
can conclude that the same thing exists on the other side as well.  For example, if  we 
learn about the holy powers of tochacha (rebuke) and chosem mitzad hakedusha (the 
seal of kedusha), we can conclude that there is a chosem of the Sitra Achra as welll. 
And vice versa, if we see that Rabbeinu  is talking about a concept which is tamei, we 
can conclude that there is certainly a true and good source on the side of the kedusha, 
to which the tamei concept is just a forgery or imitation dangling on the side of tuma. 
 
This rule speaks to both concepts and processes. For example, Torah 7, Rabbeinu 
speaks about eitza (advice) from the Tzaddikim, and in contrast, eitza from the nachash 
(snake). Accepting the advice of the Tzaddik is considered to be a type of holy marriage 
and an intimate relationship.  The same process necessarily happens when we choose 

 

 
3. Each Torah has its own special derech halimud, which is written between the lines of 
that Torah itself.   Like a code hidden inside the Torah, this is the secret with which we 
will be able to go deeper and understand that Torah in greater depths. 
 
L’Maaseh, don’t make this limud an intellectual pursuit alone, rather, LIVE THE TORAH.  
Try to implement the avodos and eitzos in your life on a daily basis.  This will connect 
you to the Torah on a much deeper and  experienced level, and deeper hasagos will be 
revealed.  Additionally, look into the history of the Torah, when it was given, and any 
sichos or maasim from Sichos HaRan, Shivche HaRan, Chayei Moharan, etc… that will 
expand your experience of the Torah. 
 
 
 
 
 
 
 
 
 
 
 
 
Principle 5  
 
“Pesukim and Maamarei Chazal” 
 
With every pasuk or maamar Chazal that Rabbeinu  brings, whether as a proof, mashal, 
or example, even though Rabbeinu brings the pasuk as specific proof to a specific point, 
nonetheless, there will also be a connection between this pasuk and all other parts of 
the Torah. That is to say, other explanations and connections to other parts of the Torah 
will also arise from this specific pasuk. 
 
Apart from this, there is also a connection between the whole essence of that pasuk or 
maamar Chazal to the entirety of all the matters within the Torah. That is, when we open 
up and study that pasuk in its place, we are sometimes able to see the pesukim, or 
entire perakim become connected or explained within that Torah.  These pesukim may 
also even explain the entire lesson itself in an indirect way.  In this way we will discover 
entire sections of the Gemara, pages in the Zohar or Midrash explained and understood 
in a miraculous way, beyond all logic.  The Rebbe brings these pesukim which then 
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become explained and understood in a very deep way, while they themselves are 
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always recognize the main bechina of each concept.  For example, if Torah sh’b’ksav 
and Torah sh’baal peh both contain the aspect of the other within them, we must not 
confuse them and say that Torah sh’baal peh IS Torah sh’b’ksav.  Rather, to remember 
that there is an aspect of Torah sh’b’ksav WITHIN Torah sh’baal peh. 
 
L’Maaseh, we should always be looking for the deeper ways we can understand each 
paragraph or each concept in Likutei Moharan through seeing how it relates to all of the 
other concepts within the same Torah.  Through this, each individual concept will be 
more deeply and thoroughly understood, with siyata d’shomaya. 
 
Principle 8 
 
“The Relationship of Oros and Keylim (Lights and Vessels)” 
 
Similar to the previous principle, this klal speaks to the relationship between the 
different sections or bechinos of each Torah.  The main idea is that we don’t delineate 
the nature of a bechina or its relationship to another with an absolute and final definition, 
rather, we delineate how it relates to other bechinos.  Within the “ladder” of the levels of 
each Torah, there is an aspect of mashpia (giver) and mekabel (receiver), Ohr (light), 
v’keyli (vessel), which speaks to the relationship between the different rungs of the 
ladder. 
 
As a mashal, we speak of and define certain members of a family as a grandfather, 
father, son, and grandson.  However these are not absolute definitions of the people in 
question, rather, just representations of the relationships between them.  Really the 
father is also a son to the grandfather, which is his father.  And the son is also a father 
to his son, who is the grandson of the grandfather.  In other words, the descriptor 
changes based on the relationship that is being focused on.   
 
Each Torah in Likutei Moharan works this way as well.  For example, in Torah 22, the 
Rebbe speaks about the concept of etzem (bone) and basar (flesh).  Etzem refers to the 
neshama, and basar refers to the body.  However, on a higher level, etzem refers to the 
tzaddik and basar refers to the people he is at the head of.  However, as an example of 
this rule, we see that even though each one of the people has an etzem or neshama, 
they are still considered to be underneath the basar or body of the tzaddik as receivers.  
Depending on the relationship to the overall “ladder,” the etzem which is by essence a 
mashpia, could be a mekabel in relation to a higher bechina. 
 
L’maaseh, we should endeavour to maintain an understanding of the flow of each 
Torah, knowing the roadmap very well, and understanding which bechina leads into 

 

to take the advice of the nachash, we end up becoming “married” and intimate with that 
evil force. 
 
When we use this klal, we may not be able to see the opposing aspect right away, and 
may not realize how we can relate to it, or why it is important.  Nonetheless, we should 
know that we can rely on this klal to understand that every coin has a flip side.  It has to 
be emphasized that if we go deeper into the Torah we will see this rule unfold, and be 
able to understand the message that Rebbe Nachman has encoded within the lesson, 
as to the benefit or danger of the opposite path. 
 
L’Maaseh, when we are in the later stages of learning the Torah, we should think about 
the opposing forces and, in our minds, follow the path the Rebbe Nachman is creating 
in the opposite way.  What would happen if we took the advice of the nachash rather 
than advice of the tzaddik?   
 
Principle 7 
 
“All bechinos (aspects, concepts) encompass one another” 
 
Like the previous principle, this is also a principle that governs the entire briah.  Each 
bechina is like a part of a greater whole.  However, even though they are only parts of 
the greater whole, each part contains all the other parts within it. 
 
This yesod, is found in the Kisvei Ari”zal, and is applicable to all aspects of kabbalah 
and penimius HaTorah.  Just like in the kabbalistic structure, ten sefiros make up a 
complete structure, and each sefira is just a part of the complete picture, nonetheless, 
each sefira has within it all of the other sefiros as well.  Each sefira has its own ten 
sefiros.  So too by the Torah of Rebbe Nachman, each Torah is made of many separate 
concepts, but each of the concepts in one way or another encompasses all of the other 
concepts as well. 
 
Reb Nosson writes, “We have already written many times that each bechina is made up 
of all of the other bechinos, as this is a foundation and introduction to all sifrei kabbalah, 
that even though we say that such and such is an aspect of chesed, and such and such 
is an aspect of gevura, nonetheless, chesed contains within itself all of the other sefiros 
as well, and all of the holy names and other aspects contained within the sifrei kabbala, 
as is known.” (Hilchos Geneiva, 4:6) 
 
On the other hand, Reb Nosson writes elsewhere (hil. yayin nesech, 3:2), that while on 
the one hand each bechina contains all other bechinos, on the other hand, we must 
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always recognize the main bechina of each concept.  For example, if Torah sh’b’ksav 
and Torah sh’baal peh both contain the aspect of the other within them, we must not 
confuse them and say that Torah sh’baal peh IS Torah sh’b’ksav.  Rather, to remember 
that there is an aspect of Torah sh’b’ksav WITHIN Torah sh’baal peh. 
 
L’Maaseh, we should always be looking for the deeper ways we can understand each 
paragraph or each concept in Likutei Moharan through seeing how it relates to all of the 
other concepts within the same Torah.  Through this, each individual concept will be 
more deeply and thoroughly understood, with siyata d’shomaya. 
 
Principle 8 
 
“The Relationship of Oros and Keylim (Lights and Vessels)” 
 
Similar to the previous principle, this klal speaks to the relationship between the 
different sections or bechinos of each Torah.  The main idea is that we don’t delineate 
the nature of a bechina or its relationship to another with an absolute and final definition, 
rather, we delineate how it relates to other bechinos.  Within the “ladder” of the levels of 
each Torah, there is an aspect of mashpia (giver) and mekabel (receiver), Ohr (light), 
v’keyli (vessel), which speaks to the relationship between the different rungs of the 
ladder. 
 
As a mashal, we speak of and define certain members of a family as a grandfather, 
father, son, and grandson.  However these are not absolute definitions of the people in 
question, rather, just representations of the relationships between them.  Really the 
father is also a son to the grandfather, which is his father.  And the son is also a father 
to his son, who is the grandson of the grandfather.  In other words, the descriptor 
changes based on the relationship that is being focused on.   
 
Each Torah in Likutei Moharan works this way as well.  For example, in Torah 22, the 
Rebbe speaks about the concept of etzem (bone) and basar (flesh).  Etzem refers to the 
neshama, and basar refers to the body.  However, on a higher level, etzem refers to the 
tzaddik and basar refers to the people he is at the head of.  However, as an example of 
this rule, we see that even though each one of the people has an etzem or neshama, 
they are still considered to be underneath the basar or body of the tzaddik as receivers.  
Depending on the relationship to the overall “ladder,” the etzem which is by essence a 
mashpia, could be a mekabel in relation to a higher bechina. 
 
L’maaseh, we should endeavour to maintain an understanding of the flow of each 
Torah, knowing the roadmap very well, and understanding which bechina leads into 

 

to take the advice of the nachash, we end up becoming “married” and intimate with that 
evil force. 
 
When we use this klal, we may not be able to see the opposing aspect right away, and 
may not realize how we can relate to it, or why it is important.  Nonetheless, we should 
know that we can rely on this klal to understand that every coin has a flip side.  It has to 
be emphasized that if we go deeper into the Torah we will see this rule unfold, and be 
able to understand the message that Rebbe Nachman has encoded within the lesson, 
as to the benefit or danger of the opposite path. 
 
L’Maaseh, when we are in the later stages of learning the Torah, we should think about 
the opposing forces and, in our minds, follow the path the Rebbe Nachman is creating 
in the opposite way.  What would happen if we took the advice of the nachash rather 
than advice of the tzaddik?   
 
Principle 7 
 
“All bechinos (aspects, concepts) encompass one another” 
 
Like the previous principle, this is also a principle that governs the entire briah.  Each 
bechina is like a part of a greater whole.  However, even though they are only parts of 
the greater whole, each part contains all the other parts within it. 
 
This yesod, is found in the Kisvei Ari”zal, and is applicable to all aspects of kabbalah 
and penimius HaTorah.  Just like in the kabbalistic structure, ten sefiros make up a 
complete structure, and each sefira is just a part of the complete picture, nonetheless, 
each sefira has within it all of the other sefiros as well.  Each sefira has its own ten 
sefiros.  So too by the Torah of Rebbe Nachman, each Torah is made of many separate 
concepts, but each of the concepts in one way or another encompasses all of the other 
concepts as well. 
 
Reb Nosson writes, “We have already written many times that each bechina is made up 
of all of the other bechinos, as this is a foundation and introduction to all sifrei kabbalah, 
that even though we say that such and such is an aspect of chesed, and such and such 
is an aspect of gevura, nonetheless, chesed contains within itself all of the other sefiros 
as well, and all of the holy names and other aspects contained within the sifrei kabbala, 
as is known.” (Hilchos Geneiva, 4:6) 
 
On the other hand, Reb Nosson writes elsewhere (hil. yayin nesech, 3:2), that while on 
the one hand each bechina contains all other bechinos, on the other hand, we must 
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However, sometimes the Rebbe will deviate from this method and explain the meaning 
of the pasuk right away in the first one or two sections of the Torah.  This is a signal that 
there is a specific reason why the pasuk is explained in the beginning, and if we look 
deeply, we will be able to see the deeper message through the “Minei u’Bei” of the 
Torah itself. 
 
There are many other ramifications associated with this principle, but their explanation 
would require much more explanation, and this brief introduction to the klalim is not the 
place. 
 
L’Maaseh, whenever we see that Rebbe Nachman deviates from the usual practice of 
stating a pasuk or maamar at the beginning of a Torah, and then explaining it at the end, 
we should make a note of it right away, and assume that there is a reason for the 
change.  We can then use all of the Chai Klalim to try to understand the message 
behind the change in methodology. 
 
Principle 11 
 
“Mashal (proverb) U’Melitza (figure) - The Unity of Drush (deeper meaning) and 
Pshat (simple meaning) within the Torah” 
 
The pasuk in the beginning of Mishlei says. “To understand a proverb (mashal) and a 
figure (melitz), the words of the wise, and their riddles.”  Rashi explains that the pasuk is 
referring to the fact that sometimes a pasuk will use a certain idea as a mashal, actually 
referring to something else completely different, and that the real intent is aimed toward 
the nimshal.   
 
In Mishlei, Shlomo HaMelech speaks about staying away from an isha zara (foreign 
woman), but the penimius of the idea is to stay away from the evil behaviours of Eqypt.  
Rashi is explaining that we need to take both meanings to heart, and not only follow the 
nimshal, but rather also the mashal.  We need to stay away from forbidden relationships 
and from the evils of Mitzrayim. 
 
Similarly, it is the derech of Rebbe Nachman to bring a pasuk or maamar and then to 
expound it to a deeper meaning.  This principle teaches that the simple meaning of the 
pasuk and the deeper meaning of the pasuk are like “a mashal and a melitz” and both of 
them go together hand in hand.  Not only do the two meanings not contradict one 
another, but they actually help to define and complete the other meaning as well.  In the 
same way that we need to hold on to both the simple meaning and the deeper meaning, 
we also need to attach ourselves to both meanings in the realm of action as well.  Many 

 

another bechina. It is a good idea to create a flow chart to concretize the flow of the 
mashpia-mekabel dynamic, and realize that bechinos are defined as different  essences 
when viewed in relation to various other bechinos. 
 
Principle 9 
 
“Yechidei Doros - The Tzaddikim of Each Generation and Moshiach” 
 
Whenever the Rebbe mentions the great tzaddik and his rectifications, or the greatness 
of his Torah, he is referring to the tzaddikim that are unique in each generation, a 
continuation of the neshama of Moshe Rabbeinu.  Each of these great tzaddikim reveal 
a new Torah in the world, new chiddushim into the Torah that was given over on Mount 
Sinai.  However, the completion and perfection of the ideas within each Torah, and the 
rectifications associated with each Torah are referring to Moshiach Tzidkeinu and great 
rectification that awaits in the future. 
 
It is possible to say that with this point the Biur Likutim is teaching that the Torah of 
Rebbe Nachman reveals a new chiddush even on those ideas that have been brought 
by previous tzaddikim.  Therefore, within the deeper understandings of the Torah that 
will come through the Chai Klalim, we will be able to see how the Rebbe’s Torah is 
different and is a chiddush compared to the Torahs of the previous Tzaddikim. 
 
L’Maaseh, we should remember that the true Tzaddikim bring new chiddushim into the 
world with their Torah.  We should therefore be sure to work towards a deeper 
understanding of the Rebbe’s Torah and to connect to the unique and new way in which 
it is being revealed.  We should not assume that the Rebbe’s words and ideas are the 
same as those of other tzaddikim.  Rather, we should work towards understanding and 
revealing them in their originality and uniqueness. 
 
Principle 10 
 
“Deviation from the Routine Method of Clothing the Torah in a Maamar Chazal or 
Pasuk” 
 
Most Torahs in Likutei Moharan begin with  a pasuk, maamar Chazal, or a story from 
the Gemara, which acts as a sort of “title” for that Torah.  Usually, this pasuk or maamar 
will not be explained right away.  For example, Torah 1 begins with the pasuk, “Ashrei 
Semimei Darech”, but the explanation of the pasuk does not occur until the end of the 
Torah after all of the hakdamos and bechinos of the Torah have been revealed. 
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However, sometimes the Rebbe will deviate from this method and explain the meaning 
of the pasuk right away in the first one or two sections of the Torah.  This is a signal that 
there is a specific reason why the pasuk is explained in the beginning, and if we look 
deeply, we will be able to see the deeper message through the “Minei u’Bei” of the 
Torah itself. 
 
There are many other ramifications associated with this principle, but their explanation 
would require much more explanation, and this brief introduction to the klalim is not the 
place. 
 
L’Maaseh, whenever we see that Rebbe Nachman deviates from the usual practice of 
stating a pasuk or maamar at the beginning of a Torah, and then explaining it at the end, 
we should make a note of it right away, and assume that there is a reason for the 
change.  We can then use all of the Chai Klalim to try to understand the message 
behind the change in methodology. 
 
Principle 11 
 
“Mashal (proverb) U’Melitza (figure) - The Unity of Drush (deeper meaning) and 
Pshat (simple meaning) within the Torah” 
 
The pasuk in the beginning of Mishlei says. “To understand a proverb (mashal) and a 
figure (melitz), the words of the wise, and their riddles.”  Rashi explains that the pasuk is 
referring to the fact that sometimes a pasuk will use a certain idea as a mashal, actually 
referring to something else completely different, and that the real intent is aimed toward 
the nimshal.   
 
In Mishlei, Shlomo HaMelech speaks about staying away from an isha zara (foreign 
woman), but the penimius of the idea is to stay away from the evil behaviours of Eqypt.  
Rashi is explaining that we need to take both meanings to heart, and not only follow the 
nimshal, but rather also the mashal.  We need to stay away from forbidden relationships 
and from the evils of Mitzrayim. 
 
Similarly, it is the derech of Rebbe Nachman to bring a pasuk or maamar and then to 
expound it to a deeper meaning.  This principle teaches that the simple meaning of the 
pasuk and the deeper meaning of the pasuk are like “a mashal and a melitz” and both of 
them go together hand in hand.  Not only do the two meanings not contradict one 
another, but they actually help to define and complete the other meaning as well.  In the 
same way that we need to hold on to both the simple meaning and the deeper meaning, 
we also need to attach ourselves to both meanings in the realm of action as well.  Many 

 

another bechina. It is a good idea to create a flow chart to concretize the flow of the 
mashpia-mekabel dynamic, and realize that bechinos are defined as different  essences 
when viewed in relation to various other bechinos. 
 
Principle 9 
 
“Yechidei Doros - The Tzaddikim of Each Generation and Moshiach” 
 
Whenever the Rebbe mentions the great tzaddik and his rectifications, or the greatness 
of his Torah, he is referring to the tzaddikim that are unique in each generation, a 
continuation of the neshama of Moshe Rabbeinu.  Each of these great tzaddikim reveal 
a new Torah in the world, new chiddushim into the Torah that was given over on Mount 
Sinai.  However, the completion and perfection of the ideas within each Torah, and the 
rectifications associated with each Torah are referring to Moshiach Tzidkeinu and great 
rectification that awaits in the future. 
 
It is possible to say that with this point the Biur Likutim is teaching that the Torah of 
Rebbe Nachman reveals a new chiddush even on those ideas that have been brought 
by previous tzaddikim.  Therefore, within the deeper understandings of the Torah that 
will come through the Chai Klalim, we will be able to see how the Rebbe’s Torah is 
different and is a chiddush compared to the Torahs of the previous Tzaddikim. 
 
L’Maaseh, we should remember that the true Tzaddikim bring new chiddushim into the 
world with their Torah.  We should therefore be sure to work towards a deeper 
understanding of the Rebbe’s Torah and to connect to the unique and new way in which 
it is being revealed.  We should not assume that the Rebbe’s words and ideas are the 
same as those of other tzaddikim.  Rather, we should work towards understanding and 
revealing them in their originality and uniqueness. 
 
Principle 10 
 
“Deviation from the Routine Method of Clothing the Torah in a Maamar Chazal or 
Pasuk” 
 
Most Torahs in Likutei Moharan begin with  a pasuk, maamar Chazal, or a story from 
the Gemara, which acts as a sort of “title” for that Torah.  Usually, this pasuk or maamar 
will not be explained right away.  For example, Torah 1 begins with the pasuk, “Ashrei 
Semimei Darech”, but the explanation of the pasuk does not occur until the end of the 
Torah after all of the hakdamos and bechinos of the Torah have been revealed. 
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contradictions and we move forward with emunah, it is only when we look deeper into 
this very contradiction we will develop a deeper understanding of the flow of the entire 
Torah from that same stirah itself. 
 
L’Maaseh, we should not be “turned off” when we encounter things that seem to be a 
contradiction or stirah in the Torah of Rebbe Nachman.  Rather, we should remind 
ourselves that it is simple human intellect that lacks the perspective to see the truth, we 
should continue on in the lesson with emunah, put our efforts onto understanding the 
components of the contradiction, and trust that Hashem will reveal the deeper truth 
through the words of the Tzaddik. 
 
Principle 13 
 
“Emunah B’Yediah Ruchanis - Faith in Spiritual Conceptual Knowledge” 
 
Most of this principle has remained hidden, and it was the intent of the author that it 
should not be published.  This klal speaks to the simultaneous and contradictory nature 
of the idea that all of this world including space and time is illusionary and not real, while 
at the same time the Torah and its precepts require us to believe that our existence is 
real and true.  Due to the fact that this concept is extremely difficult for most of us to 
wrap our heads around, it is often not printed, and does not get as much of an 
explanation as the others. 
 
L’Maaseh, similar to the previous klal, perhaps we can fulfill this principle to some extent 
by moving forward with emunah when faced with ideas that transcend our ability to 
understand, and be open to the idea that there are levels of understanding that are 
beyond us. 
 
Principle 14 
 
“The Shechina in a State of Oneness and Separation” 
 
The deeper we get into our learning of Likutei Moharan, we have to realize that it is 
similar to entering into the Pardes, and because of this we need to have a powerful 
grounding of strong emunah so that we can enter and exit the Pardes in b’shalom. 
 
The main danger that we face when entering the Pardes is L’Katzetz B’netios, which 
means that a person can imagine in their mind that there is some type of actual force in 
the world that is separate from Hashem, G-d Forbid.  The idea that there is some sort of 

 

times the attainment of the lofty levels and understandings within a Torah are dependent 
on the fulfillment of the simple meaning of the lesson in a practical way. 
 
In order to understand how the pshat and penimi work together to build and complete 
one another, we have to find the pathway between the lines of the deeper connections 
of the Torah, the foundational idea(s) that are revealed from within the Torah, that 
through them, the two interpretations will be united. 
 
L’Maaseh, using the principle of “Minei u’Bei” as well as the other klalim, we should 
work to identify the pshat and penimius of what the Rebbe is saying, and make a note of 
the two levels of understanding.  Once we have achieved a deeper understanding of the 
Torah, and even when we see a deeper type of avodah that comes out from this new 
understanding, we must not abandon the simple meaning of the lesson, especially in 
the realm of practical avodah.  Similar to principle 4, we should be sure to fulfill the 
eitzos and avodos in a practical way as we learn the Torah, and not forget to hold strong 
to the simple avodos that go along with the lofty ones. 
 
Principle 12 
 
“Living with Opposites” 
 
When learning Likutei Moharan, we will inevitably encounter what appears to be 
opposite pathways or movements in our limited human intellect.  However, in the divine 
intellect of The Creator as it is revealed by the great tzaddikim, there is no contradiction 
between the two, like the famous question of free will vs. divine foreknowledge. 
 
More than this, there are other places where it appears as if there is contradiction within 
the hanhagos of The Creator himself.  For example, in Torah 22, we see that Hashem 
commands us not to stumble in our Torah observance and not to sin, G-d forbid, and if 
we do sin, we will be punished. On the other hand, Hashem demands that we elevate 
ourselves from level to level, and the Rebbe tells us that we cannot elevate to a new 
level without first stumbling and falling from our current level.  We are not allowed to 
stumble, but in order to elevate we must stumble.  It seems like a contradiction to our 
frail intellect, but in the divine intellect there is no stirah.  Our task is to go forward with 
emunah that this pathway to growth and elevation is the divine will of Hashem. 
 
Through this derech of approaching the pathway with emunah, we will continue to 
elevate to higher level and to be encompassed more within the Daas HaBoreh, where 
we will be able to begin to see on some level that there really is no contradiction.  This 
principle is part of a larger foundation of emunah, that when we see difficulties and 
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contradictions and we move forward with emunah, it is only when we look deeper into 
this very contradiction we will develop a deeper understanding of the flow of the entire 
Torah from that same stirah itself. 
 
L’Maaseh, we should not be “turned off” when we encounter things that seem to be a 
contradiction or stirah in the Torah of Rebbe Nachman.  Rather, we should remind 
ourselves that it is simple human intellect that lacks the perspective to see the truth, we 
should continue on in the lesson with emunah, put our efforts onto understanding the 
components of the contradiction, and trust that Hashem will reveal the deeper truth 
through the words of the Tzaddik. 
 
Principle 13 
 
“Emunah B’Yediah Ruchanis - Faith in Spiritual Conceptual Knowledge” 
 
Most of this principle has remained hidden, and it was the intent of the author that it 
should not be published.  This klal speaks to the simultaneous and contradictory nature 
of the idea that all of this world including space and time is illusionary and not real, while 
at the same time the Torah and its precepts require us to believe that our existence is 
real and true.  Due to the fact that this concept is extremely difficult for most of us to 
wrap our heads around, it is often not printed, and does not get as much of an 
explanation as the others. 
 
L’Maaseh, similar to the previous klal, perhaps we can fulfill this principle to some extent 
by moving forward with emunah when faced with ideas that transcend our ability to 
understand, and be open to the idea that there are levels of understanding that are 
beyond us. 
 
Principle 14 
 
“The Shechina in a State of Oneness and Separation” 
 
The deeper we get into our learning of Likutei Moharan, we have to realize that it is 
similar to entering into the Pardes, and because of this we need to have a powerful 
grounding of strong emunah so that we can enter and exit the Pardes in b’shalom. 
 
The main danger that we face when entering the Pardes is L’Katzetz B’netios, which 
means that a person can imagine in their mind that there is some type of actual force in 
the world that is separate from Hashem, G-d Forbid.  The idea that there is some sort of 

 

times the attainment of the lofty levels and understandings within a Torah are dependent 
on the fulfillment of the simple meaning of the lesson in a practical way. 
 
In order to understand how the pshat and penimi work together to build and complete 
one another, we have to find the pathway between the lines of the deeper connections 
of the Torah, the foundational idea(s) that are revealed from within the Torah, that 
through them, the two interpretations will be united. 
 
L’Maaseh, using the principle of “Minei u’Bei” as well as the other klalim, we should 
work to identify the pshat and penimius of what the Rebbe is saying, and make a note of 
the two levels of understanding.  Once we have achieved a deeper understanding of the 
Torah, and even when we see a deeper type of avodah that comes out from this new 
understanding, we must not abandon the simple meaning of the lesson, especially in 
the realm of practical avodah.  Similar to principle 4, we should be sure to fulfill the 
eitzos and avodos in a practical way as we learn the Torah, and not forget to hold strong 
to the simple avodos that go along with the lofty ones. 
 
Principle 12 
 
“Living with Opposites” 
 
When learning Likutei Moharan, we will inevitably encounter what appears to be 
opposite pathways or movements in our limited human intellect.  However, in the divine 
intellect of The Creator as it is revealed by the great tzaddikim, there is no contradiction 
between the two, like the famous question of free will vs. divine foreknowledge. 
 
More than this, there are other places where it appears as if there is contradiction within 
the hanhagos of The Creator himself.  For example, in Torah 22, we see that Hashem 
commands us not to stumble in our Torah observance and not to sin, G-d forbid, and if 
we do sin, we will be punished. On the other hand, Hashem demands that we elevate 
ourselves from level to level, and the Rebbe tells us that we cannot elevate to a new 
level without first stumbling and falling from our current level.  We are not allowed to 
stumble, but in order to elevate we must stumble.  It seems like a contradiction to our 
frail intellect, but in the divine intellect there is no stirah.  Our task is to go forward with 
emunah that this pathway to growth and elevation is the divine will of Hashem. 
 
Through this derech of approaching the pathway with emunah, we will continue to 
elevate to higher level and to be encompassed more within the Daas HaBoreh, where 
we will be able to begin to see on some level that there really is no contradiction.  This 
principle is part of a larger foundation of emunah, that when we see difficulties and 
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It is important for us to know that the Torah of the Tzaddikei Emes is bringing down the 
eternal infinite light of The Creator into the world, and therefore necessarily, it is not 
possible for human intellect to fully comprehend.  Additionally, because their Torah 
touches infinity, there is no limit to the number of components that actually make up the 
full understanding of these lofty matters.  The Rebbe brings down a glimpse of the 
infinite for us, but by definition it is not possible for us to fully understand it, and we 
could even come to a place of ridiculing or denigrating it, chas v’shalom. 
 
To this issue, there are two eitzos: 
 
1. The power of emuna.  Emunah is above thought and human intellect, and when put 
into place while learning the Torah of the Tzaddik, it will enable us to grasp things that 
are usually above our ability to perceive.  Therefore, when we encounter places where 
we are lacking a component of understanding, the main eitza is to have emunah that 
there are actually einsof (unending) aspects and components that we don’t see at all, 
and to believe they are absolutely true.  Through this emunah, our consciousness will 
actually expand and enable us to grasp those concepts that were previously above our 
ability to grasp. 
 
2. The fullfillment of the eitzos.  The eitzos that are taught in each individual Torah 
contain within them all aspects of the Torah in the hidden and revealed realms.  Fulfilling 
these eitzos heals and expands our consciousness, and frees us from our limited 
understanding.  This shines a new light on those places where we were lacking 
comprehension, giving us the ability to perceive a deeper, more complete understanding 
of the entire Torah we are learning. 
 
L’maaseh, when we are having difficulty understanding certain aspects of a Torah in 
Likutei Moharan, we should not despair, rather keep moving forward with simcha and 
emunah!  While we are involved with a Torah in Likutei Moharan we should live the 
Torah, by fulfilling the eitzos that the Rebbe advises in that Torah.  It is not meant to be 
just an intellectual pursuit, rather we should live the Torah through emunah and action.  
This will expand our consciousness and our ability to perceive the depth of the Rebbe’s 
Torahs. 
 
Principle 16 
 
“Two or More Proofs” 
 
Rebbe Nachman’s way is to often bring two or three pesukim or maamarei Chazal as 
proofs or asmachtos (grounding points) to his words.  It is not always possible to see at 

 

spiritual or physical force that can accomplish something, and is completely separate 
from Hashem, is a huge blemish to emunah and is very dangerous. 
 
On the other hand, we are commanded to believe in the existence of something that 
seems to be separate, like the Shechinah HaKedosha.  In fact, sometimes there can be 
a bigger blemish in emunah when we unify everything with G-d in too strong of a 
fashion.  This can lead to one ascribing G-dliness or holiness to physical objects within 
the world.  Similar to principle 12, “Living with Opposites” this principle allows to enter 
and exit in peace, to know to view existence as an expression of the absolute oneness 
of Hashem - Ein Od Milvado, while at the same time living life in the world of separation 
and not uniting those things that we are commanded to keep separate. 
 
So too in the learning of Likutei Moharan, we have to know on the one hand that all of 
the bechinos in any given Torah are intrinsically connected to one another, and that 
together they are part of one structure, one spiritual pathway or ladder.  On the other 
hand, we have to be able to be mavdil bein kodesh L’kodesh, and bein kodeshL’chol, 
between the different levels and bechinos, and we cannot view them all only as one 
structure. 
 
L’Maaseh, we should use all of the tools that the Rebbe recommends to help us to 
remain grounded in our learning of these deep and difficult subjects.  We should learn 
the Torah of Rabbeinu daily, we should seek advice from those who are more 
connected and/or grounded in the limud, and we should bring the concepts into our 
hisbodedus to give them the time and thought they deserve, to be able to be 
contemplate and judge our own thoughts and understandings.  We should use our 
chavrusos and mashpiyim as checks and balances to make sure we stay on a positive 
grounded path. 
 
Principle 15 
 
“Grasping the Infinite Through Emunah and Avodah” 
 
With any type of deep understanding, a person is required to fully understand all of the 
components of that particular concept, and only then will the entire deeper picture 
become visible and understandable.  In such a case, if a person is missing even one of 
the components of knowledge that make up this particular concept, not only would they 
not achieve a full understanding of the inyan, but it could appear in their eyes to be 
stupid or foolish, Chas v’Shalom. 
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It is important for us to know that the Torah of the Tzaddikei Emes is bringing down the 
eternal infinite light of The Creator into the world, and therefore necessarily, it is not 
possible for human intellect to fully comprehend.  Additionally, because their Torah 
touches infinity, there is no limit to the number of components that actually make up the 
full understanding of these lofty matters.  The Rebbe brings down a glimpse of the 
infinite for us, but by definition it is not possible for us to fully understand it, and we 
could even come to a place of ridiculing or denigrating it, chas v’shalom. 
 
To this issue, there are two eitzos: 
 
1. The power of emuna.  Emunah is above thought and human intellect, and when put 
into place while learning the Torah of the Tzaddik, it will enable us to grasp things that 
are usually above our ability to perceive.  Therefore, when we encounter places where 
we are lacking a component of understanding, the main eitza is to have emunah that 
there are actually einsof (unending) aspects and components that we don’t see at all, 
and to believe they are absolutely true.  Through this emunah, our consciousness will 
actually expand and enable us to grasp those concepts that were previously above our 
ability to grasp. 
 
2. The fullfillment of the eitzos.  The eitzos that are taught in each individual Torah 
contain within them all aspects of the Torah in the hidden and revealed realms.  Fulfilling 
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spiritual or physical force that can accomplish something, and is completely separate 
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Principle 15 
 
“Grasping the Infinite Through Emunah and Avodah” 
 
With any type of deep understanding, a person is required to fully understand all of the 
components of that particular concept, and only then will the entire deeper picture 
become visible and understandable.  In such a case, if a person is missing even one of 
the components of knowledge that make up this particular concept, not only would they 
not achieve a full understanding of the inyan, but it could appear in their eyes to be 
stupid or foolish, Chas v’Shalom. 
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Principle 18 
 
“Known Concepts That Require Clarification or Study” 
 
The first Klal, “Minei u’Bei”, teaches that we should not look into other seforim or even 
other Torahs in Likutei Moharan to try to understand the Torah we are currently learning.  
Like Klal 5, this principle is a sort of exception to the rule.  Every person possesses a 
different level and breadth of knowledge covering different subjects and areas.  Some 
have knowledge of kabbalistic concepts, while others have knowledge of halachic 
concepts.   
 
When Rebbe Nachman speaks about any concept, he is assuming one of two things.  
Either we have a basic understanding of the concept at hand, or if not, we will research 
the concept to develop this basic understanding.  This should be done by exploring the 
seforim that that explain the simple pshat understanding of the subject in question, not 
by looking into seforim which go into the subject at great length and are replete with the 
chiddushim and understandings of the author.  
 
L’Maaseh, a person should first go through the Torah for a significant period of time 
using the first klal of “Minei u’Bei”, drawing out explanations and understandings of the 
various subjects from within the Torah itself.  Only after this stage, when we are sure 
that the essence of the Rebbe’s words will not be adulterated by outside 
understandings, can we then look into the simple nature of the various concepts that we 
still don’t properly understand. 
 
 
 

 

first glance why the Rebbe decided to bring more than one proof, so we must make an 
effort to be precise and to understand what different additional reasons or proofs are 
brought through the addition pesukim or maamarei Chazal. 
 
The first step is to work to understand how each of the proofs or reasons are different 
from one another, and how they may touch on a different point within the words of the 
Rebbe.  Afterward, Reb Nosson and Reb Avrohom Bar Reb Nachman explain that the 
second step is to work to understand how they are all connected and related to one 
another. 
 
L’Maaseh, if the Rebbe brings more than one proof or reason to any given idea, we 
should make a note right away.  Then, during our limud b’iyun, we need to try to 
understand first what makes each reason or proof unique, then understand what binds 
them together. 
 
Principle 17 
 
“Aspects That Don’t Seem to be Connected, and Chiddushim at the End of the 
Maamar” 
 
This principle focuses on aspects of the Rebbe’s Torah that seem in our eyes to be not 
connected to the general flow of the particular Torah, or that seem to be very weakly 
connected.  These aspects are crying out to be delved into, because the entirety of 
each Torah is miksha achas, one unified structure, and if we delve deeply into it, we will 
find the deeper connection between seemingly disparate parts. 
 
The first aspect of this klal relates to aspects brought within the Torah itself that seem to 
have no connection to the general pathway of the Torah.  If we look deeper, we will find 
that it is certainly connected with the rest of the Torah.   
 
The second aspect relates to aspects brought at the end of the Torah, such as a 
maamar of Rabba Bar Bar Channa, a pasuk, or a chapter from the Zohar HaKadosh.  
Sometimes it appears as if the Rebbe adds a new piece of information using these 
additional sources that doesn’t seem to connect to the earlier words of the entire Torah.  
Once again, if we look deeper, we will certainly see how these new ideas are connected 
to and hinted to in the early words of the Torah. 
 
L’Maaseh, we should not let ourselves think that a certain aspect of the Torah doesn’t fit 
in.  We can be sure that it is just a lack of understanding on our part, and if we use the 
Chai Klalim properly we will be able to understand it with siyata d’shomaya. 
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LIKUTEY MOHARAN II #71

“Vayehi Mikeitz (And it was at the end of ) two years of days 
that Pharaoh dreamed….”2

(Genesis 41:1)

“For he with compassion for them will lead them” (Isaiah 49:10). In 
other words, one who has compassion can be a leader.3

And one has to know how to act with this compassion. It is forbidden 
to show compassion for the wicked, or for murderers and thieves.4 In 

1. Likutey Moharan II #7. Rebbe Nachman taught this lesson in Breslov, at the Third Meal of 
Shabbat Chanukah, 2 Tevet, 5570 (December 9, 1809). When he completed the discourse, the 
Rebbe said that the end of the lesson was in particular meant for those who attend the Supernal 
Third Meal on high (Parparaot LeChokhmah; Until the Mashiach, p.177; Magid Sichot; see 
§17 and n.284 below). Reb Noson explained that whenever the Rebbe gave over a lesson, 
angels descended from on high to listen in. The Rebbe would relate to them as well in his 
lesson, hinting and alluding to concepts that corresponded to the Torah teaching he was giving 
us, but on a vastly higher plane (Tzaddik #168; Magid Sichot; cf. Sukkah 28a). Reb Nachman 
of Tulchin related that he once saw Reb Noson studying this lesson with such great enthusiasm 
that it seemed as if he had just heard it from Rebbe Nachman (Magid Sichot). The main themes 
of this lesson are: compassionate leadership (§1-§2); relief from the burden of sin by attaining 
daat, unitive knowledge and awareness of God (§3); increasing daat in the world by leaving 
behind a son and a disciple (§4); fear of Heaven (§5); internalizing the makifim (transcendent 
perceptions) and the role of the tzaddik and leading teacher-sage of the generation in this (§6-
§9); livelihood and the revelation of Desire at the time of eating (§10); Chanukah and the Holy 
Temple (§11); and the lungs (§12).

Some weeks before revealing this lesson, Rebbe Nachman spoke about the need for a 
tzaddik to leave over children and disciples in the world. He mentioned several tzaddikim who 
had drawn people closer to God and rectified much spiritually, but how, with the passing of 
time their accomplishments and considerable influence had faded and disappeared. The Rebbe 
told his followers that they must work to ensure that his fire would never be extinguished. “But 
we have to do something that will never cease. These followers must bring other followers, 
who in turn must bring still others, and so on forever….” That same winter, the Rebbe chided 
his son-in-law, Reb Yoske, about the need for determination in Torah study. He encouraged him 
to study regularly before engaging in his daily business. The Rebbe then said, “Don’t I also 
study? Indeed, my learning is extraordinary… I can show even the greatest scholar that he does 
not yet know how to learn at all; he doesn’t know anything. In contrast, I can show those on 
the lowest levels how close they are to God and the Torah.” He then taught Likutey Moharan 
II, 68, which speaks of the tzaddik who can show the learned that there are ever greater levels 
of God to aspire to, and also reach down to those on the lowest levels to show them that God 

LIKUTEY MOHARAN II #7:1  2

ליקוטי מוהר״ן תנינא סימן ז'

נָתַיִם יָמִים, וּפַרְעֹה חֹלֵם וְכוּ'. )בראשית מא, א( ץ שְׁ וַיְהִי מִקֵּ

הוּא רַחֲמָן, הוּא  י מְרַחֲמָם יְנַהֲגֵם )ישעיה מט, י( – הַיְנוּ מִי שֶׁ א.  כִּ
יָכוֹל לִהְיוֹת מַנְהִיג.

אוֹ  עִים  רְשָׁ עַל  י  כִּ הָרַחֲמָנוּת,  עִם  לְהִתְנַהֵג  אֵיךְ  לֵידַע  וְצָרִיךְ 
אֵיךְ  יוֹדֵעַ  אֵינוֹ  שֶׁ מִי  וְכֵן  לְרַחֵם.  אָסוּר  וְגַזְלָנִים  רוֹצְחִים  עַל 

is very, very close by (Tzaddik #172; Parparaot LeChokhmah). This is a major theme of this 
lesson (see §7). 

Around that time, Rebbe Nachman had a conversation with his disciples about the 
detrimental influence of philosophical teaching, the Holy Temple, and the deeper meaning 
of the Chanukah dreidel (Rabbi Nachman’s Wisdom #40; Parparaot LeChokhmah). This 
conversation is brought in the Addendum II at the end of these notes. Reb Noson points out the 
connection between this Chanukah lesson and Likutey Moharan II, 5, which Rebbe Nachman 
taught three months earlier, on Rosh HaShanah. In particular, both teachings speak of the 
central role which Yom Kippur plays in effecting the rectifications associated with Chanukah 
(see Likutey Halakhot, Nezikin 5:30). 

2. Vayehi Mikeitz, And it was at the end of two years of days…. In citing this verse from the 
Torah portion read in the synagogue on Shabbat Chanukah (see the previous note), Rebbe Nachman 
connects the lesson to a passage from the weekly Torah reading, a common trope in Chassidic 
discourses (cf. Likutey Moharan I, 54:1 and n.2 there). In section 15 below, the Rebbe expounds 
this verse and shows how it ties in with the lesson (see also Likutey Moharan II, 2:8 and n.151). 

3. For he with compassion for them will lead them…can be a leader. Speaking of the 
Israelites’ imminent redemption from exile in Babylon, Yeshayahu likens the Jews to a flock 
being tended by a compassionate shepherd—i.e., God, Who will protect them from hunger 
and thirst, and lead them to bountiful pastures. In the context of our lesson, Rebbe Nachman 
interprets “he with compassion for them” as referring to the tzaddik who shepherds the people 
and leads them with true compassion. In the two sections that follow, the Rebbe explains that 
Moshe Rabbeinu, whom the Zohar refers to as “the loyal shepherd” (e.g., Zohar I, 106a; ibid. 
II, 8b), is the paradigm of such a leader. Moshe devoted his life to fostering awareness of 
Godliness in the Jewish people and bringing them atonement for their sins (and see n.6 below; 
see also Likutey Moharan I, 18:2 and n.22). In the future, the righteous leader, Mashiach, will 
be king not only of the Jews but of all people, and he will lead all of mankind back to God.

In this lesson Rebbe Nachman refers to the compassionate leader alternately as the 
generation’s “sage,” “teacher,” and “tzaddik.”

4. And one has to know how to act with this compassion…. Rebbe Nachman teaches that it is 
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not enough to want to show compassion, one also has to know what genuine compassion is—i.e., 
he needs daat (unitive knowledge and awareness of God). It is not compassion to give a drunkard 
another bottle of liquor, nor is it compassion to pardon a murderer. This is as Meiri teaches: 
Whenever someone spares an evil person who is deserving of death, that mercy will result in 
cruelty for others (Meiri on Yoma 22b). For an act to be truly merciful and compassionate, it 
must be beneficial for the recipient but also for others and the world at large. Supplying the 
drunkard is harmful to him; freeing an assassin is harmful to society. See also the following note. 

5. show compassion to each person as is suitable for him. A person needs to be certain that the 
thing he does for another is genuinely beneficial, and not that it merely appears to be so. Rebbe 
Nachman’s example of an act which might seem compassionate but is not, is that of feeding 
solid foods to a four-day-old infant (see also n.105 below, where the Parparaot LeChokhmah 
explains why the Rebbe specifically mentions “four-day-old”). While such foods are the 
preferable choice for an adult, they are obviously inappropriate for a newborn. Only someone 
lacking in daat would feed it solids instead of the milk a newborn baby requires if it is to grow 
and develop properly. King Shlomo teaches this in Proverbs (12:10): “A righteous man knows 
the nature of his beast, but the compassion of the wicked is cruelty.” The commentators explain 
that whereas a tzaddik pays attention even to the needs of the animals, a wicked individual has 
no compassion at all, not even for his fellow human beings. Even when they do display some 
compassion, it is never heartfelt (Rabbeinu Yonah; Metzudat David).

In review: Only someone with genuine compassion is fit to be a leader of people.

6. Only Moshe Rabbeinu had such compassion. Commenting on the verse “Moshe was a 
shepherd for the flocks” (Exodus 3:1), the Midrash relates that, once, while Moshe was tending 
Yitro’s flocks in the desert, a young goat ran off. Moshe ran after it and found it standing by a 
pool of water, where it had stopped to quench its thirst. Moshe took pity on the young goat and, 

addition, someone who does not know how to exercise compassion 
might “pity” a four-day-old infant by feeding it foods suitable for an 
adult, and not for such an infant. Such an infant must be nourished 
specifically on milk. It is therefore necessary to know how to act with 
compassion. Compassion for an infant such as this requires giving 
him specifically milk; and for an adult, [giving him] the food that he 
needs. Likewise, it is necessary to show compassion to each person as 
is suitable for him.5

2.  Only Moshe Rabbeinu had such compassion.6 He was the leader 
of the Jewish people and he will be the leader in the future, for “That 
which was is what will be” (Ecclesiastes 1:9).7

Moshe Rabbeinu had genuine compassion for the Jewish people. 
He sacrificed himself for them and cast aside his life, showing absolutely 
no concern for himself. Although God said to him, “and I will make 
you into a great nation” (Exodus 32:10),8 he paid no attention whatsoever 
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seeing how exhausted it had become, carried it on his shoulders, all the way back to the flock. 
In recognition of Moshe’s compassion and self-sacrifice God appointed him shepherd of His 
flock, the Jewish people (Shemot Rabbah 2:2; see also Likutey Moharan II, 5:7 and n.121). See 
also Berakhot 32a, were Rava cites Rav Yitchak’s reading of the verse “And Moshe pleaded 
before God” (Exodus 32:11) as teaching that he caused the Divine Attribute of Compassion to 
rest upon them.

Rebbe Nachman states that “only Moshe Rabbeinu had such compassion.” This raises the 
question: Does he mean only Moshe, and not any of the other great leaders of the Jewish people? 
What about King David? What about the leading tzaddik of each generation? One possible 
explanation is that the Rebbe means only Moshe Rabbeinu could achieve such compassion, 
yet once he did so, all the greatest tzaddikim down through the ages were able to achieve such 
compassion as well—through him. See also the commentary of the Parparaot LeChokhmah 
brought at the end of the lesson, Addendum I (section E), that every true tzaddik is the concept 
of Moshe Rabbeinu. See also the following note.

7. That which was is what will be. King Shlomo, the author of Ecclesiastes, states: “That 
which was is what will be; that which has been done is what will be done. There is nothing 
new under the sun!” The Tikkuney Zohar #69 (p.111b) teaches that the initial letters of Mah 
Sh’hayah Hu (מה שהיה הוא, “That which was, is”) spell MoSheH (משה). Just as Moshe Rabbeinu 
was leader of the Jewish people in the past, so that is sh’yihiyeh (“what will be”). He will be the 
Jewish people’s leader in the future, for “there is nothing new under the sun.”

8. Although God said to him…. By worshiping the Golden Calf, the Jewish people were 
guilty of idolatry and so deserving of death. God said to Moshe, “Now, leave Me be, that My 
anger may burn against them and that I may destroy them, and make you into a great nation.” 

עָה  ל אַרְבָּ ינוֹק שֶׁ לְהִתְנַהֵג עִם הָרַחֲמָנוּת, אֲזַי יוּכַל לְרַחֵם עַל תִּ
קָטָן  י  כִּ זֶה,  כָּ לְקָטָן  וְלֹא  לְגָדוֹל  רִיךְ  הַצָּ מַאֲכָל  לוֹ  ן  לִתֵּ יָמִים, 
ן צָרִיךְ לֵידַע  וְקָא. עַל־כֵּ זֶה צְרִיכִין לְזוּנוֹ רַק עַל־יְדֵי חָלָב דַּ כָּ
ן לוֹ  זֶה צְרִיכִין לְרַחֵם לִתֵּ קָטָן כָּ לְּ אֵיךְ לְהִתְנַהֵג עִם הָרַחֲמָנוּת, שֶׁ
ל אֶחָד וְאֶחָד  רִיךְ לוֹ, וְכֵן עַל כָּ יְקָא, וּלְגָדוֹל – מַאֲכָל הַצָּ חָלָב דַּ

רִיךְ לוֹ. צָּ ֶ ה שּׁ מֶּ צְרִיכִין לְרַחֵם בַּ

רָאֵל,  י הוּא הָיָה מַנְהִיג יִשְׂ נוּ, כִּ ה רַבֵּ זֶה הוּא רַק מֹשֶׁ ב.  וְרַחֲמָן כָּ
וְכוּ'  הְיֶה"  יִּ שֶׁ הוּא  הָיָה  ֶ שּׁ "מַה  י  כִּ לֶעָתִיד,  נְהִיג  הַמַּ יִהְיֶה  וְהוּא 

)קהלת א, ט(.

נַפְשׁוֹ  וּמָסַר  רָאֵל,  יִשְׂ עַל  אֱמֶת  בֶּ רַחֲמָנוּת  לוֹ  הָיָה  נוּ  רַבֵּ ה  מֹשֶׁ י  כִּ
שׁ עַל עַצְמוֹ  גֶד, וְלֹא הָיָה חוֹשֵׁ לִיךְ נַפְשׁוֹ מִנֶּ רָאֵל, וְהִשְׁ בִיל יִשְׂ שְׁ בִּ
דוֹל",  ךָ לְגוֹי גָּ רַךְ אָמַר לוֹ )שמות לב, י(: "וְאֶעֶשְׂ ם יִתְבָּ ֵ י הַשּׁ לָל. כִּ כְּ
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not enough to want to show compassion, one also has to know what genuine compassion is—i.e., 
he needs daat (unitive knowledge and awareness of God). It is not compassion to give a drunkard 
another bottle of liquor, nor is it compassion to pardon a murderer. This is as Meiri teaches: 
Whenever someone spares an evil person who is deserving of death, that mercy will result in 
cruelty for others (Meiri on Yoma 22b). For an act to be truly merciful and compassionate, it 
must be beneficial for the recipient but also for others and the world at large. Supplying the 
drunkard is harmful to him; freeing an assassin is harmful to society. See also the following note. 

5. show compassion to each person as is suitable for him. A person needs to be certain that the 
thing he does for another is genuinely beneficial, and not that it merely appears to be so. Rebbe 
Nachman’s example of an act which might seem compassionate but is not, is that of feeding 
solid foods to a four-day-old infant (see also n.105 below, where the Parparaot LeChokhmah 
explains why the Rebbe specifically mentions “four-day-old”). While such foods are the 
preferable choice for an adult, they are obviously inappropriate for a newborn. Only someone 
lacking in daat would feed it solids instead of the milk a newborn baby requires if it is to grow 
and develop properly. King Shlomo teaches this in Proverbs (12:10): “A righteous man knows 
the nature of his beast, but the compassion of the wicked is cruelty.” The commentators explain 
that whereas a tzaddik pays attention even to the needs of the animals, a wicked individual has 
no compassion at all, not even for his fellow human beings. Even when they do display some 
compassion, it is never heartfelt (Rabbeinu Yonah; Metzudat David).

In review: Only someone with genuine compassion is fit to be a leader of people.

6. Only Moshe Rabbeinu had such compassion. Commenting on the verse “Moshe was a 
shepherd for the flocks” (Exodus 3:1), the Midrash relates that, once, while Moshe was tending 
Yitro’s flocks in the desert, a young goat ran off. Moshe ran after it and found it standing by a 
pool of water, where it had stopped to quench its thirst. Moshe took pity on the young goat and, 

addition, someone who does not know how to exercise compassion 
might “pity” a four-day-old infant by feeding it foods suitable for an 
adult, and not for such an infant. Such an infant must be nourished 
specifically on milk. It is therefore necessary to know how to act with 
compassion. Compassion for an infant such as this requires giving 
him specifically milk; and for an adult, [giving him] the food that he 
needs. Likewise, it is necessary to show compassion to each person as 
is suitable for him.5

2.  Only Moshe Rabbeinu had such compassion.6 He was the leader 
of the Jewish people and he will be the leader in the future, for “That 
which was is what will be” (Ecclesiastes 1:9).7

Moshe Rabbeinu had genuine compassion for the Jewish people. 
He sacrificed himself for them and cast aside his life, showing absolutely 
no concern for himself. Although God said to him, “and I will make 
you into a great nation” (Exodus 32:10),8 he paid no attention whatsoever 
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seeing how exhausted it had become, carried it on his shoulders, all the way back to the flock. 
In recognition of Moshe’s compassion and self-sacrifice God appointed him shepherd of His 
flock, the Jewish people (Shemot Rabbah 2:2; see also Likutey Moharan II, 5:7 and n.121). See 
also Berakhot 32a, were Rava cites Rav Yitchak’s reading of the verse “And Moshe pleaded 
before God” (Exodus 32:11) as teaching that he caused the Divine Attribute of Compassion to 
rest upon them.

Rebbe Nachman states that “only Moshe Rabbeinu had such compassion.” This raises the 
question: Does he mean only Moshe, and not any of the other great leaders of the Jewish people? 
What about King David? What about the leading tzaddik of each generation? One possible 
explanation is that the Rebbe means only Moshe Rabbeinu could achieve such compassion, 
yet once he did so, all the greatest tzaddikim down through the ages were able to achieve such 
compassion as well—through him. See also the commentary of the Parparaot LeChokhmah 
brought at the end of the lesson, Addendum I (section E), that every true tzaddik is the concept 
of Moshe Rabbeinu. See also the following note.

7. That which was is what will be. King Shlomo, the author of Ecclesiastes, states: “That 
which was is what will be; that which has been done is what will be done. There is nothing 
new under the sun!” The Tikkuney Zohar #69 (p.111b) teaches that the initial letters of Mah 
Sh’hayah Hu (מה שהיה הוא, “That which was, is”) spell MoSheH (משה). Just as Moshe Rabbeinu 
was leader of the Jewish people in the past, so that is sh’yihiyeh (“what will be”). He will be the 
Jewish people’s leader in the future, for “there is nothing new under the sun.”

8. Although God said to him…. By worshiping the Golden Calf, the Jewish people were 
guilty of idolatry and so deserving of death. God said to Moshe, “Now, leave Me be, that My 
anger may burn against them and that I may destroy them, and make you into a great nation.” 

עָה  ל אַרְבָּ ינוֹק שֶׁ לְהִתְנַהֵג עִם הָרַחֲמָנוּת, אֲזַי יוּכַל לְרַחֵם עַל תִּ
קָטָן  י  כִּ זֶה,  כָּ לְקָטָן  וְלֹא  לְגָדוֹל  רִיךְ  הַצָּ מַאֲכָל  לוֹ  ן  לִתֵּ יָמִים, 
ן צָרִיךְ לֵידַע  וְקָא. עַל־כֵּ זֶה צְרִיכִין לְזוּנוֹ רַק עַל־יְדֵי חָלָב דַּ כָּ
ן לוֹ  זֶה צְרִיכִין לְרַחֵם לִתֵּ קָטָן כָּ לְּ אֵיךְ לְהִתְנַהֵג עִם הָרַחֲמָנוּת, שֶׁ
ל אֶחָד וְאֶחָד  רִיךְ לוֹ, וְכֵן עַל כָּ יְקָא, וּלְגָדוֹל – מַאֲכָל הַצָּ חָלָב דַּ

רִיךְ לוֹ. צָּ ֶ ה שּׁ מֶּ צְרִיכִין לְרַחֵם בַּ

רָאֵל,  י הוּא הָיָה מַנְהִיג יִשְׂ נוּ, כִּ ה רַבֵּ זֶה הוּא רַק מֹשֶׁ ב.  וְרַחֲמָן כָּ
וְכוּ'  הְיֶה"  יִּ שֶׁ הוּא  הָיָה  ֶ שּׁ "מַה  י  כִּ לֶעָתִיד,  נְהִיג  הַמַּ יִהְיֶה  וְהוּא 

)קהלת א, ט(.

נַפְשׁוֹ  וּמָסַר  רָאֵל,  יִשְׂ עַל  אֱמֶת  בֶּ רַחֲמָנוּת  לוֹ  הָיָה  נוּ  רַבֵּ ה  מֹשֶׁ י  כִּ
שׁ עַל עַצְמוֹ  גֶד, וְלֹא הָיָה חוֹשֵׁ לִיךְ נַפְשׁוֹ מִנֶּ רָאֵל, וְהִשְׁ בִיל יִשְׂ שְׁ בִּ
דוֹל",  ךָ לְגוֹי גָּ רַךְ אָמַר לוֹ )שמות לב, י(: "וְאֶעֶשְׂ ם יִתְבָּ ֵ י הַשּׁ לָל. כִּ כְּ
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God was prepared to wipe out the entire Jewish people and replace them with Moshe and his 
descendants. However, Moshe showed no concern for himself or any desire for the honor of 
being progenitor of a new Jewish nation. 

9. If You would, forgive their offense. The full verse reads: “Now, if You would, forgive their 
offense. But if not, blot me out, pray, from Your book which You have written!” (Exodus 32:32). 
Despite their terrible offense of worshiping the Golden Calf, which evoked God’s wrath and 
His intention to eradicate them from the face of the earth, Moshe prayed, “Now, if You would, 
forgive…. But if not, blot me out,” and they were spared. Moshe was willing to cast aside his 
own life for their sake. Even God’s promise to replace the Jewish people with his descendants 
could not diminish his great compassion and dissuade him from seeking forgiveness for those 
who had sinned. Thus Moshe Rabbeinu is the exemplar of the compassionate leader, one who 
willingly sacrifices everything for the sake of his charge.

10. …a beast with the appearance of a human being. Rebbe Nachman here introduces the 
concept of daat, a central theme of the lesson. Over the course of this teaching the Rebbe 
will show the supreme importance of one’s attaining unitive knowledge and awareness of God 
in order to then recognize and acknowledge Him. This is the ultimate purpose for which all 
humans are created. For that reason, a person lacking daat cannot be called human. See also 
section 4 and Maharsha’s teaching cited in note 52 below, which explain how man can rise 
above the level of beast to become an aware human being.

11. unfolded the light of daat for us…It was you who disclosed the daat…. Rashi (loc. 
cit.) explains that when God gave the Torah at Mount Sinai, He opened the heavens to reveal 
His Oneness. The verse thus teaches that Moshe showed that Oneness to the Jewish people; 

to this, but said, “If You would, forgive their offense” (ibid. :32).9 This is 
because he was compassionate and a true leader. 

And [Moshe] engaged in settling the world, so that it should 
be inhabited by human beings. The essential human element is daat 
(unitive knowledge and awareness of God). Someone without daat is 
not part of the human race and does not deserve to be called human. He 
is nothing more than a beast with the appearance of a human being.10

Moshe Rabbeinu had compassion and engaged in settling the world 
so that it should be inhabited and filled with human beings—i.e., people 
with daat. He was the one who unfolded the light of daat for us, as it is 
written (Deuteronomy 4:35), “It was you who disclosed the daat that YHVH 
(God) is the Elohim (Lord).”11 Moshe unfolded daat and revealed to us 
that there is Elohim, Ruler of the earth.12

3.  The main compassion is when the Jews, the holy people, succumb 
to sin, God forbid. May the Compassionate One spare us.13 There is no 
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אתָם" וְכוּ',  א חַטָּ שָּׂ לָל, רַק אָמַר: "אִם תִּ יחַ עַל זֶה כְּ גִּ וְהוּא לֹא הִשְׁ
י. י הוּא הָיָה רַחֲמָן וּמַנְהִיג אֲמִתִּ כִּ

י  נֵי אָדָם. כִּ ב מִבְּ ָ הְיֶה הָעוֹלָם מְיֻשּׁ יִּ ל עוֹלָם, שֶׁ וּבוֹ שֶׁ יִשּׁ וְהָיָה עוֹסֵק בְּ
וּב וְאֵינוֹ  שּׁ עַת, אֵינוֹ מִן הַיִּ אֵין לוֹ דַּ עַת, וּמִי שֶׁ ר הָאָדָם הוּא הַדַּ עִקַּ

דְמוּת אָדָם. ה בִּ חִינַת חַיָּ לָל, רַק הוּא בְּ ם אָדָם כְּ שֵׁ ה בְּ מְכֻנֶּ
הְיֶה  יִּ וּב הָעוֹלָם, שֶׁ יִשּׁ נוּ הָיָה לוֹ רַחֲמָנוּת, וְהָיָה עוֹסֵק בְּ ה רַבֵּ  וּמֹשֶׁ
י  ר לְעֵיל, כִּ זְכָּ נִּ עָה, כַּ נֵי דֵּ נֵי אָדָם, הַיְנוּ בְּ א מִבְּ ב וּמְמֻלָּ ָ הָעוֹלָם מְיֻשּׁ
ה הָרְאֵתָ  תוּב )דברים ד, לה(: "אַתָּ כָּ מוֹ שֶׁ עַת, כְּ תַח לָנוּ אוֹר הַדַּ הוּא פָּ
ה לָנוּ,  עַת וְגִלָּ תַח אֶת הַדַּ ה פָּ י מֹשֶׁ י ה' הוּא הָאֱלֹקִים", כִּ לָדַעַת כִּ

אָרֶץ. יט בָּ לִּ י יֵשׁ אֱלֹקִים שַׁ כִּ

חַס  נוֹפְלִין,  קָדוֹשׁ  עַם  רָאֵל  שְׂ יִּ שֶׁ כְּ הוּא  הָרַחֲמָנוּת  ר  עִקַּ י  כִּ ג.  
ל  מִכָּ דוֹל  הַגָּ הָרַחֲמָנוּת  זֶהוּ  י  כִּ לַן,  לִצְּ רַחֲמָנָא  עֲווֹנוֹת,  בַּ לוֹם,  וְשָׁ

he disclosed to them the unitive knowledge and awareness that God’s transcendence and 
immanence are one: “YHVH is the Elohim—God is the Lord.” The translation here follows 
Rebbe Nachman’s reading which, in the context of our lesson, understands these words as 
addressed to Moshe Rabbeinu: “It was you who disclosed the daat….” As we shall see below, in 
section 4, human beings attain daat through the Torah; when Torah is revealed, daat is revealed. 
And it was Moshe who revealed God’s Torah to mankind. Thus, Rebbe Nachman teaches here: 
“He was the one who unfolded the light of daat….” 

12. Elohim, Ruler of the earth. Most people acknowledge the existence of a transcendent God, 
the Creator Who is the hidden source of all being, and Who is beyond and outside the ordinary 
range of human experience or understanding. The Kabbalah teaches that in addition to God 
being transcendent (soveiv kol almin, lit., surrounds all worlds), He is also immanent (memalei 
kol almin, fills all worlds). He both fills the world with His Divine Presence and—as Elohim 
and Ruler—is actively involved in its governance. In the context of our lesson, Reb Noson 
explains that knowing that “there is Elohim, Ruler of the earth” is the essential attainment 
of daat—i.e., the ascent to the level of a human being (Likutey Halakhot, Hilkhot Eiver min 
HaChai 2:1).

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2).

13. succumb to sin, God forbid…. This begins Rebbe Nachman’s explanation of why Moshe’s 
compassion makes him worthy of leadership. Every ruler or leader, even the most self-serving, 
recognizes that he must endeavor to bring benefit to his people. He understands that he must 
see to their physical and financial well-being and institute policies from which they derive 
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God was prepared to wipe out the entire Jewish people and replace them with Moshe and his 
descendants. However, Moshe showed no concern for himself or any desire for the honor of 
being progenitor of a new Jewish nation. 

9. If You would, forgive their offense. The full verse reads: “Now, if You would, forgive their 
offense. But if not, blot me out, pray, from Your book which You have written!” (Exodus 32:32). 
Despite their terrible offense of worshiping the Golden Calf, which evoked God’s wrath and 
His intention to eradicate them from the face of the earth, Moshe prayed, “Now, if You would, 
forgive…. But if not, blot me out,” and they were spared. Moshe was willing to cast aside his 
own life for their sake. Even God’s promise to replace the Jewish people with his descendants 
could not diminish his great compassion and dissuade him from seeking forgiveness for those 
who had sinned. Thus Moshe Rabbeinu is the exemplar of the compassionate leader, one who 
willingly sacrifices everything for the sake of his charge.

10. …a beast with the appearance of a human being. Rebbe Nachman here introduces the 
concept of daat, a central theme of the lesson. Over the course of this teaching the Rebbe 
will show the supreme importance of one’s attaining unitive knowledge and awareness of God 
in order to then recognize and acknowledge Him. This is the ultimate purpose for which all 
humans are created. For that reason, a person lacking daat cannot be called human. See also 
section 4 and Maharsha’s teaching cited in note 52 below, which explain how man can rise 
above the level of beast to become an aware human being.

11. unfolded the light of daat for us…It was you who disclosed the daat…. Rashi (loc. 
cit.) explains that when God gave the Torah at Mount Sinai, He opened the heavens to reveal 
His Oneness. The verse thus teaches that Moshe showed that Oneness to the Jewish people; 

to this, but said, “If You would, forgive their offense” (ibid. :32).9 This is 
because he was compassionate and a true leader. 

And [Moshe] engaged in settling the world, so that it should 
be inhabited by human beings. The essential human element is daat 
(unitive knowledge and awareness of God). Someone without daat is 
not part of the human race and does not deserve to be called human. He 
is nothing more than a beast with the appearance of a human being.10

Moshe Rabbeinu had compassion and engaged in settling the world 
so that it should be inhabited and filled with human beings—i.e., people 
with daat. He was the one who unfolded the light of daat for us, as it is 
written (Deuteronomy 4:35), “It was you who disclosed the daat that YHVH 
(God) is the Elohim (Lord).”11 Moshe unfolded daat and revealed to us 
that there is Elohim, Ruler of the earth.12

3.  The main compassion is when the Jews, the holy people, succumb 
to sin, God forbid. May the Compassionate One spare us.13 There is no 
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אתָם" וְכוּ',  א חַטָּ שָּׂ לָל, רַק אָמַר: "אִם תִּ יחַ עַל זֶה כְּ גִּ וְהוּא לֹא הִשְׁ
י. י הוּא הָיָה רַחֲמָן וּמַנְהִיג אֲמִתִּ כִּ

י  נֵי אָדָם. כִּ ב מִבְּ ָ הְיֶה הָעוֹלָם מְיֻשּׁ יִּ ל עוֹלָם, שֶׁ וּבוֹ שֶׁ יִשּׁ וְהָיָה עוֹסֵק בְּ
וּב וְאֵינוֹ  שּׁ עַת, אֵינוֹ מִן הַיִּ אֵין לוֹ דַּ עַת, וּמִי שֶׁ ר הָאָדָם הוּא הַדַּ עִקַּ

דְמוּת אָדָם. ה בִּ חִינַת חַיָּ לָל, רַק הוּא בְּ ם אָדָם כְּ שֵׁ ה בְּ מְכֻנֶּ
הְיֶה  יִּ וּב הָעוֹלָם, שֶׁ יִשּׁ נוּ הָיָה לוֹ רַחֲמָנוּת, וְהָיָה עוֹסֵק בְּ ה רַבֵּ  וּמֹשֶׁ
י  ר לְעֵיל, כִּ זְכָּ נִּ עָה, כַּ נֵי דֵּ נֵי אָדָם, הַיְנוּ בְּ א מִבְּ ב וּמְמֻלָּ ָ הָעוֹלָם מְיֻשּׁ
ה הָרְאֵתָ  תוּב )דברים ד, לה(: "אַתָּ כָּ מוֹ שֶׁ עַת, כְּ תַח לָנוּ אוֹר הַדַּ הוּא פָּ
ה לָנוּ,  עַת וְגִלָּ תַח אֶת הַדַּ ה פָּ י מֹשֶׁ י ה' הוּא הָאֱלֹקִים", כִּ לָדַעַת כִּ

אָרֶץ. יט בָּ לִּ י יֵשׁ אֱלֹקִים שַׁ כִּ

חַס  נוֹפְלִין,  קָדוֹשׁ  עַם  רָאֵל  שְׂ יִּ שֶׁ כְּ הוּא  הָרַחֲמָנוּת  ר  עִקַּ י  כִּ ג.  
ל  מִכָּ דוֹל  הַגָּ הָרַחֲמָנוּת  זֶהוּ  י  כִּ לַן,  לִצְּ רַחֲמָנָא  עֲווֹנוֹת,  בַּ לוֹם,  וְשָׁ

he disclosed to them the unitive knowledge and awareness that God’s transcendence and 
immanence are one: “YHVH is the Elohim—God is the Lord.” The translation here follows 
Rebbe Nachman’s reading which, in the context of our lesson, understands these words as 
addressed to Moshe Rabbeinu: “It was you who disclosed the daat….” As we shall see below, in 
section 4, human beings attain daat through the Torah; when Torah is revealed, daat is revealed. 
And it was Moshe who revealed God’s Torah to mankind. Thus, Rebbe Nachman teaches here: 
“He was the one who unfolded the light of daat….” 

12. Elohim, Ruler of the earth. Most people acknowledge the existence of a transcendent God, 
the Creator Who is the hidden source of all being, and Who is beyond and outside the ordinary 
range of human experience or understanding. The Kabbalah teaches that in addition to God 
being transcendent (soveiv kol almin, lit., surrounds all worlds), He is also immanent (memalei 
kol almin, fills all worlds). He both fills the world with His Divine Presence and—as Elohim 
and Ruler—is actively involved in its governance. In the context of our lesson, Reb Noson 
explains that knowing that “there is Elohim, Ruler of the earth” is the essential attainment 
of daat—i.e., the ascent to the level of a human being (Likutey Halakhot, Hilkhot Eiver min 
HaChai 2:1).

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2).

13. succumb to sin, God forbid…. This begins Rebbe Nachman’s explanation of why Moshe’s 
compassion makes him worthy of leadership. Every ruler or leader, even the most self-serving, 
recognizes that he must endeavor to bring benefit to his people. He understands that he must 
see to their physical and financial well-being and institute policies from which they derive 
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profit and gain. This is precisely what Moshe did in the Wilderness. In his merit manna fell 
from heaven to feed the Jewish people, and water was drawn from the well which followed 
them through the desert. Physically, they lacked nothing (see Deuteronomy 2:7). But Moshe’s 
greatness as leader derived from something more—namely, his concern for the Jewish people’s 
spiritual well-being and his unceasing efforts to ensure their devotion to God. This is the main 
thrust of this section of the lesson, as we will now see.

14. like a burden which is heavy…. The psalmist states: “For my transgressions have gone 
over my head; like a burden which is heavy, they are too heavy for me” (Psalms 38:5). Rebbe 
Nachman brings this proof-text to show that a person’s sins are an unbearable load. Those 
who are spiritually sensitive recognize that the anguish which sin brings upon the soul far 
surpasses any agony the body is made to bear by life’s physical and material burdens (cf. 
Likutey Halakhot, Hilkhot Hashkamat HaBoker 1:2).

15. their source…no connection whatsoever to sin. The Midrash teaches that one interpretation 
of the Torah’s opening words “Bereishit bara Elohim (In the beginning God created)” is that for 
the sake of reishit (the first) God created the entire world. Who is that reishit? Israel (Vayikra 
Rabbah 36:4). All that God created He created for the sake of the Jewish people, for “Israel was 
first in God’s thought” at the time of Creation (see Bereishit Rabbah 1:4). The Kabbalah speaks 
of the creation as a composite of the Four Worlds: Atzilut (Nearness), Beriyah (Creation), 
Yetzirah (Formation), Asiyah (Action). The Jewish soul, being rooted in God’s first thought, 
preceded the emergence of all these worlds and thus is more exalted than even the highest of 
them (see also Likutey Moharan I, 17:8 and n.121). Rebbe Nachman teaches here that a person 
who is himself spiritually refined will recognize and appreciate the exalted holiness of the 
Jewish people’s inner essence. He will therefore know too that because their souls are higher 
than all the worlds—especially Asiyah, the world in which human transgression of Divine Will 
is possible—the Jews truly have no connection to sin. 

greater compassion than this. This is because all the terrible suffering 
in the world is considered naught in comparison to the heavy burden 
of sin, God forbid. For when Israel succumbs to sin, God forbid, it is a 
very heavy burden, one that is impossible to bear, as in “like a burden 
which is heavy, they are too heavy for me” (Psalms 38:5).14

Anyone who knows Israel’s holiness—their source—and discerns 
their spirituality and refinement, knows that Israel is totally distant 
from sin. [He knows,] too, that, on account of the great measure of their 
innate holiness and their great refinement and spirituality, they have no 
connection whatsoever to sin.15 Therefore, all the suffering in the world 
is not considered a burden in comparison to the heavy burden of sin, 
God forbid. May the Compassionate One spare us.

And even when a person endures suffering, if it doesn’t include sin, 
it is not at all reckoned as suffering. This is as in “There is no suffering 
without sin” (Shabbat 55a).16 If no sin is present, it is not suffering, because 
suffering is only when one succumbs to sin, God forbid.17 Thus, the 
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16. There is no suffering without sin. Our Sages teach (loc. cit.): There is no death without 
[there first being] transgression; there is no suffering without [there first being] sin, as in (Psalms 
89:33), “I will punish their transgression with the rod, and their sin with plagues.” Any trouble or 
suffering that befalls a person is the product of sin. See Likutey Moharan I, 56:7, where Rebbe 
Nachman teaches that relief from the suffering engendered by sin comes through the great 
compassion and daat gained by immersing in a mikvah. See also Rabbi Nachman’s Wisdom #298.

17. If no sin is present, it is not suffering…. The straightforward meaning of this Talmudic 
teaching is that whenever a person experiences suffering, it is on account of some sin which he 
has committed. Rebbe Nachman extrapolates from this that when a person is genuinely clean of 
sin, even the physical suffering he does experience is not considered suffering. To paraphrase the 
Talmud’s words: There is no suffering that is worthy of being considered suffering without sin. 

There is some difficulty understanding this last statement. Granted there is no greater 
suffering than having to bear the burden of sin, yet how can Rebbe Nachman so totally gainsay 
the reality of the physical pain one experiences in illness or bereavement or the like, to the 
point where he teaches that “if no sin is present, it is not suffering”? Furthermore, later on 
in the lesson the Rebbe himself alludes to his own physical suffering, when he speaks of the 
lungs (see §12). However, in Kabbalistic and Chassidic teaching we find that committing a 
sin leaves a reshimu, an impression, in the person who committed the sin and the place where 
it occurred (see Likutey Moharan I, 76:5, n.48; see also ibid. 4:9, n.147). The Rebbe’s words 
here, “If no sin is present…,” imply that one’s repentance removes the sin as well as its reshimu. 

בִים  נֶחְשָׁ אֵינָם  עוֹלָם  בָּ שֶׁ ים  שִׁ הַקָּ סּוּרִים  הַיִּ ל  כָּ י  כִּ רַחֲמָנוּת.  מִינֵי 
רָאֵל  שְׂ יִּ שֶׁ י כְּ לוֹם. כִּ ל עֲווֹנוֹת, חַס וְשָׁ בֵד שֶׁ אוֹי הַכָּ שּׂ נֶגֶד הַמַּ לָל כְּ כְּ
ר  אִי אֶפְשָׁ בֵד מְאֹד, שֶׁ אוֹי כָּ לוֹם, זֶהוּ מַשּׂ עֲווֹנוֹת, חַס וְשָׁ נוֹפְלִים בַּ
דוּ  יִכְבְּ כָבֵד  א  מַשָּׂ "כְּ בְחִינַת:  בִּ ה,  הַזֶּ בֵד  הַכָּ אוֹי  שּׂ הַמַּ לָל  כְּ א  לִשָּׂ

י" )תהלים לח, ה(. נִּ מִמֶּ
רוּחָנִיּוּת  וְיוֹדֵעַ  לְקוּחִים,  הֵם  מֵאַיִן  רָאֵל  יִשְׂ ת  ַ קְדֻשּׁ יּוֹדֵעַ  שֶׁ מִי  י  כִּ
לְגַמְרֵי  רְחוֹקִים  הֵם  רָאֵל  שְׂ יִּ שֶׁ יוֹדֵעַ,  הוּא   – רָאֵל  יִשְׂ ל  שֶׁ וְדַקּוּת 
תָם  ָ קְדֻשּׁ גֹּדֶל  לְפִי  לֹא,  לָל  כְּ לָל  כְּ לָהֶם  ךְ  יָּ שַׁ עָווֹן  וְאֵין  מֵעָווֹן, 
עוֹלָם  בָּ סּוּרִים שֶׁ ל הַיִּ ן כָּ קּוּתָם וְרוּחָנִיּוּתָם. וְעַל כֵּ ם וְגֹדֶל דַּ רְשָׁ ָ מִשּׁ
חַס  עֲווֹנוֹת,  ל  שֶׁ בֵד  הַכָּ אוֹי  שּׂ הַמַּ נֶגֶד  כְּ אוֹי  לְמַשּׂ בִים  נֶחְשָׁ אֵינָם 

לַן. לוֹם, רַחֲמָנָא לִצְּ וְשָׁ
בִים  הֶם עֲווֹנוֹת, אֵינָם נֶחְשָׁ שׁ לָאָדָם יִסּוּרִים, אִם אֵין בָּ יֵּ שֶׁ וַאֲפִלּוּ כְּ
עָוֹן'.  לֹא  בְּ יִסּוּרִין  'אֵין  א(:  נה,  )שבת  חִינַת  בְּ וְזֶה  לָל.  כְּ לְיִסּוּרִים 
סּוּרִים הֵם רַק  ר הַיִּ י עִקַּ לָל, כִּ הֶם עָווֹן, אֵינָם יִסּוּרִים כְּ אֵין בָּ שֶׁ כְּ שֶׁ
ר הָרַחֲמָנוּת, לְרַחֵם עַל  לוֹם, וְזֶהוּ עִקַּ עֲווֹנוֹת, חַס וְשָׁ נּוֹפְלִים בַּ שֶׁ כְּ
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profit and gain. This is precisely what Moshe did in the Wilderness. In his merit manna fell 
from heaven to feed the Jewish people, and water was drawn from the well which followed 
them through the desert. Physically, they lacked nothing (see Deuteronomy 2:7). But Moshe’s 
greatness as leader derived from something more—namely, his concern for the Jewish people’s 
spiritual well-being and his unceasing efforts to ensure their devotion to God. This is the main 
thrust of this section of the lesson, as we will now see.

14. like a burden which is heavy…. The psalmist states: “For my transgressions have gone 
over my head; like a burden which is heavy, they are too heavy for me” (Psalms 38:5). Rebbe 
Nachman brings this proof-text to show that a person’s sins are an unbearable load. Those 
who are spiritually sensitive recognize that the anguish which sin brings upon the soul far 
surpasses any agony the body is made to bear by life’s physical and material burdens (cf. 
Likutey Halakhot, Hilkhot Hashkamat HaBoker 1:2).

15. their source…no connection whatsoever to sin. The Midrash teaches that one interpretation 
of the Torah’s opening words “Bereishit bara Elohim (In the beginning God created)” is that for 
the sake of reishit (the first) God created the entire world. Who is that reishit? Israel (Vayikra 
Rabbah 36:4). All that God created He created for the sake of the Jewish people, for “Israel was 
first in God’s thought” at the time of Creation (see Bereishit Rabbah 1:4). The Kabbalah speaks 
of the creation as a composite of the Four Worlds: Atzilut (Nearness), Beriyah (Creation), 
Yetzirah (Formation), Asiyah (Action). The Jewish soul, being rooted in God’s first thought, 
preceded the emergence of all these worlds and thus is more exalted than even the highest of 
them (see also Likutey Moharan I, 17:8 and n.121). Rebbe Nachman teaches here that a person 
who is himself spiritually refined will recognize and appreciate the exalted holiness of the 
Jewish people’s inner essence. He will therefore know too that because their souls are higher 
than all the worlds—especially Asiyah, the world in which human transgression of Divine Will 
is possible—the Jews truly have no connection to sin. 

greater compassion than this. This is because all the terrible suffering 
in the world is considered naught in comparison to the heavy burden 
of sin, God forbid. For when Israel succumbs to sin, God forbid, it is a 
very heavy burden, one that is impossible to bear, as in “like a burden 
which is heavy, they are too heavy for me” (Psalms 38:5).14

Anyone who knows Israel’s holiness—their source—and discerns 
their spirituality and refinement, knows that Israel is totally distant 
from sin. [He knows,] too, that, on account of the great measure of their 
innate holiness and their great refinement and spirituality, they have no 
connection whatsoever to sin.15 Therefore, all the suffering in the world 
is not considered a burden in comparison to the heavy burden of sin, 
God forbid. May the Compassionate One spare us.

And even when a person endures suffering, if it doesn’t include sin, 
it is not at all reckoned as suffering. This is as in “There is no suffering 
without sin” (Shabbat 55a).16 If no sin is present, it is not suffering, because 
suffering is only when one succumbs to sin, God forbid.17 Thus, the 
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16. There is no suffering without sin. Our Sages teach (loc. cit.): There is no death without 
[there first being] transgression; there is no suffering without [there first being] sin, as in (Psalms 
89:33), “I will punish their transgression with the rod, and their sin with plagues.” Any trouble or 
suffering that befalls a person is the product of sin. See Likutey Moharan I, 56:7, where Rebbe 
Nachman teaches that relief from the suffering engendered by sin comes through the great 
compassion and daat gained by immersing in a mikvah. See also Rabbi Nachman’s Wisdom #298.

17. If no sin is present, it is not suffering…. The straightforward meaning of this Talmudic 
teaching is that whenever a person experiences suffering, it is on account of some sin which he 
has committed. Rebbe Nachman extrapolates from this that when a person is genuinely clean of 
sin, even the physical suffering he does experience is not considered suffering. To paraphrase the 
Talmud’s words: There is no suffering that is worthy of being considered suffering without sin. 

There is some difficulty understanding this last statement. Granted there is no greater 
suffering than having to bear the burden of sin, yet how can Rebbe Nachman so totally gainsay 
the reality of the physical pain one experiences in illness or bereavement or the like, to the 
point where he teaches that “if no sin is present, it is not suffering”? Furthermore, later on 
in the lesson the Rebbe himself alludes to his own physical suffering, when he speaks of the 
lungs (see §12). However, in Kabbalistic and Chassidic teaching we find that committing a 
sin leaves a reshimu, an impression, in the person who committed the sin and the place where 
it occurred (see Likutey Moharan I, 76:5, n.48; see also ibid. 4:9, n.147). The Rebbe’s words 
here, “If no sin is present…,” imply that one’s repentance removes the sin as well as its reshimu. 

בִים  נֶחְשָׁ אֵינָם  עוֹלָם  בָּ שֶׁ ים  שִׁ הַקָּ סּוּרִים  הַיִּ ל  כָּ י  כִּ רַחֲמָנוּת.  מִינֵי 
רָאֵל  שְׂ יִּ שֶׁ י כְּ לוֹם. כִּ ל עֲווֹנוֹת, חַס וְשָׁ בֵד שֶׁ אוֹי הַכָּ שּׂ נֶגֶד הַמַּ לָל כְּ כְּ
ר  אִי אֶפְשָׁ בֵד מְאֹד, שֶׁ אוֹי כָּ לוֹם, זֶהוּ מַשּׂ עֲווֹנוֹת, חַס וְשָׁ נוֹפְלִים בַּ
דוּ  יִכְבְּ כָבֵד  א  מַשָּׂ "כְּ בְחִינַת:  בִּ ה,  הַזֶּ בֵד  הַכָּ אוֹי  שּׂ הַמַּ לָל  כְּ א  לִשָּׂ

י" )תהלים לח, ה(. נִּ מִמֶּ
רוּחָנִיּוּת  וְיוֹדֵעַ  לְקוּחִים,  הֵם  מֵאַיִן  רָאֵל  יִשְׂ ת  ַ קְדֻשּׁ יּוֹדֵעַ  שֶׁ מִי  י  כִּ
לְגַמְרֵי  רְחוֹקִים  הֵם  רָאֵל  שְׂ יִּ שֶׁ יוֹדֵעַ,  הוּא   – רָאֵל  יִשְׂ ל  שֶׁ וְדַקּוּת 
תָם  ָ קְדֻשּׁ גֹּדֶל  לְפִי  לֹא,  לָל  כְּ לָל  כְּ לָהֶם  ךְ  יָּ שַׁ עָווֹן  וְאֵין  מֵעָווֹן, 
עוֹלָם  בָּ סּוּרִים שֶׁ ל הַיִּ ן כָּ קּוּתָם וְרוּחָנִיּוּתָם. וְעַל כֵּ ם וְגֹדֶל דַּ רְשָׁ ָ מִשּׁ
חַס  עֲווֹנוֹת,  ל  שֶׁ בֵד  הַכָּ אוֹי  שּׂ הַמַּ נֶגֶד  כְּ אוֹי  לְמַשּׂ בִים  נֶחְשָׁ אֵינָם 

לַן. לוֹם, רַחֲמָנָא לִצְּ וְשָׁ
בִים  הֶם עֲווֹנוֹת, אֵינָם נֶחְשָׁ שׁ לָאָדָם יִסּוּרִים, אִם אֵין בָּ יֵּ שֶׁ וַאֲפִלּוּ כְּ
עָוֹן'.  לֹא  בְּ יִסּוּרִין  'אֵין  א(:  נה,  )שבת  חִינַת  בְּ וְזֶה  לָל.  כְּ לְיִסּוּרִים 
סּוּרִים הֵם רַק  ר הַיִּ י עִקַּ לָל, כִּ הֶם עָווֹן, אֵינָם יִסּוּרִים כְּ אֵין בָּ שֶׁ כְּ שֶׁ
ר הָרַחֲמָנוּת, לְרַחֵם עַל  לוֹם, וְזֶהוּ עִקַּ עֲווֹנוֹת, חַס וְשָׁ נּוֹפְלִים בַּ שֶׁ כְּ
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In that case, there is no suffering. But if a person’s repentance is less than total, the sin is not 
completely removed from the world. The reshimu, and therefore the suffering, persists. And 
even if the person himself is clean of sin, but he is located in the place where an unrepented sin 
was committed, the danger exists that he will be the one to endure the suffering (cf. Tzaddik 
#184; Shaar HaKavanot, Drush Chazarat HaAmidah 5, p.279). See also Lesson #8:6 later on 
in this volume, where Rebbe Nachman teaches that when the Jews are insufficiently worthy of 
having their sins forgiven, the tzaddik is obliged to accept suffering upon himself for their sakes.

18. the essence of compassion…releasing them from the heavy burden of sin. The Zohar 
(I, 106a) comments on the differences between Noach, Avraham and Moshe. Noach was a 
tzaddik (Genesis 6:9) and compassionate (in the Ark he fed the animals for an entire year). Yet, 
when God instructed Noach to build an ark because He was going to bring a flood that would 
cover the earth, we do not find that Noach prayed even a single prayer on mankind’s behalf. 
Later, when God informed Avraham that He was going to destroy the city Sodom and kill all its 
inhabitants, we find that Avraham, a man known for his compassion, interceded on their behalf. 
He pleaded with God to forgive and protect the righteous among them, and in their merit also 
pardon the wicked (Genesis 18). However, the Zohar teaches, even Avraham did not complete 
his mission, because he did not ask for the wicked to be spared in his own merit. Who did? the 
Zohar asks. Moshe did. When the Jews angered God by worshiping the Golden Calf, Moshe 
prayed on their behalf. “Now, if You would, forgive…. But if not, blot me out” (see n.9). He was 
willing to forgo all the reward due him on account of his great merit if only God would forgive 
the Jewish people for sinning against Him. This is as Rebbe Nachman taught above (and see 
n.6): “Only Moshe Rabbeinu had such compassion.”

Reb Noson writes that the essence of daat is to know and make known that Elohim is 
“Ruler of the earth” and therefore we are obligated to serve Him. Teaching this to others is the 
greatest expression of compassion. As explained above, in section 1, it is forbidden to show 
mercy to the wicked (see n.4). Turning a blind eye to their wickedness only allows them to sin 
further. Thus, that which on the surface appears to be compassion is, in reality, sheer cruelty! 
Conversely, appearing to be cruel to the wicked—not giving in to them and even punishing 
them—so that they abandon their evil ways, is actually compassion (Torat Natan #2). 

19. the spies and the like. In addition to gaining atonement for the Jews when they sinned 
with the Golden Calf (see §2 and nn.8-9 above), Moshe entreated God to forgive the spies who 

essence of compassion is to show compassion for Israel, the holy 
people, by releasing them from the heavy burden of sin.18 

This is why whenever Israel succumbed to any sin, Moshe 
Rabbeinu, may he rest in peace, would sacrifice himself for them and 
pray for them, as happened with the spies and the like.19 He knew that, 
on account of their holiness and refinement, they are distant from sin 
and completely incapable of bearing sin’s heavy burden. 

And, in fact, what is the genesis of sin, God forbid?20 It is nothing 
other than one’s lack of daat. This is because “A person does not 
sin unless a spirit of foolishness enters him” (Sotah 3a).21 Thus, this is 
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had slandered the Holy Land (Numbers 13-14). He likewise effected forgiveness through his 
prayers for those who complained about the manna (Numbers 11). 

20. the genesis of sin…. Having mentioned the very exalted level of the Jewish people’s 
holiness and refinement—the supernal source of their souls (see n.15)—and that they therefore 
“have no connection whatsoever to sin,” Rebbe Nachman here wonders how it is even possible 
for a Jew to transgress the Will of God? 

21. A person does not sin unless a spirit of foolishness enters him. Numbers 5:12 states: “[This 
is the law] if a man’s wife is suspected of going astray.” Maharsha points out that the word for 
“going astray,” TiSteh (תשטה), more accurately should have been tateh (תטה). Because the verse 
uses the form which resembles the word for “foolishness,” ShTuT (שטות), the Sages conclude 
that without foolishness entering his heart, man would not sin (Sotah 3a, s.v. ela; see also below, 
§8 and n.100). The Talmud adds there that a person’s sins are an indication of his confused 
mind. He has spiritually blemished his intellect. Once possessed by a spirit of foolishness—i.e., 
a yearning to follow his heart’s desires rather than the path of the intellect—transgression is 
all but inevitable. Moreover, after getting him to sin once, this spirit of foolishness returns and 
with even greater ease induces him to sin again; further increasing the confusion of his mind.

Reb Noson asks: Many people have followed their evil inclination for years and sinned 
a great deal. Since each additional sin produces further mental imbalance, should there not 
be many, many more bizarre and even absolutely crazy people in the world? The answer Reb 
Noson gives is that in the true scheme of things, yes. Yet the Holy One’s compassion is infinite. 
God takes pity on the sinner and allows him to maintain a semblance of normalcy in order that 
he might be able to return to Him. For even with a minimum amount of intelligence a person 
has the ability to refrain from the foolishness that leads him to sin (Torat Natan #24 on Likutey 
Moharan I, 1, and see Parparaot LeChokhmah cited in n.73 there).

In the context of our lesson, Rebbe Nachman equates the foolishness that leads to sin with 
a person’s lack of daat. In section 6 below, the Rebbe will introduce the concept of makifim, 
the transcendent perceptions that are the expansion of one’s daat. The soul is sent down into 
this world so that it might attain greater awareness of God by making immanent that which at 
present transcends its perception. A person must therefore never be satisfied with the level of 
daat he has already achieved. He must always strive for greater levels of unitive knowledge 
and awareness. Failing to do so, by not seeking Godliness, leads to the opposite of daat—i.e., 
to being possessed by a spirit of foolishness and succumbing to sin. This is the genesis of sin.

ל עֲווֹנוֹת. בֵד שֶׁ אוֹי הַכָּ שּׂ רָאֵל – עַם קָדוֹשׁ, לְהוֹצִיאָם מֵהַמַּ יִשְׂ
אֵיזֶה  רָאֵל בְּ פְלוּ יִשְׂ נָּ כָל עֵת שֶׁ לוֹם, בְּ ָ נוּ, עָלָיו הַשּׁ ה רַבֵּ ן מֹשֶׁ וְעַל־כֵּ
לִים  מְרַגְּ בַּ גוֹן  כְּ עֲדָם,  בַּ ל  לֵּ וְהִתְפַּ עֲלֵיהֶם  נַפְשׁוֹ  מוֹסֵר  הָיָה  עָווֹן, 
רָאֵל וְדַקּוּתָם הֵם רְחוֹקִים מֵעָווֹן  ת יִשְׂ ַ פִי קְדֻשּׁ לְּ י יָדַע, שֶׁ וְכַיּוֹצֵא. כִּ

"ל. נַּ ל עָווֹן כַּ בֵד שֶׁ א הַכָּ שָּׂ לָל הַמַּ א כְּ ר לָהֶם לִשָּׂ וְאִי אֶפְשָׁ
אֵין  לוֹם, הוּא רַק עַל־יְדֵי שֶׁ אִים לַעֲווֹנוֹת, חַס וְשָׁ וּבֶאֱמֶת, מֵהֵיכָן בָּ
רוּחַ  בּוֹ  נִכְנַס  ן  א־אִם־כֵּ אֶלָּ עֲבֵרָה  עוֹבֵר  אָדָם  'אֵין  י  כִּ עַת,  דַּ לוֹ 
רִיכִין לְרַחֵם  צְּ דוֹל מִן הַכֹּל, שֶׁ טוּת' )סוטה ג, א(, וְזֶהוּ הָרַחֲמָנוּת הַגָּ שְׁ
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In that case, there is no suffering. But if a person’s repentance is less than total, the sin is not 
completely removed from the world. The reshimu, and therefore the suffering, persists. And 
even if the person himself is clean of sin, but he is located in the place where an unrepented sin 
was committed, the danger exists that he will be the one to endure the suffering (cf. Tzaddik 
#184; Shaar HaKavanot, Drush Chazarat HaAmidah 5, p.279). See also Lesson #8:6 later on 
in this volume, where Rebbe Nachman teaches that when the Jews are insufficiently worthy of 
having their sins forgiven, the tzaddik is obliged to accept suffering upon himself for their sakes.

18. the essence of compassion…releasing them from the heavy burden of sin. The Zohar 
(I, 106a) comments on the differences between Noach, Avraham and Moshe. Noach was a 
tzaddik (Genesis 6:9) and compassionate (in the Ark he fed the animals for an entire year). Yet, 
when God instructed Noach to build an ark because He was going to bring a flood that would 
cover the earth, we do not find that Noach prayed even a single prayer on mankind’s behalf. 
Later, when God informed Avraham that He was going to destroy the city Sodom and kill all its 
inhabitants, we find that Avraham, a man known for his compassion, interceded on their behalf. 
He pleaded with God to forgive and protect the righteous among them, and in their merit also 
pardon the wicked (Genesis 18). However, the Zohar teaches, even Avraham did not complete 
his mission, because he did not ask for the wicked to be spared in his own merit. Who did? the 
Zohar asks. Moshe did. When the Jews angered God by worshiping the Golden Calf, Moshe 
prayed on their behalf. “Now, if You would, forgive…. But if not, blot me out” (see n.9). He was 
willing to forgo all the reward due him on account of his great merit if only God would forgive 
the Jewish people for sinning against Him. This is as Rebbe Nachman taught above (and see 
n.6): “Only Moshe Rabbeinu had such compassion.”

Reb Noson writes that the essence of daat is to know and make known that Elohim is 
“Ruler of the earth” and therefore we are obligated to serve Him. Teaching this to others is the 
greatest expression of compassion. As explained above, in section 1, it is forbidden to show 
mercy to the wicked (see n.4). Turning a blind eye to their wickedness only allows them to sin 
further. Thus, that which on the surface appears to be compassion is, in reality, sheer cruelty! 
Conversely, appearing to be cruel to the wicked—not giving in to them and even punishing 
them—so that they abandon their evil ways, is actually compassion (Torat Natan #2). 

19. the spies and the like. In addition to gaining atonement for the Jews when they sinned 
with the Golden Calf (see §2 and nn.8-9 above), Moshe entreated God to forgive the spies who 

essence of compassion is to show compassion for Israel, the holy 
people, by releasing them from the heavy burden of sin.18 

This is why whenever Israel succumbed to any sin, Moshe 
Rabbeinu, may he rest in peace, would sacrifice himself for them and 
pray for them, as happened with the spies and the like.19 He knew that, 
on account of their holiness and refinement, they are distant from sin 
and completely incapable of bearing sin’s heavy burden. 

And, in fact, what is the genesis of sin, God forbid?20 It is nothing 
other than one’s lack of daat. This is because “A person does not 
sin unless a spirit of foolishness enters him” (Sotah 3a).21 Thus, this is 
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had slandered the Holy Land (Numbers 13-14). He likewise effected forgiveness through his 
prayers for those who complained about the manna (Numbers 11). 

20. the genesis of sin…. Having mentioned the very exalted level of the Jewish people’s 
holiness and refinement—the supernal source of their souls (see n.15)—and that they therefore 
“have no connection whatsoever to sin,” Rebbe Nachman here wonders how it is even possible 
for a Jew to transgress the Will of God? 

21. A person does not sin unless a spirit of foolishness enters him. Numbers 5:12 states: “[This 
is the law] if a man’s wife is suspected of going astray.” Maharsha points out that the word for 
“going astray,” TiSteh (תשטה), more accurately should have been tateh (תטה). Because the verse 
uses the form which resembles the word for “foolishness,” ShTuT (שטות), the Sages conclude 
that without foolishness entering his heart, man would not sin (Sotah 3a, s.v. ela; see also below, 
§8 and n.100). The Talmud adds there that a person’s sins are an indication of his confused 
mind. He has spiritually blemished his intellect. Once possessed by a spirit of foolishness—i.e., 
a yearning to follow his heart’s desires rather than the path of the intellect—transgression is 
all but inevitable. Moreover, after getting him to sin once, this spirit of foolishness returns and 
with even greater ease induces him to sin again; further increasing the confusion of his mind.

Reb Noson asks: Many people have followed their evil inclination for years and sinned 
a great deal. Since each additional sin produces further mental imbalance, should there not 
be many, many more bizarre and even absolutely crazy people in the world? The answer Reb 
Noson gives is that in the true scheme of things, yes. Yet the Holy One’s compassion is infinite. 
God takes pity on the sinner and allows him to maintain a semblance of normalcy in order that 
he might be able to return to Him. For even with a minimum amount of intelligence a person 
has the ability to refrain from the foolishness that leads him to sin (Torat Natan #24 on Likutey 
Moharan I, 1, and see Parparaot LeChokhmah cited in n.73 there).

In the context of our lesson, Rebbe Nachman equates the foolishness that leads to sin with 
a person’s lack of daat. In section 6 below, the Rebbe will introduce the concept of makifim, 
the transcendent perceptions that are the expansion of one’s daat. The soul is sent down into 
this world so that it might attain greater awareness of God by making immanent that which at 
present transcends its perception. A person must therefore never be satisfied with the level of 
daat he has already achieved. He must always strive for greater levels of unitive knowledge 
and awareness. Failing to do so, by not seeking Godliness, leads to the opposite of daat—i.e., 
to being possessed by a spirit of foolishness and succumbing to sin. This is the genesis of sin.

ל עֲווֹנוֹת. בֵד שֶׁ אוֹי הַכָּ שּׂ רָאֵל – עַם קָדוֹשׁ, לְהוֹצִיאָם מֵהַמַּ יִשְׂ
אֵיזֶה  רָאֵל בְּ פְלוּ יִשְׂ נָּ כָל עֵת שֶׁ לוֹם, בְּ ָ נוּ, עָלָיו הַשּׁ ה רַבֵּ ן מֹשֶׁ וְעַל־כֵּ
לִים  מְרַגְּ בַּ גוֹן  כְּ עֲדָם,  בַּ ל  לֵּ וְהִתְפַּ עֲלֵיהֶם  נַפְשׁוֹ  מוֹסֵר  הָיָה  עָווֹן, 
רָאֵל וְדַקּוּתָם הֵם רְחוֹקִים מֵעָווֹן  ת יִשְׂ ַ פִי קְדֻשּׁ לְּ י יָדַע, שֶׁ וְכַיּוֹצֵא. כִּ

"ל. נַּ ל עָווֹן כַּ בֵד שֶׁ א הַכָּ שָּׂ לָל הַמַּ א כְּ ר לָהֶם לִשָּׂ וְאִי אֶפְשָׁ
אֵין  לוֹם, הוּא רַק עַל־יְדֵי שֶׁ אִים לַעֲווֹנוֹת, חַס וְשָׁ וּבֶאֱמֶת, מֵהֵיכָן בָּ
רוּחַ  בּוֹ  נִכְנַס  ן  א־אִם־כֵּ אֶלָּ עֲבֵרָה  עוֹבֵר  אָדָם  'אֵין  י  כִּ עַת,  דַּ לוֹ 
רִיכִין לְרַחֵם  צְּ דוֹל מִן הַכֹּל, שֶׁ טוּת' )סוטה ג, א(, וְזֶהוּ הָרַחֲמָנוּת הַגָּ שְׁ
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22. poverty is nothing other than a lack of daat. Having shown that suffering is directly 
linked to sin, and that the genesis of sin is the absence of daat, Rebbe Nachman here closes the 
circle by bringing the Talmud’s teaching (loc. cit.) equating a lack of daat with the suffering of 
poverty. The psalmist therefore states: “Praiseworthy is he who imparts wisdom to the poor” 
(Psalms 41:2). Through this, one advances the “poor” man’s daat and, consequently, relieves 
him of suffering. The Rebbe will further develop the connection between daat and livelihood 
below, in section 10.

Rebbe Nachman brings this Talmudic teaching from Nedarim also in Likutey Moharan I, 
56:8. As explained in the notes there, the relationship between poverty and daat relates to what 
the Rebbe teaches in section 6 of that lesson, that the more a person is lacking in daat, the more 
he is harried and burdened in search of livelihood. Effortless livelihood, on the other hand, is 
dependent upon daat, as in “The people shatu (strolled about) and gathered it” (Numbers 11:8). 
This verse refers to the manna, the Jewish people’s daily sustenance during their sojourn in 
the Wilderness. This heavenly food would descend for them without their having to exert any 
effort. The manna appeared at their doorstep; at least for those who had the daat to know that 
God would provide their sustenance. However, there were also skeptics among the Jews, people 
who went searching for the manna; they “strolled about and gathered it.” The Zohar (II, 62b) 
homiletically interprets Scripture’s word ShaTu (שטו, “strolled about”) as an allusion to the 
ShTuta (שטותא, foolishness) with which these people acted by not relying on God. This teaches 
that those with daat acquired their livelihood effortlessly, while those who acted foolishly did 
indeed have to search for their manna/livelihood—which would have been delivered right to 
their door had they instead exercised daat. 

A complementary teaching appears elsewhere in the Zohar (II, 93a): “Poverty is nothing 
other than a lack of Torah and mitzvot, which are a man’s true wealth.” Reb Noson points 
out that the Hebrew word for compassion, RaCheM (רחם), has a numerical value of 248 (see 
Appendix: Gematria Chart), which is the number of positive commandments in the Torah. 
This indicates that genuine compassion is the ability to perform mitzvot. Scripture thus states 
(Numbers 19:14): “This is the Torah, man….” When a person observes the Torah, he is 
considered a human and not a beast in human form (Torat Natan #3).

23. instilling him with daat. It follows from what Rebbe Nachman has taught thus far—

the greatest compassion of all: One has to show him compassion by 
instilling him with daat. This is as in “Praiseworthy is he who imparts 
wisdom to the poor” (Psalm 41:2), because poverty is nothing other than a 
lack of daat (Nedarim 41a).22 One has to show him compassion by instilling 
him with daat.23

4.  Even when a person’s time comes to pass away24 and the soul ascends 
and attaches itself to the place to which it ascends in the upper worlds,25 
remaining on high is not the soul’s ultimate purpose and perfection. 
Rather, the soul is most perfect when at the same time that it is above, 
it is also below.26 One therefore has to leave behind a blessing, a son or 
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linking suffering to sin, sin to a lack of daat, and a lack of daat to suffering—that the greatest 
compassion we can show a person is to free him of the suffering which sin generates, by 
instilling him with daat.

Reb Noson relates this to what Rebbe Nachman teaches below (see §7), that the tzaddik 
has to show those who pursue the pleasures of this world, and so have succumbed to sin, that, 
even so, they are close to God, Whose glory fills the whole world. This, Reb Noson explains, 
is the function of the compassionate leader. Because he recognizes the unique loftiness of the 
Jewish soul, this tzaddik and leader is moved to great pity whenever he sees it trapped in 
materialism and sin. He therefore makes every effort to reveal to even those who lack daat that 
God is always with them; that even though they are steeped in physicality, all they have to do 
is return to Him (Torat Natan #1).

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader therefore seeks to keep his charges from sinning 
by instilling them with daat (§3). 

24. Even when a person’s time comes to pass away. Having taught that there is no greater act 
of compassion than keeping one’s fellow Jew from sinning by instilling him with daat, and that 
such compassion is the mark of the genuine leader, Rebbe Nachman turns now to what must be 
done in order to avert the void which results from the inevitable passing of such a leader. When 
the genuine compassionate leader leaves this world, what happens to the daat which he instilled 
in the Jewish people? Do his teachings and path in serving God pass away with him? And what 
of the daat which each and every Jew brings into the world? Does it disappear as well, when 
his soul ascends on high? 

25. soul ascends…the upper worlds. Each soul ascends to receive its reward in the supernal 
worlds—the Garden of Eden and worlds even higher—each according to the good deeds he 
performed while in this world. 

26. it is also below. Although in passing away a person’s soul ascends on high, it is possible for 
it to also remain below, in this world. Rebbe Nachman teaches that this is in fact the perfection 
of the soul, to be above and, at the same time, below. The Rebbe will next explain how this is 
accomplished. 

יל אֶל  כִּ רֵי מַשְׂ בְחִינַת )תהלים מא, ב(: "אַשְׁ עַת, בִּ עָלָיו לְהַכְנִיס בּוֹ דַּ
לְרַחֵם  וּצְרִיכִין  )נדרים מא, א(,  עַת'  הַדַּ מִן  א  אֶלָּ עָנִי  'אֵין  י  כִּ ל",  דָּ

עַת. עָלָיו, לְהַכְנִיס בּוֹ דַּ

קֶת  בֶּ וּמִתְדַּ עוֹלָה  מָה  שָׁ וְהַנְּ ק,  לֵּ לְהִסְתַּ זְמַנּוֹ  יעַ  גִּ מַּ שֶׁ כְּ וַאֲפִלּוּ  ד.  
לֵמוּת,  וּשְׁ כְלִית  תַּ זֶה  אֵין  עֶלְיוֹנִים,  עוֹלָמוֹת  בְּ עוֹלָה,  שֶׁ מָקוֹם  בְּ
ל  שֶׁ לֵמוּת  ְ הַשּׁ ר  עִקַּ רַק  לְמַעְלָה.  בוּקָה  דְּ רַק  מָה  שָׁ הַנְּ הְיֶה  תִּ שֶׁ
ן  ן. עַל־כֵּ ם־כֵּ ה גַּ הְיֶה לְמַטָּ הִיא לְמַעְלָה תִּ עֵת שֶׁ בְּ מָה הִיא, שֶׁ שָׁ הַנְּ
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22. poverty is nothing other than a lack of daat. Having shown that suffering is directly 
linked to sin, and that the genesis of sin is the absence of daat, Rebbe Nachman here closes the 
circle by bringing the Talmud’s teaching (loc. cit.) equating a lack of daat with the suffering of 
poverty. The psalmist therefore states: “Praiseworthy is he who imparts wisdom to the poor” 
(Psalms 41:2). Through this, one advances the “poor” man’s daat and, consequently, relieves 
him of suffering. The Rebbe will further develop the connection between daat and livelihood 
below, in section 10.

Rebbe Nachman brings this Talmudic teaching from Nedarim also in Likutey Moharan I, 
56:8. As explained in the notes there, the relationship between poverty and daat relates to what 
the Rebbe teaches in section 6 of that lesson, that the more a person is lacking in daat, the more 
he is harried and burdened in search of livelihood. Effortless livelihood, on the other hand, is 
dependent upon daat, as in “The people shatu (strolled about) and gathered it” (Numbers 11:8). 
This verse refers to the manna, the Jewish people’s daily sustenance during their sojourn in 
the Wilderness. This heavenly food would descend for them without their having to exert any 
effort. The manna appeared at their doorstep; at least for those who had the daat to know that 
God would provide their sustenance. However, there were also skeptics among the Jews, people 
who went searching for the manna; they “strolled about and gathered it.” The Zohar (II, 62b) 
homiletically interprets Scripture’s word ShaTu (שטו, “strolled about”) as an allusion to the 
ShTuta (שטותא, foolishness) with which these people acted by not relying on God. This teaches 
that those with daat acquired their livelihood effortlessly, while those who acted foolishly did 
indeed have to search for their manna/livelihood—which would have been delivered right to 
their door had they instead exercised daat. 

A complementary teaching appears elsewhere in the Zohar (II, 93a): “Poverty is nothing 
other than a lack of Torah and mitzvot, which are a man’s true wealth.” Reb Noson points 
out that the Hebrew word for compassion, RaCheM (רחם), has a numerical value of 248 (see 
Appendix: Gematria Chart), which is the number of positive commandments in the Torah. 
This indicates that genuine compassion is the ability to perform mitzvot. Scripture thus states 
(Numbers 19:14): “This is the Torah, man….” When a person observes the Torah, he is 
considered a human and not a beast in human form (Torat Natan #3).

23. instilling him with daat. It follows from what Rebbe Nachman has taught thus far—

the greatest compassion of all: One has to show him compassion by 
instilling him with daat. This is as in “Praiseworthy is he who imparts 
wisdom to the poor” (Psalm 41:2), because poverty is nothing other than a 
lack of daat (Nedarim 41a).22 One has to show him compassion by instilling 
him with daat.23

4.  Even when a person’s time comes to pass away24 and the soul ascends 
and attaches itself to the place to which it ascends in the upper worlds,25 
remaining on high is not the soul’s ultimate purpose and perfection. 
Rather, the soul is most perfect when at the same time that it is above, 
it is also below.26 One therefore has to leave behind a blessing, a son or 
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linking suffering to sin, sin to a lack of daat, and a lack of daat to suffering—that the greatest 
compassion we can show a person is to free him of the suffering which sin generates, by 
instilling him with daat.

Reb Noson relates this to what Rebbe Nachman teaches below (see §7), that the tzaddik 
has to show those who pursue the pleasures of this world, and so have succumbed to sin, that, 
even so, they are close to God, Whose glory fills the whole world. This, Reb Noson explains, 
is the function of the compassionate leader. Because he recognizes the unique loftiness of the 
Jewish soul, this tzaddik and leader is moved to great pity whenever he sees it trapped in 
materialism and sin. He therefore makes every effort to reveal to even those who lack daat that 
God is always with them; that even though they are steeped in physicality, all they have to do 
is return to Him (Torat Natan #1).

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader therefore seeks to keep his charges from sinning 
by instilling them with daat (§3). 

24. Even when a person’s time comes to pass away. Having taught that there is no greater act 
of compassion than keeping one’s fellow Jew from sinning by instilling him with daat, and that 
such compassion is the mark of the genuine leader, Rebbe Nachman turns now to what must be 
done in order to avert the void which results from the inevitable passing of such a leader. When 
the genuine compassionate leader leaves this world, what happens to the daat which he instilled 
in the Jewish people? Do his teachings and path in serving God pass away with him? And what 
of the daat which each and every Jew brings into the world? Does it disappear as well, when 
his soul ascends on high? 

25. soul ascends…the upper worlds. Each soul ascends to receive its reward in the supernal 
worlds—the Garden of Eden and worlds even higher—each according to the good deeds he 
performed while in this world. 

26. it is also below. Although in passing away a person’s soul ascends on high, it is possible for 
it to also remain below, in this world. Rebbe Nachman teaches that this is in fact the perfection 
of the soul, to be above and, at the same time, below. The Rebbe will next explain how this is 
accomplished. 

יל אֶל  כִּ רֵי מַשְׂ בְחִינַת )תהלים מא, ב(: "אַשְׁ עַת, בִּ עָלָיו לְהַכְנִיס בּוֹ דַּ
לְרַחֵם  וּצְרִיכִין  )נדרים מא, א(,  עַת'  הַדַּ מִן  א  אֶלָּ עָנִי  'אֵין  י  כִּ ל",  דָּ

עַת. עָלָיו, לְהַכְנִיס בּוֹ דַּ

קֶת  בֶּ וּמִתְדַּ עוֹלָה  מָה  שָׁ וְהַנְּ ק,  לֵּ לְהִסְתַּ זְמַנּוֹ  יעַ  גִּ מַּ שֶׁ כְּ וַאֲפִלּוּ  ד.  
לֵמוּת,  וּשְׁ כְלִית  תַּ זֶה  אֵין  עֶלְיוֹנִים,  עוֹלָמוֹת  בְּ עוֹלָה,  שֶׁ מָקוֹם  בְּ
ל  שֶׁ לֵמוּת  ְ הַשּׁ ר  עִקַּ רַק  לְמַעְלָה.  בוּקָה  דְּ רַק  מָה  שָׁ הַנְּ הְיֶה  תִּ שֶׁ
ן  ן. עַל־כֵּ ם־כֵּ ה גַּ הְיֶה לְמַטָּ הִיא לְמַעְלָה תִּ עֵת שֶׁ בְּ מָה הִיא, שֶׁ שָׁ הַנְּ
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27. leave behind a blessing, a son or a disciple…. Rebbe Nachman teaches that the way 
in which the soul remains in this world even after it ascends on high is through the daat a 
person instills in either his offspring or disciples. This is the deeper purpose of the mitzvah 
of procreation, to “be fruitful and multiply” (Genesis 1:28)—i.e., bearing children, but also 
disciples (see also §4 and nn.52-55 below). It is so that all future generations can know and 
serve God. Thus, in sections 8 and 9 below the Rebbe will show that “son” and “disciple” 
refer to diverse levels of unitive knowledge and awareness of God. Reb Noson writes that 
the tzaddik, and so too every upright person, has to devote his entire life to illuminating his 
children—sons and daughters—and also his disciples (see nn.37-39 below) with as much as 
is possible of the daat he himself has attained. It is for this alone that we are brought into the 
world (Torat Natan #6 and #12).

28. who have no replacement. “Hear and humble them, O God…those who do not [reflect on] 
their passing and they fear not God.” King David calls out to God to save him from his enemies, 
who pay no heed to their transience in this world and have no fear of His judgment on the day 
of death (Rashi, loc. cit.). The translation here of ein chaliphot lamo (“who do not [reflect on] 
their passing”) as “who have no replacement,” follows the teaching of the Sages which Rebbe 
Nachman cites next (see the following note). 

29. no replacement…a son…a disciple. In discussing God’s displeasure with a person who 
does not leave behind someone to inherit him, the Talmud (loc. cit.) brings a dispute between 
Rabbi Yochanan and Rabbi Yehoshua ben Levi on the meaning of “ein chaliphot lamo–who 
have no replacement,” i.e., someone to succeed them in this world. One Sage maintains that 
it refers to not leaving behind a son, while the other maintains that it refers to not leaving 
behind a disciple. When a person passes on from this world without leaving a replacement, 
it is a sign that he did not have proper fear of Heaven. In the context of our lesson, Rebbe 
Nachman will relate this to leaving behind one’s daat in the world, through either a son or 
a disciple. 

30. the disciple receives the daat of the teacher. A faithful disciple is the embodiment of his 
teacher’s daat. Through him, that daat remains in this world even after the teacher’s passing. 

a disciple, so that at the time of his ascent on high his daat also remains 
below.27 

As our Sages, of blessed memory, taught: “who have no 
replacement” (Psalms 55:20)28—one opines that it refers to a son, and the 
other opines that it refers to a disciple (Bava Batra 116a).29 For the disciple 
receives the daat of the teacher.30 The son, too, because it is certainly no 
advantage to leave behind a wicked son, God forbid. The main thing is 
to leave behind a son who is also a disciple, who receives from him his 
wisdom and his daat.31

As for the other one, he maintains that a disciple is sufficient because 
the main thing is to leave behind one’s daat in the world. Consequently, 
even just a disciple is sufficient because the ultimate perfection is that 
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What is more, the faithful disciple is in a position to transmit his teacher’s daat to others, further 
ensuring its continued efficacy in this world. 

Commenting on Moshe’s words to the Jewish people on the day of his death, “For I know 
that, after my passing, you will become corrupt and turn away from the path that I enjoined upon 
you…” (Deuteronomy 31:29), Rashi adds: But during the days of Yehoshua the Jews remained 
faithful to God and were not corrupt! What, then, is the meaning of “after my passing”? We 
learn from this, says Rashi, that in Moshe’s eyes, as long as Yehoshua was alive, he was alive. In 
the context of our lesson, this teaches that as long as the faithful disciples of a leader are alive, 
it is as if the leader lives on and thus his daat remains influential in this world. Reb Noson adds: 
It is only when the disciples themselves begin to think of their teacher as having passed away 
that the continued influence of his daat becomes doubtful. As long as they believe in the eternal 
relevance and value of his teachings, the tzaddik remains alive—through the persistence of his 
daat in the world (Likutey Halakhot, Shluchin 5:11).

31. certainly no advantage to leave behind a wicked son…receives from his wisdom and 
his daat. Rebbe Nachman’s teaching here regarding a wicked son ties in with what he taught 
previously, that “someone without daat is not part of the human race and does not deserve to 
be called human” (see §2). One’s son is one’s replacement in the world, but only if he accepts 
his father’s direction and follows in his footsteps. Otherwise, what benefit is there to bringing 
children into the world, as the Rebbe states: “It is certainly no advantage to leave behind a 
wicked son.” 

Reb Noson writes: A person’s children are his legacy and the primary inheritance he 
leaves behind in the world. And the core of this legacy is the daat that they merit to receive 
from him. For the soul of each Jew, a portion of God on high, is rooted in holy daat, and so the 
knowledge and awareness of God which each person reveals is commensurate with the daat 
he attains and the good deeds he does during his life. Thus, this is the primary legacy he leaves 
behind in the world when he passes away—i.e., that daat which he instilled in his children and 
commanded them in the ways of God. And since all livelihood and sustenance are a factor of 
this daat (the meshing together of son and disciple; see §10 below), when a person passes from 
the world, it is specifically his children who inherit his estate (Torat Natan #5).

עְתּוֹ  דַּ אֵר  ָ שּׁ יִּ שֶׁ דֵי  כְּ לְמִיד,  תַּ ן אוֹ  בֵּ רָכָה,  בְּ אַחֲרָיו  אִיר  שְׁ יַּ שֶׁ צָרִיךְ 
ק לְמַעְלָה. לֵּ סְתַּ נִּ עֵת שֶׁ ן בְּ ם־כֵּ ה גַּ לְמַטָּ

ר  "אֲשֶׁ א(:  קטז,  )בבא־בתרא  לִבְרָכָה  זִכְרוֹנָם  רַבּוֹתֵינוּ  אָמְרוּ  שֶׁ מוֹ  כְּ
לְמִיד  י הַתַּ לְמִיד', כִּ ן, וְחַד אָמַר תַּ אֵין חֲלִיפוֹת לָמוֹ" – 'חַד אָמַר בֵּ
ע,  ן רָשָׁ אָר בֵּ שְׁ נִּ שֶׁ אי אֵין מַעֲלָה כְּ וַדַּ ן, בְּ ם הַבֵּ עַת הָרַב. גַּ ל דַּ מְקַבֵּ
ן,  ם־כֵּ לְמִיד גַּ חִינַת תַּ הְיֶה בְּ יִּ ן שֶׁ אִיר בֵּ ר – לְהַשְׁ לוֹם, וְהָעִקָּ חַס וְשָׁ

כְלוֹ וְדַעְתּוֹ. נּוּ שִׂ ל מִמֶּ קַבֵּ יְּ שֶׁ
הוּא  ר  עִקָּ שֶׁ מֵאַחַר  י  כִּ לְבַד,  תַלְמִיד  בְּ י  דַּ אָמַר  דְּ מָאן  וּלְאִידָךְ 
זֶהוּ  י  כִּ לְבַד,  תַלְמִיד  בְּ ם  גַּ י  דַּ ן  עוֹלָם, עַל־כֵּ בָּ עְתּוֹ  דַּ אֵר  ָ שּׁ יִּ שֶׁ דֵי  כְּ
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27. leave behind a blessing, a son or a disciple…. Rebbe Nachman teaches that the way 
in which the soul remains in this world even after it ascends on high is through the daat a 
person instills in either his offspring or disciples. This is the deeper purpose of the mitzvah 
of procreation, to “be fruitful and multiply” (Genesis 1:28)—i.e., bearing children, but also 
disciples (see also §4 and nn.52-55 below). It is so that all future generations can know and 
serve God. Thus, in sections 8 and 9 below the Rebbe will show that “son” and “disciple” 
refer to diverse levels of unitive knowledge and awareness of God. Reb Noson writes that 
the tzaddik, and so too every upright person, has to devote his entire life to illuminating his 
children—sons and daughters—and also his disciples (see nn.37-39 below) with as much as 
is possible of the daat he himself has attained. It is for this alone that we are brought into the 
world (Torat Natan #6 and #12).

28. who have no replacement. “Hear and humble them, O God…those who do not [reflect on] 
their passing and they fear not God.” King David calls out to God to save him from his enemies, 
who pay no heed to their transience in this world and have no fear of His judgment on the day 
of death (Rashi, loc. cit.). The translation here of ein chaliphot lamo (“who do not [reflect on] 
their passing”) as “who have no replacement,” follows the teaching of the Sages which Rebbe 
Nachman cites next (see the following note). 

29. no replacement…a son…a disciple. In discussing God’s displeasure with a person who 
does not leave behind someone to inherit him, the Talmud (loc. cit.) brings a dispute between 
Rabbi Yochanan and Rabbi Yehoshua ben Levi on the meaning of “ein chaliphot lamo–who 
have no replacement,” i.e., someone to succeed them in this world. One Sage maintains that 
it refers to not leaving behind a son, while the other maintains that it refers to not leaving 
behind a disciple. When a person passes on from this world without leaving a replacement, 
it is a sign that he did not have proper fear of Heaven. In the context of our lesson, Rebbe 
Nachman will relate this to leaving behind one’s daat in the world, through either a son or 
a disciple. 

30. the disciple receives the daat of the teacher. A faithful disciple is the embodiment of his 
teacher’s daat. Through him, that daat remains in this world even after the teacher’s passing. 

a disciple, so that at the time of his ascent on high his daat also remains 
below.27 

As our Sages, of blessed memory, taught: “who have no 
replacement” (Psalms 55:20)28—one opines that it refers to a son, and the 
other opines that it refers to a disciple (Bava Batra 116a).29 For the disciple 
receives the daat of the teacher.30 The son, too, because it is certainly no 
advantage to leave behind a wicked son, God forbid. The main thing is 
to leave behind a son who is also a disciple, who receives from him his 
wisdom and his daat.31

As for the other one, he maintains that a disciple is sufficient because 
the main thing is to leave behind one’s daat in the world. Consequently, 
even just a disciple is sufficient because the ultimate perfection is that 
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What is more, the faithful disciple is in a position to transmit his teacher’s daat to others, further 
ensuring its continued efficacy in this world. 

Commenting on Moshe’s words to the Jewish people on the day of his death, “For I know 
that, after my passing, you will become corrupt and turn away from the path that I enjoined upon 
you…” (Deuteronomy 31:29), Rashi adds: But during the days of Yehoshua the Jews remained 
faithful to God and were not corrupt! What, then, is the meaning of “after my passing”? We 
learn from this, says Rashi, that in Moshe’s eyes, as long as Yehoshua was alive, he was alive. In 
the context of our lesson, this teaches that as long as the faithful disciples of a leader are alive, 
it is as if the leader lives on and thus his daat remains influential in this world. Reb Noson adds: 
It is only when the disciples themselves begin to think of their teacher as having passed away 
that the continued influence of his daat becomes doubtful. As long as they believe in the eternal 
relevance and value of his teachings, the tzaddik remains alive—through the persistence of his 
daat in the world (Likutey Halakhot, Shluchin 5:11).

31. certainly no advantage to leave behind a wicked son…receives from his wisdom and 
his daat. Rebbe Nachman’s teaching here regarding a wicked son ties in with what he taught 
previously, that “someone without daat is not part of the human race and does not deserve to 
be called human” (see §2). One’s son is one’s replacement in the world, but only if he accepts 
his father’s direction and follows in his footsteps. Otherwise, what benefit is there to bringing 
children into the world, as the Rebbe states: “It is certainly no advantage to leave behind a 
wicked son.” 

Reb Noson writes: A person’s children are his legacy and the primary inheritance he 
leaves behind in the world. And the core of this legacy is the daat that they merit to receive 
from him. For the soul of each Jew, a portion of God on high, is rooted in holy daat, and so the 
knowledge and awareness of God which each person reveals is commensurate with the daat 
he attains and the good deeds he does during his life. Thus, this is the primary legacy he leaves 
behind in the world when he passes away—i.e., that daat which he instilled in his children and 
commanded them in the ways of God. And since all livelihood and sustenance are a factor of 
this daat (the meshing together of son and disciple; see §10 below), when a person passes from 
the world, it is specifically his children who inherit his estate (Torat Natan #5).

עְתּוֹ  דַּ אֵר  ָ שּׁ יִּ שֶׁ דֵי  כְּ לְמִיד,  תַּ ן אוֹ  בֵּ רָכָה,  בְּ אַחֲרָיו  אִיר  שְׁ יַּ שֶׁ צָרִיךְ 
ק לְמַעְלָה. לֵּ סְתַּ נִּ עֵת שֶׁ ן בְּ ם־כֵּ ה גַּ לְמַטָּ

ר  "אֲשֶׁ א(:  קטז,  )בבא־בתרא  לִבְרָכָה  זִכְרוֹנָם  רַבּוֹתֵינוּ  אָמְרוּ  שֶׁ מוֹ  כְּ
לְמִיד  י הַתַּ לְמִיד', כִּ ן, וְחַד אָמַר תַּ אֵין חֲלִיפוֹת לָמוֹ" – 'חַד אָמַר בֵּ
ע,  ן רָשָׁ אָר בֵּ שְׁ נִּ שֶׁ אי אֵין מַעֲלָה כְּ וַדַּ ן, בְּ ם הַבֵּ עַת הָרַב. גַּ ל דַּ מְקַבֵּ
ן,  ם־כֵּ לְמִיד גַּ חִינַת תַּ הְיֶה בְּ יִּ ן שֶׁ אִיר בֵּ ר – לְהַשְׁ לוֹם, וְהָעִקָּ חַס וְשָׁ

כְלוֹ וְדַעְתּוֹ. נּוּ שִׂ ל מִמֶּ קַבֵּ יְּ שֶׁ
הוּא  ר  עִקָּ שֶׁ מֵאַחַר  י  כִּ לְבַד,  תַלְמִיד  בְּ י  דַּ אָמַר  דְּ מָאן  וּלְאִידָךְ 
זֶהוּ  י  כִּ לְבַד,  תַלְמִיד  בְּ ם  גַּ י  דַּ ן  עוֹלָם, עַל־כֵּ בָּ עְתּוֹ  דַּ אֵר  ָ שּׁ יִּ שֶׁ דֵי  כְּ
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32. a disciple is sufficient…daat remains…when the soul ascends on high. Rebbe Nachman’s 
statement, that “the main thing is to leave behind a son who is also a disciple,” appears to 
contradict the position of the second Sage that leaving behind a disciple as a replacement is 
sufficient. The Rebbe therefore clarifies that “the main thing is to leave behind one’s daat in 
the world.” As we have seen in the lesson, this is accomplished also through a faithful disciple. 
The Mai HaNachal links this with Rebbe Nachman’s explanation later on in the lesson, that 
the disciple represents the daat of never despairing of one’s ability to truly serve God. The 
Rebbe emphasizes here that a disciple is sufficient, because “disciple-daat” is the principal 
knowledge and awareness which must be transmitted from one generation to the next (see §7 
below), since, as we shall see next, God’s greatest pleasure is from those who serve Him from 
this lowly world. 

33. You desire praise from mounds of dust…. This expression emphasizes God’s preference 
for the devotions of flesh-and-blood humans over those of angels and other incorporeal beings. 
In a similar vein, Rebbe Nachman once said that he could turn all his followers into complete, 
awesome tzaddikim—i.e., bring them all to the level of being nullified in Ein Sof—but of what 
value would it be? “It would be like God serving Himself,” he explained (Tzaddik #330). 

34. seraphim, chayot, ofanim…. These are different classes of angels, the seraphim being the 
most exalted of the three. 

35. delight…this lowly world rises to the realms on high. The unique value of human service 
of God is that it is the expression of beings with free will. There is no greater glorification of 
God than when human beings, who are subject to the influence of the Evil Inclination and the 
draws of this material world, overcome their base desires in order to worship Him.

one’s daat remains in the world at the time of passing, when the soul 
ascends on high.32

Anyone with even a bit of knowledge of the Blessed One knows 
that nothing gives God greater pleasure and delight than our exalting 
and sanctifying His Holy Name from this lowly world. This is God’s 
greatest pleasure and delight, as it is brought (cf. Mussaf of Yom Kippur), 
“You desire praise from mounds of dust, from lumps of clay.”33 God 
has seraphim, chayot, ofanim, and supernal worlds that serve Him.34 
Even so, His greatest pleasure and delight is when the service of this 
lowly world rises to the realms on high.35 One therefore has to leave 
behind a son or disciple, so that his daat remains below to enlighten 
the inhabitants of this lowly world. For when his daat remains below 
through a son or disciple, it is reckoned as though he himself has literally 
remained in the world.36

Producing disciples is something every person can accomplish.37 
When two people discuss the fear of Heaven and one says something 
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36. has literally remained in the world. As explained above and in note 30. Thus, through 
the daat a person leaves behind in the world by leaving a son or a disciple, he himself remains 
alive—enlightening others with awareness of God and enabling them to attain the level of a 
human being.

Reb Noson points out the value of leaving behind one’s daat as follows: We would 
assume that the soul achieves its perfection when, following its time in this world, it returns on 
high, to the supernal realms of its origin. But as we have just seen, God’s greatest delight is from 
the service of this world. This is precisely why the soul is sent to this lowly world in the first 
place, to serve God while residing within a physical form. Thus, when a person passes away, 
his soul’s perfection requires that he leave behind his daat in this world. He is then both above 
and below, and in this way is the bridge which unites the upper and lower realms (Torat Natan 
#12; this meshing together of the worlds is the main theme of §9 below). 

37. something every person can accomplish. Although the main transmission of daat is that which 
the genuinely compassionate leader instills in his sons and disciples, Rebbe Nachman teaches here 
that everyone is capable of leaving behind daat in this world. Every person can say or do something 
that will inspire future generations and bring them closer to God. The source of this ability, writes 
Reb Noson, is the Godliness inherent in each and every Jew (who is rooted in God’s first thought; 
see n.15 above). The Rebbe will explain below (§6) that the closer one comes to the tzaddik, the 
more daat he attains and the more he is capable of transmitting it to others (Torat Natan #8). 

קוּת,  לְּ עֵת הַהִסְתַּ ם בְּ ה גַּ עוֹלָם הַזֶּ עְתּוֹ בָּ אֵר דַּ ָ שּׁ יִּ לֵמוּת, שֶׁ ְ ר הַשּׁ עִקַּ
מָה עוֹלָה לְמַעְלָה. שָׁ הַנְּ שֶׁ כְּ

עֲנוּגִים  ר הַתַּ עִקַּ רַךְ, הוּא יוֹדֵעַ שֶׁ ידִיעָתוֹ יִתְבָּ יּוֹדֵעַ קְצָת בִּ י מִי שֶׁ כִּ
פָל  ָ ה הַשּׁ אֲנַחְנוּ מֵעוֹלָם הַזֶּ רַךְ הוּא רַק שֶׁ ם יִתְבָּ ֵ ל הַשּׁ עֲשׁוּעִים שֶׁ ַ וְהַשּׁ
ל  עֲשׁוּעִים שֶׁ ַ עֲנוּגִים וְהַשּׁ ר הַתַּ רַךְ, וְזֶהוּ עִקַּ מוֹ יִתְבָּ שׁ שְׁ ל וּנְקַדֵּ נְגַדֵּ
י עָפָר  ה מִגּוּשֵׁ תוּב )מוסף לר"ה(: "וְאָבִיתָ תְהִלָּ כָּ מוֹ שֶׁ רַךְ, כְּ ם יִתְבָּ ֵ הַשּׁ
ים  רָפִים וְחַיּוֹת וְאוֹפַנִּ רַךְ יֵשׁ לוֹ שְׂ ם יִתְבָּ ֵ י הַשּׁ רוּצֵי חֹמֶר" וְכוּ', כִּ מִקְּ
י־כֵן  וְאַף־עַל־פִּ רַךְ,  יִתְבָּ אוֹתוֹ  עוֹבְדִים  הֵם  שֶׁ עֶלְיוֹנִים,  וְעוֹלָמוֹת 
ל  שֶׁ הָעֲבוֹדָה  לְמַעְלָה  עוֹלָה  שֶׁ כְּ  – לּוֹ  שֶׁ עֲשׁוּעַ  ַ וְהַשּׁ עֲנוּג  הַתַּ ר  עִקַּ
לְמִיד,  ן אוֹ תַּ אִיר אַחֲרָיו בֵּ ן צְרִיכִין לְהַשְׁ ה. וְעַל כֵּ פָל הַזֶּ ָ עוֹלָם הַשּׁ
י  כִּ פָל.  ָ הַשּׁ ה  הַזֶּ עוֹלָם  בְנֵי  בִּ אִיר  יָּ שֶׁ ה,  לְמַטָּ עְתּוֹ  דַּ אֵר  ָ שּׁ יִּ שֶׁ דֵי  כְּ
אִלּוּ הוּא  כְּ ב  נֶחְשָׁ לְמִיד,  תַּ ן אוֹ  בֵּ ה עַל־יְדֵי  לְמַטָּ עְתּוֹ  דַּ אָר  שְׁ נִּ שֶׁ כְּ

עוֹלָם. אָר בָּ שׁ נִשְׁ עַצְמוֹ מַמָּ בְּ
נַיִם  ְ שּׁ שֶׁ כְּ י  כִּ לְמִידִים.  תַּ לְהַעֲמִיד  זֹאת,  ם  לְקַיֵּ יָכוֹל  אָדָם  וְכָל 
אֵיזֶה  בְּ לַחֲבֵרוֹ  מֵאִיר  אֶחָד  שֶׁ כְּ אֲזַי  מַיִם,  שָׁ יִרְאַת  בְּ יַחַד  רִים  מְדַבְּ
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32. a disciple is sufficient…daat remains…when the soul ascends on high. Rebbe Nachman’s 
statement, that “the main thing is to leave behind a son who is also a disciple,” appears to 
contradict the position of the second Sage that leaving behind a disciple as a replacement is 
sufficient. The Rebbe therefore clarifies that “the main thing is to leave behind one’s daat in 
the world.” As we have seen in the lesson, this is accomplished also through a faithful disciple. 
The Mai HaNachal links this with Rebbe Nachman’s explanation later on in the lesson, that 
the disciple represents the daat of never despairing of one’s ability to truly serve God. The 
Rebbe emphasizes here that a disciple is sufficient, because “disciple-daat” is the principal 
knowledge and awareness which must be transmitted from one generation to the next (see §7 
below), since, as we shall see next, God’s greatest pleasure is from those who serve Him from 
this lowly world. 

33. You desire praise from mounds of dust…. This expression emphasizes God’s preference 
for the devotions of flesh-and-blood humans over those of angels and other incorporeal beings. 
In a similar vein, Rebbe Nachman once said that he could turn all his followers into complete, 
awesome tzaddikim—i.e., bring them all to the level of being nullified in Ein Sof—but of what 
value would it be? “It would be like God serving Himself,” he explained (Tzaddik #330). 

34. seraphim, chayot, ofanim…. These are different classes of angels, the seraphim being the 
most exalted of the three. 

35. delight…this lowly world rises to the realms on high. The unique value of human service 
of God is that it is the expression of beings with free will. There is no greater glorification of 
God than when human beings, who are subject to the influence of the Evil Inclination and the 
draws of this material world, overcome their base desires in order to worship Him.

one’s daat remains in the world at the time of passing, when the soul 
ascends on high.32

Anyone with even a bit of knowledge of the Blessed One knows 
that nothing gives God greater pleasure and delight than our exalting 
and sanctifying His Holy Name from this lowly world. This is God’s 
greatest pleasure and delight, as it is brought (cf. Mussaf of Yom Kippur), 
“You desire praise from mounds of dust, from lumps of clay.”33 God 
has seraphim, chayot, ofanim, and supernal worlds that serve Him.34 
Even so, His greatest pleasure and delight is when the service of this 
lowly world rises to the realms on high.35 One therefore has to leave 
behind a son or disciple, so that his daat remains below to enlighten 
the inhabitants of this lowly world. For when his daat remains below 
through a son or disciple, it is reckoned as though he himself has literally 
remained in the world.36

Producing disciples is something every person can accomplish.37 
When two people discuss the fear of Heaven and one says something 
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36. has literally remained in the world. As explained above and in note 30. Thus, through 
the daat a person leaves behind in the world by leaving a son or a disciple, he himself remains 
alive—enlightening others with awareness of God and enabling them to attain the level of a 
human being.

Reb Noson points out the value of leaving behind one’s daat as follows: We would 
assume that the soul achieves its perfection when, following its time in this world, it returns on 
high, to the supernal realms of its origin. But as we have just seen, God’s greatest delight is from 
the service of this world. This is precisely why the soul is sent to this lowly world in the first 
place, to serve God while residing within a physical form. Thus, when a person passes away, 
his soul’s perfection requires that he leave behind his daat in this world. He is then both above 
and below, and in this way is the bridge which unites the upper and lower realms (Torat Natan 
#12; this meshing together of the worlds is the main theme of §9 below). 

37. something every person can accomplish. Although the main transmission of daat is that which 
the genuinely compassionate leader instills in his sons and disciples, Rebbe Nachman teaches here 
that everyone is capable of leaving behind daat in this world. Every person can say or do something 
that will inspire future generations and bring them closer to God. The source of this ability, writes 
Reb Noson, is the Godliness inherent in each and every Jew (who is rooted in God’s first thought; 
see n.15 above). The Rebbe will explain below (§6) that the closer one comes to the tzaddik, the 
more daat he attains and the more he is capable of transmitting it to others (Torat Natan #8). 

קוּת,  לְּ עֵת הַהִסְתַּ ם בְּ ה גַּ עוֹלָם הַזֶּ עְתּוֹ בָּ אֵר דַּ ָ שּׁ יִּ לֵמוּת, שֶׁ ְ ר הַשּׁ עִקַּ
מָה עוֹלָה לְמַעְלָה. שָׁ הַנְּ שֶׁ כְּ

עֲנוּגִים  ר הַתַּ עִקַּ רַךְ, הוּא יוֹדֵעַ שֶׁ ידִיעָתוֹ יִתְבָּ יּוֹדֵעַ קְצָת בִּ י מִי שֶׁ כִּ
פָל  ָ ה הַשּׁ אֲנַחְנוּ מֵעוֹלָם הַזֶּ רַךְ הוּא רַק שֶׁ ם יִתְבָּ ֵ ל הַשּׁ עֲשׁוּעִים שֶׁ ַ וְהַשּׁ
ל  עֲשׁוּעִים שֶׁ ַ עֲנוּגִים וְהַשּׁ ר הַתַּ רַךְ, וְזֶהוּ עִקַּ מוֹ יִתְבָּ שׁ שְׁ ל וּנְקַדֵּ נְגַדֵּ
י עָפָר  ה מִגּוּשֵׁ תוּב )מוסף לר"ה(: "וְאָבִיתָ תְהִלָּ כָּ מוֹ שֶׁ רַךְ, כְּ ם יִתְבָּ ֵ הַשּׁ
ים  רָפִים וְחַיּוֹת וְאוֹפַנִּ רַךְ יֵשׁ לוֹ שְׂ ם יִתְבָּ ֵ י הַשּׁ רוּצֵי חֹמֶר" וְכוּ', כִּ מִקְּ
י־כֵן  וְאַף־עַל־פִּ רַךְ,  יִתְבָּ אוֹתוֹ  עוֹבְדִים  הֵם  שֶׁ עֶלְיוֹנִים,  וְעוֹלָמוֹת 
ל  שֶׁ הָעֲבוֹדָה  לְמַעְלָה  עוֹלָה  שֶׁ כְּ  – לּוֹ  שֶׁ עֲשׁוּעַ  ַ וְהַשּׁ עֲנוּג  הַתַּ ר  עִקַּ
לְמִיד,  ן אוֹ תַּ אִיר אַחֲרָיו בֵּ ן צְרִיכִין לְהַשְׁ ה. וְעַל כֵּ פָל הַזֶּ ָ עוֹלָם הַשּׁ
י  כִּ פָל.  ָ הַשּׁ ה  הַזֶּ עוֹלָם  בְנֵי  בִּ אִיר  יָּ שֶׁ ה,  לְמַטָּ עְתּוֹ  דַּ אֵר  ָ שּׁ יִּ שֶׁ דֵי  כְּ
אִלּוּ הוּא  כְּ ב  נֶחְשָׁ לְמִיד,  תַּ ן אוֹ  בֵּ ה עַל־יְדֵי  לְמַטָּ עְתּוֹ  דַּ אָר  שְׁ נִּ שֶׁ כְּ

עוֹלָם. אָר בָּ שׁ נִשְׁ עַצְמוֹ מַמָּ בְּ
נַיִם  ְ שּׁ שֶׁ כְּ י  כִּ לְמִידִים.  תַּ לְהַעֲמִיד  זֹאת,  ם  לְקַיֵּ יָכוֹל  אָדָם  וְכָל 
אֵיזֶה  בְּ לַחֲבֵרוֹ  מֵאִיר  אֶחָד  שֶׁ כְּ אֲזַי  מַיִם,  שָׁ יִרְאַת  בְּ יַחַד  רִים  מְדַבְּ



BRESLOV 
RESEARCH 
INSTITUTE

מכון
נחלת
צבי

19 LIKUTEY MOHARAN II #7:4

38. discuss the fear of Heaven…something that enlightens his friend. A person’s daat 
emerges into the world even through the conversations he has with friends and colleagues 
about the fear of Heaven. This includes conversations about all matters relating to worshiping 
God—including devotional practices, Torah insights, and, more generally, any manner of 
moral guidance that arouses another’s heart to Divine service. This is true as well of the fear of 
Heaven one exhibits in one’s actions. It, too, instills daat and enlightens those who witness it.

39. the aspect of disciple vis-à-vis him…disciple in relation to his friend. In Likutey 
Moharan I, 34:4, Rebbe Nachman teaches: “For in every Jew there is something precious, 
an aspect of a nekudah (point), which his friend does not possess…. And with this aspect in 
which he surpasses his friend, he influences, enlightens and inspires his friend’s heart. And his 
friend has to receive inspiration and this aspect from him, as in ‘One receives from the other’” 
(Targum, Isaiah 6:3; see n.28 there). In section 8 of that lesson, the Rebbe relates this to what 
he discusses here, namely, the importance of conversing with a fellow Jew about the fear of 
Heaven. He states there as follows: “And each person also has to talk to his friend about the fear 
of Heaven so that his heart receives inspiration from the nekudah in which his friend surpasses 
him, as in ‘One receives from the other’…. This nekudah is an aspect of tzaddik with regard to 
his friend.” In other words, each person is a tzaddik in his unique nekudah, so that through his 
nekudah he enlightens others with daat and inspires them to serve God. 

In that earlier lesson, Rebbe Nachman twice cites the proof-text “One receives from the 
other.” An oral teaching in Breslover lore explains that in that proof the key word is receive. 
When speaking with a fellow Jew about worshiping God and the fear of Heaven, one person 
should not attempt to force his opinions upon the other or convince the other to emulate his 
devotions and service. Instead, each one’s intention should be to inspire the other, so that the 
other will then choose to receive from him (Magid Sichot on Likutey Moharan I, 34).

that enlightens his friend,38 his friend is considered the aspect of disciple 
vis-à-vis him. And occasionally, the reverse happens. That is, when he 
later hears something from his friend, he becomes the aspect of disciple 
in relation to his friend.39 

And every person has to work conscientiously at this, because “He 
did not create it for emptiness; He formed it for habitation” (Isaiah 45:18).40 
Everyone has to engage in settling the world, to fill it with human 
beings, as it is written (Genesis 1:28), “and fill the earth.”41 The essence of 
settling the world is when it is filled with human beings—i.e., people 
with daat, because someone without daat is not at all human.42

{In other words,43 just as a person is commanded to beget children 
to perpetuate the world’s existence, so, too, he is commanded to instill 
daat and fear of Heaven into his sons and disciples. This is the essence 
of the mitzvah: he is commanded to produce offspring for the world to 
exist. It is essential that he produce offspring of the human kind, and 
not of the species of animal or beast with the appearance of a human 
being.
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Reb Noson adds: Conversing with others about the fear of Heaven is the greatest honor 
one can give to God. This is because God takes pride in every Jew who has faith in Him, even if 
he repeatedly sins against Him. One must therefore show respect and honor for each and every 
Jew. And there is no greater way to do that than by speaking to him about the fear of Heaven and 
receiving from him in return—as in “One receives from the other” (Torat Natan #7). 

40. He did not create it for emptiness…. The prophet Yeshayahu’s words are directed at the 
belligerent nations who, in waging war, plunder and destroy whatever stands in their way. He 
warns them that God did not create the world to be a wasteland. The Talmud (Yevamot 62a) cites 
this verse in connection with its discussion of the mitzvah of bringing children into the world. 

41. and fill the earth. The entire verse reads: “God blessed them, and God said to them, ‘Be 
fruitful and multiply and fill the earth and conquer it, and hold sway over the fish of the sea and 
the fowl of the heavens and every beast that crawls upon the earth.’” One of the explanations 
given by the Taz for “and fill the earth” is that it refers to the mitzvah of procreation resulting 
in great numbers of human beings populating the entire earth (Taz al HaTorah, Genesis 1:28; 
see also §7 and n.87 below).

42. someone without daat is not at all human. As explained above, in section 2 (and see 
n.10). Rebbe Nachman thus teaches that by conversing with others about the fear of Heaven one 
populates the world with human beings. 

43. In other words. The following three paragraphs set off within braces were inserted by Reb 
Noson to further clarify Rebbe Nachman’s teaching here regarding speaking with others about 
the fear of Heaven and its connection to the mitzvah of bearing offspring. 

ה לְהֵפֶךְ,  לְמִיד. וְלִפְעָמִים נַעֲשֶׂ חִינַת תַּ ב חֲבֵרוֹ אֶצְלוֹ בְּ בּוּר, נֶחְשָׁ דִּ
ה הוּא  בּוּר, אֲזַי נַעֲשֶׂ ל מֵחֲבֵרוֹ אֵיזֶה דִּ ךְ הוּא מְקַבֵּ אַחַר־כָּ שֶׁ הַיְנוּ כְּ דְּ

י חֲבֵרוֹ. לְמִיד לְגַבֵּ בְחִינַת תַּ בִּ
י "לֹא תֹהוּ בְרָאָהּ  זֶה, כִּ ל וְלַעֲסֹק בָּ דֵּ תַּ הֵר, לְהִשְׁ ל אָדָם לִזָּ וְצָרִיךְ כָּ
ל  וּבוֹ שֶׁ יִשּׁ ל אֶחָד לַעֲסֹק בְּ י צָרִיךְ כָּ בֶת יְצָרָהּ" )ישעיה מה, יח(, כִּ לָשֶׁ
תוּב )בראשית א,  כָּ מוֹ שֶׁ נֵי אָדָם, כְּ א מִבְּ הְיֶה הָעוֹלָם מְמֻלָּ יִּ עוֹלָם, שֶׁ
הָעוֹלָם  שֶׁ כְּ הָעוֹלָם,  וּב  יִשּׁ ר  עִקַּ זֶה  י  כִּ הָאָרֶץ",  אֶת  "וּמִלְאוּ  כח(: 

אֵינוֹ  עַת,  דַּ בּוֹ  אֵין  שֶׁ מִי  י  כִּ עָה.  דֵּ נֵי  מִבְּ הַיְנוּ  אָדָם,  נֵי  מִבְּ א  מְמֻלָּ
"ל. נַּ לָל כַּ אָדָם כְּ

קִיּוּם  בִיל  שְׁ בִּ עוֹלָם  בָּ נִים  בָּ לְהַעֲמִיד  ה  מְצֻוֶּ הָאָדָם  שֶׁ מוֹ  כְּ ]הַיְנוּ 
בָנָיו  בְּ מַיִם  שָׁ וְיִרְאַת  עַת  דַּ לְהַכְנִיס  ה  מְצֻוֶּ הוּא  ן  כֵּ הָעוֹלָם, 
ה לְהַעֲמִיד תּוֹלָדוֹת לְקִיּוּם  צֻוֶּ מְּ צְוָה, שֶׁ ר הַמִּ י זֶה עִקַּ וּבְתַלְמִידִים, כִּ
וְקָא, וְלֹא  נֵי אָדָם דַּ ין בְּ ר – לְהַעֲמִיד תּוֹלָדוֹת מִמִּ י הָעִקָּ הָעוֹלָם, כִּ

דְמוּת אָדָם. הֵמוֹת וְחַיּוֹת בִּ מִין בְּ
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38. discuss the fear of Heaven…something that enlightens his friend. A person’s daat 
emerges into the world even through the conversations he has with friends and colleagues 
about the fear of Heaven. This includes conversations about all matters relating to worshiping 
God—including devotional practices, Torah insights, and, more generally, any manner of 
moral guidance that arouses another’s heart to Divine service. This is true as well of the fear of 
Heaven one exhibits in one’s actions. It, too, instills daat and enlightens those who witness it.

39. the aspect of disciple vis-à-vis him…disciple in relation to his friend. In Likutey 
Moharan I, 34:4, Rebbe Nachman teaches: “For in every Jew there is something precious, 
an aspect of a nekudah (point), which his friend does not possess…. And with this aspect in 
which he surpasses his friend, he influences, enlightens and inspires his friend’s heart. And his 
friend has to receive inspiration and this aspect from him, as in ‘One receives from the other’” 
(Targum, Isaiah 6:3; see n.28 there). In section 8 of that lesson, the Rebbe relates this to what 
he discusses here, namely, the importance of conversing with a fellow Jew about the fear of 
Heaven. He states there as follows: “And each person also has to talk to his friend about the fear 
of Heaven so that his heart receives inspiration from the nekudah in which his friend surpasses 
him, as in ‘One receives from the other’…. This nekudah is an aspect of tzaddik with regard to 
his friend.” In other words, each person is a tzaddik in his unique nekudah, so that through his 
nekudah he enlightens others with daat and inspires them to serve God. 

In that earlier lesson, Rebbe Nachman twice cites the proof-text “One receives from the 
other.” An oral teaching in Breslover lore explains that in that proof the key word is receive. 
When speaking with a fellow Jew about worshiping God and the fear of Heaven, one person 
should not attempt to force his opinions upon the other or convince the other to emulate his 
devotions and service. Instead, each one’s intention should be to inspire the other, so that the 
other will then choose to receive from him (Magid Sichot on Likutey Moharan I, 34).

that enlightens his friend,38 his friend is considered the aspect of disciple 
vis-à-vis him. And occasionally, the reverse happens. That is, when he 
later hears something from his friend, he becomes the aspect of disciple 
in relation to his friend.39 

And every person has to work conscientiously at this, because “He 
did not create it for emptiness; He formed it for habitation” (Isaiah 45:18).40 
Everyone has to engage in settling the world, to fill it with human 
beings, as it is written (Genesis 1:28), “and fill the earth.”41 The essence of 
settling the world is when it is filled with human beings—i.e., people 
with daat, because someone without daat is not at all human.42

{In other words,43 just as a person is commanded to beget children 
to perpetuate the world’s existence, so, too, he is commanded to instill 
daat and fear of Heaven into his sons and disciples. This is the essence 
of the mitzvah: he is commanded to produce offspring for the world to 
exist. It is essential that he produce offspring of the human kind, and 
not of the species of animal or beast with the appearance of a human 
being.
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Reb Noson adds: Conversing with others about the fear of Heaven is the greatest honor 
one can give to God. This is because God takes pride in every Jew who has faith in Him, even if 
he repeatedly sins against Him. One must therefore show respect and honor for each and every 
Jew. And there is no greater way to do that than by speaking to him about the fear of Heaven and 
receiving from him in return—as in “One receives from the other” (Torat Natan #7). 

40. He did not create it for emptiness…. The prophet Yeshayahu’s words are directed at the 
belligerent nations who, in waging war, plunder and destroy whatever stands in their way. He 
warns them that God did not create the world to be a wasteland. The Talmud (Yevamot 62a) cites 
this verse in connection with its discussion of the mitzvah of bringing children into the world. 

41. and fill the earth. The entire verse reads: “God blessed them, and God said to them, ‘Be 
fruitful and multiply and fill the earth and conquer it, and hold sway over the fish of the sea and 
the fowl of the heavens and every beast that crawls upon the earth.’” One of the explanations 
given by the Taz for “and fill the earth” is that it refers to the mitzvah of procreation resulting 
in great numbers of human beings populating the entire earth (Taz al HaTorah, Genesis 1:28; 
see also §7 and n.87 below).

42. someone without daat is not at all human. As explained above, in section 2 (and see 
n.10). Rebbe Nachman thus teaches that by conversing with others about the fear of Heaven one 
populates the world with human beings. 

43. In other words. The following three paragraphs set off within braces were inserted by Reb 
Noson to further clarify Rebbe Nachman’s teaching here regarding speaking with others about 
the fear of Heaven and its connection to the mitzvah of bearing offspring. 

ה לְהֵפֶךְ,  לְמִיד. וְלִפְעָמִים נַעֲשֶׂ חִינַת תַּ ב חֲבֵרוֹ אֶצְלוֹ בְּ בּוּר, נֶחְשָׁ דִּ
ה הוּא  בּוּר, אֲזַי נַעֲשֶׂ ל מֵחֲבֵרוֹ אֵיזֶה דִּ ךְ הוּא מְקַבֵּ אַחַר־כָּ שֶׁ הַיְנוּ כְּ דְּ

י חֲבֵרוֹ. לְמִיד לְגַבֵּ בְחִינַת תַּ בִּ
י "לֹא תֹהוּ בְרָאָהּ  זֶה, כִּ ל וְלַעֲסֹק בָּ דֵּ תַּ הֵר, לְהִשְׁ ל אָדָם לִזָּ וְצָרִיךְ כָּ
ל  וּבוֹ שֶׁ יִשּׁ ל אֶחָד לַעֲסֹק בְּ י צָרִיךְ כָּ בֶת יְצָרָהּ" )ישעיה מה, יח(, כִּ לָשֶׁ
תוּב )בראשית א,  כָּ מוֹ שֶׁ נֵי אָדָם, כְּ א מִבְּ הְיֶה הָעוֹלָם מְמֻלָּ יִּ עוֹלָם, שֶׁ
הָעוֹלָם  שֶׁ כְּ הָעוֹלָם,  וּב  יִשּׁ ר  עִקַּ זֶה  י  כִּ הָאָרֶץ",  אֶת  "וּמִלְאוּ  כח(: 

אֵינוֹ  עַת,  דַּ בּוֹ  אֵין  שֶׁ מִי  י  כִּ עָה.  דֵּ נֵי  מִבְּ הַיְנוּ  אָדָם,  נֵי  מִבְּ א  מְמֻלָּ
"ל. נַּ לָל כַּ אָדָם כְּ

קִיּוּם  בִיל  שְׁ בִּ עוֹלָם  בָּ נִים  בָּ לְהַעֲמִיד  ה  מְצֻוֶּ הָאָדָם  שֶׁ מוֹ  כְּ ]הַיְנוּ 
בָנָיו  בְּ מַיִם  שָׁ וְיִרְאַת  עַת  דַּ לְהַכְנִיס  ה  מְצֻוֶּ הוּא  ן  כֵּ הָעוֹלָם, 
ה לְהַעֲמִיד תּוֹלָדוֹת לְקִיּוּם  צֻוֶּ מְּ צְוָה, שֶׁ ר הַמִּ י זֶה עִקַּ וּבְתַלְמִידִים, כִּ
וְקָא, וְלֹא  נֵי אָדָם דַּ ין בְּ ר – לְהַעֲמִיד תּוֹלָדוֹת מִמִּ י הָעִקָּ הָעוֹלָם, כִּ

דְמוּת אָדָם. הֵמוֹת וְחַיּוֹת בִּ מִין בְּ
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44. empty and void…He did not create it for emptiness…. Scripture’s depiction of Creation 
begins: “In the beginning God created heaven and earth. The earth was empty and void.” Reb 
Noson juxtaposes this primordial emptiness with that of the verse from Isaiah which Rebbe 
Nachman previously cited as proof that everyone must contribute to populating the world with 
human beings—i.e., beings with daat. Although God created the world “empty and void,” it 
was never His intention that it should remain that way, as the prophet’s words attest. 

45. human beings—i.e., people with daat, who know God. Daat is attained when a person 
becomes fully conscious of God. Few are those who authentically attain that level of awareness, 
and none are able to maintain it permanently. If, as we have just seen, someone without daat 
lacks the defining element that makes one a human being, then few in the world are truly 
human, and even they are not always on that exalted level. However, the attainment of daat 
does not happen all at once. “Becoming human” is a process. It begins with a person’s daat in 
a state of immaturity, not unlike the intellectual immaturity of a child. Nevertheless, whenever 
a person engages in the process in a sincere way, he is becoming human. Thus, even though he 
has yet to attain daat fully, the measure of Godliness he does experience and the recognition 
of God he does achieve earn him a commensurate measure of humanness. (This will be further 
clarified at the beginning of §6, where Rebbe Nachman speaks of the makifim, transcendent 
perceptions.)

46. and fill the earth…with human beings…people with daat, who know God. Reb Noson 
explains that the reason God commanded man to “be fruitful and multiply” is so that he would 

Therefore, as long as people are not enlightened by daat, so that 
they do not know and experience His Godliness and dominion, they 
are not classified as human. This is because they lack the daat to know 
God, which is the defining element of a human being. The world is 
thus considered “empty and void” (Genesis 1:2). And about this it is said: 
“He did not create it for emptiness; He formed it for habitation.”44 One 
has to settle the world, so that it is inhabited specifically by human 
beings—i.e., people with daat, who know God.45

This is also the mitzvah of “and fill the earth.” We have to fill the 
world with human beings. In other words, every person is commanded 
to speak with his friend about the fear of Heaven in order to instill his 
friend with daat. This is the essence of settling the world—that it be 
inhabited by human beings, i.e., people with daat, who know God.46}

Thus, everyone has to engage in this—instilling daat and fear of 
Heaven into his friend, through which his friend becomes the aspect of 
disciple vis-à-vis him.47 Then, when his days are complete and the time 
for him to pass away arrives, he becomes embodied in that teaching 
which he instilled into his friend. It is considered as if he himself 
literally exists in this world, as in “who have no replacement”—one 
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“fill the earth”—i.e., inhabit the world with human beings who acknowledge God and accept 
His dominion.

47. Thus, everyone has to engage in this…. In Likutey Eitzot (Tokhachah #17), Reb Noson 
restates this as: Everyone has a duty to try and draw other people closer to God. The true well-
being of the world depends on its being populated with men of understanding who know of 
God and serve Him. 

Reb Noson’s disciple, Rabbi Nachman Goldstein (the Tcheriner Rav), writes: In this 
teaching Rebbe Nachman emphasizes the great importance of speaking with others about the 
fear of Heaven. Yet, in the very next lesson (8:1), the Rebbe teaches that not everyone is worthy 
of giving moral guidance and reproof. The Tcheriner Rav explains this seeming contradiction. 
Speaking with one’s fellow man about life’s ultimate purpose is something everyone should 
do, provided one’s motivation is to bring one’s friend to greater fear of Heaven. The giving 
of moral guidance and reproof which the Rebbe warns against is that which calls attention to 
another’s spiritual faults. Rather than bring one’s fellow man closer to God, reminding him of 
his sins is more likely to weaken his soul and his desire for the spiritual life. This is why the 
Rebbe teaches that moral guidance and rebuke are the province of the true tzaddik—i.e., the 
compassionate leader who knows how to benefit others through his reproof (Otzar HaYirah, 
Tokheichah A:20). 

יוֹדְעִים  וְאֵינָם  אָדָם,  בְנֵי  בִּ עַת  הַדַּ מֵאִיר  אֵין  שֶׁ זְמַן  ל  כָּ ן  עַל־כֵּ
אָדָם,  נֵי  בְּ כְלַל  בִּ אֵינָם  לְתּוֹ,  וּמֶמְשַׁ רַךְ  יִתְבָּ אֱלֹקוּתוֹ  ים  ישִׁ וּמַרְגִּ
דֶר הָאָדָם. וְעַל  ר גֶּ ה עִקַּ זֶּ עַת לָדַעַת אֶת ה', שֶׁ הֶם דַּ אֵין בָּ מֵאַחַר שֶׁ
בֶת  רָאָהּ לָשֶׁ תֹהוּ וָבֹהוּ, וְעַל זֶה נֶאֱמַר: לֹא תֹהוּ בְּ ב הָעוֹלָם כְּ ן נֶחְשָׁ כֵּ
נֵי  ב הָעוֹלָם מִבְּ ָ הְיֶה מְיֻשּׁ יִּ שֶׁ ב אֶת הָעוֹלָם,  ֵ לְיַשּׁ י צְרִיכִין  כִּ יְצָרָהּ, 

רַךְ. ם יִתְבָּ ֵ יּוֹדְעִין אֶת הַשּׁ עָה, שֶׁ נֵי דֵּ הַיְנוּ מִבְּ יְקָא, דְּ אָדָם דַּ
אֶת  לְמַלֹּאות  רִיכִין  צְּ שֶׁ הָאָרֶץ",  אֶת  "וּמִלְאוּ  מִצְוַת:  ן  כֵּ ם  גַּ וְזֶהוּ 
יִרְאַת  ר עִם חֲבֵרוֹ בְּ דַבֵּ יְּ ה שֶׁ ל אָדָם מְצֻוֶּ כָּ בְנֵי אָדָם. הַיְנוּ שֶׁ הָאָרֶץ בִּ
הְיֶה  יִּ וּב הָעוֹלָם, שֶׁ ר יִשּׁ ה עִקַּ זֶּ חֲבֵרוֹ, שֶׁ עַת בַּ דֵי לְהַכְנִיס דַּ מַיִם כְּ שָׁ
ם  ֵ הַשּׁ אֶת  יּוֹדְעִין  שֶׁ עָה,  דֵּ נֵי  מִבְּ הַיְנוּ  אָדָם,  נֵי  מִבְּ ב  ָ מְיֻשּׁ הָעוֹלָם 

"ל[. נַּ רַךְ כַּ יִתְבָּ
מַיִם  שָׁ וְיִרְאַת  עַת  דַּ לְהַכְנִיס  זֶה –  בָּ לַעֲסֹק  ל אֶחָד  כָּ צָרִיךְ  ן  עַל־כֵּ
וַאֲזַי,  אֶצְלוֹ,  לְמִיד  תַּ חִינַת  בְּ חֲבֵרוֹ  ה  נַעֲשֶׂ עַל־יְדֵי־זֶה  שֶׁ חֲבֵרוֹ,  בַּ
בּוּר  הַדִּ זֶה  בְּ שׁ  יִתְלַבֵּ אֲזַי  קוּתוֹ,  לְּ הִסְתַּ זְמַן  יעַ  וְיַגִּ יָמָיו  מְלְאוּ  יִּ שֶׁ כְּ
זֶה  ם בְּ שׁ קַיָּ עַצְמוֹ מַמָּ אִלּוּ הוּא בְּ ב כְּ חֲבֵרוֹ, וְיִהְיֶה נֶחְשָׁ הִכְנִיס בַּ שֶׁ
ן,  בֵּ ר אֵין חֲלִיפוֹת לָמוֹ" – 'חַד אָמַר  תוּב: "אֲשֶׁ כָּ שֶׁ מוֹ  כְּ הָעוֹלָם, 
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44. empty and void…He did not create it for emptiness…. Scripture’s depiction of Creation 
begins: “In the beginning God created heaven and earth. The earth was empty and void.” Reb 
Noson juxtaposes this primordial emptiness with that of the verse from Isaiah which Rebbe 
Nachman previously cited as proof that everyone must contribute to populating the world with 
human beings—i.e., beings with daat. Although God created the world “empty and void,” it 
was never His intention that it should remain that way, as the prophet’s words attest. 

45. human beings—i.e., people with daat, who know God. Daat is attained when a person 
becomes fully conscious of God. Few are those who authentically attain that level of awareness, 
and none are able to maintain it permanently. If, as we have just seen, someone without daat 
lacks the defining element that makes one a human being, then few in the world are truly 
human, and even they are not always on that exalted level. However, the attainment of daat 
does not happen all at once. “Becoming human” is a process. It begins with a person’s daat in 
a state of immaturity, not unlike the intellectual immaturity of a child. Nevertheless, whenever 
a person engages in the process in a sincere way, he is becoming human. Thus, even though he 
has yet to attain daat fully, the measure of Godliness he does experience and the recognition 
of God he does achieve earn him a commensurate measure of humanness. (This will be further 
clarified at the beginning of §6, where Rebbe Nachman speaks of the makifim, transcendent 
perceptions.)

46. and fill the earth…with human beings…people with daat, who know God. Reb Noson 
explains that the reason God commanded man to “be fruitful and multiply” is so that he would 

Therefore, as long as people are not enlightened by daat, so that 
they do not know and experience His Godliness and dominion, they 
are not classified as human. This is because they lack the daat to know 
God, which is the defining element of a human being. The world is 
thus considered “empty and void” (Genesis 1:2). And about this it is said: 
“He did not create it for emptiness; He formed it for habitation.”44 One 
has to settle the world, so that it is inhabited specifically by human 
beings—i.e., people with daat, who know God.45

This is also the mitzvah of “and fill the earth.” We have to fill the 
world with human beings. In other words, every person is commanded 
to speak with his friend about the fear of Heaven in order to instill his 
friend with daat. This is the essence of settling the world—that it be 
inhabited by human beings, i.e., people with daat, who know God.46}

Thus, everyone has to engage in this—instilling daat and fear of 
Heaven into his friend, through which his friend becomes the aspect of 
disciple vis-à-vis him.47 Then, when his days are complete and the time 
for him to pass away arrives, he becomes embodied in that teaching 
which he instilled into his friend. It is considered as if he himself 
literally exists in this world, as in “who have no replacement”—one 
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“fill the earth”—i.e., inhabit the world with human beings who acknowledge God and accept 
His dominion.

47. Thus, everyone has to engage in this…. In Likutey Eitzot (Tokhachah #17), Reb Noson 
restates this as: Everyone has a duty to try and draw other people closer to God. The true well-
being of the world depends on its being populated with men of understanding who know of 
God and serve Him. 

Reb Noson’s disciple, Rabbi Nachman Goldstein (the Tcheriner Rav), writes: In this 
teaching Rebbe Nachman emphasizes the great importance of speaking with others about the 
fear of Heaven. Yet, in the very next lesson (8:1), the Rebbe teaches that not everyone is worthy 
of giving moral guidance and reproof. The Tcheriner Rav explains this seeming contradiction. 
Speaking with one’s fellow man about life’s ultimate purpose is something everyone should 
do, provided one’s motivation is to bring one’s friend to greater fear of Heaven. The giving 
of moral guidance and reproof which the Rebbe warns against is that which calls attention to 
another’s spiritual faults. Rather than bring one’s fellow man closer to God, reminding him of 
his sins is more likely to weaken his soul and his desire for the spiritual life. This is why the 
Rebbe teaches that moral guidance and rebuke are the province of the true tzaddik—i.e., the 
compassionate leader who knows how to benefit others through his reproof (Otzar HaYirah, 
Tokheichah A:20). 

יוֹדְעִים  וְאֵינָם  אָדָם,  בְנֵי  בִּ עַת  הַדַּ מֵאִיר  אֵין  שֶׁ זְמַן  ל  כָּ ן  עַל־כֵּ
אָדָם,  נֵי  בְּ כְלַל  בִּ אֵינָם  לְתּוֹ,  וּמֶמְשַׁ רַךְ  יִתְבָּ אֱלֹקוּתוֹ  ים  ישִׁ וּמַרְגִּ
דֶר הָאָדָם. וְעַל  ר גֶּ ה עִקַּ זֶּ עַת לָדַעַת אֶת ה', שֶׁ הֶם דַּ אֵין בָּ מֵאַחַר שֶׁ
בֶת  רָאָהּ לָשֶׁ תֹהוּ וָבֹהוּ, וְעַל זֶה נֶאֱמַר: לֹא תֹהוּ בְּ ב הָעוֹלָם כְּ ן נֶחְשָׁ כֵּ
נֵי  ב הָעוֹלָם מִבְּ ָ הְיֶה מְיֻשּׁ יִּ שֶׁ ב אֶת הָעוֹלָם,  ֵ לְיַשּׁ י צְרִיכִין  כִּ יְצָרָהּ, 

רַךְ. ם יִתְבָּ ֵ יּוֹדְעִין אֶת הַשּׁ עָה, שֶׁ נֵי דֵּ הַיְנוּ מִבְּ יְקָא, דְּ אָדָם דַּ
אֶת  לְמַלֹּאות  רִיכִין  צְּ שֶׁ הָאָרֶץ",  אֶת  "וּמִלְאוּ  מִצְוַת:  ן  כֵּ ם  גַּ וְזֶהוּ 
יִרְאַת  ר עִם חֲבֵרוֹ בְּ דַבֵּ יְּ ה שֶׁ ל אָדָם מְצֻוֶּ כָּ בְנֵי אָדָם. הַיְנוּ שֶׁ הָאָרֶץ בִּ
הְיֶה  יִּ וּב הָעוֹלָם, שֶׁ ר יִשּׁ ה עִקַּ זֶּ חֲבֵרוֹ, שֶׁ עַת בַּ דֵי לְהַכְנִיס דַּ מַיִם כְּ שָׁ
ם  ֵ הַשּׁ אֶת  יּוֹדְעִין  שֶׁ עָה,  דֵּ נֵי  מִבְּ הַיְנוּ  אָדָם,  נֵי  מִבְּ ב  ָ מְיֻשּׁ הָעוֹלָם 

"ל[. נַּ רַךְ כַּ יִתְבָּ
מַיִם  שָׁ וְיִרְאַת  עַת  דַּ לְהַכְנִיס  זֶה –  בָּ לַעֲסֹק  ל אֶחָד  כָּ צָרִיךְ  ן  עַל־כֵּ
וַאֲזַי,  אֶצְלוֹ,  לְמִיד  תַּ חִינַת  בְּ חֲבֵרוֹ  ה  נַעֲשֶׂ עַל־יְדֵי־זֶה  שֶׁ חֲבֵרוֹ,  בַּ
בּוּר  הַדִּ זֶה  בְּ שׁ  יִתְלַבֵּ אֲזַי  קוּתוֹ,  לְּ הִסְתַּ זְמַן  יעַ  וְיַגִּ יָמָיו  מְלְאוּ  יִּ שֶׁ כְּ
זֶה  ם בְּ שׁ קַיָּ עַצְמוֹ מַמָּ אִלּוּ הוּא בְּ ב כְּ חֲבֵרוֹ, וְיִהְיֶה נֶחְשָׁ הִכְנִיס בַּ שֶׁ
ן,  בֵּ ר אֵין חֲלִיפוֹת לָמוֹ" – 'חַד אָמַר  תוּב: "אֲשֶׁ כָּ שֶׁ מוֹ  כְּ הָעוֹלָם, 
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48. as discussed above. See earlier in this section and notes 28-29. 

49. daat remains behind…in the world. As explained above and in notes 30-36.

50. Pi Yedaber…ChaLIPhOT…main replacement and legacy. Rebbe Nachman adds a 
deeper dimension to the concept of leaving behind a son or a disciple as one’s replacement 
in the world. The Hebrew term for “replacement,” ChaLIPhOT (חליפות), is an acronym for Pi 
Yedaber Chakhmot V’hagut Leebee Tevunot (פי ידבר חכמות והגות לבי תבונות – “My mouth will 
speak wisdom…will be understanding”). A replacement thus alludes to speaking with others 
about the fear of Heaven. His daat—the wisdom he speaks and the understanding of his heart—
is the primary legacy which a person leaves behind when he passes away.

51. a son is also a disciple. Rebbe Nachman first spoke of this at the outset of the current 
section, where he taught: “The main thing is to leave behind a son who is also a disciple, who 
receives from him his wisdom and his daat.” 

opines that this refers to a son, and the other opines that this refers to 
a disciple. It follows, that when he leaves behind a son or a disciple, 
he has chaliphot—i.e., he has a replacement because his daat remains 
behind through a son or disciple, as discussed above.48

The main thing is daat. When his daat remains behind through 
either a son or a disciple, it is considered as if he literally continues 
to exist in the world.49 Thus, [the letters that spell] ChaLIPhOT are 
the initial letters of Pi Yedaber Chakhmot V’hagut Leebee Tevunot 
(“My mouth will speak wisdom and the meditation of my heart will 
be understanding”) (Psalms 49:4). For the main thing is daat, which is 
the concept of “My mouth will speak wisdom and the meditation 
of my heart will be understanding.” This is the primary legacy and 
replacement that a person leaves behind—i.e., that he spoke wisdom 
and understanding with his friend and instilled in him true daat and 
fear of Heaven. Therefore, the initial letters of Pi Yedaber Chakhmot 
V’hagut Leebee Tevunot spell ChaLIPhOT, for this is one’s main 
replacement and legacy.50

Actually, a son and a disciple are one and the same. This is because 
a son is also a disciple.51 And a disciple is akin to a son, as our Sages, of 
blessed memory, taught: Whoever teaches his friend’s son Torah, it is 
as if he made him (Sanhedrin 99b).52 It is considered as if he made also the 
disciple’s body, because earlier he did not deserve to be called human, 
since he lacked daat and so only resembled a human being. It follows, 
that by studying Torah with him and instilling him with daat, he became 
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52. Whoever teaches his friend’s son Torah…. Scripture states: “Avraham took his wife…
and the souls that they made in Charan, and they set out for Kanaan” (Genesis 12:5). Which 
souls were these? Rashi explains that these were the souls of the converts who Avraham and 
Sarah brought to believe in the One God. Reish Lakish deduces from this verse that whoever 
teaches his friend’s son Torah is regarded by Scripture as if he “made” that son (Sanhedrin, loc. 
cit.). Maharsha explains that before a person learns Torah, there is nothing that distinguishes 
him from the animals (see above, nn.10-11). It is through Torah knowledge that he is “made” 
and elevated to the status of human (Maharsha, loc. cit., s.v. kol ha’melamed).

A similar teaching appears earlier in the same tractate (Sanhedrin 19b): Rabbi Shmuel 
bar Nachmani said in the name of Rabbi Yonatan: “Whoever teaches his friend’s son Torah is 
regarded by Scripture as if he fathered him.” Proof of this comes from Numbers 3:1, in which 
Scripture refers to Aharon’s sons as also Moshe’s. The Talmud explains that this is to teach that 
although Aharon fathered them, Moshe taught them Torah, and so they are referred to as his 
children as well.

לְמִיד אַחֲרָיו, אֲזַי יֵשׁ  ן אוֹ תַּ אָר בֵּ שְׁ נִּ שֶׁ לְמִיד'. נִמְצָא, כְּ וְחַד אָמַר תַּ
עְתּוֹ אַחֲרָיו  אָר דַּ שְׁ נִּ י יֵשׁ לוֹ חֲלִיפִין, מֵאַחַר שֶׁ חֲלִיפוֹת לָמוֹ, הַיְנוּ כִּ

"ל. נַּ לְמִיד כַּ ן אוֹ תַּ עַל־יְדֵי בֵּ
לְמִיד,  ן אוֹ תַּ עַת אַחֲרָיו עַל־יְדֵי בֵּ אָר הַדַּ שְׁ נִּ עַת, וּכְשֶׁ ר הוּא הַדַּ י עִקָּ כִּ
י  עוֹלָם. וְזֶה חֲלִיפוֹת – רָאשֵׁ ם בָּ אָר קַיָּ שׁ נִשְׁ אִלּוּ הוּא מַמָּ ב כְּ נֶחְשָׁ
ר  י עִקָּ י תְבוּנוֹת )תהלים מט, ד(. כִּ ר חָכְמוֹת וְהָגוּת לִבִּ י יְדַבֵּ תֵבוֹת: פִּ
י תְבוּנוֹת",  ר חָכְמוֹת וְהָגוּת לִבִּ י יְדַבֵּ חִינַת: "פִּ הוּא בְּ עַת, שֶׁ הוּא הַדַּ
הַיְנוּ  אָר מִן הָאָדָם אַחֲרָיו, דְּ שְׁ נִּ אָרָה וְהַחֲלִיפוֹת שֶׁ ר הַהַשְׁ הוּ עִקַּ זֶּ שֶׁ
עַת אֱמֶת  ר חָכְמָה וּתְבוּנָה עִם חֲבֵרוֹ וְהִכְנִיס בּוֹ דַּ הָיָה מְדַבֵּ מַה שֶּׁ
י  לִ'בִּ וְ'הָגוּת  חָ'כְמוֹת  ר  יְ'דַבֵּ 'י  פִּ ן  כֵּ וְעַל  "ל.  נַּ כַּ מַיִם  שָׁ וְיִרְאַת 
אָרָה  ר הַחֲלִיפוֹת וְהַהַשְׁ י זֶה עִקַּ י תֵבוֹת חֲלִיפוֹת, כִּ תְ'בוּנוֹת – רָאשֵׁ

"ל. נַּ כַּ
"ל,  נַּ לְמִיד כַּ ן תַּ ם כֵּ ן הוּא גַּ י הַבֵּ לּוֹ חַד. כִּ ן וְתַלְמִיד הוּא כֻּ וּבֶאֱמֶת בֵּ
אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה  מוֹ שֶׁ ן, כְּ חִינַת בֵּ לְמִיד הוּא בְּ וְגַם הַתַּ
ן חֲבֵרוֹ תּוֹרָה,  ד בֶּ ל הַמְלַמֵּ )סנהדרין צט, ב ועיין שם גם בדף יט, ב(: 'כָּ

ם  גַּ לְמִיד  הַתַּ ל  שֶׁ הַגּוּף  אֶת  ה  עָשָׂ אִלּוּ  כְּ ב  נֶחְשָׁ י  כִּ אוֹ',  עֲשָׂ אִלּוּ  כְּ
לֹּא הָיָה בּוֹ  לָל, מֵאַחַר שֶׁ ם אָדָם כְּ שֵׁ י מִקֹּדֶם לֹא הָיָה נִקְרָא בְּ ן, כִּ כֵּ
מַד עִמּוֹ תּוֹרָה  לָּ עַל־יְדֵי שֶׁ מוּת אָדָם; נִמְצָא, שֶׁ עַת וְלֹא הָיָה רַק דְּ דַּ
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48. as discussed above. See earlier in this section and notes 28-29. 

49. daat remains behind…in the world. As explained above and in notes 30-36.

50. Pi Yedaber…ChaLIPhOT…main replacement and legacy. Rebbe Nachman adds a 
deeper dimension to the concept of leaving behind a son or a disciple as one’s replacement 
in the world. The Hebrew term for “replacement,” ChaLIPhOT (חליפות), is an acronym for Pi 
Yedaber Chakhmot V’hagut Leebee Tevunot (פי ידבר חכמות והגות לבי תבונות – “My mouth will 
speak wisdom…will be understanding”). A replacement thus alludes to speaking with others 
about the fear of Heaven. His daat—the wisdom he speaks and the understanding of his heart—
is the primary legacy which a person leaves behind when he passes away.

51. a son is also a disciple. Rebbe Nachman first spoke of this at the outset of the current 
section, where he taught: “The main thing is to leave behind a son who is also a disciple, who 
receives from him his wisdom and his daat.” 

opines that this refers to a son, and the other opines that this refers to 
a disciple. It follows, that when he leaves behind a son or a disciple, 
he has chaliphot—i.e., he has a replacement because his daat remains 
behind through a son or disciple, as discussed above.48

The main thing is daat. When his daat remains behind through 
either a son or a disciple, it is considered as if he literally continues 
to exist in the world.49 Thus, [the letters that spell] ChaLIPhOT are 
the initial letters of Pi Yedaber Chakhmot V’hagut Leebee Tevunot 
(“My mouth will speak wisdom and the meditation of my heart will 
be understanding”) (Psalms 49:4). For the main thing is daat, which is 
the concept of “My mouth will speak wisdom and the meditation 
of my heart will be understanding.” This is the primary legacy and 
replacement that a person leaves behind—i.e., that he spoke wisdom 
and understanding with his friend and instilled in him true daat and 
fear of Heaven. Therefore, the initial letters of Pi Yedaber Chakhmot 
V’hagut Leebee Tevunot spell ChaLIPhOT, for this is one’s main 
replacement and legacy.50

Actually, a son and a disciple are one and the same. This is because 
a son is also a disciple.51 And a disciple is akin to a son, as our Sages, of 
blessed memory, taught: Whoever teaches his friend’s son Torah, it is 
as if he made him (Sanhedrin 99b).52 It is considered as if he made also the 
disciple’s body, because earlier he did not deserve to be called human, 
since he lacked daat and so only resembled a human being. It follows, 
that by studying Torah with him and instilling him with daat, he became 
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52. Whoever teaches his friend’s son Torah…. Scripture states: “Avraham took his wife…
and the souls that they made in Charan, and they set out for Kanaan” (Genesis 12:5). Which 
souls were these? Rashi explains that these were the souls of the converts who Avraham and 
Sarah brought to believe in the One God. Reish Lakish deduces from this verse that whoever 
teaches his friend’s son Torah is regarded by Scripture as if he “made” that son (Sanhedrin, loc. 
cit.). Maharsha explains that before a person learns Torah, there is nothing that distinguishes 
him from the animals (see above, nn.10-11). It is through Torah knowledge that he is “made” 
and elevated to the status of human (Maharsha, loc. cit., s.v. kol ha’melamed).

A similar teaching appears earlier in the same tractate (Sanhedrin 19b): Rabbi Shmuel 
bar Nachmani said in the name of Rabbi Yonatan: “Whoever teaches his friend’s son Torah is 
regarded by Scripture as if he fathered him.” Proof of this comes from Numbers 3:1, in which 
Scripture refers to Aharon’s sons as also Moshe’s. The Talmud explains that this is to teach that 
although Aharon fathered them, Moshe taught them Torah, and so they are referred to as his 
children as well.

לְמִיד אַחֲרָיו, אֲזַי יֵשׁ  ן אוֹ תַּ אָר בֵּ שְׁ נִּ שֶׁ לְמִיד'. נִמְצָא, כְּ וְחַד אָמַר תַּ
עְתּוֹ אַחֲרָיו  אָר דַּ שְׁ נִּ י יֵשׁ לוֹ חֲלִיפִין, מֵאַחַר שֶׁ חֲלִיפוֹת לָמוֹ, הַיְנוּ כִּ

"ל. נַּ לְמִיד כַּ ן אוֹ תַּ עַל־יְדֵי בֵּ
לְמִיד,  ן אוֹ תַּ עַת אַחֲרָיו עַל־יְדֵי בֵּ אָר הַדַּ שְׁ נִּ עַת, וּכְשֶׁ ר הוּא הַדַּ י עִקָּ כִּ
י  עוֹלָם. וְזֶה חֲלִיפוֹת – רָאשֵׁ ם בָּ אָר קַיָּ שׁ נִשְׁ אִלּוּ הוּא מַמָּ ב כְּ נֶחְשָׁ
ר  י עִקָּ י תְבוּנוֹת )תהלים מט, ד(. כִּ ר חָכְמוֹת וְהָגוּת לִבִּ י יְדַבֵּ תֵבוֹת: פִּ
י תְבוּנוֹת",  ר חָכְמוֹת וְהָגוּת לִבִּ י יְדַבֵּ חִינַת: "פִּ הוּא בְּ עַת, שֶׁ הוּא הַדַּ
הַיְנוּ  אָר מִן הָאָדָם אַחֲרָיו, דְּ שְׁ נִּ אָרָה וְהַחֲלִיפוֹת שֶׁ ר הַהַשְׁ הוּ עִקַּ זֶּ שֶׁ
עַת אֱמֶת  ר חָכְמָה וּתְבוּנָה עִם חֲבֵרוֹ וְהִכְנִיס בּוֹ דַּ הָיָה מְדַבֵּ מַה שֶּׁ
י  לִ'בִּ וְ'הָגוּת  חָ'כְמוֹת  ר  יְ'דַבֵּ 'י  פִּ ן  כֵּ וְעַל  "ל.  נַּ כַּ מַיִם  שָׁ וְיִרְאַת 
אָרָה  ר הַחֲלִיפוֹת וְהַהַשְׁ י זֶה עִקַּ י תֵבוֹת חֲלִיפוֹת, כִּ תְ'בוּנוֹת – רָאשֵׁ

"ל. נַּ כַּ
"ל,  נַּ לְמִיד כַּ ן תַּ ם כֵּ ן הוּא גַּ י הַבֵּ לּוֹ חַד. כִּ ן וְתַלְמִיד הוּא כֻּ וּבֶאֱמֶת בֵּ
אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה  מוֹ שֶׁ ן, כְּ חִינַת בֵּ לְמִיד הוּא בְּ וְגַם הַתַּ
ן חֲבֵרוֹ תּוֹרָה,  ד בֶּ ל הַמְלַמֵּ )סנהדרין צט, ב ועיין שם גם בדף יט, ב(: 'כָּ

ם  גַּ לְמִיד  הַתַּ ל  שֶׁ הַגּוּף  אֶת  ה  עָשָׂ אִלּוּ  כְּ ב  נֶחְשָׁ י  כִּ אוֹ',  עֲשָׂ אִלּוּ  כְּ
לֹּא הָיָה בּוֹ  לָל, מֵאַחַר שֶׁ ם אָדָם כְּ שֵׁ י מִקֹּדֶם לֹא הָיָה נִקְרָא בְּ ן, כִּ כֵּ
מַד עִמּוֹ תּוֹרָה  לָּ עַל־יְדֵי שֶׁ מוּת אָדָם; נִמְצָא, שֶׁ עַת וְלֹא הָיָה רַק דְּ דַּ
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53. the disciple, too, is akin to a son. Having earlier taught that a father should teach his son 
daat, as he would a disciple, here Rebbe Nachman proves from the Talmud that by instilling a 
disciple with daat a teacher gives him existence, as in fathering a son. Both “son” and “disciple” 
allude to filling the world with unitive knowledge and awareness of God. Although later on in 
the lesson (§8-§9) the Rebbe will show that “son” and “disciple” refer to diverse levels of daat, 
he follows that by explaining that nevertheless these two levels must be meshed together into a 
single, unified perspective (§9).

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in 
turn is the product of foolishness. The true leader therefore seeks to keep his charges from 
sinning by instilling them with daat (§3). A person has to leave behind his daat in this world. 
Everyone can accomplish this by conversing with a friend about worshiping God and the fear 
of Heaven (§4).

54. discuss fear of Heaven with his friend…must himself possess fear of Heaven. Rebbe 
Nachman introduces here an additional thought related to leaving one’s daat in this world. It is 
insufficient to just speak about the fear of Heaven. One must possess it, as well. A person cannot 
share his unitive knowledge of God with others unless it is complemented by fear of Heaven 
so that the recipient will be inclined to receive that daat. The Rebbe next explains why. See 
also note 38 above, that discussing the fear of Heaven includes conversations about all matters 
relating to worshiping God. Reb Noson writes that careful study of the lesson shows that each 
of its concepts in one way or another relates to attaining fear of Heaven (Torat Natan #9). We 
will see below that, as with the makifim, the transcendent perceptions of daat (§6), there are 
endless levels of this fear (see Likutey Moharan I, 148).

a human being. Therefore, it is considered as if he made him, literally. 
Thus, the disciple, too, is akin to a son.53 

5.  However, one who wants to discuss fear of Heaven with his friend 
must himself possess fear of Heaven.54 This is so that his words make 
an impression on his friend, as our Sages, of blessed memory, taught: 
Any person who fears Heaven, his words are heard (Berakhot 6b).55 

It is also so that his words stay with his friend.56 For there are times 
when a person says something to his friend, but the words instantly 
pass through the other’s heart and depart, without staying with him at 
all. Therefore, this requires that he possess the fear of Heaven. Anyone 
whose fear of sin precedes his wisdom, his wisdom will endure (Avot 
3:9)—i.e., his words will stay with his friend. It follows, that anyone 
wishing to instill his friend with daat must possess fear of Heaven, in 
order for his words to be accepted and endure.57 
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55. Any person who fears Heaven…. The Talmud (loc. cit.) teaches: Rabbi Chelbo said in the 
name of Rav Huna: When a person fears Heaven, his words are heard, as it is stated: “In the 
end, when all has been heard: Fear God….” When a person genuinely fears God, people respect 
him, and are more apt to accept what he has to say. (See also Likutey Moharan I, 102:1 and n.8, 
for an additional explanation of this teaching.) The Parparaot LeChokhmah adds that if the one 
speaking possesses fear of Heaven, then anyone who hears his words will be inspired to fear 
and so be instilled with the speaker’s daat. However, if the one speaking does not fear Heaven, 
then only those listeners who are upright will be inspired by his words. Their fear of Heaven 
enables them to receive moral instruction from whomever they hear it and to use that instruction 
to grow spiritually. Nevertheless, even for them, those words will have no permanence, because 
they were not complemented by the fear of Heaven, as Rebbe Nachman explains next. 

56. stay with his friend. Having taught that one must have fear of Heaven in order for one’s 
words to make an impression on those who hear them, Rebbe Nachman adds a second advantage 
which this fear affords: It ensures that his words remain with them afterwards. 

57. Anyone whose fear of sin precedes his wisdom…in order for his words to be accepted 
and endure. This translation of the Mishnah from Avot (loc. cit.) follows Rashi’s second 
interpretation, which is that it refers to a person who makes fear of sin a prerequisite to 
everything he does. Prefacing the application of his wisdom with the fear of Heaven—which 
Rashi links with the fear of sin—ensures that he finds enduring success in whatever he seeks to 
accomplish. In the context of our lesson, Rebbe Nachman explains that when a person prefaces 
his wisdom with the fear of Heaven, he ensures that his wisdom and daat endure in others. 

אִלּוּ  כְּ ב  נֶחְשָׁ ן  עַל־כֵּ אָדָם,  ה  נַעֲשָׂ עַל־יְדֵי־זֶה  עַת,  דַּ בּוֹ  וְהִכְנִיס 
ן. חִינַת בֵּ לְמִיד הוּא בְּ ם הַתַּ ן גַּ שׁ, עַל־כֵּ אוֹ מַמָּ עֲשָׂ

"ל, הוּא  נַּ מַיִם כַּ יִרְאַת שָׁ ר עִם חֲבֵרוֹ בְּ רוֹצֶה לְדַבֵּ ה.  אָמְנָם, מִי שֶׁ
אֵצֶל  מָעִין  נִשְׁ בָרָיו  דְּ הְיוּ  יִּ שֶׁ דֵי  כְּ מַיִם,  שָׁ יִרְאַת  לוֹ  הְיֶה  יִּ שֶׁ צָרִיךְ 
ל מִי  אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )ברכות ו, ב(: 'כָּ מוֹ שֶׁ חֲבֵרוֹ, כְּ

מָעִין'. בָרָיו נִשְׁ מַיִם, דְּ שׁ בּוֹ יִרְאַת שָׁ יֵּ שֶׁ
ר אֶחָד עִם  י לִפְעָמִים מְדַבֵּ בָרָיו אֵצֶל חֲבֵרוֹ, כִּ מוּ דְּ תְקַיְּ יִּ דֵי שֶׁ וְגַם כְּ
ם  ב חֲבֵרוֹ, וְאֵינוֹ מִתְקַיֵּ בּוּר מִלֵּ ד עוֹבֵר וְהוֹלֵךְ הַדִּ חֲבֵרוֹ, וְתֵכֶף וּמִיָּ
רְאַת חֶטְאוֹ  יִּ י 'מִי שֶׁ מַיִם. כִּ ן צָרִיךְ לָזֶה יִרְאַת שָׁ לָל. עַל־כֵּ אֶצְלוֹ כְּ
שׁ קִיּוּם  יֵּ מֶת' )אבות ג, ט(, הַיְנוּ שֶׁ קוֹדֶמֶת לְחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּ
חֲבֵרוֹ, הוּא  עַת בַּ רוֹצֶה לְהַכְנִיס דַּ לִדְבָרָיו אֵצֶל חֲבֵרוֹ. נִמְצָא, מִי שֶׁ
וּכְדֵי  מָעִין  נִשְׁ בָרָיו  דְּ הְיוּ  יִּ שֶׁ דֵי  כְּ מַיִם,  שָׁ יִרְאַת  לוֹ  הְיֶה  יִּ שֶׁ צָרִיךְ 

בָרָיו. מוּ דְּ תְקַיְּ יִּ שֶׁ
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53. the disciple, too, is akin to a son. Having earlier taught that a father should teach his son 
daat, as he would a disciple, here Rebbe Nachman proves from the Talmud that by instilling a 
disciple with daat a teacher gives him existence, as in fathering a son. Both “son” and “disciple” 
allude to filling the world with unitive knowledge and awareness of God. Although later on in 
the lesson (§8-§9) the Rebbe will show that “son” and “disciple” refer to diverse levels of daat, 
he follows that by explaining that nevertheless these two levels must be meshed together into a 
single, unified perspective (§9).

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in 
turn is the product of foolishness. The true leader therefore seeks to keep his charges from 
sinning by instilling them with daat (§3). A person has to leave behind his daat in this world. 
Everyone can accomplish this by conversing with a friend about worshiping God and the fear 
of Heaven (§4).

54. discuss fear of Heaven with his friend…must himself possess fear of Heaven. Rebbe 
Nachman introduces here an additional thought related to leaving one’s daat in this world. It is 
insufficient to just speak about the fear of Heaven. One must possess it, as well. A person cannot 
share his unitive knowledge of God with others unless it is complemented by fear of Heaven 
so that the recipient will be inclined to receive that daat. The Rebbe next explains why. See 
also note 38 above, that discussing the fear of Heaven includes conversations about all matters 
relating to worshiping God. Reb Noson writes that careful study of the lesson shows that each 
of its concepts in one way or another relates to attaining fear of Heaven (Torat Natan #9). We 
will see below that, as with the makifim, the transcendent perceptions of daat (§6), there are 
endless levels of this fear (see Likutey Moharan I, 148).

a human being. Therefore, it is considered as if he made him, literally. 
Thus, the disciple, too, is akin to a son.53 

5.  However, one who wants to discuss fear of Heaven with his friend 
must himself possess fear of Heaven.54 This is so that his words make 
an impression on his friend, as our Sages, of blessed memory, taught: 
Any person who fears Heaven, his words are heard (Berakhot 6b).55 

It is also so that his words stay with his friend.56 For there are times 
when a person says something to his friend, but the words instantly 
pass through the other’s heart and depart, without staying with him at 
all. Therefore, this requires that he possess the fear of Heaven. Anyone 
whose fear of sin precedes his wisdom, his wisdom will endure (Avot 
3:9)—i.e., his words will stay with his friend. It follows, that anyone 
wishing to instill his friend with daat must possess fear of Heaven, in 
order for his words to be accepted and endure.57 
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55. Any person who fears Heaven…. The Talmud (loc. cit.) teaches: Rabbi Chelbo said in the 
name of Rav Huna: When a person fears Heaven, his words are heard, as it is stated: “In the 
end, when all has been heard: Fear God….” When a person genuinely fears God, people respect 
him, and are more apt to accept what he has to say. (See also Likutey Moharan I, 102:1 and n.8, 
for an additional explanation of this teaching.) The Parparaot LeChokhmah adds that if the one 
speaking possesses fear of Heaven, then anyone who hears his words will be inspired to fear 
and so be instilled with the speaker’s daat. However, if the one speaking does not fear Heaven, 
then only those listeners who are upright will be inspired by his words. Their fear of Heaven 
enables them to receive moral instruction from whomever they hear it and to use that instruction 
to grow spiritually. Nevertheless, even for them, those words will have no permanence, because 
they were not complemented by the fear of Heaven, as Rebbe Nachman explains next. 

56. stay with his friend. Having taught that one must have fear of Heaven in order for one’s 
words to make an impression on those who hear them, Rebbe Nachman adds a second advantage 
which this fear affords: It ensures that his words remain with them afterwards. 

57. Anyone whose fear of sin precedes his wisdom…in order for his words to be accepted 
and endure. This translation of the Mishnah from Avot (loc. cit.) follows Rashi’s second 
interpretation, which is that it refers to a person who makes fear of sin a prerequisite to 
everything he does. Prefacing the application of his wisdom with the fear of Heaven—which 
Rashi links with the fear of sin—ensures that he finds enduring success in whatever he seeks to 
accomplish. In the context of our lesson, Rebbe Nachman explains that when a person prefaces 
his wisdom with the fear of Heaven, he ensures that his wisdom and daat endure in others. 

אִלּוּ  כְּ ב  נֶחְשָׁ ן  עַל־כֵּ אָדָם,  ה  נַעֲשָׂ עַל־יְדֵי־זֶה  עַת,  דַּ בּוֹ  וְהִכְנִיס 
ן. חִינַת בֵּ לְמִיד הוּא בְּ ם הַתַּ ן גַּ שׁ, עַל־כֵּ אוֹ מַמָּ עֲשָׂ

"ל, הוּא  נַּ מַיִם כַּ יִרְאַת שָׁ ר עִם חֲבֵרוֹ בְּ רוֹצֶה לְדַבֵּ ה.  אָמְנָם, מִי שֶׁ
אֵצֶל  מָעִין  נִשְׁ בָרָיו  דְּ הְיוּ  יִּ שֶׁ דֵי  כְּ מַיִם,  שָׁ יִרְאַת  לוֹ  הְיֶה  יִּ שֶׁ צָרִיךְ 
ל מִי  אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )ברכות ו, ב(: 'כָּ מוֹ שֶׁ חֲבֵרוֹ, כְּ

מָעִין'. בָרָיו נִשְׁ מַיִם, דְּ שׁ בּוֹ יִרְאַת שָׁ יֵּ שֶׁ
ר אֶחָד עִם  י לִפְעָמִים מְדַבֵּ בָרָיו אֵצֶל חֲבֵרוֹ, כִּ מוּ דְּ תְקַיְּ יִּ דֵי שֶׁ וְגַם כְּ
ם  ב חֲבֵרוֹ, וְאֵינוֹ מִתְקַיֵּ בּוּר מִלֵּ ד עוֹבֵר וְהוֹלֵךְ הַדִּ חֲבֵרוֹ, וְתֵכֶף וּמִיָּ
רְאַת חֶטְאוֹ  יִּ י 'מִי שֶׁ מַיִם. כִּ ן צָרִיךְ לָזֶה יִרְאַת שָׁ לָל. עַל־כֵּ אֶצְלוֹ כְּ
שׁ קִיּוּם  יֵּ מֶת' )אבות ג, ט(, הַיְנוּ שֶׁ קוֹדֶמֶת לְחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּ
חֲבֵרוֹ, הוּא  עַת בַּ רוֹצֶה לְהַכְנִיס דַּ לִדְבָרָיו אֵצֶל חֲבֵרוֹ. נִמְצָא, מִי שֶׁ
וּכְדֵי  מָעִין  נִשְׁ בָרָיו  דְּ הְיוּ  יִּ שֶׁ דֵי  כְּ מַיִם,  שָׁ יִרְאַת  לוֹ  הְיֶה  יִּ שֶׁ צָרִיךְ 

בָרָיו. מוּ דְּ תְקַיְּ יִּ שֶׁ
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58. no replacement…they fear not God. When Rebbe Nachman cited this verse from Psalms 
in section 4 above (and see nn.28-29), it was to explain “replacement” as the leaving behind 
one’s daat in the world through a son or disciple. Here, the Rebbe quotes as well the conclusion 
of the verse, “and they fear not God.” In the context of our lesson, the Rebbe reads this as the 
psalmist explaining the reason people leave behind no replacement—it is because they fear 
not God. Therefore, when a person fails to leave behind a son or a disciple, and his daat is not 
transmitted to future generations, it is a sign that his fear of Heaven is lacking. 

59. to remain behind. In review: Only someone with genuine compassion is fit to be a leader 
of people (§1). The exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced 
by sin, which in turn is the product of foolishness. The true leader therefore seeks to keep his 
charges from sinning by instilling them with daat (§3). A person has to leave behind his daat 
in this world. Everyone can accomplish this by conversing with a friend about worshiping God 
and the fear of Heaven (§4). However, in order for his words to make a lasting impression upon 
others, he himself must possess fear of Heaven (§5).

60. internalization of the lights of the makifim. Kabbalistic teachings speak of two forms of 
perceptions, or spiritual lights: pnimi (internal) and makif (transcendent). Perceptions which a 
person apprehends, which he “contains” within his mind, are pnimi, i.e., internal and immanent. 
However, there are always perceptions that consist of greater insights, which he has yet to 
comprehend. These transcendent perceptions are said to “surround” his mind from without, and 
are known in the holy writings as makifim (מקיפים; alternately, makifin, מקיפין), similar to l’hakif 
 In Likutey Moharan I, 7:7, Rebbe .(”to go around,” “to surround,” or “to encircle“ ,להקיף)
Nachman connects the makifim with faith, which is likewise seen as surrounding the person 
who possesses it. He explains that all the surrounding daat—i.e., the great wisdom that will be 
revealed with the arrival of Mashiach—will be achieved through truth and faith. (For a far more 
detailed explanation of pnimi and makif perceptions see Likutey Moharan I, 21:4 and n.26.) 
In this lesson, the Rebbe will soon explain that these perceptions are called makifim because, 

This is the meaning of “who have no replacement and they fear 
not God.” In other words, when a person does not leave behind his daat 
through a son or disciple—this being the concept of “replacement”—it 
is a sign that “they fear not God,”58 because fear causes his daat to 
remain behind.59 

6.  Speaking with friends to instill them with daat and fear of Heaven 
and to produce disciples brings to the internalization of the lights of 
the makifim (transcendent perceptions).60 In other words, one becomes 
worthy of understanding and knowing what initially one neither 
understood nor knew.61 That which a person understands and grasps 
with his intellect is immanent, for that perception penetrates his intellect. 
But that which cannot penetrate his intellect—i.e., which is impossible 
for him to understand—is transcendent. It surrounds his intellect and 
he cannot internalize it because, for him, it is transcendent, since he is 
incapable of understanding it.62
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rather than being internalized and understood, they circle around a person’s intellect and so 
are beyond his intellectual grasp. The significance of this more literal translation will become 
apparent later on in this section, where the Rebbe links makifim, the encircling/transcendent 
perceptions, with tekufot, the cycles of days and years (and see n.74 below). 

In this section, Rebbe Nachman turns to an additional benefit of conversing with a friend 
about the fear of Heaven. Such discussions lead not only to the transmitting of one’s daat so 
that it lives on in future generations, it also results in one’s own increased unitive knowledge 
and awareness of God on account of the light of the makifim that one internalizes. Attaining 
makifim, and knowing which of these transcendent perceptions to transmit and to whom, are the 
major themes of this and the following sections. 

61. worthy of understanding…what initially one neither understood nor knew. The 
Parparaot LeChokhmah cross-references this with the teaching of Rav Nachman ben Yitzchak 
that when a Torah scholar teaches others, his fame spreads and “those things which are hidden 
from him become revealed to him” (Avodah Zarah 35b; see also Rashi, s.v., mitgalin lo). This 
is as Rebbe Nachman teaches here, that when a person speaks of the fear of Heaven, he merits 
internalizing the spiritual light of the makifim which were hitherto concealed from him. In 
transmitting his daat to others, he divests himself, so to speak, of that knowledge and awareness, 
and so makes room for a makif—a higher perception and a more refined fear of Heaven.

62. transcendent…surrounds his intellect…incapable of understanding it. The image 
which Rebbe Nachman depicts here, of the transcendent perceptions circling around a person’s 
mind, is the microcosmic parallel of the Kabbalistic concept of the encircling spiritual lights 
and sefirot of Creation known as igulim. As opposed to the pnimi, which enters and becomes 
an immanent part of a person’s consciousness—digested and absorbed according to his level of 
spiritual awareness—the makif signifies that perception which is beyond one’s understanding 
and awareness, and consequently is transcendent. 

אֱלֹקִים" )תהלים נה, כ(,  יָרְאוּ  וְלֹא  ר אֵין חֲלִיפוֹת לָמוֹ,  וְזֶהוּ: "אֲשֶׁ
חִינַת  ה בְּ זֶּ לְמִיד, שֶׁ ן אוֹ תַּ עְתּוֹ אַחֲרָיו עַל־יְדֵי בֵּ אָר דַּ אֵין נִשְׁ שֶׁ הַיְנוּ כְּ
אָר  י עַל־יְדֵי יִרְאָה נִשְׁ לֹּא יָרְאוּ אֱלֹקִים, כִּ "ל, זֶה סִימָן שֶׁ נַּ חֲלִיפוֹת כַּ

"ל. נַּ עְתּוֹ אַחֲרָיו כַּ דַּ

עַת  דַּ בּוֹ  לְהַכְנִיס  חֲבֵרוֹ  עִם  אֶחָד  ר  לְדַבֵּ עוֹסְקִים  שֶׁ וְעַל־יְדֵי־זֶה  ו.  
"ל, עַל־יְדֵי־זֶה נִכְנָסִין אוֹרוֹת  נַּ לְמִידִים כַּ מַיִם וּלְהַעֲמִיד תַּ וְיִרְאַת שָׁ
וְיוֹדֵעַ  לֹּא הָיָה מֵבִין  ֶ שּׁ זּוֹכֶה לְהָבִין וְלֵידַע, מַה  הַיְנוּ שֶׁ דְּ יפִים,  קִּ הַמַּ
י זֶה  נִימִי, כִּ חִינַת פְּ כְלוֹ, זֶה בְּ שִׂ יג בְּ אָדָם מֵבִין וּמַשִּׂ ֶ י מַה שּׁ ה. כִּ חִלָּ מִתְּ
כְלוֹ,  נֵס לְתוֹךְ שִׂ אֵין יָכוֹל לִכָּ ֶ כְלוֹ; אֲבָל מַה שּׁ כֶל נִכְנָס לְתוֹךְ שִׂ הַשֵּׂ
בָר  י זֶה הַדָּ יפִים, כִּ חִינַת מַקִּ ר לוֹ לְהָבִין, זֶה בְּ אִי אֶפְשָׁ הַיְנוּ מַה שֶּׁ דְּ
י  כְלוֹ, כִּ תוֹךְ שִׂ פְנִים בְּ ר לוֹ לְהַכְנִיסוֹ בִּ כְלוֹ, וְאִי אֶפְשָׁ יף סְבִיבוֹת שִׂ מַקִּ

יף אֶצְלוֹ. חִינַת מַקִּ הוּא בְּ ר לוֹ לְהָבִין זֹאת, מֵחֲמַת שֶׁ אִי אֶפְשָׁ
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58. no replacement…they fear not God. When Rebbe Nachman cited this verse from Psalms 
in section 4 above (and see nn.28-29), it was to explain “replacement” as the leaving behind 
one’s daat in the world through a son or disciple. Here, the Rebbe quotes as well the conclusion 
of the verse, “and they fear not God.” In the context of our lesson, the Rebbe reads this as the 
psalmist explaining the reason people leave behind no replacement—it is because they fear 
not God. Therefore, when a person fails to leave behind a son or a disciple, and his daat is not 
transmitted to future generations, it is a sign that his fear of Heaven is lacking. 

59. to remain behind. In review: Only someone with genuine compassion is fit to be a leader 
of people (§1). The exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced 
by sin, which in turn is the product of foolishness. The true leader therefore seeks to keep his 
charges from sinning by instilling them with daat (§3). A person has to leave behind his daat 
in this world. Everyone can accomplish this by conversing with a friend about worshiping God 
and the fear of Heaven (§4). However, in order for his words to make a lasting impression upon 
others, he himself must possess fear of Heaven (§5).

60. internalization of the lights of the makifim. Kabbalistic teachings speak of two forms of 
perceptions, or spiritual lights: pnimi (internal) and makif (transcendent). Perceptions which a 
person apprehends, which he “contains” within his mind, are pnimi, i.e., internal and immanent. 
However, there are always perceptions that consist of greater insights, which he has yet to 
comprehend. These transcendent perceptions are said to “surround” his mind from without, and 
are known in the holy writings as makifim (מקיפים; alternately, makifin, מקיפין), similar to l’hakif 
 In Likutey Moharan I, 7:7, Rebbe .(”to go around,” “to surround,” or “to encircle“ ,להקיף)
Nachman connects the makifim with faith, which is likewise seen as surrounding the person 
who possesses it. He explains that all the surrounding daat—i.e., the great wisdom that will be 
revealed with the arrival of Mashiach—will be achieved through truth and faith. (For a far more 
detailed explanation of pnimi and makif perceptions see Likutey Moharan I, 21:4 and n.26.) 
In this lesson, the Rebbe will soon explain that these perceptions are called makifim because, 

This is the meaning of “who have no replacement and they fear 
not God.” In other words, when a person does not leave behind his daat 
through a son or disciple—this being the concept of “replacement”—it 
is a sign that “they fear not God,”58 because fear causes his daat to 
remain behind.59 

6.  Speaking with friends to instill them with daat and fear of Heaven 
and to produce disciples brings to the internalization of the lights of 
the makifim (transcendent perceptions).60 In other words, one becomes 
worthy of understanding and knowing what initially one neither 
understood nor knew.61 That which a person understands and grasps 
with his intellect is immanent, for that perception penetrates his intellect. 
But that which cannot penetrate his intellect—i.e., which is impossible 
for him to understand—is transcendent. It surrounds his intellect and 
he cannot internalize it because, for him, it is transcendent, since he is 
incapable of understanding it.62
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rather than being internalized and understood, they circle around a person’s intellect and so 
are beyond his intellectual grasp. The significance of this more literal translation will become 
apparent later on in this section, where the Rebbe links makifim, the encircling/transcendent 
perceptions, with tekufot, the cycles of days and years (and see n.74 below). 

In this section, Rebbe Nachman turns to an additional benefit of conversing with a friend 
about the fear of Heaven. Such discussions lead not only to the transmitting of one’s daat so 
that it lives on in future generations, it also results in one’s own increased unitive knowledge 
and awareness of God on account of the light of the makifim that one internalizes. Attaining 
makifim, and knowing which of these transcendent perceptions to transmit and to whom, are the 
major themes of this and the following sections. 

61. worthy of understanding…what initially one neither understood nor knew. The 
Parparaot LeChokhmah cross-references this with the teaching of Rav Nachman ben Yitzchak 
that when a Torah scholar teaches others, his fame spreads and “those things which are hidden 
from him become revealed to him” (Avodah Zarah 35b; see also Rashi, s.v., mitgalin lo). This 
is as Rebbe Nachman teaches here, that when a person speaks of the fear of Heaven, he merits 
internalizing the spiritual light of the makifim which were hitherto concealed from him. In 
transmitting his daat to others, he divests himself, so to speak, of that knowledge and awareness, 
and so makes room for a makif—a higher perception and a more refined fear of Heaven.

62. transcendent…surrounds his intellect…incapable of understanding it. The image 
which Rebbe Nachman depicts here, of the transcendent perceptions circling around a person’s 
mind, is the microcosmic parallel of the Kabbalistic concept of the encircling spiritual lights 
and sefirot of Creation known as igulim. As opposed to the pnimi, which enters and becomes 
an immanent part of a person’s consciousness—digested and absorbed according to his level of 
spiritual awareness—the makif signifies that perception which is beyond one’s understanding 
and awareness, and consequently is transcendent. 

אֱלֹקִים" )תהלים נה, כ(,  יָרְאוּ  וְלֹא  ר אֵין חֲלִיפוֹת לָמוֹ,  וְזֶהוּ: "אֲשֶׁ
חִינַת  ה בְּ זֶּ לְמִיד, שֶׁ ן אוֹ תַּ עְתּוֹ אַחֲרָיו עַל־יְדֵי בֵּ אָר דַּ אֵין נִשְׁ שֶׁ הַיְנוּ כְּ
אָר  י עַל־יְדֵי יִרְאָה נִשְׁ לֹּא יָרְאוּ אֱלֹקִים, כִּ "ל, זֶה סִימָן שֶׁ נַּ חֲלִיפוֹת כַּ

"ל. נַּ עְתּוֹ אַחֲרָיו כַּ דַּ

עַת  דַּ בּוֹ  לְהַכְנִיס  חֲבֵרוֹ  עִם  אֶחָד  ר  לְדַבֵּ עוֹסְקִים  שֶׁ וְעַל־יְדֵי־זֶה  ו.  
"ל, עַל־יְדֵי־זֶה נִכְנָסִין אוֹרוֹת  נַּ לְמִידִים כַּ מַיִם וּלְהַעֲמִיד תַּ וְיִרְאַת שָׁ
וְיוֹדֵעַ  לֹּא הָיָה מֵבִין  ֶ שּׁ זּוֹכֶה לְהָבִין וְלֵידַע, מַה  הַיְנוּ שֶׁ דְּ יפִים,  קִּ הַמַּ
י זֶה  נִימִי, כִּ חִינַת פְּ כְלוֹ, זֶה בְּ שִׂ יג בְּ אָדָם מֵבִין וּמַשִּׂ ֶ י מַה שּׁ ה. כִּ חִלָּ מִתְּ
כְלוֹ,  נֵס לְתוֹךְ שִׂ אֵין יָכוֹל לִכָּ ֶ כְלוֹ; אֲבָל מַה שּׁ כֶל נִכְנָס לְתוֹךְ שִׂ הַשֵּׂ
בָר  י זֶה הַדָּ יפִים, כִּ חִינַת מַקִּ ר לוֹ לְהָבִין, זֶה בְּ אִי אֶפְשָׁ הַיְנוּ מַה שֶּׁ דְּ
י  כְלוֹ, כִּ תוֹךְ שִׂ פְנִים בְּ ר לוֹ לְהַכְנִיסוֹ בִּ כְלוֹ, וְאִי אֶפְשָׁ יף סְבִיבוֹת שִׂ מַקִּ

יף אֶצְלוֹ. חִינַת מַקִּ הוּא בְּ ר לוֹ לְהָבִין זֹאת, מֵחֲמַת שֶׁ אִי אֶפְשָׁ
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63. his mind becomes emptied…and through this the transcendent perception penetrates. 
In Hebrew, “his mind becomes emptied” is nitroken mocho. In order to understand the deep 
esoteric concept to which this alludes, one would need considerable familiarity with the complex 
Kabbalistic teachings of the Ari. A full explanation here of nitroken mocho is therefore beyond 
the scope of these notes. Suffice it to say that the Ari speaks of emptying the mind as part of the 
process whereby mochin (intellects) devolve through the higher Divine personas and become 
the immanent intellects and sefirot of Z’er Anpin. The Ari explains that in order for Z’er Anpin 
to receive an influx of more exalted intellects, mochin d’gadlut, his mind must be emptied of 
the lesser intellects, mochin d’katnut, which it had previously internalized (Etz Chaim, Heikhal 
Z’er Anpin, Shaar Laidat HaMochin 21:1, p.303; ibid., Shaar Mochin d’Tzelem 23:1, pp.317-
318; see also ibid., Shaar Drushei HaTzelem 25:3, pp.29-30). Central to Kabbalistic teaching 
is the axiom “As Above, so below.” The sefirot and Divine personas are reflected in the human 
being, and in this way he partakes of the Divine. Thus, in the context of our lesson, Rebbe 
Nachman teaches that the process whereby mochin become immanent intellects of Z’er Anpin 
is paralleled in human beings when a person attempts to internalize greater daat and higher 
levels of makifim. As the Rebbe has explained, for this to happen a person has to speak with 
others about the fear of Heaven and instill in them his daat. This empties his mind of previously 
internalized transcendent perceptions and enables him to receive greater unitive knowledge and 
awareness of God from more exalted makifim (see also Likutey Moharan I, 245:2, n.17; ibid. 
246 and n.4 there).

64. understands that which originally he could not. Generally speaking, this refers to a person 
learning more and attaining a greater and deeper perception of that which he seeks to know. As 

But as a result of his engaging in speaking with people and instilling 
his daat into them, his mind becomes emptied of his previous perceptions 
and daat, and through this the transcendent perception penetrates.63 
This is because emptying his mind by instilling his daat into his friend 
brings to the internalization of that which was transcendent, and he 
merits understanding the transcendent perception—i.e., he understands 
that which originally he could not.64 

Now, there are many levels of makifim. This is because what for 
one person is transcendent, for his friend on a higher level is immanent. 
And so on, higher and higher. It can also be that a perception which 
for one person is transcendent, for another person is even less than 
immanent, because the latter is on a much greater level than he. Thus, 
when a person speaks with his friend about the fear of Heaven and 
instills his daat into him, his own makif becomes internalized. And so 
on, higher and higher; commensurate with his aspect and level, each 
person’s transcendent perception becomes immanent when he speaks 
with his colleague or disciple and instills his own daat into him.65
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Rebbe Nachman explains next, there are limits to each person’s ability to understand. There are 
those things which one already knows and comprehends, but there are always also other things 
which are presently beyond one’s comprehension—transcendent to his intellect. The Rebbe 
teaches that by speaking of the fear of Heaven and transmitting one’s daat to another, one’s 
mind has room for the new and greater perceptions that originally one could not grasp.

65. there are many levels of makifim…And so on, higher and higher…. Reb Noson provides 
a number of examples to illustrate Rebbe Nachman’s teaching here, that there are many levels 
of makifim. He writes: The same idea that an intelligent person grasps in half an hour, can take a 
person of average intelligence two hours, while a person of even less intelligence might need as 
much as a week before someone is able explain it to him. Then, too, there are complex concepts 
which those who are learned will understand well, but which for the simple people will always 
remain a makif, never to be internalized and grasped. Alternatively, the many levels of makifim 
can be found in a single person. The very same concept which a person grasps one day, might 
escape him the next. This is because his mochin are no longer on the level they were when he 
first grasped it. Reb Noson adds that this is why, when a person cannot understand the manner 
in which God acts in the world, it is essential that he rely on faith. For God’s ways are righteous, 
even if the human mind cannot comprehend how that is so (Torat Natan #16). 

Thus, from the level of the boor to that of those whose perceptions of God are sublime, 
there are countless makifim, which each person can attain by conversing with another about the 
fear of Heaven. When a learned person “empties his mind” by speaking of worshiping God to 
someone who is very simple, he internalizes the makif which immediately surrounds his exalted 
level. When the situation is reversed, and it is the simple man who “empties his mind,” then—

תְרוֹקֵן  נִּ עְתּוֹ, נִמְצָא שֶׁ הֶם דַּ נֵי אָדָם, וּמַכְנִיס בָּ ר עִם בְּ עוֹסֵק לְדַבֵּ וּכְשֶׁ
כֶל  הַשֵּׂ נִכְנָס  עַל־יְדֵי־זֶה  אֲזַי  לוֹ,  הָיָה  שֶׁ עַת  וְהַדַּ כֶל  מֵהַשֵּׂ מֹחוֹ 
עְתּוֹ  הִכְנִיס דַּ כְלוֹ עַל־יְדֵי שֶׁ תְרוֹקֵן שִׂ נִּ י עַל־יְדֵי שֶׁ יף לִפְנִים, כִּ קִּ הַמַּ
חִינַת  בְּ לְהָבִין  וְזוֹכֶה  לִפְנִים,  יף  קִּ הַמַּ נִכְנָס  עַל־יְדֵי־זֶה  חֲבֵרוֹ,  בַּ
ה  חִלָּ לֹּא הָיָה יָכוֹל לְהָבִין מִתְּ ֶ בִין מַה שּׁ מֵּ הַיְנוּ שֶׁ יף, דְּ קִּ כֶל הַמַּ הַשֵּׂ

"ל. נַּ כַּ
נִימִי  חִינַת פְּ יף לָזֶה, הוּא בְּ קִּ מַּ ֶ י מַה שּׁ יפִים, כִּ מַקִּ חִינוֹת בְּ ה בְּ מָּ וְיֵשׁ כַּ
נּוּ, וְכֵן לְמַעְלָה מַעְלָה. וְיֵשׁ  מַדְרֵגָה לְמַעְלָה מִמֶּ הוּא בְּ אֵצֶל חֲבֵרוֹ, שֶׁ
כֶל הוּא נָמוּךְ  יף לָזֶה, וְאֵצֶל אַחֵר זֶה הַשֵּׂ חִינַת מַקִּ הוּא בְּ כֶל, שֶׁ שֵׂ
ה,  נּוּ הַרְבֵּ בוֹהַּ מִמֶּ מַדְרֵגָה גָּ הוּא בְּ נִימִי, מֵחֲמַת שֶׁ חִינַת פְּ אֲפִלּוּ מִבְּ
עְתּוֹ,  מַיִם וּמַכְנִיס בּוֹ דַּ יִרְאַת שָׁ ר אֶחָד עִם חֲבֵרוֹ בְּ דַבֵּ מְּ וְעַל־יְדֵי שֶׁ
מַעְלָה,  לְמַעְלָה  וְכֵן  "ל.  נַּ כַּ לִפְנִים  לּוֹ  שֶׁ יף  מַקִּ נִכְנָס  עַל־יְדֵי־זֶה 
לּוֹ לִפְנִים, עַל־יְדֵי  יף שֶׁ חִינָתוֹ וּמַדְרֵגָתוֹ נִכְנָס מַקִּ ל אֶחָד לְפִי בְּ כָּ שֶׁ

"ל. נַּ עְתּוֹ כַּ ר עִם חֲבֵרוֹ וְתַלְמִידוֹ וּמַכְנִיס בּוֹ דַּ דַבֵּ מְּ שֶׁ
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63. his mind becomes emptied…and through this the transcendent perception penetrates. 
In Hebrew, “his mind becomes emptied” is nitroken mocho. In order to understand the deep 
esoteric concept to which this alludes, one would need considerable familiarity with the complex 
Kabbalistic teachings of the Ari. A full explanation here of nitroken mocho is therefore beyond 
the scope of these notes. Suffice it to say that the Ari speaks of emptying the mind as part of the 
process whereby mochin (intellects) devolve through the higher Divine personas and become 
the immanent intellects and sefirot of Z’er Anpin. The Ari explains that in order for Z’er Anpin 
to receive an influx of more exalted intellects, mochin d’gadlut, his mind must be emptied of 
the lesser intellects, mochin d’katnut, which it had previously internalized (Etz Chaim, Heikhal 
Z’er Anpin, Shaar Laidat HaMochin 21:1, p.303; ibid., Shaar Mochin d’Tzelem 23:1, pp.317-
318; see also ibid., Shaar Drushei HaTzelem 25:3, pp.29-30). Central to Kabbalistic teaching 
is the axiom “As Above, so below.” The sefirot and Divine personas are reflected in the human 
being, and in this way he partakes of the Divine. Thus, in the context of our lesson, Rebbe 
Nachman teaches that the process whereby mochin become immanent intellects of Z’er Anpin 
is paralleled in human beings when a person attempts to internalize greater daat and higher 
levels of makifim. As the Rebbe has explained, for this to happen a person has to speak with 
others about the fear of Heaven and instill in them his daat. This empties his mind of previously 
internalized transcendent perceptions and enables him to receive greater unitive knowledge and 
awareness of God from more exalted makifim (see also Likutey Moharan I, 245:2, n.17; ibid. 
246 and n.4 there).

64. understands that which originally he could not. Generally speaking, this refers to a person 
learning more and attaining a greater and deeper perception of that which he seeks to know. As 

But as a result of his engaging in speaking with people and instilling 
his daat into them, his mind becomes emptied of his previous perceptions 
and daat, and through this the transcendent perception penetrates.63 
This is because emptying his mind by instilling his daat into his friend 
brings to the internalization of that which was transcendent, and he 
merits understanding the transcendent perception—i.e., he understands 
that which originally he could not.64 

Now, there are many levels of makifim. This is because what for 
one person is transcendent, for his friend on a higher level is immanent. 
And so on, higher and higher. It can also be that a perception which 
for one person is transcendent, for another person is even less than 
immanent, because the latter is on a much greater level than he. Thus, 
when a person speaks with his friend about the fear of Heaven and 
instills his daat into him, his own makif becomes internalized. And so 
on, higher and higher; commensurate with his aspect and level, each 
person’s transcendent perception becomes immanent when he speaks 
with his colleague or disciple and instills his own daat into him.65
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Rebbe Nachman explains next, there are limits to each person’s ability to understand. There are 
those things which one already knows and comprehends, but there are always also other things 
which are presently beyond one’s comprehension—transcendent to his intellect. The Rebbe 
teaches that by speaking of the fear of Heaven and transmitting one’s daat to another, one’s 
mind has room for the new and greater perceptions that originally one could not grasp.

65. there are many levels of makifim…And so on, higher and higher…. Reb Noson provides 
a number of examples to illustrate Rebbe Nachman’s teaching here, that there are many levels 
of makifim. He writes: The same idea that an intelligent person grasps in half an hour, can take a 
person of average intelligence two hours, while a person of even less intelligence might need as 
much as a week before someone is able explain it to him. Then, too, there are complex concepts 
which those who are learned will understand well, but which for the simple people will always 
remain a makif, never to be internalized and grasped. Alternatively, the many levels of makifim 
can be found in a single person. The very same concept which a person grasps one day, might 
escape him the next. This is because his mochin are no longer on the level they were when he 
first grasped it. Reb Noson adds that this is why, when a person cannot understand the manner 
in which God acts in the world, it is essential that he rely on faith. For God’s ways are righteous, 
even if the human mind cannot comprehend how that is so (Torat Natan #16). 

Thus, from the level of the boor to that of those whose perceptions of God are sublime, 
there are countless makifim, which each person can attain by conversing with another about the 
fear of Heaven. When a learned person “empties his mind” by speaking of worshiping God to 
someone who is very simple, he internalizes the makif which immediately surrounds his exalted 
level. When the situation is reversed, and it is the simple man who “empties his mind,” then—

תְרוֹקֵן  נִּ עְתּוֹ, נִמְצָא שֶׁ הֶם דַּ נֵי אָדָם, וּמַכְנִיס בָּ ר עִם בְּ עוֹסֵק לְדַבֵּ וּכְשֶׁ
כֶל  הַשֵּׂ נִכְנָס  עַל־יְדֵי־זֶה  אֲזַי  לוֹ,  הָיָה  שֶׁ עַת  וְהַדַּ כֶל  מֵהַשֵּׂ מֹחוֹ 
עְתּוֹ  הִכְנִיס דַּ כְלוֹ עַל־יְדֵי שֶׁ תְרוֹקֵן שִׂ נִּ י עַל־יְדֵי שֶׁ יף לִפְנִים, כִּ קִּ הַמַּ
חִינַת  בְּ לְהָבִין  וְזוֹכֶה  לִפְנִים,  יף  קִּ הַמַּ נִכְנָס  עַל־יְדֵי־זֶה  חֲבֵרוֹ,  בַּ
ה  חִלָּ לֹּא הָיָה יָכוֹל לְהָבִין מִתְּ ֶ בִין מַה שּׁ מֵּ הַיְנוּ שֶׁ יף, דְּ קִּ כֶל הַמַּ הַשֵּׂ

"ל. נַּ כַּ
נִימִי  חִינַת פְּ יף לָזֶה, הוּא בְּ קִּ מַּ ֶ י מַה שּׁ יפִים, כִּ מַקִּ חִינוֹת בְּ ה בְּ מָּ וְיֵשׁ כַּ
נּוּ, וְכֵן לְמַעְלָה מַעְלָה. וְיֵשׁ  מַדְרֵגָה לְמַעְלָה מִמֶּ הוּא בְּ אֵצֶל חֲבֵרוֹ, שֶׁ
כֶל הוּא נָמוּךְ  יף לָזֶה, וְאֵצֶל אַחֵר זֶה הַשֵּׂ חִינַת מַקִּ הוּא בְּ כֶל, שֶׁ שֵׂ
ה,  נּוּ הַרְבֵּ בוֹהַּ מִמֶּ מַדְרֵגָה גָּ הוּא בְּ נִימִי, מֵחֲמַת שֶׁ חִינַת פְּ אֲפִלּוּ מִבְּ
עְתּוֹ,  מַיִם וּמַכְנִיס בּוֹ דַּ יִרְאַת שָׁ ר אֶחָד עִם חֲבֵרוֹ בְּ דַבֵּ מְּ וְעַל־יְדֵי שֶׁ
מַעְלָה,  לְמַעְלָה  וְכֵן  "ל.  נַּ כַּ לִפְנִים  לּוֹ  שֶׁ יף  מַקִּ נִכְנָס  עַל־יְדֵי־זֶה 
לּוֹ לִפְנִים, עַל־יְדֵי  יף שֶׁ חִינָתוֹ וּמַדְרֵגָתוֹ נִכְנָס מַקִּ ל אֶחָד לְפִי בְּ כָּ שֶׁ

"ל. נַּ עְתּוֹ כַּ ר עִם חֲבֵרוֹ וְתַלְמִידוֹ וּמַכְנִיס בּוֹ דַּ דַבֵּ מְּ שֶׁ
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regardless of the vast disparity between their perceptions—it is he who internalizes the makif 
commensurate with his less lofty level. 

66. it is something exceedingly close to you…. Speaking of the availability of the Torah, 
Moshe instructs the Jewish people, “For this mandate which I charge you today is not too 
wondrous for you nor is it distant. It is not in heaven, to say, ‘Who will go up for us to heaven 
and take it for us and let us hear it, that we may do it?’ And it is not beyond the sea, to say, ‘Who 
will cross beyond the sea for us and take it for us and let us hear it, that we may do it?’ For it is 
something exceedingly close to you, in your mouth and in your heart, to do it” (Deuteronomy 
30:11-14). The Talmud cites Rabbi Yitzchak’s interpretation of “close to you”: When is the 
Torah close to you? When it is “in your mouth and in your heart, to do it” (Eruvin 54a). As 
mentioned previously (nn.11, 22), Torah is synonymous with daat. Daat is close to you when 
it is:

• “in your mouth”—i.e., you speak of it to others,
• “and in your heart”—i.e., you possess the fear of Heaven (see Likutey Moharan I, 154 
and n.4, that “the place of fear is in the heart”),

• “to do it”—i.e., you intend to observe and fulfill the Torah.
Rebbe Nachman next explains the deeper meaning of this verse from Deuteronomy as it 

applies to additional concepts discussed in the lesson. 

67. exceedingly close to you…in your mouth and in your heart, to do it. In the context of our 
lesson, Rebbe Nachman interprets the term me’od (“exceedingly”) as alluding to the makifim, 
which are transcendent and beyond the mind, and therefore exceedingly distant. The Rebbe next 
shows that this verse also teaches how to bring the makifim closer and make them immanent.

This is the meaning of “For it is something exceedingly close to you, in 
your mouth and in your heart, to do it” (Deuteronomy 30:14).66 

For it is something exceedingly close to you — In other words, so as 
to bring close to you that thing which is “exceeding”—the concept of 
the makifim, which are hidden and exceedingly distant from a person. 
Bringing them closer to you and making them immanent depends on 
“in your mouth and in your heart, to do it.”67

in your mouth and in your heart — This is as in “My mouth will 
speak wisdom and the meditation of my heart will be understanding.” 
In other words, he should reveal his wisdom and understanding to his 
disciples, as discussed above.68 This is:

to do it — This is “as if he made him,” as mentioned above.69 Through 
this he is able to internalize the transcendent perceptions and bring them 
close; making that which is “exceeding,” immanent.70 

Highest of all are the makifim of the generation’s leading sage, who 
is its teacher.71 When this teacher-sage of the generation speaks with his 
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68. as discussed above. See section 4 and notes 30 and 36. In order to internalize makifim a 
person has to share his daat—i.e., use his mouth to speak wisdom with another, making that 
other person his disciple (see n.39).

69. to do it…This is as if he made him…. Earlier (see §4 and n.52), Rebbe Nachman brought 
the Talmudic teaching that whoever teaches his friend’s son Torah, it is as if he made him. 
ASa’o (עשאו), the Hebrew word term for “he made him,” and laASoto (לעשותו), “to do it,” share 
the same root letters, A-S-h (ע-ש-ה). Based on this etymological link, the Rebbe reads “to do it” 
as alluding to speaking with a friend about the fear of Heaven and instilling him with daat. As 
explained above (§2), daat is the essential human element, without which a person is nothing 
more than a being in human form. Therefore, by instilling another with daat, it is as if “he made 
him.” In addition, “to do it” also teaches that a person himself benefits when he shares his daat, 
as the Rebbe explains next.

70. …making that which is exceeding, immanent. “To do it” also alludes to what Rebbe 
Nachman taught at the beginning of this section, that instilling others with daat and fear of 
Heaven enables a person to internalize the lights of the makifim that were previously beyond his 
grasp. As the Rebbe has shown, when daat is “in your mouth” and fear is “in your heart,” then it 
is “to do it”—i.e., the makifim (which are “exceedingly”) become immanent and “close to you.”

71. Highest of all are the makifim…leading sage, who is its teacher. Having taught that 
there are higher and higher levels of makifim, Rebbe Nachman turns here to the most exalted 
of these perceptions—namely, the makifim of the tzaddik who is the leading sage and teacher 
of the generation. As explained, in order for a person to internalize the perceptions which are 
presently makif (transcendent), he has to first “empty his mind” of the perceptions which for 
him are pnimi (imminent). This is true as well of the generation’s leading teacher-sage. 

וּבִלְבָבְךָ  פִיךָ  בְּ מְאֹד,  בָר  הַדָּ אֵלֶיךָ  קָרוֹב  י  "כִּ יד(:  ל,  )דברים  וְזֶהוּ 
לַעֲשׂתוֹ".

הוּא  שֶׁ בָר  הַדָּ אֵלֶיךָ  לְקָרֵב  הַיְנוּ   – מְאֹד  בָר  הַדָּ אֵלֶיךָ  קָרוֹב  י  כִּ
הֵם נֶעְלָמִים וּרְחוֹקִים מְאֹד מִן  יפִים, שֶׁ חִינַת מַקִּ בְחִינַת מְאֹד, בְּ בִּ
פִיךָ וּבִלְבָבְךָ  לוּי "בְּ פְנִים – זֶה תָּ הָאָדָם, וּלְקָרְבָם אֵלֶיךָ לְהַכְנִיסָם בִּ

לַעֲשׂתוֹ".
י תְבוּנוֹת",  ר חָכְמוֹת וְהָגוּת לִבִּ י יְדַבֵּ חִינַת: "פִּ פִיךָ וּבִלְבָבְךָ – זֶה בְּ בְּ

"ל. וְזֶהוּ: נַּ ה חָכְמָתוֹ וּתְבוּנָתוֹ לְתַלְמִידָיו כַּ גַלֶּ יְּ הַיְנוּ שֶׁ
וְעַל־יְדֵי־זֶה יוּכַל לְהַכְנִיס  "ל,  הַנַּ אוֹ  אִלּוּ עֲשָׂ כְּ חִינַת  לַעֲשׂתוֹ – בְּ

"ל. נַּ חִינַת מְאֹד, לְהַכְנִיסָם לִפְנִים כַּ הֵם בְּ יפִים, שֶׁ קִּ וּלְקָרֵב הַמַּ

הוּא  ל חֲכַם הַדּוֹר, שֶׁ יפִים הָעֶלְיוֹנִים שֶׁ קִּ וּלְמַעְלָה מִן הַכֹּל הֵם הַמַּ
ר  לְדַבֵּ עוֹסֵק  דּוֹר  בַּ שֶׁ וְהֶחָכָם  י  הָרַבִּ ה  זֶּ שֶׁ עַל־יְדֵי  שֶׁ דּוֹר.  בַּ שֶׁ י  הָרַבִּ
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regardless of the vast disparity between their perceptions—it is he who internalizes the makif 
commensurate with his less lofty level. 

66. it is something exceedingly close to you…. Speaking of the availability of the Torah, 
Moshe instructs the Jewish people, “For this mandate which I charge you today is not too 
wondrous for you nor is it distant. It is not in heaven, to say, ‘Who will go up for us to heaven 
and take it for us and let us hear it, that we may do it?’ And it is not beyond the sea, to say, ‘Who 
will cross beyond the sea for us and take it for us and let us hear it, that we may do it?’ For it is 
something exceedingly close to you, in your mouth and in your heart, to do it” (Deuteronomy 
30:11-14). The Talmud cites Rabbi Yitzchak’s interpretation of “close to you”: When is the 
Torah close to you? When it is “in your mouth and in your heart, to do it” (Eruvin 54a). As 
mentioned previously (nn.11, 22), Torah is synonymous with daat. Daat is close to you when 
it is:

• “in your mouth”—i.e., you speak of it to others,
• “and in your heart”—i.e., you possess the fear of Heaven (see Likutey Moharan I, 154 
and n.4, that “the place of fear is in the heart”),

• “to do it”—i.e., you intend to observe and fulfill the Torah.
Rebbe Nachman next explains the deeper meaning of this verse from Deuteronomy as it 

applies to additional concepts discussed in the lesson. 

67. exceedingly close to you…in your mouth and in your heart, to do it. In the context of our 
lesson, Rebbe Nachman interprets the term me’od (“exceedingly”) as alluding to the makifim, 
which are transcendent and beyond the mind, and therefore exceedingly distant. The Rebbe next 
shows that this verse also teaches how to bring the makifim closer and make them immanent.

This is the meaning of “For it is something exceedingly close to you, in 
your mouth and in your heart, to do it” (Deuteronomy 30:14).66 

For it is something exceedingly close to you — In other words, so as 
to bring close to you that thing which is “exceeding”—the concept of 
the makifim, which are hidden and exceedingly distant from a person. 
Bringing them closer to you and making them immanent depends on 
“in your mouth and in your heart, to do it.”67

in your mouth and in your heart — This is as in “My mouth will 
speak wisdom and the meditation of my heart will be understanding.” 
In other words, he should reveal his wisdom and understanding to his 
disciples, as discussed above.68 This is:

to do it — This is “as if he made him,” as mentioned above.69 Through 
this he is able to internalize the transcendent perceptions and bring them 
close; making that which is “exceeding,” immanent.70 

Highest of all are the makifim of the generation’s leading sage, who 
is its teacher.71 When this teacher-sage of the generation speaks with his 

 30LIKUTEY MOHARAN II #7:6

68. as discussed above. See section 4 and notes 30 and 36. In order to internalize makifim a 
person has to share his daat—i.e., use his mouth to speak wisdom with another, making that 
other person his disciple (see n.39).

69. to do it…This is as if he made him…. Earlier (see §4 and n.52), Rebbe Nachman brought 
the Talmudic teaching that whoever teaches his friend’s son Torah, it is as if he made him. 
ASa’o (עשאו), the Hebrew word term for “he made him,” and laASoto (לעשותו), “to do it,” share 
the same root letters, A-S-h (ע-ש-ה). Based on this etymological link, the Rebbe reads “to do it” 
as alluding to speaking with a friend about the fear of Heaven and instilling him with daat. As 
explained above (§2), daat is the essential human element, without which a person is nothing 
more than a being in human form. Therefore, by instilling another with daat, it is as if “he made 
him.” In addition, “to do it” also teaches that a person himself benefits when he shares his daat, 
as the Rebbe explains next.

70. …making that which is exceeding, immanent. “To do it” also alludes to what Rebbe 
Nachman taught at the beginning of this section, that instilling others with daat and fear of 
Heaven enables a person to internalize the lights of the makifim that were previously beyond his 
grasp. As the Rebbe has shown, when daat is “in your mouth” and fear is “in your heart,” then it 
is “to do it”—i.e., the makifim (which are “exceedingly”) become immanent and “close to you.”

71. Highest of all are the makifim…leading sage, who is its teacher. Having taught that 
there are higher and higher levels of makifim, Rebbe Nachman turns here to the most exalted 
of these perceptions—namely, the makifim of the tzaddik who is the leading sage and teacher 
of the generation. As explained, in order for a person to internalize the perceptions which are 
presently makif (transcendent), he has to first “empty his mind” of the perceptions which for 
him are pnimi (imminent). This is true as well of the generation’s leading teacher-sage. 

וּבִלְבָבְךָ  פִיךָ  בְּ מְאֹד,  בָר  הַדָּ אֵלֶיךָ  קָרוֹב  י  "כִּ יד(:  ל,  )דברים  וְזֶהוּ 
לַעֲשׂתוֹ".

הוּא  שֶׁ בָר  הַדָּ אֵלֶיךָ  לְקָרֵב  הַיְנוּ   – מְאֹד  בָר  הַדָּ אֵלֶיךָ  קָרוֹב  י  כִּ
הֵם נֶעְלָמִים וּרְחוֹקִים מְאֹד מִן  יפִים, שֶׁ חִינַת מַקִּ בְחִינַת מְאֹד, בְּ בִּ
פִיךָ וּבִלְבָבְךָ  לוּי "בְּ פְנִים – זֶה תָּ הָאָדָם, וּלְקָרְבָם אֵלֶיךָ לְהַכְנִיסָם בִּ

לַעֲשׂתוֹ".
י תְבוּנוֹת",  ר חָכְמוֹת וְהָגוּת לִבִּ י יְדַבֵּ חִינַת: "פִּ פִיךָ וּבִלְבָבְךָ – זֶה בְּ בְּ

"ל. וְזֶהוּ: נַּ ה חָכְמָתוֹ וּתְבוּנָתוֹ לְתַלְמִידָיו כַּ גַלֶּ יְּ הַיְנוּ שֶׁ
וְעַל־יְדֵי־זֶה יוּכַל לְהַכְנִיס  "ל,  הַנַּ אוֹ  אִלּוּ עֲשָׂ כְּ חִינַת  לַעֲשׂתוֹ – בְּ

"ל. נַּ חִינַת מְאֹד, לְהַכְנִיסָם לִפְנִים כַּ הֵם בְּ יפִים, שֶׁ קִּ וּלְקָרֵב הַמַּ

הוּא  ל חֲכַם הַדּוֹר, שֶׁ יפִים הָעֶלְיוֹנִים שֶׁ קִּ וּלְמַעְלָה מִן הַכֹּל הֵם הַמַּ
ר  לְדַבֵּ עוֹסֵק  דּוֹר  בַּ שֶׁ וְהֶחָכָם  י  הָרַבִּ ה  זֶּ שֶׁ עַל־יְדֵי  שֶׁ דּוֹר.  בַּ שֶׁ י  הָרַבִּ
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72. a day that is eternally long. Rebbe Nachman teaches that the makifim of the generation’s 
leading teacher-sage go beyond this world. As such, he equates them with the concept of length 
of days—i.e., the timelessness of the World to Come. This is based on Rabbi Yaakov’s teaching 
in Kiddushin (loc. cit.) that the reward for fulfilling a mitzvah is not given in this world but 
the next. His proof is from the case in which a father instructs his son to climb up a tower and 
fetch some young birds. The Torah states that honoring one’s father and mother is rewarded 
with length of days (Deuteronomy 5:16). This is also the reward for chasing the mother bird 
away from the nest before taking her young (ibid. 22:7). Yet in this instance, after sending the 
mother away and taking the young birds at his father’s request, the boy fell down and died. 
Where is the long life promised to him by the Torah? Therefore, Rabbi Yaakov teaches, it must 
be that when Scripture states “so that your life will be long,” it is referring to the world that is 
eternally long—i.e., the World to Come (see also Chullin 142a). In Likutey Moharan I, 159, 
Rebbe Nachman similarly cites this Talmudic passage as teaching that “length of days” refers 
to the world which is eternally long. 

By likening the tzaddik’s makifim to “length-of-days and –years,” and thus associating 
them with the World to Come, Rebbe Nachman is teaching that these perceptions transcend 
even the highest levels of human awareness. Unlike the makifim of this world, which, no matter 
how exalted, are “within time,” the tzaddik’s makifim transcend the confines of both time and 
space. This is because the very great tzaddikim are always striving for ever greater perceptions 
of Godliness. They never rest on their laurels. As soon as such a tzaddik internalizes the makif 
immediately surrounding his mind, he sets out in search of the next transcendent perception, 
one that will bring him even closer to God. Ultimately, he reaches a level of spirituality where 
his makifim transcend this world, where his perceptions reach beyond time and space, to the 
eternity and infinity characteristic of the Divine. On this level, the tzaddik can grasp even that 
which is generally beyond human comprehension, such as the paradoxical coexistence of God’s 
foreknowledge and human free will, or the mystery of the Vacated Space (see Likutey Moharan 
I, 21:4 and n.27; ibid. 64:1 and n.7). 

73. the continuum of experience there is ordered in correspondence with attaining the 

disciples and instills his daat in them, his own transcendent perceptions 
become internalized. His makifim are the concept of length-of-days and 
-years. This is because his makifim correspond to the World to Come, 
which, being beyond time, is a day that is eternally long (Kiddushin 39b).72

For all the time of this entire world, past and future, is absolutely 
naught in comparison with a single day, and even a single moment, of 
the World to Come, which is a day that is eternally long. Time is non-
existent there because [the World to Come] is beyond time. Rather, 
the continuum of experience there is ordered in correspondence with 
attaining the makifim.73 Some maKiFim are associated with days, while 
other maKiFim are associated with years, as in “teKuFot (cycles) of 
days” (1 Samuel 1:20) and teKuFot of years (see Exodus 34:22 and 2 Chronicles 24:23). 
Thus, it is these makifim which are the order of time there.74 Attaining 
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makifim. Time in the World to Come is eternal. The minutes, hours, days and years, etc. that we 
use to measure time in our world therefore have no application in the next world. Nor do past, 
present and future, the divisions we employ to order time, have any meaning there. Instead, as 
Rebbe Nachman explains, “time” in the World to Come is measured and ordered by the level of 
the makifim which a person attains. See the following note.

74. maKiFim…teKuFot…teKuFot…order of time there. The Hebrew term maKiFim 
 thus far translated in this lesson as “transcendent perceptions,” more literally means ,(מקיפים)
“encirclings.” Etymologically, it shares the same root as teKuFot (“cycles” or “turning points,” 
 which means “surrounding” or ,(הקף) as both are derivatives of the word heKeF ,(תקופות
“circuit.” As Rebbe Nachman explained at the beginning of this section (and see n.60), makifim 
are the transcendent perceptions which surround a person’s intellect from without. Tekufot 
refers to the circuits of periods of time, e.g., the turning and returning of an era, a year, a season 
or a day.

The term tekufah (pl. tekufot) in connection with time appears three times in Scripture. 
In Samuel (loc. cit.), it is linked to yamim, the “days” of Chanah’s pregnancy with Shmuel, 
the future prophet of Israel. The other two times, tekufah is linked to shanim (years). The first 
is in Exodus (loc. cit.): “And you shall mark the festival…a festival of the harvest tekufat 
hashanah (at the turn of the year).” This refers to the festival of Sukkot, when our sitting inside 
the sukkah represents being enveloped in the makifim. The second time is in Chronicles (loc. 
cit.): “It happened l’tekufat hashanah (at the turn of the year) that the army of Aram marched 
against [Yoash]”. In the context of our lesson, Rebbe Nachman brings these verses to show 
the connection between the teKuFot of time and the maKiFim. In the World to Come, which is 
eternally long, “time” is ordered and measured by the “days” and “years” of makifim—i.e., the 
ever greater perceptions of Godliness that one attains. (Similarly, in Likutey Moharan I, 60:6, 
the Rebbe equates the makifim with the seventy “faces” of Torah interpretation, i.e., the concept 
of seventy years.)

יפִים  קִּ הַמַּ נִכְנָסִים  עַל־יְדֵי־זֶה  עְתּוֹ,  דַּ הֶם  בָּ וּמַכְנִיס  לְמִידָיו  תַּ עִם 
נִים,  וְשָׁ יָמִים  אֲרִיכוּת  חִינַת  בְּ הֵם  לּוֹ  שֶׁ קִיפִים  וְהַמַּ לִפְנִים.  לּוֹ  שֶׁ
לּוֹ אָרֹךְ  כֻּ הוּא יוֹם שֶׁ א, שֶׁ חִינַת עוֹלָם הַבָּ לּוֹ הֵם בְּ יפִים שֶׁ קִּ י הַמַּ כִּ

מַן. ם הוּא לְמַעְלָה מֵהַזְּ י שָׁ )קדושין לט, ב; חולין קמב, א(, כִּ

הְיֶה, הוּא  יִּ הָיָה וּמַה שֶּׁ ֶ לּוֹ, מַה שּׁ ה כֻּ ל הָעוֹלָם הַזֶּ ל כָּ מַן שֶׁ ל הַזְּ י כָּ כִּ
עוֹלָם  ל  שֶׁ אֶחָד,  רֶגַע  נֶגֶד  וַאֲפִלּוּ  אֶחָד,  יוֹם  נֶגֶד  וָאֶפֶס  אַיִן  לּוֹ  כֻּ
חִינַת  י הוּא בְּ ם אֵין שׁוּם זְמַן, כִּ לּוֹ אָרֹךְ. וְשָׁ כֻּ הוּא יוֹם שֶׁ א, שֶׁ הַבָּ
ל  גוֹת שֶׁ חִינַת הַשָּׂ ם הֵם בְּ שׁ שָׁ יֵּ ים שֶׁ מַנִּ מַן, רַק סֵדֶר הַזְּ לְמַעְלָה מֵהַזְּ
הֵם  שֶׁ יפִים  מַקִּ וְיֵשׁ  יָמִים,  חִינַת  בְּ הֵם  שֶׁ יפִים  מַקִּ שׁ  יֵּ שֶׁ יפִים.  קִּ הַמַּ
קוּפוֹת  מִים" )שמואל א' א, כ(, "תְּ קוּפוֹת הַיָּ חִינַת: "תְּ נִים, בְּ חִינַת שָׁ בְּ
שׁ  יֵּ יפִים שֶׁ קִּ נִים" )שמות לד, כב ודברי־הימים ב' כד, כג(. וְאֵלּוּ הַמַּ ָ הַשּׁ
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72. a day that is eternally long. Rebbe Nachman teaches that the makifim of the generation’s 
leading teacher-sage go beyond this world. As such, he equates them with the concept of length 
of days—i.e., the timelessness of the World to Come. This is based on Rabbi Yaakov’s teaching 
in Kiddushin (loc. cit.) that the reward for fulfilling a mitzvah is not given in this world but 
the next. His proof is from the case in which a father instructs his son to climb up a tower and 
fetch some young birds. The Torah states that honoring one’s father and mother is rewarded 
with length of days (Deuteronomy 5:16). This is also the reward for chasing the mother bird 
away from the nest before taking her young (ibid. 22:7). Yet in this instance, after sending the 
mother away and taking the young birds at his father’s request, the boy fell down and died. 
Where is the long life promised to him by the Torah? Therefore, Rabbi Yaakov teaches, it must 
be that when Scripture states “so that your life will be long,” it is referring to the world that is 
eternally long—i.e., the World to Come (see also Chullin 142a). In Likutey Moharan I, 159, 
Rebbe Nachman similarly cites this Talmudic passage as teaching that “length of days” refers 
to the world which is eternally long. 

By likening the tzaddik’s makifim to “length-of-days and –years,” and thus associating 
them with the World to Come, Rebbe Nachman is teaching that these perceptions transcend 
even the highest levels of human awareness. Unlike the makifim of this world, which, no matter 
how exalted, are “within time,” the tzaddik’s makifim transcend the confines of both time and 
space. This is because the very great tzaddikim are always striving for ever greater perceptions 
of Godliness. They never rest on their laurels. As soon as such a tzaddik internalizes the makif 
immediately surrounding his mind, he sets out in search of the next transcendent perception, 
one that will bring him even closer to God. Ultimately, he reaches a level of spirituality where 
his makifim transcend this world, where his perceptions reach beyond time and space, to the 
eternity and infinity characteristic of the Divine. On this level, the tzaddik can grasp even that 
which is generally beyond human comprehension, such as the paradoxical coexistence of God’s 
foreknowledge and human free will, or the mystery of the Vacated Space (see Likutey Moharan 
I, 21:4 and n.27; ibid. 64:1 and n.7). 

73. the continuum of experience there is ordered in correspondence with attaining the 

disciples and instills his daat in them, his own transcendent perceptions 
become internalized. His makifim are the concept of length-of-days and 
-years. This is because his makifim correspond to the World to Come, 
which, being beyond time, is a day that is eternally long (Kiddushin 39b).72

For all the time of this entire world, past and future, is absolutely 
naught in comparison with a single day, and even a single moment, of 
the World to Come, which is a day that is eternally long. Time is non-
existent there because [the World to Come] is beyond time. Rather, 
the continuum of experience there is ordered in correspondence with 
attaining the makifim.73 Some maKiFim are associated with days, while 
other maKiFim are associated with years, as in “teKuFot (cycles) of 
days” (1 Samuel 1:20) and teKuFot of years (see Exodus 34:22 and 2 Chronicles 24:23). 
Thus, it is these makifim which are the order of time there.74 Attaining 
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makifim. Time in the World to Come is eternal. The minutes, hours, days and years, etc. that we 
use to measure time in our world therefore have no application in the next world. Nor do past, 
present and future, the divisions we employ to order time, have any meaning there. Instead, as 
Rebbe Nachman explains, “time” in the World to Come is measured and ordered by the level of 
the makifim which a person attains. See the following note.

74. maKiFim…teKuFot…teKuFot…order of time there. The Hebrew term maKiFim 
 thus far translated in this lesson as “transcendent perceptions,” more literally means ,(מקיפים)
“encirclings.” Etymologically, it shares the same root as teKuFot (“cycles” or “turning points,” 
 which means “surrounding” or ,(הקף) as both are derivatives of the word heKeF ,(תקופות
“circuit.” As Rebbe Nachman explained at the beginning of this section (and see n.60), makifim 
are the transcendent perceptions which surround a person’s intellect from without. Tekufot 
refers to the circuits of periods of time, e.g., the turning and returning of an era, a year, a season 
or a day.

The term tekufah (pl. tekufot) in connection with time appears three times in Scripture. 
In Samuel (loc. cit.), it is linked to yamim, the “days” of Chanah’s pregnancy with Shmuel, 
the future prophet of Israel. The other two times, tekufah is linked to shanim (years). The first 
is in Exodus (loc. cit.): “And you shall mark the festival…a festival of the harvest tekufat 
hashanah (at the turn of the year).” This refers to the festival of Sukkot, when our sitting inside 
the sukkah represents being enveloped in the makifim. The second time is in Chronicles (loc. 
cit.): “It happened l’tekufat hashanah (at the turn of the year) that the army of Aram marched 
against [Yoash]”. In the context of our lesson, Rebbe Nachman brings these verses to show 
the connection between the teKuFot of time and the maKiFim. In the World to Come, which is 
eternally long, “time” is ordered and measured by the “days” and “years” of makifim—i.e., the 
ever greater perceptions of Godliness that one attains. (Similarly, in Likutey Moharan I, 60:6, 
the Rebbe equates the makifim with the seventy “faces” of Torah interpretation, i.e., the concept 
of seventy years.)

יפִים  קִּ הַמַּ נִכְנָסִים  עַל־יְדֵי־זֶה  עְתּוֹ,  דַּ הֶם  בָּ וּמַכְנִיס  לְמִידָיו  תַּ עִם 
נִים,  וְשָׁ יָמִים  אֲרִיכוּת  חִינַת  בְּ הֵם  לּוֹ  שֶׁ קִיפִים  וְהַמַּ לִפְנִים.  לּוֹ  שֶׁ
לּוֹ אָרֹךְ  כֻּ הוּא יוֹם שֶׁ א, שֶׁ חִינַת עוֹלָם הַבָּ לּוֹ הֵם בְּ יפִים שֶׁ קִּ י הַמַּ כִּ

מַן. ם הוּא לְמַעְלָה מֵהַזְּ י שָׁ )קדושין לט, ב; חולין קמב, א(, כִּ

הְיֶה, הוּא  יִּ הָיָה וּמַה שֶּׁ ֶ לּוֹ, מַה שּׁ ה כֻּ ל הָעוֹלָם הַזֶּ ל כָּ מַן שֶׁ ל הַזְּ י כָּ כִּ
עוֹלָם  ל  שֶׁ אֶחָד,  רֶגַע  נֶגֶד  וַאֲפִלּוּ  אֶחָד,  יוֹם  נֶגֶד  וָאֶפֶס  אַיִן  לּוֹ  כֻּ
חִינַת  י הוּא בְּ ם אֵין שׁוּם זְמַן, כִּ לּוֹ אָרֹךְ. וְשָׁ כֻּ הוּא יוֹם שֶׁ א, שֶׁ הַבָּ
ל  גוֹת שֶׁ חִינַת הַשָּׂ ם הֵם בְּ שׁ שָׁ יֵּ ים שֶׁ מַנִּ מַן, רַק סֵדֶר הַזְּ לְמַעְלָה מֵהַזְּ
הֵם  שֶׁ יפִים  מַקִּ וְיֵשׁ  יָמִים,  חִינַת  בְּ הֵם  שֶׁ יפִים  מַקִּ שׁ  יֵּ שֶׁ יפִים.  קִּ הַמַּ
קוּפוֹת  מִים" )שמואל א' א, כ(, "תְּ קוּפוֹת הַיָּ חִינַת: "תְּ נִים, בְּ חִינַת שָׁ בְּ
שׁ  יֵּ יפִים שֶׁ קִּ נִים" )שמות לד, כב ודברי־הימים ב' כד, כג(. וְאֵלּוּ הַמַּ ָ הַשּׁ
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75. main pleasure and delight of the World to Come…. See Likutey Moharan II, 2:1, where 
Rebbe Nachman explains that the main delight and pleasure of the World to Come is knowing 
and acknowledging God. The greater a person’s daat, the closer he comes to God.

76. For the culmination of all knowledge…that one knows nothing. This teaching is found in 
Rabbi Yedayah Hapnini’s Bechinat Olam 33:13 (see Tzaddik #282; see also Chovot HeLevavot 
1:10). In the context of our lesson, it relates to Rebbe Nachman’s earlier teaching that in order to 
attain the makifim, a person must first “empty his mind” of the daat he has already internalized. 
By transmitting his unitive knowledge and awareness of God to others he attains the extremely 
high level of someone who, so to speak, knows nothing at all. Having reached the culmination 
of all knowledge for that level, he merits internalizing even greater daat from more exalted 
makifim. These are the transcendent perceptions which Rebbe Nachman has explained as being 
beyond time and the main pleasure and delight of the World to Come.

Reb Noson relates: Many times Rebbe Nachman would say, “Now I know nothing, 
nothing, nothing at all.” There were occasions when he would swear, “In truth, I know 
absolutely nothing at all.” This could happen a day after, or even an hour after he had revealed 
words of enduring truth. His wisdom shone forth, and yet afterwards he insisted that he was 
totally ignorant. In this respect, the Rebbe was most unique. As he himself once remarked: 
“My teachings are very unique, but my not-knowing is even more unique” (Rabbi Nachman’s 
Wisdom, His Praises #33).

In Likutey Halakhot, Reb Noson writes that only the very greatest tzaddikim can attain 
the level of not-knowing. He quotes Rebbe Nachman that even though everyone says that “the 
culmination of all knowledge is when one realizes that one knows nothing,” the only ones who 
truly comprehend its meaning are those who have actually attained that level by virtue of their 
good deeds. And, Reb Noson adds, for the person who merits this perception, knowing and 
not-knowing are one and the same, as only with both is it possible to attain the culmination of 
knowledge and comprehension…because the not-knowing is itself the knowing (Likutey Halakhot, 
Nefilat Apayim 4:15). Here, in the lesson, we have seen that this great tzaddik is the generation’s 
leading teacher-sage, whose daat transcends the highest levels of human comprehension. It is 
what Rebbe Nachman meant when he said that the uniqueness of his ignorance is even greater 
than that of his teachings! Elsewhere, Reb Noson writes that this is the deeper reason for the 

these transcendent perceptions are the main pleasure and delight of the 
World to Come. Happy is he who merits attaining them.75 

And this is the culmination of knowledge. For the culmination of 
all knowledge is when one realizes that one knows nothing.76 This is 
because attaining these makifim, the delight of the World to Come, is 
the concept of “How abundant is Your good that You have stored away 
for those who fear You” (Psalms 31:20). They are the abundant good that is 
stored away, concealed and hidden from all eyes.77 This is the meaning 
of “Mah (How) abundant is Your good”—specifically mah.78 For these 
[perceptions] are the concept of mah, as in “Mah (What) did you see? 
Mah did your investigating achieve?”79 This is: The culmination of all 
knowledge is when one realizes that one knows nothing. 
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mitzvah of drinking wine on Purim, getting so drunk that we no longer know to distinguish 
between “cursed is Haman” and “blessed is Mordekhai.” It is to reach the awareness that “the 
culmination of all knowledge is when one realizes that one knows nothing”—that the ultimate 
goal of all knowledge is to reach the place of not-knowing (ibid. 4:7). 

77. How abundant is your good…hidden from all eyes. The psalmist speaks of the reward in 
the World to Come which God has set aside for a person who fears Him. In the context of our 
lesson, this relates to someone who possesses fear of Heaven and, by conversing with others 
and transmitting that fear and his daat to them (as above, §5), attains the makifim of the World 
to Come. It is such a person who merits the abundant good—i.e., the makifim—“stored away 
for those who fear” God (see Parparaot LeChokhmah).

In the lesson, Rebbe Nachman credits the reward of which the psalmist speaks to the 
leading teacher-sage who attains the ultimate level of makifim. Even so, the average person too 
will share in this abundant good. For in the Future, all Jews will merit a portion in the World to 
Come and be rewarded with awesome perceptions of Godliness (see Sanhedrin 90a).

78. mah. The Hebrew word mah means both “how much,” as in this verse from Psalms, and 
“what,” as in the quote Rebbe Nachman brings next. In the context of our lesson, the Rebbe will 
speak of the culmination of knowledge, i.e., the realization that one knows nothing, as being the 
concept of mah (see the following note).

79. What did you see? What did your investigating achieve? The Zohar (I, 1b) teaches 
that after advancing from level to level in his investigation of the mysteries of the sefirot and 
supernal worlds, a person comes to the level known as Malkhut of the World of Atzilut, only 
to discover that he has yet to comprehend anything. He then scrutinizes himself, “Mah do you 
know? Mah did you see? Mah did your investigating achieve? Everything is as concealed as it 
was at the outset.” Rebbe Nachman refers to these perceptions as the concept of mah—asking 
oneself, “What do I really know? What have I truly comprehended as a result of all my spiritual 
strivings?” The Matok Midvash (loc. cit.) explains that in investigating creation’s mysteries 
a person discovers that each level which he grasps is enclothed in an even higher one which 
he has yet to grasp. This too aligns with our lesson, in that the more one recognizes God’s 
greatness and glory, the more humble he becomes, recognizing that there are greater and deeper 
perceptions which are still hidden from him. These are the makifim that, when he is worthy, 
will be revealed. 

ר  לוּ זֶה עִקַּ יפִים הַלָּ גוֹת מַקִּ ם. וְהַשָּׂ ים שָׁ מַנִּ חִינַת סֵדֶר הַזְּ ם, הֵם בְּ שָׁ
יגָם. זּוֹכֶה לְהַשִּׂ רֵי מִי שֶׁ א; אַשְׁ ל עוֹלָם הַבָּ עֲשׁוּעַ שֶׁ ַ עֲנוּג וְהַשּׁ הַתַּ

נֵדַע.  לֹא  ר  אֲשֶׁ הַיְדִיעָה  כְלִית  תַּ י  כִּ הַיְדִיעָה,  כְלִית  תַּ חִינַת  בְּ וְזֶה 
א, זֶה  הַבָּ עֲשׁוּעַ עוֹלָם  שַׁ חִינַת  בְּ הֵם  יפִים, שֶׁ קִּ הַמַּ גוֹת אֵלּוּ  הַשָּׂ י  כִּ
י הֵם  ירֵאֶיךָ", כִּ ר צָפַנְתָּ לִּ חִינַת )תהלים לא, כ(: "מָה רַב טוּבְךָ אֲשֶׁ בְּ
פוּן וְטָמוּן וְסָתוּם מֵעֵין כֹּל. וְזֶהוּ: "מָה רַב טוּבְךָ" – מָה  רַב טוּב הַצָּ
חִינַת )הקדמת הזוהר דף א, ב(: "מֶה חָמִיתָ  חִינַת מָה, בְּ י הֵם בְּ יְקָא, כִּ דַּ

ר לֹא נֵדַע'. כְלִית הַיְדִיעָה אֲשֶׁ חִינַת 'תַּ ", בְּ תָּ שְׁ פַּ שְׁ מַה פִּ
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75. main pleasure and delight of the World to Come…. See Likutey Moharan II, 2:1, where 
Rebbe Nachman explains that the main delight and pleasure of the World to Come is knowing 
and acknowledging God. The greater a person’s daat, the closer he comes to God.

76. For the culmination of all knowledge…that one knows nothing. This teaching is found in 
Rabbi Yedayah Hapnini’s Bechinat Olam 33:13 (see Tzaddik #282; see also Chovot HeLevavot 
1:10). In the context of our lesson, it relates to Rebbe Nachman’s earlier teaching that in order to 
attain the makifim, a person must first “empty his mind” of the daat he has already internalized. 
By transmitting his unitive knowledge and awareness of God to others he attains the extremely 
high level of someone who, so to speak, knows nothing at all. Having reached the culmination 
of all knowledge for that level, he merits internalizing even greater daat from more exalted 
makifim. These are the transcendent perceptions which Rebbe Nachman has explained as being 
beyond time and the main pleasure and delight of the World to Come.

Reb Noson relates: Many times Rebbe Nachman would say, “Now I know nothing, 
nothing, nothing at all.” There were occasions when he would swear, “In truth, I know 
absolutely nothing at all.” This could happen a day after, or even an hour after he had revealed 
words of enduring truth. His wisdom shone forth, and yet afterwards he insisted that he was 
totally ignorant. In this respect, the Rebbe was most unique. As he himself once remarked: 
“My teachings are very unique, but my not-knowing is even more unique” (Rabbi Nachman’s 
Wisdom, His Praises #33).

In Likutey Halakhot, Reb Noson writes that only the very greatest tzaddikim can attain 
the level of not-knowing. He quotes Rebbe Nachman that even though everyone says that “the 
culmination of all knowledge is when one realizes that one knows nothing,” the only ones who 
truly comprehend its meaning are those who have actually attained that level by virtue of their 
good deeds. And, Reb Noson adds, for the person who merits this perception, knowing and 
not-knowing are one and the same, as only with both is it possible to attain the culmination of 
knowledge and comprehension…because the not-knowing is itself the knowing (Likutey Halakhot, 
Nefilat Apayim 4:15). Here, in the lesson, we have seen that this great tzaddik is the generation’s 
leading teacher-sage, whose daat transcends the highest levels of human comprehension. It is 
what Rebbe Nachman meant when he said that the uniqueness of his ignorance is even greater 
than that of his teachings! Elsewhere, Reb Noson writes that this is the deeper reason for the 

these transcendent perceptions are the main pleasure and delight of the 
World to Come. Happy is he who merits attaining them.75 

And this is the culmination of knowledge. For the culmination of 
all knowledge is when one realizes that one knows nothing.76 This is 
because attaining these makifim, the delight of the World to Come, is 
the concept of “How abundant is Your good that You have stored away 
for those who fear You” (Psalms 31:20). They are the abundant good that is 
stored away, concealed and hidden from all eyes.77 This is the meaning 
of “Mah (How) abundant is Your good”—specifically mah.78 For these 
[perceptions] are the concept of mah, as in “Mah (What) did you see? 
Mah did your investigating achieve?”79 This is: The culmination of all 
knowledge is when one realizes that one knows nothing. 
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mitzvah of drinking wine on Purim, getting so drunk that we no longer know to distinguish 
between “cursed is Haman” and “blessed is Mordekhai.” It is to reach the awareness that “the 
culmination of all knowledge is when one realizes that one knows nothing”—that the ultimate 
goal of all knowledge is to reach the place of not-knowing (ibid. 4:7). 

77. How abundant is your good…hidden from all eyes. The psalmist speaks of the reward in 
the World to Come which God has set aside for a person who fears Him. In the context of our 
lesson, this relates to someone who possesses fear of Heaven and, by conversing with others 
and transmitting that fear and his daat to them (as above, §5), attains the makifim of the World 
to Come. It is such a person who merits the abundant good—i.e., the makifim—“stored away 
for those who fear” God (see Parparaot LeChokhmah).

In the lesson, Rebbe Nachman credits the reward of which the psalmist speaks to the 
leading teacher-sage who attains the ultimate level of makifim. Even so, the average person too 
will share in this abundant good. For in the Future, all Jews will merit a portion in the World to 
Come and be rewarded with awesome perceptions of Godliness (see Sanhedrin 90a).

78. mah. The Hebrew word mah means both “how much,” as in this verse from Psalms, and 
“what,” as in the quote Rebbe Nachman brings next. In the context of our lesson, the Rebbe will 
speak of the culmination of knowledge, i.e., the realization that one knows nothing, as being the 
concept of mah (see the following note).

79. What did you see? What did your investigating achieve? The Zohar (I, 1b) teaches 
that after advancing from level to level in his investigation of the mysteries of the sefirot and 
supernal worlds, a person comes to the level known as Malkhut of the World of Atzilut, only 
to discover that he has yet to comprehend anything. He then scrutinizes himself, “Mah do you 
know? Mah did you see? Mah did your investigating achieve? Everything is as concealed as it 
was at the outset.” Rebbe Nachman refers to these perceptions as the concept of mah—asking 
oneself, “What do I really know? What have I truly comprehended as a result of all my spiritual 
strivings?” The Matok Midvash (loc. cit.) explains that in investigating creation’s mysteries 
a person discovers that each level which he grasps is enclothed in an even higher one which 
he has yet to grasp. This too aligns with our lesson, in that the more one recognizes God’s 
greatness and glory, the more humble he becomes, recognizing that there are greater and deeper 
perceptions which are still hidden from him. These are the makifim that, when he is worthy, 
will be revealed. 

ר  לוּ זֶה עִקַּ יפִים הַלָּ גוֹת מַקִּ ם. וְהַשָּׂ ים שָׁ מַנִּ חִינַת סֵדֶר הַזְּ ם, הֵם בְּ שָׁ
יגָם. זּוֹכֶה לְהַשִּׂ רֵי מִי שֶׁ א; אַשְׁ ל עוֹלָם הַבָּ עֲשׁוּעַ שֶׁ ַ עֲנוּג וְהַשּׁ הַתַּ

נֵדַע.  לֹא  ר  אֲשֶׁ הַיְדִיעָה  כְלִית  תַּ י  כִּ הַיְדִיעָה,  כְלִית  תַּ חִינַת  בְּ וְזֶה 
א, זֶה  הַבָּ עֲשׁוּעַ עוֹלָם  שַׁ חִינַת  בְּ הֵם  יפִים, שֶׁ קִּ הַמַּ גוֹת אֵלּוּ  הַשָּׂ י  כִּ
י הֵם  ירֵאֶיךָ", כִּ ר צָפַנְתָּ לִּ חִינַת )תהלים לא, כ(: "מָה רַב טוּבְךָ אֲשֶׁ בְּ
פוּן וְטָמוּן וְסָתוּם מֵעֵין כֹּל. וְזֶהוּ: "מָה רַב טוּבְךָ" – מָה  רַב טוּב הַצָּ
חִינַת )הקדמת הזוהר דף א, ב(: "מֶה חָמִיתָ  חִינַת מָה, בְּ י הֵם בְּ יְקָא, כִּ דַּ

ר לֹא נֵדַע'. כְלִית הַיְדִיעָה אֲשֶׁ חִינַת 'תַּ ", בְּ תָּ שְׁ פַּ שְׁ מַה פִּ
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In the remaining sections of the lesson Rebbe Nachman repeatedly returns to the concept 
of mah (and the insight of mah), linking it with the most exalted of spiritual levels. The 
Parparaot LeChokhmah points out that the concept of mah signifies the quality of humility, as 
in Moshe’s response to the Children of Israel when they complained against him and Aharon 
in the Wilderness. Moshe said: “V’nachnu mah (What are we) that you should murmur against 
us?” (Exodus 16:7; see also Likutey Moharan I, 4:9 and n.125). For it is only with humility/
mah that a person can attain the lofty makifim of the World to Come. (The topic of humility is 
mentioned below, in §17; see also n.97 in §8.)

80. influx of Keter. Having equated attaining the makifim, i.e., the concept of mah, with 
the culmination of knowledge, Rebbe Nachman here adds that attaining the makifim is also 
synonymous with receiving an influx of shefa from Keter. As the highest of the sefirot, Keter 
is the root of all the mochin (intellects), the origin of all daat. When the tzaddik converses with 
others about the fear of Heaven and instills into them his daat, he receives an influx of makifim 
from the level of Keter. Reb Noson adds that this represents the highest levels of Torah and 
prayer, as explained in Likutey Moharan I, 22:9 (Torat Natan #39). 

81. KiTRu the Benjaminites…. The commentators on this verse from Judges (loc. cit.) explain 
that KiTRu, from the Hebrew term for “crown,” KeTeR, means “surround” and “encircling” 
(Rashi; Radak; Metzudat David). Thus, in the context of our lesson, kitru signifies the makifim. 
Just as a crown surrounds and encircles the head, the makifim surround the intellect (see n.60 
above). The tzaddik and leading teacher-sage of the generation merits makifim from the highest 
level, the sefirah Keter. 

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader therefore seeks to keep his charges from sinning 
by instilling them with daat (§3). A person has to leave behind his daat in this world. Everyone 
can accomplish this by conversing with a friend about worshiping God and the fear of Heaven 
(§4). However, in order for his words to make a lasting impression upon others, he himself must 
possess fear of Heaven (§5). By conversing with others about the fear of Heaven a person merits 
internalizing the makifim that previously eluded him. Each person’s makifim are commensurate 

It is also synonymous with the influx of Keter,80 because KeTeR 
signifies encircling, as in “KiTRu (They encircled) the Benjaminites…” 
(Judges 20:43).81

7.  Now, the sage who merits these makifim, the influx of Keter,82 must 
possess the attribute of kol, as in “for kol (all) that is in heaven and on 
the earth” (1 Chronicles 29:11)—which Targum renders as: he unites heaven 
and earth.83 He has to uphold and sustain two worlds, the upper world 
and the lower world, namely, heaven and earth. The tzaddik-sage must 
uphold both of them, sustaining each one through its own aspect.84

This is because there are those who “dwell above” and those 
who “dwell below,” namely, the upper world and the lower world, the 
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with his spiritual level. The makifim of the generation’s leading teacher-sage are the concept of 
mah, from the level of Keter (§6).

82. the sage who merits these makifim, the influx of Keter. As Rebbe Nachman explained 
in the previous section, these are the makifim of the World to Come, which are beyond time. 
Although the Rebbe will not relate to these makifim as being the influx of Keter until section 10 
below, he mentions it here to remind the reader of the lofty level which the tzaddik—who is the 
compassionate leader and teacher-sage of the generation (n.3)—attains. Just as Keter, being the 
first of the sefirot, sustains the other nine, the tzaddik’s mochin, being makifim from the level 
Keter, uphold and sustain the daat which he instills in others. 

83. kol…he unites heaven and earth. Commenting on the verse (loc. cit.), “Yours, O God, 
are greatness, might, splendor, triumph, and majesty—for kol (all) that is in heaven and on 
the earth; to You, God, belong kingship and preeminence above all,” the Zohar teaches that 
“heaven” denotes the six sefirot comprised by the Divine persona Z’er Anpin, whereas “earth” 
denotes Malkhut (see Appendix: The Divine Personas). The tzaddik, because he possesses the 
encompassing attribute of kol, corresponds to Yesod, the sefirah in which the qualities of all 
the sefirot above it are encompassed. Therefore, just as Yesod is said to be “between heaven 
and earth,” because it unites Z’er Anpin with Malkhut, the tzaddik in this world is one who is 
“between heaven and earth” (Zohar I, 31a; see also Tikkuney Zohar #22, p.67b). (The Aramaic 
translation which appears in the text is taken from the Zohar and does not appear in Rav Yosef’s 
Targum, or Aramaic translation, of Chronicles.)

84. uphold and sustain two worlds…unites heaven and earth…. Rebbe Nachman will 
explain next that the two worlds, heaven/the upper world and earth/the lower world, also signify 
upper and lower levels in worshiping God. The tzaddik, whose Keter-makifim permeate and 
sustain all the levels below them, “unites heaven and earth.” He upholds these worlds/levels 
and ensures their viability by providing each with “its own aspect”—i.e., the measure of daat 
and transcendent perception appropriate for it.

תוּב  כָּ מוֹ שֶׁ יף, כְּ חִינַת מַקִּ תֶר הוּא בְּ י כֶּ תֶר, כִּ פַע הַכֶּ חִינַת שֶׁ וְזֶה בְּ
נְיָמִין" וְכוּ'. רוּ אֶת בִּ תְּ )שופטים כ, מג(: "כִּ

תֶר,  פַע הַכֶּ חִינַת שֶׁ "ל, בְּ יפִים הַנַּ קִּ זּוֹכֶה לְאֵלּוּ הַמַּ ז.  וְזֶה הֶחָכָם שֶׁ
י  חִינַת )דברי־הימים א' כט, יא(: "כִּ חִינַת כֹּל, בְּ הְיֶה לוֹ בְּ יִּ הוּא צָרִיךְ שֶׁ
א וְאַרְעָא' )זוהר ח"א  מַיָּ שְׁ אָחֵד בִּ מַיִם וּבָאָרֶץ", וְתַרְגּוּמוֹ: 'דְּ ָ שּׁ כֹל בַּ
נֵי הָעוֹלָמוֹת,  ם שְׁ הְיֶה אוֹחֵז וּמְקַיֵּ יִּ לא, ב; ובתיקון כב דף סז, א(. הַיְנוּ שֶׁ

י  כִּ וָאָרֶץ,  מַיִם  שָׁ חִינַת  בְּ הֵם  שֶׁ חְתּוֹן,  הַתַּ וְעוֹלָם  הָעֶלְיוֹן  עוֹלָם 
ם אֶת  נֵיהֶם, לְקַיֵּ שְׁ הְיֶה אוֹחֵז בִּ יִּ "ל, הוּא צָרִיךְ שֶׁ יק וְהֶחָכָם הַנַּ דִּ הַצַּ

בְחִינָתוֹ. ל אֶחָד וְאֶחָד בִּ כָּ
וְעוֹלָם  הָעֶלְיוֹן  עוֹלָם  הַיְנוּ  דְּ ה,  מַטָּ רֵי  דָּ וְיֵשׁ  מַעְלָה  רֵי  דָּ יֵשׁ  י  כִּ
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In the remaining sections of the lesson Rebbe Nachman repeatedly returns to the concept 
of mah (and the insight of mah), linking it with the most exalted of spiritual levels. The 
Parparaot LeChokhmah points out that the concept of mah signifies the quality of humility, as 
in Moshe’s response to the Children of Israel when they complained against him and Aharon 
in the Wilderness. Moshe said: “V’nachnu mah (What are we) that you should murmur against 
us?” (Exodus 16:7; see also Likutey Moharan I, 4:9 and n.125). For it is only with humility/
mah that a person can attain the lofty makifim of the World to Come. (The topic of humility is 
mentioned below, in §17; see also n.97 in §8.)

80. influx of Keter. Having equated attaining the makifim, i.e., the concept of mah, with 
the culmination of knowledge, Rebbe Nachman here adds that attaining the makifim is also 
synonymous with receiving an influx of shefa from Keter. As the highest of the sefirot, Keter 
is the root of all the mochin (intellects), the origin of all daat. When the tzaddik converses with 
others about the fear of Heaven and instills into them his daat, he receives an influx of makifim 
from the level of Keter. Reb Noson adds that this represents the highest levels of Torah and 
prayer, as explained in Likutey Moharan I, 22:9 (Torat Natan #39). 

81. KiTRu the Benjaminites…. The commentators on this verse from Judges (loc. cit.) explain 
that KiTRu, from the Hebrew term for “crown,” KeTeR, means “surround” and “encircling” 
(Rashi; Radak; Metzudat David). Thus, in the context of our lesson, kitru signifies the makifim. 
Just as a crown surrounds and encircles the head, the makifim surround the intellect (see n.60 
above). The tzaddik and leading teacher-sage of the generation merits makifim from the highest 
level, the sefirah Keter. 

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader therefore seeks to keep his charges from sinning 
by instilling them with daat (§3). A person has to leave behind his daat in this world. Everyone 
can accomplish this by conversing with a friend about worshiping God and the fear of Heaven 
(§4). However, in order for his words to make a lasting impression upon others, he himself must 
possess fear of Heaven (§5). By conversing with others about the fear of Heaven a person merits 
internalizing the makifim that previously eluded him. Each person’s makifim are commensurate 

It is also synonymous with the influx of Keter,80 because KeTeR 
signifies encircling, as in “KiTRu (They encircled) the Benjaminites…” 
(Judges 20:43).81

7.  Now, the sage who merits these makifim, the influx of Keter,82 must 
possess the attribute of kol, as in “for kol (all) that is in heaven and on 
the earth” (1 Chronicles 29:11)—which Targum renders as: he unites heaven 
and earth.83 He has to uphold and sustain two worlds, the upper world 
and the lower world, namely, heaven and earth. The tzaddik-sage must 
uphold both of them, sustaining each one through its own aspect.84

This is because there are those who “dwell above” and those 
who “dwell below,” namely, the upper world and the lower world, the 
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with his spiritual level. The makifim of the generation’s leading teacher-sage are the concept of 
mah, from the level of Keter (§6).

82. the sage who merits these makifim, the influx of Keter. As Rebbe Nachman explained 
in the previous section, these are the makifim of the World to Come, which are beyond time. 
Although the Rebbe will not relate to these makifim as being the influx of Keter until section 10 
below, he mentions it here to remind the reader of the lofty level which the tzaddik—who is the 
compassionate leader and teacher-sage of the generation (n.3)—attains. Just as Keter, being the 
first of the sefirot, sustains the other nine, the tzaddik’s mochin, being makifim from the level 
Keter, uphold and sustain the daat which he instills in others. 

83. kol…he unites heaven and earth. Commenting on the verse (loc. cit.), “Yours, O God, 
are greatness, might, splendor, triumph, and majesty—for kol (all) that is in heaven and on 
the earth; to You, God, belong kingship and preeminence above all,” the Zohar teaches that 
“heaven” denotes the six sefirot comprised by the Divine persona Z’er Anpin, whereas “earth” 
denotes Malkhut (see Appendix: The Divine Personas). The tzaddik, because he possesses the 
encompassing attribute of kol, corresponds to Yesod, the sefirah in which the qualities of all 
the sefirot above it are encompassed. Therefore, just as Yesod is said to be “between heaven 
and earth,” because it unites Z’er Anpin with Malkhut, the tzaddik in this world is one who is 
“between heaven and earth” (Zohar I, 31a; see also Tikkuney Zohar #22, p.67b). (The Aramaic 
translation which appears in the text is taken from the Zohar and does not appear in Rav Yosef’s 
Targum, or Aramaic translation, of Chronicles.)

84. uphold and sustain two worlds…unites heaven and earth…. Rebbe Nachman will 
explain next that the two worlds, heaven/the upper world and earth/the lower world, also signify 
upper and lower levels in worshiping God. The tzaddik, whose Keter-makifim permeate and 
sustain all the levels below them, “unites heaven and earth.” He upholds these worlds/levels 
and ensures their viability by providing each with “its own aspect”—i.e., the measure of daat 
and transcendent perception appropriate for it.

תוּב  כָּ מוֹ שֶׁ יף, כְּ חִינַת מַקִּ תֶר הוּא בְּ י כֶּ תֶר, כִּ פַע הַכֶּ חִינַת שֶׁ וְזֶה בְּ
נְיָמִין" וְכוּ'. רוּ אֶת בִּ תְּ )שופטים כ, מג(: "כִּ

תֶר,  פַע הַכֶּ חִינַת שֶׁ "ל, בְּ יפִים הַנַּ קִּ זּוֹכֶה לְאֵלּוּ הַמַּ ז.  וְזֶה הֶחָכָם שֶׁ
י  חִינַת )דברי־הימים א' כט, יא(: "כִּ חִינַת כֹּל, בְּ הְיֶה לוֹ בְּ יִּ הוּא צָרִיךְ שֶׁ
א וְאַרְעָא' )זוהר ח"א  מַיָּ שְׁ אָחֵד בִּ מַיִם וּבָאָרֶץ", וְתַרְגּוּמוֹ: 'דְּ ָ שּׁ כֹל בַּ
נֵי הָעוֹלָמוֹת,  ם שְׁ הְיֶה אוֹחֵז וּמְקַיֵּ יִּ לא, ב; ובתיקון כב דף סז, א(. הַיְנוּ שֶׁ

י  כִּ וָאָרֶץ,  מַיִם  שָׁ חִינַת  בְּ הֵם  שֶׁ חְתּוֹן,  הַתַּ וְעוֹלָם  הָעֶלְיוֹן  עוֹלָם 
ם אֶת  נֵיהֶם, לְקַיֵּ שְׁ הְיֶה אוֹחֵז בִּ יִּ "ל, הוּא צָרִיךְ שֶׁ יק וְהֶחָכָם הַנַּ דִּ הַצַּ

בְחִינָתוֹ. ל אֶחָד וְאֶחָד בִּ כָּ
וְעוֹלָם  הָעֶלְיוֹן  עוֹלָם  הַיְנוּ  דְּ ה,  מַטָּ רֵי  דָּ וְיֵשׁ  מַעְלָה  רֵי  דָּ יֵשׁ  י  כִּ
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85. dwell above…dwell below…upper world…lower world…heaven and earth. Those who 
“dwell above,” in the upper world/heaven, strive constantly for closeness to God. Those who 
“dwell below,” in the lower world/earth, pursue the materialistic life. These “two worlds” actually 
constitute the extremes of a continuum, with many levels between them. Just as the worldly-
minded sometimes find themselves yearning for the spiritual, the righteous upon occasion find 
themselves drawn to physical pleasures. The tzaddik must uphold and sustain them all.

Earlier in the lesson (§4), Rebbe Nachman taught that a person leaves a “replacement” 
in the world by leaving behind his daat in a son or a disciple. In section 8 (and see n.111), the 
Rebbe will add that a son corresponds to those who dwell above, and a disciple to those who 
dwell below.

86. Mah did you see…Where is the place of His glory? In explaining the phrase “Where 
is the place of His glory,” Rebbe Nachman teaches that the glory of God is synonymous with 
the last of the sefirot, Malkhut (Likutey Moharan I, 49:7). When Malkhut/glory ascends to the 
level of the highest sefirah, Keter, a level which the heavenly hosts cannot attain, the angels ask 
concerning her: “Ayeh (Where is) the place of His glory?” (cf. Zohar I, 24a; Tikkuney Zohar 
#10, p.24a-b). As mentioned above (§6 and n.79), no matter how elevated a person’s spiritual 
attainments, he has to ask himself “Mah–What do you know? Mah–What did you see? Mah–
What did your investigating achieve?” Everything is as concealed as it was at the outset. Here, 
the Rebbe links this with the concept of Ayeh—i.e., asking, “Where is the place of His glory?” 
(see also Lesson #12:1 and n.27 later on in this volume).

The danger for those who dwell above is that, in light of their considerable spiritual 
accomplishments, they might come to see themselves as having already attained exalted daat. 
Though, in truth, they have attained great unitive knowledge, they are nonetheless mortal and finite, 
and so can never attain perfect knowledge and awareness of the Infinite One. But because they 
dwell in the upper world, they think they are apprised of some daat of God. Therefore, the leading 
teacher-sage of the generation must show them that they actually know nothing of His Godliness 
and that, despite their considerable accomplishments, there are ever greater spiritual heights to 
scale. The difficulty with this is that those who dwell above are often great tzaddikim in their own 

concept of heaven and earth.85 The tzaddik has to show those who dwell 
above that they really know nothing about the Blessed One. This is the 
insight of mah, as in “Mah did you see? Mah did your investigating 
achieve?”—the concept of “Ayeh (Where is) the place of His glory?”86 

Conversely, he has to show those who dwell below that, on the 
contrary, “the whole earth is filled with His glory” (Isaiah 6:3).87 For there 
are those who “dwell in the dust,” who are sunk in the lowest levels, 
to whom it seems as if they are very distant from the Blessed One. The 
tzaddik has to rouse and wake them, as in “awake and sing out, you who 
dwell in the dust” (ibid. 26:19).88 He must reveal to them that God is with 
them, and that they are close to Him, because “the whole earth is filled 
with His glory.” And he must encourage and rouse them so that they do 
not despair, God forbid, for they are still with God and close to Him, 
because “the whole earth is filled with His glory.”89 
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right. The tzaddik and leading teacher-sage of the generation must be able to convince them as well 
that they really know nothing and so have to call out, “Ayeh–Where is the place of His glory?” 

87. dwell below…the whole earth is filled with His glory. Yeshayahu relates having had 
a vision in which the angels were declaring God’s praise: “Holy! Holy! Holy! is the God of 
Hosts; the whole earth is filled with His glory.” The Metzudat David (loc. cit.) explains that 
each “holy” corresponds to one of the three realms: the angelic, the stellar, and the corporeal 
world. The Tikkuney Zohar (#57, p.92a) teaches that “the whole earth is filled with His glory” 
points to God’s omnipresence, as there is no place empty of Him—even the realms of evil! (See 
Likutey Moharan I, 33:2 and n.11 there.) In the context of our lesson, these realms correspond 
to the lower world/earth. The leading teacher-sage must be able to bring daat into even those 
who dwell below. He must instill them with the awareness that God’s glory fills the whole earth; 
that He is everywhere, and therefore one is never distant from Him! 

As opposed to those who dwell above, whom the tzaddik must bring to mah/Ayeh (to 
ask: “What did you see? What did your investigating achieve?” and “Where is the place of 
His glory?”), the tzaddik must reveal to those who dwell below that “the whole earth is filled 
(m’lo) with His glory”—the insight of malei (filled; memalei kol almin, as in n.12 above). 
Making known to others that “the whole earth is filled with His glory” is a key component of 
the mitzvah of procreation—i.e., “Be fruitful and multiply and fill the earth” with human beings 
and not beasts in human form (see §4 and n.41). 

88. awake and sing out, you who dwell in the dust. In this ode of thanks to God, the prophet 
Yeshayahu speaks of the Resurrection and of the righteous who will rise from the dust at that 
time: “May Your dead come to life; may my [people’s] corpse arise! Awake and sing out [in 
prayer], you who dwell in the dust! For Your dew is like the dew that [revives] vegetation; You 
cause the earth to cast out the lifeless” (see Radak and Metzudat David, loc. cit.). 

89. He must reveal to them that God is with them…they are close to Him….. In the context 

לְדָרֵי  לְהַרְאוֹת  יק  דִּ הַצַּ וְצָרִיךְ  וָאָרֶץ,  מַיִם  שָׁ חִינַת  בְּ חְתּוֹן,  הַתַּ
גָה  חִינַת הַשָּׂ ה בְּ זֶּ רַךְ, שֶׁ ידִיעָתוֹ יִתְבָּ לָל בִּ אֵינָם יוֹדְעִים כְּ מַעְלָה, שֶׁ
מְקוֹם  ה  'אַיֵּ חִינַת:  בְּ  ,' תָּ שְׁ פַּ שְׁ פִּ מַה  חָמִיתָ  'מֶה  חִינַת:  בְּ מָה,  ל  שֶׁ

בוֹדוֹ' )בתיקוני זוהר תיקון י כד, ב(. כְּ
הָאָרֶץ  כָל  "מְלֹא  א,  רַבָּ אַדְּ שֶׁ ה,  מַטָּ לְדָרֵי  לְהַרְאוֹת  צָרִיךְ  וּלְהֵפֶךְ, 
נֵי־אָדָם הַמּוּנָחִים  בְּ הֵם  יֵשׁ שׁוֹכְנֵי עָפָר, שֶׁ י  כִּ בוֹדוֹ" )ישעיה ו, ג(.  כְּ
רַךְ,  נּוּ יִתְבָּ הֵם רְחוֹקִים מְאֹד מִמֶּ חְתּוֹנָה, וְנִדְמֶה לָהֶם שֶׁ דְרֵגָה הַתַּ מַּ בַּ
נוּ  בְחִינַת )שם כו, יט(: "הָקִיצוּ וְרַנְּ יק לְעוֹרְרָם וְלַהֲקִיצָם, בִּ דִּ וְצָרִיךְ הַצַּ
רַךְ,  ם, וְהֵם סְמוּכִים אֵלָיו יִתְבָּ ה' עִמָּ שֹׁכְנֵי עָפָר", וּלְגַלּוֹת לָהֶם שֶׁ
ין  לֹּא יִהְיוּ מְיָאֲשִׁ קָם וּלְעוֹרְרָם, שֶׁ בוֹדוֹ". וּלְחַזְּ י "מְלֹא כָל הָאָרֶץ כְּ כִּ
רַךְ וּקְרוֹבִים אֵלָיו,  ם יִתְבָּ ֵ י עֲדַיִן הֵם אֵצֶל הַשּׁ לוֹם, כִּ עַצְמָן, חַס וְשָׁ

בוֹדוֹ". י "מְלֹא כָל הָאָרֶץ כְּ כִּ
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85. dwell above…dwell below…upper world…lower world…heaven and earth. Those who 
“dwell above,” in the upper world/heaven, strive constantly for closeness to God. Those who 
“dwell below,” in the lower world/earth, pursue the materialistic life. These “two worlds” actually 
constitute the extremes of a continuum, with many levels between them. Just as the worldly-
minded sometimes find themselves yearning for the spiritual, the righteous upon occasion find 
themselves drawn to physical pleasures. The tzaddik must uphold and sustain them all.

Earlier in the lesson (§4), Rebbe Nachman taught that a person leaves a “replacement” 
in the world by leaving behind his daat in a son or a disciple. In section 8 (and see n.111), the 
Rebbe will add that a son corresponds to those who dwell above, and a disciple to those who 
dwell below.

86. Mah did you see…Where is the place of His glory? In explaining the phrase “Where 
is the place of His glory,” Rebbe Nachman teaches that the glory of God is synonymous with 
the last of the sefirot, Malkhut (Likutey Moharan I, 49:7). When Malkhut/glory ascends to the 
level of the highest sefirah, Keter, a level which the heavenly hosts cannot attain, the angels ask 
concerning her: “Ayeh (Where is) the place of His glory?” (cf. Zohar I, 24a; Tikkuney Zohar 
#10, p.24a-b). As mentioned above (§6 and n.79), no matter how elevated a person’s spiritual 
attainments, he has to ask himself “Mah–What do you know? Mah–What did you see? Mah–
What did your investigating achieve?” Everything is as concealed as it was at the outset. Here, 
the Rebbe links this with the concept of Ayeh—i.e., asking, “Where is the place of His glory?” 
(see also Lesson #12:1 and n.27 later on in this volume).

The danger for those who dwell above is that, in light of their considerable spiritual 
accomplishments, they might come to see themselves as having already attained exalted daat. 
Though, in truth, they have attained great unitive knowledge, they are nonetheless mortal and finite, 
and so can never attain perfect knowledge and awareness of the Infinite One. But because they 
dwell in the upper world, they think they are apprised of some daat of God. Therefore, the leading 
teacher-sage of the generation must show them that they actually know nothing of His Godliness 
and that, despite their considerable accomplishments, there are ever greater spiritual heights to 
scale. The difficulty with this is that those who dwell above are often great tzaddikim in their own 

concept of heaven and earth.85 The tzaddik has to show those who dwell 
above that they really know nothing about the Blessed One. This is the 
insight of mah, as in “Mah did you see? Mah did your investigating 
achieve?”—the concept of “Ayeh (Where is) the place of His glory?”86 

Conversely, he has to show those who dwell below that, on the 
contrary, “the whole earth is filled with His glory” (Isaiah 6:3).87 For there 
are those who “dwell in the dust,” who are sunk in the lowest levels, 
to whom it seems as if they are very distant from the Blessed One. The 
tzaddik has to rouse and wake them, as in “awake and sing out, you who 
dwell in the dust” (ibid. 26:19).88 He must reveal to them that God is with 
them, and that they are close to Him, because “the whole earth is filled 
with His glory.” And he must encourage and rouse them so that they do 
not despair, God forbid, for they are still with God and close to Him, 
because “the whole earth is filled with His glory.”89 
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right. The tzaddik and leading teacher-sage of the generation must be able to convince them as well 
that they really know nothing and so have to call out, “Ayeh–Where is the place of His glory?” 

87. dwell below…the whole earth is filled with His glory. Yeshayahu relates having had 
a vision in which the angels were declaring God’s praise: “Holy! Holy! Holy! is the God of 
Hosts; the whole earth is filled with His glory.” The Metzudat David (loc. cit.) explains that 
each “holy” corresponds to one of the three realms: the angelic, the stellar, and the corporeal 
world. The Tikkuney Zohar (#57, p.92a) teaches that “the whole earth is filled with His glory” 
points to God’s omnipresence, as there is no place empty of Him—even the realms of evil! (See 
Likutey Moharan I, 33:2 and n.11 there.) In the context of our lesson, these realms correspond 
to the lower world/earth. The leading teacher-sage must be able to bring daat into even those 
who dwell below. He must instill them with the awareness that God’s glory fills the whole earth; 
that He is everywhere, and therefore one is never distant from Him! 

As opposed to those who dwell above, whom the tzaddik must bring to mah/Ayeh (to 
ask: “What did you see? What did your investigating achieve?” and “Where is the place of 
His glory?”), the tzaddik must reveal to those who dwell below that “the whole earth is filled 
(m’lo) with His glory”—the insight of malei (filled; memalei kol almin, as in n.12 above). 
Making known to others that “the whole earth is filled with His glory” is a key component of 
the mitzvah of procreation—i.e., “Be fruitful and multiply and fill the earth” with human beings 
and not beasts in human form (see §4 and n.41). 

88. awake and sing out, you who dwell in the dust. In this ode of thanks to God, the prophet 
Yeshayahu speaks of the Resurrection and of the righteous who will rise from the dust at that 
time: “May Your dead come to life; may my [people’s] corpse arise! Awake and sing out [in 
prayer], you who dwell in the dust! For Your dew is like the dew that [revives] vegetation; You 
cause the earth to cast out the lifeless” (see Radak and Metzudat David, loc. cit.). 

89. He must reveal to them that God is with them…they are close to Him….. In the context 

לְדָרֵי  לְהַרְאוֹת  יק  דִּ הַצַּ וְצָרִיךְ  וָאָרֶץ,  מַיִם  שָׁ חִינַת  בְּ חְתּוֹן,  הַתַּ
גָה  חִינַת הַשָּׂ ה בְּ זֶּ רַךְ, שֶׁ ידִיעָתוֹ יִתְבָּ לָל בִּ אֵינָם יוֹדְעִים כְּ מַעְלָה, שֶׁ
מְקוֹם  ה  'אַיֵּ חִינַת:  בְּ  ,' תָּ שְׁ פַּ שְׁ פִּ מַה  חָמִיתָ  'מֶה  חִינַת:  בְּ מָה,  ל  שֶׁ

בוֹדוֹ' )בתיקוני זוהר תיקון י כד, ב(. כְּ
הָאָרֶץ  כָל  "מְלֹא  א,  רַבָּ אַדְּ שֶׁ ה,  מַטָּ לְדָרֵי  לְהַרְאוֹת  צָרִיךְ  וּלְהֵפֶךְ, 
נֵי־אָדָם הַמּוּנָחִים  בְּ הֵם  יֵשׁ שׁוֹכְנֵי עָפָר, שֶׁ י  כִּ בוֹדוֹ" )ישעיה ו, ג(.  כְּ
רַךְ,  נּוּ יִתְבָּ הֵם רְחוֹקִים מְאֹד מִמֶּ חְתּוֹנָה, וְנִדְמֶה לָהֶם שֶׁ דְרֵגָה הַתַּ מַּ בַּ
נוּ  בְחִינַת )שם כו, יט(: "הָקִיצוּ וְרַנְּ יק לְעוֹרְרָם וְלַהֲקִיצָם, בִּ דִּ וְצָרִיךְ הַצַּ
רַךְ,  ם, וְהֵם סְמוּכִים אֵלָיו יִתְבָּ ה' עִמָּ שֹׁכְנֵי עָפָר", וּלְגַלּוֹת לָהֶם שֶׁ
ין  לֹּא יִהְיוּ מְיָאֲשִׁ קָם וּלְעוֹרְרָם, שֶׁ בוֹדוֹ". וּלְחַזְּ י "מְלֹא כָל הָאָרֶץ כְּ כִּ
רַךְ וּקְרוֹבִים אֵלָיו,  ם יִתְבָּ ֵ י עֲדַיִן הֵם אֵצֶל הַשּׁ לוֹם, כִּ עַצְמָן, חַס וְשָׁ

בוֹדוֹ". י "מְלֹא כָל הָאָרֶץ כְּ כִּ
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of our lesson, Rebbe Nachman teaches that “who dwell in the dust” alludes to those who dwell 
below, in the earth—i.e., the earthiness of this world. Because they are considered dead even 
in their lifetime (see Berakhot 18b, that this is said of the wicked), they are said to “dwell in 
the dust.” Nevertheless, the tzaddik must instill them with daat and convince them of God’s 
closeness, for “the whole earth”—even the dust in which they dwell—“is filled with His 
glory.” And he must encourage them to “awake and sing out” to God, Who, on account of 
His being close, will pay heed to their prayers and answer them. The Parparaot LeChokhmah 
cites Rabban Gamliel’s teaching that the dew mentioned in this verse from Isaiah (see the 
previous note) is the dew with which God will revive the dead at the time of the Resurrection 
(Sanhedrin 90b). In the context of our lesson, He will use this “dew” to revive those who dwell 
below, in the earthiness of this world. Reb Noson links the attachment to earthiness of those 
“who dwell in the dust” with the bite of the Serpent, whose “food is the dust” (Isaiah 65:25). 
The compassionate tzaddik wakens and revives them by lifting them out of the dust of their 
materialism and revealing that “the whole earth is filled with His glory” (Torat Natan #19).

Reb Noson adds: It goes without saying that each person has makifim commensurate with 
his level. A person should do all he can to attain and internalize these transcendent perceptions. 
There is no one who cannot accomplish this, provided one’s yearning for God is unceasing 
and one’s commitment to the Torah strong. When all a person’s thoughts are of the Torah and 
serving God, and he constantly longs for His closeness, he merits internalizing the makifim that 
previously were beyond his grasp. And the more of these makifim he attains, the more he unites 
the upper and lower worlds—i.e., the perception of mah and the perception of malei (Torat 
Natan #15; see also §9 below).

90. the attribute kol…upholds and sustains two worlds…. Having explained his earlier 
teaching, that the tzaddik and leading teacher-sage upholds each world/level with its own 
aspect—revealing the makif of mah to those who dwell above, and the makif of malei to those 
who dwell below—Rebbe Nachman ties this to his discussion of the attribute kol. The Rebbe 
has shown that the tzaddik who is capable of bringing people of all levels closer to God unites 
heaven and earth. He sustains both the upper and lower worlds, and so is the epitome of the 
compassionate leader, who shows “compassion to each person as is suitable for him” (see §1). 
He displays his compassion for the spiritually advanced by showing them that, considering the 
true measure of God’s greatness, they know nothing at all. For the more a person recognizes 

This is the attribute kol which the tzaddik possesses, as in “for kol 
that is in heaven and on the earth”—he unites heaven and earth. In other 
words, he upholds and sustains two worlds. He upholds and sustains the 
upper world with the concept of mah: “where is the place of His glory?” 
And he sustains the lower world with the concept of “the whole earth is 
filled with His glory.”90

{See below (Likutey Moharan II, 68), where this same matter is explained 
in somewhat greater detail.91 The principle is that ultimate perfection for 
the tzaddik is when he possesses both of the aforementioned concepts—
i.e., he knows how best to speak with, teach and shine into each person 
individually, into those who dwell above as well as those who dwell 
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God’s greatness and glory, the more he knows that there are greater and deeper perceptions 
that are still hidden from him. The tzaddik has the skill to bring them to this realization and, 
rather than be discouraged by it, they are inspired to strive for greater unitive knowledge and 
awareness of God. Even greater is the compassion which the tzaddik displays for the worldly-
minded who are weighed down by sin and feel distant from God (see §3). As the teacher-sage of 
the generation, the tzaddik spares no effort in showing even the most unworthy sinners that God 
is close to them and that, despite what they think, they are close to Him. Repentance is therefore 
always possible. Thus, this tzaddik, whose makifim are an influx from the lofty level of Keter, 
has the daat necessary for conversing with each person “as is suitable for him” in order to instill 
him with daat (see §2). Each higher makif which the tzaddik attains enables him to illumine 
another level lower and reveal that “the whole earth is filled with His glory!” (Torat Natan #18). 

Reb Noson adds that the leading teacher-sage attains his makifim and acquires the attribute 
of kol specifically through the Torah, which is itself composed of upper and lower daat. In 
Lesson #12:1 later on in this volume, Rebbe Nachman teaches that the Torah’s opening words, 
“In the beginning the Lord created…,” allude to the concept of Ayeh. Here we have seen that 
Ayeh is synonymous with mah, the upper daat attained by those who dwell above. Conversely, 
the Torah’s concluding words, “with all the strong hand and with all the great fear that Moshe did 
before the eyes of all Israel,” refer to the miracles Moshe wrought, through which he revealed 
God’s rule of the world. In the context of our lesson, this is the concept of “the whole earth is 
filled with His glory,” the daat attained by those who dwell below (Torat Natan #21). And the 
mitzvot, too, signify the unity of upper and lower daat. Each of the Torah’s mitzvot embodies 
and is the expression of great spiritual light. When we perform a mitzvah, we draw that light into 
this physical world and so reveal that “the whole earth is filled with His glory.” Concomitantly, 
we have to recognize that the essence of this light and the deeper reason for the mitzvah remain 
hidden from us and will be revealed only in the World to Come (Torat Natan #28).

91. See below…greater detail. As mentioned in note 1 above, Rebbe Nachman taught Likutey 
Moharan II, 68 a few weeks before delivering this lesson on Shabbat Chanukah, 5570 (Dec. 9, 
1809). In that lesson, too, the Rebbe explains that the tzaddik must possess the attribute of kol 
through which he unites heaven and earth. The bracketed material Reb Noson inserted here to 
the text contains his paraphrasing of parts of that other teaching. 

מַיִם וּבָאָרֶץ",  ָ שּׁ י כֹל בַּ חִינַת: "כִּ יק, בְּ דִּ שׁ לְהַצַּ יֵּ חִינַת כֹּל, שֶׁ וְזֶה בְּ
נֵי הָעוֹלָמוֹת:  ם שְׁ הוּא אוֹחֵז וּמְקַיֵּ א וְאַרְעָא', הַיְנוּ שֶׁ מַיָּ שְׁ אָחֵד בִּ 'דְּ
ה מְקוֹם  חִינַת 'אַיֵּ בְחִינַת מָה, בְּ ם בִּ עוֹלָם הָעֶלְיוֹן הוּא אוֹחֵז וּמְקַיֵּ
הָאָרֶץ  כָל  "מְלֹא  בְחִינַת  בִּ ם  מְקַיֵּ הוּא  חְתּוֹן  הַתַּ וְעוֹלָם  בוֹדוֹ',  כְּ

בוֹדוֹ". כְּ
בֵאוּר יוֹתֵר קְצָת.  ן עִנְיָן זֶה בְּ ם כֵּ ם מְבֹאָר גַּ ן )סימן סח(, שָׁ ן לְקַמָּ ]וְעַיֵּ
"ל,  חִינוֹת הַנַּ נֵי הַבְּ שׁ לוֹ שְׁ יֵּ שֶׁ לֵמוּתוֹ – כְּ ר שְׁ יק, עִקַּ דִּ הַצַּ לָל, שֶׁ וְהַכְּ
דָרֵי  בְּ כָל אֶחָד וְאֶחָד,  בְּ ר וְלִלְמֹד וּלְהָאִיר  דַע אֵיךְ לְדַבֵּ יֵּ שֶׁ הַיְנוּ,  דְּ
הֵם  שֶׁ וּבָאָרֶץ,  מַיִם  ָ שּׁ בַּ חְתּוֹנִים,  וּבַתַּ עֶלְיוֹנִים  בָּ ה,  מַטָּ וְדָרֵי  מַעְלָה 
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of our lesson, Rebbe Nachman teaches that “who dwell in the dust” alludes to those who dwell 
below, in the earth—i.e., the earthiness of this world. Because they are considered dead even 
in their lifetime (see Berakhot 18b, that this is said of the wicked), they are said to “dwell in 
the dust.” Nevertheless, the tzaddik must instill them with daat and convince them of God’s 
closeness, for “the whole earth”—even the dust in which they dwell—“is filled with His 
glory.” And he must encourage them to “awake and sing out” to God, Who, on account of 
His being close, will pay heed to their prayers and answer them. The Parparaot LeChokhmah 
cites Rabban Gamliel’s teaching that the dew mentioned in this verse from Isaiah (see the 
previous note) is the dew with which God will revive the dead at the time of the Resurrection 
(Sanhedrin 90b). In the context of our lesson, He will use this “dew” to revive those who dwell 
below, in the earthiness of this world. Reb Noson links the attachment to earthiness of those 
“who dwell in the dust” with the bite of the Serpent, whose “food is the dust” (Isaiah 65:25). 
The compassionate tzaddik wakens and revives them by lifting them out of the dust of their 
materialism and revealing that “the whole earth is filled with His glory” (Torat Natan #19).

Reb Noson adds: It goes without saying that each person has makifim commensurate with 
his level. A person should do all he can to attain and internalize these transcendent perceptions. 
There is no one who cannot accomplish this, provided one’s yearning for God is unceasing 
and one’s commitment to the Torah strong. When all a person’s thoughts are of the Torah and 
serving God, and he constantly longs for His closeness, he merits internalizing the makifim that 
previously were beyond his grasp. And the more of these makifim he attains, the more he unites 
the upper and lower worlds—i.e., the perception of mah and the perception of malei (Torat 
Natan #15; see also §9 below).

90. the attribute kol…upholds and sustains two worlds…. Having explained his earlier 
teaching, that the tzaddik and leading teacher-sage upholds each world/level with its own 
aspect—revealing the makif of mah to those who dwell above, and the makif of malei to those 
who dwell below—Rebbe Nachman ties this to his discussion of the attribute kol. The Rebbe 
has shown that the tzaddik who is capable of bringing people of all levels closer to God unites 
heaven and earth. He sustains both the upper and lower worlds, and so is the epitome of the 
compassionate leader, who shows “compassion to each person as is suitable for him” (see §1). 
He displays his compassion for the spiritually advanced by showing them that, considering the 
true measure of God’s greatness, they know nothing at all. For the more a person recognizes 

This is the attribute kol which the tzaddik possesses, as in “for kol 
that is in heaven and on the earth”—he unites heaven and earth. In other 
words, he upholds and sustains two worlds. He upholds and sustains the 
upper world with the concept of mah: “where is the place of His glory?” 
And he sustains the lower world with the concept of “the whole earth is 
filled with His glory.”90

{See below (Likutey Moharan II, 68), where this same matter is explained 
in somewhat greater detail.91 The principle is that ultimate perfection for 
the tzaddik is when he possesses both of the aforementioned concepts—
i.e., he knows how best to speak with, teach and shine into each person 
individually, into those who dwell above as well as those who dwell 
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God’s greatness and glory, the more he knows that there are greater and deeper perceptions 
that are still hidden from him. The tzaddik has the skill to bring them to this realization and, 
rather than be discouraged by it, they are inspired to strive for greater unitive knowledge and 
awareness of God. Even greater is the compassion which the tzaddik displays for the worldly-
minded who are weighed down by sin and feel distant from God (see §3). As the teacher-sage of 
the generation, the tzaddik spares no effort in showing even the most unworthy sinners that God 
is close to them and that, despite what they think, they are close to Him. Repentance is therefore 
always possible. Thus, this tzaddik, whose makifim are an influx from the lofty level of Keter, 
has the daat necessary for conversing with each person “as is suitable for him” in order to instill 
him with daat (see §2). Each higher makif which the tzaddik attains enables him to illumine 
another level lower and reveal that “the whole earth is filled with His glory!” (Torat Natan #18). 

Reb Noson adds that the leading teacher-sage attains his makifim and acquires the attribute 
of kol specifically through the Torah, which is itself composed of upper and lower daat. In 
Lesson #12:1 later on in this volume, Rebbe Nachman teaches that the Torah’s opening words, 
“In the beginning the Lord created…,” allude to the concept of Ayeh. Here we have seen that 
Ayeh is synonymous with mah, the upper daat attained by those who dwell above. Conversely, 
the Torah’s concluding words, “with all the strong hand and with all the great fear that Moshe did 
before the eyes of all Israel,” refer to the miracles Moshe wrought, through which he revealed 
God’s rule of the world. In the context of our lesson, this is the concept of “the whole earth is 
filled with His glory,” the daat attained by those who dwell below (Torat Natan #21). And the 
mitzvot, too, signify the unity of upper and lower daat. Each of the Torah’s mitzvot embodies 
and is the expression of great spiritual light. When we perform a mitzvah, we draw that light into 
this physical world and so reveal that “the whole earth is filled with His glory.” Concomitantly, 
we have to recognize that the essence of this light and the deeper reason for the mitzvah remain 
hidden from us and will be revealed only in the World to Come (Torat Natan #28).

91. See below…greater detail. As mentioned in note 1 above, Rebbe Nachman taught Likutey 
Moharan II, 68 a few weeks before delivering this lesson on Shabbat Chanukah, 5570 (Dec. 9, 
1809). In that lesson, too, the Rebbe explains that the tzaddik must possess the attribute of kol 
through which he unites heaven and earth. The bracketed material Reb Noson inserted here to 
the text contains his paraphrasing of parts of that other teaching. 

מַיִם וּבָאָרֶץ",  ָ שּׁ י כֹל בַּ חִינַת: "כִּ יק, בְּ דִּ שׁ לְהַצַּ יֵּ חִינַת כֹּל, שֶׁ וְזֶה בְּ
נֵי הָעוֹלָמוֹת:  ם שְׁ הוּא אוֹחֵז וּמְקַיֵּ א וְאַרְעָא', הַיְנוּ שֶׁ מַיָּ שְׁ אָחֵד בִּ 'דְּ
ה מְקוֹם  חִינַת 'אַיֵּ בְחִינַת מָה, בְּ ם בִּ עוֹלָם הָעֶלְיוֹן הוּא אוֹחֵז וּמְקַיֵּ
הָאָרֶץ  כָל  "מְלֹא  בְחִינַת  בִּ ם  מְקַיֵּ הוּא  חְתּוֹן  הַתַּ וְעוֹלָם  בוֹדוֹ',  כְּ

בוֹדוֹ". כְּ
בֵאוּר יוֹתֵר קְצָת.  ן עִנְיָן זֶה בְּ ם כֵּ ם מְבֹאָר גַּ ן )סימן סח(, שָׁ ן לְקַמָּ ]וְעַיֵּ
"ל,  חִינוֹת הַנַּ נֵי הַבְּ שׁ לוֹ שְׁ יֵּ שֶׁ לֵמוּתוֹ – כְּ ר שְׁ יק, עִקַּ דִּ הַצַּ לָל, שֶׁ וְהַכְּ
דָרֵי  בְּ כָל אֶחָד וְאֶחָד,  בְּ ר וְלִלְמֹד וּלְהָאִיר  דַע אֵיךְ לְדַבֵּ יֵּ שֶׁ הַיְנוּ,  דְּ
הֵם  שֶׁ וּבָאָרֶץ,  מַיִם  ָ שּׁ בַּ חְתּוֹנִים,  וּבַתַּ עֶלְיוֹנִים  בָּ ה,  מַטָּ וְדָרֵי  מַעְלָה 
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92. all their strength and expectation from God is gone. This is a paraphrase of Lamentations 
3:18, in which the prophet states: “Gone is my strength and my expectation from God.”

93. Even inside the earth itself…. Reb Noson’s phrasing here is even stronger than Rebbe 
Nachman’s. He describes those who dwell below as having despaired of God’s help, and he 
explains “inside the earth” as their having “fallen to the nethermost pit of Hell, God forbid.” 
Yet, even in the deepest depths of despair and the lowest world—inside the greatest earthiness 
and materialism—a person can find God. There is always hope, even for the worst sinner, that 
the compassionate leader will instill in him the daat requisite for seeking God.

94. the attribute of kol which the tzaddik possesses. Reb Noson explains that by virtue of 
the attribute of kol, the tzaddik’s perceptions of God are higher than even those of the angels. 
He writes: Rebbe Nachman has taught that the tzaddik must instill the insight of mah into those 
who dwell above. This would include the whole array of angels that dwell in the upper world. 
He has to inform them as well that, despite their lofty level, they really know nothing about the 
Blessed One. Yet there is an apparent difficulty with this. In the Kedushah of Mussaf we note 
that the ministering angels ask, “Ayeh (Where is) the place of His glory?” (Shabbat Liturgy). 
Thus, even without the tzaddik, the angels possess the insight of mah/Ayeh and admit that they 
do not know God. However, Reb Noson explains, there is a difference between the tzaddik’s 
mah and that of the angels. Unlike human beings, angels have no free will. They are called 
“standers,” because their spiritual level is static. Incapable of ascending from level to level, they 

below, in the upper as well as the lower, “in heaven and on the earth.” 
These correspond to the great and small. For those whose level is great, 
the spiritual elite, who dwell above, the tzaddik must be able to show 
and reveal to them that they as yet know nothing about God—“What 
did you see? What did your investigating achieve?” This is the teaching 
and insight that he must shine and instill into those whose level is great, 
who dwell above.

Conversely, there are those who are extremely sunk in the lowest 
level and would utterly give up on themselves, God forbid, for it seems 
to them that they are very distant from God, and that all ‘their strength 
and expectation from God is gone.’92 The tzaddik must be able to rouse 
and wake them, so that they never despair, no matter what the situation, 
be what may! And he must show them and shine into them that God is 
still with them, near and close to them. Even inside the earth itself—
even if one has fallen to the nethermost pit of Hell, God forbid—still 
and all, the Blessed One’s glory is found particularly there, because 
“the whole earth is filled with His glory.”93 

Thus, this is the attribute of kol which the tzaddik possesses.94}

8.  In addition, this sage of the generation must know which of the 
makifim he is meant to draw down and which not. For this reason, there 
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ask “Ayeh – Where?” always from the original station to which they were assigned by God. The 
tzaddik, on the other hand, has overcome the draw of this world and risen higher and higher, 
attaining truly lofty perceptions—i.e., the makifim which he originally could not internalize and 
comprehend (see also §10 and n.135 below, that the partition of the righteous will in the future 
be inward of that of the ministering angels). Thus, the tzaddik and leading teacher-sage of the 
generation shows even the angels on high that there are greater and greater levels they have yet 
to know (Torat Natan #18). 

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader keeps his charges from sinning by instilling them 
with daat (§3). A person has to leave behind his daat in this world by conversing with a friend 
about worshiping God and the fear of Heaven (§4). However, in order for his words to make 
a lasting impression upon others, he himself must possess fear of Heaven (§5). By conversing 
with others about the fear of Heaven a person merits internalizing the makifim that previously 
eluded him. Each person’s makifim are commensurate with his spiritual level. The makifim of 
the generation’s leading teacher-sage are the concept of mah, from the level of Keter (§6). The 
leading teacher-sage must possess the attribute of kol in order to instill daat into those who 
dwell above and also those who dwell below (§7).

ה,  עֲלִיָּ נֵי  בְּ מַעֲלָה,  בְּ דוֹלִים  הַגְּ לְּ שֶׁ הַיְנוּ  ים,  וּקְטַנִּ דוֹלִים  גְּ חִינַת  בְּ
לָהֶם  לְהַרְאוֹת  יק  דִּ לְהַצַּ כֹּחַ  הְיֶה  יִּ שֶׁ צָרִיךְ  מַעְלָה,  רֵי  דָּ חִינַת  בְּ
חִינַת:  רַךְ, בְּ ם יִתְבָּ ֵ לָל מֵהַשּׁ עֲדַיִן אֵינָם יוֹדְעִים כְּ וּלְגַלּוֹת לָהֶם, שֶׁ
צָרִיךְ  הוּא  גָה  וְהַהַשָּׂ מּוּד  הַלִּ וְזֶה  וְכוּ'.   ' תָּ שְׁ פַּ שְׁ פִּ מַה  חָמִיתָ  'מֶה 

רֵי מַעְלָה. חִינַת דָּ הֵם בְּ מַעֲלָה, שֶׁ דוֹלִים בְּ הַגְּ לְהָאִיר וּלְהַכְנִיס בְּ
עַד  מְאֹד,  חְתּוֹנָה  הַתַּ דְרֵגָה  מַּ בַּ מּוּנָחִים  שֶׁ נֵי־אָדָם  בְּ יֵשׁ  וּלְהֵפֶךְ, 
הֵם  י נִדְמֶה לָהֶם שֶׁ לוֹם, כִּ ין אֶת עַצְמָן לְגַמְרֵי, חַס וְשָׁ הָיוּ מְיָאֲשִׁ שֶׁ
ם מֵה' –  רַךְ, וּכְבָר אָבַד נִצְחָם וְתוֹחַלְתָּ ם יִתְבָּ ֵ רְחוֹקִים מְאֹד מֵהַשּׁ
ין  לֹּא יִהְיוּ מְיָאֲשִׁ הְיֶה לוֹ כֹּחַ לְעוֹרְרָם וְלַהֲקִיצָם, שֶׁ יִּ יק שֶׁ דִּ צָרִיךְ הַצַּ
הְיֶה, וּלְהַרְאוֹת לָהֶם וּלְהָאִיר  יִּ עוֹלָם, יִהְיֶה אֵיךְ שֶׁ שׁוּם אֹפֶן בָּ עַצְמָן בְּ
תוֹךְ הָאָרֶץ  בְּ וַאֲפִלּוּ  וְאֶצְלָם וְקָרוֹב לָהֶם,  ם  י עֲדַיִן ה' עִמָּ כִּ הֶם,  בָּ
י־כֵן  לוֹם, אַף־עַל־פִּ יּוֹת, חַס וְשָׁ חְתִּ אוֹל תַּ שׁ, אֲפִלּוּ אִם נָפַל לִשְׁ מַמָּ

בוֹדוֹ". י "מְלֹא כָל הָאָרֶץ כְּ רַךְ, כִּ בוֹדוֹ יִתְבָּ יְקָא נִמְצָא כְּ ם דַּ שָׁ
"ל[. נַּ יק וְכוּ', כַּ דִּ שׁ לְהַצַּ יֵּ חִינַת כֹּל, שֶׁ וְזֶה בְּ

הוּא  שֶׁ יפִים  מַקִּ אֵיזֶה  לֵידַע  צָרִיךְ  "ל  הַנַּ הַחֲכַם־הַדּוֹר  זֶה  ם  גַּ ח.  
בִיל  יכָם, וּבִשְׁ אֵין צָרִיךְ לְהַמְשִׁ יפִים שֶׁ יכָם וְאֵיזֶה מַקִּ צָרִיךְ לְהַמְשִׁ
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92. all their strength and expectation from God is gone. This is a paraphrase of Lamentations 
3:18, in which the prophet states: “Gone is my strength and my expectation from God.”

93. Even inside the earth itself…. Reb Noson’s phrasing here is even stronger than Rebbe 
Nachman’s. He describes those who dwell below as having despaired of God’s help, and he 
explains “inside the earth” as their having “fallen to the nethermost pit of Hell, God forbid.” 
Yet, even in the deepest depths of despair and the lowest world—inside the greatest earthiness 
and materialism—a person can find God. There is always hope, even for the worst sinner, that 
the compassionate leader will instill in him the daat requisite for seeking God.

94. the attribute of kol which the tzaddik possesses. Reb Noson explains that by virtue of 
the attribute of kol, the tzaddik’s perceptions of God are higher than even those of the angels. 
He writes: Rebbe Nachman has taught that the tzaddik must instill the insight of mah into those 
who dwell above. This would include the whole array of angels that dwell in the upper world. 
He has to inform them as well that, despite their lofty level, they really know nothing about the 
Blessed One. Yet there is an apparent difficulty with this. In the Kedushah of Mussaf we note 
that the ministering angels ask, “Ayeh (Where is) the place of His glory?” (Shabbat Liturgy). 
Thus, even without the tzaddik, the angels possess the insight of mah/Ayeh and admit that they 
do not know God. However, Reb Noson explains, there is a difference between the tzaddik’s 
mah and that of the angels. Unlike human beings, angels have no free will. They are called 
“standers,” because their spiritual level is static. Incapable of ascending from level to level, they 

below, in the upper as well as the lower, “in heaven and on the earth.” 
These correspond to the great and small. For those whose level is great, 
the spiritual elite, who dwell above, the tzaddik must be able to show 
and reveal to them that they as yet know nothing about God—“What 
did you see? What did your investigating achieve?” This is the teaching 
and insight that he must shine and instill into those whose level is great, 
who dwell above.

Conversely, there are those who are extremely sunk in the lowest 
level and would utterly give up on themselves, God forbid, for it seems 
to them that they are very distant from God, and that all ‘their strength 
and expectation from God is gone.’92 The tzaddik must be able to rouse 
and wake them, so that they never despair, no matter what the situation, 
be what may! And he must show them and shine into them that God is 
still with them, near and close to them. Even inside the earth itself—
even if one has fallen to the nethermost pit of Hell, God forbid—still 
and all, the Blessed One’s glory is found particularly there, because 
“the whole earth is filled with His glory.”93 

Thus, this is the attribute of kol which the tzaddik possesses.94}

8.  In addition, this sage of the generation must know which of the 
makifim he is meant to draw down and which not. For this reason, there 
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ask “Ayeh – Where?” always from the original station to which they were assigned by God. The 
tzaddik, on the other hand, has overcome the draw of this world and risen higher and higher, 
attaining truly lofty perceptions—i.e., the makifim which he originally could not internalize and 
comprehend (see also §10 and n.135 below, that the partition of the righteous will in the future 
be inward of that of the ministering angels). Thus, the tzaddik and leading teacher-sage of the 
generation shows even the angels on high that there are greater and greater levels they have yet 
to know (Torat Natan #18). 

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader keeps his charges from sinning by instilling them 
with daat (§3). A person has to leave behind his daat in this world by conversing with a friend 
about worshiping God and the fear of Heaven (§4). However, in order for his words to make 
a lasting impression upon others, he himself must possess fear of Heaven (§5). By conversing 
with others about the fear of Heaven a person merits internalizing the makifim that previously 
eluded him. Each person’s makifim are commensurate with his spiritual level. The makifim of 
the generation’s leading teacher-sage are the concept of mah, from the level of Keter (§6). The 
leading teacher-sage must possess the attribute of kol in order to instill daat into those who 
dwell above and also those who dwell below (§7).

ה,  עֲלִיָּ נֵי  בְּ מַעֲלָה,  בְּ דוֹלִים  הַגְּ לְּ שֶׁ הַיְנוּ  ים,  וּקְטַנִּ דוֹלִים  גְּ חִינַת  בְּ
לָהֶם  לְהַרְאוֹת  יק  דִּ לְהַצַּ כֹּחַ  הְיֶה  יִּ שֶׁ צָרִיךְ  מַעְלָה,  רֵי  דָּ חִינַת  בְּ
חִינַת:  רַךְ, בְּ ם יִתְבָּ ֵ לָל מֵהַשּׁ עֲדַיִן אֵינָם יוֹדְעִים כְּ וּלְגַלּוֹת לָהֶם, שֶׁ
צָרִיךְ  הוּא  גָה  וְהַהַשָּׂ מּוּד  הַלִּ וְזֶה  וְכוּ'.   ' תָּ שְׁ פַּ שְׁ פִּ מַה  חָמִיתָ  'מֶה 

רֵי מַעְלָה. חִינַת דָּ הֵם בְּ מַעֲלָה, שֶׁ דוֹלִים בְּ הַגְּ לְהָאִיר וּלְהַכְנִיס בְּ
עַד  מְאֹד,  חְתּוֹנָה  הַתַּ דְרֵגָה  מַּ בַּ מּוּנָחִים  שֶׁ נֵי־אָדָם  בְּ יֵשׁ  וּלְהֵפֶךְ, 
הֵם  י נִדְמֶה לָהֶם שֶׁ לוֹם, כִּ ין אֶת עַצְמָן לְגַמְרֵי, חַס וְשָׁ הָיוּ מְיָאֲשִׁ שֶׁ
ם מֵה' –  רַךְ, וּכְבָר אָבַד נִצְחָם וְתוֹחַלְתָּ ם יִתְבָּ ֵ רְחוֹקִים מְאֹד מֵהַשּׁ
ין  לֹּא יִהְיוּ מְיָאֲשִׁ הְיֶה לוֹ כֹּחַ לְעוֹרְרָם וְלַהֲקִיצָם, שֶׁ יִּ יק שֶׁ דִּ צָרִיךְ הַצַּ
הְיֶה, וּלְהַרְאוֹת לָהֶם וּלְהָאִיר  יִּ עוֹלָם, יִהְיֶה אֵיךְ שֶׁ שׁוּם אֹפֶן בָּ עַצְמָן בְּ
תוֹךְ הָאָרֶץ  בְּ וַאֲפִלּוּ  וְאֶצְלָם וְקָרוֹב לָהֶם,  ם  י עֲדַיִן ה' עִמָּ כִּ הֶם,  בָּ
י־כֵן  לוֹם, אַף־עַל־פִּ יּוֹת, חַס וְשָׁ חְתִּ אוֹל תַּ שׁ, אֲפִלּוּ אִם נָפַל לִשְׁ מַמָּ

בוֹדוֹ". י "מְלֹא כָל הָאָרֶץ כְּ רַךְ, כִּ בוֹדוֹ יִתְבָּ יְקָא נִמְצָא כְּ ם דַּ שָׁ
"ל[. נַּ יק וְכוּ', כַּ דִּ שׁ לְהַצַּ יֵּ חִינַת כֹּל, שֶׁ וְזֶה בְּ

הוּא  שֶׁ יפִים  מַקִּ אֵיזֶה  לֵידַע  צָרִיךְ  "ל  הַנַּ הַחֲכַם־הַדּוֹר  זֶה  ם  גַּ ח.  
בִיל  יכָם, וּבִשְׁ אֵין צָרִיךְ לְהַמְשִׁ יפִים שֶׁ יכָם וְאֵיזֶה מַקִּ צָרִיךְ לְהַמְשִׁ
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95. which of the makifim he is meant to draw down and which not…not reveal to the 
disciples…. While attaining makifim is certainly a worthy pursuit, as Rebbe Nachman taught in 
section 6 above, here he warns of the dangers of a person reaching for transcendent perceptions 
which he is not meant to internalize. When a person lacks the ability to assimilate these makifim, 
they remain for him an aspect of “beyond time.” The Rebbe relates this to his teaching in 
section 4, that every person can produce disciples by sharing his daat—i.e., the insights of his 
internalized makifim—with others.

Although in the lesson it is the tzaddik, the leading teacher-sage of the generation, who 
must know which makifim to strive for and which not, there are elements of this which apply 
to all people. A person has to be careful in worshiping God that he does not seek to go beyond 
his abilities. With regards to the study of Torah, this means that a person should first study and 
become proficient in Bible and Mishnah. Later on, he should strive to become learned in Talmud 
and Midrash. Still later, having attained appreciable mastery of the other areas of Torah, he can 
study the Kabbalah. Everyone, even a beginner, must study the Codes in order to gain knowledge 
of what he must do to fulfill God’s Will. See also Likutey Moharan II, 2:2, that, like the makifim 
(see §6 and n.75), study of the Codes is the aspect of daat and the delight of the World to Come. 

are things which he may not reveal to the disciples, because if he does, 
his intellect will internalize other makifim, and sometimes he is not 
meant to internalize these transcendent perceptions.95 

Take, for example, the teacher who, while explaining to his student 
some Talmudic passage and its commentators,96 encounters a difficult 
question. Initially, that difficulty was a transcendent perception for him, 
for he was unaware of it. But as soon as the difficulty comes to mind 
he tells it to his student, and as he explains the difficulty, a solution 
falls into his mind. As a result, he comprehends another transcendent 
perception, this being the solution to the difficulty, which he then 
relates as well to the student. But when he reveals also the solution to 
the student, he internalizes yet another transcendent perception and this 
current perception restores the original difficulty. On the contrary, the 
difficulty is now stronger and more comprehensive than originally. It 
emerges, that by revealing the solution to the student, he internalized 
another transcendent perception, a new perception, which caused the 
difficulty to return with greater force, because it is now stronger and 
more comprehensive than originally. 

Likewise, there are insights which contain things that one is 
forbidden to reveal, because revealing this solution to the disciple 
causes a new transcendent perception to be internalized, through which 
the difficult question becomes stronger and more comprehensive than 
originally.97 Eventually, this can lead him to makifim which are beyond 
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96. Talmudic passage and its commentators. Literally: Gemara, peirush Rashi, Tosafot 
(Talmud, Rashi commentary, Tosafot). In the context of our lesson, these represent all the 
revealed teachings of the Torah (see the following note).

97. insights…one is forbidden to reveal…. Having shown the danger in a teacher of Talmud 
revealing makifim of exoteric Torah that he is not meant to draw down, Rebbe Nachman now 
adds that the same happens when the leading teacher-sage reveals insights of Godliness he is 
forbidden to reveal. As explained above, in section 4, every person has to share his insights about 
the fear of Heaven with others and so instill them with daat. This is the responsibility of the 
generation’s leading teacher-sage in particular. But as the Rebbe explains next, sharing too much 
of the insights he has attained by internalizing makifim jeopardizes the teacher-sage himself.

Earlier (see n.79 above), we saw that the concept of mah signifies the quality of humility. 
The makifim/Keter, too, are the concept of mah, and so are likewise associated with this most 
exalted quality. Reb Noson points out that it is the teacher-sage’s humility which obliges him 

אִם  י  כִּ לְמִידִים,  הַתַּ פְנֵי  בִּ לְגַלּוֹתָם  אִים  ָ רַשּׁ אֵין  שֶׁ בָרִים  דְּ יֵשׁ  זֶה 
"ל.  נַּ כַּ כְלוֹ  שִׂ תוֹךְ  בְּ אֲחֵרִים  יפִים  מַקִּ נְסוּ  יִכָּ בָרִים,  הַדְּ אוֹתָן  ה  יְגַלֶּ

יפִים. קִּ ל אֵלּוּ הַמַּ וְלִפְעָמִים אֵין צָרִיךְ לְקַבֵּ
מָרָא,  ט בגמפ"ת ]גְּ שָׁ לְמִידוֹ אֵיזֶה פְּ ר עִם תַּ הָרַב מְדַבֵּ שֶׁ ל, כְּ מוֹ לְמָשָׁ כְּ
יָא  שְׁ יָא, וְאוֹתוֹ הַקֻּ א עַל אֵיזֶה קֻשְׁ בָרָיו הוּא בָּ רוּשׁ, תּוֹסָפוֹת[, וּבְתוֹךְ דְּ פֵּ

ה, וְתֵכֶף  תְחִלָּ ה בִּ נָּ י לֹא יָדַע מִמֶּ יף אֶצְלוֹ, כִּ בְחִינַת מַקִּ ה בִּ תְחִלָּ הָיָה בִּ
לְמִידוֹ, וּבְתוֹךְ  פְנֵי תַּ יָא, הוּא אוֹמְרָהּ בִּ שְׁ כְלוֹ זֹאת הַקֻּ שִׂ נּוֹפֵל בְּ שֶׁ כְּ
יָא, נִמְצָא  שְׁ רוּץ עַל הַקֻּ כְלוֹ תֵּ שִׂ יָא, נוֹפֵל בְּ שְׁ יר לוֹ הַקֻּ סְבִּ מַּ שֶׁ ךְ כְּ כָּ
ם  יָא, וַאֲזַי אוֹמֵר גַּ שְׁ רוּץ עַל הַקֻּ הוּא תֵּ יף אַחֵר, שֶׁ יג מַקִּ חוֹזֵר וּמַשִּׂ שֶׁ
לְמִיד,  הַתַּ פְנֵי  בִּ רוּץ  הַתֵּ ם  גַּ ה  גַלֶּ מְּ שֶׁ כְּ אַךְ  לְמִיד.  הַתַּ פְנֵי  בִּ רוּץ  הַתֵּ
א עָלָיו  בָּ כֶל שֶׁ וְאָז עַל־יְדֵי זֶה הַשֵּׂ יף אַחֵר,  נִכְנָס בּוֹ עוֹד מַקִּ אֲזַי 
יָא חֲזָקָה וּרְחָבָה  שְׁ ה הַקֻּ א, עַתָּ רַבָּ א, וְאַדְּ יָא לְדוּכְתָּ ה, הָדְרָא קֻשְׁ עַתָּ
לְמִיד,  הַתַּ פְנֵי  בִּ רוּץ  הַתֵּ ה  לָּ גִּ שֶׁ עַל־יְדֵי  שֶׁ נִמְצָא,  ה.  חִלָּ תְּ מִבַּ יוֹתֵר 
כֶל חָדָשׁ, עַל־יְדֵי־זֶה  הַיְנוּ שֵׂ יף אַחֵר, דְּ עַל־יְדֵי־זֶה נִכְנַס בּוֹ מַקִּ שֶׁ
יָא חֲזָקָה וּרְחָבָה  שְׁ ה הַקֻּ י עַתָּ יֶתֶר עֹז, כִּ יָא לִמְקוֹמָהּ בְּ שְׁ חָזְרָה הַקֻּ

ה. חִלָּ תְּ יוֹתֵר מִבַּ
ה  י אִם יְגַלֶּ אָסוּר לְגַלּוֹתָם, כִּ בָרִים שֶׁ שׁ דְּ יֵּ גוֹת, שֶׁ הַשָּׂ מוֹ־כֵן יֵשׁ בְּ כְּ
יִהְיֶה  עַל־יָדוֹ  שֶׁ חָדָשׁ,  יף  מַקִּ בּוֹ  נֵס  יִכָּ לְמִיד,  הַתַּ פְנֵי  בִּ רוּץ  הַתֵּ זֶה 
גוֹת  הַשָּׂ נֵס בְּ יּוּכַל לִכָּ ה, עַד שֶׁ חִלָּ תְּ יָא חֲזָקָה וּרְחָבָה יוֹתֵר מִבַּ שְׁ הַקֻּ
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95. which of the makifim he is meant to draw down and which not…not reveal to the 
disciples…. While attaining makifim is certainly a worthy pursuit, as Rebbe Nachman taught in 
section 6 above, here he warns of the dangers of a person reaching for transcendent perceptions 
which he is not meant to internalize. When a person lacks the ability to assimilate these makifim, 
they remain for him an aspect of “beyond time.” The Rebbe relates this to his teaching in 
section 4, that every person can produce disciples by sharing his daat—i.e., the insights of his 
internalized makifim—with others.

Although in the lesson it is the tzaddik, the leading teacher-sage of the generation, who 
must know which makifim to strive for and which not, there are elements of this which apply 
to all people. A person has to be careful in worshiping God that he does not seek to go beyond 
his abilities. With regards to the study of Torah, this means that a person should first study and 
become proficient in Bible and Mishnah. Later on, he should strive to become learned in Talmud 
and Midrash. Still later, having attained appreciable mastery of the other areas of Torah, he can 
study the Kabbalah. Everyone, even a beginner, must study the Codes in order to gain knowledge 
of what he must do to fulfill God’s Will. See also Likutey Moharan II, 2:2, that, like the makifim 
(see §6 and n.75), study of the Codes is the aspect of daat and the delight of the World to Come. 

are things which he may not reveal to the disciples, because if he does, 
his intellect will internalize other makifim, and sometimes he is not 
meant to internalize these transcendent perceptions.95 

Take, for example, the teacher who, while explaining to his student 
some Talmudic passage and its commentators,96 encounters a difficult 
question. Initially, that difficulty was a transcendent perception for him, 
for he was unaware of it. But as soon as the difficulty comes to mind 
he tells it to his student, and as he explains the difficulty, a solution 
falls into his mind. As a result, he comprehends another transcendent 
perception, this being the solution to the difficulty, which he then 
relates as well to the student. But when he reveals also the solution to 
the student, he internalizes yet another transcendent perception and this 
current perception restores the original difficulty. On the contrary, the 
difficulty is now stronger and more comprehensive than originally. It 
emerges, that by revealing the solution to the student, he internalized 
another transcendent perception, a new perception, which caused the 
difficulty to return with greater force, because it is now stronger and 
more comprehensive than originally. 

Likewise, there are insights which contain things that one is 
forbidden to reveal, because revealing this solution to the disciple 
causes a new transcendent perception to be internalized, through which 
the difficult question becomes stronger and more comprehensive than 
originally.97 Eventually, this can lead him to makifim which are beyond 

 44LIKUTEY MOHARAN II #7:8

96. Talmudic passage and its commentators. Literally: Gemara, peirush Rashi, Tosafot 
(Talmud, Rashi commentary, Tosafot). In the context of our lesson, these represent all the 
revealed teachings of the Torah (see the following note).

97. insights…one is forbidden to reveal…. Having shown the danger in a teacher of Talmud 
revealing makifim of exoteric Torah that he is not meant to draw down, Rebbe Nachman now 
adds that the same happens when the leading teacher-sage reveals insights of Godliness he is 
forbidden to reveal. As explained above, in section 4, every person has to share his insights about 
the fear of Heaven with others and so instill them with daat. This is the responsibility of the 
generation’s leading teacher-sage in particular. But as the Rebbe explains next, sharing too much 
of the insights he has attained by internalizing makifim jeopardizes the teacher-sage himself.

Earlier (see n.79 above), we saw that the concept of mah signifies the quality of humility. 
The makifim/Keter, too, are the concept of mah, and so are likewise associated with this most 
exalted quality. Reb Noson points out that it is the teacher-sage’s humility which obliges him 

אִם  י  כִּ לְמִידִים,  הַתַּ פְנֵי  בִּ לְגַלּוֹתָם  אִים  ָ רַשּׁ אֵין  שֶׁ בָרִים  דְּ יֵשׁ  זֶה 
"ל.  נַּ כַּ כְלוֹ  שִׂ תוֹךְ  בְּ אֲחֵרִים  יפִים  מַקִּ נְסוּ  יִכָּ בָרִים,  הַדְּ אוֹתָן  ה  יְגַלֶּ

יפִים. קִּ ל אֵלּוּ הַמַּ וְלִפְעָמִים אֵין צָרִיךְ לְקַבֵּ
מָרָא,  ט בגמפ"ת ]גְּ שָׁ לְמִידוֹ אֵיזֶה פְּ ר עִם תַּ הָרַב מְדַבֵּ שֶׁ ל, כְּ מוֹ לְמָשָׁ כְּ
יָא  שְׁ יָא, וְאוֹתוֹ הַקֻּ א עַל אֵיזֶה קֻשְׁ בָרָיו הוּא בָּ רוּשׁ, תּוֹסָפוֹת[, וּבְתוֹךְ דְּ פֵּ

ה, וְתֵכֶף  תְחִלָּ ה בִּ נָּ י לֹא יָדַע מִמֶּ יף אֶצְלוֹ, כִּ בְחִינַת מַקִּ ה בִּ תְחִלָּ הָיָה בִּ
לְמִידוֹ, וּבְתוֹךְ  פְנֵי תַּ יָא, הוּא אוֹמְרָהּ בִּ שְׁ כְלוֹ זֹאת הַקֻּ שִׂ נּוֹפֵל בְּ שֶׁ כְּ
יָא, נִמְצָא  שְׁ רוּץ עַל הַקֻּ כְלוֹ תֵּ שִׂ יָא, נוֹפֵל בְּ שְׁ יר לוֹ הַקֻּ סְבִּ מַּ שֶׁ ךְ כְּ כָּ
ם  יָא, וַאֲזַי אוֹמֵר גַּ שְׁ רוּץ עַל הַקֻּ הוּא תֵּ יף אַחֵר, שֶׁ יג מַקִּ חוֹזֵר וּמַשִּׂ שֶׁ
לְמִיד,  הַתַּ פְנֵי  בִּ רוּץ  הַתֵּ ם  גַּ ה  גַלֶּ מְּ שֶׁ כְּ אַךְ  לְמִיד.  הַתַּ פְנֵי  בִּ רוּץ  הַתֵּ
א עָלָיו  בָּ כֶל שֶׁ וְאָז עַל־יְדֵי זֶה הַשֵּׂ יף אַחֵר,  נִכְנָס בּוֹ עוֹד מַקִּ אֲזַי 
יָא חֲזָקָה וּרְחָבָה  שְׁ ה הַקֻּ א, עַתָּ רַבָּ א, וְאַדְּ יָא לְדוּכְתָּ ה, הָדְרָא קֻשְׁ עַתָּ
לְמִיד,  הַתַּ פְנֵי  בִּ רוּץ  הַתֵּ ה  לָּ גִּ שֶׁ עַל־יְדֵי  שֶׁ נִמְצָא,  ה.  חִלָּ תְּ מִבַּ יוֹתֵר 
כֶל חָדָשׁ, עַל־יְדֵי־זֶה  הַיְנוּ שֵׂ יף אַחֵר, דְּ עַל־יְדֵי־זֶה נִכְנַס בּוֹ מַקִּ שֶׁ
יָא חֲזָקָה וּרְחָבָה  שְׁ ה הַקֻּ י עַתָּ יֶתֶר עֹז, כִּ יָא לִמְקוֹמָהּ בְּ שְׁ חָזְרָה הַקֻּ

ה. חִלָּ תְּ יוֹתֵר מִבַּ
ה  י אִם יְגַלֶּ אָסוּר לְגַלּוֹתָם, כִּ בָרִים שֶׁ שׁ דְּ יֵּ גוֹת, שֶׁ הַשָּׂ מוֹ־כֵן יֵשׁ בְּ כְּ
יִהְיֶה  עַל־יָדוֹ  שֶׁ חָדָשׁ,  יף  מַקִּ בּוֹ  נֵס  יִכָּ לְמִיד,  הַתַּ פְנֵי  בִּ רוּץ  הַתֵּ זֶה 
גוֹת  הַשָּׂ נֵס בְּ יּוּכַל לִכָּ ה, עַד שֶׁ חִלָּ תְּ יָא חֲזָקָה וּרְחָבָה יוֹתֵר מִבַּ שְׁ הַקֻּ
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to remain silent and not be tempted into revealing more daat from his makifim than he should 
(Torat Natan #42). 

98. they are beyond time. Rebbe Nachman explains that when a makif is beyond time, there is 
simply not enough time in existence to explain the insights contained therein. Although Rebbe 
Nachman taught earlier (see §6) that the teacher-sage of the generation attains such lofty makifim 
from the World to Come, he cannot transmit these transcendent perceptions to his disciples 
because they are beyond time. This is illustrated in the following story from Shevachey HaAri: 
One Shabbat afternoon, while the Ari was sleeping, his disciple Rabbi Avraham Beruchim 
walked by and noticed that his teacher’s lips were moving. Rabbi Avraham bent over to try to 
hear what the Ari was saying in his sleep. Just then, the Ari awoke. “Please forgive me master,” 
Rabbi Avraham pleaded, explaining that he had seen his master’s lips moving and wanted to 
hear what he was saying. “If only you knew the deep insights that were revealed to me regarding 
the story of Bilaam and his mule,” the Ari said. “Heaven and earth are my witness that if I were 
to sit here explaining it to you for eighty years, I would not finish!” “Then why not record your 
wisdom in a book?” the disciple asked. “That would be impossible,” he answered. “Every idea 
is connected to every other, so that when I begin to expound the teaching, it becomes like an 
overflowing spring. I must find a narrow tube to restrict the flow, in order that you might hear 
my words without losing everything, like a child choking on too much milk” (Shevachey HaAri, 
Jerusalem 1952, p.3). 

99. if he is not careful with his words…. Earlier we saw that the World to Come is a day that is 
eternally long, a level of beyond time (see §6 and n.72).Yet, as Rebbe Nachman taught, “time” 
exists even there—as the continuum of experience ordered in correspondence with attaining 
the makifim, as the tekufot of days and years (see nn.73-74). The Parparaot LeChokhmah 
explains: Therefore, although the makifim of the generation’s leading teacher-sage are from the 
World to Come, and so beyond time, he nevertheless has be particular about what he reveals. 
If he is not careful with his words, he risks drawing makifim that are beyond time even for 
his lofty spiritual level. Additionally, even though the leading teacher-sage perceives things at 
their root on high, so that his makifim are an aspect of beyond time, he himself lives within the 
confines of corporeality and the time of this world. He must therefore constrict and limit his 

time—there is not enough time to clarify the difficulties and solutions 
that are there, for they are beyond time.98 This is because for each 
perception, difficulty or solution that he reveals, a new transcendent 
perception is internalized. Thus, if he is not careful with his words, 
being particular about what to reveal and what not, he will become 
involved with difficulties and solutions for which not enough time 
exists to clarify them, on account of their being makifim which are 
beyond time.99 

The sage must therefore make a fence for his words. He must be 
particular and careful about what to reveal and what not to reveal, so 
that he attains only those makifim he is meant to attain and not those he 
is not meant to attain.100
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lofty perceptions, to ensure their relevance and applicability in this world. Otherwise, he risks 
drawing such exalted makifim that cannot be contracted within the time of this world. Finally, 
the main task of the generation’s leading teacher-sage and tzaddik is to instill daat and fear 
of Heaven in others. Although the transcendent perceptions he internalizes are on the level of 
beyond time, he is obliged to constrict these makifim in order to teach those whose levels of 
perception are still within time—namely, a son and a disciple. If he is not careful with his words, 
he risks drawing makifim whose great light he will not be able to contract for the benefit of sons 
and disciples, through which, as we have seen (§4), the tzaddik attains his ultimate perfection.

The Parparaot LeChokhmah adds that the astute reader will understand how the three 
reasons just given for why the tzaddik must be careful about which makifim he draws down 
are, in essence, one and the same. In support of Rebbe Nachman’s teaching, the Parparaot 
LeChokhmah cites Midrash Shir HaShirim Rabbah (8:12:1) that the rabbi does not receive 
reward for the Torah he studies until he teaches it to others. The Midrash bases its teaching 
on the verse: “The vineyard is Mine! You have the thousand, O Shlomo, and the guards of the 
fruit two hundred” (Song of Songs 8:12). In the context of our lesson, “You have the thousand” 
alludes to the teacher-sage’s higher makifim. He has to constrict his daat if he is to instill it in a 
son and a disciple, whose level of perception is the concept of “two hundred.” 

100. not meant to attain. As explained in the previous note, there are some makifim which, 
even if they can be grasped by the tzaddik and leading teacher-sage, they cannot be transmitted 
further. And there are other makifim which remain beyond time—beyond even his exalted 
grasp. Rebbe Nachman explained, too, that when a person converses with others about the fear 
of Heaven, his mind empties of its previous daat and draws new makifim. This is certainly true 
of the teacher-sage who is always speaking about the fear of Heaven and instilling daat into 
others. He must be cautious when teaching, lest his revealing insights of Godliness causes him 
to internalize new makifim of the type he is not meant to attain. 

And the average person, too, must be cautious when discussing the fear of Heaven with 
his friend in order to instill him with daat and receive daat from him. He must make a fence 
for his words and not reveal more than the other can grasp. The same caution is required when 
he is on the receiving end of the instilled daat. He must be careful not to rush to challenge 

יוֹת  שְׁ יק לְבָאֵר הַקֻּ מַן מַסְפִּ אֵין הַזְּ מַן, שֶׁ הֵם לְמַעְלָה מֵהַזְּ יפִים שֶׁ מַקִּ
הוּא  ֶ שּׁ מַה  ל  כָּ י  כִּ מַן.  מֵהַזְּ לְמַעְלָה  הֵם  י  כִּ ם,  שָׁ שׁ  יֵּ שֶׁ רוּצִים  וְהַתֵּ
הוּא  שֶׁ חָדָשׁ  כֶל  שֵׂ בּוֹ  נִכְנָס  רוּץ,  תֵּ אוֹ  יָא  קֻשְׁ כֶל,  שֵׂ אֵיזֶה  ה  מְגַלֶּ
ק  לְדַקְדֵּ דְבָרָיו,  בִּ נִזְהָר  יִהְיֶה  לֹא  אִם  ן  עַל־כֵּ "ל.  נַּ כַּ יף  מַקִּ חִינַת  בְּ
לֹּא לְגַלּוֹת, עַל־יְדֵי־זֶה יִהְיֶה נִכְנָס  בָר שֶׁ בָר לְגַלּוֹת וְאֵיזֶהוּ דָּ אֵיזֶה דָּ
חִינַת  בְּ הֵם  י  כִּ לְבָאֲרָם,  יק  מַסְפִּ מַן  הַזְּ אֵין  שֶׁ וְתֵרוּצִים,  יוֹת  קֻשְׁ בְּ

"ל. נַּ מַן כַּ הֵם לְמַעְלָה מֵהַזְּ יפִים שֶׁ מַקִּ
מַה  הֵר  וְלִזָּ ק  לְדַקְדֵּ לִדְבָרָיו,  סְיָג  לַעֲשׂוֹת  הֶחָכָם  מֻכְרָח  ן  עַל־כֵּ
יפִים,  קִּ הַמַּ רַק אוֹתָן  יג  יַשִּׂ לֹּא  שֶׁ אֹפֶן  בְּ לְגַלּוֹת,  לֹּא  ֶ שּׁ וּמַה  גַלּוֹת  לְּ

יג. אֵין צָרִיךְ לְהַשִּׂ יפִים שֶׁ יג מַקִּ יג, וְלֹא יָבוֹא לְהַשִּׂ רִיךְ לְהַשִּׂ צָּ שֶׁ
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to remain silent and not be tempted into revealing more daat from his makifim than he should 
(Torat Natan #42). 

98. they are beyond time. Rebbe Nachman explains that when a makif is beyond time, there is 
simply not enough time in existence to explain the insights contained therein. Although Rebbe 
Nachman taught earlier (see §6) that the teacher-sage of the generation attains such lofty makifim 
from the World to Come, he cannot transmit these transcendent perceptions to his disciples 
because they are beyond time. This is illustrated in the following story from Shevachey HaAri: 
One Shabbat afternoon, while the Ari was sleeping, his disciple Rabbi Avraham Beruchim 
walked by and noticed that his teacher’s lips were moving. Rabbi Avraham bent over to try to 
hear what the Ari was saying in his sleep. Just then, the Ari awoke. “Please forgive me master,” 
Rabbi Avraham pleaded, explaining that he had seen his master’s lips moving and wanted to 
hear what he was saying. “If only you knew the deep insights that were revealed to me regarding 
the story of Bilaam and his mule,” the Ari said. “Heaven and earth are my witness that if I were 
to sit here explaining it to you for eighty years, I would not finish!” “Then why not record your 
wisdom in a book?” the disciple asked. “That would be impossible,” he answered. “Every idea 
is connected to every other, so that when I begin to expound the teaching, it becomes like an 
overflowing spring. I must find a narrow tube to restrict the flow, in order that you might hear 
my words without losing everything, like a child choking on too much milk” (Shevachey HaAri, 
Jerusalem 1952, p.3). 

99. if he is not careful with his words…. Earlier we saw that the World to Come is a day that is 
eternally long, a level of beyond time (see §6 and n.72).Yet, as Rebbe Nachman taught, “time” 
exists even there—as the continuum of experience ordered in correspondence with attaining 
the makifim, as the tekufot of days and years (see nn.73-74). The Parparaot LeChokhmah 
explains: Therefore, although the makifim of the generation’s leading teacher-sage are from the 
World to Come, and so beyond time, he nevertheless has be particular about what he reveals. 
If he is not careful with his words, he risks drawing makifim that are beyond time even for 
his lofty spiritual level. Additionally, even though the leading teacher-sage perceives things at 
their root on high, so that his makifim are an aspect of beyond time, he himself lives within the 
confines of corporeality and the time of this world. He must therefore constrict and limit his 

time—there is not enough time to clarify the difficulties and solutions 
that are there, for they are beyond time.98 This is because for each 
perception, difficulty or solution that he reveals, a new transcendent 
perception is internalized. Thus, if he is not careful with his words, 
being particular about what to reveal and what not, he will become 
involved with difficulties and solutions for which not enough time 
exists to clarify them, on account of their being makifim which are 
beyond time.99 

The sage must therefore make a fence for his words. He must be 
particular and careful about what to reveal and what not to reveal, so 
that he attains only those makifim he is meant to attain and not those he 
is not meant to attain.100
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lofty perceptions, to ensure their relevance and applicability in this world. Otherwise, he risks 
drawing such exalted makifim that cannot be contracted within the time of this world. Finally, 
the main task of the generation’s leading teacher-sage and tzaddik is to instill daat and fear 
of Heaven in others. Although the transcendent perceptions he internalizes are on the level of 
beyond time, he is obliged to constrict these makifim in order to teach those whose levels of 
perception are still within time—namely, a son and a disciple. If he is not careful with his words, 
he risks drawing makifim whose great light he will not be able to contract for the benefit of sons 
and disciples, through which, as we have seen (§4), the tzaddik attains his ultimate perfection.

The Parparaot LeChokhmah adds that the astute reader will understand how the three 
reasons just given for why the tzaddik must be careful about which makifim he draws down 
are, in essence, one and the same. In support of Rebbe Nachman’s teaching, the Parparaot 
LeChokhmah cites Midrash Shir HaShirim Rabbah (8:12:1) that the rabbi does not receive 
reward for the Torah he studies until he teaches it to others. The Midrash bases its teaching 
on the verse: “The vineyard is Mine! You have the thousand, O Shlomo, and the guards of the 
fruit two hundred” (Song of Songs 8:12). In the context of our lesson, “You have the thousand” 
alludes to the teacher-sage’s higher makifim. He has to constrict his daat if he is to instill it in a 
son and a disciple, whose level of perception is the concept of “two hundred.” 

100. not meant to attain. As explained in the previous note, there are some makifim which, 
even if they can be grasped by the tzaddik and leading teacher-sage, they cannot be transmitted 
further. And there are other makifim which remain beyond time—beyond even his exalted 
grasp. Rebbe Nachman explained, too, that when a person converses with others about the fear 
of Heaven, his mind empties of its previous daat and draws new makifim. This is certainly true 
of the teacher-sage who is always speaking about the fear of Heaven and instilling daat into 
others. He must be cautious when teaching, lest his revealing insights of Godliness causes him 
to internalize new makifim of the type he is not meant to attain. 

And the average person, too, must be cautious when discussing the fear of Heaven with 
his friend in order to instill him with daat and receive daat from him. He must make a fence 
for his words and not reveal more than the other can grasp. The same caution is required when 
he is on the receiving end of the instilled daat. He must be careful not to rush to challenge 

יוֹת  שְׁ יק לְבָאֵר הַקֻּ מַן מַסְפִּ אֵין הַזְּ מַן, שֶׁ הֵם לְמַעְלָה מֵהַזְּ יפִים שֶׁ מַקִּ
הוּא  ֶ שּׁ מַה  ל  כָּ י  כִּ מַן.  מֵהַזְּ לְמַעְלָה  הֵם  י  כִּ ם,  שָׁ שׁ  יֵּ שֶׁ רוּצִים  וְהַתֵּ
הוּא  שֶׁ חָדָשׁ  כֶל  שֵׂ בּוֹ  נִכְנָס  רוּץ,  תֵּ אוֹ  יָא  קֻשְׁ כֶל,  שֵׂ אֵיזֶה  ה  מְגַלֶּ
ק  לְדַקְדֵּ דְבָרָיו,  בִּ נִזְהָר  יִהְיֶה  לֹא  אִם  ן  עַל־כֵּ "ל.  נַּ כַּ יף  מַקִּ חִינַת  בְּ
לֹּא לְגַלּוֹת, עַל־יְדֵי־זֶה יִהְיֶה נִכְנָס  בָר שֶׁ בָר לְגַלּוֹת וְאֵיזֶהוּ דָּ אֵיזֶה דָּ
חִינַת  בְּ הֵם  י  כִּ לְבָאֲרָם,  יק  מַסְפִּ מַן  הַזְּ אֵין  שֶׁ וְתֵרוּצִים,  יוֹת  קֻשְׁ בְּ

"ל. נַּ מַן כַּ הֵם לְמַעְלָה מֵהַזְּ יפִים שֶׁ מַקִּ
מַה  הֵר  וְלִזָּ ק  לְדַקְדֵּ לִדְבָרָיו,  סְיָג  לַעֲשׂוֹת  הֶחָכָם  מֻכְרָח  ן  עַל־כֵּ
יפִים,  קִּ הַמַּ רַק אוֹתָן  יג  יַשִּׂ לֹּא  שֶׁ אֹפֶן  בְּ לְגַלּוֹת,  לֹּא  ֶ שּׁ וּמַה  גַלּוֹת  לְּ

יג. אֵין צָרִיךְ לְהַשִּׂ יפִים שֶׁ יג מַקִּ יג, וְלֹא יָבוֹא לְהַשִּׂ רִיךְ לְהַשִּׂ צָּ שֶׁ
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and debate the insights contained in these makifim. Hurrying to grasp that which he has yet to 
fully assimilate will only confuse his mind and leave him with many questions and difficulties, 
the solutions to which he cannot yet comprehend. These insights then become obstacles and 
stumbling blocks to his spiritual growth. Thus, each one has to be careful not to reveal more 
than is proper and also not strive for more than he can grasp (Torat Natan #23-#24). See also 
Likutey Moharan I, 134, where Rebbe Nachman likens saying something inappropriate for the 
intellect of the listener to adultery.

Reb Noson adds that knowing which makifim one is meant to attain and which not 
comes from one’s fear of Heaven (see §5 above). The attribute of yirah, fear, is associated 
with Gevurah (Strength), the sefirah that signifies constriction and limitation (Tikkuney Zohar, 
Introduction, p.10b). A person who has attained yirah fears exploring the deep mysteries which 
are beyond his grasp and the spiritual levels where his mind has no permission to be. Like 
Moshe Rabbeinu, of whom Scripture relates: “And Moshe hid his face, for he feared to look 
upon God” (Exodus 3:6), a person with yirah recognizes that he must constrict his intellectual 
pursuit of knowledge and awareness of God and seek to attain only the makifim he is meant to 
internalize (Torat Natan #25). 

Elsewhere, Reb Noson links making a fence for one’s words with the concept of 
silence (which Rebbe Nachman discusses next). Only through silence, not over-reaching with 
one’s words, is it possible to draw the makifim in appropriate measure and bring others to 
genuine unitive knowledge and awareness of God. This requires creating a fence for one’s 
words and refraining from speaking at those times and about those things for which silence 
is necessary. For if one says or reveals too much, the difficult questions become stronger and 
more comprehensive than originally, leading only to the destruction of daat. The main reason 
for drawing the makifim and instilling daat into others is to get people to repent their sins and 
serve God. As we have seen (§3), sin is the result of foolishness, the absence of daat. Thus, 
as long as a person is steeped in sin he cannot perfect his daat. The Kabbalah teaches that sin 
and separation from Godliness originated with the Shattering of the Vessels and the creation of 
the Evil Inclination. Repairing the primordial vessels, which shattered at Creation because the 
Light’s intensity was too great for them to hold, requires a constriction and limitation of the 
Divine Light, so that the vessels might then receive it gradually and in measured amounts (for a 
detailed explanation of this see Likutey Moharan I, 34:7 and n.64; ibid. 90:1 and n.2). Likewise, 
drawing makifim to repair a person’s daat and save him from sin requires a constriction and 
limitation of the light of the makifim—i.e., the constriction of one’s words through silence. One 
has to make a fence around his words and not reveal more than is appropriate; not instill the 
other with insights of Godliness that go beyond the boundaries of his intellect. After revealing 
the answer to his question, the difficulty returns; each time with greater force than the time 

This is the meaning of what our Sages, of blessed memory, taught: 
When Moshe ascended on high, he found the Holy Blessed One affixing 
crowns to the [Torah’s] letters. “Master of the Universe! Who compels 
this of You?” he asked. “In the future, a man by the name of Akiva the 
son of Yosef will stand up and derive countless laws based on each 
crown,” He answered. “Master of the Universe!” he said, “would it not 
be fitting to give the Torah through him?” “Be silent!” He answered. 
“Thus has it arisen in thought” (Menachot 29b).101
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before. Eventually, he begins asking questions that are beyond time, for which there is not 
enough time in existence to explain the solutions. Thus, revealing too much fills the other with 
too much light and so “shatters his vessels.” Not only is he not saved from sin, but, on the 
contrary, is in even greater danger than before. Rectification, therefore, can come only through 
silence—making a fence for one’s words and revealing only those makifim the other is meant 
to attain (Torat Natan #17).

101. When Moshe ascended on high…. The Talmud (loc. cit.) relates that when Moshe 
ascended to heaven to receive the Torah, He found God adding tagim (small strokes or “crowns”) 
to certain of the Hebrew letters (3 for each of the seven letters שעטנ"ז ג"ץ, and 1 for each of the 
six letters בד"ק חי"ה), giving the appearance that He was affixing crowns to their heads. In the 
context of our lesson, these crowns signify the makifim, the influx of Keter (Crown), which are 
an aspect of beyond time with respect to one’s present level of intellect. Moshe Rabbeinu asked 
about these makifim/crowns for he did not as yet know their meaning. The Talmud relates that 
later on he heard Rabbi Akiva tell his students that the affixing of tagim was told to Moshe at 
Sinai. In other words, they were makifim, transcendent perceptions of Torah that were revealed 
only in a later generation by a leading teacher-sage, Rabbi Akiva himself, who was able to grasp 
their meaning and reveal their great light within the constriction and measure of the Torah’s 
laws (see the following paragraph). Rebbe Nachman next shows that his previous point—that 
a person should not solve a difficulty by internalizing a makif he is not meant to attain, because 
the difficulty will return with even greater force—applied even to Moshe Rabbeinu. 

The Parparaot LeChokhmah further explores the connection between this Talmudic 
story and Rebbe Nachman’s lesson. He explains that God Himself puts a fence around His 
words. In truth, the Torah and its explanations are infinite (like God Himself). But, because the 
human intellect is finite, and thus limited in its comprehension, God constricted the light of the 
Torah and made a fence for His words. He determined through His holy Daat what to reveal 
in detail, enclothed in written and oral laws, and what to reveal only by means of hints and 
allusions (see §10 and n.150 below). This is the meaning of “[Moshe] found the Holy Blessed 
One affixing crowns to the letters”—i.e., hinting through the tagim to the deeper insights, the 
makifim/Keter, which cannot be revealed in detail on account of the fence that God made. This 
was Moshe’s question: “Master of the Universe! Who compels this of You?”—why must You 
affix crowns/makifim to the letters so as to constrict them (and the words the letters form)? Now, 
it is understandable that the teacher-sage must constrict his words. He is corporeal and within 
time, and so failing to make a fence for his words would leave him susceptible to internalizing 
makifim that are beyond time for him (in the three modes discussed in n.99). But how is this 
in any way applicable to God?! And it cannot be answered that God constricted His words on 
our account, because revealing the entire Torah in detail would render it incomprehensible to 

ב(:  כט,  )מנחות  לִבְרָכָה  זִכְרוֹנָם  רַבּוֹתֵינוּ  אָמְרוּ  ֶ שּׁ מַה  חִינוֹת  בְּ וְזֶה 
ר  קוֹשֵׁ הָיָה  שֶׁ רוּךְ־הוּא  דוֹשׁ־בָּ לְהַקָּ מְצָאוֹ  רוֹם,  לַמָּ ה  מֹשֶׁ עָלָה  שֶׁ 'כְּ
ב עַל יָדְךָ?  ל עוֹלָם! מִי מְעַכֵּ תָרִים לָאוֹתִיּוֹת. אָמַר לוֹ: רִבּוֹנוֹ שֶׁ כְּ
הְיֶה דּוֹרֵשׁ  יִּ מוֹ, שֶׁ ן יוֹסֵף שְׁ אָמַר לוֹ: עָתִיד אֶחָד לַעֲמֹד, וַעֲקִיבָא בֶּ
ל עוֹלָם!  ל הֲלָכוֹת. אָמַר לוֹ: רִבּוֹנוֹ שֶׁ ין שֶׁ לִּ י תִּ לֵּ ל קוֹץ וָקוֹץ תִּ עַל כָּ

בָה'. מַחֲשָׁ ךְ עָלָה בְּ תֹק! כָּ תֵן תּוֹרָה עַל יָדוֹ. אָמַר לוֹ: שְׁ נָּ תִּ רָאוּי שֶׁ
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and debate the insights contained in these makifim. Hurrying to grasp that which he has yet to 
fully assimilate will only confuse his mind and leave him with many questions and difficulties, 
the solutions to which he cannot yet comprehend. These insights then become obstacles and 
stumbling blocks to his spiritual growth. Thus, each one has to be careful not to reveal more 
than is proper and also not strive for more than he can grasp (Torat Natan #23-#24). See also 
Likutey Moharan I, 134, where Rebbe Nachman likens saying something inappropriate for the 
intellect of the listener to adultery.

Reb Noson adds that knowing which makifim one is meant to attain and which not 
comes from one’s fear of Heaven (see §5 above). The attribute of yirah, fear, is associated 
with Gevurah (Strength), the sefirah that signifies constriction and limitation (Tikkuney Zohar, 
Introduction, p.10b). A person who has attained yirah fears exploring the deep mysteries which 
are beyond his grasp and the spiritual levels where his mind has no permission to be. Like 
Moshe Rabbeinu, of whom Scripture relates: “And Moshe hid his face, for he feared to look 
upon God” (Exodus 3:6), a person with yirah recognizes that he must constrict his intellectual 
pursuit of knowledge and awareness of God and seek to attain only the makifim he is meant to 
internalize (Torat Natan #25). 

Elsewhere, Reb Noson links making a fence for one’s words with the concept of 
silence (which Rebbe Nachman discusses next). Only through silence, not over-reaching with 
one’s words, is it possible to draw the makifim in appropriate measure and bring others to 
genuine unitive knowledge and awareness of God. This requires creating a fence for one’s 
words and refraining from speaking at those times and about those things for which silence 
is necessary. For if one says or reveals too much, the difficult questions become stronger and 
more comprehensive than originally, leading only to the destruction of daat. The main reason 
for drawing the makifim and instilling daat into others is to get people to repent their sins and 
serve God. As we have seen (§3), sin is the result of foolishness, the absence of daat. Thus, 
as long as a person is steeped in sin he cannot perfect his daat. The Kabbalah teaches that sin 
and separation from Godliness originated with the Shattering of the Vessels and the creation of 
the Evil Inclination. Repairing the primordial vessels, which shattered at Creation because the 
Light’s intensity was too great for them to hold, requires a constriction and limitation of the 
Divine Light, so that the vessels might then receive it gradually and in measured amounts (for a 
detailed explanation of this see Likutey Moharan I, 34:7 and n.64; ibid. 90:1 and n.2). Likewise, 
drawing makifim to repair a person’s daat and save him from sin requires a constriction and 
limitation of the light of the makifim—i.e., the constriction of one’s words through silence. One 
has to make a fence around his words and not reveal more than is appropriate; not instill the 
other with insights of Godliness that go beyond the boundaries of his intellect. After revealing 
the answer to his question, the difficulty returns; each time with greater force than the time 

This is the meaning of what our Sages, of blessed memory, taught: 
When Moshe ascended on high, he found the Holy Blessed One affixing 
crowns to the [Torah’s] letters. “Master of the Universe! Who compels 
this of You?” he asked. “In the future, a man by the name of Akiva the 
son of Yosef will stand up and derive countless laws based on each 
crown,” He answered. “Master of the Universe!” he said, “would it not 
be fitting to give the Torah through him?” “Be silent!” He answered. 
“Thus has it arisen in thought” (Menachot 29b).101
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before. Eventually, he begins asking questions that are beyond time, for which there is not 
enough time in existence to explain the solutions. Thus, revealing too much fills the other with 
too much light and so “shatters his vessels.” Not only is he not saved from sin, but, on the 
contrary, is in even greater danger than before. Rectification, therefore, can come only through 
silence—making a fence for one’s words and revealing only those makifim the other is meant 
to attain (Torat Natan #17).

101. When Moshe ascended on high…. The Talmud (loc. cit.) relates that when Moshe 
ascended to heaven to receive the Torah, He found God adding tagim (small strokes or “crowns”) 
to certain of the Hebrew letters (3 for each of the seven letters שעטנ"ז ג"ץ, and 1 for each of the 
six letters בד"ק חי"ה), giving the appearance that He was affixing crowns to their heads. In the 
context of our lesson, these crowns signify the makifim, the influx of Keter (Crown), which are 
an aspect of beyond time with respect to one’s present level of intellect. Moshe Rabbeinu asked 
about these makifim/crowns for he did not as yet know their meaning. The Talmud relates that 
later on he heard Rabbi Akiva tell his students that the affixing of tagim was told to Moshe at 
Sinai. In other words, they were makifim, transcendent perceptions of Torah that were revealed 
only in a later generation by a leading teacher-sage, Rabbi Akiva himself, who was able to grasp 
their meaning and reveal their great light within the constriction and measure of the Torah’s 
laws (see the following paragraph). Rebbe Nachman next shows that his previous point—that 
a person should not solve a difficulty by internalizing a makif he is not meant to attain, because 
the difficulty will return with even greater force—applied even to Moshe Rabbeinu. 

The Parparaot LeChokhmah further explores the connection between this Talmudic 
story and Rebbe Nachman’s lesson. He explains that God Himself puts a fence around His 
words. In truth, the Torah and its explanations are infinite (like God Himself). But, because the 
human intellect is finite, and thus limited in its comprehension, God constricted the light of the 
Torah and made a fence for His words. He determined through His holy Daat what to reveal 
in detail, enclothed in written and oral laws, and what to reveal only by means of hints and 
allusions (see §10 and n.150 below). This is the meaning of “[Moshe] found the Holy Blessed 
One affixing crowns to the letters”—i.e., hinting through the tagim to the deeper insights, the 
makifim/Keter, which cannot be revealed in detail on account of the fence that God made. This 
was Moshe’s question: “Master of the Universe! Who compels this of You?”—why must You 
affix crowns/makifim to the letters so as to constrict them (and the words the letters form)? Now, 
it is understandable that the teacher-sage must constrict his words. He is corporeal and within 
time, and so failing to make a fence for his words would leave him susceptible to internalizing 
makifim that are beyond time for him (in the three modes discussed in n.99). But how is this 
in any way applicable to God?! And it cannot be answered that God constricted His words on 
our account, because revealing the entire Torah in detail would render it incomprehensible to 

ב(:  כט,  )מנחות  לִבְרָכָה  זִכְרוֹנָם  רַבּוֹתֵינוּ  אָמְרוּ  ֶ שּׁ מַה  חִינוֹת  בְּ וְזֶה 
ר  קוֹשֵׁ הָיָה  שֶׁ רוּךְ־הוּא  דוֹשׁ־בָּ לְהַקָּ מְצָאוֹ  רוֹם,  לַמָּ ה  מֹשֶׁ עָלָה  שֶׁ 'כְּ
ב עַל יָדְךָ?  ל עוֹלָם! מִי מְעַכֵּ תָרִים לָאוֹתִיּוֹת. אָמַר לוֹ: רִבּוֹנוֹ שֶׁ כְּ
הְיֶה דּוֹרֵשׁ  יִּ מוֹ, שֶׁ ן יוֹסֵף שְׁ אָמַר לוֹ: עָתִיד אֶחָד לַעֲמֹד, וַעֲקִיבָא בֶּ
ל עוֹלָם!  ל הֲלָכוֹת. אָמַר לוֹ: רִבּוֹנוֹ שֶׁ ין שֶׁ לִּ י תִּ לֵּ ל קוֹץ וָקוֹץ תִּ עַל כָּ

בָה'. מַחֲשָׁ ךְ עָלָה בְּ תֹק! כָּ תֵן תּוֹרָה עַל יָדוֹ. אָמַר לוֹ: שְׁ נָּ תִּ רָאוּי שֶׁ
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our limited intellects. For of what value are the crowns, which are equally incomprehensible? 
However, this is the meaning of God’s reply, “In the future, a man…who will derive countless 
laws based on each crown.” That is, Rabbi Akiva will grasp the hints and allusions in the 
crowns/makifim and expound them in a manner that the students can comprehend. Moshe then 
said, “[If so,] would it not be fitting to give the Torah through him?” To this, God replied, “Be 
silent!” This is because as soon as Moshe asked the question, he internalized a new, very great 
makif and the answer immediately entered his mind. If he were to then voice this solution, the 
question would return with greater force, as explained next in the lesson.

102. Thus has it arisen in thought. The reason God ordered Moshe to be silent was not in 
order to prevent him from asking the question. After all, he had already asked it. Rather, as in 
the Parparaot LeChokhmah’s explanation cited in the previous note, it was to keep Moshe from 
speaking the answer and thereby bringing to a stronger and more comprehensive question than 
he began with. Rebbe Nachman teaches here that this is the deeper meaning of “Thus has it 
arisen in thought.” The Rebbe says: “As soon as a person reveals the immanent perception”—as 
soon as a person asks a question—“another transcendent perception is internalized”—a new 
makif enters and provides the answer—“and a new perception arises in thought”—and a new 
and more difficult question than the first one enters his mind. To prevent this from happening 
again and again until it brings that person to makifim he is not meant to attain, he has to be 
silent. In practice, this applies whenever we find ourselves overwhelmed by too many questions 
or difficulties. The Rebbe’s advice for such times is “Be silent!” When we do not attempt to 
engage all our doubts and problems at once, some will disappear on their own, which many 
times is precisely the “solution” we need.

This seems difficult. Why did God tell him “Be silent!” after he 
had already voiced the question? And what is the point of this silence 
after his having asked what he asked? However, as soon as Moshe gave 
voice to the difficulty, the solution immediately came into his mind. But 
if he were to articulate the solution, a different transcendent perception 
would be internalized and this would bring him to a stronger and more 
comprehensive difficulty than he began with. God therefore told him, 
“Be silent!” In other words, he should be silent and not reveal the 
solution, so that he does not come to a stronger and more comprehensive 
difficulty than he began with. 

This is the meaning of “Thus has it arisen in thought.” In other 
words, as soon as a person reveals the immanent perception, another 
transcendent perception is internalized and a new perception arises in 
thought. It is therefore necessary to be silent, so as not to approach 
the makifim that one is not meant to attain. This is the meaning of “Be 
silent! Thus has it arisen in thought.”102 

And this is the explanation of: Be deliberate in judgment; produce 
many disciples; and make a fence for the Torah (Avot 1:1).103
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In the Hebrew text, the following marginal note appears here: Moshe was on a level higher than 
Thought. He therefore knew the solution, because he had grasped the mysteries of the letters. 
The meaning of this is hidden, for [the Rebbe] did not sufficiently clarify the matter. 

Apparently, when Rebbe Nachman taught the lesson, he included this point to explain 
why Moshe realized the answer to his question as soon as he asked it. “The meaning of this is 
hidden…” is Reb Noson’s explanation of why he did not include this in his redaction of the 
Rebbe’s teaching. 

An emendation to this marginal note appears in the Hebrew original, presumably added 
by Reb Nachman of Tcherin, the author of Parparaot LeChokhmah, to the effect that the first 
edition of Likutey Moharan Tinyana (Part II), which was printed by Reb Noson, has a variant 
version here. Rather than Moshe “grasped the sitrei (סתרי, mysteries) of the letters,” in that first 
version, Moshe “grasped the meaning of the kitrei (כתרי, crowns) of the letters.” 

103. Be deliberate…make a fence for the Torah. This teaching by the Men of the Great 
Assembly is the opening Mishnah of Avot: Moshe received the Torah from Sinai and transmitted 
it to Yehoshua; Yehoshua to the Elders; the Elders to the Prophets; and the Prophets transmitted 
it to the Men of the Great Assembly. They said three things: Be deliberate in judgment; produce 
many disciples; and make a fence for the Torah.

The commentaries explain: A judge must be “deliberate in judgment.” When adjudicating 
the law and issuing legal rulings, he should not be hasty, but, to the best of his abilities, carefully 

בָר  כְּ וְכוּ', הֲלֹא  תֹק  שְׁ רַךְ  יִתְבָּ ם  ֵ הַשּׁ ה, מָה אָמַר לוֹ  וְלִכְאוֹרָה קָשֶׁ
ה.  הִקְשָׁ ֶ ה מַה שּׁ בָר הִקְשָׁ כְּ תִיקָה, מֵאַחַר שֶׁ יָא, וּמַה זּוֹ שְׁ שְׁ אָמַר הַקֻּ
יָא.  שְׁ רוּץ עַל הַקֻּ כְלוֹ תֵּ שִׂ יָא, נָפַל בְּ שְׁ ה הַקֻּ אָמַר מֹשֶׁ שֶׁ כְּ כֶף  אַךְ תֵּ
וְהָיָה  אַחֵר,  יף  מַקִּ בּוֹ  נִכְנָס  הָיָה  רוּץ,  הַתֵּ אֶת  אוֹמֵר  הָיָה  אִם  אַךְ 
ם  ֵ ן אָמַר לוֹ הַשּׁ ה. עַל־כֵּ חִלָּ תְּ יָא יוֹתֵר חֲזָקָה וּרְחָבָה מִבַּ א עַל קֻשְׁ בָּ
רוּץ,  ה אֶת הַתֵּ תֹּק וְלֹא יְגַלֶּ שְׁ יִּ רוּץ, הַיְנוּ שֶׁ תֹק" עַל הַתֵּ רַךְ "שְׁ יִתְבָּ

ה. חִלָּ תְּ יָא יוֹתֵר חֲזָקָה מִבַּ לֹּא יָבוֹא עַל קֻשְׁ דֵי שֶׁ כְּ
נִימִי, כֶל הַפְּ ין אֶת הַשֵּׂ גַלִּ מְּ שֶׁ כֶף כְּ תֵּ בָה', הַיְנוּ שֶׁ מַחֲשָׁ ךְ עָלָה בְּ וְזֶהוּ: 'כָּ

י  כֶל אַחֵר חָדָשׁ, כִּ בָה שֵׂ מַחֲשָׁ אֲזַי עוֹלֶה בְּ
ן צְרִיכִין  יף אַחֵר לִפְנִים, וְעַל־כֵּ נִכְנָס מַקִּ
אֵין  שֶׁ יפִים  לְמַקִּ יָבוֹא  לֹּא  שֶׁ דֵי  כְּ תֹּק,  לִשְׁ
ךְ  תֹק, כָּ "ל, וְזֶהוּ: 'שְׁ נַּ יגָם כַּ צְרִיכִין לְהַשִּׂ

"ל. נַּ בָה',* כַּ מַחֲשָׁ עָלָה בְּ

וַעֲשׂוּ  ה,  הַרְבֵּ לְמִידִים  תַּ וְהַעֲמִידוּ  ין,  דִּ בַּ מְתוּנִים  'הֱווּ  רוּשׁ:  פֵּ וְזֶה 
סְיָג לַתּוֹרָה' )אבות א, א(.

מִן  לְמַעְלָה  הָיָה  ה  מֹשֶׁ  *
יוֹדֵעַ  הָיָה  לְכָךְ  בָה,  חֲשָׁ הַמַּ
חִינַת  יג בְּ י הִשִּׂ רוּץ, כִּ אֶת הַתֵּ
אוֹתִיּוֹת.  תְרֵי[  ]כִּ )סִתְרֵי( 
לֹא  י  כִּ סְתוּמִים,  בָרִים  וְהַדְּ

אֵר הֵיטֵב עִנְיָן זֶה. בֵּ
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our limited intellects. For of what value are the crowns, which are equally incomprehensible? 
However, this is the meaning of God’s reply, “In the future, a man…who will derive countless 
laws based on each crown.” That is, Rabbi Akiva will grasp the hints and allusions in the 
crowns/makifim and expound them in a manner that the students can comprehend. Moshe then 
said, “[If so,] would it not be fitting to give the Torah through him?” To this, God replied, “Be 
silent!” This is because as soon as Moshe asked the question, he internalized a new, very great 
makif and the answer immediately entered his mind. If he were to then voice this solution, the 
question would return with greater force, as explained next in the lesson.

102. Thus has it arisen in thought. The reason God ordered Moshe to be silent was not in 
order to prevent him from asking the question. After all, he had already asked it. Rather, as in 
the Parparaot LeChokhmah’s explanation cited in the previous note, it was to keep Moshe from 
speaking the answer and thereby bringing to a stronger and more comprehensive question than 
he began with. Rebbe Nachman teaches here that this is the deeper meaning of “Thus has it 
arisen in thought.” The Rebbe says: “As soon as a person reveals the immanent perception”—as 
soon as a person asks a question—“another transcendent perception is internalized”—a new 
makif enters and provides the answer—“and a new perception arises in thought”—and a new 
and more difficult question than the first one enters his mind. To prevent this from happening 
again and again until it brings that person to makifim he is not meant to attain, he has to be 
silent. In practice, this applies whenever we find ourselves overwhelmed by too many questions 
or difficulties. The Rebbe’s advice for such times is “Be silent!” When we do not attempt to 
engage all our doubts and problems at once, some will disappear on their own, which many 
times is precisely the “solution” we need.

This seems difficult. Why did God tell him “Be silent!” after he 
had already voiced the question? And what is the point of this silence 
after his having asked what he asked? However, as soon as Moshe gave 
voice to the difficulty, the solution immediately came into his mind. But 
if he were to articulate the solution, a different transcendent perception 
would be internalized and this would bring him to a stronger and more 
comprehensive difficulty than he began with. God therefore told him, 
“Be silent!” In other words, he should be silent and not reveal the 
solution, so that he does not come to a stronger and more comprehensive 
difficulty than he began with. 

This is the meaning of “Thus has it arisen in thought.” In other 
words, as soon as a person reveals the immanent perception, another 
transcendent perception is internalized and a new perception arises in 
thought. It is therefore necessary to be silent, so as not to approach 
the makifim that one is not meant to attain. This is the meaning of “Be 
silent! Thus has it arisen in thought.”102 

And this is the explanation of: Be deliberate in judgment; produce 
many disciples; and make a fence for the Torah (Avot 1:1).103
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In the Hebrew text, the following marginal note appears here: Moshe was on a level higher than 
Thought. He therefore knew the solution, because he had grasped the mysteries of the letters. 
The meaning of this is hidden, for [the Rebbe] did not sufficiently clarify the matter. 

Apparently, when Rebbe Nachman taught the lesson, he included this point to explain 
why Moshe realized the answer to his question as soon as he asked it. “The meaning of this is 
hidden…” is Reb Noson’s explanation of why he did not include this in his redaction of the 
Rebbe’s teaching. 

An emendation to this marginal note appears in the Hebrew original, presumably added 
by Reb Nachman of Tcherin, the author of Parparaot LeChokhmah, to the effect that the first 
edition of Likutey Moharan Tinyana (Part II), which was printed by Reb Noson, has a variant 
version here. Rather than Moshe “grasped the sitrei (סתרי, mysteries) of the letters,” in that first 
version, Moshe “grasped the meaning of the kitrei (כתרי, crowns) of the letters.” 

103. Be deliberate…make a fence for the Torah. This teaching by the Men of the Great 
Assembly is the opening Mishnah of Avot: Moshe received the Torah from Sinai and transmitted 
it to Yehoshua; Yehoshua to the Elders; the Elders to the Prophets; and the Prophets transmitted 
it to the Men of the Great Assembly. They said three things: Be deliberate in judgment; produce 
many disciples; and make a fence for the Torah.

The commentaries explain: A judge must be “deliberate in judgment.” When adjudicating 
the law and issuing legal rulings, he should not be hasty, but, to the best of his abilities, carefully 

בָר  כְּ וְכוּ', הֲלֹא  תֹק  שְׁ רַךְ  יִתְבָּ ם  ֵ הַשּׁ ה, מָה אָמַר לוֹ  וְלִכְאוֹרָה קָשֶׁ
ה.  הִקְשָׁ ֶ ה מַה שּׁ בָר הִקְשָׁ כְּ תִיקָה, מֵאַחַר שֶׁ יָא, וּמַה זּוֹ שְׁ שְׁ אָמַר הַקֻּ
יָא.  שְׁ רוּץ עַל הַקֻּ כְלוֹ תֵּ שִׂ יָא, נָפַל בְּ שְׁ ה הַקֻּ אָמַר מֹשֶׁ שֶׁ כְּ כֶף  אַךְ תֵּ
וְהָיָה  אַחֵר,  יף  מַקִּ בּוֹ  נִכְנָס  הָיָה  רוּץ,  הַתֵּ אֶת  אוֹמֵר  הָיָה  אִם  אַךְ 
ם  ֵ ן אָמַר לוֹ הַשּׁ ה. עַל־כֵּ חִלָּ תְּ יָא יוֹתֵר חֲזָקָה וּרְחָבָה מִבַּ א עַל קֻשְׁ בָּ
רוּץ,  ה אֶת הַתֵּ תֹּק וְלֹא יְגַלֶּ שְׁ יִּ רוּץ, הַיְנוּ שֶׁ תֹק" עַל הַתֵּ רַךְ "שְׁ יִתְבָּ

ה. חִלָּ תְּ יָא יוֹתֵר חֲזָקָה מִבַּ לֹּא יָבוֹא עַל קֻשְׁ דֵי שֶׁ כְּ
נִימִי, כֶל הַפְּ ין אֶת הַשֵּׂ גַלִּ מְּ שֶׁ כֶף כְּ תֵּ בָה', הַיְנוּ שֶׁ מַחֲשָׁ ךְ עָלָה בְּ וְזֶהוּ: 'כָּ

י  כֶל אַחֵר חָדָשׁ, כִּ בָה שֵׂ מַחֲשָׁ אֲזַי עוֹלֶה בְּ
ן צְרִיכִין  יף אַחֵר לִפְנִים, וְעַל־כֵּ נִכְנָס מַקִּ
אֵין  שֶׁ יפִים  לְמַקִּ יָבוֹא  לֹּא  שֶׁ דֵי  כְּ תֹּק,  לִשְׁ
ךְ  תֹק, כָּ "ל, וְזֶהוּ: 'שְׁ נַּ יגָם כַּ צְרִיכִין לְהַשִּׂ

"ל. נַּ בָה',* כַּ מַחֲשָׁ עָלָה בְּ

וַעֲשׂוּ  ה,  הַרְבֵּ לְמִידִים  תַּ וְהַעֲמִידוּ  ין,  דִּ בַּ מְתוּנִים  'הֱווּ  רוּשׁ:  פֵּ וְזֶה 
סְיָג לַתּוֹרָה' )אבות א, א(.

מִן  לְמַעְלָה  הָיָה  ה  מֹשֶׁ  *
יוֹדֵעַ  הָיָה  לְכָךְ  בָה,  חֲשָׁ הַמַּ
חִינַת  יג בְּ י הִשִּׂ רוּץ, כִּ אֶת הַתֵּ
אוֹתִיּוֹת.  תְרֵי[  ]כִּ )סִתְרֵי( 
לֹא  י  כִּ סְתוּמִים,  בָרִים  וְהַדְּ

אֵר הֵיטֵב עִנְיָן זֶה. בֵּ
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consider all the ramifications of his decision. The Mishnah then states that a teacher should see 
to “produce many disciples.” He should welcome all who wish to learn from him, because he 
does not know which of them will be successful. Finally, the rabbis should “make a fence for 
the Torah.” They should enact cautionary ordinances to safeguard against transgression of the 
laws of the Torah itself (Rashi; Rabbeinu Yonah). The Parparaot LeChokhmah explains the 
Mishnah’s opening in the context of our lesson: “Moshe received the Torah from Sinai….” 
The Mishnah details the Oral Torah’s unbroken chain of transmission…. This is the way it 
should be: Even after the tzaddik and teacher-sage has passed away, his daat must be faithfully 
conveyed from one generation to the next, until the end of time. 

104. dwell above…dwell below…filled with His glory. This is as Rebbe Nachman explained 
in detail, in section 7 above. There he taught that the tzaddik who possesses the attribute of kol 
sustains the two worlds—the upper world and its denizens through the concept of mah, and the 
lower world and its inhabitants through the concept of malei (and see n.87 above). 

105. the concept of judgment, of justice…He brings down one and lifts up another…. The 
Mishnah teaches that a judge must be deliberate in judgment, din. Rebbe Nachman explains 
this here as administering justice, mishpat. In sustaining the two worlds, the tzaddik “brings 
down” those who dwell above and “lifts up” those who dwell below, as the Rebbe explains next. 

The Parparaot LeChokhmah takes this further. Just as a judge must be deliberate in 
rendering judgment, the teacher-sage must be deliberative and patient—constricting the 
makifim—when speaking with others and instilling them with his daat. Those who dwell above 
have already attained a great measure of unitive knowledge and awareness of God and know that 
“the culmination of all knowledge is when one realizes that one knows nothing” (§6 and n.76). 
The tzaddik and teacher-sage who possesses the attribute of kol must show these individuals of 
stature that even with the lofty makifim they have internalized, they know absolutely nothing 
of God’s infinite greatness, i.e., the concept of Ayeh/mah, and so bring them to the peak of 
spiritual perception. For if he were to teach them that “the whole earth is filled with His glory,” 
that they are very close to God and have already achieved a very high level of makifim, it would 
not bring them to the ultimate levels of awareness. That can happen only when he shows them 
time and again that they as yet know absolutely nothing, because God’s greatness is infinite. 

Be deliberate in judgment — The aforementioned sage must be 
deliberative, knowing how to speak with each individual. To those who 
dwell above he reveals the insight of mah, as in “Mah did you see?...” 
And to those who dwell below he reveals the insight of “the whole 
earth is filled with His glory.”104 This is the concept of judgment, of 
justice, as in “The Lord is judge, He brings down one and lifts up 
another” (Psalms 75:8). [The sage] must lower the lofty and show them 
that they know nothing about the Blessed One. But the small, those 
who “dwell in the dust,” he must lift up; he must rouse and wake them, 
so that they never despair, because “the whole earth is filled with His 
glory.” 105 And this is:

produce many disciples — When a person merits such an insight, so 
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Conversely, if the tzaddik were to teach the concept of Ayeh/mah to those who dwell below and 
see themselves as very distant from God, they would fall still further away. Telling them that 
even those who dwell on the highest levels above are very distant from God and know absolutely 
nothing of His infinite greatness will only discourage them more. Those who dwell below already 
think of themselves as spiritually challenged. Therefore, there is even the danger that by not 
constricting his makifim the teacher-sage will bring them to real despair, God forbid. Thus, the 
tzaddik and teacher-sage who strives to instill people with genuine daat must “be deliberate in 
judgment”—deliberate and judicious in determining the spiritual level and needs of each one. 

The Parparaot LeChokhmah connects this to what Rebbe Nachman taught in section 1 
of the lesson, that a leader must not only be compassionate but also know how to act with that 
compassion. “It is forbidden to show compassion for the wicked…someone who does not know 
how to exercise compassion might ‘pity’ a four-day-old infant by feeding it foods suitable for an 
adult… Such an infant must be nourished specifically on milk” (see also n.5 above). In section 
3 it was explained that the essence of compassion is instilling others with daat. Therefore, it 
is forbidden to show compassion for the truly wicked, because they will only use that daat for 
additional evil. Even the tzaddik must chase them away if he recognizes that there is no hope 
of returning them to good (cf. Sanhedrin 38b). And even with those to whom he must show 
compassion—those who dwell above and those who dwell below—the tzaddik must first judge 
how to exercise his compassion, so that he illumines each one with the suitable measure and 
level of daat. 

The Parparaot LeChokhmah adds that this may be the reason Rebbe Nachman brought the 
example of showing compassion for a four-day-old infant. It alludes to the lowest four sefirot, 
which parallel the constricted elements of those who dwell below. Teaching those on the lowest 
levels requires a very refined and lofty level of daat. This is “milk” (which comes from the 
“breasts,” the level of the sefirah Binah, and so corresponds to the World to Come). As explained 
above (§4), nothing gives God greater pleasure and delight than our exalting and sanctifying His 
Holy Name from this lowly world. “You desire praise from mounds of dust, from lumps of clay.” 
God has a whole array of angels that serve Him, yet His greatest pleasure and delight is when the 
service of this lowly world (those who dwell below) rises to the realms on high. 

לוֹ  לִהְיוֹת  "ל  הַנַּ הֶחָכָם  רִיךְ  צָּ שֶׁ חִינַת  בְּ זֶה   – ין  דִּ בַּ מְתוּנִים  הֱווּ 
רֵי  חִינַת דָּ פְנֵי בְּ לִּ ל אֶחָד וְאֶחָד, שֶׁ ר עִם כָּ מְתִינוּת, לֵידַע אֵיךְ לְדַבֵּ
חִינַת: מֶה חָמִית וְכוּ', וְלִפְנֵי  ל מָה, בְּ גָה שֶׁ ה לָהֶם הַהַשָּׂ מַעְלָה יְגַלֶּ
חִינַת  בוֹדוֹ". וְזֶה בְּ ל "מְלֹא כָל הָאָרֶץ כְּ גָה שֶׁ ה הַהַשָּׂ ה יְגַלֶּ רֵי מַטָּ דָּ
זֶה  שֹׁפֵט,  אֱלֹהִים  י  חִינַת )תהלים עה, ח(: "כִּ בְּ ט,  פָּ מִשְׁ חִינַת  בְּ ין,  דִּ
יל, לְהַרְאוֹת לָהֶם  פִּ בוֹהִים הוּא צָרִיךְ לְהַשְׁ הַגְּ יל וְזֶה יָרִים" – שֶׁ פִּ יַשְׁ
שׁוֹכְנֵי  חִינַת  בְּ ים,  טַנִּ וְהַקְּ רַךְ,  יִתְבָּ ידִיעָתוֹ  בִּ לָל  כְּ יוֹדְעִים  אֵינָם  שֶׁ
י מְלֹא כָל  לֹּא יִתְיָאֲשׁוּ, כִּ עָפָר, צָרִיךְ לְהָרִים, לְעוֹרְרָם וְלַהֲקִיצָם שֶׁ

"ל. וְזֶהוּ:  נַּ בוֹדוֹ, כַּ הָאָרֶץ כְּ
לְהָאִיר  זוֹ,  כָּ גָה  לְהַשָּׂ זּוֹכֶה  שֶׁ כְּ י  כִּ  – ה  הַרְבֵּ לְמִידִים  תַּ וְהַעֲמִידוּ 
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consider all the ramifications of his decision. The Mishnah then states that a teacher should see 
to “produce many disciples.” He should welcome all who wish to learn from him, because he 
does not know which of them will be successful. Finally, the rabbis should “make a fence for 
the Torah.” They should enact cautionary ordinances to safeguard against transgression of the 
laws of the Torah itself (Rashi; Rabbeinu Yonah). The Parparaot LeChokhmah explains the 
Mishnah’s opening in the context of our lesson: “Moshe received the Torah from Sinai….” 
The Mishnah details the Oral Torah’s unbroken chain of transmission…. This is the way it 
should be: Even after the tzaddik and teacher-sage has passed away, his daat must be faithfully 
conveyed from one generation to the next, until the end of time. 

104. dwell above…dwell below…filled with His glory. This is as Rebbe Nachman explained 
in detail, in section 7 above. There he taught that the tzaddik who possesses the attribute of kol 
sustains the two worlds—the upper world and its denizens through the concept of mah, and the 
lower world and its inhabitants through the concept of malei (and see n.87 above). 

105. the concept of judgment, of justice…He brings down one and lifts up another…. The 
Mishnah teaches that a judge must be deliberate in judgment, din. Rebbe Nachman explains 
this here as administering justice, mishpat. In sustaining the two worlds, the tzaddik “brings 
down” those who dwell above and “lifts up” those who dwell below, as the Rebbe explains next. 

The Parparaot LeChokhmah takes this further. Just as a judge must be deliberate in 
rendering judgment, the teacher-sage must be deliberative and patient—constricting the 
makifim—when speaking with others and instilling them with his daat. Those who dwell above 
have already attained a great measure of unitive knowledge and awareness of God and know that 
“the culmination of all knowledge is when one realizes that one knows nothing” (§6 and n.76). 
The tzaddik and teacher-sage who possesses the attribute of kol must show these individuals of 
stature that even with the lofty makifim they have internalized, they know absolutely nothing 
of God’s infinite greatness, i.e., the concept of Ayeh/mah, and so bring them to the peak of 
spiritual perception. For if he were to teach them that “the whole earth is filled with His glory,” 
that they are very close to God and have already achieved a very high level of makifim, it would 
not bring them to the ultimate levels of awareness. That can happen only when he shows them 
time and again that they as yet know absolutely nothing, because God’s greatness is infinite. 

Be deliberate in judgment — The aforementioned sage must be 
deliberative, knowing how to speak with each individual. To those who 
dwell above he reveals the insight of mah, as in “Mah did you see?...” 
And to those who dwell below he reveals the insight of “the whole 
earth is filled with His glory.”104 This is the concept of judgment, of 
justice, as in “The Lord is judge, He brings down one and lifts up 
another” (Psalms 75:8). [The sage] must lower the lofty and show them 
that they know nothing about the Blessed One. But the small, those 
who “dwell in the dust,” he must lift up; he must rouse and wake them, 
so that they never despair, because “the whole earth is filled with His 
glory.” 105 And this is:

produce many disciples — When a person merits such an insight, so 
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Conversely, if the tzaddik were to teach the concept of Ayeh/mah to those who dwell below and 
see themselves as very distant from God, they would fall still further away. Telling them that 
even those who dwell on the highest levels above are very distant from God and know absolutely 
nothing of His infinite greatness will only discourage them more. Those who dwell below already 
think of themselves as spiritually challenged. Therefore, there is even the danger that by not 
constricting his makifim the teacher-sage will bring them to real despair, God forbid. Thus, the 
tzaddik and teacher-sage who strives to instill people with genuine daat must “be deliberate in 
judgment”—deliberate and judicious in determining the spiritual level and needs of each one. 

The Parparaot LeChokhmah connects this to what Rebbe Nachman taught in section 1 
of the lesson, that a leader must not only be compassionate but also know how to act with that 
compassion. “It is forbidden to show compassion for the wicked…someone who does not know 
how to exercise compassion might ‘pity’ a four-day-old infant by feeding it foods suitable for an 
adult… Such an infant must be nourished specifically on milk” (see also n.5 above). In section 
3 it was explained that the essence of compassion is instilling others with daat. Therefore, it 
is forbidden to show compassion for the truly wicked, because they will only use that daat for 
additional evil. Even the tzaddik must chase them away if he recognizes that there is no hope 
of returning them to good (cf. Sanhedrin 38b). And even with those to whom he must show 
compassion—those who dwell above and those who dwell below—the tzaddik must first judge 
how to exercise his compassion, so that he illumines each one with the suitable measure and 
level of daat. 

The Parparaot LeChokhmah adds that this may be the reason Rebbe Nachman brought the 
example of showing compassion for a four-day-old infant. It alludes to the lowest four sefirot, 
which parallel the constricted elements of those who dwell below. Teaching those on the lowest 
levels requires a very refined and lofty level of daat. This is “milk” (which comes from the 
“breasts,” the level of the sefirah Binah, and so corresponds to the World to Come). As explained 
above (§4), nothing gives God greater pleasure and delight than our exalting and sanctifying His 
Holy Name from this lowly world. “You desire praise from mounds of dust, from lumps of clay.” 
God has a whole array of angels that serve Him, yet His greatest pleasure and delight is when the 
service of this lowly world (those who dwell below) rises to the realms on high. 

לוֹ  לִהְיוֹת  "ל  הַנַּ הֶחָכָם  רִיךְ  צָּ שֶׁ חִינַת  בְּ זֶה   – ין  דִּ בַּ מְתוּנִים  הֱווּ 
רֵי  חִינַת דָּ פְנֵי בְּ לִּ ל אֶחָד וְאֶחָד, שֶׁ ר עִם כָּ מְתִינוּת, לֵידַע אֵיךְ לְדַבֵּ
חִינַת: מֶה חָמִית וְכוּ', וְלִפְנֵי  ל מָה, בְּ גָה שֶׁ ה לָהֶם הַהַשָּׂ מַעְלָה יְגַלֶּ
חִינַת  בוֹדוֹ". וְזֶה בְּ ל "מְלֹא כָל הָאָרֶץ כְּ גָה שֶׁ ה הַהַשָּׂ ה יְגַלֶּ רֵי מַטָּ דָּ
זֶה  שֹׁפֵט,  אֱלֹהִים  י  חִינַת )תהלים עה, ח(: "כִּ בְּ ט,  פָּ מִשְׁ חִינַת  בְּ ין,  דִּ
יל, לְהַרְאוֹת לָהֶם  פִּ בוֹהִים הוּא צָרִיךְ לְהַשְׁ הַגְּ יל וְזֶה יָרִים" – שֶׁ פִּ יַשְׁ
שׁוֹכְנֵי  חִינַת  בְּ ים,  טַנִּ וְהַקְּ רַךְ,  יִתְבָּ ידִיעָתוֹ  בִּ לָל  כְּ יוֹדְעִים  אֵינָם  שֶׁ
י מְלֹא כָל  לֹּא יִתְיָאֲשׁוּ, כִּ עָפָר, צָרִיךְ לְהָרִים, לְעוֹרְרָם וְלַהֲקִיצָם שֶׁ

"ל. וְזֶהוּ:  נַּ בוֹדוֹ, כַּ הָאָרֶץ כְּ
לְהָאִיר  זוֹ,  כָּ גָה  לְהַשָּׂ זּוֹכֶה  שֶׁ כְּ י  כִּ  – ה  הַרְבֵּ לְמִידִים  תַּ וְהַעֲמִידוּ 
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106. as discussed above. See section 7 and notes 86-89.

107. Silence is a fence for wisdom. Rabbeinu Yonah (Avot, loc. cit.) explains that a person who 
is wise listens attentively to the view and opinions of others and is open to learning from them. 
Silence is thus a means of achieving wisdom. In Likutey Moharan I, 6:6, where Rebbe Nachman 
similarly cites this Mishnah from Avot that “Silence is a fence for chokhmah (wisdom),” he 
associates silence with the sefirah Keter. As explained in note 128 there, Keter (Crown) is a 
surrounding boundary, encircling and crowning the sefirah Chokhmah (Wisdom). 

108. Silence is a fence…Be silent! Thus has it arisen in thought. Rebbe Nachman links the 
third teaching of the Men of the Great Assembly—“make a fence for the Torah”—with this later 
Mishnah from Avot—“Silence is a fence for wisdom.” In the context of our lesson, this silence is 
the fence the teacher-sage makes for his words and his deliberation before transmitting his daat 
and wisdom to others. This, the Rebbe teaches, is the deeper meaning of “Be silent! Thus has 
it arisen in thought.” For there are times when it is necessary to make a fence for one’s words 
by remaining silent and not drawing higher makifim, not rising to higher levels of thought. As 
explained in the previous note, this fence of silence is Keter. It encircles and crowns Chokhmah, 
i.e., the wisdom contained in the makifim, and keeps one from attaining the makifim one is not 
yet meant to attain.

The Parparaot LeChokhmah explains that, like the Torah, the “fences” made by the 
rabbis are nothing less than the manifestation of God’s Will. We are obligated to observe these 
cautionary ordinances which the sages of each generation instituted to safeguard the Torah just 
as if God Himself had enacted them (see n.103). This is because before revealing the Torah 
and its mitzvot at Sinai, God determined which of its parts He should disclose in detail. The 
remainder He left unclarified, as makifim, because it was necessary to make a fence for His 

that he enlightens both great and small, he is certain to produce many 
disciples. This is because everyone needs him, on account of his ability 
to study with all of them, as discussed above.106 And this is:

and make a fence for the Torah — As in: Silence is a fence for 
wisdom (Avot 3:13).107 He must make a fence for his words, at times being 
silent, as in “Be silent! Thus has it arisen in thought.”108 By producing 
many disciples he merits attaining the makifim—i.e., he grasps and 
understands that which he originally could not grasp.109 He must 
therefore make a fence for his words and at times keep silent, so as not 
to become occupied with makifim that are beyond time, for which there 
is not enough time to clarify the difficult questions and solutions they 
contain, as discussed above.110

Now, these two concepts, those who dwell above and those who 
dwell below—i.e., the insight of mah, and the insight of “the whole 
earth is filled with His glory”—are synonymous with the insight which 
is the concept of son and that which is the concept of disciple.111
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words. However, He knew that the true sages and rabbis would internalize the makifim and 
grasp His Will, and so institute the fences and cautionary ordinances needed to complete the 
Torah’s revelation. Thus all the fences which they made for the Torah are derived from the 
principle “Silence is a fence for wisdom.”

109. producing many disciples he merits attaining the makifim…. In section 6, Rebbe 
Nachman explained that as a result of the teacher-sage conversing with people about the fear 
of Heaven, his mind becomes emptied and new makifim are then able to penetrate. The leading 
teacher-sage of the generation produces many disciples and merits emptying his mind often, 
and so attains the highest levels of the makifim.

110. as discussed above. See section 6 and notes 72-73; see also earlier in this section and 
notes 98-100.

111. dwell above…dwell below…son…disciple. Having discussed in section 4 the importance 
of leaving behind one’s daat in this world through a son and a disciple, Rebbe Nachman returns 
to these concepts to explain how they relate to the makifim of the tzaddik and leading teacher-
sage of the generation. A person who instills daat in others, especially the leading teacher-sage, 
attains the makifim needed for sustaining the two worlds, i.e., those who dwell above and those 
who dwell below. In these next paragraphs, the Rebbe will show that those who dwell above 
correspond to the insight of mah, the concept of “son”; and those who dwell below correspond 
to the insight of malei (“the whole earth is filled with His glory”), the concept of “disciple.” 
In contrasting the two worlds and their elements, the Rebbe will show that the lower world/
insight/concept, too, includes some very great tzaddikim. 

Reb Noson writes: It seems that already above, in section §7 (and see n.50), Rebbe 
Nachman alluded that the son and the disciple, who are the replacements of one’s daat in this 

י  כִּ ה,  הַרְבֵּ לְמִידִים  תַּ יַעֲמִיד  אי  וַדַּ בְּ "ל,  נַּ כַּ וְכוּ'  ים  וּקְטַנִּ גְדוֹלִים  בִּ
"ל. וְזֶהוּ: נַּ ם כַּ לָּ י יֵשׁ לוֹ כֹּחַ לִלְמֹד עִם כֻּ ם צְרִיכִים אֵלָיו, כִּ לָּ כֻּ

י  תִיקָה'; כִּ חִינַת )אבות ג, יג(: 'סְיָג לַחָכְמָה שְׁ וַעֲשׂוּ סְיָג לַתּוֹרָה – בְּ
ךְ עָלָה  תֹק, כָּ חִינַת: שְׁ תֹּק לִפְעָמִים, בְּ צָרִיךְ לַעֲשׂוֹת סְיָג לִדְבָרָיו, לִשְׁ
ה,  הַרְבֵּ לְמִידִים  תַּ לְהַעֲמִיד  זּוֹכֶה  שֶׁ עַל־יְדֵי  י  כִּ "ל.  נַּ כַּ בָה,  מַחֲשָׁ בְּ
יג וּמֵבִין  שִּׂ מַּ הַיְנוּ שֶׁ יפִים, דְּ קִּ יג אֶת הַמַּ עַל־יְדֵי־זֶה הוּא זוֹכֶה לְהַשִּׂ
ן הוּא צָרִיךְ לַעֲשׂוֹת סְיָג  ה, עַל־כֵּ חִלָּ יג מִתְּ לֹּא הָיָה יָכוֹל לְהַשִּׂ ֶ מַה שּׁ
הֵם לְמַעְלָה  יפִים שֶׁ מַקִּ נֵס בְּ לֹּא יִכָּ דֵי שֶׁ תֹּק לִפְעָמִים, כְּ לִדְבָרָיו וְלִשְׁ
ם  שׁ שָׁ יֵּ שֶׁ רוּצִים  וְהַתֵּ יוֹת  שְׁ הַקֻּ יק לְבָאֵר  מַן מַסְפִּ הַזְּ אֵין  שֶׁ מַן,  מֵהַזְּ

"ל. נַּ כַּ
ל  גָה שֶׁ הַיְנוּ הַשָּׂ ה, דְּ רֵי מַעְלָה וְדָרֵי מַטָּ ל דָּ חִינוֹת שֶׁ נֵי בְּ ְ וְאֵלּוּ הַשּׁ
חִינַת  בוֹדוֹ", הֵם בְּ חִינַת "מְלֹא כָל הָאָרֶץ כְּ ל בְּ גָה שֶׁ חִינַת מָה וְהַשָּׂ בְּ

לְמִיד. חִינַת תַּ ל בְּ גָה שֶׁ ן וְהַשָּׂ חִינַת בֵּ ל בְּ גָה שֶׁ הַשָּׂ
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106. as discussed above. See section 7 and notes 86-89.

107. Silence is a fence for wisdom. Rabbeinu Yonah (Avot, loc. cit.) explains that a person who 
is wise listens attentively to the view and opinions of others and is open to learning from them. 
Silence is thus a means of achieving wisdom. In Likutey Moharan I, 6:6, where Rebbe Nachman 
similarly cites this Mishnah from Avot that “Silence is a fence for chokhmah (wisdom),” he 
associates silence with the sefirah Keter. As explained in note 128 there, Keter (Crown) is a 
surrounding boundary, encircling and crowning the sefirah Chokhmah (Wisdom). 

108. Silence is a fence…Be silent! Thus has it arisen in thought. Rebbe Nachman links the 
third teaching of the Men of the Great Assembly—“make a fence for the Torah”—with this later 
Mishnah from Avot—“Silence is a fence for wisdom.” In the context of our lesson, this silence is 
the fence the teacher-sage makes for his words and his deliberation before transmitting his daat 
and wisdom to others. This, the Rebbe teaches, is the deeper meaning of “Be silent! Thus has 
it arisen in thought.” For there are times when it is necessary to make a fence for one’s words 
by remaining silent and not drawing higher makifim, not rising to higher levels of thought. As 
explained in the previous note, this fence of silence is Keter. It encircles and crowns Chokhmah, 
i.e., the wisdom contained in the makifim, and keeps one from attaining the makifim one is not 
yet meant to attain.

The Parparaot LeChokhmah explains that, like the Torah, the “fences” made by the 
rabbis are nothing less than the manifestation of God’s Will. We are obligated to observe these 
cautionary ordinances which the sages of each generation instituted to safeguard the Torah just 
as if God Himself had enacted them (see n.103). This is because before revealing the Torah 
and its mitzvot at Sinai, God determined which of its parts He should disclose in detail. The 
remainder He left unclarified, as makifim, because it was necessary to make a fence for His 

that he enlightens both great and small, he is certain to produce many 
disciples. This is because everyone needs him, on account of his ability 
to study with all of them, as discussed above.106 And this is:

and make a fence for the Torah — As in: Silence is a fence for 
wisdom (Avot 3:13).107 He must make a fence for his words, at times being 
silent, as in “Be silent! Thus has it arisen in thought.”108 By producing 
many disciples he merits attaining the makifim—i.e., he grasps and 
understands that which he originally could not grasp.109 He must 
therefore make a fence for his words and at times keep silent, so as not 
to become occupied with makifim that are beyond time, for which there 
is not enough time to clarify the difficult questions and solutions they 
contain, as discussed above.110

Now, these two concepts, those who dwell above and those who 
dwell below—i.e., the insight of mah, and the insight of “the whole 
earth is filled with His glory”—are synonymous with the insight which 
is the concept of son and that which is the concept of disciple.111
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words. However, He knew that the true sages and rabbis would internalize the makifim and 
grasp His Will, and so institute the fences and cautionary ordinances needed to complete the 
Torah’s revelation. Thus all the fences which they made for the Torah are derived from the 
principle “Silence is a fence for wisdom.”

109. producing many disciples he merits attaining the makifim…. In section 6, Rebbe 
Nachman explained that as a result of the teacher-sage conversing with people about the fear 
of Heaven, his mind becomes emptied and new makifim are then able to penetrate. The leading 
teacher-sage of the generation produces many disciples and merits emptying his mind often, 
and so attains the highest levels of the makifim.

110. as discussed above. See section 6 and notes 72-73; see also earlier in this section and 
notes 98-100.

111. dwell above…dwell below…son…disciple. Having discussed in section 4 the importance 
of leaving behind one’s daat in this world through a son and a disciple, Rebbe Nachman returns 
to these concepts to explain how they relate to the makifim of the tzaddik and leading teacher-
sage of the generation. A person who instills daat in others, especially the leading teacher-sage, 
attains the makifim needed for sustaining the two worlds, i.e., those who dwell above and those 
who dwell below. In these next paragraphs, the Rebbe will show that those who dwell above 
correspond to the insight of mah, the concept of “son”; and those who dwell below correspond 
to the insight of malei (“the whole earth is filled with His glory”), the concept of “disciple.” 
In contrasting the two worlds and their elements, the Rebbe will show that the lower world/
insight/concept, too, includes some very great tzaddikim. 

Reb Noson writes: It seems that already above, in section §7 (and see n.50), Rebbe 
Nachman alluded that the son and the disciple, who are the replacements of one’s daat in this 

י  כִּ ה,  הַרְבֵּ לְמִידִים  תַּ יַעֲמִיד  אי  וַדַּ בְּ "ל,  נַּ כַּ וְכוּ'  ים  וּקְטַנִּ גְדוֹלִים  בִּ
"ל. וְזֶהוּ: נַּ ם כַּ לָּ י יֵשׁ לוֹ כֹּחַ לִלְמֹד עִם כֻּ ם צְרִיכִים אֵלָיו, כִּ לָּ כֻּ

י  תִיקָה'; כִּ חִינַת )אבות ג, יג(: 'סְיָג לַחָכְמָה שְׁ וַעֲשׂוּ סְיָג לַתּוֹרָה – בְּ
ךְ עָלָה  תֹק, כָּ חִינַת: שְׁ תֹּק לִפְעָמִים, בְּ צָרִיךְ לַעֲשׂוֹת סְיָג לִדְבָרָיו, לִשְׁ
ה,  הַרְבֵּ לְמִידִים  תַּ לְהַעֲמִיד  זּוֹכֶה  שֶׁ עַל־יְדֵי  י  כִּ "ל.  נַּ כַּ בָה,  מַחֲשָׁ בְּ
יג וּמֵבִין  שִּׂ מַּ הַיְנוּ שֶׁ יפִים, דְּ קִּ יג אֶת הַמַּ עַל־יְדֵי־זֶה הוּא זוֹכֶה לְהַשִּׂ
ן הוּא צָרִיךְ לַעֲשׂוֹת סְיָג  ה, עַל־כֵּ חִלָּ יג מִתְּ לֹּא הָיָה יָכוֹל לְהַשִּׂ ֶ מַה שּׁ
הֵם לְמַעְלָה  יפִים שֶׁ מַקִּ נֵס בְּ לֹּא יִכָּ דֵי שֶׁ תֹּק לִפְעָמִים, כְּ לִדְבָרָיו וְלִשְׁ
ם  שׁ שָׁ יֵּ שֶׁ רוּצִים  וְהַתֵּ יוֹת  שְׁ הַקֻּ יק לְבָאֵר  מַן מַסְפִּ הַזְּ אֵין  שֶׁ מַן,  מֵהַזְּ

"ל. נַּ כַּ
ל  גָה שֶׁ הַיְנוּ הַשָּׂ ה, דְּ רֵי מַעְלָה וְדָרֵי מַטָּ ל דָּ חִינוֹת שֶׁ נֵי בְּ ְ וְאֵלּוּ הַשּׁ
חִינַת  בוֹדוֹ", הֵם בְּ חִינַת "מְלֹא כָל הָאָרֶץ כְּ ל בְּ גָה שֶׁ חִינַת מָה וְהַשָּׂ בְּ

לְמִיד. חִינַת תַּ ל בְּ גָה שֶׁ ן וְהַשָּׂ חִינַת בֵּ ל בְּ גָה שֶׁ הַשָּׂ
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world, are the insights of mah and malei. The Rebbe teaches there that the Hebrew term for 
“replacement,” ChaLIPhOT, is an acronym for Pi Yedaber Chakhmot V’hagut Leebee Tevunot 
– “My mouth will speak wisdom and the meditation of my heart will be understanding.” “My 
mouth will speak wisdom” alludes to the disciple, whose insight is malei. The teacher-sage 
teaches him by speaking wisdom to instill in him the insight that “the whole earth is filled with 
His glory.” However, the son’s insight, the concept of mah/silence, cannot be taught through 
speech. On this level, each person perceives God’s greatness “in accord with the fathoming of 
his heart” (Zohar I, 103b). Thus the son’s insight is alluded to in the second part of the verse: 
“the meditations of the heart will be understanding” (Torat Natan #13).

112. one and the same, as discussed above. See section 4 and notes 31 and 51. 

113. as if he made him, as discussed above. See section 4 and notes 52-53. 

114. A son who is also a disciple…the insight of the son is of a greater level…. Whereas the 
disciple’s daat is entirely from his teacher, his body is only considered as having been fathered 
by the teacher. However the son, provided he is also his father’s disciple, is his father in every 
fiber of his being. He is thus the superior of the two. Reb Noson explains that the son who is 
also his father’s disciple embodies the two levels. He inherits from his father—the tzaddik and 
leading teacher-sage—the ability to sustain both worlds; to instill in those who dwell above the 
insight of mah, and in those who dwell below the insight of “the whole earth is filled with His 
glory” (Torat Natan #26).

Commenting on the verse, “And the priest…who shall be consecrated in his father’s 
stead” (Leviticus 16:32), the Midrash teaches: A son takes priority over all others in replacing 
his father, provided he is capable of filling his father’s shoes. Otherwise, another is appointed 
in his stead (Sifra, Acharei Mot #8; Rashi, loc. cit.). On the other hand, often in Jewish history 
it was not the leader’s son who replaced him as head of the people, but the leader’s closest 
disciple. Moshe’s mantle was inherited not by either of his sons, but by his disciple, Yehoshua; 
at the end of the Second Temple period, when the spiritual leadership of the Jewish people 
passed from the hands of Hillel and Shamai, it went to their disciple Rabbi Yochanan ben 
Zakkai. Rebbe Nachman himself longed for a son who would replace him, but, tragically, both 
his sons died in infancy. So it was the Rebbe’s greatest disciple, Reb Noson, who took over 

And even though a son and a disciple are one and the same, as 
discussed above112—since a son is also a disciple, and a disciple is 
also akin to a son, for it is considered as if he made him, as discussed 
above113—nevertheless, there is a distinction between a son and a 
disciple. A son who is also a disciple is superior to a mere disciple 
because, from head to toe, he is derived from the father. There isn’t a 
hair on him that is not derived from the father’s mind. Consequently, 
the insight of the son is of a greater level than the insight associated 
with the disciple.114

And this is the difference between the prophecy of Moshe Rabbeinu 
and that of the other prophets. Moshe gazed into a mirror that shines, 
whereas they gazed into a mirror that does not shine (Yevamot 49b).115 
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the helm and ensured that Breslov teaching would become the powerful influence in the world 
which it is today. The Parparaot LeChokhmah explains why, in fact, the disciple is often the 
teacher-sage’s heir. As shown in the lesson, God has a whole array of angels, yet His greatest 
pleasure and delight is from those who serve Him in this material world (§4 and nn.33-35). The 
angels signify those who dwell above, the concept of son. Those who dwell below and serve 
God in this world are the concept of disciple. It is the devotions of the disciple, who reveals that 
“the whole earth is filled with His glory,” that God delights in most. Therefore, the disciple, and 
not the son, has often been heir to the tzaddik and leading teacher-sage of the generation. He 
is the one who must lead the people, the power for which, the Parparaot LeChokhmah adds, 
derives entirely from the teacher-sage.

Reb Noson adds that the obligation to leave behind one’s daat in the world through a 
son and a disciple, those who dwell above and those who dwell below, parallels the mitzvah 
of bearing offspring, which entails having at least a son and a daughter (Yevamot 61b; Torat 
Natan #14).

115. the difference between the prophecy of Moshe Rabbeinu and that of the other 
prophets…. The Talmud (loc. cit.) relates that before the evil King Menasheh put Yeshayahu 
to death, he accused God’s prophet of having prophesied falsely in saying, “I beheld the Lord” 
(Isaiah 6:1; see above, n.87). But this could not have been true. Hadn’t Moshe Rabbeinu, God’s 
greatest prophet, declared in His name: “For no human shall see Me and live” (see the following 
note). The Talmud resolves this apparent contradiction by explaining that these prophecies were 
perceived at two very different spiritual levels. All the prophets, excepting Moshe, perceived 
God through metaphoric visions, dreams and symbols—i.e., indirectly, by viewing their 
prophecy in what the Talmud describes as “an aspaklaria (mirror) that does not shine.” Moshe, 
on the other hand, gazed into “an aspaklaria that shines,” and through this direct and pristine 
prophetic vision saw no form (cf. Rashi, loc. cit., s.v. nistaklu b’aspaklaria; see also Rashi, 
Sukkah 45b, s.v. me’irah). In Likutey Moharan I, 5:2 (and n.15), Rebbe Nachman cites Rashi on 
Numbers 30:2 that whereas all the prophets introduced their prophecies with “Koh (Thus) says 
God,” Moshe attained a greater level in that he also prophesied with “Zeh (This) is the word.” 
The Rebbe explains that the term koh implies imprecision, a vision seen in an aspaklaria that is 
unshined, whereas the more precise zeh signifies a clear aspaklaria. 

ן  ם־כֵּ גַּ הוּא  ן  הַבֵּ י  כִּ "ל,  נַּ כַּ חַד  לּוֹ  כֻּ וְתַלְמִיד  ן  בֵּ שֶׁ י  אַף־עַל־פִּ י  כִּ
אִלּוּ  כְּ ב  נֶחְשָׁ י  כִּ ן,  בֵּ חִינַת  בְּ ן  ם־כֵּ גַּ לְמִיד הוּא  וְהַתַּ "ל,  נַּ כַּ לְמִיד,  תַּ
ן  הַבֵּ י  כִּ לְתַלְמִיד.  ן  בֵּ ין  בֵּ הֶפְרֵשׁ  יֵשׁ  י־כֵן  "ל, אַף־עַל־פִּ נַּ כַּ אוֹ  עֲשָׂ
לּוֹ  ן הוּא כֻּ י הַבֵּ לְמִיד לְבַד, כִּ מַעֲלָה יְתֵרָה מִתַּ לְמִיד הוּא בְּ הוּא תַּ שֶׁ
אֵינָהּ  שֶׁ עֲרָה  שַׂ שׁוּם  בּוֹ  וְאֵין  רַגְלוֹ,  עַד  מֵרֹאשׁוֹ  הָאָב,  מִן  ךְ  נִמְשָׁ
דוֹלָה יוֹתֵר  ן גְּ ל הַבֵּ גָה שֶׁ חִינַת הַהַשָּׂ ן בְּ כֶת מִמֹּחַ הָאָב, עַל־כֵּ נִמְשֶׁ

לְמִיד. חִינַת הַתַּ ל בְּ גָה שֶׁ מַעֲלָה מֵהַשָּׂ בְּ
י  כִּ נְבִיאִים,  אָר  לִשְׁ נוּ  רַבֵּ ה  מֹשֶׁ נְבוּאַת  ין  בֵּ שֶׁ הַחִלּוּק  חִינַת  בְּ וְזֶהוּ 
אֵינָהּ  קְלַרְיָא שֶׁ אַסְפַּ קְלַרְיָא הַמְאִירָה, וְהֵם רָאוּ בְּ אַסְפַּ ה רָאָה בְּ מֹשֶׁ
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world, are the insights of mah and malei. The Rebbe teaches there that the Hebrew term for 
“replacement,” ChaLIPhOT, is an acronym for Pi Yedaber Chakhmot V’hagut Leebee Tevunot 
– “My mouth will speak wisdom and the meditation of my heart will be understanding.” “My 
mouth will speak wisdom” alludes to the disciple, whose insight is malei. The teacher-sage 
teaches him by speaking wisdom to instill in him the insight that “the whole earth is filled with 
His glory.” However, the son’s insight, the concept of mah/silence, cannot be taught through 
speech. On this level, each person perceives God’s greatness “in accord with the fathoming of 
his heart” (Zohar I, 103b). Thus the son’s insight is alluded to in the second part of the verse: 
“the meditations of the heart will be understanding” (Torat Natan #13).

112. one and the same, as discussed above. See section 4 and notes 31 and 51. 

113. as if he made him, as discussed above. See section 4 and notes 52-53. 

114. A son who is also a disciple…the insight of the son is of a greater level…. Whereas the 
disciple’s daat is entirely from his teacher, his body is only considered as having been fathered 
by the teacher. However the son, provided he is also his father’s disciple, is his father in every 
fiber of his being. He is thus the superior of the two. Reb Noson explains that the son who is 
also his father’s disciple embodies the two levels. He inherits from his father—the tzaddik and 
leading teacher-sage—the ability to sustain both worlds; to instill in those who dwell above the 
insight of mah, and in those who dwell below the insight of “the whole earth is filled with His 
glory” (Torat Natan #26).

Commenting on the verse, “And the priest…who shall be consecrated in his father’s 
stead” (Leviticus 16:32), the Midrash teaches: A son takes priority over all others in replacing 
his father, provided he is capable of filling his father’s shoes. Otherwise, another is appointed 
in his stead (Sifra, Acharei Mot #8; Rashi, loc. cit.). On the other hand, often in Jewish history 
it was not the leader’s son who replaced him as head of the people, but the leader’s closest 
disciple. Moshe’s mantle was inherited not by either of his sons, but by his disciple, Yehoshua; 
at the end of the Second Temple period, when the spiritual leadership of the Jewish people 
passed from the hands of Hillel and Shamai, it went to their disciple Rabbi Yochanan ben 
Zakkai. Rebbe Nachman himself longed for a son who would replace him, but, tragically, both 
his sons died in infancy. So it was the Rebbe’s greatest disciple, Reb Noson, who took over 

And even though a son and a disciple are one and the same, as 
discussed above112—since a son is also a disciple, and a disciple is 
also akin to a son, for it is considered as if he made him, as discussed 
above113—nevertheless, there is a distinction between a son and a 
disciple. A son who is also a disciple is superior to a mere disciple 
because, from head to toe, he is derived from the father. There isn’t a 
hair on him that is not derived from the father’s mind. Consequently, 
the insight of the son is of a greater level than the insight associated 
with the disciple.114

And this is the difference between the prophecy of Moshe Rabbeinu 
and that of the other prophets. Moshe gazed into a mirror that shines, 
whereas they gazed into a mirror that does not shine (Yevamot 49b).115 

 56LIKUTEY MOHARAN II #7:8

the helm and ensured that Breslov teaching would become the powerful influence in the world 
which it is today. The Parparaot LeChokhmah explains why, in fact, the disciple is often the 
teacher-sage’s heir. As shown in the lesson, God has a whole array of angels, yet His greatest 
pleasure and delight is from those who serve Him in this material world (§4 and nn.33-35). The 
angels signify those who dwell above, the concept of son. Those who dwell below and serve 
God in this world are the concept of disciple. It is the devotions of the disciple, who reveals that 
“the whole earth is filled with His glory,” that God delights in most. Therefore, the disciple, and 
not the son, has often been heir to the tzaddik and leading teacher-sage of the generation. He 
is the one who must lead the people, the power for which, the Parparaot LeChokhmah adds, 
derives entirely from the teacher-sage.

Reb Noson adds that the obligation to leave behind one’s daat in the world through a 
son and a disciple, those who dwell above and those who dwell below, parallels the mitzvah 
of bearing offspring, which entails having at least a son and a daughter (Yevamot 61b; Torat 
Natan #14).

115. the difference between the prophecy of Moshe Rabbeinu and that of the other 
prophets…. The Talmud (loc. cit.) relates that before the evil King Menasheh put Yeshayahu 
to death, he accused God’s prophet of having prophesied falsely in saying, “I beheld the Lord” 
(Isaiah 6:1; see above, n.87). But this could not have been true. Hadn’t Moshe Rabbeinu, God’s 
greatest prophet, declared in His name: “For no human shall see Me and live” (see the following 
note). The Talmud resolves this apparent contradiction by explaining that these prophecies were 
perceived at two very different spiritual levels. All the prophets, excepting Moshe, perceived 
God through metaphoric visions, dreams and symbols—i.e., indirectly, by viewing their 
prophecy in what the Talmud describes as “an aspaklaria (mirror) that does not shine.” Moshe, 
on the other hand, gazed into “an aspaklaria that shines,” and through this direct and pristine 
prophetic vision saw no form (cf. Rashi, loc. cit., s.v. nistaklu b’aspaklaria; see also Rashi, 
Sukkah 45b, s.v. me’irah). In Likutey Moharan I, 5:2 (and n.15), Rebbe Nachman cites Rashi on 
Numbers 30:2 that whereas all the prophets introduced their prophecies with “Koh (Thus) says 
God,” Moshe attained a greater level in that he also prophesied with “Zeh (This) is the word.” 
The Rebbe explains that the term koh implies imprecision, a vision seen in an aspaklaria that is 
unshined, whereas the more precise zeh signifies a clear aspaklaria. 

ן  ם־כֵּ גַּ הוּא  ן  הַבֵּ י  כִּ "ל,  נַּ כַּ חַד  לּוֹ  כֻּ וְתַלְמִיד  ן  בֵּ שֶׁ י  אַף־עַל־פִּ י  כִּ
אִלּוּ  כְּ ב  נֶחְשָׁ י  כִּ ן,  בֵּ חִינַת  בְּ ן  ם־כֵּ גַּ לְמִיד הוּא  וְהַתַּ "ל,  נַּ כַּ לְמִיד,  תַּ
ן  הַבֵּ י  כִּ לְתַלְמִיד.  ן  בֵּ ין  בֵּ הֶפְרֵשׁ  יֵשׁ  י־כֵן  "ל, אַף־עַל־פִּ נַּ כַּ אוֹ  עֲשָׂ
לּוֹ  ן הוּא כֻּ י הַבֵּ לְמִיד לְבַד, כִּ מַעֲלָה יְתֵרָה מִתַּ לְמִיד הוּא בְּ הוּא תַּ שֶׁ
אֵינָהּ  שֶׁ עֲרָה  שַׂ שׁוּם  בּוֹ  וְאֵין  רַגְלוֹ,  עַד  מֵרֹאשׁוֹ  הָאָב,  מִן  ךְ  נִמְשָׁ
דוֹלָה יוֹתֵר  ן גְּ ל הַבֵּ גָה שֶׁ חִינַת הַהַשָּׂ ן בְּ כֶת מִמֹּחַ הָאָב, עַל־כֵּ נִמְשֶׁ

לְמִיד. חִינַת הַתַּ ל בְּ גָה שֶׁ מַעֲלָה מֵהַשָּׂ בְּ
י  כִּ נְבִיאִים,  אָר  לִשְׁ נוּ  רַבֵּ ה  מֹשֶׁ נְבוּאַת  ין  בֵּ שֶׁ הַחִלּוּק  חִינַת  בְּ וְזֶהוּ 
אֵינָהּ  קְלַרְיָא שֶׁ אַסְפַּ קְלַרְיָא הַמְאִירָה, וְהֵם רָאוּ בְּ אַסְפַּ ה רָאָה בְּ מֹשֶׁ
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The Shlah explains the distinction between an aspaklaria that shines and one that does 
not. In order to reflect an image, an object must have one polished surface and another that is 
opaque. If the second side is not opaque, the light that shines upon the object passes through 
it and the image is not reflected back. Now, all the prophets received their visions through an 
aspaklaria that does not shine, because its second side is opaque. Therefore, when they beheld 
the glory of the Divine Presence, so to speak, what they saw was their own reflection—this 
being the meaning of man is created in the image of God (Genesis 1:26), and of “a man to sit 
on the throne” (Zohar III, 48a; see also Likutey Moharan I, 6:5 and n.99). But Moshe Rabbeinu 
gazed into an aspaklaria that shines, in which there is no opaqueness on the second side to 
prevent the light from passing through, and so no image appears. Thus Moshe saw no form. 
This is the meaning of God’s praise for him: “If there be prophets among you, in a vision will 
I, God, make Myself known to him, in a dream would I speak through him. Not so My servant 
Moshe, in all My house is he trusted. Mouth to mouth do I speak to him, in a clear vision and not 
in riddles; and the likeness of God he beholds” (Numbers 12:6-8). It was “the likeness of God” 
that Moshe saw, not his own (Shnei Luchot HaBrit, Mesikhta Shavuot: Torah Ohr).

116. for no human shall see Me and live. Exodus 33:16-23 relates that after God acceded to 
Moshe’s pleas and forgave the Jews for sinning with the Golden Calf, Moshe asked for a vision 
of God’s glory. God agreed to this as well, and said: “Although I shall make My goodness pass 
before you, I do not give you permission to see My face, for no human shall see Me and live. 
Behold! There is a place near Me where I shall hide you so that you shall not be harmed, and 
from where you will see what you will see…. When My glory passes by before you, I will put 
you in the cleft of the rock and shield you with My hand until I have passed by. Then I will 
remove My hand and you will see My back, but My face shall not be seen” (vv.20-23 based on 
Rashi there). 

117. no human shall see Me…Mah did you see…a son. From God’s response to Moshe’s 
request (see the previous note), we see that even when the greatest tzaddik attains the highest 
spiritual levels, he recognizes that he has yet to even begin to comprehend God—i.e., see His 
glory. With his awareness focused on God’s transcendence, the tzaddik asks himself, “What do 
you know? What did you see? What did your investigating achieve? Everything is as concealed 
as it was at the outset” (see n.79 above). Rebbe Nachman teaches here that this is the insight of 
those who dwell above, a son, the concept of mah—i.e., “Mah did you see?” In Moshe’s case, 
because his vision of God was through a shining aspaklaria, he saw no form at all (see n.115).

There is an apparent difficulty here. Moshe represents the compassionate leader and 

This is precisely the difference between the insight of those who dwell 
above and those who dwell below, the concepts of son and disciple. 
Moshe attained the level of “for no human shall see Me and live” (Exodus 
33:20).116 This is the insight of mah, as in “Mah did you see?...,” which is 
the insight of those who dwell above, a son.117 But Yeshayahu, who was 
on a lower spiritual level than Moshe, said: “I beheld the Lord” (Isaiah 
6:1). This is the insight of those who dwell below, a disciple, as in “the 
whole earth is filled with His glory.”118 Although Yeshayahu knew that 
there is an insight which is the concept of mah, he spoke consistent with 
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leading teacher-sage of the generation who, through the attribute of kol, sustains both the upper 
and lower worlds, the levels of mah and malei. Yet here Rebbe Nachman equates Moshe with 
the level of mah itself. However, at the beginning of section 7, Rebbe Nachman explained that 
the tzaddik and leading teacher-sage attains the highest level of makifim. These are the makifim 
of the World to Come, an influx from Keter. See note 82 there, that just as Keter sustains the 
nine sefirot below it, the tzaddik’s mochin (intellects), i.e., the makifim he has internalized, 
uphold the daat which he instills in others. Thus, the insight of mah which he attains is of a 
much higher level than the insight of mah he instills in those who dwell above and therefore has 
the power to uphold and sustain them through his attribute of kol.

118. I beheld the Lord…dwell below, a disciple…. The full verse reads: “In the year that 
King Uzziah died, I beheld the Lord seated upon a high and lofty throne; and His train filled 
the Temple.” In this, the opening of Yeshayahu’s prophetic vision of the Heavenly Court, the 
prophet describes having seen God sitting on the Heavenly Throne, the train of His gown 
flowing down into the Holy Temple. In verse 3 there, the prophet adds, “the whole earth is filled 
with His glory.” Whereas Moshe saw no form, Yeshayahu, who was on a lower spiritual level, 
speaks of seeing God “seated upon a high and lofty throne….” In the context of our lesson, his 
was the insight of the disciple, of those who dwell below, the concept of malei—of “the whole 
earth is filled with His glory.” In Yeshayahu’s case, because his vision of God was through an 
aspaklaria that does not shine, he perceived God through metaphoric visions and symbols of 
His immanence (see n.115).

The Parparaot LeChokhmah cross-references Rebbe Nachman’s teaching here with 
a passage from the Zohar (II, 23b). Commenting on the verse “And I appeared to Avraham, 
Yitzchak and Yaakov…but I did not make Myself known to them…” (Exodus 6:3), the Zohar 
cites the Talmud’s teaching that Moshe was granted the privilege to perceive God through a 
shining aspaklaria, which stands higher than an aspaklaria that does not shine, the means 
through which all the other prophets perceived their visions (Yevamot, op. cit.). The Zohar states: 
This is the mystery of a closed and an open eye. The closed eye sees the aspaklaria that shines, 
and the open eye sees the aspaklaria that does not shine. Therefore, “And I appeared”—through 
an aspaklaria that does not shine, but which is revealed—is described as “appeared” in a vision. 
But the shining aspaklaria, which is concealed, is described as knowledge, as it is written, 
“I did not make Myself known.” In the context of our lesson, the shining aspaklaria and the 
aspaklaria that does not shine, which are the perceptions of Moshe and Yeshayahu, correspond 
to the insights of mah and malei/son and disciple/the upper world and the lower world. 

רֵי מַעְלָה  גַת דָּ ין הַשָּׂ בֵּ חִינַת הַחִלּוּק שֶׁ הוּ בְּ זֶּ מְאִירָה )יבמות מט, ב(, שֶׁ
חִינַת  יג בְּ ה הִשִּׂ י מֹשֶׁ ן וְתַלְמִיד. כִּ חִינַת בֵּ הֵם בְּ ה, שֶׁ רֵי מַטָּ גַת דָּ לְהַשָּׂ
ל מָה,  גָה שֶׁ חִינַת הַהַשָּׂ י לֹא יִרְאַנִי הָאָדָם וָחָי", זֶה בְּ )שמות לג, כ(: "כִּ

ן.  חִינַת בֵּ רֵי מַעְלָה, בְּ ל דָּ גָה שֶׁ הוּ הַהַשָּׂ זֶּ חִינַת: מֶה חָמִיתָ וְכוּ', שֶׁ בְּ
ה, אָמַר )ישעיה ו, א(: "וָאֶרְאֶה  ה מִמֹּשֶׁ מַדְרֵגָה קְטַנָּ הָיָה בְּ עְיָה, שֶׁ וִישַׁ
חִינַת  לְמִיד, בְּ חִינַת תַּ ה, בְּ רֵי מַטָּ ל דָּ גָה שֶׁ חִינַת הַשָּׂ אֶת ה'" – זֶה בְּ
גָה  שׁ הַשָּׂ יֵּ עְיָה שֶׁ דַע יְשַׁ יָּ י שֶׁ י אַף־עַל־פִּ בוֹדוֹ". כִּ "מְלֹא כָל הָאָרֶץ כְּ
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The Shlah explains the distinction between an aspaklaria that shines and one that does 
not. In order to reflect an image, an object must have one polished surface and another that is 
opaque. If the second side is not opaque, the light that shines upon the object passes through 
it and the image is not reflected back. Now, all the prophets received their visions through an 
aspaklaria that does not shine, because its second side is opaque. Therefore, when they beheld 
the glory of the Divine Presence, so to speak, what they saw was their own reflection—this 
being the meaning of man is created in the image of God (Genesis 1:26), and of “a man to sit 
on the throne” (Zohar III, 48a; see also Likutey Moharan I, 6:5 and n.99). But Moshe Rabbeinu 
gazed into an aspaklaria that shines, in which there is no opaqueness on the second side to 
prevent the light from passing through, and so no image appears. Thus Moshe saw no form. 
This is the meaning of God’s praise for him: “If there be prophets among you, in a vision will 
I, God, make Myself known to him, in a dream would I speak through him. Not so My servant 
Moshe, in all My house is he trusted. Mouth to mouth do I speak to him, in a clear vision and not 
in riddles; and the likeness of God he beholds” (Numbers 12:6-8). It was “the likeness of God” 
that Moshe saw, not his own (Shnei Luchot HaBrit, Mesikhta Shavuot: Torah Ohr).

116. for no human shall see Me and live. Exodus 33:16-23 relates that after God acceded to 
Moshe’s pleas and forgave the Jews for sinning with the Golden Calf, Moshe asked for a vision 
of God’s glory. God agreed to this as well, and said: “Although I shall make My goodness pass 
before you, I do not give you permission to see My face, for no human shall see Me and live. 
Behold! There is a place near Me where I shall hide you so that you shall not be harmed, and 
from where you will see what you will see…. When My glory passes by before you, I will put 
you in the cleft of the rock and shield you with My hand until I have passed by. Then I will 
remove My hand and you will see My back, but My face shall not be seen” (vv.20-23 based on 
Rashi there). 

117. no human shall see Me…Mah did you see…a son. From God’s response to Moshe’s 
request (see the previous note), we see that even when the greatest tzaddik attains the highest 
spiritual levels, he recognizes that he has yet to even begin to comprehend God—i.e., see His 
glory. With his awareness focused on God’s transcendence, the tzaddik asks himself, “What do 
you know? What did you see? What did your investigating achieve? Everything is as concealed 
as it was at the outset” (see n.79 above). Rebbe Nachman teaches here that this is the insight of 
those who dwell above, a son, the concept of mah—i.e., “Mah did you see?” In Moshe’s case, 
because his vision of God was through a shining aspaklaria, he saw no form at all (see n.115).

There is an apparent difficulty here. Moshe represents the compassionate leader and 

This is precisely the difference between the insight of those who dwell 
above and those who dwell below, the concepts of son and disciple. 
Moshe attained the level of “for no human shall see Me and live” (Exodus 
33:20).116 This is the insight of mah, as in “Mah did you see?...,” which is 
the insight of those who dwell above, a son.117 But Yeshayahu, who was 
on a lower spiritual level than Moshe, said: “I beheld the Lord” (Isaiah 
6:1). This is the insight of those who dwell below, a disciple, as in “the 
whole earth is filled with His glory.”118 Although Yeshayahu knew that 
there is an insight which is the concept of mah, he spoke consistent with 
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leading teacher-sage of the generation who, through the attribute of kol, sustains both the upper 
and lower worlds, the levels of mah and malei. Yet here Rebbe Nachman equates Moshe with 
the level of mah itself. However, at the beginning of section 7, Rebbe Nachman explained that 
the tzaddik and leading teacher-sage attains the highest level of makifim. These are the makifim 
of the World to Come, an influx from Keter. See note 82 there, that just as Keter sustains the 
nine sefirot below it, the tzaddik’s mochin (intellects), i.e., the makifim he has internalized, 
uphold the daat which he instills in others. Thus, the insight of mah which he attains is of a 
much higher level than the insight of mah he instills in those who dwell above and therefore has 
the power to uphold and sustain them through his attribute of kol.

118. I beheld the Lord…dwell below, a disciple…. The full verse reads: “In the year that 
King Uzziah died, I beheld the Lord seated upon a high and lofty throne; and His train filled 
the Temple.” In this, the opening of Yeshayahu’s prophetic vision of the Heavenly Court, the 
prophet describes having seen God sitting on the Heavenly Throne, the train of His gown 
flowing down into the Holy Temple. In verse 3 there, the prophet adds, “the whole earth is filled 
with His glory.” Whereas Moshe saw no form, Yeshayahu, who was on a lower spiritual level, 
speaks of seeing God “seated upon a high and lofty throne….” In the context of our lesson, his 
was the insight of the disciple, of those who dwell below, the concept of malei—of “the whole 
earth is filled with His glory.” In Yeshayahu’s case, because his vision of God was through an 
aspaklaria that does not shine, he perceived God through metaphoric visions and symbols of 
His immanence (see n.115).

The Parparaot LeChokhmah cross-references Rebbe Nachman’s teaching here with 
a passage from the Zohar (II, 23b). Commenting on the verse “And I appeared to Avraham, 
Yitzchak and Yaakov…but I did not make Myself known to them…” (Exodus 6:3), the Zohar 
cites the Talmud’s teaching that Moshe was granted the privilege to perceive God through a 
shining aspaklaria, which stands higher than an aspaklaria that does not shine, the means 
through which all the other prophets perceived their visions (Yevamot, op. cit.). The Zohar states: 
This is the mystery of a closed and an open eye. The closed eye sees the aspaklaria that shines, 
and the open eye sees the aspaklaria that does not shine. Therefore, “And I appeared”—through 
an aspaklaria that does not shine, but which is revealed—is described as “appeared” in a vision. 
But the shining aspaklaria, which is concealed, is described as knowledge, as it is written, 
“I did not make Myself known.” In the context of our lesson, the shining aspaklaria and the 
aspaklaria that does not shine, which are the perceptions of Moshe and Yeshayahu, correspond 
to the insights of mah and malei/son and disciple/the upper world and the lower world. 

רֵי מַעְלָה  גַת דָּ ין הַשָּׂ בֵּ חִינַת הַחִלּוּק שֶׁ הוּ בְּ זֶּ מְאִירָה )יבמות מט, ב(, שֶׁ
חִינַת  יג בְּ ה הִשִּׂ י מֹשֶׁ ן וְתַלְמִיד. כִּ חִינַת בֵּ הֵם בְּ ה, שֶׁ רֵי מַטָּ גַת דָּ לְהַשָּׂ
ל מָה,  גָה שֶׁ חִינַת הַהַשָּׂ י לֹא יִרְאַנִי הָאָדָם וָחָי", זֶה בְּ )שמות לג, כ(: "כִּ

ן.  חִינַת בֵּ רֵי מַעְלָה, בְּ ל דָּ גָה שֶׁ הוּ הַהַשָּׂ זֶּ חִינַת: מֶה חָמִיתָ וְכוּ', שֶׁ בְּ
ה, אָמַר )ישעיה ו, א(: "וָאֶרְאֶה  ה מִמֹּשֶׁ מַדְרֵגָה קְטַנָּ הָיָה בְּ עְיָה, שֶׁ וִישַׁ
חִינַת  לְמִיד, בְּ חִינַת תַּ ה, בְּ רֵי מַטָּ ל דָּ גָה שֶׁ חִינַת הַשָּׂ אֶת ה'" – זֶה בְּ
גָה  שׁ הַשָּׂ יֵּ עְיָה שֶׁ דַע יְשַׁ יָּ י שֶׁ י אַף־עַל־פִּ בוֹדוֹ". כִּ "מְלֹא כָל הָאָרֶץ כְּ
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119. Although Yeshayahu knew…. Yeshayahu is counted among the greatest of Israel’s 
prophets. His book of prophecies contains more of God’s promises to the Jewish people and 
more consolation over their suffering than that of any of the other prophets (Pesikta Rabbati 
#33; Tanna d’Bei Eliyahu Rabbah 16:9; Yalkut Shimoni, Yeshayahu #408). Yet, in comparison 
to Moshe, whose mochin were on the level of mah, Yeshayahu’s level was of those who dwell 
below, the level of malei. Nevertheless, as Rebbe Nachman points out, it was not that he was 
unaware of the insight of mah—i.e., that God is transcendent. Rather, Yeshayahu understood 
that his vision had come from a lower level, the level of Malkhut, the lowest of the sefirot and 
the one that most directly interfaces with this world. He therefore prophesied in a manner that 
befits one who dwells below—i.e., of God’s immanence. 

120. as discussed above. This last paragraph sums up the various concepts discussed in the 
section. We have seen that son corresponds to the upper world, those who dwell above. His is 
the insight of mah, as in “Where is the place of His glory?” and “for no human shall see Me.” 
Conversely, disciple corresponds to the lower world, those who dwell below. His is the insight 
of malei, as in “the earth is filled with His glory,” and “I beheld the Lord.” In the following 
section, the Rebbe will explain why it is essential that a person join and mesh together these 
opposites, with each one incorporating the elements of the other.

The “In review” for this section appears together with that of the following section, in 
note 126 below.

121. And one has to mesh together the worlds…. Meshing together the lower and upper 
worlds, which Rebbe Nachman will address in this section, relates to what he taught at the 

his own level—i.e., with the insight of “the whole earth is filled with 
His glory,” as in “I beheld the Lord.”119

It follows, that son and disciple are synonymous with those who 
dwell above and those who dwell below. In other words, the insight of 
mah, as in “Mah did you see? Mah did your investigating achieve?”—
as in “Where is the place of His glory?” and “for no human shall see 
Me”—is the insight of the son, of those that dwell above. And the insight 
which is “the whole earth is filled with His glory,” as in “I beheld the 
Lord,” corresponds to the insight of the disciple, of those that dwell 
below. For the son is derived entirely from the father’s mind and so 
merits his father’s insight exactly—i.e., the concept of mah, which is 
the insight of the teacher-sage of the generation, as discussed above. But 
the disciple receives only the insight of those who dwell below, which 
is “the whole earth is filled with His glory,” as discussed above.120

9.  And one has to mesh together the worlds, the upper with the lower 
and the lower with the upper.121 The son should incorporate the element 
of disciple, and the disciple should incorporate the element of son, in 
order that they should possess fear of Heaven.122 
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end of section 2. There, the Rebbe explained that the essence of daat is the knowledge and 
awareness that “YHVH is the Elohim (God is the Lord)”—i.e., God’s transcendence (mah, 
soveiv kol almin) and immanence (malei, memalei kol almin) are one. The joining and meshing 
together of these opposites is all important. As cited from Likutey Halakhot in note 12 above, it 
is only through this daat that one ascends to the level of a human being. It is also, as the Rebbe 
teaches next, essential for acquiring and preserving fear of Heaven.

122. The son…the disciple…they should possess fear of Heaven. In Kabbalistic teaching, 
the quasi-sefirah Daat is the confluence of opposites: chasadim (kindnesses) from the sefirah 
Chokhmah and gevurot (severities) from the sefirah Binah. Elsewhere, Reb Noson explains 
that mitigating gevurot by meshing them with chasadim produces daat (see Likutey Halakhot, 
Tzitzit 1). In the context of our lesson, this corresponds to meshing together the two worlds, son 
and disciple, above and below, etc. Rebbe Nachman will next show that unless those who live 
above mesh their insight with a measure of the lower insight of those who dwell below, they can 
neither attain nor maintain fear of Heaven. Likewise, those who dwell below cannot attain or 
maintain fear of Heaven unless they incorporate into their own insight a measure of the higher 
insight of those who dwell above.

The Parparaot LeChokhmah explains the concept of fear in the context of our lesson, 
as follows: Fear is possible only where there are two. In order to experience fear, a person 
must be conscious not only of his own existence, but also that of someone or something else—
i.e., the cause of his fear. A person who is unaware of his own existence lacks the requisite 

הָיָה  הוּא  שֶׁ מַדְרֵגָתוֹ,  לְפִי  אָמַר  י־כֵן  אַף־עַל־פִּ מָה,  חִינַת  בְּ ל  שֶׁ
חִינַת: "וָאֶרְאֶה  בְּ בוֹדוֹ",  כְּ ל "מְלֹא כָל הָאָרֶץ  גָה שֶׁ בְחִינַת הַהַשָּׂ בִּ

אֶת ה'".
הַיְנוּ  ה,  מַטָּ וְדָרֵי  מַעְלָה  רֵי  דָּ חִינוֹת  בְּ הֵם  וְתַלְמִיד  ן  בֵּ שֶׁ נִמְצָא, 
ה  'אַיֵּ חִינַת:  בְּ  , תָּ שְׁ פַּ שְׁ פִּ מַה  חָמִיתָ  מֶה  חִינַת:  בְּ מָה,  ל  שֶׁ גָה  הַהַשָּׂ
גַת  חִינַת הַשָּׂ י לֹא יִרְאַנִי הָאָדָם" – זֶה בְּ חִינַת: "כִּ בוֹדוֹ', בְּ מְקוֹם כְּ
בוֹדוֹ",  כְּ הָאָרֶץ  כָל  "מְלֹא  ל  שֶׁ גָה  וְהַשָּׂ מַעְלָה.  רֵי  דָּ גַת  הַשָּׂ ן,  הַבֵּ
רֵי  גַת דָּ לְמִיד, הַשָּׂ גַת הַתַּ חִינַת הַשָּׂ חִינַת: "וָאֶרְאֶה אֶת ה'", זֶה בְּ בְּ
גַת  ן זוֹכֶה לְהַשָּׂ לּוֹ מִמֹּחַ הָאָב, עַל־כֵּ ךְ כֻּ הוּא נִמְשָׁ ן שֶׁ י הַבֵּ ה. כִּ מַטָּ
וְהֶחָכָם  י  הָרַבִּ ל  גָה שֶׁ הַהַשָּׂ הוּא  חִינַת מָה, שֶׁ בְּ הוּא  שׁ, שֶׁ מַמָּ אָבִיו 
ל  שֶׁ גָה  הַהַשָּׂ חִינַת  בְּ רַק  ל  מְקַבֵּ אֵין  לְמִיד  הַתַּ אֲבָל  "ל.  נַּ כַּ דּוֹר  בַּ שֶׁ

"ל. נַּ בוֹדוֹ" וְכוּ' כַּ חִינַת "מְלֹא כָל הָאָרֶץ כְּ הוּא בְּ ה, שֶׁ רֵי מַטָּ דָּ

הְיֶה  יִּ עֶלְיוֹן, שֶׁ חְתּוֹן וְתַחְתּוֹן בָּ תַּ ט.  וְצָרִיךְ לִכְלֹל הָעוֹלָמוֹת, עֶלְיוֹן בַּ
ן,  חִינַת בֵּ לוּל מִבְּ לְמִיד יִהְיֶה כָּ לְמִיד, וְכֵן הַתַּ חִינַת תַּ לוּל מִבְּ ן כָּ הַבֵּ

הְיֶה לָהֶם יִרְאָה. יִּ דֵי שֶׁ כְּ
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119. Although Yeshayahu knew…. Yeshayahu is counted among the greatest of Israel’s 
prophets. His book of prophecies contains more of God’s promises to the Jewish people and 
more consolation over their suffering than that of any of the other prophets (Pesikta Rabbati 
#33; Tanna d’Bei Eliyahu Rabbah 16:9; Yalkut Shimoni, Yeshayahu #408). Yet, in comparison 
to Moshe, whose mochin were on the level of mah, Yeshayahu’s level was of those who dwell 
below, the level of malei. Nevertheless, as Rebbe Nachman points out, it was not that he was 
unaware of the insight of mah—i.e., that God is transcendent. Rather, Yeshayahu understood 
that his vision had come from a lower level, the level of Malkhut, the lowest of the sefirot and 
the one that most directly interfaces with this world. He therefore prophesied in a manner that 
befits one who dwells below—i.e., of God’s immanence. 

120. as discussed above. This last paragraph sums up the various concepts discussed in the 
section. We have seen that son corresponds to the upper world, those who dwell above. His is 
the insight of mah, as in “Where is the place of His glory?” and “for no human shall see Me.” 
Conversely, disciple corresponds to the lower world, those who dwell below. His is the insight 
of malei, as in “the earth is filled with His glory,” and “I beheld the Lord.” In the following 
section, the Rebbe will explain why it is essential that a person join and mesh together these 
opposites, with each one incorporating the elements of the other.

The “In review” for this section appears together with that of the following section, in 
note 126 below.

121. And one has to mesh together the worlds…. Meshing together the lower and upper 
worlds, which Rebbe Nachman will address in this section, relates to what he taught at the 

his own level—i.e., with the insight of “the whole earth is filled with 
His glory,” as in “I beheld the Lord.”119

It follows, that son and disciple are synonymous with those who 
dwell above and those who dwell below. In other words, the insight of 
mah, as in “Mah did you see? Mah did your investigating achieve?”—
as in “Where is the place of His glory?” and “for no human shall see 
Me”—is the insight of the son, of those that dwell above. And the insight 
which is “the whole earth is filled with His glory,” as in “I beheld the 
Lord,” corresponds to the insight of the disciple, of those that dwell 
below. For the son is derived entirely from the father’s mind and so 
merits his father’s insight exactly—i.e., the concept of mah, which is 
the insight of the teacher-sage of the generation, as discussed above. But 
the disciple receives only the insight of those who dwell below, which 
is “the whole earth is filled with His glory,” as discussed above.120

9.  And one has to mesh together the worlds, the upper with the lower 
and the lower with the upper.121 The son should incorporate the element 
of disciple, and the disciple should incorporate the element of son, in 
order that they should possess fear of Heaven.122 
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end of section 2. There, the Rebbe explained that the essence of daat is the knowledge and 
awareness that “YHVH is the Elohim (God is the Lord)”—i.e., God’s transcendence (mah, 
soveiv kol almin) and immanence (malei, memalei kol almin) are one. The joining and meshing 
together of these opposites is all important. As cited from Likutey Halakhot in note 12 above, it 
is only through this daat that one ascends to the level of a human being. It is also, as the Rebbe 
teaches next, essential for acquiring and preserving fear of Heaven.

122. The son…the disciple…they should possess fear of Heaven. In Kabbalistic teaching, 
the quasi-sefirah Daat is the confluence of opposites: chasadim (kindnesses) from the sefirah 
Chokhmah and gevurot (severities) from the sefirah Binah. Elsewhere, Reb Noson explains 
that mitigating gevurot by meshing them with chasadim produces daat (see Likutey Halakhot, 
Tzitzit 1). In the context of our lesson, this corresponds to meshing together the two worlds, son 
and disciple, above and below, etc. Rebbe Nachman will next show that unless those who live 
above mesh their insight with a measure of the lower insight of those who dwell below, they can 
neither attain nor maintain fear of Heaven. Likewise, those who dwell below cannot attain or 
maintain fear of Heaven unless they incorporate into their own insight a measure of the higher 
insight of those who dwell above.

The Parparaot LeChokhmah explains the concept of fear in the context of our lesson, 
as follows: Fear is possible only where there are two. In order to experience fear, a person 
must be conscious not only of his own existence, but also that of someone or something else—
i.e., the cause of his fear. A person who is unaware of his own existence lacks the requisite 

הָיָה  הוּא  שֶׁ מַדְרֵגָתוֹ,  לְפִי  אָמַר  י־כֵן  אַף־עַל־פִּ מָה,  חִינַת  בְּ ל  שֶׁ
חִינַת: "וָאֶרְאֶה  בְּ בוֹדוֹ",  כְּ ל "מְלֹא כָל הָאָרֶץ  גָה שֶׁ בְחִינַת הַהַשָּׂ בִּ

אֶת ה'".
הַיְנוּ  ה,  מַטָּ וְדָרֵי  מַעְלָה  רֵי  דָּ חִינוֹת  בְּ הֵם  וְתַלְמִיד  ן  בֵּ שֶׁ נִמְצָא, 
ה  'אַיֵּ חִינַת:  בְּ  , תָּ שְׁ פַּ שְׁ פִּ מַה  חָמִיתָ  מֶה  חִינַת:  בְּ מָה,  ל  שֶׁ גָה  הַהַשָּׂ
גַת  חִינַת הַשָּׂ י לֹא יִרְאַנִי הָאָדָם" – זֶה בְּ חִינַת: "כִּ בוֹדוֹ', בְּ מְקוֹם כְּ
בוֹדוֹ",  כְּ הָאָרֶץ  כָל  "מְלֹא  ל  שֶׁ גָה  וְהַשָּׂ מַעְלָה.  רֵי  דָּ גַת  הַשָּׂ ן,  הַבֵּ
רֵי  גַת דָּ לְמִיד, הַשָּׂ גַת הַתַּ חִינַת הַשָּׂ חִינַת: "וָאֶרְאֶה אֶת ה'", זֶה בְּ בְּ
גַת  ן זוֹכֶה לְהַשָּׂ לּוֹ מִמֹּחַ הָאָב, עַל־כֵּ ךְ כֻּ הוּא נִמְשָׁ ן שֶׁ י הַבֵּ ה. כִּ מַטָּ
וְהֶחָכָם  י  הָרַבִּ ל  גָה שֶׁ הַהַשָּׂ הוּא  חִינַת מָה, שֶׁ בְּ הוּא  שׁ, שֶׁ מַמָּ אָבִיו 
ל  שֶׁ גָה  הַהַשָּׂ חִינַת  בְּ רַק  ל  מְקַבֵּ אֵין  לְמִיד  הַתַּ אֲבָל  "ל.  נַּ כַּ דּוֹר  בַּ שֶׁ

"ל. נַּ בוֹדוֹ" וְכוּ' כַּ חִינַת "מְלֹא כָל הָאָרֶץ כְּ הוּא בְּ ה, שֶׁ רֵי מַטָּ דָּ

הְיֶה  יִּ עֶלְיוֹן, שֶׁ חְתּוֹן וְתַחְתּוֹן בָּ תַּ ט.  וְצָרִיךְ לִכְלֹל הָעוֹלָמוֹת, עֶלְיוֹן בַּ
ן,  חִינַת בֵּ לוּל מִבְּ לְמִיד יִהְיֶה כָּ לְמִיד, וְכֵן הַתַּ חִינַת תַּ לוּל מִבְּ ן כָּ הַבֵּ

הְיֶה לָהֶם יִרְאָה. יִּ דֵי שֶׁ כְּ
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consciousness for experiencing fear; whereas, if he is unaware that anything outside of himself 
exists, who or what is there for him to fear? The same idea applies in spiritual matters. The son, 
who corresponds to the upper world, does not “see” God’s glory. His is the perception of “Mah–
What do you know? Mah–What did you see? Mah–What did your investigating achieve?” If 
he should become completely unaware of an Other outside of himself, fear of Heaven would 
be impossible for one who dwells above. Who is there to inspire fear? Conversely, the disciple, 
who corresponds to the lower world, beholds only God’s Presence; for him “the whole earth 
is filled with His glory.” If his own existence should become precluded in his mind by God’s 
omnipresence, fear of Heaven would be impossible. He would lack the requisite consciousness 
for experiencing fear. 

123. incorporate an element of disciple…he should possess fear of God. When the tzaddik 
and leading teacher-sage of the generation succeeds in instilling a person with the insight of 
mah, that person who dwells above repeatedly asks “Ayeh – Where is the place of His glory?” 
But if, despite his searching for God, he rarely if ever experiences Him or witnesses His glory, 
there is a danger that he will be discouraged by his recognition that he knows nothing of God’s 
greatness and has not even begun to truly serve Him. As a result, he may actually lose his fear of 
Heaven. Therefore, despite the exalted level of awareness he has attained, he must also be made 
aware that “the whole earth is filled with His glory.” His incorporating this insight—recognition 
of God’s omnipresence and immanence and closeness—and meshing it together with his own 
insight of God’s transcendence will bring him to fear. 

124. he is in danger of ceasing to exist. After the tzaddik and leading teacher-sage instills in 
him the insight that “the whole earth is filled with His glory” and that he is close to God, there 
is a danger that a person who dwells below, the disciple, will feel so filled with God’s Presence 
and become so totally absorbed in his newfound awareness of God’s immanence everywhere 
and in everything, that “he is in danger of ceasing to exist”—i.e., of no longer being aware of 
his own separate existence. 

125. show him a bit…possesses fear of God. The tzaddik and leading teacher-sage of the 
generation must show the disciple who has been awakened to God’s Presence that despite his 
“seeing” God and being close to Him, there are loftier perceptions and greater measures of 
closeness which he has yet to attain. When internalizing the insight of malei brings a person 

This is because the son is synonymous with the insight of mah, as 
in “Mah did you see?...” That being the case, he will not have any fear of 
God, since he is never witness to the Blessed One’s glory. The son must 
therefore incorporate an element of disciple; to reveal to the concept of 
son also a bit of the disciple’s insight, i.e., that “the whole earth is filled 
with His glory,” in order that he should possess fear of God.123

The same applies to the disciple, whose insight is “the whole earth 
is filled with His glory.” That being the case, he is in danger of ceasing 
to exist.124 It is therefore necessary to show him a bit of the son’s insight, 
i.e., the concept of mah, so that he does not cease to exist but instead 
possesses fear of God.125 126
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who dwells below to see God’s immanence everywhere and in everything, “distancing” him 
from God through the insight of mah restores his sense of existing “separate” from God. As 
explained in note 122, it is this sense of a separate existence that enables a person to experience 
the fear of Heaven.

Reb Noson writes: In Lesson #12:1 later on in this volume, Rebbe Nachman teaches that, 
as with all of creation, the forces of evil have to receive life force from God in order to exist. 
In the case of evil and impurity, the Rebbe explains, the life force is drawn from the “Sealed 
Utterance,” which is synonymous with Ayeh/Keter (see also n.87 above). In particular, it is the 
concealment and hiddenness of this most exalted spiritual level that gives them life (see nn.27-
29 of that later lesson). Paradoxically, the forces of evil and impurity then employ that very 
concealment and hiddenness—the insight of Ayeh—to obscure all Godliness from the world. 
This is as we have just seen, that, on its own, the insight of mah/Ayeh can bring a person to 
losing his fear of Heaven and despairing of ever knowing and getting close to God. Even those 
who dwell above fall victim to this, and it is why the teacher-sage must teach them not just the 
insight of mah but also that of malei—i.e., that they are already close to Him because “the whole 
earth is filled with His glory.” It is also why the teacher-sage can never instill in those who 
dwell below only the insight of mah/Ayeh. On the surface, this would seem to be the surest way 
to lift them out of the dust, i.e., their attachment to materialism and earthiness (see n.89 above). 
But, because they pursue the pleasures of this world, those who dwell below are fair game for 
the forces of evil and impurity, for which Ayeh is the source of their life force. Unless those who 
dwell below are also buttressed by the insight malei, the forces of evil will employ the insight 
of mah/Ayeh to bring them to deny the existence of God altogether, God forbid (Torat Natan 
#29; see also the following note). Apparently this is why, in the lesson, the Rebbe teaches that 
the teacher-sage has to show the disciple “a bit of the son’s insight.”

126. fear of God. It should be noted that although the lesson speaks specifically of the tzaddik 
and leading teacher-sage of the generation as the one who meshes together the worlds, insights, 
etc., every person is meant to practice this on his own level. Each of the following three passages 
from Reb Noson’s copious commentary on this lesson emphasizes the great importance and 
benefit of meshing together the two insights, mah and malei. His words apply to all who would 
serve God and seek His closeness.

חִינַת: מֶה חָמִיתָ וְכוּ',  ל מָה, בְּ גָה שֶׁ בְחִינַת הַהַשָּׂ הוּא בִּ ן שֶׁ י הַבֵּ כִּ
בוֹדוֹ  לָל כְּ אֵינוֹ רוֹאֶה כְּ לָל, מֵאַחַר שֶׁ ן לֹא יִהְיֶה לוֹ יִרְאָה כְּ וְאִם־כֵּ
לְמִיד, לְהַרְאוֹת  חִינַת תַּ לוּל מִבְּ ן כָּ הְיֶה הַבֵּ יִּ ן צָרִיךְ שֶׁ רַךְ. וְעַל־כֵּ יִתְבָּ
הַיְנוּ  דְּ לְמִיד,  הַתַּ חִינַת  בְּ ל  שֶׁ גָה  מֵהַהַשָּׂ קְצָת  ן  ם־כֵּ גַּ ן  בֵּ לִבְחִינַת 

הְיֶה לוֹ יִרְאָה. יִּ דֵי שֶׁ בוֹדוֹ", כְּ חִינַת "מְלֹא כָל הָאָרֶץ כְּ בְּ
וְאִם־ בוֹדוֹ",  כְּ הָאָרֶץ  כָל  "מְלֹא  חִינַת  בְּ גָתוֹ  הַשָּׂ שֶׁ לְמִיד  הַתַּ וְכֵן 
קְצָת  לוֹ  לְהַרְאוֹת  צָרִיךְ  ן  וְעַל־כֵּ מְצִיאוּת,  בִּ ל  טֵּ לְהִתְבַּ יוּכַל  ן  כֵּ
ל  טֵּ יִתְבַּ לֹּא  שֶׁ דֵי  כְּ מָה,  חִינַת  בְּ הַיְנוּ  דְּ ן,  הַבֵּ חִינַת  בְּ ל  שֶׁ גָה  מֵהַהַשָּׂ

מְצִיאוּת, וְיִהְיֶה לוֹ יִרְאָה. בִּ
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consciousness for experiencing fear; whereas, if he is unaware that anything outside of himself 
exists, who or what is there for him to fear? The same idea applies in spiritual matters. The son, 
who corresponds to the upper world, does not “see” God’s glory. His is the perception of “Mah–
What do you know? Mah–What did you see? Mah–What did your investigating achieve?” If 
he should become completely unaware of an Other outside of himself, fear of Heaven would 
be impossible for one who dwells above. Who is there to inspire fear? Conversely, the disciple, 
who corresponds to the lower world, beholds only God’s Presence; for him “the whole earth 
is filled with His glory.” If his own existence should become precluded in his mind by God’s 
omnipresence, fear of Heaven would be impossible. He would lack the requisite consciousness 
for experiencing fear. 

123. incorporate an element of disciple…he should possess fear of God. When the tzaddik 
and leading teacher-sage of the generation succeeds in instilling a person with the insight of 
mah, that person who dwells above repeatedly asks “Ayeh – Where is the place of His glory?” 
But if, despite his searching for God, he rarely if ever experiences Him or witnesses His glory, 
there is a danger that he will be discouraged by his recognition that he knows nothing of God’s 
greatness and has not even begun to truly serve Him. As a result, he may actually lose his fear of 
Heaven. Therefore, despite the exalted level of awareness he has attained, he must also be made 
aware that “the whole earth is filled with His glory.” His incorporating this insight—recognition 
of God’s omnipresence and immanence and closeness—and meshing it together with his own 
insight of God’s transcendence will bring him to fear. 

124. he is in danger of ceasing to exist. After the tzaddik and leading teacher-sage instills in 
him the insight that “the whole earth is filled with His glory” and that he is close to God, there 
is a danger that a person who dwells below, the disciple, will feel so filled with God’s Presence 
and become so totally absorbed in his newfound awareness of God’s immanence everywhere 
and in everything, that “he is in danger of ceasing to exist”—i.e., of no longer being aware of 
his own separate existence. 

125. show him a bit…possesses fear of God. The tzaddik and leading teacher-sage of the 
generation must show the disciple who has been awakened to God’s Presence that despite his 
“seeing” God and being close to Him, there are loftier perceptions and greater measures of 
closeness which he has yet to attain. When internalizing the insight of malei brings a person 

This is because the son is synonymous with the insight of mah, as 
in “Mah did you see?...” That being the case, he will not have any fear of 
God, since he is never witness to the Blessed One’s glory. The son must 
therefore incorporate an element of disciple; to reveal to the concept of 
son also a bit of the disciple’s insight, i.e., that “the whole earth is filled 
with His glory,” in order that he should possess fear of God.123

The same applies to the disciple, whose insight is “the whole earth 
is filled with His glory.” That being the case, he is in danger of ceasing 
to exist.124 It is therefore necessary to show him a bit of the son’s insight, 
i.e., the concept of mah, so that he does not cease to exist but instead 
possesses fear of God.125 126
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who dwells below to see God’s immanence everywhere and in everything, “distancing” him 
from God through the insight of mah restores his sense of existing “separate” from God. As 
explained in note 122, it is this sense of a separate existence that enables a person to experience 
the fear of Heaven.

Reb Noson writes: In Lesson #12:1 later on in this volume, Rebbe Nachman teaches that, 
as with all of creation, the forces of evil have to receive life force from God in order to exist. 
In the case of evil and impurity, the Rebbe explains, the life force is drawn from the “Sealed 
Utterance,” which is synonymous with Ayeh/Keter (see also n.87 above). In particular, it is the 
concealment and hiddenness of this most exalted spiritual level that gives them life (see nn.27-
29 of that later lesson). Paradoxically, the forces of evil and impurity then employ that very 
concealment and hiddenness—the insight of Ayeh—to obscure all Godliness from the world. 
This is as we have just seen, that, on its own, the insight of mah/Ayeh can bring a person to 
losing his fear of Heaven and despairing of ever knowing and getting close to God. Even those 
who dwell above fall victim to this, and it is why the teacher-sage must teach them not just the 
insight of mah but also that of malei—i.e., that they are already close to Him because “the whole 
earth is filled with His glory.” It is also why the teacher-sage can never instill in those who 
dwell below only the insight of mah/Ayeh. On the surface, this would seem to be the surest way 
to lift them out of the dust, i.e., their attachment to materialism and earthiness (see n.89 above). 
But, because they pursue the pleasures of this world, those who dwell below are fair game for 
the forces of evil and impurity, for which Ayeh is the source of their life force. Unless those who 
dwell below are also buttressed by the insight malei, the forces of evil will employ the insight 
of mah/Ayeh to bring them to deny the existence of God altogether, God forbid (Torat Natan 
#29; see also the following note). Apparently this is why, in the lesson, the Rebbe teaches that 
the teacher-sage has to show the disciple “a bit of the son’s insight.”

126. fear of God. It should be noted that although the lesson speaks specifically of the tzaddik 
and leading teacher-sage of the generation as the one who meshes together the worlds, insights, 
etc., every person is meant to practice this on his own level. Each of the following three passages 
from Reb Noson’s copious commentary on this lesson emphasizes the great importance and 
benefit of meshing together the two insights, mah and malei. His words apply to all who would 
serve God and seek His closeness.

חִינַת: מֶה חָמִיתָ וְכוּ',  ל מָה, בְּ גָה שֶׁ בְחִינַת הַהַשָּׂ הוּא בִּ ן שֶׁ י הַבֵּ כִּ
בוֹדוֹ  לָל כְּ אֵינוֹ רוֹאֶה כְּ לָל, מֵאַחַר שֶׁ ן לֹא יִהְיֶה לוֹ יִרְאָה כְּ וְאִם־כֵּ
לְמִיד, לְהַרְאוֹת  חִינַת תַּ לוּל מִבְּ ן כָּ הְיֶה הַבֵּ יִּ ן צָרִיךְ שֶׁ רַךְ. וְעַל־כֵּ יִתְבָּ
הַיְנוּ  דְּ לְמִיד,  הַתַּ חִינַת  בְּ ל  שֶׁ גָה  מֵהַהַשָּׂ קְצָת  ן  ם־כֵּ גַּ ן  בֵּ לִבְחִינַת 

הְיֶה לוֹ יִרְאָה. יִּ דֵי שֶׁ בוֹדוֹ", כְּ חִינַת "מְלֹא כָל הָאָרֶץ כְּ בְּ
וְאִם־ בוֹדוֹ",  כְּ הָאָרֶץ  כָל  "מְלֹא  חִינַת  בְּ גָתוֹ  הַשָּׂ שֶׁ לְמִיד  הַתַּ וְכֵן 
קְצָת  לוֹ  לְהַרְאוֹת  צָרִיךְ  ן  וְעַל־כֵּ מְצִיאוּת,  בִּ ל  טֵּ לְהִתְבַּ יוּכַל  ן  כֵּ
ל  טֵּ יִתְבַּ לֹּא  שֶׁ דֵי  כְּ מָה,  חִינַת  בְּ הַיְנוּ  דְּ ן,  הַבֵּ חִינַת  בְּ ל  שֶׁ גָה  מֵהַהַשָּׂ

מְצִיאוּת, וְיִהְיֶה לוֹ יִרְאָה. בִּ
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Rebbe Noson writes: Nothing reveals Godliness more than instilling daat in a son and 
a disciple, this being the insights of “Ayeh – Where is the place of His glory?” and “malei – 
the whole earth is filled with His glory.” Without these two insights, it is impossible to know 
God and have faith in Him. This is because God is both hidden and revealed—His essence is 
hidden; His works are revealed. In the context of our lesson, God’s hiddenness is the concept 
of mah/Ayeh. His revealed presence in the world is the concept of malei. And it is necessary 
to mesh together these two, so that the son incorporates a measure of the disciple’s insight and 
the disciple incorporates a measure of the son’s insight, in order that they can both possess the 
fear of Heaven. Separating the two, on the other hand, is the root of all heresy, atheism and 
idolatry. When people who devote themselves to worshiping God with only the insight of mah/
Ayeh discover that it is impossible to know Him, the despair that this engenders causes them 
to turn away from God and even to deny His existence altogether. Conversely, people whose 
insight into worshiping God is solely that of malei are in danger that it will lead them to false 
beliefs and idolatry. Through the recognition that “the whole earth is filled with His glory” 
and that God is immanent in every object in creation people have come to worship trees and 
stones. It is therefore essential that a person always mesh together the two insights, believing 
“the whole earth is filled with His glory” and at the same time that God is completely hidden 
and transcendent and that we cannot know Him at all (Torat Natan #27).

Reb Noson writes: All faith in God and fulfillment of the Torah depends upon meshing 
together the insight of Ayeh/God’s hiddenness with the insight of malei/God’s revealed presence. 
Like God, the Torah too is hidden and revealed (see Likutey Moharan I, 15:4, where these two 
aspects of the Torah are discussed at length; see also n.90 above, that the Torah is composed 
of upper and lower daat, Ayeh and malei.). And the essence of faith in God is believing that 
“YHVH (God) is the Elohim (Lord)” (see n.11 above), as in “And you shall know today and take 
to your heart that YHVH is the Elohim in heaven above and on the earth below; there is none 
else” (Deuteronomy 4:39)—i.e., meshing together those who dwell above and those who dwell 
below. For the Holy Name YHVH (associated with compassion) corresponds to the upper world 
and God’s hiddenness, and the Holy Name Elohim (associated with judgment) corresponds to 
the lower world, God’s revealed presence. We have to mesh and unite them, and believe that the 
two Holy Names of God are one. By doing so, we give testimony to His Oneness, as in “YHVH 
is the Elohim…there is none else.” All the worlds, all the levels, all the insights of all who dwell 
above and all who dwell below—they are all one (Torat Natan #22). 

Reb Noson writes: As explained above in the lesson (§7), the tzaddik and leading teacher-
sage of the generation must possess the attribute kol in order to illumine those who dwell above 
as well as those who dwell below, each with the measure of the mah and malei insights suitable 
for him, and to mesh and unite them as one. Therefore, no matter what a person’s spiritual level, 
receiving the insight that brings to his eternal rectification depends upon his closeness to the 
tzaddik. Whether he is ascending or descending, advancing in his worship of God or receding, 
the tzaddik will always be there to illumine him! (Torat Natan #30). 

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader keeps his charges from sinning by instilling them 

10.  By meshing together son and disciple127 it is possible for a person 
to experience the revelation of Desire128 which comes at the time of 
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with daat (§3). A person has to leave behind his daat in this world by conversing with a friend 
about worshiping God and the fear of Heaven (§4). However, in order for his words to make 
a lasting impression upon others, he himself must possess fear of Heaven (§5). By conversing 
with others about the fear of Heaven a person merits internalizing the makifim that previously 
eluded him. Each person’s makifim are commensurate with his spiritual level. The makifim of 
the generation’s leading teacher-sage are the concept of mah, from the level of Keter (§6). The 
leading teacher-sage must possess the attribute of kol in order to instill daat into those who 
dwell above and also those who dwell below (§7). He must also make a fence for his words, 
and know what to reveal, what not to reveal, and when to be totally silent, so that he attains 
only those makifim he is meant to attain and not those too lofty for him to transmit (§8). And in 
order to ensure that they possess the fear of Heaven, the tzaddik must mesh together the upper 
world, the concept of son and the insight of mah, with the lower world, the concept of disciple 
and the insight of malei (§9). 

127. By meshing together son and disciple. Thus far, Rebbe Nachman has shown that by 
instilling daat in others, the tzaddik and leading teacher-sage internalizes the appropriate 
makifim for meshing together son and disciple, the purpose of which is to buttress people’s 
fear of God. In this section, the Rebbe introduces the concepts of revelation of Desire, eating, 
authority, Malkhut, livelihood and revealing the wisdom contained in the makifim through hints, 
allusions and gestures. The Parparaot LeChokhmah explains that what links these concepts 
and those discussed thus far in the lesson is the fear of Heaven. Although the Rebbe does not 
directly connect this fear with Malkhut until section 13 below (as in “Were it not for the fear 
of malkhut [government]…”; see n.235), he will show here that through fear/Malkhut a person 
is illuminated with Desire at the time of eating. It is by uniting the upper and lower worlds 
that fear of Heaven is achieved and maintained, and so the Rebbe begins this section with “By 
meshing together son and disciple.”

128. Desire. The Hebrew term ratzon means “desire” and “favor” (cf. Rashi, Deuteronomy 
33:16, s.v. ratzon). In the context of our lesson, Rebbe Nachman speaks of “a revelation of 
Ratzon,” referring to the light or spiritual energy of Desire (and Divine Favor, see n.168 below). 
See also Likutey Moharan II, 4:5ff (and n.83 there), where Ratzon is translated as Divine Will. 
These different meanings are interrelated. When Divine Will is positively inclined toward 
the Jewish people, God bestows them with Divine Favor from the very exalted spiritual level 
known as Desire. Here, the Rebbe relates to Ratzon as the source on high of the great yearning 
and longing that a person feels for God. In Kabbalistic terminology, Desire is synonymous with 
the sefirah Keter. Earlier in the lesson, Rebbe Nachman equated the influx that flows from 
Keter with the makifim (§6). Being that Desire is synonymous with Keter, the more a person’s 
desire is for God, the more Divine Favor he receives from the level of Desire, and the higher 
the makifim he is able to draw.

This link between Desire and human desire is predicated on the Kabbalistic axiom that 
“as Above, so below.” The sefirot and Divine personas are reflected in the human being, and in 
this way he partakes of the Divine. Thus, just as Ratzon is Keter, the highest of the sefirot and 
Divine personas, ratzon is the highest faculty of a human being. A person’s will, his most basic 
internal volition and inner longings and desires, is the ultimate determinant of all his thoughts, 

אִישׁ־ הוּא  שֶׁ מִי  עַל־יְדֵי־זֶה  וְתַלְמִיד;  ן  בֵּ לָלִיּוּת  כְּ וְעַל־יְדֵי  י.  
עֵת  ל בְּ ל(, הוּא יָכוֹל לְקַבֵּ לֵימַזָּ ל, שְׁ קּוֹרִין: רֹעַ־מַזָּ חַיִל, וְאֵינוֹ הַהֵפֶךְ )שֶׁ
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Rebbe Noson writes: Nothing reveals Godliness more than instilling daat in a son and 
a disciple, this being the insights of “Ayeh – Where is the place of His glory?” and “malei – 
the whole earth is filled with His glory.” Without these two insights, it is impossible to know 
God and have faith in Him. This is because God is both hidden and revealed—His essence is 
hidden; His works are revealed. In the context of our lesson, God’s hiddenness is the concept 
of mah/Ayeh. His revealed presence in the world is the concept of malei. And it is necessary 
to mesh together these two, so that the son incorporates a measure of the disciple’s insight and 
the disciple incorporates a measure of the son’s insight, in order that they can both possess the 
fear of Heaven. Separating the two, on the other hand, is the root of all heresy, atheism and 
idolatry. When people who devote themselves to worshiping God with only the insight of mah/
Ayeh discover that it is impossible to know Him, the despair that this engenders causes them 
to turn away from God and even to deny His existence altogether. Conversely, people whose 
insight into worshiping God is solely that of malei are in danger that it will lead them to false 
beliefs and idolatry. Through the recognition that “the whole earth is filled with His glory” 
and that God is immanent in every object in creation people have come to worship trees and 
stones. It is therefore essential that a person always mesh together the two insights, believing 
“the whole earth is filled with His glory” and at the same time that God is completely hidden 
and transcendent and that we cannot know Him at all (Torat Natan #27).

Reb Noson writes: All faith in God and fulfillment of the Torah depends upon meshing 
together the insight of Ayeh/God’s hiddenness with the insight of malei/God’s revealed presence. 
Like God, the Torah too is hidden and revealed (see Likutey Moharan I, 15:4, where these two 
aspects of the Torah are discussed at length; see also n.90 above, that the Torah is composed 
of upper and lower daat, Ayeh and malei.). And the essence of faith in God is believing that 
“YHVH (God) is the Elohim (Lord)” (see n.11 above), as in “And you shall know today and take 
to your heart that YHVH is the Elohim in heaven above and on the earth below; there is none 
else” (Deuteronomy 4:39)—i.e., meshing together those who dwell above and those who dwell 
below. For the Holy Name YHVH (associated with compassion) corresponds to the upper world 
and God’s hiddenness, and the Holy Name Elohim (associated with judgment) corresponds to 
the lower world, God’s revealed presence. We have to mesh and unite them, and believe that the 
two Holy Names of God are one. By doing so, we give testimony to His Oneness, as in “YHVH 
is the Elohim…there is none else.” All the worlds, all the levels, all the insights of all who dwell 
above and all who dwell below—they are all one (Torat Natan #22). 

Reb Noson writes: As explained above in the lesson (§7), the tzaddik and leading teacher-
sage of the generation must possess the attribute kol in order to illumine those who dwell above 
as well as those who dwell below, each with the measure of the mah and malei insights suitable 
for him, and to mesh and unite them as one. Therefore, no matter what a person’s spiritual level, 
receiving the insight that brings to his eternal rectification depends upon his closeness to the 
tzaddik. Whether he is ascending or descending, advancing in his worship of God or receding, 
the tzaddik will always be there to illumine him! (Torat Natan #30). 

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader keeps his charges from sinning by instilling them 

10.  By meshing together son and disciple127 it is possible for a person 
to experience the revelation of Desire128 which comes at the time of 
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with daat (§3). A person has to leave behind his daat in this world by conversing with a friend 
about worshiping God and the fear of Heaven (§4). However, in order for his words to make 
a lasting impression upon others, he himself must possess fear of Heaven (§5). By conversing 
with others about the fear of Heaven a person merits internalizing the makifim that previously 
eluded him. Each person’s makifim are commensurate with his spiritual level. The makifim of 
the generation’s leading teacher-sage are the concept of mah, from the level of Keter (§6). The 
leading teacher-sage must possess the attribute of kol in order to instill daat into those who 
dwell above and also those who dwell below (§7). He must also make a fence for his words, 
and know what to reveal, what not to reveal, and when to be totally silent, so that he attains 
only those makifim he is meant to attain and not those too lofty for him to transmit (§8). And in 
order to ensure that they possess the fear of Heaven, the tzaddik must mesh together the upper 
world, the concept of son and the insight of mah, with the lower world, the concept of disciple 
and the insight of malei (§9). 

127. By meshing together son and disciple. Thus far, Rebbe Nachman has shown that by 
instilling daat in others, the tzaddik and leading teacher-sage internalizes the appropriate 
makifim for meshing together son and disciple, the purpose of which is to buttress people’s 
fear of God. In this section, the Rebbe introduces the concepts of revelation of Desire, eating, 
authority, Malkhut, livelihood and revealing the wisdom contained in the makifim through hints, 
allusions and gestures. The Parparaot LeChokhmah explains that what links these concepts 
and those discussed thus far in the lesson is the fear of Heaven. Although the Rebbe does not 
directly connect this fear with Malkhut until section 13 below (as in “Were it not for the fear 
of malkhut [government]…”; see n.235), he will show here that through fear/Malkhut a person 
is illuminated with Desire at the time of eating. It is by uniting the upper and lower worlds 
that fear of Heaven is achieved and maintained, and so the Rebbe begins this section with “By 
meshing together son and disciple.”

128. Desire. The Hebrew term ratzon means “desire” and “favor” (cf. Rashi, Deuteronomy 
33:16, s.v. ratzon). In the context of our lesson, Rebbe Nachman speaks of “a revelation of 
Ratzon,” referring to the light or spiritual energy of Desire (and Divine Favor, see n.168 below). 
See also Likutey Moharan II, 4:5ff (and n.83 there), where Ratzon is translated as Divine Will. 
These different meanings are interrelated. When Divine Will is positively inclined toward 
the Jewish people, God bestows them with Divine Favor from the very exalted spiritual level 
known as Desire. Here, the Rebbe relates to Ratzon as the source on high of the great yearning 
and longing that a person feels for God. In Kabbalistic terminology, Desire is synonymous with 
the sefirah Keter. Earlier in the lesson, Rebbe Nachman equated the influx that flows from 
Keter with the makifim (§6). Being that Desire is synonymous with Keter, the more a person’s 
desire is for God, the more Divine Favor he receives from the level of Desire, and the higher 
the makifim he is able to draw.

This link between Desire and human desire is predicated on the Kabbalistic axiom that 
“as Above, so below.” The sefirot and Divine personas are reflected in the human being, and in 
this way he partakes of the Divine. Thus, just as Ratzon is Keter, the highest of the sefirot and 
Divine personas, ratzon is the highest faculty of a human being. A person’s will, his most basic 
internal volition and inner longings and desires, is the ultimate determinant of all his thoughts, 

אִישׁ־ הוּא  שֶׁ מִי  עַל־יְדֵי־זֶה  וְתַלְמִיד;  ן  בֵּ לָלִיּוּת  כְּ וְעַל־יְדֵי  י.  
עֵת  ל בְּ ל(, הוּא יָכוֹל לְקַבֵּ לֵימַזָּ ל, שְׁ קּוֹרִין: רֹעַ־מַזָּ חַיִל, וְאֵינוֹ הַהֵפֶךְ )שֶׁ
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feelings and actions. Therefore, Reb Noson explains, it is essential that a person’s ratzon be 
constantly bound to the root of Divine Will. He has to will himself to desire and yearn for 
God and His Torah, and to feel these longings at all times (see n.88 above). In a conversation 
Rebbe Nachman had with his followers, he said that anyone who recognizes even a bit of God’s 
greatness knows how impossible it is for humans, or even angels, to claim that they truly serve 
Him. Therefore, the Rebbe teaches: “The main thing is ratzon. A person’s desire to come closer 
to God must always be strong” (Rabbi Nachman’s Wisdom #51). The Rebbe spoke often of the 
great value of ratzon in serving God. And even if a person does not merit achieving all that he 
desires, the most important thing is remaining resolute; that no matter what, he is determined in 
his desire to draw closer to Him (see Torat Natan II, 4:11). 

129. the revelation of Desire which comes at the time of eating. Meshing together son and 
disciple, as we have seen, is the intermingling of the upper world with the lower world, of those 
who dwell above with those who dwell below. Therefore, even, or especially, when a person 
is involved in any lower-world activity—such as eating—he can attain a deep longing for 
spirituality and closeness to God. This is the reason people should strive to sanctify their eating. 
The Kabbalah teaches that separation from Godliness and sin originated with the Shattering 
of the Vessels (see n.100 above). After the vessels of Creation shattered due to their inability 
to contain the Divine Light that filled them, sparks of that Light fell into the netherworld. 
Thus creation is composed of materiality that contains fallen sparks of holiness. These sparks 
need to be liberated and returned to their source on high. Man is tasked with gathering up the 
fallen sparks throughout creation and restoring them to their original lofty realms. He does this 
primarily through his Torah study, prayer and mitzvah performance—upper-world activities; 
but also through lower-world activities such as honest business conduct (see also Likutey 
Moharan I, 280:2 and n.13; ibid. 54:3 and n.81), and eating. When a person eats with holiness, 
he restores holy sparks to their source. That source is Keter—i.e., Desire. A person can therefore 
attain an awesome revelation of Desire while eating. 

From the notes to an earlier lesson in Likutey Moharan we see that eating with holiness 
entails: a) eating kosher; b) reciting blessings with intention (kavanah) before and after eating; 
c) consuming the food with dignity, not in a gluttonous manner; d) eating with the fear of 
Heaven (e.g., with the intention that it should provide one with the strength to serve God); and 
e) fulfilling the other laws associated with eating (e.g., washing one’s hands before a meal when 
required, or studying Torah at one’s table). Sources for each of these can be found in Likutey 
Moharan I, 17, note 57.

Reb Noson further ties this in with our lesson: Through the meshed insight of son-disciple 
which the tzaddik instills in those who dwell below, every person can experience a revelation 
of Desire at the time of eating. This is because raising the fallen sparks of holiness from the 
netherworld is the concept of “arise; awake and sing out, you who dwell in the dust.” Their 
liberation and elevation is therefore primarily achieved by showing those who have fallen to 
the lowest levels that God is still with them and that “the whole earth is filled with His glory.” 
A person who makes every effort to keep this in mind, particularly while eating, eventually 

eating129—provided he is a stalwart, and not the opposite {a shlimazel}.130 
The light of Desire shines into him while eating, so that he greatly yearns 
and longs for God with a boundless desire, knowing not at all what it is 
that he desires!131
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merits a powerful yearning and boundless desire for God. Most people, however, experience 
the very opposite. When they recognize their spiritual shortcomings, they feel unholy, and so 
fall into despair. As Rebbe Nachman explains elsewhere, the majority fall away from God on 
account of eating (see Likutey Moharan I, 60:6 and nn.139-140 there). Without the proper 
measure of sanctity in their lives, people are certainly unable to eat with holiness and purity. If 
anything, they see the act of eating as drawing them further into physicality, so that a revelation 
of Desire then seems wholly impossible. In truth, Reb Noson explains, this is the work of the 
Evil Inclination. A person is forbidden to despair for any reason. On the contrary, each time 
he sits down to eat he has to try anew for that revelation and believe that, through the insight 
which the tzaddik instills in him, he can achieve it (Torat Natan #32). Reb Noson adds: Eating 
with holiness is a very lofty spiritual practice. It is particularly while eating that a person is 
illuminated with Desire, This is because the food that sustains him binds together his soul and 
body—i.e., the upper and lower worlds, respectively. As we have seen, the intermingling of 
these worlds advances the level of makifim a person attains, so that while eating, the worthy are 
illuminated with Desire (Torat Natan #12).

130. provided he is a stalwart, and not the opposite. The Hebrew expression translated here 
as “stalwart,” ish chayil, literally means “soldier” or “warrior.” In the context of our lesson, 
it refers to someone who, because he is determined and also firm in purpose and belief, 
accomplishes his goals. The opposite of a stalwart, a shlimazel, is someone who is inept and 
a habitual bungler who fails at everything; certainly at attaining a revelation of Desire. Reb 
Noson writes: Rebbe Nachman chose his words carefully in teaching that meshing together the 
insights of son and disciple enable anyone who is an ish chayil and not a shlimazel to experience 
the revelation of Desire at the time of eating. For a person has to have his own strength in 
order for the tzaddik to then strengthen him with greater insight until he merits a revelation of 
Desire. One is dependent on the other. The more inner strength he has, the greater the revelation 
of Desire he is able to experience. And, in turn, the more that Desire is revealed, the more of 
a stalwart he becomes. This is as the Midrash (Sifri, Naso 1) teaches: We strengthen only the 
strong; quicken only the quick (Torat Natan #34). 

The Parparaot LeChokhmah explains that the shlimazel is someone who is lazy. He cites 
King Shlomo’s exhortation: “Go to the ant, you lazy one; see its ways and grow wise. Without 
officer, official or ruler, it stores its sustenance in the summer, gathers in its food at the harvest” 
(Proverbs 6:6-8). King Shlomo advises the lazy person to learn from the tiny but industrious 
ant. It has no authority to which it must answer, yet the ant is always hard at work ensuring it 
has what to eat. All the more so, then, should a human being, who does have an Authority to 
Whom he must answer, be a stalwart in procuring his livelihood. The connection will become 
clearer with Rebbe Nachman’s teaching later on in this section, that all livelihood is drawn from 
Malkhut (through authority).

131. knowing not at all what it is…. Rebbe Nachman will shortly link this with the makifim 
of mah. This is why the Rebbe uses the phrasing “knowing not at all mah (what it is),” because 
it is through this desire that a person attains the makifim.

הָאֲכִילָה,  עֵת  בְּ הָרָצוֹן  לוֹ  אִיר  יָּ שֶׁ הַיְנוּ  דְּ הָרָצוֹן,  הֶאָרַת  הָאֲכִילָה 
לִי שׁוּם יְדִיעָה,  רָצוֹן מֻפְלָג, בְּ רַךְ בְּ תּוֹקֵק וְיִכְסֹף מְאֹד אֵלָיו יִתְבָּ וְיִשְׁ

לָל מָה הוּא רוֹצֶה. לֹּא יֵדַע כְּ שֶׁ
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feelings and actions. Therefore, Reb Noson explains, it is essential that a person’s ratzon be 
constantly bound to the root of Divine Will. He has to will himself to desire and yearn for 
God and His Torah, and to feel these longings at all times (see n.88 above). In a conversation 
Rebbe Nachman had with his followers, he said that anyone who recognizes even a bit of God’s 
greatness knows how impossible it is for humans, or even angels, to claim that they truly serve 
Him. Therefore, the Rebbe teaches: “The main thing is ratzon. A person’s desire to come closer 
to God must always be strong” (Rabbi Nachman’s Wisdom #51). The Rebbe spoke often of the 
great value of ratzon in serving God. And even if a person does not merit achieving all that he 
desires, the most important thing is remaining resolute; that no matter what, he is determined in 
his desire to draw closer to Him (see Torat Natan II, 4:11). 

129. the revelation of Desire which comes at the time of eating. Meshing together son and 
disciple, as we have seen, is the intermingling of the upper world with the lower world, of those 
who dwell above with those who dwell below. Therefore, even, or especially, when a person 
is involved in any lower-world activity—such as eating—he can attain a deep longing for 
spirituality and closeness to God. This is the reason people should strive to sanctify their eating. 
The Kabbalah teaches that separation from Godliness and sin originated with the Shattering 
of the Vessels (see n.100 above). After the vessels of Creation shattered due to their inability 
to contain the Divine Light that filled them, sparks of that Light fell into the netherworld. 
Thus creation is composed of materiality that contains fallen sparks of holiness. These sparks 
need to be liberated and returned to their source on high. Man is tasked with gathering up the 
fallen sparks throughout creation and restoring them to their original lofty realms. He does this 
primarily through his Torah study, prayer and mitzvah performance—upper-world activities; 
but also through lower-world activities such as honest business conduct (see also Likutey 
Moharan I, 280:2 and n.13; ibid. 54:3 and n.81), and eating. When a person eats with holiness, 
he restores holy sparks to their source. That source is Keter—i.e., Desire. A person can therefore 
attain an awesome revelation of Desire while eating. 

From the notes to an earlier lesson in Likutey Moharan we see that eating with holiness 
entails: a) eating kosher; b) reciting blessings with intention (kavanah) before and after eating; 
c) consuming the food with dignity, not in a gluttonous manner; d) eating with the fear of 
Heaven (e.g., with the intention that it should provide one with the strength to serve God); and 
e) fulfilling the other laws associated with eating (e.g., washing one’s hands before a meal when 
required, or studying Torah at one’s table). Sources for each of these can be found in Likutey 
Moharan I, 17, note 57.

Reb Noson further ties this in with our lesson: Through the meshed insight of son-disciple 
which the tzaddik instills in those who dwell below, every person can experience a revelation 
of Desire at the time of eating. This is because raising the fallen sparks of holiness from the 
netherworld is the concept of “arise; awake and sing out, you who dwell in the dust.” Their 
liberation and elevation is therefore primarily achieved by showing those who have fallen to 
the lowest levels that God is still with them and that “the whole earth is filled with His glory.” 
A person who makes every effort to keep this in mind, particularly while eating, eventually 

eating129—provided he is a stalwart, and not the opposite {a shlimazel}.130 
The light of Desire shines into him while eating, so that he greatly yearns 
and longs for God with a boundless desire, knowing not at all what it is 
that he desires!131
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merits a powerful yearning and boundless desire for God. Most people, however, experience 
the very opposite. When they recognize their spiritual shortcomings, they feel unholy, and so 
fall into despair. As Rebbe Nachman explains elsewhere, the majority fall away from God on 
account of eating (see Likutey Moharan I, 60:6 and nn.139-140 there). Without the proper 
measure of sanctity in their lives, people are certainly unable to eat with holiness and purity. If 
anything, they see the act of eating as drawing them further into physicality, so that a revelation 
of Desire then seems wholly impossible. In truth, Reb Noson explains, this is the work of the 
Evil Inclination. A person is forbidden to despair for any reason. On the contrary, each time 
he sits down to eat he has to try anew for that revelation and believe that, through the insight 
which the tzaddik instills in him, he can achieve it (Torat Natan #32). Reb Noson adds: Eating 
with holiness is a very lofty spiritual practice. It is particularly while eating that a person is 
illuminated with Desire, This is because the food that sustains him binds together his soul and 
body—i.e., the upper and lower worlds, respectively. As we have seen, the intermingling of 
these worlds advances the level of makifim a person attains, so that while eating, the worthy are 
illuminated with Desire (Torat Natan #12).

130. provided he is a stalwart, and not the opposite. The Hebrew expression translated here 
as “stalwart,” ish chayil, literally means “soldier” or “warrior.” In the context of our lesson, 
it refers to someone who, because he is determined and also firm in purpose and belief, 
accomplishes his goals. The opposite of a stalwart, a shlimazel, is someone who is inept and 
a habitual bungler who fails at everything; certainly at attaining a revelation of Desire. Reb 
Noson writes: Rebbe Nachman chose his words carefully in teaching that meshing together the 
insights of son and disciple enable anyone who is an ish chayil and not a shlimazel to experience 
the revelation of Desire at the time of eating. For a person has to have his own strength in 
order for the tzaddik to then strengthen him with greater insight until he merits a revelation of 
Desire. One is dependent on the other. The more inner strength he has, the greater the revelation 
of Desire he is able to experience. And, in turn, the more that Desire is revealed, the more of 
a stalwart he becomes. This is as the Midrash (Sifri, Naso 1) teaches: We strengthen only the 
strong; quicken only the quick (Torat Natan #34). 

The Parparaot LeChokhmah explains that the shlimazel is someone who is lazy. He cites 
King Shlomo’s exhortation: “Go to the ant, you lazy one; see its ways and grow wise. Without 
officer, official or ruler, it stores its sustenance in the summer, gathers in its food at the harvest” 
(Proverbs 6:6-8). King Shlomo advises the lazy person to learn from the tiny but industrious 
ant. It has no authority to which it must answer, yet the ant is always hard at work ensuring it 
has what to eat. All the more so, then, should a human being, who does have an Authority to 
Whom he must answer, be a stalwart in procuring his livelihood. The connection will become 
clearer with Rebbe Nachman’s teaching later on in this section, that all livelihood is drawn from 
Malkhut (through authority).

131. knowing not at all what it is…. Rebbe Nachman will shortly link this with the makifim 
of mah. This is why the Rebbe uses the phrasing “knowing not at all mah (what it is),” because 
it is through this desire that a person attains the makifim.

הָאֲכִילָה,  עֵת  בְּ הָרָצוֹן  לוֹ  אִיר  יָּ שֶׁ הַיְנוּ  דְּ הָרָצוֹן,  הֶאָרַת  הָאֲכִילָה 
לִי שׁוּם יְדִיעָה,  רָצוֹן מֻפְלָג, בְּ רַךְ בְּ תּוֹקֵק וְיִכְסֹף מְאֹד אֵלָיו יִתְבָּ וְיִשְׁ

לָל מָה הוּא רוֹצֶה. לֹּא יֵדַע כְּ שֶׁ
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132. and You give them their sustenance in its time. The full verse reads: “Everyone’s eyes 
look to You with hope, and You give them their sustenance in its time” (Psalms 145:15). The 
psalmist speaks of the Jewish people’s trust in God—namely, their hope and belief that He 
will supply them with sustenance and livelihood—and of God providing each person with his 
specific needs at the precise time they are needed (Metzudat David; see Ketuvot 67b and Rashi, 
s.v. b’eeto).

133. You give them their sustenance…revelation of Desire. Having taught that the revelation 
of Desire, the higher makifim, shines at the time of eating, Rebbe Nachman now shows this 
through a series of proof-texts linking eating/sustenance with the light of Desire/insight of 
mah. 

134. In its time…at that time it will be said to Yaakov and to Israel…. The full verse in 
Numbers (loc. cit.) reads: “For there is no divination in Yaakov and no sorcery in Israel; at 
that time it will be said to Yaakov and to Israel, ‘What has God wrought?’” These words were 
spoken by Bilaam in praise of the Jewish people. Rashi explains that “Yaakov and Israel” refers 
to the tzaddikim, who dwell closer to the Divine Presence than even the ministering angels 
(Rashi, Sukkah 45b, s.v. saviv); see the following note.

The verse from Psalms speaks of “sustenance in its time.” Rebbe Nachman juxtaposes 
it with this verse from Numbers, in which time is associated with the question “Mah has God 
wrought.” The Rebbe will next bring the Talmud’s exposition of this verse and tie it to the 
concept of makifim. This also connects with section 6 above, where the Rebbe speaks of the 
World to Come, in which attaining the makifim of mah—i.e., an influx of Keter/Desire—is the 
measure of time (see also nn.73-74, 80). 

135. …inward of that of the ministering angels. In this teaching from the Jerusalem Talmud 

This is the concept of “and You give them their sustenance in 
its time” (Psalms 145:15).132 “In its time” alludes to the aforementioned 
revelation of Desire,133 as in “at that time it will be said to Yaakov and to 
Israel, ‘What has God wrought?’” (Numbers 23:23).134 This is as our Sages, 
of blessed memory, taught: The partition of the righteous will in the 
future be inward of that of the ministering angels (Yerushalmi, Shabbat 6:9).135 
“Partition” corresponds to makifim, which are the partitions of the 
intellect.136 In the Future, the partitions of the makifim of the righteous 
will be higher than the makifim of the ministering angels. Their insight 
will then be on the level of mah—“Mah (What) has God wrought?”137

This revelation of mah is the revelation of Desire, which is higher 
than all else. It manifests at the time of eating, as in “and You give 
them their sustenance in its time.” Specifically “in its time,” which 
corresponds to the revelation of Desire, which is mah, as in “at that 
time it will be said to Yaakov and to Israel, ‘Mah (What)….’” This 
corresponds to the aforementioned makifim, as they [too] are the concept 
of mah, i.e., the revelation of Desire.138
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(loc. cit., p.39b), Rabbi Berakhyah says in the name of Rabbi Abba bar Kahane: In the Future, 
the Holy One, blessed be He, will make the division of heaven in which the righteous dwell 
within that of the ministering angels. The angels will then inquire of them, saying: “What has 
God wrought? What has God instructed you?” Thus we see that the section assigned to the 
tzaddikim in the time to come will be nearer to the Divine Presence than that of the ministering 
angels (see also Likutey Moharan II, 1:1).

136. Partition…. Rebbe Nachman teaches that the “partition” of which the Talmud (loc. cit.) 
speaks signifies the fence which the tzaddik and leading teacher-sage must make for his words 
so that he attains only those makifim he is meant to attain. 

137. partitions of the makifim of the righteous…Mah has God wrought. In the World to Come, 
the partitions of the makifim of the righteous will be higher than the makifim of the ministering 
angels. Thus, in the context of our lesson, the question “Mah has God wrought?” which the angels 
ask, is a request for the tzaddik—whose makifim even in this world are from the World to Come—
to instill in them the insight of mah, i.e., a greater revelation of Godliness. See also note 94 above, 
where Reb Noson explains why it is that the tzaddik’s perception of Godliness surpasses that of 
the angels, thus obliging them to inquire of the righteous “What has God wrought?” 

138. This revelation of mah…at the time of eating…in its time…the revelation of Desire. 
Through the element of time common to sustenance and the makifim of the righteous, Rebbe 
Nachman has linked eating to the insight of mah. Here he completes his proof (see n.133 above) 
by tying this to the revelation of Desire. The Rebbe next begins a lengthy exposition of why 
Desire/Keter manifests most particularly when a person eats. 

עִתּוֹ".  ה נוֹתֵן לָהֶם אֶת אָכְלָם בְּ חִינַת )תהלים קמה, טו(: "וְאַתָּ וְזֶה בְּ
כג(:  כג,  )במדבר  חִינַת  בְּ "ל,  הַנַּ הָרָצוֹן  הֶאָרַת  חִינַת  בְּ זֶה  עִתּוֹ"  "בְּ
אָמְרוּ רַבּוֹתֵינוּ  מוֹ שֶׁ עַל אֵל", כְּ רָאֵל מַה פָּ עֵת יֵאָמֵר לְיַעֲקֹב וּלְיִשְׂ "כָּ
תָן  הְיֶה מְחִצָּ יִּ יקִים שֶׁ זִכְרוֹנָם לִבְרָכָה )דברים רבה א, יב(: 'עֲתִידִין צַדִּ
הֵם  שֶׁ יפִים,  מַקִּ חִינַת  בְּ זֶה  ה'  'מְחִצָּ רֵת'.  ָ לְאֲכֵי־הַשּׁ מִמַּ לִפְנִים 
יקִים  דִּ ל הַצַּ יפִים שֶׁ קִּ כֶל. וְלֶעָתִיד יִהְיֶה מְחִצּוֹת הַמַּ ל הַשֵּׂ ה שֶׁ חִצָּ הַמְּ
חִינַת  גָתָם בְּ רֵת, וְאָז יִהְיֶה הַשָּׂ ָ ל מַלְאֲכֵי־הַשּׁ יפִים שֶׁ קִּ לְמַעְלָה מִמַּ

עַל אֵל". חִינַת: "מַה פָּ מָה, בְּ
הוּא  שֶׁ הָרָצוֹן,  הֶאָרַת  חִינַת  בְּ הוּא  מָה  חִינַת  בְּ ל  שֶׁ הַהֶאָרָה  וְזֹאת 
ה  "וְאַתָּ בְחִינַת:  בִּ הָאֲכִילָה,  עֵת  בְּ ה  לֶּ מִתְגַּ וְהוּא  הַכֹּל,  מִן  לְמַעְלָה 
חִינַת הֶאָרַת הָרָצוֹן  יְקָא, בְּ עִתּוֹ דַּ עִתּוֹ" – בְּ נוֹתֵן לָהֶם אֶת אָכְלָם בְּ
מַה"  רָאֵל  וּלְיִשְׂ לְיַעֲקֹב  יֵאָמֵר  עֵת  "כָּ חִינַת:  בְּ מָה,  חִינַת  בְּ הוּא  שֶׁ
חִינַת הֶאָרַת  הוּ בְּ זֶּ חִינַת מָה, שֶׁ הֵם בְּ "ל שֶׁ יפִים הַנַּ חִינַת מַקִּ וְכוּ', בְּ

"ל. נַּ הָרָצוֹן כַּ
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132. and You give them their sustenance in its time. The full verse reads: “Everyone’s eyes 
look to You with hope, and You give them their sustenance in its time” (Psalms 145:15). The 
psalmist speaks of the Jewish people’s trust in God—namely, their hope and belief that He 
will supply them with sustenance and livelihood—and of God providing each person with his 
specific needs at the precise time they are needed (Metzudat David; see Ketuvot 67b and Rashi, 
s.v. b’eeto).

133. You give them their sustenance…revelation of Desire. Having taught that the revelation 
of Desire, the higher makifim, shines at the time of eating, Rebbe Nachman now shows this 
through a series of proof-texts linking eating/sustenance with the light of Desire/insight of 
mah. 

134. In its time…at that time it will be said to Yaakov and to Israel…. The full verse in 
Numbers (loc. cit.) reads: “For there is no divination in Yaakov and no sorcery in Israel; at 
that time it will be said to Yaakov and to Israel, ‘What has God wrought?’” These words were 
spoken by Bilaam in praise of the Jewish people. Rashi explains that “Yaakov and Israel” refers 
to the tzaddikim, who dwell closer to the Divine Presence than even the ministering angels 
(Rashi, Sukkah 45b, s.v. saviv); see the following note.

The verse from Psalms speaks of “sustenance in its time.” Rebbe Nachman juxtaposes 
it with this verse from Numbers, in which time is associated with the question “Mah has God 
wrought.” The Rebbe will next bring the Talmud’s exposition of this verse and tie it to the 
concept of makifim. This also connects with section 6 above, where the Rebbe speaks of the 
World to Come, in which attaining the makifim of mah—i.e., an influx of Keter/Desire—is the 
measure of time (see also nn.73-74, 80). 

135. …inward of that of the ministering angels. In this teaching from the Jerusalem Talmud 

This is the concept of “and You give them their sustenance in 
its time” (Psalms 145:15).132 “In its time” alludes to the aforementioned 
revelation of Desire,133 as in “at that time it will be said to Yaakov and to 
Israel, ‘What has God wrought?’” (Numbers 23:23).134 This is as our Sages, 
of blessed memory, taught: The partition of the righteous will in the 
future be inward of that of the ministering angels (Yerushalmi, Shabbat 6:9).135 
“Partition” corresponds to makifim, which are the partitions of the 
intellect.136 In the Future, the partitions of the makifim of the righteous 
will be higher than the makifim of the ministering angels. Their insight 
will then be on the level of mah—“Mah (What) has God wrought?”137

This revelation of mah is the revelation of Desire, which is higher 
than all else. It manifests at the time of eating, as in “and You give 
them their sustenance in its time.” Specifically “in its time,” which 
corresponds to the revelation of Desire, which is mah, as in “at that 
time it will be said to Yaakov and to Israel, ‘Mah (What)….’” This 
corresponds to the aforementioned makifim, as they [too] are the concept 
of mah, i.e., the revelation of Desire.138
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(loc. cit., p.39b), Rabbi Berakhyah says in the name of Rabbi Abba bar Kahane: In the Future, 
the Holy One, blessed be He, will make the division of heaven in which the righteous dwell 
within that of the ministering angels. The angels will then inquire of them, saying: “What has 
God wrought? What has God instructed you?” Thus we see that the section assigned to the 
tzaddikim in the time to come will be nearer to the Divine Presence than that of the ministering 
angels (see also Likutey Moharan II, 1:1).

136. Partition…. Rebbe Nachman teaches that the “partition” of which the Talmud (loc. cit.) 
speaks signifies the fence which the tzaddik and leading teacher-sage must make for his words 
so that he attains only those makifim he is meant to attain. 

137. partitions of the makifim of the righteous…Mah has God wrought. In the World to Come, 
the partitions of the makifim of the righteous will be higher than the makifim of the ministering 
angels. Thus, in the context of our lesson, the question “Mah has God wrought?” which the angels 
ask, is a request for the tzaddik—whose makifim even in this world are from the World to Come—
to instill in them the insight of mah, i.e., a greater revelation of Godliness. See also note 94 above, 
where Reb Noson explains why it is that the tzaddik’s perception of Godliness surpasses that of 
the angels, thus obliging them to inquire of the righteous “What has God wrought?” 

138. This revelation of mah…at the time of eating…in its time…the revelation of Desire. 
Through the element of time common to sustenance and the makifim of the righteous, Rebbe 
Nachman has linked eating to the insight of mah. Here he completes his proof (see n.133 above) 
by tying this to the revelation of Desire. The Rebbe next begins a lengthy exposition of why 
Desire/Keter manifests most particularly when a person eats. 

עִתּוֹ".  ה נוֹתֵן לָהֶם אֶת אָכְלָם בְּ חִינַת )תהלים קמה, טו(: "וְאַתָּ וְזֶה בְּ
כג(:  כג,  )במדבר  חִינַת  בְּ "ל,  הַנַּ הָרָצוֹן  הֶאָרַת  חִינַת  בְּ זֶה  עִתּוֹ"  "בְּ
אָמְרוּ רַבּוֹתֵינוּ  מוֹ שֶׁ עַל אֵל", כְּ רָאֵל מַה פָּ עֵת יֵאָמֵר לְיַעֲקֹב וּלְיִשְׂ "כָּ
תָן  הְיֶה מְחִצָּ יִּ יקִים שֶׁ זִכְרוֹנָם לִבְרָכָה )דברים רבה א, יב(: 'עֲתִידִין צַדִּ
הֵם  שֶׁ יפִים,  מַקִּ חִינַת  בְּ זֶה  ה'  'מְחִצָּ רֵת'.  ָ לְאֲכֵי־הַשּׁ מִמַּ לִפְנִים 
יקִים  דִּ ל הַצַּ יפִים שֶׁ קִּ כֶל. וְלֶעָתִיד יִהְיֶה מְחִצּוֹת הַמַּ ל הַשֵּׂ ה שֶׁ חִצָּ הַמְּ
חִינַת  גָתָם בְּ רֵת, וְאָז יִהְיֶה הַשָּׂ ָ ל מַלְאֲכֵי־הַשּׁ יפִים שֶׁ קִּ לְמַעְלָה מִמַּ

עַל אֵל". חִינַת: "מַה פָּ מָה, בְּ
הוּא  שֶׁ הָרָצוֹן,  הֶאָרַת  חִינַת  בְּ הוּא  מָה  חִינַת  בְּ ל  שֶׁ הַהֶאָרָה  וְזֹאת 
ה  "וְאַתָּ בְחִינַת:  בִּ הָאֲכִילָה,  עֵת  בְּ ה  לֶּ מִתְגַּ וְהוּא  הַכֹּל,  מִן  לְמַעְלָה 
חִינַת הֶאָרַת הָרָצוֹן  יְקָא, בְּ עִתּוֹ דַּ עִתּוֹ" – בְּ נוֹתֵן לָהֶם אֶת אָכְלָם בְּ
מַה"  רָאֵל  וּלְיִשְׂ לְיַעֲקֹב  יֵאָמֵר  עֵת  "כָּ חִינַת:  בְּ מָה,  חִינַת  בְּ הוּא  שֶׁ
חִינַת הֶאָרַת  הוּ בְּ זֶּ חִינַת מָה, שֶׁ הֵם בְּ "ל שֶׁ יפִים הַנַּ חִינַת מַקִּ וְכוּ', בְּ

"ל. נַּ הָרָצוֹן כַּ
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139. a certain amount of authority. To explain why the light of Desire shines particularly at the 
time of eating, Rebbe Nachman begins with the concept of authority. Eating, linked earlier with 
sustenance, also signifies livelihood. The Rebbe teaches that in order to provide livelihood for 
others, a person has to be a stalwart. Note 130 mentions Reb Noson’s teaching that a stalwart is 
someone with inner strength. Here, the Rebbe defines that strength as the element of authority, a 
power over people. Over the next four paragraphs, the Rebbe shows that the authority one must 
have to supply livelihood to others is associated with the sefirah Malkhut (Kingship).

140. The tree that you saw…sustenance for all…It is you, O king. The proof-texts Rebbe 
Nachman cites here are the words of Daniel to Nevuchadnezzar, the king of Babylon. Chapter 4 
of the Book of Daniel, from which these verses are taken, tells of Nevuchadnezzar’s nightmare 
and his calling for all the sages of his kingdom to interpret it for him. When neither magicians, 
nor stargazers, nor diviners provided Nevuchadnezzar with the meaning of his dream, he 
called for Daniel, whom the Babylonian king had pressed into his service after conquering 
Yerushalayim. Nevuchadnezzar gives the account of his dream: “This was the visions of my 
mind [while I lay] in bed: I was watching, when a tree of great height [appeared] in the midst of 
the earth. The tree grew and became strong. Its top reached to the heavens, and it was visible to 
the ends of the earth. Its foliage was beautiful and its fruit plentiful; there was food for all in it…
and all flesh took sustenance from it. I was watching the visions of my mind in bed, when I saw 
a holy angel coming down from heaven. He cried out loudly and said: ‘Cut down the tree! Lop 
off its branches! Strip off its foliage and scatter its fruit!’” (vv.8-11). Daniel was silent. Then, 
after recounting the dream, he said: “It is you, O king, who have grown and become powerful; 
whose greatness has grown and reaches to heaven, and whose dominion extends to the end of 
the earth” (v.19). The tree in the dream, whose fruit was so abundant that “there was food for all 
in it,” was none other than Nevuchadnezzar himself. In the context of our lesson, this teaches 
that the king/Malkhut is the source from which all livelihood is drawn. There are several ways 
to understand this. One is that, as the Rebbe explains elsewhere, the bounty is first given to the 
king and he disburses it to his subjects (see Likutey Moharan II, 5:10 and n.174). Rabbi Saadia 
Gaon explains that it is the king’s responsibility to ensure that his subjects have what to eat 
(see v.9). The Tcheriner Rav, author of the Parparaot LeChokhmah, cross-references this with 

As for why one experiences the revelation of Desire particularly at 
the time of eating—know! anyone who would gird his loins to assume 
the role of provider, to supply livelihood for those dependent upon him, 
must be a stalwart, not the opposite {a shlimazel}, because he needs 
to have a certain amount of authority.139 This is because all livelihood 
is drawn from Malkhut (Kingship), as it is written of the king: “The 
tree that you saw, which grew and became strong…in which there was 
sustenance for all… It is you, O king” (Daniel 4:17-19).140

Consequently, anyone wanting to obtain livelihood must have a 
measure of authority, in order to have some connection with Malkhut.141 
This is the meaning of “at mealtime, ‘Come over halom (here)’” (Ruth 
2:14).142 Halom refers to nothing other than malkhut.143 A person must 
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the Zohar (II, 153a), which teaches the order in which the influx of shefa (spiritual bounty and 
blessing) from on high descends into this world. The first to receive the shefa are the sefirot 
known as the “intellects,” Chokhmah and Binah. From there it is passed on to the next six 
sefirot, the Divine persona Z’er Anpin. These sefirot then transfer the shefa to Malkhut, which, 
as the interface between the upper and lower world, disburses it to the creation below. All 
sustenance and livelihood is thus said to be obtained from Malkhut/authority (see also Lesson 
#16:1 later on in this volume). 

141. must have a measure of authority…. This is because both one’s livelihood and authority 
are rooted in Malkhut. The need to have a measure of authority in order to connect to Malkhut, 
the source of one’s authority, is based on the principle cited previously from the Midrash: We 
strengthen only the strong; quicken only the quick (see n.130 above). Just as a person has to have 
a measure of his own strength in order for the tzaddik to then strengthen him with greater insight, 
he has to have a measure of his own authority in order to receive livelihood from Malkhut.

142. at mealtime, Come over halom. When Ruth arrived in the Holy Land with her mother-in-
law, Naomi, the two women had nothing to eat. Naomi sent Ruth to the fields of their kinsman, 
Boaz, where she could gather the leftover crops. Boaz noticed Ruth and invited her to eat 
together with him and his harvesters. At mealtime, Boaz said to her, “Come over halom (here) 
and partake of the bread and dip your morsel in the vinegar.” See the following note.

143. Halom refers to nothing other than malkhut. This teaching linking halom with malkhut is 
from the tractate Zevachim (loc. cit.), where Ulla teaches: Moshe requested malkhut (kingship), 
but was refused, as it is written, “Do not approach halom (here)” (Exodus 3:5). Halom refers 
to nothing other than malkhut, as in “Who am I, O God, and who is my family, that You have 
brought me halom?” (2 Samuel 7:18).

In the tractate Shabbat, the Talmud links Boaz’s remark to Ruth, “Come over halom,” 
with David’s response after being told by the prophet Natan that his dynasty would endure 
forever: “Who am I, O God, and who is my family, that You have brought me halom (to here)?” 
The word halom is thus understood as alluding to kingship. Boaz, the Sages say, was hinting 
to the future ascent of Ruth’s descendents to malkhut (kingship), as the kings of the Davidic 
dynasty (Shabbat 113b; see also Likutey Moharan I, 62:1 and nn.4-5). 

מִי  י  כִּ ע,  דַּ  – וְקָא  דַּ הָאֲכִילָה  עֵת  בְּ הָרָצוֹן  הֶאָרַת  ה  לֶּ תְגַּ מִּ ֶ שּׁ וּמַה 
בּוֹ,  לוּיִים  לְהַתְּ רְנָסָה  פַּ ן  לִתֵּ מְפַרְנֵס,  לִהְיוֹת  מָתְנָיו  לַחְגֹּר  רוֹצֶה  שֶׁ
ל,  רֹעַ־מַזָּ קּוֹרִין:  )שֶׁ הַהֵפֶךְ  יִהְיֶה  וְלֹא  אִישׁ־חַיִל  הְיֶה  יִּ שֶׁ צָרִיךְ  הוּא 
ךְ  רְנָסָה נִמְשָׁ ל הַפַּ י כָּ לָה. כִּ הְיֶה לוֹ קְצָת מֶמְשָׁ יִּ י צָרִיךְ שֶׁ ל(, כִּ לֵימַזָּ שְׁ

י  י חֲזַיְתָ דִּ מֶלֶךְ )דניאל ד, יז(: "אִילָנָא דִּ תוּב בְּ כָּ מוֹ שֶׁ לְכוּת, כְּ מֵהַמַּ
א". הּ, אַנְתְּ הוּא מַלְכָּ רְבָה וּתְקִף וְכוּ' וּמָזוֹן לְכֹלָא בֵּ

לָה,  הְיֶה לוֹ קְצָת מֶמְשָׁ יִּ רְנָסָה, צָרִיךְ שֶׁ ל פַּ רוֹצֶה לְקַבֵּ ן מִי שֶׁ וְעַל־כֵּ
חִינַת )רות ב, יד(:  לְכוּת. וְזֶה בְּ כוּת עִם הַמַּ יָּ הְיֶה לוֹ אֵיזֶה שַׁ יִּ דֵי שֶׁ כְּ
א מַלְכוּת' )זבחים קב, א(:  י הֲלֹם" – 'אֵין הֲלֹם אֶלָּ "לְעֵת הָאֹכֶל גּשִֹׁ
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139. a certain amount of authority. To explain why the light of Desire shines particularly at the 
time of eating, Rebbe Nachman begins with the concept of authority. Eating, linked earlier with 
sustenance, also signifies livelihood. The Rebbe teaches that in order to provide livelihood for 
others, a person has to be a stalwart. Note 130 mentions Reb Noson’s teaching that a stalwart is 
someone with inner strength. Here, the Rebbe defines that strength as the element of authority, a 
power over people. Over the next four paragraphs, the Rebbe shows that the authority one must 
have to supply livelihood to others is associated with the sefirah Malkhut (Kingship).

140. The tree that you saw…sustenance for all…It is you, O king. The proof-texts Rebbe 
Nachman cites here are the words of Daniel to Nevuchadnezzar, the king of Babylon. Chapter 4 
of the Book of Daniel, from which these verses are taken, tells of Nevuchadnezzar’s nightmare 
and his calling for all the sages of his kingdom to interpret it for him. When neither magicians, 
nor stargazers, nor diviners provided Nevuchadnezzar with the meaning of his dream, he 
called for Daniel, whom the Babylonian king had pressed into his service after conquering 
Yerushalayim. Nevuchadnezzar gives the account of his dream: “This was the visions of my 
mind [while I lay] in bed: I was watching, when a tree of great height [appeared] in the midst of 
the earth. The tree grew and became strong. Its top reached to the heavens, and it was visible to 
the ends of the earth. Its foliage was beautiful and its fruit plentiful; there was food for all in it…
and all flesh took sustenance from it. I was watching the visions of my mind in bed, when I saw 
a holy angel coming down from heaven. He cried out loudly and said: ‘Cut down the tree! Lop 
off its branches! Strip off its foliage and scatter its fruit!’” (vv.8-11). Daniel was silent. Then, 
after recounting the dream, he said: “It is you, O king, who have grown and become powerful; 
whose greatness has grown and reaches to heaven, and whose dominion extends to the end of 
the earth” (v.19). The tree in the dream, whose fruit was so abundant that “there was food for all 
in it,” was none other than Nevuchadnezzar himself. In the context of our lesson, this teaches 
that the king/Malkhut is the source from which all livelihood is drawn. There are several ways 
to understand this. One is that, as the Rebbe explains elsewhere, the bounty is first given to the 
king and he disburses it to his subjects (see Likutey Moharan II, 5:10 and n.174). Rabbi Saadia 
Gaon explains that it is the king’s responsibility to ensure that his subjects have what to eat 
(see v.9). The Tcheriner Rav, author of the Parparaot LeChokhmah, cross-references this with 

As for why one experiences the revelation of Desire particularly at 
the time of eating—know! anyone who would gird his loins to assume 
the role of provider, to supply livelihood for those dependent upon him, 
must be a stalwart, not the opposite {a shlimazel}, because he needs 
to have a certain amount of authority.139 This is because all livelihood 
is drawn from Malkhut (Kingship), as it is written of the king: “The 
tree that you saw, which grew and became strong…in which there was 
sustenance for all… It is you, O king” (Daniel 4:17-19).140

Consequently, anyone wanting to obtain livelihood must have a 
measure of authority, in order to have some connection with Malkhut.141 
This is the meaning of “at mealtime, ‘Come over halom (here)’” (Ruth 
2:14).142 Halom refers to nothing other than malkhut.143 A person must 
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the Zohar (II, 153a), which teaches the order in which the influx of shefa (spiritual bounty and 
blessing) from on high descends into this world. The first to receive the shefa are the sefirot 
known as the “intellects,” Chokhmah and Binah. From there it is passed on to the next six 
sefirot, the Divine persona Z’er Anpin. These sefirot then transfer the shefa to Malkhut, which, 
as the interface between the upper and lower world, disburses it to the creation below. All 
sustenance and livelihood is thus said to be obtained from Malkhut/authority (see also Lesson 
#16:1 later on in this volume). 

141. must have a measure of authority…. This is because both one’s livelihood and authority 
are rooted in Malkhut. The need to have a measure of authority in order to connect to Malkhut, 
the source of one’s authority, is based on the principle cited previously from the Midrash: We 
strengthen only the strong; quicken only the quick (see n.130 above). Just as a person has to have 
a measure of his own strength in order for the tzaddik to then strengthen him with greater insight, 
he has to have a measure of his own authority in order to receive livelihood from Malkhut.

142. at mealtime, Come over halom. When Ruth arrived in the Holy Land with her mother-in-
law, Naomi, the two women had nothing to eat. Naomi sent Ruth to the fields of their kinsman, 
Boaz, where she could gather the leftover crops. Boaz noticed Ruth and invited her to eat 
together with him and his harvesters. At mealtime, Boaz said to her, “Come over halom (here) 
and partake of the bread and dip your morsel in the vinegar.” See the following note.

143. Halom refers to nothing other than malkhut. This teaching linking halom with malkhut is 
from the tractate Zevachim (loc. cit.), where Ulla teaches: Moshe requested malkhut (kingship), 
but was refused, as it is written, “Do not approach halom (here)” (Exodus 3:5). Halom refers 
to nothing other than malkhut, as in “Who am I, O God, and who is my family, that You have 
brought me halom?” (2 Samuel 7:18).

In the tractate Shabbat, the Talmud links Boaz’s remark to Ruth, “Come over halom,” 
with David’s response after being told by the prophet Natan that his dynasty would endure 
forever: “Who am I, O God, and who is my family, that You have brought me halom (to here)?” 
The word halom is thus understood as alluding to kingship. Boaz, the Sages say, was hinting 
to the future ascent of Ruth’s descendents to malkhut (kingship), as the kings of the Davidic 
dynasty (Shabbat 113b; see also Likutey Moharan I, 62:1 and nn.4-5). 

מִי  י  כִּ ע,  דַּ  – וְקָא  דַּ הָאֲכִילָה  עֵת  בְּ הָרָצוֹן  הֶאָרַת  ה  לֶּ תְגַּ מִּ ֶ שּׁ וּמַה 
בּוֹ,  לוּיִים  לְהַתְּ רְנָסָה  פַּ ן  לִתֵּ מְפַרְנֵס,  לִהְיוֹת  מָתְנָיו  לַחְגֹּר  רוֹצֶה  שֶׁ
ל,  רֹעַ־מַזָּ קּוֹרִין:  )שֶׁ הַהֵפֶךְ  יִהְיֶה  וְלֹא  אִישׁ־חַיִל  הְיֶה  יִּ שֶׁ צָרִיךְ  הוּא 
ךְ  רְנָסָה נִמְשָׁ ל הַפַּ י כָּ לָה. כִּ הְיֶה לוֹ קְצָת מֶמְשָׁ יִּ י צָרִיךְ שֶׁ ל(, כִּ לֵימַזָּ שְׁ

י  י חֲזַיְתָ דִּ מֶלֶךְ )דניאל ד, יז(: "אִילָנָא דִּ תוּב בְּ כָּ מוֹ שֶׁ לְכוּת, כְּ מֵהַמַּ
א". הּ, אַנְתְּ הוּא מַלְכָּ רְבָה וּתְקִף וְכוּ' וּמָזוֹן לְכֹלָא בֵּ

לָה,  הְיֶה לוֹ קְצָת מֶמְשָׁ יִּ רְנָסָה, צָרִיךְ שֶׁ ל פַּ רוֹצֶה לְקַבֵּ ן מִי שֶׁ וְעַל־כֵּ
חִינַת )רות ב, יד(:  לְכוּת. וְזֶה בְּ כוּת עִם הַמַּ יָּ הְיֶה לוֹ אֵיזֶה שַׁ יִּ דֵי שֶׁ כְּ
א מַלְכוּת' )זבחים קב, א(:  י הֲלֹם" – 'אֵין הֲלֹם אֶלָּ "לְעֵת הָאֹכֶל גּשִֹׁ
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144. the means for drawing livelihood. In the previous paragraph, Rebbe Nachman stated that 
in order to provide livelihood for others, a person has to have a certain amount of authority. To 
prove this he first established that livelihood is rooted in Malkhut. The Rebbe then brought the 
verse from Ruth which links the term halom with livelihood (“mealtime”). Halom also suggests 
authority (malkhut), as shown by the Talmud’s teachings cited in the previous note. Thus, only 
a person with halom/authority/Malkhut can draw halom/livelihood from Malkhut to support 
others. The Rebbe next brings two examples to illustrate that it is the authority which people 
invest in a person that enables him to provide them with livelihood and sustenance.

145. the marriage contract: I will cherish, honor and support…. This expression appears 
in the standard Jewish marriage contract, the ketubah, in which the groom obligates himself to 
cherish, honor, support and maintain his wife faithfully, and to compensate her financially in the 
event of the marriage’s dissolution through divorce or widowhood. 

146. and he shall rule over you…to draw livelihood. This is part of Woman’s Curse, the result 
of Chavah’s sinning by eating from the Tree of Knowledge of Good and Evil and inducing 
Adam to eat. “To the woman [God] said: ‘I will greatly increase your pangs in childbearing; in 
pain shall you bear children. And for your husband shall be your longing, and he shall rule over 
you.’” In other words, the husband must have that authority over his wife, since he is charged 
to sustain and support her. 

147. true of all officials…greater authority…Malkhut. The owner of a small business 
with a handful of workers and the CEO of a multinational corporation, the mayor of a small 
village and a world leader—they all derive their authority from Malkhut. Yet, the strength of 

have authority/Malkhut “at mealtime,” as this is the means for drawing 
livelihood.144

Therefore, when a husband girds himself to take responsibility 
for his wife and obligates himself to provide for her—as stated in the 
marriage contract: I will cherish, honor and support…145—he is granted 
a measure of authority, as it is written, “and he shall rule over you” 
(Genesis 3:16). This authority is what enables him to draw livelihood.146

The same is true of all officials; anyone who needs to provide 
greater livelihood for the many dependent upon him. He must have 
greater authority in order to be able to draw down livelihood through 
Malkhut.147

Now, Malkhut receives the livelihood from the hands that are in 
the Sea of Wisdom.148 This refers to the hints, which correspond to the 
hands, as it is written (Proverbs 1:24), “I extended my hand and no one paid 
heed”—and Rashi explains: this refers to hints.149 For there are times 
when, in revealing his wisdom, the sage says something through which 
he hints to his students—i.e., that which cannot be explained explicitly. 
Only through the hints in the words are they able to understand his 
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their connection to Malkhut differs, because the measure of each one’s authority has to be 
commensurate with the measure of livelihood he is called on to provide. 

Over the remainder of this section, Rebbe Nachman will explain how and from where 
Malkhut obtains the bounty which it disburses as livelihood and sustenance in the creation. He 
focuses mainly on “the hands that are in the Sea of Wisdom”—i.e., the allusions and hints to 
knowledge needed for grasping the light of the makifim, and for delivering livelihood to Malkhut.

148. hands that are in the Sea of Wisdom. See Likutey Moharan I, 5:4, where Rebbe Nachman 
associates the Sea of Wisdom with the intellect. Indeed, water is often said to symbolize Torah 
and wisdom, as in “The earth shall be filled with the knowledge of God as the waters cover the 
sea” (Isaiah 11:9). The Zohar teaches: When the Holy One, blessed be He, recalls His children, 
He lowers them into the Great Sea—the Sea of Wisdom—to sweeten [the heavenly decrees 
against] them. He turns judgment into compassion and shows them mercy (Zohar II, 19b). The 
Rebbe will explain that, in the context of our lesson, the Sea of Wisdom signifies the makifim 
which the tzaddik and leading teacher-sage internalizes and then hints at to others through the 
hands that are in the Sea of Wisdom.

149. extended my hand…Rashi explains: this refers to hints. Speaking in the name of 
Wisdom, King Shlomo, author of the Book of Proverbs, chastises the scoffers and the fools 
who despise knowledge and are indifferent to all rebuke. Commenting on the words “I extended 
my hand,” Rashi explains that this implies motioning with one’s hand as a way of hinting to a 
friend to come over. Wisdom extended its hand to hint to them that they should abandon their 
foolishness and mockery, and come over (Rashi and Metzudat David, loc. cit.). 

י עַל־ חִינַת מַלְכוּת, לְעֵת הָאֹכֶל, כִּ לָה, בְּ הְיֶה לוֹ מֶמְשָׁ יִּ י צָרִיךְ שֶׁ כִּ
"ל. נַּ רְנָסָה כַּ ךְ הַפַּ יְדֵי־זֶה נִמְשָׁ

ב עַצְמוֹ לְפַרְנְסָהּ,  תּוֹ, וּמְחַיֵּ עַל חוֹגֵר מָתְנָיו נֶגֶד אִשְׁ הַבַּ שֶׁ ן כְּ וְעַל־כֵּ
ה: וַאֲנָא אֶפְלַח וְאוֹקִיר וְאֵזוֹן וְכוּ', אָז נוֹתְנִים  תֻבָּ כְּ תוּב בַּ כָּ מוֹ שֶׁ כְּ
ךְ",  ל בָּ תוּב )בראשית ג, טז(: "וְהוּא יִמְשָׁ כָּ מוֹ שֶׁ לָה, כְּ לוֹ קְצָת מֶמְשָׁ

"ל. נַּ רְנָסָה כַּ יךְ הַפַּ לָה הוּא יָכוֹל לְהַמְשִׁ מְשָׁ י עַל־יְדֵי הַמֶּ כִּ
ים  ים רַבִּ רְנָסָה יוֹתֵר לַאֲנָשִׁ ן פַּ רִיךְ לִתֵּ צָּ ל מִי שֶׁ רִים, כָּ ל הַשָּׂ וְכֵן כָּ
יּוּכַל  שֶׁ דֵי  כְּ לָה,  מֶמְשָׁ יוֹתֵר  לוֹ  הְיֶה  יִּ שֶׁ צָרִיךְ  הוּא  בּוֹ,  לוּיִים  הַתְּ

"ל. נַּ לְכוּת כַּ רְנָסָה עַל־יְדֵי הַמַּ יךְ הַפַּ לְהַמְשִׁ
הַחָכְמָה,  יָם  בְּ שׁ  יֵּ שֶׁ דַיִם  הַיָּ חִינַת  בְּ מִן  רְנָסָה  הַפַּ ל  מְקַבֵּ לְכוּת  וְהַמַּ
תוּב )משלי א, כד(: "נָטִיתִי  כָּ מוֹ שֶׁ חִינַת יָדַיִם, כְּ הֵם בְּ הַיְנוּ הָרְמָזִים, שֶׁ דְּ
ה  הֶחָכָם מְגַלֶּ שֶׁ י כְּ הַיְנוּ רְמָזִים, כִּ "י: דְּ ִ יב", וּפֵרֵשׁ רַשּׁ יָדִי וְאֵין מַקְשִׁ
ז בּוֹ רְמָזִים לְתַלְמִידָיו,  רַמֵּ מְּ בּוּר, שֶׁ חָכְמָתוֹ, לִפְעָמִים אוֹמֵר אֵיזֶה דִּ
הָרְמָזִים  עַל־יְדֵי  רַק  פֵרוּשׁ,  בְּ פִיו  בְּ לְבָאֵר  ר  אֶפְשָׁ אִי  ֶ שּׁ מַה  הַיְנוּ  דְּ
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144. the means for drawing livelihood. In the previous paragraph, Rebbe Nachman stated that 
in order to provide livelihood for others, a person has to have a certain amount of authority. To 
prove this he first established that livelihood is rooted in Malkhut. The Rebbe then brought the 
verse from Ruth which links the term halom with livelihood (“mealtime”). Halom also suggests 
authority (malkhut), as shown by the Talmud’s teachings cited in the previous note. Thus, only 
a person with halom/authority/Malkhut can draw halom/livelihood from Malkhut to support 
others. The Rebbe next brings two examples to illustrate that it is the authority which people 
invest in a person that enables him to provide them with livelihood and sustenance.

145. the marriage contract: I will cherish, honor and support…. This expression appears 
in the standard Jewish marriage contract, the ketubah, in which the groom obligates himself to 
cherish, honor, support and maintain his wife faithfully, and to compensate her financially in the 
event of the marriage’s dissolution through divorce or widowhood. 

146. and he shall rule over you…to draw livelihood. This is part of Woman’s Curse, the result 
of Chavah’s sinning by eating from the Tree of Knowledge of Good and Evil and inducing 
Adam to eat. “To the woman [God] said: ‘I will greatly increase your pangs in childbearing; in 
pain shall you bear children. And for your husband shall be your longing, and he shall rule over 
you.’” In other words, the husband must have that authority over his wife, since he is charged 
to sustain and support her. 

147. true of all officials…greater authority…Malkhut. The owner of a small business 
with a handful of workers and the CEO of a multinational corporation, the mayor of a small 
village and a world leader—they all derive their authority from Malkhut. Yet, the strength of 

have authority/Malkhut “at mealtime,” as this is the means for drawing 
livelihood.144

Therefore, when a husband girds himself to take responsibility 
for his wife and obligates himself to provide for her—as stated in the 
marriage contract: I will cherish, honor and support…145—he is granted 
a measure of authority, as it is written, “and he shall rule over you” 
(Genesis 3:16). This authority is what enables him to draw livelihood.146

The same is true of all officials; anyone who needs to provide 
greater livelihood for the many dependent upon him. He must have 
greater authority in order to be able to draw down livelihood through 
Malkhut.147

Now, Malkhut receives the livelihood from the hands that are in 
the Sea of Wisdom.148 This refers to the hints, which correspond to the 
hands, as it is written (Proverbs 1:24), “I extended my hand and no one paid 
heed”—and Rashi explains: this refers to hints.149 For there are times 
when, in revealing his wisdom, the sage says something through which 
he hints to his students—i.e., that which cannot be explained explicitly. 
Only through the hints in the words are they able to understand his 
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their connection to Malkhut differs, because the measure of each one’s authority has to be 
commensurate with the measure of livelihood he is called on to provide. 

Over the remainder of this section, Rebbe Nachman will explain how and from where 
Malkhut obtains the bounty which it disburses as livelihood and sustenance in the creation. He 
focuses mainly on “the hands that are in the Sea of Wisdom”—i.e., the allusions and hints to 
knowledge needed for grasping the light of the makifim, and for delivering livelihood to Malkhut.

148. hands that are in the Sea of Wisdom. See Likutey Moharan I, 5:4, where Rebbe Nachman 
associates the Sea of Wisdom with the intellect. Indeed, water is often said to symbolize Torah 
and wisdom, as in “The earth shall be filled with the knowledge of God as the waters cover the 
sea” (Isaiah 11:9). The Zohar teaches: When the Holy One, blessed be He, recalls His children, 
He lowers them into the Great Sea—the Sea of Wisdom—to sweeten [the heavenly decrees 
against] them. He turns judgment into compassion and shows them mercy (Zohar II, 19b). The 
Rebbe will explain that, in the context of our lesson, the Sea of Wisdom signifies the makifim 
which the tzaddik and leading teacher-sage internalizes and then hints at to others through the 
hands that are in the Sea of Wisdom.

149. extended my hand…Rashi explains: this refers to hints. Speaking in the name of 
Wisdom, King Shlomo, author of the Book of Proverbs, chastises the scoffers and the fools 
who despise knowledge and are indifferent to all rebuke. Commenting on the words “I extended 
my hand,” Rashi explains that this implies motioning with one’s hand as a way of hinting to a 
friend to come over. Wisdom extended its hand to hint to them that they should abandon their 
foolishness and mockery, and come over (Rashi and Metzudat David, loc. cit.). 

י עַל־ חִינַת מַלְכוּת, לְעֵת הָאֹכֶל, כִּ לָה, בְּ הְיֶה לוֹ מֶמְשָׁ יִּ י צָרִיךְ שֶׁ כִּ
"ל. נַּ רְנָסָה כַּ ךְ הַפַּ יְדֵי־זֶה נִמְשָׁ

ב עַצְמוֹ לְפַרְנְסָהּ,  תּוֹ, וּמְחַיֵּ עַל חוֹגֵר מָתְנָיו נֶגֶד אִשְׁ הַבַּ שֶׁ ן כְּ וְעַל־כֵּ
ה: וַאֲנָא אֶפְלַח וְאוֹקִיר וְאֵזוֹן וְכוּ', אָז נוֹתְנִים  תֻבָּ כְּ תוּב בַּ כָּ מוֹ שֶׁ כְּ
ךְ",  ל בָּ תוּב )בראשית ג, טז(: "וְהוּא יִמְשָׁ כָּ מוֹ שֶׁ לָה, כְּ לוֹ קְצָת מֶמְשָׁ

"ל. נַּ רְנָסָה כַּ יךְ הַפַּ לָה הוּא יָכוֹל לְהַמְשִׁ מְשָׁ י עַל־יְדֵי הַמֶּ כִּ
ים  ים רַבִּ רְנָסָה יוֹתֵר לַאֲנָשִׁ ן פַּ רִיךְ לִתֵּ צָּ ל מִי שֶׁ רִים, כָּ ל הַשָּׂ וְכֵן כָּ
יּוּכַל  שֶׁ דֵי  כְּ לָה,  מֶמְשָׁ יוֹתֵר  לוֹ  הְיֶה  יִּ שֶׁ צָרִיךְ  הוּא  בּוֹ,  לוּיִים  הַתְּ

"ל. נַּ לְכוּת כַּ רְנָסָה עַל־יְדֵי הַמַּ יךְ הַפַּ לְהַמְשִׁ
הַחָכְמָה,  יָם  בְּ שׁ  יֵּ שֶׁ דַיִם  הַיָּ חִינַת  בְּ מִן  רְנָסָה  הַפַּ ל  מְקַבֵּ לְכוּת  וְהַמַּ
תוּב )משלי א, כד(: "נָטִיתִי  כָּ מוֹ שֶׁ חִינַת יָדַיִם, כְּ הֵם בְּ הַיְנוּ הָרְמָזִים, שֶׁ דְּ
ה  הֶחָכָם מְגַלֶּ שֶׁ י כְּ הַיְנוּ רְמָזִים, כִּ "י: דְּ ִ יב", וּפֵרֵשׁ רַשּׁ יָדִי וְאֵין מַקְשִׁ
ז בּוֹ רְמָזִים לְתַלְמִידָיו,  רַמֵּ מְּ בּוּר, שֶׁ חָכְמָתוֹ, לִפְעָמִים אוֹמֵר אֵיזֶה דִּ
הָרְמָזִים  עַל־יְדֵי  רַק  פֵרוּשׁ,  בְּ פִיו  בְּ לְבָאֵר  ר  אֶפְשָׁ אִי  ֶ שּׁ מַה  הַיְנוּ  דְּ
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150. These hints are the concepts of hands…. After internalizing his lofty makifim, the 
teacher-sage seeks to transmit his perceptions of Godliness to others. However, in attempting 
to instill the insights of mah and malei into those who dwell above and those who dwell below, 
he may find that they are unable to comprehend his teaching. Then, instead of speaking directly 
of the difficult concepts he seeks to get across, he “extends his hands”—i.e., transmits them to 
his students through hints. 

Reb Noson explains that there is no more perfect daat than the knowledge and awareness 
of God which the tzaddik and teacher-sage of each generation transmits to his sons and disciples 
through the hands/hints. It is this daat alone that enables a person to fight the prolonged and 
seemingly insurmountable battle in this world against his material lusts and evil inclination. In 
truth, the Torah encompasses all the wisdom in the world, including whatever practical advice 
is needed to overcome any obstacle to one’s spiritual growth. However, on their own most 
people are unable to grasp the Torah’s profound advice, or even the teacher-sage’s, unless he 
imparts them through hints and allusions. Life is too diverse and one’s circumstances always 
shifting for there to be a single, hard-and-fast rule to follow for staying on the right track. 
Rather, one who is wise and genuinely wishes to stay on the Godly path will turn his attention to 
the many hints—i.e., the hands that are in the Sea of Wisdom—which the tzaddik and teacher-
sage sends to every person. This is why it is vital that a person come close to the true tzaddik 
of the generation, who guides each person with the precise advice and wisdom he needs (Torat 
Natan #37). Reb Noson adds: A person who properly acquires his teacher’s wisdom by having 
understood the hints he received from him will be able to receive hints from all people and 
situations and understand from them how to get closer to God…. This is because there is not a 
conversation that takes place between people that does not contain hidden elements of Torah. 
Finding it requires only that a person pay attention and that he be very well-versed in the Torah 
teachings he received from his master (Torat Natan #38). 

The Parparaot LeChokhmah adds: As explained above (§7), the tzaddik and teacher-sage 
must know when to make a fence for his words, for there are makifim which he should not draw 
and which he is forbidden to reveal. Nevertheless, having attained those makifim, the teacher-sage 
desires to share their benefit with others and shine the light of his illumination into his students. 
He therefore uses hints and allusions to reveal the makifim he is forbidden to explicitly teach. 
If they are worthy, the students will understand their teacher’s intention. It follows, in fact, that 
these hints—i.e., the hands that are in the Sea of Wisdom—allude to the highest level of makifim. 
Unlike the transcendent perceptions which the teacher-sage is meant to transmit to others, those 
he is forbidden to explicitly clarify are his own exalted perceptions, which, if he does reveal, will 
draw down makifim that are not meant for this world. Therefore, because Malkhut receives the 
world’s sustenance from these very hands/hints, i.e., the higher makifim, it is particularly at the 
time of eating one’s sustenance that one is illumined with the light of Desire.

intention. These hints are the concept of hands, of “I extended my 
hand.”150 This is also the concept of the hands that are in the Sea of 
Wisdom, as in “This is the sea, vast and broad-handed” (Psalms 104:25).151 152

And from these hands Malkhut receives the livelihood, as in “You 
open Your hand and satisfy the desire of every living thing” (Psalms 
145:16)—i.e., the livelihood is drawn from the aforementioned concept 
of the hands.153 This is the meaning of “and satisfy the desire of every 
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151. the hands…vast and broad-handed. The psalmist depicts the sea’s extensiveness as 
r’chav yadayim, literally: “broad-handed.” Rebbe Nachman brings this proof-text to show the 
link between the sea and the concept of hands. This is seen as well in the Midrash (Tehillim 
#19), which teaches that when Scriptures states: “Everything that God made [He made] for 
His sake” (Proverbs 16:4), it means “for His praise.” All of creation praises God for His works 
and deeds. Rabbi Berakhyah taught in the name of Rabbi Shimon: Where people cannot see 
a head, God can see a head, as in “the world’s head [is] of dust” (ibid. 8:26). The sea that 
people observe has no hands, yet God sees in it hands, as in “This is the sea, vast and r’chav 
yadayim.” … The earth that people observe has no hands, yet God sees its hands, as in “and the 
earth is racahvat yadayim” (Judges 18:10). Life, too, is “broad-handed” and extensive in the 
choices humans have on account of their free will. Oftentimes, it is difficult to know which of 
one’s options are the right ones. A person therefore has to seek out and find the hints of Divine 
Wisdom that infuse the creation, and through them decide. 

152. the hands that are in the Sea of Wisdom…. Reb Noson teaches that revealing the 
knowledge in the Sea of Wisdom and the splitting of the Red Sea are conceptually one and the 
same. The following is a rephrasing of his teaching: The Jewish people stood on the shores of 
the Red Sea about to be annihilated by the pursuing Egyptian army. They feared fleeing into the 
sea, lest its seething waters engulf them as punishment for their sins. But God had compassion 
upon the Jews and instructed Moshe to raise his staff and split the sea. The ensuing miraculous 
parting of its waters into a separate path for each tribe was a fantastic revelation of Godliness 
in the world (Pirkei d’Rebbi Eliezer #42; see also Likutey Moharan I, 9:2, nn.11-12). On a 
deeper level, the waters of the world represent wisdom, as in “The earth shall be filled with the 
knowledge of God as the waters cover the sea” (Isaiah 11:9). However, unless a person knows 
how to draw that knowledge/water in suitable measure, he is in danger of drowning. God’s 
splitting of the Red Sea signifies the parting of the waters to reveal the paths of knowledge and 
wisdom of His Godliness. In the context of our lesson, these paths are the hands/hints in the 
Sea of Wisdom through which the lofty makifim are transmitted. This is the concept of “This is 
the sea, vast and broad-handed”—i.e., the hands from which Malkhut receives the livelihood. 
It is also the deeper meaning of the Sages’ teaching: A person’s livelihood is as difficult as the 
splitting of the Red Sea (Pesachim 118a). To obtain that livelihood, the sea must be split—i.e., 
the hands that are in the Sea of Wisdom must be revealed (Torat Natan #35). 

153. You open Your hand…livelihood is drawn…concept of the hands. The psalmist speaks 
of God opening His Hand, the repository of all blessing, to “satisfy the desire of every living 
thing.” We recite this verse thrice daily in the Ashrei prayer (Psalm 145). The Shulchan Arukh 
rules that this verse must be said with an extra measure of intention, and that if one fails to 

חִינַת יָדַיִם,  נָתוֹ. וְאֵלּוּ הָרְמָזִים הֵם בְּ וָּ בּוּר, הֵם מְבִינִים כַּ הַדִּ שׁ בְּ יֵּ שֶׁ
יַם הַחָכְמָה,  שׁ בְּ יֵּ דַיִם שֶׁ חִינַת הַיָּ "ל, וְזֶהוּ בְּ נַּ כַּ חִינַת: נָטִיתִי יָדִי  בְּ

דוֹל וּרְחַב יָדַיִם". ם גָּ בְחִינַת )תהלים קד, כה(: "זֶה הַיָּ בִּ
בְחִינַת )שם  רְנָסָה, בִּ לְכוּת אֶת הַפַּ חִינַת הַמַּ ל בְּ דַיִם מְקַבֵּ וּמֵאֵלּוּ הַיָּ
רְנָסָה  הַפַּ יעַ לְכָל חַי רָצוֹן", הַיְנוּ שֶׁ בִּ קמה, טז(: "פּוֹתֵחַ אֶת יָדֶךָ וּמַשְׂ

יעַ לְכָל חַי רָצוֹן" –  בִּ "ל. וְזֶהוּ: "וּמַשְׂ דַיִם הַנַּ חִינַת הַיָּ כֶת מִבְּ נִמְשֶׁ
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150. These hints are the concepts of hands…. After internalizing his lofty makifim, the 
teacher-sage seeks to transmit his perceptions of Godliness to others. However, in attempting 
to instill the insights of mah and malei into those who dwell above and those who dwell below, 
he may find that they are unable to comprehend his teaching. Then, instead of speaking directly 
of the difficult concepts he seeks to get across, he “extends his hands”—i.e., transmits them to 
his students through hints. 

Reb Noson explains that there is no more perfect daat than the knowledge and awareness 
of God which the tzaddik and teacher-sage of each generation transmits to his sons and disciples 
through the hands/hints. It is this daat alone that enables a person to fight the prolonged and 
seemingly insurmountable battle in this world against his material lusts and evil inclination. In 
truth, the Torah encompasses all the wisdom in the world, including whatever practical advice 
is needed to overcome any obstacle to one’s spiritual growth. However, on their own most 
people are unable to grasp the Torah’s profound advice, or even the teacher-sage’s, unless he 
imparts them through hints and allusions. Life is too diverse and one’s circumstances always 
shifting for there to be a single, hard-and-fast rule to follow for staying on the right track. 
Rather, one who is wise and genuinely wishes to stay on the Godly path will turn his attention to 
the many hints—i.e., the hands that are in the Sea of Wisdom—which the tzaddik and teacher-
sage sends to every person. This is why it is vital that a person come close to the true tzaddik 
of the generation, who guides each person with the precise advice and wisdom he needs (Torat 
Natan #37). Reb Noson adds: A person who properly acquires his teacher’s wisdom by having 
understood the hints he received from him will be able to receive hints from all people and 
situations and understand from them how to get closer to God…. This is because there is not a 
conversation that takes place between people that does not contain hidden elements of Torah. 
Finding it requires only that a person pay attention and that he be very well-versed in the Torah 
teachings he received from his master (Torat Natan #38). 

The Parparaot LeChokhmah adds: As explained above (§7), the tzaddik and teacher-sage 
must know when to make a fence for his words, for there are makifim which he should not draw 
and which he is forbidden to reveal. Nevertheless, having attained those makifim, the teacher-sage 
desires to share their benefit with others and shine the light of his illumination into his students. 
He therefore uses hints and allusions to reveal the makifim he is forbidden to explicitly teach. 
If they are worthy, the students will understand their teacher’s intention. It follows, in fact, that 
these hints—i.e., the hands that are in the Sea of Wisdom—allude to the highest level of makifim. 
Unlike the transcendent perceptions which the teacher-sage is meant to transmit to others, those 
he is forbidden to explicitly clarify are his own exalted perceptions, which, if he does reveal, will 
draw down makifim that are not meant for this world. Therefore, because Malkhut receives the 
world’s sustenance from these very hands/hints, i.e., the higher makifim, it is particularly at the 
time of eating one’s sustenance that one is illumined with the light of Desire.

intention. These hints are the concept of hands, of “I extended my 
hand.”150 This is also the concept of the hands that are in the Sea of 
Wisdom, as in “This is the sea, vast and broad-handed” (Psalms 104:25).151 152

And from these hands Malkhut receives the livelihood, as in “You 
open Your hand and satisfy the desire of every living thing” (Psalms 
145:16)—i.e., the livelihood is drawn from the aforementioned concept 
of the hands.153 This is the meaning of “and satisfy the desire of every 
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151. the hands…vast and broad-handed. The psalmist depicts the sea’s extensiveness as 
r’chav yadayim, literally: “broad-handed.” Rebbe Nachman brings this proof-text to show the 
link between the sea and the concept of hands. This is seen as well in the Midrash (Tehillim 
#19), which teaches that when Scriptures states: “Everything that God made [He made] for 
His sake” (Proverbs 16:4), it means “for His praise.” All of creation praises God for His works 
and deeds. Rabbi Berakhyah taught in the name of Rabbi Shimon: Where people cannot see 
a head, God can see a head, as in “the world’s head [is] of dust” (ibid. 8:26). The sea that 
people observe has no hands, yet God sees in it hands, as in “This is the sea, vast and r’chav 
yadayim.” … The earth that people observe has no hands, yet God sees its hands, as in “and the 
earth is racahvat yadayim” (Judges 18:10). Life, too, is “broad-handed” and extensive in the 
choices humans have on account of their free will. Oftentimes, it is difficult to know which of 
one’s options are the right ones. A person therefore has to seek out and find the hints of Divine 
Wisdom that infuse the creation, and through them decide. 

152. the hands that are in the Sea of Wisdom…. Reb Noson teaches that revealing the 
knowledge in the Sea of Wisdom and the splitting of the Red Sea are conceptually one and the 
same. The following is a rephrasing of his teaching: The Jewish people stood on the shores of 
the Red Sea about to be annihilated by the pursuing Egyptian army. They feared fleeing into the 
sea, lest its seething waters engulf them as punishment for their sins. But God had compassion 
upon the Jews and instructed Moshe to raise his staff and split the sea. The ensuing miraculous 
parting of its waters into a separate path for each tribe was a fantastic revelation of Godliness 
in the world (Pirkei d’Rebbi Eliezer #42; see also Likutey Moharan I, 9:2, nn.11-12). On a 
deeper level, the waters of the world represent wisdom, as in “The earth shall be filled with the 
knowledge of God as the waters cover the sea” (Isaiah 11:9). However, unless a person knows 
how to draw that knowledge/water in suitable measure, he is in danger of drowning. God’s 
splitting of the Red Sea signifies the parting of the waters to reveal the paths of knowledge and 
wisdom of His Godliness. In the context of our lesson, these paths are the hands/hints in the 
Sea of Wisdom through which the lofty makifim are transmitted. This is the concept of “This is 
the sea, vast and broad-handed”—i.e., the hands from which Malkhut receives the livelihood. 
It is also the deeper meaning of the Sages’ teaching: A person’s livelihood is as difficult as the 
splitting of the Red Sea (Pesachim 118a). To obtain that livelihood, the sea must be split—i.e., 
the hands that are in the Sea of Wisdom must be revealed (Torat Natan #35). 

153. You open Your hand…livelihood is drawn…concept of the hands. The psalmist speaks 
of God opening His Hand, the repository of all blessing, to “satisfy the desire of every living 
thing.” We recite this verse thrice daily in the Ashrei prayer (Psalm 145). The Shulchan Arukh 
rules that this verse must be said with an extra measure of intention, and that if one fails to 

חִינַת יָדַיִם,  נָתוֹ. וְאֵלּוּ הָרְמָזִים הֵם בְּ וָּ בּוּר, הֵם מְבִינִים כַּ הַדִּ שׁ בְּ יֵּ שֶׁ
יַם הַחָכְמָה,  שׁ בְּ יֵּ דַיִם שֶׁ חִינַת הַיָּ "ל, וְזֶהוּ בְּ נַּ כַּ חִינַת: נָטִיתִי יָדִי  בְּ

דוֹל וּרְחַב יָדַיִם". ם גָּ בְחִינַת )תהלים קד, כה(: "זֶה הַיָּ בִּ
בְחִינַת )שם  רְנָסָה, בִּ לְכוּת אֶת הַפַּ חִינַת הַמַּ ל בְּ דַיִם מְקַבֵּ וּמֵאֵלּוּ הַיָּ
רְנָסָה  הַפַּ יעַ לְכָל חַי רָצוֹן", הַיְנוּ שֶׁ בִּ קמה, טז(: "פּוֹתֵחַ אֶת יָדֶךָ וּמַשְׂ

יעַ לְכָל חַי רָצוֹן" –  בִּ "ל. וְזֶהוּ: "וּמַשְׂ דַיִם הַנַּ חִינַת הַיָּ כֶת מִבְּ נִמְשֶׁ
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do so, one must repeat it. This is because these words express great praise to God as the One 
Who provides sustenance for everything in creation through His Divine providence (Orach 
Chaim 51:7; Mishnah Berurah 51:15-16). More than any other verse or prayer, “You open Your 
hand…” affirms that all our sustenance and livelihood come from the Hand of God. Reciting it 
with extra intentionality and fervor is essential for opening the repositories of Divine bounty. In 
the context of our lesson, Rebbe Nachman shows that when the hands in the Sea of Wisdom are 
open, i.e., when one understands the hints of wisdom that the tzaddik reveals, Malkhut receives 
the livelihood which it disburses to this world.

154. satisfy the desire…sustenance in its time. Having explained “You open Your hand” as 
alluding to the hands that are in the Sea of Wisdom from which Malkhut receives the livelihood, 
Rebbe Nachman now shows how also the second half of the verse applies in our lesson. He 
explains that “and satisfy the desire (ratzon) of every living thing” alludes to the light of 
Desire (Ratzon). As explained earlier in this section, the light of Desire is revealed within the 
livelihood—i.e., at the time of eating—as in “and You give them their sustenance in its time.” 
“In its time” alludes to the makifim of mah, which are the revelation of Desire (and see nn.132-
134, 138 above; see also Likutey Moharan I, 24:5).

155. the makifim shine into the Sea of Wisdom that the sage reveals. Rebbe Nachman has 
thus answered his earlier question: Why is it that a person experiences the revelation of Desire 
particularly at the time of eating? As the Rebbe explained, in order to obtain livelihood a person 
must have a measure of authority (malkhut). At the time of eating, this authority connects him 
with Malkhut, which has ascended to the Sea of Wisdom in order to draw down that livelihood. 
The Sea of Wisdom is the reservoir of the makifim, the transcendent perceptions which the 
teacher-sage reveals through hints/hands. These hands are the same hands that provide Malkhut 
with the livelihood for this world. Therefore, when the hands that are in the Sea of Wisdom are 
open—i.e., when a person understands the transcendent perceptions through hints which the 
teacher-sage reveals to him—the makifim shine with the light of Ratzon (Desire) and Malkhut 
receives livelihood. And so a person who eats with holiness is illuminated by the revelation of 
Desire that is revealed within that food at the time of eating. This, as we have seen, is the deeper 
meaning of “You open Your hand and satisfy the desire of every living thing.”

Reb Noson provides a deep, practical insight into the idea that a person is illuminated with 

living thing.” It alludes to the revelation of Desire, which manifests 
within the livelihood, as in “and You give them their sustenance in its 
time.”154 As a result of Malkhut receiving the livelihood from these 
hands in the Sea of Wisdom, the light of the makifim is revealed within 
the food and the livelihood. This is the revelation of Desire, because the 
makifim shine into the Sea of Wisdom that the sage reveals.155

{“This is the sea, vast and broad-handed; crawling things are there beyond number, 
creatures small and great. There go the ships, and this Leviathan that You formed l’sachek 
(to sport) with. All of them look to You to give them their food in its time” (Psalms 104:25-
27).156}

And this is: “This is the sea, vast and broad-handed…this Leviathan 
that You formed to sport with.” “Leviathan” alludes to Malkhut, as it is 
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Desire while eating as a result of Malkhut receiving livelihood from the hands that are in the Sea 
of Wisdom. He writes: As we have seen, the most essential daat is that which the teacher-sage 
of the generation shines into those who dwell below, i.e., that “the whole earth is filled with His 
glory.” Every person must strive to attain this insight. The more he internalizes it and transmits 
it to others, the more of an ish chayil (stalwart) he becomes, the greater authority (malkhut) 
he acquires, and the more others depend upon him for sustenance. He is then someone who 
is illuminated with the light of Desire while eating. Yet, the main way to attain these spiritual 
levels is through faith, as Rebbe Nachman said in a conversation he had with us after giving 
this lesson (see Rabbi Nachman’s Wisdom #40). Only through faith can a person be illuminated 
with Desire to the point of “knowing not at all what it is that he desires!” This is because by 
strengthening his faith in God and believing that, despite all his spiritual shortcomings, God is 
always close to him, he is an ish chayil and associated with Malkhut and authority…. And the 
strengthening of one’s faith comes mainly from the Sea of Wisdom of the true tzaddik, who 
instills his daat into son and disciple primarily through the hints/hands that are in the Sea. A 
person has to understand the hints which are coming his way all the time. When he believes 
that God is always with him, the authority he acquires is associated with Malkhut of Holiness, 
which, as everyone knows, is the only true authority and rule. In other words, any authority 
and rule a person is granted is for the purpose of increasing God’s glory—i.e., the Eternal 
Kingdom of God…. And once the ish chayil uses his authority and inner strength (see n.139 
above) to fortify his own faith that God is always with him, he is able to inspire and strengthen 
the hearts of others, and, commensurate with his spiritual level, instill that insight into his sons 
and disciples…. As explained earlier in the lesson (see §4), everyone has to engage in settling 
the world by speaking with a friend about the ultimate purpose of life and inspiring in him the 
fear of Heaven. For each Jew must acquire a portion in Malkhut of Holiness by instilling others 
with daat. By doing so, he receives livelihood and in turn merits the revelation of Desire (Torat 
Natan #33).

156. This is the sea…give them their food in its time. Rebbe Nachman previously quoted the 
opening clause of these verses, linking it to the hands that are in the Sea of Wisdom. He will 
now show how all three verses allude to various concepts discussed in the lesson. In this psalm 
from which these verses are taken, the psalmist praises God for all the wonders of His creation. 
The verse immediately preceding those cited here states: “How many are the things You have 
made, O God; You have made them all with wisdom; the earth is full of Your creations.” 

בְחִינַת:  בִּ "ל  נַּ כַּ רְנָסָה  הַפַּ תוֹךְ  בְּ ה  לֶּ תְגַּ מִּ שֶׁ הָרָצוֹן,  הֶאָרַת  חִינַת  בְּ
לְכוּת  הַמַּ י מֵחֲמַת שֶׁ "ל. כִּ נַּ עִתּוֹ", כַּ ה נוֹתֵן לָהֶם אֶת אָכְלָם בְּ "וְאַתָּ
ם  ה שָׁ לֶּ ן מִתְגַּ יָם הַחָכְמָה, עַל־כֵּ שׁ בְּ יֵּ דַיִם אֵלּוּ שֶׁ רְנָסָה מִיָּ ל הַפַּ מְקַבֵּ
הֶאָרַת  חִינַת  בְּ הֵם  שֶׁ יפִים,  קִּ הַמַּ הֶאָרַת  רְנָסָה,  וְהַפַּ הָאֲכִילָה  תוֹךְ  בְּ
הֶחָכָם  ה  גַלֶּ מְּ שֶׁ הַחָכְמָה  יַם  בְּ מְאִירִים  יפִים  קִּ הַמַּ י  כִּ "ל,  נַּ כַּ הָרָצוֹן 

"ל. נַּ כַּ
חֶק  דוֹל וּרְחַב יָדַיִם וְכוּ', לִוְיָתָן זֶה יָצַרְתָּ לְשַׂ ם גָּ חִינַת: "זֶה הַיָּ וְזֶה בְּ
תוּב )ישעיה כז, א(: "לִוְיָתָן  כָּ מוֹ שֶׁ חִינַת מַלְכוּת, כְּ בּוֹ". "לִוְיָתָן" זֶה בְּ
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do so, one must repeat it. This is because these words express great praise to God as the One 
Who provides sustenance for everything in creation through His Divine providence (Orach 
Chaim 51:7; Mishnah Berurah 51:15-16). More than any other verse or prayer, “You open Your 
hand…” affirms that all our sustenance and livelihood come from the Hand of God. Reciting it 
with extra intentionality and fervor is essential for opening the repositories of Divine bounty. In 
the context of our lesson, Rebbe Nachman shows that when the hands in the Sea of Wisdom are 
open, i.e., when one understands the hints of wisdom that the tzaddik reveals, Malkhut receives 
the livelihood which it disburses to this world.

154. satisfy the desire…sustenance in its time. Having explained “You open Your hand” as 
alluding to the hands that are in the Sea of Wisdom from which Malkhut receives the livelihood, 
Rebbe Nachman now shows how also the second half of the verse applies in our lesson. He 
explains that “and satisfy the desire (ratzon) of every living thing” alludes to the light of 
Desire (Ratzon). As explained earlier in this section, the light of Desire is revealed within the 
livelihood—i.e., at the time of eating—as in “and You give them their sustenance in its time.” 
“In its time” alludes to the makifim of mah, which are the revelation of Desire (and see nn.132-
134, 138 above; see also Likutey Moharan I, 24:5).

155. the makifim shine into the Sea of Wisdom that the sage reveals. Rebbe Nachman has 
thus answered his earlier question: Why is it that a person experiences the revelation of Desire 
particularly at the time of eating? As the Rebbe explained, in order to obtain livelihood a person 
must have a measure of authority (malkhut). At the time of eating, this authority connects him 
with Malkhut, which has ascended to the Sea of Wisdom in order to draw down that livelihood. 
The Sea of Wisdom is the reservoir of the makifim, the transcendent perceptions which the 
teacher-sage reveals through hints/hands. These hands are the same hands that provide Malkhut 
with the livelihood for this world. Therefore, when the hands that are in the Sea of Wisdom are 
open—i.e., when a person understands the transcendent perceptions through hints which the 
teacher-sage reveals to him—the makifim shine with the light of Ratzon (Desire) and Malkhut 
receives livelihood. And so a person who eats with holiness is illuminated by the revelation of 
Desire that is revealed within that food at the time of eating. This, as we have seen, is the deeper 
meaning of “You open Your hand and satisfy the desire of every living thing.”

Reb Noson provides a deep, practical insight into the idea that a person is illuminated with 

living thing.” It alludes to the revelation of Desire, which manifests 
within the livelihood, as in “and You give them their sustenance in its 
time.”154 As a result of Malkhut receiving the livelihood from these 
hands in the Sea of Wisdom, the light of the makifim is revealed within 
the food and the livelihood. This is the revelation of Desire, because the 
makifim shine into the Sea of Wisdom that the sage reveals.155

{“This is the sea, vast and broad-handed; crawling things are there beyond number, 
creatures small and great. There go the ships, and this Leviathan that You formed l’sachek 
(to sport) with. All of them look to You to give them their food in its time” (Psalms 104:25-
27).156}

And this is: “This is the sea, vast and broad-handed…this Leviathan 
that You formed to sport with.” “Leviathan” alludes to Malkhut, as it is 
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Desire while eating as a result of Malkhut receiving livelihood from the hands that are in the Sea 
of Wisdom. He writes: As we have seen, the most essential daat is that which the teacher-sage 
of the generation shines into those who dwell below, i.e., that “the whole earth is filled with His 
glory.” Every person must strive to attain this insight. The more he internalizes it and transmits 
it to others, the more of an ish chayil (stalwart) he becomes, the greater authority (malkhut) 
he acquires, and the more others depend upon him for sustenance. He is then someone who 
is illuminated with the light of Desire while eating. Yet, the main way to attain these spiritual 
levels is through faith, as Rebbe Nachman said in a conversation he had with us after giving 
this lesson (see Rabbi Nachman’s Wisdom #40). Only through faith can a person be illuminated 
with Desire to the point of “knowing not at all what it is that he desires!” This is because by 
strengthening his faith in God and believing that, despite all his spiritual shortcomings, God is 
always close to him, he is an ish chayil and associated with Malkhut and authority…. And the 
strengthening of one’s faith comes mainly from the Sea of Wisdom of the true tzaddik, who 
instills his daat into son and disciple primarily through the hints/hands that are in the Sea. A 
person has to understand the hints which are coming his way all the time. When he believes 
that God is always with him, the authority he acquires is associated with Malkhut of Holiness, 
which, as everyone knows, is the only true authority and rule. In other words, any authority 
and rule a person is granted is for the purpose of increasing God’s glory—i.e., the Eternal 
Kingdom of God…. And once the ish chayil uses his authority and inner strength (see n.139 
above) to fortify his own faith that God is always with him, he is able to inspire and strengthen 
the hearts of others, and, commensurate with his spiritual level, instill that insight into his sons 
and disciples…. As explained earlier in the lesson (see §4), everyone has to engage in settling 
the world by speaking with a friend about the ultimate purpose of life and inspiring in him the 
fear of Heaven. For each Jew must acquire a portion in Malkhut of Holiness by instilling others 
with daat. By doing so, he receives livelihood and in turn merits the revelation of Desire (Torat 
Natan #33).

156. This is the sea…give them their food in its time. Rebbe Nachman previously quoted the 
opening clause of these verses, linking it to the hands that are in the Sea of Wisdom. He will 
now show how all three verses allude to various concepts discussed in the lesson. In this psalm 
from which these verses are taken, the psalmist praises God for all the wonders of His creation. 
The verse immediately preceding those cited here states: “How many are the things You have 
made, O God; You have made them all with wisdom; the earth is full of Your creations.” 

בְחִינַת:  בִּ "ל  נַּ כַּ רְנָסָה  הַפַּ תוֹךְ  בְּ ה  לֶּ תְגַּ מִּ שֶׁ הָרָצוֹן,  הֶאָרַת  חִינַת  בְּ
לְכוּת  הַמַּ י מֵחֲמַת שֶׁ "ל. כִּ נַּ עִתּוֹ", כַּ ה נוֹתֵן לָהֶם אֶת אָכְלָם בְּ "וְאַתָּ
ם  ה שָׁ לֶּ ן מִתְגַּ יָם הַחָכְמָה, עַל־כֵּ שׁ בְּ יֵּ דַיִם אֵלּוּ שֶׁ רְנָסָה מִיָּ ל הַפַּ מְקַבֵּ
הֶאָרַת  חִינַת  בְּ הֵם  שֶׁ יפִים,  קִּ הַמַּ הֶאָרַת  רְנָסָה,  וְהַפַּ הָאֲכִילָה  תוֹךְ  בְּ
הֶחָכָם  ה  גַלֶּ מְּ שֶׁ הַחָכְמָה  יַם  בְּ מְאִירִים  יפִים  קִּ הַמַּ י  כִּ "ל,  נַּ כַּ הָרָצוֹן 

"ל. נַּ כַּ
חֶק  דוֹל וּרְחַב יָדַיִם וְכוּ', לִוְיָתָן זֶה יָצַרְתָּ לְשַׂ ם גָּ חִינַת: "זֶה הַיָּ וְזֶה בְּ
תוּב )ישעיה כז, א(: "לִוְיָתָן  כָּ מוֹ שֶׁ חִינַת מַלְכוּת, כְּ בּוֹ". "לִוְיָתָן" זֶה בְּ
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157. Leviathan, the bolt serpent…Leviathan, the twisting serpent…Malkhut. Yeshayahu 
prophesies the destruction of Israel’s enemies, world powers whom he likens to the giant sea 
creatures: “On that day God will exact punishment with His harsh, great and mighty sword upon 
Leviathan, the bolt serpent, and upon Leviathan, the twisting serpent….” The commentators 
explain that “Leviathan” alludes to the kingdoms of Edom and Yishmael, or, alternatively, 
Egypt and Assyria (Rashi, Radak and Metzudat David, loc. cit.). Thus, in the context of our 
lesson, the Leviathan indicates kingship, the concepts of Malkhut and authority.

158. l’SaCheK…SheChaKim…they mill the manna—i.e., livelihood. The Talmud cites (loc. 
cit.) the teaching of Reish Lakish that there are seven heavens. The third of these, Shechakim 
(“Mills”), is named for its millstones which grind manna for the tzaddikim. The Midrash adds 
that it is called Shechakim because of the different things that are milled there, including grains 
for the Jewish people (Otiyot d’Rebbi Akiva 1:3). Both these teachings indicate that the bounty 
from on high which is turned into sustenance (manna, grains) for the inhabitants of this world 
comes from Shechakim (see also Likutey Moharan II, 5:10 and n.189). In the context of our 
lesson, Rebbe Nachman connects SheChaKim (שחקים) with the etymologically similar term 
l’SaCheK (“to sport,” לשחק).

159. as discussed above. See also note 151, which brings the teaching from Midrash Tehillim 
that likewise links the sea with the concept of hands. 

160. milled and ground there so that each person can be given a befitting ration of 
livelihood. See note 140 above, that all shefa in this world is obtained from Malkhut, which is 
tasked with disbursing this spiritual bounty and blessing as livelihood for the creation generally, 
and for human beings in particular. The Kaballah teaches that Malkhut gives each person the 
ration of sustenance and livelihood he deserves. The shefa which God constantly sends down 
to the creation originates in Keter. Interaction between the sefirot results in Keter transferring 
the bounty to Chokhmah and Binah, and their transferring it to Chesed and Gevurah. In order 
for the shefa to reach its destination, it must first be transferred to Malkhut, the lowest sefirah 

written, “Leviathan, the bolt serpent…Leviathan, the twisting serpent” 
(Isaiah 27:1)—and Rashi explains: this refers to Malkhut.157

This is the meaning of “l’SaCheK with.” It alludes to SheChaKim 
(“Mills”), since that is where they mill the manna (Chagigah 12b)—i.e., 
livelihood.158 In other words, Malkhut/Leviathan receives the livelihood 
from the hands that are in the Sea of Wisdom, the concept of “This is 
the sea, vast and broad-handed,” as discussed above.159 And when the 
livelihood reaches Malkhut, it is milled and ground there so that each 
person can be given a befitting ration of livelihood.160 

And this is “l’sachek with”—the concept of Shechakim, where they 
mill the manna. For the livelihood, the manna, is milled and ground up 
in Malkhut/Leviathan, which receives the livelihood from the concept 
of “This is the sea, vast and broad-handed”—i.e., from the hands in the 
Sea of Wisdom, namely, the concept of hints, as discussed above.161
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and the interface between God and His creation. In Malkhut, this purely spiritual bounty is 
prepared—i.e., “it is milled and ground”—for disbursal in this world as physical sustenance and 
livelihood. Each person then receives his ration of livelihood commensurate with the degree 
to which his righteous actions facilitated the interaction between the sefirot, or his evil deeds 
impeded it. In the context of our lesson, the Sea of Wisdom represents the makifim/intellects 
(see n.148). As explained above (n.80), attaining the makifim is synonymous with receiving 
shefa from Keter. In Kabbalistic terminology, the intellects (mochin) are the three upper sefirot: 
Keter, Chokhmah and Binah; the hands correspond to Chesed and Gevurah (see Appendix: The 
Sefirot and Man). When these two sefirot ascend to receive the shefa from the intellects, they 
are “the hands that are in the Sea of Wisdom.” Afterwards, these hands, Chesed and Gevurah, 
transfer the shefa/livelihood to Malkhut.

As mentioned, a person’s ration of livelihood from Malkhut is commensurate with his 
actions. His mitzvot and good deeds enable Malkhut to receive the livelihood, and he is rewarded 
correspondingly. Conversely, his sins and evil deeds keep the livelihood from Malkhut, and 
so he is repaid in kind. However, this begs the question: How is it that many wicked people 
are wealthy, or have sufficient livelihood, whereas many of the righteous are impoverished? 
In this regard, the Talmud (Berakhot 7a) teaches that Moshe sought to know God’s ways. He 
asked: Master of the Universe, what is the reason that there are righteous people who prosper, 
and righteous people who suffer; wicked people who prosper, and wicked people who suffer? 
…Rabbi Meir said: Moshe was not granted this request, as God answered (Exodus 33:19): “I 
shall favor whom I choose to favor”—even though he may not deserve it—”and I will have 
compassion on whom I choose to have compassion”—even though he may not deserve it. Citing 
this same passage in Likutey Moharan I, 56:10, Rebbe Nachman adds: Even Moshe Rabbeinu, 
of blessed memory, could not comprehend this, and concerning this he requested (ibid. :13): 
“Please, let me know Your ways” (see also Likutey Moharan I, 55:3 and n.13). In the context of 
our lesson, this, too, is a makif that one is not meant to attain and about which even Moshe had 
to remain silent (see §8 and nn.101-102 above; see also Likutey Moharan II, 5:15C and n.334).

161. l’sachek…Shechakim…manna…as discussed above. This paragraph is Rebbe Nachman’s 
review of his exposition thus far of the three verses from Psalm 104 cited in the lesson. The 

"י: 'מַלְכוּת'.  ִ תוֹן" וּפֵרֵשׁ רַשּׁ רִיחַ, לִוְיָתָן נָחָשׁ עֲקַלָּ נָחָשׁ בָּ
ם שׁוֹחֲקִין מָן )חגיגה יב, ב(,  ָ שּׁ חָקִים, שֶׁ חִינַת שְׁ חֶק בּוֹ" – בְּ וְזֶהוּ: "לְשַׂ
מִן  רְנָסָה  הַפַּ ל  מְקַבֵּ לִוְיָתָן  חִינַת  בְּ לְכוּת  הַמַּ שֶׁ הַיְנוּ,  רְנָסָה.  פַּ הַיְנוּ  דְּ
דוֹל וּרְחַב יָדַיִם",  ם גָּ חִינַת: "זֶה הַיָּ הוּ בְּ זֶּ יָם הַחָכְמָה, שֶׁ שׁ בְּ יֵּ דַיִם שֶׁ הַיָּ
ת,  שֶׁ וְנִכְתֶּ חֶקֶת  נִשְׁ הִיא  ם  שָׁ לְכוּת,  לְהַמַּ רְנָסָה  הַפַּ יעַ  גִּ מַּ וּכְשֶׁ "ל,  נַּ כַּ

רָאוּי לוֹ. ֶ פִי מַה שּׁ רְנָסָה כְּ ן לְכָל אֶחָד וְאֶחָד חֵלֶק פַּ לִתֵּ
רְנָסָה,  י הַפַּ ם שׁוֹחֲקִין מָן, כִּ ָ שּׁ חָקִים, שֶׁ חִינַת שְׁ חֶק בּוֹ" – בְּ וְזֶהוּ: "לְשַׂ
הוּא  שֶׁ לְכוּת,  הַמַּ חִינַת  בְּ אֵצֶל  ת  שֶׁ וְנִכְתֶּ חֶקֶת  נִשְׁ מָן,  חִינַת  בְּ הִיא  שֶׁ
דוֹל וּרְחַב יָדַיִם",  ם גָּ חִינַת: "זֶה הַיָּ רְנָסָה מִבְּ ל הַפַּ קַבֵּ מְּ חִינַת לִוְיָתָן, שֶׁ בְּ

"ל. נַּ חִינַת רְמָזִים כַּ הֵם בְּ יַם הַחָכְמָה, שֶׁ שׁ בְּ יֵּ דַיִם שֶׁ הַיְנוּ מִן הַיָּ



BRESLOV 
RESEARCH 
INSTITUTE

מכון
נחלת
צבי

79 LIKUTEY MOHARAN II #7:10

157. Leviathan, the bolt serpent…Leviathan, the twisting serpent…Malkhut. Yeshayahu 
prophesies the destruction of Israel’s enemies, world powers whom he likens to the giant sea 
creatures: “On that day God will exact punishment with His harsh, great and mighty sword upon 
Leviathan, the bolt serpent, and upon Leviathan, the twisting serpent….” The commentators 
explain that “Leviathan” alludes to the kingdoms of Edom and Yishmael, or, alternatively, 
Egypt and Assyria (Rashi, Radak and Metzudat David, loc. cit.). Thus, in the context of our 
lesson, the Leviathan indicates kingship, the concepts of Malkhut and authority.

158. l’SaCheK…SheChaKim…they mill the manna—i.e., livelihood. The Talmud cites (loc. 
cit.) the teaching of Reish Lakish that there are seven heavens. The third of these, Shechakim 
(“Mills”), is named for its millstones which grind manna for the tzaddikim. The Midrash adds 
that it is called Shechakim because of the different things that are milled there, including grains 
for the Jewish people (Otiyot d’Rebbi Akiva 1:3). Both these teachings indicate that the bounty 
from on high which is turned into sustenance (manna, grains) for the inhabitants of this world 
comes from Shechakim (see also Likutey Moharan II, 5:10 and n.189). In the context of our 
lesson, Rebbe Nachman connects SheChaKim (שחקים) with the etymologically similar term 
l’SaCheK (“to sport,” לשחק).

159. as discussed above. See also note 151, which brings the teaching from Midrash Tehillim 
that likewise links the sea with the concept of hands. 

160. milled and ground there so that each person can be given a befitting ration of 
livelihood. See note 140 above, that all shefa in this world is obtained from Malkhut, which is 
tasked with disbursing this spiritual bounty and blessing as livelihood for the creation generally, 
and for human beings in particular. The Kaballah teaches that Malkhut gives each person the 
ration of sustenance and livelihood he deserves. The shefa which God constantly sends down 
to the creation originates in Keter. Interaction between the sefirot results in Keter transferring 
the bounty to Chokhmah and Binah, and their transferring it to Chesed and Gevurah. In order 
for the shefa to reach its destination, it must first be transferred to Malkhut, the lowest sefirah 

written, “Leviathan, the bolt serpent…Leviathan, the twisting serpent” 
(Isaiah 27:1)—and Rashi explains: this refers to Malkhut.157

This is the meaning of “l’SaCheK with.” It alludes to SheChaKim 
(“Mills”), since that is where they mill the manna (Chagigah 12b)—i.e., 
livelihood.158 In other words, Malkhut/Leviathan receives the livelihood 
from the hands that are in the Sea of Wisdom, the concept of “This is 
the sea, vast and broad-handed,” as discussed above.159 And when the 
livelihood reaches Malkhut, it is milled and ground there so that each 
person can be given a befitting ration of livelihood.160 

And this is “l’sachek with”—the concept of Shechakim, where they 
mill the manna. For the livelihood, the manna, is milled and ground up 
in Malkhut/Leviathan, which receives the livelihood from the concept 
of “This is the sea, vast and broad-handed”—i.e., from the hands in the 
Sea of Wisdom, namely, the concept of hints, as discussed above.161
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and the interface between God and His creation. In Malkhut, this purely spiritual bounty is 
prepared—i.e., “it is milled and ground”—for disbursal in this world as physical sustenance and 
livelihood. Each person then receives his ration of livelihood commensurate with the degree 
to which his righteous actions facilitated the interaction between the sefirot, or his evil deeds 
impeded it. In the context of our lesson, the Sea of Wisdom represents the makifim/intellects 
(see n.148). As explained above (n.80), attaining the makifim is synonymous with receiving 
shefa from Keter. In Kabbalistic terminology, the intellects (mochin) are the three upper sefirot: 
Keter, Chokhmah and Binah; the hands correspond to Chesed and Gevurah (see Appendix: The 
Sefirot and Man). When these two sefirot ascend to receive the shefa from the intellects, they 
are “the hands that are in the Sea of Wisdom.” Afterwards, these hands, Chesed and Gevurah, 
transfer the shefa/livelihood to Malkhut.

As mentioned, a person’s ration of livelihood from Malkhut is commensurate with his 
actions. His mitzvot and good deeds enable Malkhut to receive the livelihood, and he is rewarded 
correspondingly. Conversely, his sins and evil deeds keep the livelihood from Malkhut, and 
so he is repaid in kind. However, this begs the question: How is it that many wicked people 
are wealthy, or have sufficient livelihood, whereas many of the righteous are impoverished? 
In this regard, the Talmud (Berakhot 7a) teaches that Moshe sought to know God’s ways. He 
asked: Master of the Universe, what is the reason that there are righteous people who prosper, 
and righteous people who suffer; wicked people who prosper, and wicked people who suffer? 
…Rabbi Meir said: Moshe was not granted this request, as God answered (Exodus 33:19): “I 
shall favor whom I choose to favor”—even though he may not deserve it—”and I will have 
compassion on whom I choose to have compassion”—even though he may not deserve it. Citing 
this same passage in Likutey Moharan I, 56:10, Rebbe Nachman adds: Even Moshe Rabbeinu, 
of blessed memory, could not comprehend this, and concerning this he requested (ibid. :13): 
“Please, let me know Your ways” (see also Likutey Moharan I, 55:3 and n.13). In the context of 
our lesson, this, too, is a makif that one is not meant to attain and about which even Moshe had 
to remain silent (see §8 and nn.101-102 above; see also Likutey Moharan II, 5:15C and n.334).

161. l’sachek…Shechakim…manna…as discussed above. This paragraph is Rebbe Nachman’s 
review of his exposition thus far of the three verses from Psalm 104 cited in the lesson. The 

"י: 'מַלְכוּת'.  ִ תוֹן" וּפֵרֵשׁ רַשּׁ רִיחַ, לִוְיָתָן נָחָשׁ עֲקַלָּ נָחָשׁ בָּ
ם שׁוֹחֲקִין מָן )חגיגה יב, ב(,  ָ שּׁ חָקִים, שֶׁ חִינַת שְׁ חֶק בּוֹ" – בְּ וְזֶהוּ: "לְשַׂ
מִן  רְנָסָה  הַפַּ ל  מְקַבֵּ לִוְיָתָן  חִינַת  בְּ לְכוּת  הַמַּ שֶׁ הַיְנוּ,  רְנָסָה.  פַּ הַיְנוּ  דְּ
דוֹל וּרְחַב יָדַיִם",  ם גָּ חִינַת: "זֶה הַיָּ הוּ בְּ זֶּ יָם הַחָכְמָה, שֶׁ שׁ בְּ יֵּ דַיִם שֶׁ הַיָּ
ת,  שֶׁ וְנִכְתֶּ חֶקֶת  נִשְׁ הִיא  ם  שָׁ לְכוּת,  לְהַמַּ רְנָסָה  הַפַּ יעַ  גִּ מַּ וּכְשֶׁ "ל,  נַּ כַּ

רָאוּי לוֹ. ֶ פִי מַה שּׁ רְנָסָה כְּ ן לְכָל אֶחָד וְאֶחָד חֵלֶק פַּ לִתֵּ
רְנָסָה,  י הַפַּ ם שׁוֹחֲקִין מָן, כִּ ָ שּׁ חָקִים, שֶׁ חִינַת שְׁ חֶק בּוֹ" – בְּ וְזֶהוּ: "לְשַׂ
הוּא  שֶׁ לְכוּת,  הַמַּ חִינַת  בְּ אֵצֶל  ת  שֶׁ וְנִכְתֶּ חֶקֶת  נִשְׁ מָן,  חִינַת  בְּ הִיא  שֶׁ
דוֹל וּרְחַב יָדַיִם",  ם גָּ חִינַת: "זֶה הַיָּ רְנָסָה מִבְּ ל הַפַּ קַבֵּ מְּ חִינַת לִוְיָתָן, שֶׁ בְּ

"ל. נַּ חִינַת רְמָזִים כַּ הֵם בְּ יַם הַחָכְמָה, שֶׁ שׁ בְּ יֵּ דַיִם שֶׁ הַיְנוּ מִן הַיָּ
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Rebbe explains that “to sport with” (לשחק) alludes to Shechakim (שחקים), where the livelihood 
in Malkhut/Leviathan is milled (נשחק). He adds here that a person’s livelihood is likened to the 
manna which the Israelites ate in the Wilderness. The manna descended from heaven daily, so 
that each Jew received sustenance according to his needs without having to struggle for it. The 
livelihood of a person with daat is provided in a similar manner (see §3 and n.22 above). The 
Rebbe mentions this comparison to manna also in Likutey Moharan I, 29:5, as do the Sages in 
teaching that a person’s livelihood is decreed by Heaven and therefore not contingent on the effort 
he expends in acquiring it (see Taanit 9a and Maharsha, s.v. matar bishvil yachid parnasah). In 
the context of our lesson, it is a person’s sins that divert or delay his livelihood and are the reason 
he has to struggle to earn it. As the Rebbe explained, the greatest compassion is removing a Jew 
from sin (§3). This is the mission of the compassionate leader (§1-§3), which he accomplishes by 
instilling others with daat and the fear of Heaven (§4-§5). By doing so, he attains makifim (§6). 
This, in turn, brings him authority and he is able to draw livelihood to mankind from the hands 
that are in the Sea of Wisdom, which are revealed as the hints in the makifim (§10).

162. look to You…in its time. Rebbe Nachman now expounds the last of the above verses, 
showing how it, too, ties in with the lesson.

163. looks and hopes for livelihood….All of them look to You…As a result of that trust…
livelihood is drawn through Malkhut. People’s looking to God for livelihood and their hope 
and expectation that He will provide it are signs of their firm trust in Him. Earlier we saw that 
someone who is firm in purpose and belief is an ish chayil (a stalwart; see n.130). Note 167 
records Reb Noson’s teaching that the more a person is an ish chayil, the greater authority 
(malkhut) he acquires. And with the authority that people gain from firmly trusting in God they 
become connected with Malkhut (see n.141), which then gathers their trust and gains strength 
to ascend to the level of the intellects (Keter, Chokhmah and Binah) and there receive livelihood 
from the hands (Chesed and Gevurah). 

It bears noting that the trust of all those who look to God for their livelihood not only 
strengthens Malkhut, but, as Rebbe Nachman teaches here, “with this trust Malkhut ascends 

This is also “All of them look to You to give them their food in 
its time.”162 This is because everyone looks and hopes for livelihood. 
Malkhut collects and gathers all the trust of all the people in the world—
their looking and hoping for livelihood—and with this trust Malkhut 
ascends to receive livelihood from the aforementioned hands. This is 
“All of them look to You.” As a result of the trust, that everyone looks to 
Him, hoping and looking for livelihood, the livelihood is drawn through 
Malkhut.163

And this is “to give them their food in its time.” Specifically “in 
its time,” which corresponds to the revelation of Desire that manifests 
within the livelihood—the concept of “at that time it will be said to 
Yaakov and to Israel, ‘What has God wrought?’”/“and You give them 
their sustenance in its time”/“You open Your hand and satisfy the desire 
of every living thing,” as discussed above.164 165
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to receive livelihood from the aforementioned hands.” As discussed previously, in note 161, 
a person’s mitzvot and good deeds enable Malkhut to receive the livelihood, for which he 
is rewarded in kind with a commensurate ration. Ultimately, then, the measure of a person’s 
livelihood is in his hands—not as a result of how hard he works at his job or profession, but as 
a result of the strength which his good deeds and trust in God add to Malkhut so that Malkhut 
has with what to ascend to the higher levels (this is the concept of mayin nukvin; see Likutey 
Moharan I, 159 and n.4).

164. Specifically “in its time”…. Rebbe Nachman completes his interpretation of the three 
verses from Psalms with an explanation of the concluding words, “to give them their food in 
its time.” “Time” signifies the makifim of mah, the revelation of Desire/Keter (see n.154)—i.e., 
the origin of the shefa that Malkhut provides as sustenance and livelihood for the creation. The 
Rebbe shows this here through the three proof-texts cited previously: “at that time it will be 
said…‘Mah has God wrought?’” – linking the insight of Ayeh/mah with the concept of time 
(A=B); “and You give them their sustenance in its time” – linking time with livelihood (B=C); 
“You open Your hand and satisfy the desire of every living thing” – linking livelihood with 
Desire/Keter/Ayeh (C=A).

165. as discussed above. Thus, in the context of our lesson, the verse translates as: 
This is the sea, vast and broad-handed… — The Sea of Wisdom signifies the makifim which 
the tzaddik and leading teacher-sage reveals by way of hints—i.e., the hands that are in the Sea 
of Wisdom. These hands are “broad” with the shefa/livelihood that sustains the creation.
and this Leviathan that You formed l’sachek with — In order for the creation to receive 
livelihood, Malkhut must ascend to the Sea of Wisdom and obtain that shefa from the hands. In 
Malkhut, the shefa is milled and ground into rations of livelihood befitting each person. 
All of them look to You to give them their food in its time — For Malkhut to ascend, people 
have to look to God and place their trust in Him. Malkhut collects all the trust and rises with it 
so that it can receive livelihood from the hands that are in the Sea of Wisdom. Therefore, when 

לִין  כְּ י הַכֹּל מִסְתַּ עִתּוֹ". כִּ רוּן לָתֵת אָכְלָם בְּ בֵּ ם אֵלֶיךָ יְשַׂ לָּ וְזֶהוּ: "כֻּ
טְחוֹנוֹת  ל אֵלּוּ הַבִּ ץ כָּ ט וּמְקַבֵּ לְכוּת מְלַקֵּ רְנָסָה, וְהַמַּ ין עַל פַּ וּמְצַפִּ
רְנָסָה, וְעִם  לִין עַל פַּ כְּ ין וּמִסְתַּ ם מְצַפִּ לָּ כֻּ ֶ אֵי עוֹלָם, מַה שּׁ ל בָּ ל כָּ שֶׁ
"ל.  הַנַּ יָדַיִם  מִן  רְנָסָה  פַּ ל  וּמְקַבֵּ לְכוּת  הַמַּ עוֹלָה  טְחוֹנוֹת  הַבִּ אֵלּוּ 
ם  לָּ כֻּ "ל, שֶׁ טְחוֹנוֹת הַנַּ רוּן", הַיְנוּ עַל־יְדֵי הַבִּ בֵּ ם אֵלֶיךָ יְשַׂ לָּ וְזֶהוּ: "כֻּ
ךְ  נִמְשָׁ רְנָסָה, עַל־יְדֵי־זֶה  פַּ עַל  לִין  כְּ וּמִסְתַּ ין  וּמְצַפִּ אֵלָיו,  רוּן  בֵּ יְשַׂ

"ל. נַּ לְכוּת כַּ רְנָסָה עַל־יְדֵי הַמַּ הַפַּ
חִינַת הֶאָרַת הָרָצוֹן,  יְקָא, בְּ עִתּוֹ" דַּ עִתּוֹ" – "בְּ וְזֶהוּ: "לָתֵת אָכְלָם בְּ
לְיַעֲקֹב  יֵאָמֵר  עֵת  "כָּ חִינַת:  בְּ הוּא  שֶׁ רְנָסָה,  הַפַּ תוֹךְ  בְּ ה  לֶּ תְגַּ מִּ שֶׁ
אָכְלָם  אֶת  לָהֶם  נוֹתֵן  ה  "וְאַתָּ חִינַת:  בְּ אֵל",  עַל  פָּ מַה  רָאֵל  וּלְיִשְׂ

"ל. נַּ יעַ לְכָל חַי רָצוֹן", כַּ בִּ חִינַת: "פּוֹתֵחַ אֶת יָדֶךָ וּמַשְׂ עִתּוֹ", בְּ בְּ
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Rebbe explains that “to sport with” (לשחק) alludes to Shechakim (שחקים), where the livelihood 
in Malkhut/Leviathan is milled (נשחק). He adds here that a person’s livelihood is likened to the 
manna which the Israelites ate in the Wilderness. The manna descended from heaven daily, so 
that each Jew received sustenance according to his needs without having to struggle for it. The 
livelihood of a person with daat is provided in a similar manner (see §3 and n.22 above). The 
Rebbe mentions this comparison to manna also in Likutey Moharan I, 29:5, as do the Sages in 
teaching that a person’s livelihood is decreed by Heaven and therefore not contingent on the effort 
he expends in acquiring it (see Taanit 9a and Maharsha, s.v. matar bishvil yachid parnasah). In 
the context of our lesson, it is a person’s sins that divert or delay his livelihood and are the reason 
he has to struggle to earn it. As the Rebbe explained, the greatest compassion is removing a Jew 
from sin (§3). This is the mission of the compassionate leader (§1-§3), which he accomplishes by 
instilling others with daat and the fear of Heaven (§4-§5). By doing so, he attains makifim (§6). 
This, in turn, brings him authority and he is able to draw livelihood to mankind from the hands 
that are in the Sea of Wisdom, which are revealed as the hints in the makifim (§10).

162. look to You…in its time. Rebbe Nachman now expounds the last of the above verses, 
showing how it, too, ties in with the lesson.

163. looks and hopes for livelihood….All of them look to You…As a result of that trust…
livelihood is drawn through Malkhut. People’s looking to God for livelihood and their hope 
and expectation that He will provide it are signs of their firm trust in Him. Earlier we saw that 
someone who is firm in purpose and belief is an ish chayil (a stalwart; see n.130). Note 167 
records Reb Noson’s teaching that the more a person is an ish chayil, the greater authority 
(malkhut) he acquires. And with the authority that people gain from firmly trusting in God they 
become connected with Malkhut (see n.141), which then gathers their trust and gains strength 
to ascend to the level of the intellects (Keter, Chokhmah and Binah) and there receive livelihood 
from the hands (Chesed and Gevurah). 

It bears noting that the trust of all those who look to God for their livelihood not only 
strengthens Malkhut, but, as Rebbe Nachman teaches here, “with this trust Malkhut ascends 

This is also “All of them look to You to give them their food in 
its time.”162 This is because everyone looks and hopes for livelihood. 
Malkhut collects and gathers all the trust of all the people in the world—
their looking and hoping for livelihood—and with this trust Malkhut 
ascends to receive livelihood from the aforementioned hands. This is 
“All of them look to You.” As a result of the trust, that everyone looks to 
Him, hoping and looking for livelihood, the livelihood is drawn through 
Malkhut.163

And this is “to give them their food in its time.” Specifically “in 
its time,” which corresponds to the revelation of Desire that manifests 
within the livelihood—the concept of “at that time it will be said to 
Yaakov and to Israel, ‘What has God wrought?’”/“and You give them 
their sustenance in its time”/“You open Your hand and satisfy the desire 
of every living thing,” as discussed above.164 165
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to receive livelihood from the aforementioned hands.” As discussed previously, in note 161, 
a person’s mitzvot and good deeds enable Malkhut to receive the livelihood, for which he 
is rewarded in kind with a commensurate ration. Ultimately, then, the measure of a person’s 
livelihood is in his hands—not as a result of how hard he works at his job or profession, but as 
a result of the strength which his good deeds and trust in God add to Malkhut so that Malkhut 
has with what to ascend to the higher levels (this is the concept of mayin nukvin; see Likutey 
Moharan I, 159 and n.4).

164. Specifically “in its time”…. Rebbe Nachman completes his interpretation of the three 
verses from Psalms with an explanation of the concluding words, “to give them their food in 
its time.” “Time” signifies the makifim of mah, the revelation of Desire/Keter (see n.154)—i.e., 
the origin of the shefa that Malkhut provides as sustenance and livelihood for the creation. The 
Rebbe shows this here through the three proof-texts cited previously: “at that time it will be 
said…‘Mah has God wrought?’” – linking the insight of Ayeh/mah with the concept of time 
(A=B); “and You give them their sustenance in its time” – linking time with livelihood (B=C); 
“You open Your hand and satisfy the desire of every living thing” – linking livelihood with 
Desire/Keter/Ayeh (C=A).

165. as discussed above. Thus, in the context of our lesson, the verse translates as: 
This is the sea, vast and broad-handed… — The Sea of Wisdom signifies the makifim which 
the tzaddik and leading teacher-sage reveals by way of hints—i.e., the hands that are in the Sea 
of Wisdom. These hands are “broad” with the shefa/livelihood that sustains the creation.
and this Leviathan that You formed l’sachek with — In order for the creation to receive 
livelihood, Malkhut must ascend to the Sea of Wisdom and obtain that shefa from the hands. In 
Malkhut, the shefa is milled and ground into rations of livelihood befitting each person. 
All of them look to You to give them their food in its time — For Malkhut to ascend, people 
have to look to God and place their trust in Him. Malkhut collects all the trust and rises with it 
so that it can receive livelihood from the hands that are in the Sea of Wisdom. Therefore, when 

לִין  כְּ י הַכֹּל מִסְתַּ עִתּוֹ". כִּ רוּן לָתֵת אָכְלָם בְּ בֵּ ם אֵלֶיךָ יְשַׂ לָּ וְזֶהוּ: "כֻּ
טְחוֹנוֹת  ל אֵלּוּ הַבִּ ץ כָּ ט וּמְקַבֵּ לְכוּת מְלַקֵּ רְנָסָה, וְהַמַּ ין עַל פַּ וּמְצַפִּ
רְנָסָה, וְעִם  לִין עַל פַּ כְּ ין וּמִסְתַּ ם מְצַפִּ לָּ כֻּ ֶ אֵי עוֹלָם, מַה שּׁ ל בָּ ל כָּ שֶׁ
"ל.  הַנַּ יָדַיִם  מִן  רְנָסָה  פַּ ל  וּמְקַבֵּ לְכוּת  הַמַּ עוֹלָה  טְחוֹנוֹת  הַבִּ אֵלּוּ 
ם  לָּ כֻּ "ל, שֶׁ טְחוֹנוֹת הַנַּ רוּן", הַיְנוּ עַל־יְדֵי הַבִּ בֵּ ם אֵלֶיךָ יְשַׂ לָּ וְזֶהוּ: "כֻּ
ךְ  נִמְשָׁ רְנָסָה, עַל־יְדֵי־זֶה  פַּ עַל  לִין  כְּ וּמִסְתַּ ין  וּמְצַפִּ אֵלָיו,  רוּן  בֵּ יְשַׂ

"ל. נַּ לְכוּת כַּ רְנָסָה עַל־יְדֵי הַמַּ הַפַּ
חִינַת הֶאָרַת הָרָצוֹן,  יְקָא, בְּ עִתּוֹ" דַּ עִתּוֹ" – "בְּ וְזֶהוּ: "לָתֵת אָכְלָם בְּ
לְיַעֲקֹב  יֵאָמֵר  עֵת  "כָּ חִינַת:  בְּ הוּא  שֶׁ רְנָסָה,  הַפַּ תוֹךְ  בְּ ה  לֶּ תְגַּ מִּ שֶׁ
אָכְלָם  אֶת  לָהֶם  נוֹתֵן  ה  "וְאַתָּ חִינַת:  בְּ אֵל",  עַל  פָּ מַה  רָאֵל  וּלְיִשְׂ

"ל. נַּ יעַ לְכָל חַי רָצוֹן", כַּ בִּ חִינַת: "פּוֹתֵחַ אֶת יָדֶךָ וּמַשְׂ עִתּוֹ", בְּ בְּ
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an ish chayil then receives this livelihood from Malkhut and eats his material sustenance with 
holiness, he meshes together the upper and lower worlds, and so experiences a revelation of 
Desire at the time of eating. 

Reb Noson adds: “This is the sea, vast and broad-handed.” The sea’s vastness alludes 
to the concept of disciple, the insight of malei—God’s glory is vast and fills the whole world. 
Conversely, the sea’s broad-handedness alludes to the concept of son, the insight of mah—
the transcendent perceptions that cannot be spoken directly but only through hints (see n.111 
above). Therefore, it is specifically through the hands/hints that the light of the makifim is 
revealed and one can be illuminated with Desire, as in “You open Your hand and satisfy the 
desire of every living thing” (Torat Natan #13).

The Parparaot LeChokhmah further expounds these three verses from Psalms: “This is 
the sea, vast and broad-handed; crawling things are there beyond number, creatures small and 
great. There go the ships, and this Leviathan that You formed l’sachek (to sport) with. All of 
them look to You to give them their food in its time.” This is the sea, vast and broad-handed 
— The wisdom which the genuine teacher-sage reveals is certainly a “vast and broad-handed” 
sea, because it is comprised of hints to very great and exalted insights. Crawling things are 
there beyond number, creatures small and great — The teachings in the Sea of Wisdom and 
all the hints contained therein are “beyond number”; they include everyone, the “small and 
great,” those who dwell below and those who dwell above. There go the ships — The makifim, 
which correspond to ships, shine there (see §13 and nn.252-254 below). Leviathan that You 
formed to sport with — Malkhut/Leviathan gathers the trust people place in God and ascends 
to the Sea of Wisdom to receive livelihood from the hands. All of them look to You to give 
them their food in its time — This alludes to the light of Divine Favor that is revealed in the 
food/livelihood at the time of eating. A person’s livelihood is his life-force, and so he must 
always look to God and hope that He will provide that sustenance in its time—i.e., as he needs 
it and without his having to look or worry for it unduly.

The Parparaot LeChokhmah adds that this contains a very deep teaching. Man’s life-force 
needs to be constantly re-energized and renewed from the Source of Life on high. The Kabbalah 
teaches that the root of life-force (Chayah, see Appendix: Levels of Existence) is Chokhmah 
(Wisdom; see Likutey Moharan I, 1:2), which gets its own life-force from Desire/Keter. Thus, 
when a person experiences the revelation of Desire while eating, his life-force is renewed. And 
this is the spiritual basis and reason for having to hope and long for livelihood; it originates out of 
the light of Desire—i.e., man’s yearning, longing and hoping for God. This is the deeper meaning 
of “Everyone’s eyes look to You with hope, and You give them their sustenance in their time” 

And this is “but Your right hand and Your arm, and the light of Your 
face—for You favored them” (Psalms 44:4).166 “Your right hand and Your 
arm” alludes to the aforementioned hands, through which the light of 
the makifim, namely, the revelation of Desire, becomes manifest.167 And 
this is “and the light of Your face—for r’tzitam (You favored them).” 
The makifim are the Light of the Face. This is “for R’TZitam,” because 
[the makifim] are the revelation of RaTZon (Desire/Favor).168

This is also “Happy are you, O land whose king is a free man and 
whose ministers dine at the proper time” (Ecclesiastes 10:17).169 Freedom 
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(Psalms 145:15). Although this seems to indicate that people turn to God in hope of procuring 
their livelihood, they are actually turning to, and hoping for, God Himself—“Everyone’s eyes 
look with hope for You!” (for God’s closeness). At its root, this is the light of Desire, the feelings 
of longing and yearning that a person must always have for God.

Therefore, on account of people’s trust in God, which is rooted in Desire, “You give them 
their sustenance in their time”—the revelation of Desire at the time of eating. And this is: “You 
open Your hand and satisfy the desire of every living thing” (ibid. :16). Specifically “every 
living thing,” because Desire re-energizes and renews the life-force of everything in creation. 
And because looking to God is itself the concept of Desire, Malkhut collects and gathers that 
looking—i.e., people’s trust—and ascends with it into the Sea of Wisdom to receive livelihood 
from the hands in which the makifim shine. Thus, it is precisely at the time of eating and through 
the livelihood that the light of Desire is revealed. 

166. …for You favored them. The psalmist relates that the Jewish people have heard from 
their ancestors how, in the days of old, God drove out the nations from the Holy Land and 
planted them there in their stead. “It was not by their sword that they took the land, nor did their 
own arm bring them victory, but Your right hand and Your arm, and the light of Your face—for 
You favored them.” To those we favor we naturally show a radiant countenance (a shining 
face). God, so to speak, does the same. The Kabbalah teaches that the Light of the Face (Or 
Hapanim) corresponds to Ratzon (Divine Favor), the sefirah Keter. In the context of our lesson, 
Rebbe Nachman brings this proof-text to show the connection between the hands (“Your right 
hand and Your arm”) and Keter, the revelation of Desire (“the light of Your face”).

167. Your right hand and Your arm…Desire becomes manifest. “Right hand” and “arm” are 
mentioned separately, implying two hands (cf. Menachot 36b on Isaiah 48:13)—i.e., the hands 
that are in the Sea of Wisdom. As we have seen, these hands are the hints of daat and wisdom 
through which the light of the makifim—transmittable only through hints and allusions—is 
revealed. When the hands are open—i.e., when a person comprehends the hints, then…

168. R’TZitam…RaTZon (Desire/Favor). Commenting on this verse from Psalms, Rashi 
explains that the term R’TZitam (רציתם, “You favored them”) connotes RaTZon (רצון). See 
note 128 above, that ratzon means “desire” and “favor.” In the context of our lesson, Rebbe 
Nachman reads “the light of Your face…You favored them” as alluding to Divine Favor—i.e., 
the Light of the Face/Keter, which is the light of the makifim that shines through the hands and 
is delivered to Malkhut as an influx of shefa/livelihood. 

169. Happy are you…whose king is a free man…. “Woe to you, O land whose king is infantile,” 
i.e., who acts foolishly and rules irresponsibly. “Happy are you, O land whose king is a free 

ד(.  מד,  )תהלים  רְצִיתָם"  י  כִּ נֶיךָ  פָּ וְאוֹר  וּזְרוֹעֲךָ  יְמִינְךָ  י  "כִּ וְזֶהוּ: 
ה הֶאָרַת  לֶּ הֶם מִתְגַּ בָּ "ל, שֶׁ דַיִם הַנַּ חִינַת הַיָּ "יְמִינְךָ וּזְרוֹעֲךָ" – זֶה בְּ
י  נֶיךָ כִּ "ל. וְזֶהוּ: "וְאוֹר פָּ נַּ חִינַת הֶאָרַת הָרָצוֹן כַּ הוּא בְּ יפִים, שֶׁ קִּ הַמַּ
י הֵם  י רְצִיתָם", כִּ נִים, וְזֶה: "כִּ יפִים הֵם אוֹר הַפָּ קִּ י הַמַּ רְצִיתָם", כִּ

"ל. נַּ חִינַת הֶאָרַת הָרָצוֹן, כַּ בְּ
עֵת יֹאכֵלוּ" )קהלת  רַיִךְ בָּ ן־חֹרִין וְשָׂ ךְ בֶּ לְכֵּ מַּ רֵיךְ אֶרֶץ שֶׁ וְזֶהוּ: "אַשְׁ
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an ish chayil then receives this livelihood from Malkhut and eats his material sustenance with 
holiness, he meshes together the upper and lower worlds, and so experiences a revelation of 
Desire at the time of eating. 

Reb Noson adds: “This is the sea, vast and broad-handed.” The sea’s vastness alludes 
to the concept of disciple, the insight of malei—God’s glory is vast and fills the whole world. 
Conversely, the sea’s broad-handedness alludes to the concept of son, the insight of mah—
the transcendent perceptions that cannot be spoken directly but only through hints (see n.111 
above). Therefore, it is specifically through the hands/hints that the light of the makifim is 
revealed and one can be illuminated with Desire, as in “You open Your hand and satisfy the 
desire of every living thing” (Torat Natan #13).

The Parparaot LeChokhmah further expounds these three verses from Psalms: “This is 
the sea, vast and broad-handed; crawling things are there beyond number, creatures small and 
great. There go the ships, and this Leviathan that You formed l’sachek (to sport) with. All of 
them look to You to give them their food in its time.” This is the sea, vast and broad-handed 
— The wisdom which the genuine teacher-sage reveals is certainly a “vast and broad-handed” 
sea, because it is comprised of hints to very great and exalted insights. Crawling things are 
there beyond number, creatures small and great — The teachings in the Sea of Wisdom and 
all the hints contained therein are “beyond number”; they include everyone, the “small and 
great,” those who dwell below and those who dwell above. There go the ships — The makifim, 
which correspond to ships, shine there (see §13 and nn.252-254 below). Leviathan that You 
formed to sport with — Malkhut/Leviathan gathers the trust people place in God and ascends 
to the Sea of Wisdom to receive livelihood from the hands. All of them look to You to give 
them their food in its time — This alludes to the light of Divine Favor that is revealed in the 
food/livelihood at the time of eating. A person’s livelihood is his life-force, and so he must 
always look to God and hope that He will provide that sustenance in its time—i.e., as he needs 
it and without his having to look or worry for it unduly.

The Parparaot LeChokhmah adds that this contains a very deep teaching. Man’s life-force 
needs to be constantly re-energized and renewed from the Source of Life on high. The Kabbalah 
teaches that the root of life-force (Chayah, see Appendix: Levels of Existence) is Chokhmah 
(Wisdom; see Likutey Moharan I, 1:2), which gets its own life-force from Desire/Keter. Thus, 
when a person experiences the revelation of Desire while eating, his life-force is renewed. And 
this is the spiritual basis and reason for having to hope and long for livelihood; it originates out of 
the light of Desire—i.e., man’s yearning, longing and hoping for God. This is the deeper meaning 
of “Everyone’s eyes look to You with hope, and You give them their sustenance in their time” 

And this is “but Your right hand and Your arm, and the light of Your 
face—for You favored them” (Psalms 44:4).166 “Your right hand and Your 
arm” alludes to the aforementioned hands, through which the light of 
the makifim, namely, the revelation of Desire, becomes manifest.167 And 
this is “and the light of Your face—for r’tzitam (You favored them).” 
The makifim are the Light of the Face. This is “for R’TZitam,” because 
[the makifim] are the revelation of RaTZon (Desire/Favor).168

This is also “Happy are you, O land whose king is a free man and 
whose ministers dine at the proper time” (Ecclesiastes 10:17).169 Freedom 

 82LIKUTEY MOHARAN II #7:10

(Psalms 145:15). Although this seems to indicate that people turn to God in hope of procuring 
their livelihood, they are actually turning to, and hoping for, God Himself—“Everyone’s eyes 
look with hope for You!” (for God’s closeness). At its root, this is the light of Desire, the feelings 
of longing and yearning that a person must always have for God.

Therefore, on account of people’s trust in God, which is rooted in Desire, “You give them 
their sustenance in their time”—the revelation of Desire at the time of eating. And this is: “You 
open Your hand and satisfy the desire of every living thing” (ibid. :16). Specifically “every 
living thing,” because Desire re-energizes and renews the life-force of everything in creation. 
And because looking to God is itself the concept of Desire, Malkhut collects and gathers that 
looking—i.e., people’s trust—and ascends with it into the Sea of Wisdom to receive livelihood 
from the hands in which the makifim shine. Thus, it is precisely at the time of eating and through 
the livelihood that the light of Desire is revealed. 

166. …for You favored them. The psalmist relates that the Jewish people have heard from 
their ancestors how, in the days of old, God drove out the nations from the Holy Land and 
planted them there in their stead. “It was not by their sword that they took the land, nor did their 
own arm bring them victory, but Your right hand and Your arm, and the light of Your face—for 
You favored them.” To those we favor we naturally show a radiant countenance (a shining 
face). God, so to speak, does the same. The Kabbalah teaches that the Light of the Face (Or 
Hapanim) corresponds to Ratzon (Divine Favor), the sefirah Keter. In the context of our lesson, 
Rebbe Nachman brings this proof-text to show the connection between the hands (“Your right 
hand and Your arm”) and Keter, the revelation of Desire (“the light of Your face”).

167. Your right hand and Your arm…Desire becomes manifest. “Right hand” and “arm” are 
mentioned separately, implying two hands (cf. Menachot 36b on Isaiah 48:13)—i.e., the hands 
that are in the Sea of Wisdom. As we have seen, these hands are the hints of daat and wisdom 
through which the light of the makifim—transmittable only through hints and allusions—is 
revealed. When the hands are open—i.e., when a person comprehends the hints, then…

168. R’TZitam…RaTZon (Desire/Favor). Commenting on this verse from Psalms, Rashi 
explains that the term R’TZitam (רציתם, “You favored them”) connotes RaTZon (רצון). See 
note 128 above, that ratzon means “desire” and “favor.” In the context of our lesson, Rebbe 
Nachman reads “the light of Your face…You favored them” as alluding to Divine Favor—i.e., 
the Light of the Face/Keter, which is the light of the makifim that shines through the hands and 
is delivered to Malkhut as an influx of shefa/livelihood. 

169. Happy are you…whose king is a free man…. “Woe to you, O land whose king is infantile,” 
i.e., who acts foolishly and rules irresponsibly. “Happy are you, O land whose king is a free 

ד(.  מד,  )תהלים  רְצִיתָם"  י  כִּ נֶיךָ  פָּ וְאוֹר  וּזְרוֹעֲךָ  יְמִינְךָ  י  "כִּ וְזֶהוּ: 
ה הֶאָרַת  לֶּ הֶם מִתְגַּ בָּ "ל, שֶׁ דַיִם הַנַּ חִינַת הַיָּ "יְמִינְךָ וּזְרוֹעֲךָ" – זֶה בְּ
י  נֶיךָ כִּ "ל. וְזֶהוּ: "וְאוֹר פָּ נַּ חִינַת הֶאָרַת הָרָצוֹן כַּ הוּא בְּ יפִים, שֶׁ קִּ הַמַּ
י הֵם  י רְצִיתָם", כִּ נִים, וְזֶה: "כִּ יפִים הֵם אוֹר הַפָּ קִּ י הַמַּ רְצִיתָם", כִּ

"ל. נַּ חִינַת הֶאָרַת הָרָצוֹן, כַּ בְּ
עֵת יֹאכֵלוּ" )קהלת  רַיִךְ בָּ ן־חֹרִין וְשָׂ ךְ בֶּ לְכֵּ מַּ רֵיךְ אֶרֶץ שֶׁ וְזֶהוּ: "אַשְׁ
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man,” i.e., who engages in the pursuit of wisdom (Rashi, loc. cit., vv.16-17). Kohelet teaches that 
whereas authority employed immaturely leads to sorrow and woe, malkhut exercised properly 
and responsibly leads to good fortune and happiness. This relates here to what Rebbe Nachman 
taught earlier in this section, that “to obtain livelihood [one] must have a measure of authority, 
in order to have some connection with Malkhut.” The Tcheriner Rav cross-references this with 
the Zohar (I, 124b), which expounds these verses as alluding to the shefa which descends into 
Malkhut from Z’er Anpin (and see n.140 above). The Zohar teaches that “king” refers to Z’er 
Anpin. He is “a free man”—literally, “the son of freedom” (ben chorin)—because he is the son of 
Binah (the Divine persona Imma, Mother; see the following note). The Rebbe will next explain 
how the concept of freedom relates to Malkhut drawing livelihood from on high. 

170. Freedom corresponds to yovel. Note 199 of Likutey Moharan II, 1:15 cites the Parparaot 
LeChokhmah that yovel signifies freedom, as in the verse: “You shall sanctify the fiftieth year 
and proclaim freedom throughout the land. It shall be a yovel (jubilee year) for you, and each 
man shall return to his ancestral heritage and each man to his family” (Leviticus 25:10). In 
the Kabbalah, yovel, the fiftieth year, corresponds to Binah, the seat of the Fifty Gates of 
Understanding (Zohar III, 108b; see also n.275 below). Commenting on the same passage from 
the Zohar cited in the previous note, the Matok Midvash explains that yovel/Binah represents 
freedom from the forces of evil, so that those who receive their sustenance from Binah “dine at 
the proper time” of Divine Favor.

171. YOVeL…V’chol Banayikh Limudei YHVH. Having linked freedom with yovel, Rebbe 
Nachman teaches that rearranging the letters of YOVeL (יובל) forms an acronym for V’chol 
Banayikh Limudei YHVH (וכל בניך למודי יהוה). The Hebrew letter bet (ב) is transliterated as either 
a “b” or a “v,” and the letter vav (ו), depending on its vowel point, is pronounced as either a “v” 
or an “o.” Therefore, the “V” in yoVel stands for the “B” of Banayikh, and the “O” in yOvel 
stands for the “V” in V’chol (see Appendix: Hebrew/English Transliteration Schema).

corresponds to yovel (jubilee),170 which signifies the meshing together 
of son and disciple, because [the letters of the word] YOVeL are the 
[initial] letters of V’chol Banayikh Limudei YHVH (“And all your sons 
shall be students of God”) (Isaiah 54:13)171—i.e., the meshing together of 
son and disciple. “Your sons” refers to son; “students of God” refers to 
disciples. Malkhut receives the livelihood from the meshing together of 
son and disciple, the concept of yovel/freedom.172

And this is “Happy are you, O land whose king is a free man”—
that Malkhut receives the livelihood from the concept of freedom/yovel, 
etc.173 And this is “and whose ministers dine at the proper time.” “At 
the proper time” alludes to the revelation of Desire that manifests at 
the time of eating, the concept of “at that time it will be said…,” as 
discussed above.174

This is also the principle: One should not talk during a meal 
(Taanit 5b).175 For it is then, during a meal, that the revelation of Desire 
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172. meshing together of son and disciple…Your sons…students of God…. Rebbe Nachman 
reads “And all your sons shall be students of God” as alluding to the concepts of son and 
disciple. Meshing together son and disciple invokes the freedom (yovel/Binah) that enables the 
flow of bounty to Malkhut. 

173. a free man…concept of freedom/yovel, etc. Having taught that yovel signifies the meshing 
together of the upper and lower worlds, the interaction between the higher and lower sefirot 
(see n.160), Rebbe Nachman connects this here with the verse “O land whose king is a free 
man.” “Land” is Malkhut (see the following note). It receives the shefa of livelihood from her 
“king”/Z’er Anpin when he is a “free man”/yovel—i.e., the meshing together of son and disciple.

174. proper time…time of eating…at that time…as discussed above. See the second 
paragraph of this section, where Rebbe Nachman links God’s providing “sustenance in its time” 
with the revelation of Desire at the time of eating, and cites the verse “at that time…What has 
God wrought” to connect the concept of time with the makifim (and see nn.133-134). Here, 
the Rebbe teaches that this is the meaning of “at the proper time.” When a person eats with 
holiness, he can experience the revelation of Desire because that is the “proper time,” the time 
when the makifim manifest through the meshing together of the insights of son and disciple. 

The Tcheriner Rav cross-references Rebbe Nachman’s teaching here to Avot d’Rebbi 
Natan (21:1) on this verse, which teaches that “proper time” refers to the World to Come. 
As mentioned in section 6 (n.72), the makifim of the leading teacher-sage of the generation 
correspond to the World to Come. The Tcheriner Rav also cross-references the Rebbe’s 
teaching here with a second exposition in the Zohar (II, 175a) on this verse. The Zohar teaches 
that “land” alludes to Malkhut. All the sustenance which Malkhut receives comes from the 
king/Z’er Anpin, when he is free (i.e., in an expanded state of consciousness) to transmit mochin 
(intellects) to Malkhut. As Rebbe Nachman taught above (§6, and see n.75), “Happy is he who 
merits attaining them.” 

175. One should not talk during a meal. The Talmud cites Rabbi Yochanan’s teaching: 
One should not talk during a meal, lest one’s trachea precede the esophagus [in receiving the 

ן וְתַלְמִיד,  לָלִיּוּת בֵּ חִינַת כְּ הוּא בְּ חִינַת יוֹבֵל, שֶׁ י, יז(. 'חֵרוּת' זֶה בְּ
הַיְנוּ  נַיִךְ לִמּוּדֵי יְיָ" )ישעיה נד, יג(, דְּ י יוֹבֵל הוּא אוֹתִיּוֹת: "וְכָל בָּ כִּ
לְמִידִים,  ן, "לִמּוּדֵי ה' " הֵם תַּ נַיִךְ זֶה בֵּ י בָּ ן וְתַלְמִיד. כִּ לָלִיּוּת בֵּ כְּ
ם  ָ מִשּׁ חִינַת חֵרוּת,  בְּ חִינַת יוֹבֵל,  בְּ הוּא  וְתַלְמִיד, שֶׁ ן  בֵּ לָלִיּוּת  וּמִכְּ

"ל. נַּ רְנָסָה כַּ לְכוּת הַפַּ ל הַמַּ מְקַבֵּ
רְנָסָה  ל הַפַּ לְכוּת מְקַבֵּ מַּ ן חוֹרִין' – שֶׁ ךְ בֶּ לְכֵּ מַּ רֵיךְ אֶרֶץ שֶׁ וְזֶהוּ: 'אַשְׁ
עֵת  בָּ רַיִךְ  "וְשָׂ וְזֶהוּ:  "ל.  נַּ כַּ וְכוּ'  יוֹבֵל  חִינַת  בְּ חֵרוּת,  חִינַת  מִבְּ
עַת  שְׁ בִּ ה  לֶּ תְגַּ מִּ שֶׁ הָרָצוֹן  לּוּת  הִתְגַּ חִינַת  בְּ זֶה   – עֵת"  "בָּ יֹאכֵלוּ". 

"ל. נַּ עֵת יֵאָמֵר וְכוּ' כַּ חִינַת: כָּ אֲכִילָה, בְּ
ה,  עַת סְעֻדָּ שְׁ י אָז, בִּ ה', כִּ סְעֻדָּ חִינַת )תענית ה, ב(: 'אֵין מְסִיחִין בִּ וְזֶה בְּ
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man,” i.e., who engages in the pursuit of wisdom (Rashi, loc. cit., vv.16-17). Kohelet teaches that 
whereas authority employed immaturely leads to sorrow and woe, malkhut exercised properly 
and responsibly leads to good fortune and happiness. This relates here to what Rebbe Nachman 
taught earlier in this section, that “to obtain livelihood [one] must have a measure of authority, 
in order to have some connection with Malkhut.” The Tcheriner Rav cross-references this with 
the Zohar (I, 124b), which expounds these verses as alluding to the shefa which descends into 
Malkhut from Z’er Anpin (and see n.140 above). The Zohar teaches that “king” refers to Z’er 
Anpin. He is “a free man”—literally, “the son of freedom” (ben chorin)—because he is the son of 
Binah (the Divine persona Imma, Mother; see the following note). The Rebbe will next explain 
how the concept of freedom relates to Malkhut drawing livelihood from on high. 

170. Freedom corresponds to yovel. Note 199 of Likutey Moharan II, 1:15 cites the Parparaot 
LeChokhmah that yovel signifies freedom, as in the verse: “You shall sanctify the fiftieth year 
and proclaim freedom throughout the land. It shall be a yovel (jubilee year) for you, and each 
man shall return to his ancestral heritage and each man to his family” (Leviticus 25:10). In 
the Kabbalah, yovel, the fiftieth year, corresponds to Binah, the seat of the Fifty Gates of 
Understanding (Zohar III, 108b; see also n.275 below). Commenting on the same passage from 
the Zohar cited in the previous note, the Matok Midvash explains that yovel/Binah represents 
freedom from the forces of evil, so that those who receive their sustenance from Binah “dine at 
the proper time” of Divine Favor.

171. YOVeL…V’chol Banayikh Limudei YHVH. Having linked freedom with yovel, Rebbe 
Nachman teaches that rearranging the letters of YOVeL (יובל) forms an acronym for V’chol 
Banayikh Limudei YHVH (וכל בניך למודי יהוה). The Hebrew letter bet (ב) is transliterated as either 
a “b” or a “v,” and the letter vav (ו), depending on its vowel point, is pronounced as either a “v” 
or an “o.” Therefore, the “V” in yoVel stands for the “B” of Banayikh, and the “O” in yOvel 
stands for the “V” in V’chol (see Appendix: Hebrew/English Transliteration Schema).

corresponds to yovel (jubilee),170 which signifies the meshing together 
of son and disciple, because [the letters of the word] YOVeL are the 
[initial] letters of V’chol Banayikh Limudei YHVH (“And all your sons 
shall be students of God”) (Isaiah 54:13)171—i.e., the meshing together of 
son and disciple. “Your sons” refers to son; “students of God” refers to 
disciples. Malkhut receives the livelihood from the meshing together of 
son and disciple, the concept of yovel/freedom.172

And this is “Happy are you, O land whose king is a free man”—
that Malkhut receives the livelihood from the concept of freedom/yovel, 
etc.173 And this is “and whose ministers dine at the proper time.” “At 
the proper time” alludes to the revelation of Desire that manifests at 
the time of eating, the concept of “at that time it will be said…,” as 
discussed above.174

This is also the principle: One should not talk during a meal 
(Taanit 5b).175 For it is then, during a meal, that the revelation of Desire 
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172. meshing together of son and disciple…Your sons…students of God…. Rebbe Nachman 
reads “And all your sons shall be students of God” as alluding to the concepts of son and 
disciple. Meshing together son and disciple invokes the freedom (yovel/Binah) that enables the 
flow of bounty to Malkhut. 

173. a free man…concept of freedom/yovel, etc. Having taught that yovel signifies the meshing 
together of the upper and lower worlds, the interaction between the higher and lower sefirot 
(see n.160), Rebbe Nachman connects this here with the verse “O land whose king is a free 
man.” “Land” is Malkhut (see the following note). It receives the shefa of livelihood from her 
“king”/Z’er Anpin when he is a “free man”/yovel—i.e., the meshing together of son and disciple.

174. proper time…time of eating…at that time…as discussed above. See the second 
paragraph of this section, where Rebbe Nachman links God’s providing “sustenance in its time” 
with the revelation of Desire at the time of eating, and cites the verse “at that time…What has 
God wrought” to connect the concept of time with the makifim (and see nn.133-134). Here, 
the Rebbe teaches that this is the meaning of “at the proper time.” When a person eats with 
holiness, he can experience the revelation of Desire because that is the “proper time,” the time 
when the makifim manifest through the meshing together of the insights of son and disciple. 

The Tcheriner Rav cross-references Rebbe Nachman’s teaching here to Avot d’Rebbi 
Natan (21:1) on this verse, which teaches that “proper time” refers to the World to Come. 
As mentioned in section 6 (n.72), the makifim of the leading teacher-sage of the generation 
correspond to the World to Come. The Tcheriner Rav also cross-references the Rebbe’s 
teaching here with a second exposition in the Zohar (II, 175a) on this verse. The Zohar teaches 
that “land” alludes to Malkhut. All the sustenance which Malkhut receives comes from the 
king/Z’er Anpin, when he is free (i.e., in an expanded state of consciousness) to transmit mochin 
(intellects) to Malkhut. As Rebbe Nachman taught above (§6, and see n.75), “Happy is he who 
merits attaining them.” 

175. One should not talk during a meal. The Talmud cites Rabbi Yochanan’s teaching: 
One should not talk during a meal, lest one’s trachea precede the esophagus [in receiving the 

ן וְתַלְמִיד,  לָלִיּוּת בֵּ חִינַת כְּ הוּא בְּ חִינַת יוֹבֵל, שֶׁ י, יז(. 'חֵרוּת' זֶה בְּ
הַיְנוּ  נַיִךְ לִמּוּדֵי יְיָ" )ישעיה נד, יג(, דְּ י יוֹבֵל הוּא אוֹתִיּוֹת: "וְכָל בָּ כִּ
לְמִידִים,  ן, "לִמּוּדֵי ה' " הֵם תַּ נַיִךְ זֶה בֵּ י בָּ ן וְתַלְמִיד. כִּ לָלִיּוּת בֵּ כְּ
ם  ָ מִשּׁ חִינַת חֵרוּת,  בְּ חִינַת יוֹבֵל,  בְּ הוּא  וְתַלְמִיד, שֶׁ ן  בֵּ לָלִיּוּת  וּמִכְּ

"ל. נַּ רְנָסָה כַּ לְכוּת הַפַּ ל הַמַּ מְקַבֵּ
רְנָסָה  ל הַפַּ לְכוּת מְקַבֵּ מַּ ן חוֹרִין' – שֶׁ ךְ בֶּ לְכֵּ מַּ רֵיךְ אֶרֶץ שֶׁ וְזֶהוּ: 'אַשְׁ
עֵת  בָּ רַיִךְ  "וְשָׂ וְזֶהוּ:  "ל.  נַּ כַּ וְכוּ'  יוֹבֵל  חִינַת  בְּ חֵרוּת,  חִינַת  מִבְּ
עַת  שְׁ בִּ ה  לֶּ תְגַּ מִּ שֶׁ הָרָצוֹן  לּוּת  הִתְגַּ חִינַת  בְּ זֶה   – עֵת"  "בָּ יֹאכֵלוּ". 

"ל. נַּ עֵת יֵאָמֵר וְכוּ' כַּ חִינַת: כָּ אֲכִילָה, בְּ
ה,  עַת סְעֻדָּ שְׁ י אָז, בִּ ה', כִּ סְעֻדָּ חִינַת )תענית ה, ב(: 'אֵין מְסִיחִין בִּ וְזֶה בְּ
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food] (loc. cit.). Rashi explains that using one’s voice opens the epiglottis, leaving the trachea 
exposed. Food entering the trachea results in choking. 

176. Be silent!…arisen in thought…as discussed above. See section 8, in which Rebbe 
Nachman discussed the need for the teacher-sage to make a fence for his words—i.e., remain 
silent—so as to not draw makifim that are not meant for this world. The Parparaot LeChokhmah 
relates this as well to the Rebbe’s discussion earlier in this section about the hands that are in the 
Sea of Wisdom—i.e., the hints, which are necessary because the makifim contain wisdom that 
is not meant to be revealed, and for which silence is appropriate. The Parparaot LeChokhmah 
cites the Zohar (III, 232a) that the trachea corresponds to the World to Come, and the esophagus 
corresponds to this world. In the context of our lesson, this points to the deeper meaning of 
“One should not talk during a meal, lest one’s trachea precede the esophagus.” A person should 
be careful not to draw down the beyond-time-makifim of the World to Come (trachea) into this 
world (esophagus), which is within time. 

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader keeps his charges from sinning by instilling them 
with daat (§3). A person has to leave behind his daat in this world by conversing with a friend 
about worshiping God and the fear of Heaven (§4). However, in order for his words to make 
a lasting impression upon others, he himself must possess fear of Heaven (§5). By conversing 
with others about the fear of Heaven a person merits internalizing the makifim that previously 
eluded him. The makifim of the generation’s leading teacher-sage are the concept of mah, from 
the level of Keter (§6). The leading teacher-sage must possess the attribute of kol in order to 
instill daat into those who dwell above and also those who dwell below (§7). He must also 
make a fence for his words, and know what to reveal, what not to reveal, and when to be totally 
silent, so that he attains only those makifim he is meant to attain and not those too lofty for him 
to transmit (§8). And in order to ensure that they possess the fear of Heaven, the tzaddik must 
mesh together the upper world, the concept of son and the insight of mah with the lower world, 
the concept of disciple and the insight of malei (§9). By meshing together son and disciple one 
merits being illuminated with Desire while eating (§10). 

manifests. This is synonymous with the light of the makifim, which are 
the concept of silence: “Be silent! Thus has it arisen in thought,” as 
discussed above.176

11.  And this is the concept of Chanukah.177 Know! the idea of Chanukah 
is that each person experiences Chanukah according to how effective 
he is in beseeching [God] on Yom Kippur—i.e., pleading, “Please 
forgive!” This is because “Please forgive!” brings to “Chanukah.”178 

For it was on account of the sin of the spies that Moshe Rabbeinu 
pleaded: “Please forgive the iniquity of this people” (Numbers 14:19).179 
And it was the sin of the spies that caused the destruction of the Holy 
Temple.180 As our Sages, of blessed memory, taught: God said to 
them, “You wept without cause; I shall institute for you a weeping for 
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177. the concept of Chanukah. As mentioned above (n.1), Rebbe Nachman gave this lesson at 
the Third Meal of Shabbat Chanukah. The Rebbe now shows how the concepts discussed thus 
far in his teaching relate to the festival. 

178. experiences Chanukah…Yom Kippur…Please forgive!…. Rebbe Nachman begins this 
section by explaining the deeper idea behind Chanukah, linking the festival with our pleading 
for forgiveness on Yom Kippur. He teaches that the degree of atonement one achieves on 
Yom Kippur directly determines the degree to which one then experiences the true depths of 
Chanukah. 

As mentioned in note 1 above, this Chanukah lesson connects to Likutey Moharan II, 5, 
which Rebbe Nachman taught three months earlier, on Rosh HaShanah. Reb Noson explains 
that the devotional practices we begin on Rosh HaShanah are all meant to lead us to Yom 
Kippur—i.e., to the forgiveness of sin. Rebbe Nachman will next show that forgiveness of sin is 
conceptually tied to the Holy Temple, whose reconsecration is the primary reason we celebrate 
the Chanukah festival (Torat Natan #40). Thus, a person merits “Chanukah”—reconsecrating 
the Temple—according to the measure of forgiveness he attains for his sins by pleading, “Please 
forgive!”

179. it was on account of the sin of the spies that Moshe Rabbeinu pleaded…. After hearing 
the spies report in which they disparaged the Holy Land, the people of Israel turned against 
God, prompting Moshe to plead on their behalf: “Please forgive the iniquity of this people 
according to the greatness of Your kindness and as You have borne this people from Egypt until 
now.” This “Please forgive the iniquity…” is the source of the “Please forgive!” that we recite 
in our Yom Kippur prayers (see Yom Kippur Liturgy: Kol Nidrei). 

180. the sin of the spies that caused the destruction of the Holy Temple. In this section Rebbe 
Nachman will show that the spies’ sin of slandering the Holy Land (Numbers 13:1-14:25), 
which the Sages link to the Temple’s destruction (see the following note), is the primary cause 
of all subsequent transgressions of the Jewish people. It is thus necessary to evoke forgiveness 
for this sin, in order to rebuild the Holy Temple and through it attain forgiveness for all sins. 
This was Moshe’s intent, as the Rebbe shows next.

חִינַת  הֵם בְּ יפִים, שֶׁ קִּ חִינַת הֶאָרַת הַמַּ הוּא בְּ מֵאִיר הֶאָרַת הָרָצוֹן, שֶׁ
"ל. נַּ בָה, כַּ מַחֲשָׁ ךְ עָלָה בְּ תֹק, כָּ חִינַת: שְׁ תִיקָה, בְּ שְׁ

פִי  ל אֶחָד וְאֶחָד כְּ י כָּ ע, כִּ ה, דַּ י עִנְיַן חֲנֻכָּ ה. כִּ חִינַת חֲנֻכָּ יא.  וְזֶה בְּ
ת סְלַח נָא,  שַׁ קָּ הַיְנוּ בַּ פּוּרִים, דְּ יוֹם־הַכִּ תוֹ בְּ שָׁ קָּ זּוֹכֶה לִפְעֹל בַּ מַה שֶּׁ

ה. ה חֲנֻכָּ י עַל־יְדֵי סְלַח נָא נַעֲשֶׂ ה, כִּ ן יֵשׁ לוֹ חֲנֻכָּ כֵּ
ה" – עַל  שׁ )במדבר יד, יט(: "סְלַח נָא לַעֲוֹן הָעָם הַזֶּ קֵּ נוּ בִּ ה רַבֵּ י מֹשֶׁ כִּ
שׁ,  קְדָּ ית־הַמִּ ן בֵּ רְמוּ חֻרְבַּ לִים גָּ לִים, וְעַל־יְדֵי חֵטְא הַמְרַגְּ חֵטְא הַמְרַגְּ
רַךְ  ם יִתְבָּ ֵ הַשּׁ אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )תענית כט, א(, שֶׁ מוֹ שֶׁ כְּ
ה  כִיָּ בְּ ע לָכֶם  אֶקְבַּ אֲנִי  ם,  חִנָּ ל  שֶׁ ה  כִיָּ בְּ כִיתֶם  בְּ ם  'אַתֶּ אָמַר לָהֶם: 
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food] (loc. cit.). Rashi explains that using one’s voice opens the epiglottis, leaving the trachea 
exposed. Food entering the trachea results in choking. 

176. Be silent!…arisen in thought…as discussed above. See section 8, in which Rebbe 
Nachman discussed the need for the teacher-sage to make a fence for his words—i.e., remain 
silent—so as to not draw makifim that are not meant for this world. The Parparaot LeChokhmah 
relates this as well to the Rebbe’s discussion earlier in this section about the hands that are in the 
Sea of Wisdom—i.e., the hints, which are necessary because the makifim contain wisdom that 
is not meant to be revealed, and for which silence is appropriate. The Parparaot LeChokhmah 
cites the Zohar (III, 232a) that the trachea corresponds to the World to Come, and the esophagus 
corresponds to this world. In the context of our lesson, this points to the deeper meaning of 
“One should not talk during a meal, lest one’s trachea precede the esophagus.” A person should 
be careful not to draw down the beyond-time-makifim of the World to Come (trachea) into this 
world (esophagus), which is within time. 

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader keeps his charges from sinning by instilling them 
with daat (§3). A person has to leave behind his daat in this world by conversing with a friend 
about worshiping God and the fear of Heaven (§4). However, in order for his words to make 
a lasting impression upon others, he himself must possess fear of Heaven (§5). By conversing 
with others about the fear of Heaven a person merits internalizing the makifim that previously 
eluded him. The makifim of the generation’s leading teacher-sage are the concept of mah, from 
the level of Keter (§6). The leading teacher-sage must possess the attribute of kol in order to 
instill daat into those who dwell above and also those who dwell below (§7). He must also 
make a fence for his words, and know what to reveal, what not to reveal, and when to be totally 
silent, so that he attains only those makifim he is meant to attain and not those too lofty for him 
to transmit (§8). And in order to ensure that they possess the fear of Heaven, the tzaddik must 
mesh together the upper world, the concept of son and the insight of mah with the lower world, 
the concept of disciple and the insight of malei (§9). By meshing together son and disciple one 
merits being illuminated with Desire while eating (§10). 

manifests. This is synonymous with the light of the makifim, which are 
the concept of silence: “Be silent! Thus has it arisen in thought,” as 
discussed above.176

11.  And this is the concept of Chanukah.177 Know! the idea of Chanukah 
is that each person experiences Chanukah according to how effective 
he is in beseeching [God] on Yom Kippur—i.e., pleading, “Please 
forgive!” This is because “Please forgive!” brings to “Chanukah.”178 

For it was on account of the sin of the spies that Moshe Rabbeinu 
pleaded: “Please forgive the iniquity of this people” (Numbers 14:19).179 
And it was the sin of the spies that caused the destruction of the Holy 
Temple.180 As our Sages, of blessed memory, taught: God said to 
them, “You wept without cause; I shall institute for you a weeping for 
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177. the concept of Chanukah. As mentioned above (n.1), Rebbe Nachman gave this lesson at 
the Third Meal of Shabbat Chanukah. The Rebbe now shows how the concepts discussed thus 
far in his teaching relate to the festival. 

178. experiences Chanukah…Yom Kippur…Please forgive!…. Rebbe Nachman begins this 
section by explaining the deeper idea behind Chanukah, linking the festival with our pleading 
for forgiveness on Yom Kippur. He teaches that the degree of atonement one achieves on 
Yom Kippur directly determines the degree to which one then experiences the true depths of 
Chanukah. 

As mentioned in note 1 above, this Chanukah lesson connects to Likutey Moharan II, 5, 
which Rebbe Nachman taught three months earlier, on Rosh HaShanah. Reb Noson explains 
that the devotional practices we begin on Rosh HaShanah are all meant to lead us to Yom 
Kippur—i.e., to the forgiveness of sin. Rebbe Nachman will next show that forgiveness of sin is 
conceptually tied to the Holy Temple, whose reconsecration is the primary reason we celebrate 
the Chanukah festival (Torat Natan #40). Thus, a person merits “Chanukah”—reconsecrating 
the Temple—according to the measure of forgiveness he attains for his sins by pleading, “Please 
forgive!”

179. it was on account of the sin of the spies that Moshe Rabbeinu pleaded…. After hearing 
the spies report in which they disparaged the Holy Land, the people of Israel turned against 
God, prompting Moshe to plead on their behalf: “Please forgive the iniquity of this people 
according to the greatness of Your kindness and as You have borne this people from Egypt until 
now.” This “Please forgive the iniquity…” is the source of the “Please forgive!” that we recite 
in our Yom Kippur prayers (see Yom Kippur Liturgy: Kol Nidrei). 

180. the sin of the spies that caused the destruction of the Holy Temple. In this section Rebbe 
Nachman will show that the spies’ sin of slandering the Holy Land (Numbers 13:1-14:25), 
which the Sages link to the Temple’s destruction (see the following note), is the primary cause 
of all subsequent transgressions of the Jewish people. It is thus necessary to evoke forgiveness 
for this sin, in order to rebuild the Holy Temple and through it attain forgiveness for all sins. 
This was Moshe’s intent, as the Rebbe shows next.

חִינַת  הֵם בְּ יפִים, שֶׁ קִּ חִינַת הֶאָרַת הַמַּ הוּא בְּ מֵאִיר הֶאָרַת הָרָצוֹן, שֶׁ
"ל. נַּ בָה, כַּ מַחֲשָׁ ךְ עָלָה בְּ תֹק, כָּ חִינַת: שְׁ תִיקָה, בְּ שְׁ

פִי  ל אֶחָד וְאֶחָד כְּ י כָּ ע, כִּ ה, דַּ י עִנְיַן חֲנֻכָּ ה. כִּ חִינַת חֲנֻכָּ יא.  וְזֶה בְּ
ת סְלַח נָא,  שַׁ קָּ הַיְנוּ בַּ פּוּרִים, דְּ יוֹם־הַכִּ תוֹ בְּ שָׁ קָּ זּוֹכֶה לִפְעֹל בַּ מַה שֶּׁ

ה. ה חֲנֻכָּ י עַל־יְדֵי סְלַח נָא נַעֲשֶׂ ה, כִּ ן יֵשׁ לוֹ חֲנֻכָּ כֵּ
ה" – עַל  שׁ )במדבר יד, יט(: "סְלַח נָא לַעֲוֹן הָעָם הַזֶּ קֵּ נוּ בִּ ה רַבֵּ י מֹשֶׁ כִּ
שׁ,  קְדָּ ית־הַמִּ ן בֵּ רְמוּ חֻרְבַּ לִים גָּ לִים, וְעַל־יְדֵי חֵטְא הַמְרַגְּ חֵטְא הַמְרַגְּ
רַךְ  ם יִתְבָּ ֵ הַשּׁ אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )תענית כט, א(, שֶׁ מוֹ שֶׁ כְּ
ה  כִיָּ בְּ ע לָכֶם  אֶקְבַּ אֲנִי  ם,  חִנָּ ל  שֶׁ ה  כִיָּ בְּ כִיתֶם  בְּ ם  'אַתֶּ אָמַר לָהֶם: 
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181. You wept without cause…the evening of Tisha b’Av, on which the Holy Temple was 
destroyed. The Mishnah teaches: On Tisha b’Av it was decreed that our ancestors would not 
enter the Land, and the Temple was destroyed a first time and a second… (Taanit 26b). In our 
lesson, Rebbe Nachman cites the Talmud’s teaching on this, which Rabbah brings in the name 
of Rabbi Yochanan: That night [on which the spies returned] was the evening of Tisha b’Av. 
The Holy One, blessed be He, said to them: “You wept without cause [after slandering the 
Land]; I shall institute for you a weeping for generations [on this date]” (loc. cit.). The Talmud 
then goes on to show that both Temples were destroyed on the Ninth of Av. 

This teaching is also the basis for Rashi’s commentary on the psalmist’s depiction of 
that first Tisha b’Av night: “And they despised the desirable land, they had no faith His Word. 
They murmured in their tents… Then He lifted His hand against them, to cast them down in the 
Wilderness, and to cast down their descendants among the nations” (Psalms 106:24-27). Rashi 
explains that it was then that the destruction of the Holy Temple was decreed, for it was Tisha 
b’Av night when they wept without cause. 

182. all transgressions are linked to this sin…. From the Talmud (loc. cit.) we see that the 
sin of the spies planted the seeds for the Temple’s destruction. Rebbe Nachman will next show 
that it was because their slander brought about the destruction of God’s House that the spies’ 
sin is the primary cause of all the Jewish people’s subsequent transgressions. This is the reason 
Moshe prayed, “Please forgive….” It was to show the importance of being free of sin and the 
Temple’s essential role in attaining atonement.

Rebbe Nachman’s choice of the spies’ sin of slander as his proof is precise. Our Sages 
emphasize the gravity of the sin of lashon hara (literally: an evil tongue; this includes slander, 
gossip or disparagement of others that is unnecessary or wanton). They liken speaking lashon 
hara to denying God’s existence and equate it with the three cardinal sins of idol worship, illicit 
relations and murder combined (Arakhin 15b). 

In Likutey Moharan I, 54:5, the Rebbe teaches that a person who speaks lashon hara 

generations” (Taanit 29a). For that night was the evening of Tisha b’Av, on 
which the Holy Temple was destroyed.181 It was over this that Moshe 
Rabbeinu pleaded “Please forgive!” For all transgressions are linked 
to this sin and fault, since it was on account of this fault that the Holy 
Temple was destroyed.182

Now, when the Holy Temple stood, we were clean of sin, as it is 
written, “righteousness dwelt in her” (Isaiah 1:21)—and Rashi explains: 
the daily-offering of the morning brought forgiveness for nighttime 
sins, and the daily-offering of the afternoon brought forgiveness for 
daytime sins. The Jewish people are a holy nation. The great measure 
of their innate spirituality and their great refinement make it impossible 
for them to bear the burden of sin for even a single day. We therefore 
have need of the Holy Temple to atone for us, daily. But ever since the 
Holy Temple’s destruction we have not been able to cleanse ourselves 
of sin, for we have no one to atone for us.183 

 88LIKUTEY MOHARAN II #7:11

blemishes his intellect and descends to the level of an animal. He quotes Proverbs 10:18, that 
“one who utters slander is a fool.” In section 3 above, the Rebbe taught that the genesis of sin 
is foolishness, a lack of daat, and that without daat one is but an animal in human form. In this 
sense, slander is the sin in which all others are rooted. Earlier in the lesson, the Rebbe discussed 
the positive consequences of proper speech: speaking to another about the fear of Heaven (§4), 
and so bringing about the revelation of the makifim and an influx of shefa (§6ff). In this section, 
he addresses the negative consequences of improper speech: speaking lashon hara and using 
one’s speech for other nefarious purposes, which closes the mind to daat and leads to the 
ruination of one’s shefa. 

183. righteousness dwelt in her…daily-offering…nighttime…daytime…atone for us 
daily…. The daily-offering (tamid) was brought in the Holy Temple twice each day; the morning 
tamid was the first sacrifice brought up on the altar, and the tamid in the afternoon was the final 
sacrifice of the day. Commenting on the prophet’s depiction of Yerushalayim as a city where 
once “righteousness dwelt in her,” Rashi explains that this refers to the two daily-offerings, the 
morning’s tamid to atone for nighttime sins and the afternoon’s to atone for daytime sins (loc. 
cit.; see also Yalkut Shimoni, Isaiah #390). The Jewish people were thus cleansed of their sins 
twice daily. This, as Rebbe Nachman explains, was because the Jews are inherently holy and 
“their great refinement make it impossible for them to bear the burden of sin for even a single 
day” (see §3 above). Sadly, with the destruction of the Temple, this was lost.

Rabbi Yehoshua ben Levi taught: The prayers were instituted to correspond to the daily-
offerings (Berakhot 26b). Shacharit (the Morning Prayer) is in place of the morning tamid, and 
Minchah (the Afternoon Prayer) is in place of the afternoon tamid. The Tur (Orach Chaim 237) 
suggests that this is the reason we preface Maariv (the Evening Prayer) with the verse “He Who 
is Merciful will forgive sin…” (v’Hu Rachum yekhaper avon; Psalms 78:38), in case a person 
has sinned in the interim between late afternoon and nightfall. One begins with this prayer in 
order to effect forgiveness for any wrongdoing during the interval of time not covered by either 
of the daily-offerings. 

ית־ בּוֹ נֶחֱרַב בֵּ אָב הָיָה, שֶׁ עָה בְּ שְׁ יְלָה, לֵיל תִּ י אוֹתוֹ הַלַּ לְדוֹרוֹת'. כִּ
גָם  זֶה הַחֵטְא וְהַפְּ י בְּ שׁ עַל זֶה סְלַח נָא, כִּ קֵּ נוּ בִּ ה רַבֵּ שׁ, וּמֹשֶׁ קְדָּ הַמִּ

שׁ. קְדָּ ית־הַמִּ גָם נֶחֱרַב בֵּ י עַל־יְדֵי־זֶה הַפְּ ל הָעֲווֹנוֹת, כִּ לוּיִים כָּ תְּ
מוֹ  כְּ מֵעֲווֹנוֹת,  ים  נְקִיִּ הָיִינוּ  ם,  קַיָּ הָיָה  שׁ  קְדָּ ית־הַמִּ בֵּ שֶׁ וּבִזְמַן 
ל  מִיד שֶׁ י תָּ "י, כִּ ִ הּ", וּפֵרֵשׁ רַשּׁ תוּב )ישעיה א, כא(: "צֶדֶק יָלִין בָּ כָּ שֶׁ
יִם  ין־הָעַרְבַּ ל בֵּ ל לַיְלָה, וְתָמִיד שֶׁ ר עַל עֲבֵרוֹת שֶׁ חַר הָיָה מְכַפֵּ שַׁ
גֹּדֶל  רָאֵל עַם קָדוֹשׁ, לְפִי  יִשְׂ י  כִּ ל יוֹם.  ר עַל עֲבֵרוֹת שֶׁ הָיָה מְכַפֵּ
ל עָווֹן אֲפִלּוּ  א שֶׁ שָּׂ א עֲלֵיהֶם הַמַּ רוּחָנִיּוּתָם וְדַקּוּתָם אֵין יְכוֹלִין לִשָּׂ
עָלֵינוּ  ר  כַפֵּ יְּ שֶׁ שׁ,  קְדָּ ית־הַמִּ הַבֵּ צְרִיכִין אֶת  אָנוּ  ן  עַל־כֵּ אֶחָד,  יוֹם 
נוּ, אֵין אָנוּ יְכוֹלִים לְנַקּוֹת  שֵׁ ית־מִקְדָּ ר חָרַב בֵּ כָל יוֹם. וּמֵעֵת אֲשֶׁ בְּ

עֲדֵנוּ. ר בַּ כַפֵּ יְּ י אֵין מִי שֶׁ עַצְמֵנוּ מִן הָעֲווֹנוֹת, כִּ
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181. You wept without cause…the evening of Tisha b’Av, on which the Holy Temple was 
destroyed. The Mishnah teaches: On Tisha b’Av it was decreed that our ancestors would not 
enter the Land, and the Temple was destroyed a first time and a second… (Taanit 26b). In our 
lesson, Rebbe Nachman cites the Talmud’s teaching on this, which Rabbah brings in the name 
of Rabbi Yochanan: That night [on which the spies returned] was the evening of Tisha b’Av. 
The Holy One, blessed be He, said to them: “You wept without cause [after slandering the 
Land]; I shall institute for you a weeping for generations [on this date]” (loc. cit.). The Talmud 
then goes on to show that both Temples were destroyed on the Ninth of Av. 

This teaching is also the basis for Rashi’s commentary on the psalmist’s depiction of 
that first Tisha b’Av night: “And they despised the desirable land, they had no faith His Word. 
They murmured in their tents… Then He lifted His hand against them, to cast them down in the 
Wilderness, and to cast down their descendants among the nations” (Psalms 106:24-27). Rashi 
explains that it was then that the destruction of the Holy Temple was decreed, for it was Tisha 
b’Av night when they wept without cause. 

182. all transgressions are linked to this sin…. From the Talmud (loc. cit.) we see that the 
sin of the spies planted the seeds for the Temple’s destruction. Rebbe Nachman will next show 
that it was because their slander brought about the destruction of God’s House that the spies’ 
sin is the primary cause of all the Jewish people’s subsequent transgressions. This is the reason 
Moshe prayed, “Please forgive….” It was to show the importance of being free of sin and the 
Temple’s essential role in attaining atonement.

Rebbe Nachman’s choice of the spies’ sin of slander as his proof is precise. Our Sages 
emphasize the gravity of the sin of lashon hara (literally: an evil tongue; this includes slander, 
gossip or disparagement of others that is unnecessary or wanton). They liken speaking lashon 
hara to denying God’s existence and equate it with the three cardinal sins of idol worship, illicit 
relations and murder combined (Arakhin 15b). 

In Likutey Moharan I, 54:5, the Rebbe teaches that a person who speaks lashon hara 

generations” (Taanit 29a). For that night was the evening of Tisha b’Av, on 
which the Holy Temple was destroyed.181 It was over this that Moshe 
Rabbeinu pleaded “Please forgive!” For all transgressions are linked 
to this sin and fault, since it was on account of this fault that the Holy 
Temple was destroyed.182

Now, when the Holy Temple stood, we were clean of sin, as it is 
written, “righteousness dwelt in her” (Isaiah 1:21)—and Rashi explains: 
the daily-offering of the morning brought forgiveness for nighttime 
sins, and the daily-offering of the afternoon brought forgiveness for 
daytime sins. The Jewish people are a holy nation. The great measure 
of their innate spirituality and their great refinement make it impossible 
for them to bear the burden of sin for even a single day. We therefore 
have need of the Holy Temple to atone for us, daily. But ever since the 
Holy Temple’s destruction we have not been able to cleanse ourselves 
of sin, for we have no one to atone for us.183 
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blemishes his intellect and descends to the level of an animal. He quotes Proverbs 10:18, that 
“one who utters slander is a fool.” In section 3 above, the Rebbe taught that the genesis of sin 
is foolishness, a lack of daat, and that without daat one is but an animal in human form. In this 
sense, slander is the sin in which all others are rooted. Earlier in the lesson, the Rebbe discussed 
the positive consequences of proper speech: speaking to another about the fear of Heaven (§4), 
and so bringing about the revelation of the makifim and an influx of shefa (§6ff). In this section, 
he addresses the negative consequences of improper speech: speaking lashon hara and using 
one’s speech for other nefarious purposes, which closes the mind to daat and leads to the 
ruination of one’s shefa. 

183. righteousness dwelt in her…daily-offering…nighttime…daytime…atone for us 
daily…. The daily-offering (tamid) was brought in the Holy Temple twice each day; the morning 
tamid was the first sacrifice brought up on the altar, and the tamid in the afternoon was the final 
sacrifice of the day. Commenting on the prophet’s depiction of Yerushalayim as a city where 
once “righteousness dwelt in her,” Rashi explains that this refers to the two daily-offerings, the 
morning’s tamid to atone for nighttime sins and the afternoon’s to atone for daytime sins (loc. 
cit.; see also Yalkut Shimoni, Isaiah #390). The Jewish people were thus cleansed of their sins 
twice daily. This, as Rebbe Nachman explains, was because the Jews are inherently holy and 
“their great refinement make it impossible for them to bear the burden of sin for even a single 
day” (see §3 above). Sadly, with the destruction of the Temple, this was lost.

Rabbi Yehoshua ben Levi taught: The prayers were instituted to correspond to the daily-
offerings (Berakhot 26b). Shacharit (the Morning Prayer) is in place of the morning tamid, and 
Minchah (the Afternoon Prayer) is in place of the afternoon tamid. The Tur (Orach Chaim 237) 
suggests that this is the reason we preface Maariv (the Evening Prayer) with the verse “He Who 
is Merciful will forgive sin…” (v’Hu Rachum yekhaper avon; Psalms 78:38), in case a person 
has sinned in the interim between late afternoon and nightfall. One begins with this prayer in 
order to effect forgiveness for any wrongdoing during the interval of time not covered by either 
of the daily-offerings. 

ית־ בּוֹ נֶחֱרַב בֵּ אָב הָיָה, שֶׁ עָה בְּ שְׁ יְלָה, לֵיל תִּ י אוֹתוֹ הַלַּ לְדוֹרוֹת'. כִּ
גָם  זֶה הַחֵטְא וְהַפְּ י בְּ שׁ עַל זֶה סְלַח נָא, כִּ קֵּ נוּ בִּ ה רַבֵּ שׁ, וּמֹשֶׁ קְדָּ הַמִּ

שׁ. קְדָּ ית־הַמִּ גָם נֶחֱרַב בֵּ י עַל־יְדֵי־זֶה הַפְּ ל הָעֲווֹנוֹת, כִּ לוּיִים כָּ תְּ
מוֹ  כְּ מֵעֲווֹנוֹת,  ים  נְקִיִּ הָיִינוּ  ם,  קַיָּ הָיָה  שׁ  קְדָּ ית־הַמִּ בֵּ שֶׁ וּבִזְמַן 
ל  מִיד שֶׁ י תָּ "י, כִּ ִ הּ", וּפֵרֵשׁ רַשּׁ תוּב )ישעיה א, כא(: "צֶדֶק יָלִין בָּ כָּ שֶׁ
יִם  ין־הָעַרְבַּ ל בֵּ ל לַיְלָה, וְתָמִיד שֶׁ ר עַל עֲבֵרוֹת שֶׁ חַר הָיָה מְכַפֵּ שַׁ
גֹּדֶל  רָאֵל עַם קָדוֹשׁ, לְפִי  יִשְׂ י  כִּ ל יוֹם.  ר עַל עֲבֵרוֹת שֶׁ הָיָה מְכַפֵּ
ל עָווֹן אֲפִלּוּ  א שֶׁ שָּׂ א עֲלֵיהֶם הַמַּ רוּחָנִיּוּתָם וְדַקּוּתָם אֵין יְכוֹלִין לִשָּׂ
עָלֵינוּ  ר  כַפֵּ יְּ שֶׁ שׁ,  קְדָּ ית־הַמִּ הַבֵּ צְרִיכִין אֶת  אָנוּ  ן  עַל־כֵּ אֶחָד,  יוֹם 
נוּ, אֵין אָנוּ יְכוֹלִים לְנַקּוֹת  שֵׁ ית־מִקְדָּ ר חָרַב בֵּ כָל יוֹם. וּמֵעֵת אֲשֶׁ בְּ

עֲדֵנוּ. ר בַּ כַפֵּ יְּ י אֵין מִי שֶׁ עַצְמֵנוּ מִן הָעֲווֹנוֹת, כִּ
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184. knew all this…sacrificed himself for the Jewish people. Moshe recognized the great 
measure of innate spirituality and refinement of the Jewish soul and its inability to bear the 
burden of sin. He knew, as well, the potency of the Holy Temple to effect forgiveness for sin. 
Thus Moshe, the paradigm of the compassionate leader, sacrificed himself on behalf of the 
Jewish people (see also above: §2 and nn.8-9; §3 and n.19). 

185. achieving his request…consecration of the Temple…ChaNuKah…. Scripture relates 
that God granted Moshe’s “Please forgive…” request (Numbers 14:20). However, as stated 
there, the Jewish people did not merit complete atonement and so were sentenced to wander in 
the Wilderness for forty years. Had the Jews not sinned, or had they been completely forgiven, 
Moshe would not have struck the rock and consequently been denied entry into the Holy Land 
(ibid. 20:1-12). Rabbi Noson Nota Shapira teaches that had Moshe entered the Land, he would 
have had a hand in building the Holy Temple, and so it would have never been destroyed 
(see Megaleh Amukot, Va’Etchanan). The Jewish people’s sins would thus have always been 
forgiven, twice each day. Even so, Rebbe Nachman explains here that by praying “Please 
forgive…” and atoning for the spies’ all-encompassing sin, Moshe succeeded in reversing the 
Temple’s destruction and in laying the foundation for its reconsecration—i.e., the ChaNuKat 
haBayit (חֲנכַֻּת הבית, consecration of the Temple) that is ChaNuKah (חַנכָֻּה).

186. To the extent that a person…theme of Chanukah. Rebbe Nachman teaches that not only 
Moshe Rabbeinu, but any Jew who prays “Please forgive!” on Yom Kippur reverses the Temple’s 
destruction and brings to “Chanukah.” The Parparaot LeChokhmah connects the Rebbe’s 
teaching here, which links forgiveness, Chanukah and the Holy Temple, with the Talmudic 
dictum that links the Temple with daat. Rabbi Elazar said: Any person who has daat, it is as if 

Moshe Rabbeinu, may he rest in peace, knew all this,184 and so 
sacrificed himself for the Jewish people. He pleaded: “Please forgive the 
iniquity of this people…,” because he knew that the Temple’s destruction 
was on account of this all-encompassing sin. Thus, achieving his 
request resulted in the consecration of the Temple, namely, Chanukah, 
the reverse of the Temple’s destruction.185

The same holds true for every person. To the extent that a person is 
effective in his pleading “Please forgive!” on Yom Kippur, through which 
the fault of the Temple’s destruction is rectified, he commensurately 
brings to the consecration of the Temple, the theme of Chanukah.186 
It follows, that Chanukah is brought about through “Please forgive!” 
Therefore, Moshe Rabbeinu, may he rest in peace, hinted to the spelling 
of Chanukah in the verse “Please forgive…,” because the first letters 
of “Please forgive the iniquity of haam Hazeh K’godel Chasdekha, 
V’khaasher Nasasah” are ChaNUKaH.187 For Chanukah is brought 
about through “Please forgive!”188

So, too, are all the aforementioned concepts encompassed in the 
Holy Temple.189 The Holy Temple comprises the concepts of son and 
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the Holy Temple was built in his days (Berakhot 33a). As explained earlier in the lesson (§3), 
with daat a person is free of sin. Thus, to the extent that he cleanses himself of sin by beseeching 
“Please forgive!” he merits Chanukah—i.e., consecrating his daat, his own individual temple. 

187. the first letters of…Hazeh K’godel Chasdekha, V’khaasher Nasasah are ChaNUKaH. 
As noted previously (n.179), Moshe pleaded to God on behalf of the Jews: “Please forgive the 
iniquity of this people according to the greatness of Your kindness and as You have borne this 
people from Egypt until now.” The first letters of נשאתה וכאשר  חסדך  כגדל   this [people]“) הזה 
according to the greatness of Your kindness and as You have borne”) spell חנוכה.

188. Chanukah is brought about through “Please forgive!” In other words, even during 
the rest of the year, when a person sincerely prays for forgiveness and so cleanses himself of 
sin, he effects the rectification of his daat and merits Chanukah—i.e., consecrating his own 
individual temple. Elsewhere, Rebbe Nachman teaches: Like Yom Kippur, the day a person 
repents is above time and elevates all his days beyond time (The Aleph-Bet Book, Teshuvah 
B:1). Therefore, any day on which a person repents and begs God, “Please forgive!” is akin to 
Yom Kippur. Moreover, by definition repentance implies that he has rectified his foolishness 
and acquired daat. As we have seen in the lesson, he can then attain the makifim which are above 
time (see §6). Reb Noson explains that the power of “Please forgive!” is rooted in Keter (the 
source of the Thirteen Attributes of Mercy; see n.195 below), from where perfect forgiveness is 
drawn (Torat Natan #39; see also n.80 above). 

189. all the aforementioned concepts encompassed in the Holy Temple. Having explained 
the connection between forgiveness for sin, Chanukah and the Holy Temple, Rebbe Nachman 

ן מָסַר נַפְשׁוֹ עַל  ל זֹאת, עַל־כֵּ דַע כָּ יָּ לוֹם, שֶׁ ָ נוּ, עָלָיו הַשּׁ ה רַבֵּ וּמֹשֶׁ
זֶה הַחֵטְא  בְּ י יָדַע שֶׁ ה וְכוּ', כִּ שׁ: סְלַח נָא לַעֲוֹן הָעָם הַזֶּ רָאֵל, וּבִקֵּ יִשְׁ
כָה לִפְעֹל  זָּ "ל. וּכְשֶׁ נַּ ל הַחֲטָאִים כַּ הוּא כּוֹלֵל כָּ יִת, שֶׁ ן הַבַּ לוּי חֻרְבַּ תָּ
ן  ה, הֵפֶךְ חֻרְבַּ חִינַת חֲנֻכָּ יִת, בְּ ת־הַבַּ חִינַת חֲנֻכַּ ה בְּ ה נַעֲשֶׂ תוֹ, מִזֶּ שָׁ קָּ בַּ

יִת. הַבַּ
פּוּרִים,  יוֹם־הַכִּ ת סְלַח נָא בְּ שַׁ קָּ זּוֹכֶה לִפְעֹל בַּ ֶ פִי מַה שּׁ ל אֶחָד כְּ וְכֵן כָּ
חִינַת  בְּ ה  נַעֲשֶׂ מוֹ־כֵן  כְּ יִת,  הַבַּ ן  חֻרְבַּ גַם  פְּ ן  קֵּ נִתְתַּ עַל־יְדֵי־זֶה  שֶׁ
סְלַח  עַל־יְדֵי  ה  נַעֲשֶׂ ה  חֲנֻכָּ שֶׁ נִמְצָא,  ה.  חֲנֻכָּ חִינַת  בְּ יִת,  ת־הַבַּ חֲנֻכַּ
ה  חֲנוּכָּ צֵרוּף  לוֹם,  ָ הַשּׁ עָלָיו  נוּ,  רַבֵּ ה  מֹשֶׁ רָמַז  ן  וְעַל־כֵּ "ל,  נַּ כַּ נָא 
ר  ךָ וְכַאֲשֶׁ גֹדֶל חַסְדֶּ ה כְּ י "סְלַח נָא לַעֲוֹן הָעָם הַזֶּ סוּק סְלַח נָא, כִּ פָּ בַּ
ה עַל־יְדֵי  ה נַעֲשֶׂ י חֲנֻכָּ ה, כִּ י־תֵבוֹת חֲנוּכָּ אתָה" וְכוּ' – הוּא רָאשֵׁ נָשָׂ

"ל. נַּ סְלַח נָא וְכוּ' כַּ
ית־ בֵּ י  כִּ שׁ,  קְדָּ בֵית־הַמִּ בְּ לוּלִים  כְּ ם  לָּ כֻּ "ל,  הַנַּ חִינוֹת  הַבְּ ל  כָּ וְכֵן 

זִכְרוֹנָם  רַבּוֹתֵינוּ  אָמְרוּ  י  כִּ וְתַלְמִיד,  ן  בֵּ חִינוֹת  מִבְּ לוּל  כָּ שׁ  קְדָּ הַמִּ
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184. knew all this…sacrificed himself for the Jewish people. Moshe recognized the great 
measure of innate spirituality and refinement of the Jewish soul and its inability to bear the 
burden of sin. He knew, as well, the potency of the Holy Temple to effect forgiveness for sin. 
Thus Moshe, the paradigm of the compassionate leader, sacrificed himself on behalf of the 
Jewish people (see also above: §2 and nn.8-9; §3 and n.19). 

185. achieving his request…consecration of the Temple…ChaNuKah…. Scripture relates 
that God granted Moshe’s “Please forgive…” request (Numbers 14:20). However, as stated 
there, the Jewish people did not merit complete atonement and so were sentenced to wander in 
the Wilderness for forty years. Had the Jews not sinned, or had they been completely forgiven, 
Moshe would not have struck the rock and consequently been denied entry into the Holy Land 
(ibid. 20:1-12). Rabbi Noson Nota Shapira teaches that had Moshe entered the Land, he would 
have had a hand in building the Holy Temple, and so it would have never been destroyed 
(see Megaleh Amukot, Va’Etchanan). The Jewish people’s sins would thus have always been 
forgiven, twice each day. Even so, Rebbe Nachman explains here that by praying “Please 
forgive…” and atoning for the spies’ all-encompassing sin, Moshe succeeded in reversing the 
Temple’s destruction and in laying the foundation for its reconsecration—i.e., the ChaNuKat 
haBayit (חֲנכַֻּת הבית, consecration of the Temple) that is ChaNuKah (חַנכָֻּה).

186. To the extent that a person…theme of Chanukah. Rebbe Nachman teaches that not only 
Moshe Rabbeinu, but any Jew who prays “Please forgive!” on Yom Kippur reverses the Temple’s 
destruction and brings to “Chanukah.” The Parparaot LeChokhmah connects the Rebbe’s 
teaching here, which links forgiveness, Chanukah and the Holy Temple, with the Talmudic 
dictum that links the Temple with daat. Rabbi Elazar said: Any person who has daat, it is as if 

Moshe Rabbeinu, may he rest in peace, knew all this,184 and so 
sacrificed himself for the Jewish people. He pleaded: “Please forgive the 
iniquity of this people…,” because he knew that the Temple’s destruction 
was on account of this all-encompassing sin. Thus, achieving his 
request resulted in the consecration of the Temple, namely, Chanukah, 
the reverse of the Temple’s destruction.185

The same holds true for every person. To the extent that a person is 
effective in his pleading “Please forgive!” on Yom Kippur, through which 
the fault of the Temple’s destruction is rectified, he commensurately 
brings to the consecration of the Temple, the theme of Chanukah.186 
It follows, that Chanukah is brought about through “Please forgive!” 
Therefore, Moshe Rabbeinu, may he rest in peace, hinted to the spelling 
of Chanukah in the verse “Please forgive…,” because the first letters 
of “Please forgive the iniquity of haam Hazeh K’godel Chasdekha, 
V’khaasher Nasasah” are ChaNUKaH.187 For Chanukah is brought 
about through “Please forgive!”188

So, too, are all the aforementioned concepts encompassed in the 
Holy Temple.189 The Holy Temple comprises the concepts of son and 
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the Holy Temple was built in his days (Berakhot 33a). As explained earlier in the lesson (§3), 
with daat a person is free of sin. Thus, to the extent that he cleanses himself of sin by beseeching 
“Please forgive!” he merits Chanukah—i.e., consecrating his daat, his own individual temple. 

187. the first letters of…Hazeh K’godel Chasdekha, V’khaasher Nasasah are ChaNUKaH. 
As noted previously (n.179), Moshe pleaded to God on behalf of the Jews: “Please forgive the 
iniquity of this people according to the greatness of Your kindness and as You have borne this 
people from Egypt until now.” The first letters of נשאתה וכאשר  חסדך  כגדל   this [people]“) הזה 
according to the greatness of Your kindness and as You have borne”) spell חנוכה.

188. Chanukah is brought about through “Please forgive!” In other words, even during 
the rest of the year, when a person sincerely prays for forgiveness and so cleanses himself of 
sin, he effects the rectification of his daat and merits Chanukah—i.e., consecrating his own 
individual temple. Elsewhere, Rebbe Nachman teaches: Like Yom Kippur, the day a person 
repents is above time and elevates all his days beyond time (The Aleph-Bet Book, Teshuvah 
B:1). Therefore, any day on which a person repents and begs God, “Please forgive!” is akin to 
Yom Kippur. Moreover, by definition repentance implies that he has rectified his foolishness 
and acquired daat. As we have seen in the lesson, he can then attain the makifim which are above 
time (see §6). Reb Noson explains that the power of “Please forgive!” is rooted in Keter (the 
source of the Thirteen Attributes of Mercy; see n.195 below), from where perfect forgiveness is 
drawn (Torat Natan #39; see also n.80 above). 

189. all the aforementioned concepts encompassed in the Holy Temple. Having explained 
the connection between forgiveness for sin, Chanukah and the Holy Temple, Rebbe Nachman 

ן מָסַר נַפְשׁוֹ עַל  ל זֹאת, עַל־כֵּ דַע כָּ יָּ לוֹם, שֶׁ ָ נוּ, עָלָיו הַשּׁ ה רַבֵּ וּמֹשֶׁ
זֶה הַחֵטְא  בְּ י יָדַע שֶׁ ה וְכוּ', כִּ שׁ: סְלַח נָא לַעֲוֹן הָעָם הַזֶּ רָאֵל, וּבִקֵּ יִשְׁ
כָה לִפְעֹל  זָּ "ל. וּכְשֶׁ נַּ ל הַחֲטָאִים כַּ הוּא כּוֹלֵל כָּ יִת, שֶׁ ן הַבַּ לוּי חֻרְבַּ תָּ
ן  ה, הֵפֶךְ חֻרְבַּ חִינַת חֲנֻכָּ יִת, בְּ ת־הַבַּ חִינַת חֲנֻכַּ ה בְּ ה נַעֲשֶׂ תוֹ, מִזֶּ שָׁ קָּ בַּ

יִת. הַבַּ
פּוּרִים,  יוֹם־הַכִּ ת סְלַח נָא בְּ שַׁ קָּ זּוֹכֶה לִפְעֹל בַּ ֶ פִי מַה שּׁ ל אֶחָד כְּ וְכֵן כָּ
חִינַת  בְּ ה  נַעֲשֶׂ מוֹ־כֵן  כְּ יִת,  הַבַּ ן  חֻרְבַּ גַם  פְּ ן  קֵּ נִתְתַּ עַל־יְדֵי־זֶה  שֶׁ
סְלַח  עַל־יְדֵי  ה  נַעֲשֶׂ ה  חֲנֻכָּ שֶׁ נִמְצָא,  ה.  חֲנֻכָּ חִינַת  בְּ יִת,  ת־הַבַּ חֲנֻכַּ
ה  חֲנוּכָּ צֵרוּף  לוֹם,  ָ הַשּׁ עָלָיו  נוּ,  רַבֵּ ה  מֹשֶׁ רָמַז  ן  וְעַל־כֵּ "ל,  נַּ כַּ נָא 
ר  ךָ וְכַאֲשֶׁ גֹדֶל חַסְדֶּ ה כְּ י "סְלַח נָא לַעֲוֹן הָעָם הַזֶּ סוּק סְלַח נָא, כִּ פָּ בַּ
ה עַל־יְדֵי  ה נַעֲשֶׂ י חֲנֻכָּ ה, כִּ י־תֵבוֹת חֲנוּכָּ אתָה" וְכוּ' – הוּא רָאשֵׁ נָשָׂ

"ל. נַּ סְלַח נָא וְכוּ' כַּ
ית־ בֵּ י  כִּ שׁ,  קְדָּ בֵית־הַמִּ בְּ לוּלִים  כְּ ם  לָּ כֻּ "ל,  הַנַּ חִינוֹת  הַבְּ ל  כָּ וְכֵן 

זִכְרוֹנָם  רַבּוֹתֵינוּ  אָמְרוּ  י  כִּ וְתַלְמִיד,  ן  בֵּ חִינוֹת  מִבְּ לוּל  כָּ שׁ  קְדָּ הַמִּ
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now shows how the Holy Temple/Chanukah corresponds to each of the major concepts 
discussed in the lesson.

190. Mount Moriah…from there horaah went out for the Jewish people…disciple. 
Maharsha (loc. cit.) notes that the link between the Temple Mount and Mount Moriah is found 
in 2 Chronicles 3:1—“Then Solomon began to build the Temple of God in Jerusalem on Mount 
Moriah…at David’s place on the threshing floor of Ornan the Jebusite.” The Talmud teaches that 
the name Moriah (מוריה) is derived from the root letters y-r-h (ירה), the same root letters of l’horot 
 to instruct.” It was from there that the Great Sanhedrin, which convened in the Chamber“ ,(להורות)
of Hewn Stone on the Temple Mount, instructed the people in questions of Torah law (Sanhedrin 
88b). In the context of our lesson, this aspect of the Temple conceptually corresponds to the 
disciple, who receives instruction from the tzaddik and leading teacher-sage of the generation. In 
addition, y-r-h are also the letters of YiRaH (יראה), fear of God, the means by which one attains 
the makifim (§4-§5). By rectifying his daat and attaining fear of God, a person is able to effect 
forgiveness and consecrate his own individual temple—i.e., attain ever greater levels of daat.

191. the Bedroom…fruitful and multiply…son. When Ataliah usurped the throne of the 
Kingdom of Judah, she ordered the massacre of the entire Davidic line. Yehosheva, wife of the 
High Priest Yehoyadah, saved the infant Yoash, whom she hid for six years in “the Bedroom,” 
until Yoash could be proclaimed king (2 Kings 11:1-3). The commentators explain that this 
room was an attic above the Holy of Holies (Rashi), or, alternatively, an area in the courtyard of 
either the Levites or the priests where beds were kept for those times when they were required 
to sleep in the Temple (Radak). The Midrash interprets the “Room of the Beds” as referring to 
the Temple. Our Sages explain that from the time of Sinai until the building of the Temple, the 
Divine Presence had no fixed place but would reside (“bed down”) between the poles of the 
Ark. Once the Temple stood, however, God’s Divine Presence was able to reside permanently 
in the Holy of Holies, where the Ark was placed (Shir HaShirim Rabbah 1:16:3). The Temple 
is therefore called “the Bedroom.” In addition, the very next Midrash teaches that in the merit 
of the Holy Temple, the Jewish people were blessed with many children. Thus, in the context of 
our lesson, this aspect of the Temple corresponds to the concept of son.

disciple. For our Sages, of blessed memory, taught: Why is it called 
Mount Moriah? It is because from there horaah (instruction) went out for 
the Jewish people (Taanit 16a). This is the concept of disciple.190 And as our 
Sages, of blessed memory, taught: Why is [the Temple Mount] known as 
“the Bedroom”? Because in its merit the Jewish people are fruitful and 
multiply (Shir HaShirim Rabbah 1:16:3). This is the concept of son.191

And this is why the Holy Temple was [built] on the site of a 
threshing floor (see 2 Samuel 24:18-24), as this suggests livelihood, which 
is drawn by meshing together son and disciple.192 This corresponds to 
the lechem hapanim (showbread) in the Holy Temple.193 It represents 
the food and livelihood drawn by meshing together son and disciple. 
Through this, the lights of the makifim, namely, the Light of the Panim 
(Face), are revealed, as discussed above.194 For the Light of the Face is 
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192. threshing floor…. As cited in note 190 above from 2 Chronicles 3:1, King David chose 
the site of Ornan the Jebusite’s threshing floor for the Holy Temple. Commenting on the verse 
“The Sanctuary, O Lord, which Your hands established” (Exodus 15:17), the Kli Yakar explains 
that the Holy Temple is the bridge which connects above and below. In the context of our 
lesson, Rebbe Nachman explains that this is because the Temple signifies the intermingling 
of the upper and lower worlds—i.e., the concepts of son and disciple, which when meshed 
together facilitate the drawing of food (grain) and livelihood, as explained in section 10 above. 

193. the showbread in the Holy Temple. The showbread was baked specially for the Table 
in the Temple. The pan in which it was baked was open in front and back, and so the bread 
appeared to have a “face”; hence lechem hapanim, literally, “bread of the face” (see Rashi on 
Exodus 25:29). The showbread was baked on Friday afternoon and placed upon the Table on 
Shabbat morning. It remained there until the following Shabbat, when it was removed and 
given to the priests to eat. Miraculously, the showbread was as fresh and warm when removed 
eight days after being baked, as when taken from the oven (Menachot 96b). In the context of 
our lesson, the lechem hapanim, which served as food for the priests, connotes sustenance. The 
miracle associated with the showbread signifies that one’s livelihood is directly supervised by 
Divine providence. In note 92 of Likutey Moharan I, 31:9, the Parparaot LeChokhmah cites 
the Zohar (II, 155a) that it was called lechem hapanim because the world’s entire livelihood is 
drawn from the Divine Panim. See the following note.

194. livelihood drawn by meshing together son and disciple…the makifim…Light of the 
Panim, are revealed, as explained above. See sections 6-7 and 9, that by speaking with others 
about the fear of Heaven in order to instill them with daat, a person merits internalizing the 
transcendent perceptions, the makifim, that previously eluded him. Thus, when the teacher-sage 
who possesses the attribute of kol meshes together the concepts of son and disciple, bringing 
unitive knowledge and awareness of God to those who dwell above and those who dwell below, 
the lights of the makifim of mah/Keter, which are the Light of the Face, are revealed. See section 
10 (and n.168), in which Rebbe Nachman associates the lights of the makifim with Divine Favor 
and the influx of shefa/livelihood drawn through Malkhut. The Rebbe next explains the nature 
of these lights.

נּוּ הוֹרָאָה  מֶּ מִּ ה? שֶׁ מוֹ הַר הַמּוֹרִיָּ ה נִקְרָא שְׁ לִבְרָכָה )תענית טז, א(: 'לָמָּ
ם אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם  לְמִיד. גַּ חִינַת תַּ רָאֵל' – זֶה בְּ יוֹצְאָה לְיִשְׂ
מוֹ  ה נִקְרָא שְׁ לִבְרָכָה )מדרש שיר השירים על פסוק: ערשנו רעננה(: 'לָמָּ

ן. חִינַת בֵּ רָאֵל' – זֶה בְּ רִים וְרָבִים יִשְׂ עַל־יָדוֹ פָּ טּוֹת? שֶׁ חֲדַר הַמִּ
חִינַת  בְּ זֶה  כד(  ב'  )שמואל  הַגֹּרֶן  מְקוֹם  בִּ שׁ  קְדָּ ית־הַמִּ בֵּ ן  וְעַל־כֵּ
חִינַת  בְּ "ל. וְזֶה  נַּ כַּ ן וְתַלְמִיד,  בֵּ לָלִיּוּת  כְּ ךְ עַל־יְדֵי  מְשָׁ נִּ רְנָסָה, שֶׁ פַּ
רְנָסָה,  חִינַת הָאֲכִילָה וְהַפַּ שׁ, זֶה בְּ קְדָּ בֵית־הַמִּ הָיָה בְּ נִים שֶׁ לֶחֶם־הַפָּ
יפִים,  קִּ ה אוֹרוֹת הַמַּ לֶּ בּוֹ נִתְגַּ ן וְתַלְמִיד, שֶׁ לָלִיּוּת בֵּ ךְ עַל־יְדֵי כְּ מְשָׁ נִּ שֶׁ
ש"ע  חִינַת  בְּ זֶה  נִים  הַפָּ אוֹר  י  כִּ "ל,  נַּ כַּ נִים  הַפָּ אוֹר  חִינַת  בְּ הֵם  שֶׁ
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now shows how the Holy Temple/Chanukah corresponds to each of the major concepts 
discussed in the lesson.

190. Mount Moriah…from there horaah went out for the Jewish people…disciple. 
Maharsha (loc. cit.) notes that the link between the Temple Mount and Mount Moriah is found 
in 2 Chronicles 3:1—“Then Solomon began to build the Temple of God in Jerusalem on Mount 
Moriah…at David’s place on the threshing floor of Ornan the Jebusite.” The Talmud teaches that 
the name Moriah (מוריה) is derived from the root letters y-r-h (ירה), the same root letters of l’horot 
 to instruct.” It was from there that the Great Sanhedrin, which convened in the Chamber“ ,(להורות)
of Hewn Stone on the Temple Mount, instructed the people in questions of Torah law (Sanhedrin 
88b). In the context of our lesson, this aspect of the Temple conceptually corresponds to the 
disciple, who receives instruction from the tzaddik and leading teacher-sage of the generation. In 
addition, y-r-h are also the letters of YiRaH (יראה), fear of God, the means by which one attains 
the makifim (§4-§5). By rectifying his daat and attaining fear of God, a person is able to effect 
forgiveness and consecrate his own individual temple—i.e., attain ever greater levels of daat.

191. the Bedroom…fruitful and multiply…son. When Ataliah usurped the throne of the 
Kingdom of Judah, she ordered the massacre of the entire Davidic line. Yehosheva, wife of the 
High Priest Yehoyadah, saved the infant Yoash, whom she hid for six years in “the Bedroom,” 
until Yoash could be proclaimed king (2 Kings 11:1-3). The commentators explain that this 
room was an attic above the Holy of Holies (Rashi), or, alternatively, an area in the courtyard of 
either the Levites or the priests where beds were kept for those times when they were required 
to sleep in the Temple (Radak). The Midrash interprets the “Room of the Beds” as referring to 
the Temple. Our Sages explain that from the time of Sinai until the building of the Temple, the 
Divine Presence had no fixed place but would reside (“bed down”) between the poles of the 
Ark. Once the Temple stood, however, God’s Divine Presence was able to reside permanently 
in the Holy of Holies, where the Ark was placed (Shir HaShirim Rabbah 1:16:3). The Temple 
is therefore called “the Bedroom.” In addition, the very next Midrash teaches that in the merit 
of the Holy Temple, the Jewish people were blessed with many children. Thus, in the context of 
our lesson, this aspect of the Temple corresponds to the concept of son.

disciple. For our Sages, of blessed memory, taught: Why is it called 
Mount Moriah? It is because from there horaah (instruction) went out for 
the Jewish people (Taanit 16a). This is the concept of disciple.190 And as our 
Sages, of blessed memory, taught: Why is [the Temple Mount] known as 
“the Bedroom”? Because in its merit the Jewish people are fruitful and 
multiply (Shir HaShirim Rabbah 1:16:3). This is the concept of son.191

And this is why the Holy Temple was [built] on the site of a 
threshing floor (see 2 Samuel 24:18-24), as this suggests livelihood, which 
is drawn by meshing together son and disciple.192 This corresponds to 
the lechem hapanim (showbread) in the Holy Temple.193 It represents 
the food and livelihood drawn by meshing together son and disciple. 
Through this, the lights of the makifim, namely, the Light of the Panim 
(Face), are revealed, as discussed above.194 For the Light of the Face is 
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192. threshing floor…. As cited in note 190 above from 2 Chronicles 3:1, King David chose 
the site of Ornan the Jebusite’s threshing floor for the Holy Temple. Commenting on the verse 
“The Sanctuary, O Lord, which Your hands established” (Exodus 15:17), the Kli Yakar explains 
that the Holy Temple is the bridge which connects above and below. In the context of our 
lesson, Rebbe Nachman explains that this is because the Temple signifies the intermingling 
of the upper and lower worlds—i.e., the concepts of son and disciple, which when meshed 
together facilitate the drawing of food (grain) and livelihood, as explained in section 10 above. 

193. the showbread in the Holy Temple. The showbread was baked specially for the Table 
in the Temple. The pan in which it was baked was open in front and back, and so the bread 
appeared to have a “face”; hence lechem hapanim, literally, “bread of the face” (see Rashi on 
Exodus 25:29). The showbread was baked on Friday afternoon and placed upon the Table on 
Shabbat morning. It remained there until the following Shabbat, when it was removed and 
given to the priests to eat. Miraculously, the showbread was as fresh and warm when removed 
eight days after being baked, as when taken from the oven (Menachot 96b). In the context of 
our lesson, the lechem hapanim, which served as food for the priests, connotes sustenance. The 
miracle associated with the showbread signifies that one’s livelihood is directly supervised by 
Divine providence. In note 92 of Likutey Moharan I, 31:9, the Parparaot LeChokhmah cites 
the Zohar (II, 155a) that it was called lechem hapanim because the world’s entire livelihood is 
drawn from the Divine Panim. See the following note.

194. livelihood drawn by meshing together son and disciple…the makifim…Light of the 
Panim, are revealed, as explained above. See sections 6-7 and 9, that by speaking with others 
about the fear of Heaven in order to instill them with daat, a person merits internalizing the 
transcendent perceptions, the makifim, that previously eluded him. Thus, when the teacher-sage 
who possesses the attribute of kol meshes together the concepts of son and disciple, bringing 
unitive knowledge and awareness of God to those who dwell above and those who dwell below, 
the lights of the makifim of mah/Keter, which are the Light of the Face, are revealed. See section 
10 (and n.168), in which Rebbe Nachman associates the lights of the makifim with Divine Favor 
and the influx of shefa/livelihood drawn through Malkhut. The Rebbe next explains the nature 
of these lights.

נּוּ הוֹרָאָה  מֶּ מִּ ה? שֶׁ מוֹ הַר הַמּוֹרִיָּ ה נִקְרָא שְׁ לִבְרָכָה )תענית טז, א(: 'לָמָּ
ם אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם  לְמִיד. גַּ חִינַת תַּ רָאֵל' – זֶה בְּ יוֹצְאָה לְיִשְׂ
מוֹ  ה נִקְרָא שְׁ לִבְרָכָה )מדרש שיר השירים על פסוק: ערשנו רעננה(: 'לָמָּ

ן. חִינַת בֵּ רָאֵל' – זֶה בְּ רִים וְרָבִים יִשְׂ עַל־יָדוֹ פָּ טּוֹת? שֶׁ חֲדַר הַמִּ
חִינַת  בְּ זֶה  כד(  ב'  )שמואל  הַגֹּרֶן  מְקוֹם  בִּ שׁ  קְדָּ ית־הַמִּ בֵּ ן  וְעַל־כֵּ
חִינַת  בְּ "ל. וְזֶה  נַּ כַּ ן וְתַלְמִיד,  בֵּ לָלִיּוּת  כְּ ךְ עַל־יְדֵי  מְשָׁ נִּ רְנָסָה, שֶׁ פַּ
רְנָסָה,  חִינַת הָאֲכִילָה וְהַפַּ שׁ, זֶה בְּ קְדָּ בֵית־הַמִּ הָיָה בְּ נִים שֶׁ לֶחֶם־הַפָּ
יפִים,  קִּ ה אוֹרוֹת הַמַּ לֶּ בּוֹ נִתְגַּ ן וְתַלְמִיד, שֶׁ לָלִיּוּת בֵּ ךְ עַל־יְדֵי כְּ מְשָׁ נִּ שֶׁ
ש"ע  חִינַת  בְּ זֶה  נִים  הַפָּ אוֹר  י  כִּ "ל,  נַּ כַּ נִים  הַפָּ אוֹר  חִינַת  בְּ הֵם  שֶׁ



BRESLOV 
RESEARCH 
INSTITUTE

מכון
נחלת
צבי

95 LIKUTEY MOHARAN II #7:11

195. ShA (370) lights, as is known. The following explanation of the 370 lights that comprise 
the Light of the Face is based on the teachings of the Ari in Etz Chaim (Heikhal HaKetarim 
13:8, 13-14; where needed, the reader would do well to view the supplementary material at 
the back of the book, particularly the appendices Expansions of the Holy Name of God and 
Gematria Chart). The Zohar teaches that the defining quality of Keter is great compassion—i.e., 
the Thirteen Attributes of Divine Mercy (Exodus 34:6-7). These Attributes, in turn, correspond 
to the light of Keter (Arikh Anpin), otherwise known as the Thirteen Rectifications of the Beard 
(see Zohar III, 131a and 228a; see also Likutey Moharan I, 27:3 and n.11). The hairs of the Beard 
which adorn the Supernal Face are the channels for the lights that comprise the Light of the 
Face. This is the concept of the ShA (370) lights, whose number is in concert with the numerical 
values of the corresponding Holy Names of God in expansion form, as follows: Expanding the 
Holy Name YHVH (יהוה) with the letter yod forms the Holy Name YOD HY VYV HY (יוד הי ויו 
 ,Writing it out by “stepping back” after each letter produces: YOD, YOD HY, YOD HY VYV .(הי
YOD HY VYV HY – יוד, יוד הי, יוד הי ויו, יוד הי ויו הי, with a numerical equivalent of 184. Adding 
one more for the Name itself yields 185. Now, the Hebrew word for “the face,” hapanim (הפנים), 
is plural, indicative of its two sides, right and left. Numerically, hapanim is equal to 185, and 
twice that is 370. This alludes to the ShA (370  lights which comprise the Light of the (שע = 
Face. Likewise, the Holy Name El (אל) equals 185 when its letters are spelled out, ALeF (אלף 
111 =) LaMeD (74 = למד). Therefore, twice the Name El also corresponds to the 370 lights that 
make up the Light of the Face. The Thirteen Attributes of Mercy (Thirteen Rectifications of the 
Beard) through which these lights are drawn are the source of all forgiveness, which, as we have 
seen, is effected through the Holy Temple when Ratzon/Light of the Face is revealed. 

196. ShA is twice HeKeF, as is brought. Having taught that the Light of the Face is formed 
from the 370 lights, Rebbe Nachman links this to the makifim through gematria (numerical 
value). As cited in the previous note from the Ari, of the Thirteen Rectifications of the Beard 
there are two which correspond to the Holy Name El, which when expanded has a numerical 
value of 185. The Hebrew term for “surrounding,” HeKeF (הקף), also has a numerical value of 

the concept of the ShA (370) lights, as is known.195 And ShA is twice 
HeKeF, as is brought.196

This is the concept of “oil brightens the face, and bread sustains 
the heart of man” (Psalms 104:15).197 That is, the revelation of the 
makifim—i.e., the Light of the Face as in “oil brightens the face, and 
bread…”—manifests while eating.198 Thus the mitzvah of Chanukah 
involves oil, because the theme of Chanukah is the consecration of the 
Temple, through which livelihood is drawn and the Light of the Panim 
is revealed. This corresponds to the lechem hapanim, the concept of “oil 
brightens the panim, and bread…”199

This is also the concept of “May God make His face shine upon 
you viychuneka (and grant you grace)” (Numbers 6:25) —viyChuNeKa 
alludes to ChaNuKah, through which the Light of the Face is revealed, 
as in “May God make His face shine….”200
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185. Twice El is thus twice HeKeF, corresponding to the 370 surrounding lights, or maKiFim—
i.e., the Light of the Face (Etz Chaim, Shaar Arikh Anpin 13:13, p.200; Emek HaMelekh 10:6; 
see also n.74 above). In addition, the Kabbalists teach that the ShA lights are the origin of the 
shefa which descends and becomes sustenance in this world (ibid. 15:10). The Rebbe teaches 
here that when the influx of shefa/livelihood is drawn through Malkhut, the Light of the Face—
i.e., Divine Favor—is revealed. This is the reason the Holy Temple, the place where Divine 
Favor is most manifest, was built on the site of a threshing floor, a place where sustenance and 
livelihood are obtained.

197. oil brightens the face…. The psalmist praises God for the vegetation He provides for the 
animals, and for the herbage from which humans “bring forth food out of the earth: wine that 
gladdens men’s hearts, oil that brightens the face, and bread that sustains the hearts of men” 
(Psalms 104:14-15). In the context of our lesson, “earth” signifies Malkhut (see Appendix: The 
Divine Personas) and the authority (malkhut) man requires in order to draw livelihood (see §10 
and n.141 above).

198. manifests while eating. This is the light of the makifim of mah/Ratzon (Desire/Favor) that 
is revealed at the time of eating (see §10 and n.128-129 above). 

199. Chanukah involves oil…livelihood is drawn and the Light of the Panim is revealed…. 
Having linked the Light of the Face with the oil that brightens the face—i.e., the Ratzon revealed 
when a person eats with holiness—Rebbe Nachman now connects this with Chanukah and the 
lamps that we light in celebration of the festival. The central miracle of the Chanukah episode 
was finding a single cruse of pure olive oil with the seal of the High Priest, enough to light the 
Menorah in the Holy Temple for a single day. A miracle occurred, and the oil lasted for eight 
days. The mitzvah of kindling the lamps is thus ideally performed with olive oil (see Shulchan 
Arukh, Orach Chaim 671:1; ibid. 673:1). In the context of our lesson, the Rebbe links this 
with livelihood—i.e., “oil brightens the panim, and bread”—and the Light of the Panim that is 
revealed at the time of eating.

200. May God make His face…viyChuNeKa…ChaNuKah…. This verse is part of the Birkat 
Kohanim, the Priestly Blessing (Numbers 6:22-27). It is a request that God shine His face upon 

מּוּבָא. ף, כַּ עָמִים הֶקֵּ י פְּ תֵּ דוּעַ, וְש"ע הוּא שְׁ יָּ נְהוֹרִין, כַּ
מֶן, וְלֶחֶם לְבַב אֱנוֹשׁ  ָ נִים מִשּׁ חִינַת )תהלים קד, טו(: "לְהַצְהִיל פָּ וְזֶה בְּ
הוּא  שֶׁ יפִים,  קִּ הַמַּ הֶאָרַת  ה  לָּ מִתְגַּ הָאֲכִילָה  תוֹךְ  בְּ שֶׁ הַיְנוּ  יִסְעָד", 
מֶן וְלֶחֶם וְכוּ'. וְעַל־ ָ נִים מִשּׁ חִינַת: לְהַצְהִיל פָּ נִים, בְּ חִינַת אוֹר הַפָּ בְּ
עַל־ יִת, שֶׁ ת־הַבַּ חִינַת חֲנֻכַּ ה הוּא בְּ י חֲנֻכָּ מֶן. כִּ שֶׁ ה – בְּ ן מִצְוַת חֲנֻכָּ כֵּ
לֶחֶם  חִינוֹת  בְּ ה  זֶּ שֶׁ נִים,  הַפָּ אוֹר  ה  לֶּ וְנִתְגַּ רְנָסָה,  פַּ ךְ  נִמְשָׁ יְדֵי־זֶה 

"ל. נַּ מֶן וְלֶחֶם" וְכוּ', כַּ ָ נִים מִשּׁ חִינוֹת: "לְהַצְהִיל פָּ נִים, בְּ הַפָּ
 – " ךָּ ". "וִיחֻנֶּ ךָּ נָיו אֵלֶיךָ וִיחֻנֶּ חִינוֹת )במדבר ו, כה(: "יָאֵר ה' פָּ וְזֶה בְּ
חִינַת: "יָאֵר ה'  נִים, בְּ ה אוֹר הַפָּ לֶּ עַל־יָדוֹ נִתְגַּ ה, שֶׁ חִינוֹת חֲנֻכָּ זֶה בְּ

"ל. נַּ נָיו" וְכוּ' כַּ פָּ
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195. ShA (370) lights, as is known. The following explanation of the 370 lights that comprise 
the Light of the Face is based on the teachings of the Ari in Etz Chaim (Heikhal HaKetarim 
13:8, 13-14; where needed, the reader would do well to view the supplementary material at 
the back of the book, particularly the appendices Expansions of the Holy Name of God and 
Gematria Chart). The Zohar teaches that the defining quality of Keter is great compassion—i.e., 
the Thirteen Attributes of Divine Mercy (Exodus 34:6-7). These Attributes, in turn, correspond 
to the light of Keter (Arikh Anpin), otherwise known as the Thirteen Rectifications of the Beard 
(see Zohar III, 131a and 228a; see also Likutey Moharan I, 27:3 and n.11). The hairs of the Beard 
which adorn the Supernal Face are the channels for the lights that comprise the Light of the 
Face. This is the concept of the ShA (370) lights, whose number is in concert with the numerical 
values of the corresponding Holy Names of God in expansion form, as follows: Expanding the 
Holy Name YHVH (יהוה) with the letter yod forms the Holy Name YOD HY VYV HY (יוד הי ויו 
 ,Writing it out by “stepping back” after each letter produces: YOD, YOD HY, YOD HY VYV .(הי
YOD HY VYV HY – יוד, יוד הי, יוד הי ויו, יוד הי ויו הי, with a numerical equivalent of 184. Adding 
one more for the Name itself yields 185. Now, the Hebrew word for “the face,” hapanim (הפנים), 
is plural, indicative of its two sides, right and left. Numerically, hapanim is equal to 185, and 
twice that is 370. This alludes to the ShA (370  lights which comprise the Light of the (שע = 
Face. Likewise, the Holy Name El (אל) equals 185 when its letters are spelled out, ALeF (אלף 
111 =) LaMeD (74 = למד). Therefore, twice the Name El also corresponds to the 370 lights that 
make up the Light of the Face. The Thirteen Attributes of Mercy (Thirteen Rectifications of the 
Beard) through which these lights are drawn are the source of all forgiveness, which, as we have 
seen, is effected through the Holy Temple when Ratzon/Light of the Face is revealed. 

196. ShA is twice HeKeF, as is brought. Having taught that the Light of the Face is formed 
from the 370 lights, Rebbe Nachman links this to the makifim through gematria (numerical 
value). As cited in the previous note from the Ari, of the Thirteen Rectifications of the Beard 
there are two which correspond to the Holy Name El, which when expanded has a numerical 
value of 185. The Hebrew term for “surrounding,” HeKeF (הקף), also has a numerical value of 

the concept of the ShA (370) lights, as is known.195 And ShA is twice 
HeKeF, as is brought.196

This is the concept of “oil brightens the face, and bread sustains 
the heart of man” (Psalms 104:15).197 That is, the revelation of the 
makifim—i.e., the Light of the Face as in “oil brightens the face, and 
bread…”—manifests while eating.198 Thus the mitzvah of Chanukah 
involves oil, because the theme of Chanukah is the consecration of the 
Temple, through which livelihood is drawn and the Light of the Panim 
is revealed. This corresponds to the lechem hapanim, the concept of “oil 
brightens the panim, and bread…”199

This is also the concept of “May God make His face shine upon 
you viychuneka (and grant you grace)” (Numbers 6:25) —viyChuNeKa 
alludes to ChaNuKah, through which the Light of the Face is revealed, 
as in “May God make His face shine….”200
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185. Twice El is thus twice HeKeF, corresponding to the 370 surrounding lights, or maKiFim—
i.e., the Light of the Face (Etz Chaim, Shaar Arikh Anpin 13:13, p.200; Emek HaMelekh 10:6; 
see also n.74 above). In addition, the Kabbalists teach that the ShA lights are the origin of the 
shefa which descends and becomes sustenance in this world (ibid. 15:10). The Rebbe teaches 
here that when the influx of shefa/livelihood is drawn through Malkhut, the Light of the Face—
i.e., Divine Favor—is revealed. This is the reason the Holy Temple, the place where Divine 
Favor is most manifest, was built on the site of a threshing floor, a place where sustenance and 
livelihood are obtained.

197. oil brightens the face…. The psalmist praises God for the vegetation He provides for the 
animals, and for the herbage from which humans “bring forth food out of the earth: wine that 
gladdens men’s hearts, oil that brightens the face, and bread that sustains the hearts of men” 
(Psalms 104:14-15). In the context of our lesson, “earth” signifies Malkhut (see Appendix: The 
Divine Personas) and the authority (malkhut) man requires in order to draw livelihood (see §10 
and n.141 above).

198. manifests while eating. This is the light of the makifim of mah/Ratzon (Desire/Favor) that 
is revealed at the time of eating (see §10 and n.128-129 above). 

199. Chanukah involves oil…livelihood is drawn and the Light of the Panim is revealed…. 
Having linked the Light of the Face with the oil that brightens the face—i.e., the Ratzon revealed 
when a person eats with holiness—Rebbe Nachman now connects this with Chanukah and the 
lamps that we light in celebration of the festival. The central miracle of the Chanukah episode 
was finding a single cruse of pure olive oil with the seal of the High Priest, enough to light the 
Menorah in the Holy Temple for a single day. A miracle occurred, and the oil lasted for eight 
days. The mitzvah of kindling the lamps is thus ideally performed with olive oil (see Shulchan 
Arukh, Orach Chaim 671:1; ibid. 673:1). In the context of our lesson, the Rebbe links this 
with livelihood—i.e., “oil brightens the panim, and bread”—and the Light of the Panim that is 
revealed at the time of eating.

200. May God make His face…viyChuNeKa…ChaNuKah…. This verse is part of the Birkat 
Kohanim, the Priestly Blessing (Numbers 6:22-27). It is a request that God shine His face upon 

מּוּבָא. ף, כַּ עָמִים הֶקֵּ י פְּ תֵּ דוּעַ, וְש"ע הוּא שְׁ יָּ נְהוֹרִין, כַּ
מֶן, וְלֶחֶם לְבַב אֱנוֹשׁ  ָ נִים מִשּׁ חִינַת )תהלים קד, טו(: "לְהַצְהִיל פָּ וְזֶה בְּ
הוּא  שֶׁ יפִים,  קִּ הַמַּ הֶאָרַת  ה  לָּ מִתְגַּ הָאֲכִילָה  תוֹךְ  בְּ שֶׁ הַיְנוּ  יִסְעָד", 
מֶן וְלֶחֶם וְכוּ'. וְעַל־ ָ נִים מִשּׁ חִינַת: לְהַצְהִיל פָּ נִים, בְּ חִינַת אוֹר הַפָּ בְּ
עַל־ יִת, שֶׁ ת־הַבַּ חִינַת חֲנֻכַּ ה הוּא בְּ י חֲנֻכָּ מֶן. כִּ שֶׁ ה – בְּ ן מִצְוַת חֲנֻכָּ כֵּ
לֶחֶם  חִינוֹת  בְּ ה  זֶּ שֶׁ נִים,  הַפָּ אוֹר  ה  לֶּ וְנִתְגַּ רְנָסָה,  פַּ ךְ  נִמְשָׁ יְדֵי־זֶה 

"ל. נַּ מֶן וְלֶחֶם" וְכוּ', כַּ ָ נִים מִשּׁ חִינוֹת: "לְהַצְהִיל פָּ נִים, בְּ הַפָּ
 – " ךָּ ". "וִיחֻנֶּ ךָּ נָיו אֵלֶיךָ וִיחֻנֶּ חִינוֹת )במדבר ו, כה(: "יָאֵר ה' פָּ וְזֶה בְּ
חִינַת: "יָאֵר ה'  נִים, בְּ ה אוֹר הַפָּ לֶּ עַל־יָדוֹ נִתְגַּ ה, שֶׁ חִינוֹת חֲנֻכָּ זֶה בְּ
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the Jewish people—i.e., that we merit to the Light of the Face. Rebbe Nachman teaches that 
we merit this Light by fulfilling the mitzvah of lighting the Chanukah lamps, as hinted by the 
term viyChuNeKa (“and grant you grace,” ויחונך), which shares the same letters as ChaNuKah 
 Nor is it incidental that this etymological link appears specifically in the blessing .(חנוכה)
uttered by the priests, because Chanukah also marks the battlefield victory of the High Priest 
Mattityahu and his sons over the larger and mightier Syrian-Greek army. 

201. sacrificing himself…true leader…rectification of all the aforementioned concepts 
depends. See sections 2-3 above, that as the true and compassionate leader, Moshe Rabbeinu 
knew that the Jewish people’s greatest suffering is the burden of sin, and so would sacrifice 
himself for them and pray for them, as happened with the spies and the sin of the Golden Calf 
(see also nn.18-19). Here, Rebbe Nachman connects this with the inner meaning of Chanukah: 
namely, the reconsecration of the Holy Temple and the effecting of forgiveness for sin. Moshe 
knew that the spies’ slander would bring to the destruction of the Holy Temple, leaving the 
Jewish people without any means for cleansing themselves of sin (earlier in this section, and 
see nn.179-182). His pleading with God, “Please forgive the iniquity of this people,” brought 
forgiveness—i.e., a rectification of the fault and the reconsecration of the Temple/Chanukah, 
so that, today, when any Jew prays “Please forgive!” on Yom Kippur (or on any other day one 
repents; see n.188 above), he accomplishes the same, commensurate with his level. 

202. When God saw…Here I am! This verse is from the incident of the Burning Bush. When 
God saw Moshe staring at the bush and wondering why it was not consumed by the fire, He 
called out to him. Moshe replied, “Hinneni–Here I am!” (see n.207 below). Rebbe Nachman 
concludes this section by showing how this verse alludes to Chanukah and to his earlier teaching 
that through meshing together son and disciple Malkhut receives livelihood from the hands that 
are in the Sea of Wisdom. 

Thus, by sacrificing himself for the Jewish people and 
empathetically observing their suffering, Moshe Rabbeinu merited 
the inner meaning of Chanukah, for he was compassionate and a true 
leader, as discussed above. And the Jewish people’s greatest suffering is 
the burden of sin, God forbid, as discussed above. He therefore pleaded 
on their behalf, “Please forgive.” And this brought to the concept of 
Chanukah, the consecration of the Holy Temple, on which rectification 
of all the aforementioned concepts depends.201 
{“Vayar YHVH Ki Sar Lirot (When God saw that he had turned aside to see), God called 
to him from out of the bush and said, ‘Moshe! Moshe!’ And he said, ‘Here I am!’” (Exodus 
3:4).202}

And this is ChaNUKaH: ChaNU Kaf Heh—i.e., the 25th of Kisleiv.203 
KiSLeIV is an acronym for Vayar YHVH Ki Sar Lirot.204 Moshe Rabbeinu 
empathetically observed the Jewish people’s suffering, this being the 
meaning of “sar to see”—it connotes “sar and upset” (1 Kings 21:4).205 And 
their greatest suffering is the burden of sin, God forbid.206 
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203. This is ChaNUKaH: ChaNU Kaf Heh—i.e., the 25th of Kisleiv. The Tur (Orach Chaim 
670) teaches that the name ChaNUKaH (חנוכה) is a composite of ChaNU + KaH (חנו + כה). 
Chanu means “they rested,” and Kaf Heh stands for 25 (the numerical value of the letters כ-ה; 
see Appendix: Gematria Chart). These days are called ChaNUKaH because on the 25th of 
Kisleiv the Jews rested from battling their enemies (Mishnah Berurah 670:1:1).

204. KiSLeIV…. The name of the month in which Chanukah falls, KiSLeIV (כסליו), is an 
acronym for Va’yar YHVH Ki Sar Lir’ot (וירא יהוה כי סר לראות) – “God saw that [Moshe] had 
turned aside to see.” The Midrash teaches: God said to Moshe, “You left all you were doing and 
went to observe Israel’s suffering…I will leave all those above and below to speak with you.” 
This is as it is written, “God saw that he had turned aside to see”…and so He called to him from 
within the bush (Shemot Rabbah 1:27).

205. sar to see…sar and upset. Chapter 21 of the first book of Kings reports King Ahab’s 
reaction after Nabot the Jezreelite refused to turn over to him a vineyard which stood adjacent 
to the Israelite king’s palace. Ahab returned home “angry (sar) and upset…. He lay down on 
his bed, turned his face [to the wall] and would not eat any food.” The Midrash cites Rabbi 
Yitzchak’s teaching linking the Hebrew expression “sar v’zaaf (angry and upset)” in this verse 
with that in the previously cited verse from Exodus: God saw that Moshe “sar (had turned 
aside) to see.” Rabbi Yitzchak teaches that God saw that Moshe sar v’zaaf—he turned and was 
upset by the suffering of the Jewish people in Egypt. On account of this, Moshe was worthy of 
being their leader (Shemot Rabbah 2:6).

206. the burden of sin, God forbid. Despite the suffering of bondage in Egypt, it was primarily 
the Jewish people’s suffering on account of their sins which caused Moshe such distress. This 
is as Rebbe Nachman explained above, that “there is no suffering without sin”—all the terrible 
suffering in the world is considered naught in comparison to the heavy burden of sin, God 
forbid (§3, and see nn.14, 16-17).

רָאֵל  בִיל יִשְׂ שְׁ סַר נַפְשׁוֹ בִּ מָּ ה, עַל־יְדֵי שֶׁ נוּ זָכָה לְסוֹד חֲנֻכָּ ה רַבֵּ וּמֹשֶׁ
וּמַנְהִיג  רַחֲמָן  הָיָה  הוּא  י  כִּ צָרָתָם,  בְּ ל  כֵּ לְהִסְתַּ עֲלֵיהֶם  לִבּוֹ  וְנָתַן 
חַס  עֲווֹנוֹת,  ל  שֶׁ א  שָּׂ הַמַּ הוּא  רָאֵל  יִשְׂ צָרַת  ר  וְעִקַּ "ל.  נַּ כַּ י  אֲמִתִּ
וְעַל־יְדֵי־זֶה  "ל,  נַּ כַּ נָא  עֲלֵיהֶם סְלַח  שׁ  קֵּ בִּ ן  וְעַל־כֵּ "ל,  נַּ כַּ לוֹם,  וְשָׁ
ל  כָּ קּוּן  תִּ לוּי  תָּ זֶה  בָּ שֶׁ יִת,  ת־הַבַּ חֲנֻכַּ חִינַת  בְּ ה,  חֲנֻכָּ חִינַת  בְּ ה  נַעֲשֶׂ

"ל. נַּ "ל, כַּ חִינוֹת הַנַּ הַבְּ

סְלֵיו הוּא אוֹתִיּוֹת:  כִסְלֵו. כִּ בְּ הַיְנוּ כ"ה  ה – חָנוּ־כ"ה,  וְזֶהוּ חֲנוּכָּ
לִבּוֹ  נָתַן  נוּ  רַבֵּ ה  מֹשֶׁ י  כִּ ד(,  ג,  )שמות  לִרְאוֹת"  סָר  י  כִּ יְיָ  רְא  "וַיַּ
'סָר  לְשׁוֹן   – לִרְאוֹת  סָר  י  כִּ וְזֶהוּ:  רָאֵל.  יִשְׂ ל  שֶׁ צָרָתָן  בְּ ל  כֵּ לְהִסְתַּ
ל עֲווֹנוֹת, חַס  א שֶׁ שָּׂ הַמַּ ר צָרָתָן הוּא  וְעִקַּ וְזָעֵף' )מלכים א' כא, ד(. 

"ל.  נַּ לוֹם, כַּ וְשָׁ
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the Jewish people—i.e., that we merit to the Light of the Face. Rebbe Nachman teaches that 
we merit this Light by fulfilling the mitzvah of lighting the Chanukah lamps, as hinted by the 
term viyChuNeKa (“and grant you grace,” ויחונך), which shares the same letters as ChaNuKah 
 Nor is it incidental that this etymological link appears specifically in the blessing .(חנוכה)
uttered by the priests, because Chanukah also marks the battlefield victory of the High Priest 
Mattityahu and his sons over the larger and mightier Syrian-Greek army. 

201. sacrificing himself…true leader…rectification of all the aforementioned concepts 
depends. See sections 2-3 above, that as the true and compassionate leader, Moshe Rabbeinu 
knew that the Jewish people’s greatest suffering is the burden of sin, and so would sacrifice 
himself for them and pray for them, as happened with the spies and the sin of the Golden Calf 
(see also nn.18-19). Here, Rebbe Nachman connects this with the inner meaning of Chanukah: 
namely, the reconsecration of the Holy Temple and the effecting of forgiveness for sin. Moshe 
knew that the spies’ slander would bring to the destruction of the Holy Temple, leaving the 
Jewish people without any means for cleansing themselves of sin (earlier in this section, and 
see nn.179-182). His pleading with God, “Please forgive the iniquity of this people,” brought 
forgiveness—i.e., a rectification of the fault and the reconsecration of the Temple/Chanukah, 
so that, today, when any Jew prays “Please forgive!” on Yom Kippur (or on any other day one 
repents; see n.188 above), he accomplishes the same, commensurate with his level. 

202. When God saw…Here I am! This verse is from the incident of the Burning Bush. When 
God saw Moshe staring at the bush and wondering why it was not consumed by the fire, He 
called out to him. Moshe replied, “Hinneni–Here I am!” (see n.207 below). Rebbe Nachman 
concludes this section by showing how this verse alludes to Chanukah and to his earlier teaching 
that through meshing together son and disciple Malkhut receives livelihood from the hands that 
are in the Sea of Wisdom. 

Thus, by sacrificing himself for the Jewish people and 
empathetically observing their suffering, Moshe Rabbeinu merited 
the inner meaning of Chanukah, for he was compassionate and a true 
leader, as discussed above. And the Jewish people’s greatest suffering is 
the burden of sin, God forbid, as discussed above. He therefore pleaded 
on their behalf, “Please forgive.” And this brought to the concept of 
Chanukah, the consecration of the Holy Temple, on which rectification 
of all the aforementioned concepts depends.201 
{“Vayar YHVH Ki Sar Lirot (When God saw that he had turned aside to see), God called 
to him from out of the bush and said, ‘Moshe! Moshe!’ And he said, ‘Here I am!’” (Exodus 
3:4).202}

And this is ChaNUKaH: ChaNU Kaf Heh—i.e., the 25th of Kisleiv.203 
KiSLeIV is an acronym for Vayar YHVH Ki Sar Lirot.204 Moshe Rabbeinu 
empathetically observed the Jewish people’s suffering, this being the 
meaning of “sar to see”—it connotes “sar and upset” (1 Kings 21:4).205 And 
their greatest suffering is the burden of sin, God forbid.206 
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203. This is ChaNUKaH: ChaNU Kaf Heh—i.e., the 25th of Kisleiv. The Tur (Orach Chaim 
670) teaches that the name ChaNUKaH (חנוכה) is a composite of ChaNU + KaH (חנו + כה). 
Chanu means “they rested,” and Kaf Heh stands for 25 (the numerical value of the letters כ-ה; 
see Appendix: Gematria Chart). These days are called ChaNUKaH because on the 25th of 
Kisleiv the Jews rested from battling their enemies (Mishnah Berurah 670:1:1).

204. KiSLeIV…. The name of the month in which Chanukah falls, KiSLeIV (כסליו), is an 
acronym for Va’yar YHVH Ki Sar Lir’ot (וירא יהוה כי סר לראות) – “God saw that [Moshe] had 
turned aside to see.” The Midrash teaches: God said to Moshe, “You left all you were doing and 
went to observe Israel’s suffering…I will leave all those above and below to speak with you.” 
This is as it is written, “God saw that he had turned aside to see”…and so He called to him from 
within the bush (Shemot Rabbah 1:27).

205. sar to see…sar and upset. Chapter 21 of the first book of Kings reports King Ahab’s 
reaction after Nabot the Jezreelite refused to turn over to him a vineyard which stood adjacent 
to the Israelite king’s palace. Ahab returned home “angry (sar) and upset…. He lay down on 
his bed, turned his face [to the wall] and would not eat any food.” The Midrash cites Rabbi 
Yitzchak’s teaching linking the Hebrew expression “sar v’zaaf (angry and upset)” in this verse 
with that in the previously cited verse from Exodus: God saw that Moshe “sar (had turned 
aside) to see.” Rabbi Yitzchak teaches that God saw that Moshe sar v’zaaf—he turned and was 
upset by the suffering of the Jewish people in Egypt. On account of this, Moshe was worthy of 
being their leader (Shemot Rabbah 2:6).

206. the burden of sin, God forbid. Despite the suffering of bondage in Egypt, it was primarily 
the Jewish people’s suffering on account of their sins which caused Moshe such distress. This 
is as Rebbe Nachman explained above, that “there is no suffering without sin”—all the terrible 
suffering in the world is considered naught in comparison to the heavy burden of sin, God 
forbid (§3, and see nn.14, 16-17).

רָאֵל  בִיל יִשְׂ שְׁ סַר נַפְשׁוֹ בִּ מָּ ה, עַל־יְדֵי שֶׁ נוּ זָכָה לְסוֹד חֲנֻכָּ ה רַבֵּ וּמֹשֶׁ
וּמַנְהִיג  רַחֲמָן  הָיָה  הוּא  י  כִּ צָרָתָם,  בְּ ל  כֵּ לְהִסְתַּ עֲלֵיהֶם  לִבּוֹ  וְנָתַן 
חַס  עֲווֹנוֹת,  ל  שֶׁ א  שָּׂ הַמַּ הוּא  רָאֵל  יִשְׂ צָרַת  ר  וְעִקַּ "ל.  נַּ כַּ י  אֲמִתִּ
וְעַל־יְדֵי־זֶה  "ל,  נַּ כַּ נָא  עֲלֵיהֶם סְלַח  שׁ  קֵּ בִּ ן  וְעַל־כֵּ "ל,  נַּ כַּ לוֹם,  וְשָׁ
ל  כָּ קּוּן  תִּ לוּי  תָּ זֶה  בָּ שֶׁ יִת,  ת־הַבַּ חֲנֻכַּ חִינַת  בְּ ה,  חֲנֻכָּ חִינַת  בְּ ה  נַעֲשֶׂ

"ל. נַּ "ל, כַּ חִינוֹת הַנַּ הַבְּ

סְלֵיו הוּא אוֹתִיּוֹת:  כִסְלֵו. כִּ בְּ הַיְנוּ כ"ה  ה – חָנוּ־כ"ה,  וְזֶהוּ חֲנוּכָּ
לִבּוֹ  נָתַן  נוּ  רַבֵּ ה  מֹשֶׁ י  כִּ ד(,  ג,  )שמות  לִרְאוֹת"  סָר  י  כִּ יְיָ  רְא  "וַיַּ
'סָר  לְשׁוֹן   – לִרְאוֹת  סָר  י  כִּ וְזֶהוּ:  רָאֵל.  יִשְׂ ל  שֶׁ צָרָתָן  בְּ ל  כֵּ לְהִסְתַּ
ל עֲווֹנוֹת, חַס  א שֶׁ שָּׂ הַמַּ ר צָרָתָן הוּא  וְעִקַּ וְזָעֵף' )מלכים א' כא, ד(. 

"ל.  נַּ לוֹם, כַּ וְשָׁ
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207. “Here I am” for the priesthood, “Here I am” for kingship. Scripture relates that when 
God saw the great concern which Moshe felt for the Jewish people, He called to him: “‘Moshe! 
Moshe!’ And he said, ‘Here I am!’” Rabbi Abba bar Kahane taught (Shemot Rabbah 2:6): 
Anyone whose name Scripture doubles merits this world and the next. “And he said, ‘Here I 
am!’”—Here I am for the priesthood and for kingship… Moshe asked to be progenitor of both 
priests and kings. But God answered him, “Do not approach halom (here)” (Exodus 3:5). In 
other words, God told him that his descendants would not offer sacrifices because the priesthood 
had been assigned to Aharon. Halom refers to malkhut, as in “that You have brought me halom 
(to here)?” (2 Samuel 7:18; see above, §10 and n.142)…. Kingship has already been established 
for David. Even so, Moshe merited both. He served as priest during the inauguration of the 
Tabernacle, and also merited kingship, as in “There was a king in Yeshurun” (Deuteronomy 
33:5). Targum Yonatan explains that this verse refers to Moshe, who served as king over Israel. 
The Midrash teaches this as well: The Holy One said to Moshe, “I have made you a king,” as is 
written, “There was a king in Yeshurun”—Moshe’s kingdom was a reflection of the Kingdom of 
God (Bamidbar Rabbah 15:13, and see MaHarzav). Rebbe Nachman now shows how Moshe’s 
turning aside to see the suffering of the Jews and his reply, “Here I am,” relate to the lesson. 

208. Moshe and Aharon were among His priests. See Leviticus 8 that Moshe served as high 
priest during the inauguration of the Tabernacle. By declaring “Here I am for the priesthood,” 
Moshe indicated that he was ready to worship God by fulfilling the priestly service in the Temple. 
Rebbe Nachman next shows how the priest encompasses the concepts of son and disciple. 

209. l’horot…horaah…the concept of disciple. After the death of Nadav and Avihu, God 
instructed Aharon concerning the priests: “Do not drink intoxicating wine, you and your sons 
with you, when you come to the Tent of Meeting…. In order to distinguish between the sacred 

Thus, when God saw that he empathized with them over this, He 
called to him and said: “‘Moshe Moshe!’ And he said, ‘Here I am!’”—
which our Sages, of blessed memory, expounded as: “Here I am” for the 
priesthood, “Here I am” for kingship (Shemot Rabbah 2:6).207

“Here I am for the priesthood” alludes to the consecration of the 
Temple, for Moshe served during the Eight Days of Inauguration, as it 
is written (Psalms 99:6), “Moshe and Aharon were among His priests.” 208 
In addition, the priest signifies the meshing together of son and disciple. 
Of the priest it is stated “l’horot (to teach) the Children of Israel” (Leviticus 
10:11). L’horot is etymologically similar to horaah (instruction), which 
is the concept of disciple.209 L’horot is also etymologically similar to 
heirayon (pregnancy), the concept of son.210

“Here I am for kingship” alludes to the aforementioned concept 
of Malkhut, which draws the livelihood in which the Light of the Face 
is revealed, as discussed above.211 This is the meaning of “Malkitzedek 
king of Shalem brought out bread and wine; he was priest to God 
Most High” (Genesis 14:18).212 “MaLKitzedek king of Shalem” alludes to 
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and the profane…and l’horot (to teach) the Children of Israel all the statutes that God had 
spoken to them through Moshe.” The word l’horot (להורות) is derived from the Hebrew term 
horaah (הוראה), which means “instruction” and “guidance” (see n.190 above). In the context of 
our lesson, Rebbe Nachman connects this with the concept of disciple.

210. L’horot…heirayon…the concept of son. In Hebrew, the term l’horot (לְהוֹרוֹת) is 
etymologically similar to l’harot (לְהַרוֹת), which means “to conceive.” Thus, in the context of 
our lesson, Rebbe Nachman links it to heirayon (הריון), “pregnancy” and, by extension, to the 
concept of son.

Earlier, Rebbe Nachman taught that the Holy Temple comprises the concepts of son and 
disciple, and that it is there, through the meshing together of these concepts, that livelihood is 
drawn and the lights of the makifim are revealed (see also nn.189-194). Thus, in the context of 
our lesson, by declaring that he was prepared to fulfill the priestly service in the Temple, Moshe 
pronounced his readiness to perform the necessary rectifications of son and disciple in order to 
remove the Jews from sin and bring them to daat—i.e., unitive knowledge and awareness of 
God through attainment of the makifim. 

211. as discussed above. Having interpreted Moshe’s declaring “Here I am for priesthood” as 
the meshing together of son and disciple, Rebbe Nachman now teaches that the second half of 
his statement, “Here I am for kingship,” alludes to Malkhut (Kingship). As explained in section 
10, as a result of Malkhut receiving the livelihood from the hands that are in the Sea of Wisdom, 
the light of the makifim is revealed within the eating and the livelihood (see also n.155). These 
makifim are the revelation of Ratzon and the Light of the Face (and see nn.167-168). 

212. Malkitzedek king of Shalem…. Shem, Noach’s son, was also known as Malkitzedek 
(Rashi on Genesis 14:18). After Avraham defeated the Four Kings he traveled to Shalem, 
where the city’s king, Malkitzedek, brought out bread and wine for Avraham and his soldiers. 
Scripture makes a point of mentioning that Malkitzedek was a priest in the service of God. 
Rebbe Nachman will show how each of the elements in the verse relates to the lesson.

הוּא נוֹתֵן לִבּוֹ עַל זֶה, קְרָאוֹ אֵלָיו וַיֹּאמֶר:  רָאָה, שֶׁ שֶׁ רַךְ כְּ ם יִתְבָּ ֵ וְהַשּׁ
מוֹ  נִי לְמַלְכוּת', כְּ ה, הִנֵּ נִי לִכְהֻנָּ נִי" – 'הִנֵּ וַיֹּאמֶר הִנֵּ ה,  ה מֹשֶׁ "מֹשֶׁ

רְשׁוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )שמות רבה ב, ו(. דָּ שֶׁ
בְעַת יְמֵי  שִׁ שׁ בְּ מֵּ ה שִׁ י מֹשֶׁ יִת, כִּ ת־הַבַּ חִינַת חֲנֻכַּ ה' – זֶה בְּ נִי לִכְהֻנָּ 'הִנֵּ
כֹהֲנָיו" )זבחים  ה וְאַהֲרֹן בְּ תוּב )תהלים צט, ו(: "מֹשֶׁ כָּ מוֹ שֶׁ לּוּאִים, כְּ הַמִּ
נֶאֱמַר  כֹהֵן  בְּ י  כִּ וְתַלְמִיד,  ן  בֵּ לָלִיּוּת  כְּ חִינַת  בְּ הוּא  כֹּהֵן  ם  גַּ א(.  קב, 
רָאֵל". "לְהוֹרֹת" – לְשׁוֹן הוֹרָאָה, זֶה  נֵי יִשְׂ )ויקרא י, יא(: "לְהוֹרֹת אֶת בְּ

ן. חִינַת בֵּ ם "לְהוֹרֹת" – לְשׁוֹן הֵרָיוֹן, בְּ לְמִיד. גַּ חִינַת תַּ בְּ
ךְ  נִמְשָׁ עַל־יָדוֹ  שֶׁ "ל,  הַנַּ מַלְכוּת  חִינַת  בְּ זֶה   – לְמַלְכוּת'  נִי  'הִנֵּ
חִינַת )בראשית יד, יח(:  "ל. וְזֶה בְּ נַּ נִים כַּ ה אוֹר הַפָּ לֶּ בּוֹ נִתְגַּ רְנָסָה, שֶׁ הַפַּ
לֵם הוֹצִיא לֶחֶם וָיָיִן, וְהוּא כֹהֵן לְאֵל עֶלְיוֹן".  י צֶדֶק מֶלֶךְ שָׁ "וּמַלְכִּ
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207. “Here I am” for the priesthood, “Here I am” for kingship. Scripture relates that when 
God saw the great concern which Moshe felt for the Jewish people, He called to him: “‘Moshe! 
Moshe!’ And he said, ‘Here I am!’” Rabbi Abba bar Kahane taught (Shemot Rabbah 2:6): 
Anyone whose name Scripture doubles merits this world and the next. “And he said, ‘Here I 
am!’”—Here I am for the priesthood and for kingship… Moshe asked to be progenitor of both 
priests and kings. But God answered him, “Do not approach halom (here)” (Exodus 3:5). In 
other words, God told him that his descendants would not offer sacrifices because the priesthood 
had been assigned to Aharon. Halom refers to malkhut, as in “that You have brought me halom 
(to here)?” (2 Samuel 7:18; see above, §10 and n.142)…. Kingship has already been established 
for David. Even so, Moshe merited both. He served as priest during the inauguration of the 
Tabernacle, and also merited kingship, as in “There was a king in Yeshurun” (Deuteronomy 
33:5). Targum Yonatan explains that this verse refers to Moshe, who served as king over Israel. 
The Midrash teaches this as well: The Holy One said to Moshe, “I have made you a king,” as is 
written, “There was a king in Yeshurun”—Moshe’s kingdom was a reflection of the Kingdom of 
God (Bamidbar Rabbah 15:13, and see MaHarzav). Rebbe Nachman now shows how Moshe’s 
turning aside to see the suffering of the Jews and his reply, “Here I am,” relate to the lesson. 

208. Moshe and Aharon were among His priests. See Leviticus 8 that Moshe served as high 
priest during the inauguration of the Tabernacle. By declaring “Here I am for the priesthood,” 
Moshe indicated that he was ready to worship God by fulfilling the priestly service in the Temple. 
Rebbe Nachman next shows how the priest encompasses the concepts of son and disciple. 

209. l’horot…horaah…the concept of disciple. After the death of Nadav and Avihu, God 
instructed Aharon concerning the priests: “Do not drink intoxicating wine, you and your sons 
with you, when you come to the Tent of Meeting…. In order to distinguish between the sacred 

Thus, when God saw that he empathized with them over this, He 
called to him and said: “‘Moshe Moshe!’ And he said, ‘Here I am!’”—
which our Sages, of blessed memory, expounded as: “Here I am” for the 
priesthood, “Here I am” for kingship (Shemot Rabbah 2:6).207

“Here I am for the priesthood” alludes to the consecration of the 
Temple, for Moshe served during the Eight Days of Inauguration, as it 
is written (Psalms 99:6), “Moshe and Aharon were among His priests.” 208 
In addition, the priest signifies the meshing together of son and disciple. 
Of the priest it is stated “l’horot (to teach) the Children of Israel” (Leviticus 
10:11). L’horot is etymologically similar to horaah (instruction), which 
is the concept of disciple.209 L’horot is also etymologically similar to 
heirayon (pregnancy), the concept of son.210

“Here I am for kingship” alludes to the aforementioned concept 
of Malkhut, which draws the livelihood in which the Light of the Face 
is revealed, as discussed above.211 This is the meaning of “Malkitzedek 
king of Shalem brought out bread and wine; he was priest to God 
Most High” (Genesis 14:18).212 “MaLKitzedek king of Shalem” alludes to 
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and the profane…and l’horot (to teach) the Children of Israel all the statutes that God had 
spoken to them through Moshe.” The word l’horot (להורות) is derived from the Hebrew term 
horaah (הוראה), which means “instruction” and “guidance” (see n.190 above). In the context of 
our lesson, Rebbe Nachman connects this with the concept of disciple.

210. L’horot…heirayon…the concept of son. In Hebrew, the term l’horot (לְהוֹרוֹת) is 
etymologically similar to l’harot (לְהַרוֹת), which means “to conceive.” Thus, in the context of 
our lesson, Rebbe Nachman links it to heirayon (הריון), “pregnancy” and, by extension, to the 
concept of son.

Earlier, Rebbe Nachman taught that the Holy Temple comprises the concepts of son and 
disciple, and that it is there, through the meshing together of these concepts, that livelihood is 
drawn and the lights of the makifim are revealed (see also nn.189-194). Thus, in the context of 
our lesson, by declaring that he was prepared to fulfill the priestly service in the Temple, Moshe 
pronounced his readiness to perform the necessary rectifications of son and disciple in order to 
remove the Jews from sin and bring them to daat—i.e., unitive knowledge and awareness of 
God through attainment of the makifim. 

211. as discussed above. Having interpreted Moshe’s declaring “Here I am for priesthood” as 
the meshing together of son and disciple, Rebbe Nachman now teaches that the second half of 
his statement, “Here I am for kingship,” alludes to Malkhut (Kingship). As explained in section 
10, as a result of Malkhut receiving the livelihood from the hands that are in the Sea of Wisdom, 
the light of the makifim is revealed within the eating and the livelihood (see also n.155). These 
makifim are the revelation of Ratzon and the Light of the Face (and see nn.167-168). 

212. Malkitzedek king of Shalem…. Shem, Noach’s son, was also known as Malkitzedek 
(Rashi on Genesis 14:18). After Avraham defeated the Four Kings he traveled to Shalem, 
where the city’s king, Malkitzedek, brought out bread and wine for Avraham and his soldiers. 
Scripture makes a point of mentioning that Malkitzedek was a priest in the service of God. 
Rebbe Nachman will show how each of the elements in the verse relates to the lesson.

הוּא נוֹתֵן לִבּוֹ עַל זֶה, קְרָאוֹ אֵלָיו וַיֹּאמֶר:  רָאָה, שֶׁ שֶׁ רַךְ כְּ ם יִתְבָּ ֵ וְהַשּׁ
מוֹ  נִי לְמַלְכוּת', כְּ ה, הִנֵּ נִי לִכְהֻנָּ נִי" – 'הִנֵּ וַיֹּאמֶר הִנֵּ ה,  ה מֹשֶׁ "מֹשֶׁ

רְשׁוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )שמות רבה ב, ו(. דָּ שֶׁ
בְעַת יְמֵי  שִׁ שׁ בְּ מֵּ ה שִׁ י מֹשֶׁ יִת, כִּ ת־הַבַּ חִינַת חֲנֻכַּ ה' – זֶה בְּ נִי לִכְהֻנָּ 'הִנֵּ
כֹהֲנָיו" )זבחים  ה וְאַהֲרֹן בְּ תוּב )תהלים צט, ו(: "מֹשֶׁ כָּ מוֹ שֶׁ לּוּאִים, כְּ הַמִּ
נֶאֱמַר  כֹהֵן  בְּ י  כִּ וְתַלְמִיד,  ן  בֵּ לָלִיּוּת  כְּ חִינַת  בְּ הוּא  כֹּהֵן  ם  גַּ א(.  קב, 
רָאֵל". "לְהוֹרֹת" – לְשׁוֹן הוֹרָאָה, זֶה  נֵי יִשְׂ )ויקרא י, יא(: "לְהוֹרֹת אֶת בְּ

ן. חִינַת בֵּ ם "לְהוֹרֹת" – לְשׁוֹן הֵרָיוֹן, בְּ לְמִיד. גַּ חִינַת תַּ בְּ
ךְ  נִמְשָׁ עַל־יָדוֹ  שֶׁ "ל,  הַנַּ מַלְכוּת  חִינַת  בְּ זֶה   – לְמַלְכוּת'  נִי  'הִנֵּ
חִינַת )בראשית יד, יח(:  "ל. וְזֶה בְּ נַּ נִים כַּ ה אוֹר הַפָּ לֶּ בּוֹ נִתְגַּ רְנָסָה, שֶׁ הַפַּ
לֵם הוֹצִיא לֶחֶם וָיָיִן, וְהוּא כֹהֵן לְאֵל עֶלְיוֹן".  י צֶדֶק מֶלֶךְ שָׁ "וּמַלְכִּ
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213. MaLKitzedek…alludes to MaLKhut…bread and wine alludes to livelihood…. The 
name Malkitzedek literally means “My righteous king.” In the context of our lesson, Rebbe 
Nachman interprets the name MaLKitzedek (מלכי צדק) as an allusion to MaLKhut (Kingship, 
 Brought out bread and wine” alludes to livelihood, as Rebbe Nachman taught earlier“ .(מלכות
with the verse from Psalms 104:15 (and see n.85 above). This verse from Genesis thus alludes 
to Malkhut, through which all sustenance and livelihood is obtained (see also nn.140 and 163 
above). 

214. he was priest…meshing together of son and disciple…livelihood is drawn by Malkhut. 
As Rebbe Nachman showed in the previous paragraph, the priest encompasses the concepts of 
son and disciple, and it is through the meshing together of these concepts that Malkhut draws 
down livelihood for disbursal in the creation below. 

Thus, in the context of our lesson, by declaring that he was prepared for kingship, Moshe 
pronounced his readiness to mesh together the concepts of son and disciple and so draw down 
shefa/livelihood from on high (which later on he did with the manna, which fell in Moshe’s 
merit; Taanit 9a).

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader keeps his charges from sinning by instilling them 
with daat (§3). A person has to leave behind his daat in this world by conversing with a friend 
about worshiping God and the fear of Heaven (§4). However, in order for his words to make 
a lasting impression upon others, he himself must possess fear of Heaven (§5). By conversing 
with others about the fear of Heaven a person merits internalizing the makifim that previously 
eluded him. The makifim of the generation’s leading teacher-sage are the concept of mah, from 
the level of Keter (§6). The leading teacher-sage must possess the attribute of kol in order to 
instill daat into those who dwell above and also those who dwell below (§7). He must also 
make a fence for his words, so that he attains only those makifim he is meant to attain and not 
those too lofty for him to transmit (§8). And in order to ensure that they possess the fear of 
Heaven, the tzaddik must mesh together the upper world, the concept of son and the insight of 
mah with the lower world, the concept of disciple and the insight of malei (§9). By meshing 
together son and disciple one merits being illuminated with Desire while eating (§10). Each 
person experiences Chanukah and consecrates his own individual Temple, i.e., daat, according 

MaLKhut; “brought out bread and wine” alludes to livelihood drawn by 
Malkhut;213 “he was priest” alludes to the priesthood, i.e., the meshing 
together of son and disciple, through which livelihood is drawn by 
Malkhut.214

12.  This is also the concept of healthy lungs. When the lungs are healthy, 
they comprise all the aforementioned concepts.215 This is because the 
lungs brighten the eyes, as our Sages, of blessed memory, taught (Chullin 
49a).216 This corresponds to the disciple, whose insight is the concept of 
“I beheld the Lord.”217 

The lungs also bring on sleep.218 The insight of the son—namely, 
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to how successful he is in evoking God’s forgiveness on Yom Kippur. Chanukah also signifies 
the meshing together of son and disciple, through which the makifim are revealed and livelihood 
is drawn by Malkhut (§11).

215. healthy lungs…all the aforementioned concepts. Rebbe Nachman now explains how 
the concepts discussed thus far in the lesson are alluded to by the body’s healthy lungs. As 
mentioned in note 1 above, the Rebbe gave this lesson on Shabbat Chanukah, 5570 (December 
9, 1809). This was more than two years after he contracted tuberculosis and a little more than a 
year after the Rebbe returned from Lemberg, where the medical treatment he received was of no 
avail. The Rebbe once remarked that he had revealed many teachings on his illness. Healing is 
a significant topic in a good number of the lessons he delivered after returning from Lemberg. 
He said that considering the amount of lessons he had given about this, he should have been 
healed. The fault, however, was his audience’s weak faith (see Rabbi Nachman’s Wisdom #157). 
See also Likutey Moharan II, 1 (n.84) and ibid. II, 2 (nn.156-162), where the Rebbe similarly 
connects the concepts of those lessons with the lungs.

216. the lungs brighten the eyes…. The Talmud (loc. cit.) cites Rabbi Yochanan’s teaching 
that the lung is called ReI’AH (ריאה) because when an animal’s lung is combined with medicinal 
herbs, swallowing the mixture m’AIRaH (מאירה, brightens) the eyes (see also Likutey Moharan 
II, 5:16). 

217. disciple…I beheld the Lord. The lungs facilitate sight, and so Rebbe Nachman connects 
them to beholding God. Conceptually, this is the disciple, whose insight is that of “seeing” 
God—i.e., seeing that “the whole earth is filled with His glory” (see §7 and n.87; §8 and n.118).

218. The lungs also bring on sleep. Elsewhere, Rebbe Nachman similarly teaches: Healthy 
lungs also correspond to the rectification of sleep. Sleep is generated by the lungs, because the 
lungs are cool and moist, which are essential to sleep (Likutey Moharan II, 5:16). Some of the 
most common sleep disorders, including hypoventilation, chronic snoring and sleep apnea, are 
breathing related. The cool and moist conditions that benefit the body’s breathing apparatus 
produce healthy lungs and so are indispensable for a good night’s sleep.

חִינַת מַלְכוּת. "הוֹצִיא לֶחֶם וָיָיִן"  לֵם" – זֶה בְּ י צֶדֶק מֶלֶךְ שָׁ "מַלְכִּ
"וְהוּא  "ל.  נַּ כַּ לְכוּת  הַמַּ עַל־יְדֵי  ךְ  מְשָׁ נִּ שֶׁ רְנָסָה,  פַּ חִינַת  בְּ הַיְנוּ   –
ן וְתַלְמִיד,  לָלִיּוּת בֵּ חִינַת כְּ הוּא בְּ "ל, שֶׁ ה הַנַּ הֻנָּ חִינַת כְּ כֹהֵן" – זֶה בְּ

"ל. נַּ לְכוּת, כַּ רְנָסָה עַל־יְדֵי הַמַּ ךְ הַפַּ ם נִמְשָׁ ָ שּׁ מִּ שֶׁ

הִיא  וֶה,  ָ הַשּׁ זֶג  מֶּ בַּ הִיא  הָרֵאָה  שֶׁ כְּ הָרֵאָה;  מֶזֶג  חִינַת  בְּ וְזֶה  יב.  
מוֹ  כְּ עֵינַיִם,  הָרֵאָה הִיא מְאִירַת  י  כִּ "ל.  הַנַּ חִינוֹת  הַבְּ ל  מִכָּ לוּלָה  כְּ
לְמִיד,  חִינַת תַּ אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )חולין מט, א( – זֶה בְּ שֶׁ

חִינַת: "וָאֶרְאֶה אֶת ה'". גָתוֹ בְּ הַשָּׂ שֶׁ
גַת  חִינַת הַשָּׂ סִימָן ה( – זֶה בְּ מְבֹאָר לְעֵיל בְּ נָה )כַּ א שֵׁ ם עַל־יְדֵי הָרֵאָה בָּ גַּ
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213. MaLKitzedek…alludes to MaLKhut…bread and wine alludes to livelihood…. The 
name Malkitzedek literally means “My righteous king.” In the context of our lesson, Rebbe 
Nachman interprets the name MaLKitzedek (מלכי צדק) as an allusion to MaLKhut (Kingship, 
 Brought out bread and wine” alludes to livelihood, as Rebbe Nachman taught earlier“ .(מלכות
with the verse from Psalms 104:15 (and see n.85 above). This verse from Genesis thus alludes 
to Malkhut, through which all sustenance and livelihood is obtained (see also nn.140 and 163 
above). 

214. he was priest…meshing together of son and disciple…livelihood is drawn by Malkhut. 
As Rebbe Nachman showed in the previous paragraph, the priest encompasses the concepts of 
son and disciple, and it is through the meshing together of these concepts that Malkhut draws 
down livelihood for disbursal in the creation below. 

Thus, in the context of our lesson, by declaring that he was prepared for kingship, Moshe 
pronounced his readiness to mesh together the concepts of son and disciple and so draw down 
shefa/livelihood from on high (which later on he did with the manna, which fell in Moshe’s 
merit; Taanit 9a).

In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader keeps his charges from sinning by instilling them 
with daat (§3). A person has to leave behind his daat in this world by conversing with a friend 
about worshiping God and the fear of Heaven (§4). However, in order for his words to make 
a lasting impression upon others, he himself must possess fear of Heaven (§5). By conversing 
with others about the fear of Heaven a person merits internalizing the makifim that previously 
eluded him. The makifim of the generation’s leading teacher-sage are the concept of mah, from 
the level of Keter (§6). The leading teacher-sage must possess the attribute of kol in order to 
instill daat into those who dwell above and also those who dwell below (§7). He must also 
make a fence for his words, so that he attains only those makifim he is meant to attain and not 
those too lofty for him to transmit (§8). And in order to ensure that they possess the fear of 
Heaven, the tzaddik must mesh together the upper world, the concept of son and the insight of 
mah with the lower world, the concept of disciple and the insight of malei (§9). By meshing 
together son and disciple one merits being illuminated with Desire while eating (§10). Each 
person experiences Chanukah and consecrates his own individual Temple, i.e., daat, according 

MaLKhut; “brought out bread and wine” alludes to livelihood drawn by 
Malkhut;213 “he was priest” alludes to the priesthood, i.e., the meshing 
together of son and disciple, through which livelihood is drawn by 
Malkhut.214

12.  This is also the concept of healthy lungs. When the lungs are healthy, 
they comprise all the aforementioned concepts.215 This is because the 
lungs brighten the eyes, as our Sages, of blessed memory, taught (Chullin 
49a).216 This corresponds to the disciple, whose insight is the concept of 
“I beheld the Lord.”217 

The lungs also bring on sleep.218 The insight of the son—namely, 
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to how successful he is in evoking God’s forgiveness on Yom Kippur. Chanukah also signifies 
the meshing together of son and disciple, through which the makifim are revealed and livelihood 
is drawn by Malkhut (§11).

215. healthy lungs…all the aforementioned concepts. Rebbe Nachman now explains how 
the concepts discussed thus far in the lesson are alluded to by the body’s healthy lungs. As 
mentioned in note 1 above, the Rebbe gave this lesson on Shabbat Chanukah, 5570 (December 
9, 1809). This was more than two years after he contracted tuberculosis and a little more than a 
year after the Rebbe returned from Lemberg, where the medical treatment he received was of no 
avail. The Rebbe once remarked that he had revealed many teachings on his illness. Healing is 
a significant topic in a good number of the lessons he delivered after returning from Lemberg. 
He said that considering the amount of lessons he had given about this, he should have been 
healed. The fault, however, was his audience’s weak faith (see Rabbi Nachman’s Wisdom #157). 
See also Likutey Moharan II, 1 (n.84) and ibid. II, 2 (nn.156-162), where the Rebbe similarly 
connects the concepts of those lessons with the lungs.

216. the lungs brighten the eyes…. The Talmud (loc. cit.) cites Rabbi Yochanan’s teaching 
that the lung is called ReI’AH (ריאה) because when an animal’s lung is combined with medicinal 
herbs, swallowing the mixture m’AIRaH (מאירה, brightens) the eyes (see also Likutey Moharan 
II, 5:16). 

217. disciple…I beheld the Lord. The lungs facilitate sight, and so Rebbe Nachman connects 
them to beholding God. Conceptually, this is the disciple, whose insight is that of “seeing” 
God—i.e., seeing that “the whole earth is filled with His glory” (see §7 and n.87; §8 and n.118).

218. The lungs also bring on sleep. Elsewhere, Rebbe Nachman similarly teaches: Healthy 
lungs also correspond to the rectification of sleep. Sleep is generated by the lungs, because the 
lungs are cool and moist, which are essential to sleep (Likutey Moharan II, 5:16). Some of the 
most common sleep disorders, including hypoventilation, chronic snoring and sleep apnea, are 
breathing related. The cool and moist conditions that benefit the body’s breathing apparatus 
produce healthy lungs and so are indispensable for a good night’s sleep.

חִינַת מַלְכוּת. "הוֹצִיא לֶחֶם וָיָיִן"  לֵם" – זֶה בְּ י צֶדֶק מֶלֶךְ שָׁ "מַלְכִּ
"וְהוּא  "ל.  נַּ כַּ לְכוּת  הַמַּ עַל־יְדֵי  ךְ  מְשָׁ נִּ שֶׁ רְנָסָה,  פַּ חִינַת  בְּ הַיְנוּ   –
ן וְתַלְמִיד,  לָלִיּוּת בֵּ חִינַת כְּ הוּא בְּ "ל, שֶׁ ה הַנַּ הֻנָּ חִינַת כְּ כֹהֵן" – זֶה בְּ

"ל. נַּ לְכוּת, כַּ רְנָסָה עַל־יְדֵי הַמַּ ךְ הַפַּ ם נִמְשָׁ ָ שּׁ מִּ שֶׁ

הִיא  וֶה,  ָ הַשּׁ זֶג  מֶּ בַּ הִיא  הָרֵאָה  שֶׁ כְּ הָרֵאָה;  מֶזֶג  חִינַת  בְּ וְזֶה  יב.  
מוֹ  כְּ עֵינַיִם,  הָרֵאָה הִיא מְאִירַת  י  כִּ "ל.  הַנַּ חִינוֹת  הַבְּ ל  מִכָּ לוּלָה  כְּ
לְמִיד,  חִינַת תַּ אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )חולין מט, א( – זֶה בְּ שֶׁ

חִינַת: "וָאֶרְאֶה אֶת ה'". גָתוֹ בְּ הַשָּׂ שֶׁ
גַת  חִינַת הַשָּׂ סִימָן ה( – זֶה בְּ מְבֹאָר לְעֵיל בְּ נָה )כַּ א שֵׁ ם עַל־יְדֵי הָרֵאָה בָּ גַּ
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219. insight of the son…Mah did you see…. See section 8 and note 117 that the higher insight, 
that of the son, is the recognition that, despite all one’s spiritual attainments and daat, one has 
yet to even begin to comprehend God—i.e., asking oneself, “Mah (What) did you see? Mah did 
your investigating achieve?” Rebbe Nachman now connects this to sleep.

220. sleep…no eye has seen it but You, O Lord. Concerning the reward of the next world, 
the prophet Yeshayahu prophesies: “Such things have never been heard or observed; no eye 
has seen it but You, O Lord, Who acts for those who trust in Him.” This reward is so great that 
it cannot be perceived by any of the human senses. Rabbi Chiya bar Abba taught in the name 
of Rabbi Yochanan: All the rewards foreseen by the prophets are only for those who support 
Torah scholars. But the rewards and delight of the Torah scholars themselves, “no eye has 
seen it….” The future good which the prophets foresaw for Israel refers only to the reward of 
messianic times. But the ultimate reward in the World to Come, “no eye has seen it….” All the 
rewards foreseen by the prophets are only for those who repented for their sins. But the rewards 
and delight of the tzaddikim themselves, “no eye has seen it…” (Berakhot 34b). From this we 
understand that the reward of the next world is so vast and boundless, that no prophet, and 
certainly no ordinary person, could ever hope to perceive it. In the context of our lesson, this is 
the insight of the son, the concept of mah, as in “Mah did you see?” (see also Likutey Moharan 
I, 18:2 and n.7; ibid. 51:6 and n.60). Because comprehension of God cannot be attained or even 
fathomed by the conscious mind, Rebbe Nachman likens it to sleep, when one’s closed eyes are 
the concept of “no eye has seen it but You, O Lord.” See also note 118 above, which cites the 
Zohar’s teaching about the mystery of the closed eye that gazes into an aspaklaria that shines.

221. The ruach-of-life…corresponds to the makifim. The Hebrew word ruach, which here 
refers to “breath,” also means “wind” and “spirit.” All three of these different but interrelated 
meanings appear in our text. Rebbe Nachman shows here that the ruach-of-life—i.e., the breath 
which circulates through the lungs—corresponds to the concept of makifim, the encircling 
perceptions.

222. ruach goes round and round. Just as the ruach-of-life—i.e., the air a person inhales 
and exhales—circuits with each breath, as in “the ruach goes round and round,” the makifim 
encircle and go round a person until he can internalize them. 

the insight of mah, as in “Mah did you see?...”219—is synonymous with 
sleep, as in “no eye has seen it but You, O Lord” (Isaiah 64:3).220 

The ruach-of-life inside the lungs corresponds to the makifim,221 
the concept of “the ruach (wind) goes round and round” (Ecclesiastes 
1:6)222; and of “A ruach (spirit) swept over my face” (Job 4:15), which 
alludes to the Light of the Face.223

Now, when the lung’s “oils” are balanced,224 the Light of the Face 
shines, as in “oil brightens the face.” In other words, it is the lung’s 
“oils” that cause the Light of the Face, the makifim, to shine.225 

And the Light of the Face/makifim, which is the revelation of 
Desire, is revealed in the aforementioned hands that are in the Sea of 
Wisdom, as in “You open Your hand…,” as discussed above.226 This 
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223. A ruach swept over my face…Light of the Face. Eliphaz the Temanite describes for Iyov 
what he experienced while receiving a vision from on high. Rebbe Nachman brings this proof-
text to show the connection between ruach, i.e., the makifim which go round and round, and the 
face. As explained above, these makifim are the Light of the Face. 

The term yaChaLoPh (יחלוף, “swept over”) in this verse has the same root letters as 
ChaLiPhot (חליפות, “a replacement”). Above, in section 4 (and see nn.29 and 50), Rebbe 
Nachman explained that chaliphot refers to leaving behind one’s daat in the world through 
either a son or a disciple. We can thus understand yachaloph as a second allusion to our lesson 
in this verse from Job. Chaliphot/yachaloph alludes to the ruach of the face—i.e., the makifim 
that are revealed as the Light of the Face by meshing together son and disciple (see §11 and 
n.194 above). (See n.229 below, for why the Rebbe cites two proof-texts to link ruach with the 
makifim.) 

224. when the lung’s “oils” are balanced. In other words, the lungs are healthy. The medicinal 
benefits of the body’s natural oils, which are sometimes identified with moisture, are well 
established. In the previous section (see nn.197-199), Rebbe Nachman linked the oil that 
brightens the face, i.e., the makifim, with the oil of Chanukah. Here, he will link this with the 
oil/moisture of the lungs.

225. lung’s “oils”…to shine. Earlier, Rebbe Nachman spoke about the inner meaning of 
Chanukah, linking the oil used to light the menorah on Chanukah with the Light of the Face. 
In this section the Rebbe explains that when a person’s lungs are sufficiently moist, so that he 
breathes properly, the light of his face shines. Conceptually, this alludes to the 370 makifim 
lights that comprise the Light of the Face.

226. revelation of Desire… hands that are in the Sea of Wisdom, as discussed above. 
As Rebbe Nachman explained at the beginning of section 10, when the teacher-sage meshes 
together son and disciple, Desire/Keter is revealed. This is the revelation of the makifim through 
the hints/hands that are in the Sea of Wisdom (see also n.155).

חִינַת  הוּ בְּ זֶּ חִינַת: מֶה חָמִיתָ וְכוּ', שֶׁ חִינַת מָה, בְּ גָתוֹ בְּ הַשָּׂ ן, שֶׁ הַבֵּ
חִינַת )ישעיה סד, ג(: "עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ". נָה, בְּ שֵׁ

חִינַת )קהלת  "ל, בְּ יפִים הַנַּ חִינַת מַקִּ תוֹךְ הָרֵאָה זֶה בְּ בְּ ים שֶׁ וְרוּחַ הַחַיִּ
נַי  חִינַת )איוב ד, טו(: "וְרוּחַ עַל פָּ א, ו(: "סוֹבֵב סוֹבֵב הוֹלֵךְ הָרוּחַ", בְּ

נִים. חִינַת אוֹר הַפָּ יַחֲלֹף", בְּ
מֵאִיר אוֹר  עַל־יְדֵי־זֶה  וֶה,  ָ הַשּׁ זֶג  מֶּ בַּ הֵם  הָרֵאָה  ל  שֶׁ מָנִים  ְ הַשּׁ וּכְשֶׁ
מָנִים  ְ מֶן", הַיְנוּ עַל־יְדֵי הַשּׁ ָ נִים מִשּׁ בְחִינַת: "לְהַצְהִיל פָּ נִים, בִּ הַפָּ

יפִים. חִינַת מַקִּ נִים, בְּ ל הָרֵאָה מֵאִיר אוֹר הַפָּ שֶׁ
נִים,  ה אוֹר הַפָּ לֶּ הֶם נִתְגַּ "ל, בָּ נַּ יַם הַחָכְמָה כַּ שׁ בְּ יֵּ "ל שֶׁ דַיִם הַנַּ וְהַיָּ
"פּוֹתֵחַ  בְחִינַת:  בִּ הָרָצוֹן,  הֶאָרַת  חִינַת  בְּ הֵם  שֶׁ יפִים,  מַקִּ חִינַת  בְּ
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219. insight of the son…Mah did you see…. See section 8 and note 117 that the higher insight, 
that of the son, is the recognition that, despite all one’s spiritual attainments and daat, one has 
yet to even begin to comprehend God—i.e., asking oneself, “Mah (What) did you see? Mah did 
your investigating achieve?” Rebbe Nachman now connects this to sleep.

220. sleep…no eye has seen it but You, O Lord. Concerning the reward of the next world, 
the prophet Yeshayahu prophesies: “Such things have never been heard or observed; no eye 
has seen it but You, O Lord, Who acts for those who trust in Him.” This reward is so great that 
it cannot be perceived by any of the human senses. Rabbi Chiya bar Abba taught in the name 
of Rabbi Yochanan: All the rewards foreseen by the prophets are only for those who support 
Torah scholars. But the rewards and delight of the Torah scholars themselves, “no eye has 
seen it….” The future good which the prophets foresaw for Israel refers only to the reward of 
messianic times. But the ultimate reward in the World to Come, “no eye has seen it….” All the 
rewards foreseen by the prophets are only for those who repented for their sins. But the rewards 
and delight of the tzaddikim themselves, “no eye has seen it…” (Berakhot 34b). From this we 
understand that the reward of the next world is so vast and boundless, that no prophet, and 
certainly no ordinary person, could ever hope to perceive it. In the context of our lesson, this is 
the insight of the son, the concept of mah, as in “Mah did you see?” (see also Likutey Moharan 
I, 18:2 and n.7; ibid. 51:6 and n.60). Because comprehension of God cannot be attained or even 
fathomed by the conscious mind, Rebbe Nachman likens it to sleep, when one’s closed eyes are 
the concept of “no eye has seen it but You, O Lord.” See also note 118 above, which cites the 
Zohar’s teaching about the mystery of the closed eye that gazes into an aspaklaria that shines.

221. The ruach-of-life…corresponds to the makifim. The Hebrew word ruach, which here 
refers to “breath,” also means “wind” and “spirit.” All three of these different but interrelated 
meanings appear in our text. Rebbe Nachman shows here that the ruach-of-life—i.e., the breath 
which circulates through the lungs—corresponds to the concept of makifim, the encircling 
perceptions.

222. ruach goes round and round. Just as the ruach-of-life—i.e., the air a person inhales 
and exhales—circuits with each breath, as in “the ruach goes round and round,” the makifim 
encircle and go round a person until he can internalize them. 

the insight of mah, as in “Mah did you see?...”219—is synonymous with 
sleep, as in “no eye has seen it but You, O Lord” (Isaiah 64:3).220 

The ruach-of-life inside the lungs corresponds to the makifim,221 
the concept of “the ruach (wind) goes round and round” (Ecclesiastes 
1:6)222; and of “A ruach (spirit) swept over my face” (Job 4:15), which 
alludes to the Light of the Face.223

Now, when the lung’s “oils” are balanced,224 the Light of the Face 
shines, as in “oil brightens the face.” In other words, it is the lung’s 
“oils” that cause the Light of the Face, the makifim, to shine.225 

And the Light of the Face/makifim, which is the revelation of 
Desire, is revealed in the aforementioned hands that are in the Sea of 
Wisdom, as in “You open Your hand…,” as discussed above.226 This 
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223. A ruach swept over my face…Light of the Face. Eliphaz the Temanite describes for Iyov 
what he experienced while receiving a vision from on high. Rebbe Nachman brings this proof-
text to show the connection between ruach, i.e., the makifim which go round and round, and the 
face. As explained above, these makifim are the Light of the Face. 

The term yaChaLoPh (יחלוף, “swept over”) in this verse has the same root letters as 
ChaLiPhot (חליפות, “a replacement”). Above, in section 4 (and see nn.29 and 50), Rebbe 
Nachman explained that chaliphot refers to leaving behind one’s daat in the world through 
either a son or a disciple. We can thus understand yachaloph as a second allusion to our lesson 
in this verse from Job. Chaliphot/yachaloph alludes to the ruach of the face—i.e., the makifim 
that are revealed as the Light of the Face by meshing together son and disciple (see §11 and 
n.194 above). (See n.229 below, for why the Rebbe cites two proof-texts to link ruach with the 
makifim.) 

224. when the lung’s “oils” are balanced. In other words, the lungs are healthy. The medicinal 
benefits of the body’s natural oils, which are sometimes identified with moisture, are well 
established. In the previous section (see nn.197-199), Rebbe Nachman linked the oil that 
brightens the face, i.e., the makifim, with the oil of Chanukah. Here, he will link this with the 
oil/moisture of the lungs.

225. lung’s “oils”…to shine. Earlier, Rebbe Nachman spoke about the inner meaning of 
Chanukah, linking the oil used to light the menorah on Chanukah with the Light of the Face. 
In this section the Rebbe explains that when a person’s lungs are sufficiently moist, so that he 
breathes properly, the light of his face shines. Conceptually, this alludes to the 370 makifim 
lights that comprise the Light of the Face.

226. revelation of Desire… hands that are in the Sea of Wisdom, as discussed above. 
As Rebbe Nachman explained at the beginning of section 10, when the teacher-sage meshes 
together son and disciple, Desire/Keter is revealed. This is the revelation of the makifim through 
the hints/hands that are in the Sea of Wisdom (see also n.155).

חִינַת  הוּ בְּ זֶּ חִינַת: מֶה חָמִיתָ וְכוּ', שֶׁ חִינַת מָה, בְּ גָתוֹ בְּ הַשָּׂ ן, שֶׁ הַבֵּ
חִינַת )ישעיה סד, ג(: "עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ". נָה, בְּ שֵׁ

חִינַת )קהלת  "ל, בְּ יפִים הַנַּ חִינַת מַקִּ תוֹךְ הָרֵאָה זֶה בְּ בְּ ים שֶׁ וְרוּחַ הַחַיִּ
נַי  חִינַת )איוב ד, טו(: "וְרוּחַ עַל פָּ א, ו(: "סוֹבֵב סוֹבֵב הוֹלֵךְ הָרוּחַ", בְּ

נִים. חִינַת אוֹר הַפָּ יַחֲלֹף", בְּ
מֵאִיר אוֹר  עַל־יְדֵי־זֶה  וֶה,  ָ הַשּׁ זֶג  מֶּ בַּ הֵם  הָרֵאָה  ל  שֶׁ מָנִים  ְ הַשּׁ וּכְשֶׁ
מָנִים  ְ מֶן", הַיְנוּ עַל־יְדֵי הַשּׁ ָ נִים מִשּׁ בְחִינַת: "לְהַצְהִיל פָּ נִים, בִּ הַפָּ

יפִים. חִינַת מַקִּ נִים, בְּ ל הָרֵאָה מֵאִיר אוֹר הַפָּ שֶׁ
נִים,  ה אוֹר הַפָּ לֶּ הֶם נִתְגַּ "ל, בָּ נַּ יַם הַחָכְמָה כַּ שׁ בְּ יֵּ "ל שֶׁ דַיִם הַנַּ וְהַיָּ
"פּוֹתֵחַ  בְחִינַת:  בִּ הָרָצוֹן,  הֶאָרַת  חִינַת  בְּ הֵם  שֶׁ יפִים,  מַקִּ חִינַת  בְּ
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227. ChaTaKh—the last-letters of poteiaCh eT yadeKha…the Holy Name associated 
with livelihood, as is brought. See Pri Etz Chaim, Shaar HaZemirot 5, page 148, and Shaar 
HaKavanot, Tefilat HaShachar 1, pages 111-112. The Ari teaches that the three letters Ch-T-
Kh (ח-ת-ך) form the triplet of the Holy Name of Seventy-Two especially associated with the 
granting of bounty from on high. (The Holy Name of Seventy-Two consists of 72 three-letter 
groupings derived from Exodus 14:19-21; see Zohar II, 270a.) As the last-letters of the words 
poteiaCh eT yadeKha – “You open Your hand” (פותח את ידך; Psalms 145:16), the letters Ch-T-Kh 
 affirm that our livelihood comes from the open hand of God (Shaar HaKavanot, ibid.; see (חתך)
also Likutey Moharan I, 66:2 and the notes there). 

228. ChaTaKh…twice the numerical value of RUaCh. The numerical value of ChaTaKh 
 has a numerical value of 214. Thus ChaTaKh is twice (רוח) is 428. The word RUaCh (חתך)
RUaCh (see Appendix: Gematria Chart).

229. it is in the aforementioned hands that the makifim…are revealed. Having shown 
that ruach corresponds to the makifim/Light of the Face, and that ChaTaKh is the Holy Name 
associated with livelihood, Rebbe Nachman teaches that ChaTaKh signifies the hands that are 
in the Sea of Wisdom in which the makifim are revealed. Therefore, “You open Your hand 
and satisfy the ratzon of every living thing”—i.e., at the time of eating one experiences the 
revelation of Ratzon (see also n.153 above). This is the reason the Rebbe notes that ChaTaKh 
is twice RUaCh. It is to teach that twice ruach signifies the two hands that are in the Sea of 
Wisdom, which, when “opened,” chatakh, reveal the livelihood that is found there. 

Rebbe Nachman brings two proof-texts to show that ruach corresponds to various aspects 
of the makifim: “the ruach goes round and round” and “A ruach swept over my face.” The first 
verse connects ruach directly to the makifim, while the second connects ruach with Light of the 
Face (and the concepts of son and disciple), which signifies the revelation of the makifim. His 
teaching here shows that both proof-texts are necessary, because there are two aspects to ruach, 
which together have a numerical value of 428 = ChaTaKh, the granting of livelihood from on high. 

is the concept of ChaTaKh—the last letters of poteiaCh eT yadeKha 
(“You open Your hand”) and the Holy Name associated with livelihood, 
as is brought.227 ChaTaKh is twice the numerical value of RUaCh.228 In 
other words, it is in the aforementioned hands that the makifim—the 
concepts of “the ruach goes round and round” and “A ruach swept over 
my face”—are revealed.229

And this is the meaning of “Human hands were under their wings” 
(Ezekiel 1:8). This alludes to the lobes of the lungs, where the ruach 
circulates, the concept of makifim, from which the light of the hands is 
drawn, as discussed above.230 

This is also the meaning of “Man’s ruach (spirit) sustains him in 
his illness” (Proverbs 18:14).231 “Man’s ruach” alludes to the aforementioned 
ruach-of-life, the concept of “the ruach goes round and round”/makifim, 
from which livelihood and sustenance are drawn down, as in “sustains….”232
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230. Human hands were under their wings…. The prophet Yechezkel describes the chayot-
angels of the Divine Chariot: “Human hands were under their wings on their four sides, and 
all four had faces and wings.” Actually, angels are incorporeal, and so have no faces, wings 
or hands. However, like all the prophets other than Moshe, Yechezkel’s vision was “through 
an aspaklaria that does not shine” and so manifested through symbols and forms (see above, 
n.118). In the context of our lesson, “wings” are the “hands,” and allude to the lobes of the 
lungs situated alongside the hands. The lobes facilitate the breathing process, the circulation of 
ruach—i.e., the makifim through which a person perceives God on his level, through either the 
insight of mah (son) or malei (disciple).

231. Man’s ruach sustains him in his illness. Proverbs (loc. cit.) teaches that the stalwart’s 
strong determination to maintain his ruach (spirit) sustains him in illness, whereas those with 
a broken ruach have nothing to help them make it through (Rashi; Metzudat David). In the 
context of our lesson, this refers to the stalwart whose determined spirit and firmness of purpose 
enables him to accomplish his goals—i.e., to be illumined by the revelation of Desire at the 
time of eating. 

232. ruach…makifim…sustains…. In section 10, Rebbe Nachman explained that the ish 
chayil (stalwart), and not the shlimazel, experiences the revelation of Desire that manifests 
within the livelihood and sustenance at the time of eating. Here, the Rebbe links this with ruach 
(spirit)—i.e., healthy lungs—which sustains a person at a time of illness. Conceptually, the 
breathing in of ruach by the lungs is the drawing of makifim, as a result of which livelihood is 
drawn from the hands that are in the Sea of Wisdom, as explained above. In Likutey Moharan I, 
8:2, the Rebbe teaches that we receive ruach-of-life through the “lung” of the Jewish people—
i.e., the tzaddik and leading teacher-sage of the generation (see also §11 there; and see Lesson 
#9 later on in this volume). 

ל  הוּא סוֹפֵי־תֵבוֹת שֶׁ חִינַת חֲתָ"ךְ, שֶׁ "ל. וְזֶהוּ בְּ נַּ אֶת יָדֶךָ" וְכוּ', כַּ
י  תֵּ מּוּבָא. חֲתָ"ךְ שְׁ רְנָסָה, כַּ ל הַפַּ ם שֶׁ ֵ הוּא הַשּׁ פּוֹתֵ'חַ אֶ'ת יָדֶ'ךָ, שֶׁ
יפִים,  קִּ חִינַת הַמַּ ה בְּ לֶּ "ל נִתְגַּ דַיִם הַנַּ אֵלּוּ הַיָּ בְּ עָמִים רוּחַ, הַיְנוּ שֶׁ פְּ
נַי  פָּ חִינַת: "וְרוּחַ עַל  בְּ חִינַת: "סוֹבֵב סוֹבֵב הוֹלֵךְ הָרוּחַ",  בְּ הֵם  שֶׁ

"ל. נַּ יַחֲלֹף", כַּ
חִינַת  נְפֵיהֶם" – זֶה בְּ חַת כַּ חִינַת )יחזקאל א, ח(: "וִידֵי אָדָם מִתַּ וְזֶה בְּ
ךְ  נִמְשָׁ ם  ָ שּׁ מִּ שֶׁ יפִים,  מַקִּ חִינַת  בְּ הָרוּחַ,  סוֹבֵב  ם  ָ שּׁ שֶׁ הָרֵאָה,  נְפֵי  כַּ

"ל. נַּ דַיִם כַּ חִינַת הֶאָרַת הַיָּ בְּ
ל מַחֲלֵהוּ" )משלי יח, יד(. "רוּחַ אִישׁ"  חִינַת: "רוּחַ אִישׁ יְכַלְכֵּ וְזֶה בְּ
חִינַת: "סוֹבֵב סוֹבֵב הוֹלֵךְ  הוּא בְּ "ל, שֶׁ ים הַנַּ חִינַת רוּחַ־הַחַיִּ – זֶה בְּ
חִינַת:  לָה, בְּ רְנָסָה וְכַלְכָּ ךְ פַּ ם נִמְשָׁ ָ שּׁ מִּ יפִים, שֶׁ חִינַת מַקִּ הָרוּחַ", בְּ

"ל. נַּ ל וְכוּ' כַּ יְכַלְכֵּ
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227. ChaTaKh—the last-letters of poteiaCh eT yadeKha…the Holy Name associated 
with livelihood, as is brought. See Pri Etz Chaim, Shaar HaZemirot 5, page 148, and Shaar 
HaKavanot, Tefilat HaShachar 1, pages 111-112. The Ari teaches that the three letters Ch-T-
Kh (ח-ת-ך) form the triplet of the Holy Name of Seventy-Two especially associated with the 
granting of bounty from on high. (The Holy Name of Seventy-Two consists of 72 three-letter 
groupings derived from Exodus 14:19-21; see Zohar II, 270a.) As the last-letters of the words 
poteiaCh eT yadeKha – “You open Your hand” (פותח את ידך; Psalms 145:16), the letters Ch-T-Kh 
 affirm that our livelihood comes from the open hand of God (Shaar HaKavanot, ibid.; see (חתך)
also Likutey Moharan I, 66:2 and the notes there). 

228. ChaTaKh…twice the numerical value of RUaCh. The numerical value of ChaTaKh 
 has a numerical value of 214. Thus ChaTaKh is twice (רוח) is 428. The word RUaCh (חתך)
RUaCh (see Appendix: Gematria Chart).

229. it is in the aforementioned hands that the makifim…are revealed. Having shown 
that ruach corresponds to the makifim/Light of the Face, and that ChaTaKh is the Holy Name 
associated with livelihood, Rebbe Nachman teaches that ChaTaKh signifies the hands that are 
in the Sea of Wisdom in which the makifim are revealed. Therefore, “You open Your hand 
and satisfy the ratzon of every living thing”—i.e., at the time of eating one experiences the 
revelation of Ratzon (see also n.153 above). This is the reason the Rebbe notes that ChaTaKh 
is twice RUaCh. It is to teach that twice ruach signifies the two hands that are in the Sea of 
Wisdom, which, when “opened,” chatakh, reveal the livelihood that is found there. 

Rebbe Nachman brings two proof-texts to show that ruach corresponds to various aspects 
of the makifim: “the ruach goes round and round” and “A ruach swept over my face.” The first 
verse connects ruach directly to the makifim, while the second connects ruach with Light of the 
Face (and the concepts of son and disciple), which signifies the revelation of the makifim. His 
teaching here shows that both proof-texts are necessary, because there are two aspects to ruach, 
which together have a numerical value of 428 = ChaTaKh, the granting of livelihood from on high. 

is the concept of ChaTaKh—the last letters of poteiaCh eT yadeKha 
(“You open Your hand”) and the Holy Name associated with livelihood, 
as is brought.227 ChaTaKh is twice the numerical value of RUaCh.228 In 
other words, it is in the aforementioned hands that the makifim—the 
concepts of “the ruach goes round and round” and “A ruach swept over 
my face”—are revealed.229

And this is the meaning of “Human hands were under their wings” 
(Ezekiel 1:8). This alludes to the lobes of the lungs, where the ruach 
circulates, the concept of makifim, from which the light of the hands is 
drawn, as discussed above.230 

This is also the meaning of “Man’s ruach (spirit) sustains him in 
his illness” (Proverbs 18:14).231 “Man’s ruach” alludes to the aforementioned 
ruach-of-life, the concept of “the ruach goes round and round”/makifim, 
from which livelihood and sustenance are drawn down, as in “sustains….”232
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230. Human hands were under their wings…. The prophet Yechezkel describes the chayot-
angels of the Divine Chariot: “Human hands were under their wings on their four sides, and 
all four had faces and wings.” Actually, angels are incorporeal, and so have no faces, wings 
or hands. However, like all the prophets other than Moshe, Yechezkel’s vision was “through 
an aspaklaria that does not shine” and so manifested through symbols and forms (see above, 
n.118). In the context of our lesson, “wings” are the “hands,” and allude to the lobes of the 
lungs situated alongside the hands. The lobes facilitate the breathing process, the circulation of 
ruach—i.e., the makifim through which a person perceives God on his level, through either the 
insight of mah (son) or malei (disciple).

231. Man’s ruach sustains him in his illness. Proverbs (loc. cit.) teaches that the stalwart’s 
strong determination to maintain his ruach (spirit) sustains him in illness, whereas those with 
a broken ruach have nothing to help them make it through (Rashi; Metzudat David). In the 
context of our lesson, this refers to the stalwart whose determined spirit and firmness of purpose 
enables him to accomplish his goals—i.e., to be illumined by the revelation of Desire at the 
time of eating. 

232. ruach…makifim…sustains…. In section 10, Rebbe Nachman explained that the ish 
chayil (stalwart), and not the shlimazel, experiences the revelation of Desire that manifests 
within the livelihood and sustenance at the time of eating. Here, the Rebbe links this with ruach 
(spirit)—i.e., healthy lungs—which sustains a person at a time of illness. Conceptually, the 
breathing in of ruach by the lungs is the drawing of makifim, as a result of which livelihood is 
drawn from the hands that are in the Sea of Wisdom, as explained above. In Likutey Moharan I, 
8:2, the Rebbe teaches that we receive ruach-of-life through the “lung” of the Jewish people—
i.e., the tzaddik and leading teacher-sage of the generation (see also §11 there; and see Lesson 
#9 later on in this volume). 

ל  הוּא סוֹפֵי־תֵבוֹת שֶׁ חִינַת חֲתָ"ךְ, שֶׁ "ל. וְזֶהוּ בְּ נַּ אֶת יָדֶךָ" וְכוּ', כַּ
י  תֵּ מּוּבָא. חֲתָ"ךְ שְׁ רְנָסָה, כַּ ל הַפַּ ם שֶׁ ֵ הוּא הַשּׁ פּוֹתֵ'חַ אֶ'ת יָדֶ'ךָ, שֶׁ
יפִים,  קִּ חִינַת הַמַּ ה בְּ לֶּ "ל נִתְגַּ דַיִם הַנַּ אֵלּוּ הַיָּ בְּ עָמִים רוּחַ, הַיְנוּ שֶׁ פְּ
נַי  פָּ חִינַת: "וְרוּחַ עַל  בְּ חִינַת: "סוֹבֵב סוֹבֵב הוֹלֵךְ הָרוּחַ",  בְּ הֵם  שֶׁ

"ל. נַּ יַחֲלֹף", כַּ
חִינַת  נְפֵיהֶם" – זֶה בְּ חַת כַּ חִינַת )יחזקאל א, ח(: "וִידֵי אָדָם מִתַּ וְזֶה בְּ
ךְ  נִמְשָׁ ם  ָ שּׁ מִּ שֶׁ יפִים,  מַקִּ חִינַת  בְּ הָרוּחַ,  סוֹבֵב  ם  ָ שּׁ שֶׁ הָרֵאָה,  נְפֵי  כַּ

"ל. נַּ דַיִם כַּ חִינַת הֶאָרַת הַיָּ בְּ
ל מַחֲלֵהוּ" )משלי יח, יד(. "רוּחַ אִישׁ"  חִינַת: "רוּחַ אִישׁ יְכַלְכֵּ וְזֶה בְּ
חִינַת: "סוֹבֵב סוֹבֵב הוֹלֵךְ  הוּא בְּ "ל, שֶׁ ים הַנַּ חִינַת רוּחַ־הַחַיִּ – זֶה בְּ
חִינַת:  לָה, בְּ רְנָסָה וְכַלְכָּ ךְ פַּ ם נִמְשָׁ ָ שּׁ מִּ יפִים, שֶׁ חִינַת מַקִּ הָרוּחַ", בְּ

"ל. נַּ ל וְכוּ' כַּ יְכַלְכֵּ
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In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader keeps his charges from sinning by instilling them 
with daat (§3). A person has to leave behind his daat in this world by conversing with a friend 
about worshiping God and the fear of Heaven (§4). However, in order for his words to make 
a lasting impression upon others, he himself must possess fear of Heaven (§5). By conversing 
with others about the fear of Heaven a person merits internalizing the makifim that previously 
eluded him. The makifim of the generation’s leading teacher-sage are the concept of mah, from 
the level of Keter (§6). The leading teacher-sage must possess the attribute of kol in order to 
instill daat into those who dwell above and also those who dwell below (§7). He must also 
make a fence for his words, so that he attains only those makifim he is meant to attain and not 
those too lofty for him to transmit (§8). And in order to ensure that they possess the fear of 
Heaven, the tzaddik must mesh together the concept of son with the concept of disciple (§9). By 
meshing together son and disciple one merits being illuminated with Desire while eating (§10). 
Each person experiences Chanukah and consecrates his own individual Temple, i.e., his daat, 
according to how effective he is in beseeching God on Yom Kippur. Chanukah also signifies the 
meshing together of son and disciple, through which the makifim are revealed and livelihood is 
drawn by Malkhut (§11). When the lungs are healthy, they comprise all the concepts discussed 
in the lesson (§12).

233. study and discuss some new insight…fear of God comes over them. Earlier in the 
lesson, Rebbe Nachman discussed the importance of conversing with one’s friend about the fear 
of Heaven (§4-§5), as this enables one to internalize the makifim that presently elude him, and 
to subsequently supply livelihood for those dependent upon him (§6-§10). In this section we 
will see that those who study and discuss a new insight taught by the tzaddik and teacher-sage of 
the generation are themselves filled with fear of God. This is because his insights and teachings 
rouse Malkhut, which, as will be explained, is the source of fear. In addition, the Rebbe will 
show that by studying and reviewing a new insight taught by the generation’s leading teacher-
sage, a person can himself effect these rectifications. To attain and internalize the insight and 
to teach it, the teacher-sage drew down the highest of all transcendent perceptions, namely, 

13.  Therefore, when people study and discuss some new insight 
taught by the sage of the generation, fear of God comes over them.233 
Reviewing the new insight stirs up and reveals the Sea of Wisdom from 
which Malkhut receives the livelihood, so that Malkhut then comes to 
draw livelihood.234

And fear of God is mainly in Malkhut, which is the source of this 
fear, as [the Sages, of blessed memory,] taught: Were it not for the fear 
of the malkhut (government) (Avot 3:2).235 Then the God-fearingness of 
the sage who revealed this new insight is awakened, because everything 
depends upon fear.236 He must himself possess fear of God in order for 
his words to be heeded and in order for them to endure, as discussed 
above.237 Therefore, by reviewing the new insight, which results in 
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makifim from the World to Come (§6-§8). One who reviews and internalizes the insight 
similarly draws makifim and livelihood, commensurate with his level. 

Although the terms which Rebbe Nachman speaks of here are “study” and “discuss,” 
which implies speaking with others, in Likutey Moharan I, 118, the Rebbe teaches that when 
studying alone it is very beneficial to discuss and explain things to oneself, in one’s mother 
tongue. This discussing, too, is studying the leading teacher-sage’s new insight and so causes 
fear to descend upon the one who engages in it.

234. Reviewing the new insight…Malkhut then comes to draw livelihood. The Torah 
teachings and insights of the leading teacher-sage are invariably about worshiping God and the 
fear of Heaven. The wisdom one acquires by reviewing these insights is the revealing of the Sea 
of Wisdom, within which are found the hands/hints for grasping the light of the makifim and 
for delivering shefa to Malkhut. Thus, studying and discussing the leading teacher-sage’s Torah 
insights leads to Malkhut drawing livelihood for the inhabitants of this world.

235. Were it not for the fear of the government. Rabbi Chanina said: Pray for the welfare of 
the malkhut (government); were it not that people fear it, they would swallow each other alive 
(loc. cit.). In the context of our lesson, this alludes to the link between fear of Heaven and the 
sefirah Malkhut. By accepting God’s rule, His Malkhut, we exhibit our fear of Him.

236. everything depends upon fear. King Shlomo taught: “In the end, all things having 
been considered: Fear the Lord and keep His commandments! For this is [the duty of] all 
mankind” (Ecclesiastes 12:13). All humanity was created for this purpose: to fear Heaven. In 
the context of our lesson, Rebbe Nachman has shown that everything is dependent upon the 
fear of Heaven. Without fear a person falls into foolishness and sin. With fear he attains the 
makifim and merits receiving from Malkhut the livelihood it draws from the hands that are in 
the Sea of Wisdom. 

237. as discussed above. See section 5 (and n.57) that in order to instill others with daat, a 
person must possess fear of Heaven, so that his words will be accepted and endure. 
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הֶחָכָם  שׁ  חִדֵּ שֶׁ חִדּוּשׁ,  מֵאֵיזֶה  רִים  וּמְדַבְּ נִים  עַיְּ מְּ שֶׁ כְּ ן  וְעַל־כֵּ יג.  
י  כִּ הַחִדּוּשׁ.  בְּ ן  וּמְעַיֵּ ר  דַבֵּ מְּ שֶׁ זֶה  עַל  יִרְאָה  נוֹפֵל  אֲזַי  דּוֹר,  בַּ שֶׁ
ם  ָ שּׁ מִּ ה יַם הַחָכְמָה, שֶׁ לֶּ חוֹזְרִים אֶת הַחִדּוּשׁ, אֲזַי נִתְעוֹרֵר וְנִתְגַּ שֶׁ כְּ
יךְ  לְכוּת לְהַמְשִׁ חִינַת הַמַּ א בְּ רְנָסָה, וַאֲזַי בָּ לְכוּת אֶת הַפַּ ל הַמַּ מְקַבֵּ

רְנָסָה. פַּ
מוֹ  כְּ רְאָה,  הַיִּ מְקוֹר  הִיא  מַלְכוּת  י  כִּ מַלְכוּת,  בְּ הִיא  רְאָה  הַיִּ ר  וְעִקַּ
נִתְעוֹרֵר  וַאֲזַי  מַלְכוּת'.  ל  שֶׁ מוֹרָאָהּ  'אִלְמָלֵא  ג, ב(:  )אבות  אָמְרוּ  שֶׁ
י  כִּ רְאָה,  יִּ בַּ לוּי  תָּ הַכֹּל  י  כִּ הַחִדּוּשׁ,  זֶה  שׁ  חִדֵּ שֶׁ הֶחָכָם  ל  שֶׁ רְאָה  הַיִּ
מוּ  תְקַיְּ יִּ מָעִין, וּכְדֵי שֶׁ בָרָיו נִשְׁ הְיוּ דְּ יִּ דֵי שֶׁ הְיֶה לוֹ יִרְאָה, כְּ יִּ צָרִיךְ שֶׁ
חִינַת  בְּ א  בָּ אֲזַי  שֶׁ הַחִדּוּשׁ,  אֶת  חוֹזְרִים  שֶׁ כְּ ן  וְעַל־כֵּ "ל.  נַּ כַּ בָרָיו  דְּ
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In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn 
is the product of foolishness. The true leader keeps his charges from sinning by instilling them 
with daat (§3). A person has to leave behind his daat in this world by conversing with a friend 
about worshiping God and the fear of Heaven (§4). However, in order for his words to make 
a lasting impression upon others, he himself must possess fear of Heaven (§5). By conversing 
with others about the fear of Heaven a person merits internalizing the makifim that previously 
eluded him. The makifim of the generation’s leading teacher-sage are the concept of mah, from 
the level of Keter (§6). The leading teacher-sage must possess the attribute of kol in order to 
instill daat into those who dwell above and also those who dwell below (§7). He must also 
make a fence for his words, so that he attains only those makifim he is meant to attain and not 
those too lofty for him to transmit (§8). And in order to ensure that they possess the fear of 
Heaven, the tzaddik must mesh together the concept of son with the concept of disciple (§9). By 
meshing together son and disciple one merits being illuminated with Desire while eating (§10). 
Each person experiences Chanukah and consecrates his own individual Temple, i.e., his daat, 
according to how effective he is in beseeching God on Yom Kippur. Chanukah also signifies the 
meshing together of son and disciple, through which the makifim are revealed and livelihood is 
drawn by Malkhut (§11). When the lungs are healthy, they comprise all the concepts discussed 
in the lesson (§12).

233. study and discuss some new insight…fear of God comes over them. Earlier in the 
lesson, Rebbe Nachman discussed the importance of conversing with one’s friend about the fear 
of Heaven (§4-§5), as this enables one to internalize the makifim that presently elude him, and 
to subsequently supply livelihood for those dependent upon him (§6-§10). In this section we 
will see that those who study and discuss a new insight taught by the tzaddik and teacher-sage of 
the generation are themselves filled with fear of God. This is because his insights and teachings 
rouse Malkhut, which, as will be explained, is the source of fear. In addition, the Rebbe will 
show that by studying and reviewing a new insight taught by the generation’s leading teacher-
sage, a person can himself effect these rectifications. To attain and internalize the insight and 
to teach it, the teacher-sage drew down the highest of all transcendent perceptions, namely, 

13.  Therefore, when people study and discuss some new insight 
taught by the sage of the generation, fear of God comes over them.233 
Reviewing the new insight stirs up and reveals the Sea of Wisdom from 
which Malkhut receives the livelihood, so that Malkhut then comes to 
draw livelihood.234

And fear of God is mainly in Malkhut, which is the source of this 
fear, as [the Sages, of blessed memory,] taught: Were it not for the fear 
of the malkhut (government) (Avot 3:2).235 Then the God-fearingness of 
the sage who revealed this new insight is awakened, because everything 
depends upon fear.236 He must himself possess fear of God in order for 
his words to be heeded and in order for them to endure, as discussed 
above.237 Therefore, by reviewing the new insight, which results in 
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makifim from the World to Come (§6-§8). One who reviews and internalizes the insight 
similarly draws makifim and livelihood, commensurate with his level. 

Although the terms which Rebbe Nachman speaks of here are “study” and “discuss,” 
which implies speaking with others, in Likutey Moharan I, 118, the Rebbe teaches that when 
studying alone it is very beneficial to discuss and explain things to oneself, in one’s mother 
tongue. This discussing, too, is studying the leading teacher-sage’s new insight and so causes 
fear to descend upon the one who engages in it.

234. Reviewing the new insight…Malkhut then comes to draw livelihood. The Torah 
teachings and insights of the leading teacher-sage are invariably about worshiping God and the 
fear of Heaven. The wisdom one acquires by reviewing these insights is the revealing of the Sea 
of Wisdom, within which are found the hands/hints for grasping the light of the makifim and 
for delivering shefa to Malkhut. Thus, studying and discussing the leading teacher-sage’s Torah 
insights leads to Malkhut drawing livelihood for the inhabitants of this world.

235. Were it not for the fear of the government. Rabbi Chanina said: Pray for the welfare of 
the malkhut (government); were it not that people fear it, they would swallow each other alive 
(loc. cit.). In the context of our lesson, this alludes to the link between fear of Heaven and the 
sefirah Malkhut. By accepting God’s rule, His Malkhut, we exhibit our fear of Him.

236. everything depends upon fear. King Shlomo taught: “In the end, all things having 
been considered: Fear the Lord and keep His commandments! For this is [the duty of] all 
mankind” (Ecclesiastes 12:13). All humanity was created for this purpose: to fear Heaven. In 
the context of our lesson, Rebbe Nachman has shown that everything is dependent upon the 
fear of Heaven. Without fear a person falls into foolishness and sin. With fear he attains the 
makifim and merits receiving from Malkhut the livelihood it draws from the hands that are in 
the Sea of Wisdom. 

237. as discussed above. See section 5 (and n.57) that in order to instill others with daat, a 
person must possess fear of Heaven, so that his words will be accepted and endure. 
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הֶחָכָם  שׁ  חִדֵּ שֶׁ חִדּוּשׁ,  מֵאֵיזֶה  רִים  וּמְדַבְּ נִים  עַיְּ מְּ שֶׁ כְּ ן  וְעַל־כֵּ יג.  
י  כִּ הַחִדּוּשׁ.  בְּ ן  וּמְעַיֵּ ר  דַבֵּ מְּ שֶׁ זֶה  עַל  יִרְאָה  נוֹפֵל  אֲזַי  דּוֹר,  בַּ שֶׁ
ם  ָ שּׁ מִּ ה יַם הַחָכְמָה, שֶׁ לֶּ חוֹזְרִים אֶת הַחִדּוּשׁ, אֲזַי נִתְעוֹרֵר וְנִתְגַּ שֶׁ כְּ
יךְ  לְכוּת לְהַמְשִׁ חִינַת הַמַּ א בְּ רְנָסָה, וַאֲזַי בָּ לְכוּת אֶת הַפַּ ל הַמַּ מְקַבֵּ

רְנָסָה. פַּ
מוֹ  כְּ רְאָה,  הַיִּ מְקוֹר  הִיא  מַלְכוּת  י  כִּ מַלְכוּת,  בְּ הִיא  רְאָה  הַיִּ ר  וְעִקַּ
נִתְעוֹרֵר  וַאֲזַי  מַלְכוּת'.  ל  שֶׁ מוֹרָאָהּ  'אִלְמָלֵא  ג, ב(:  )אבות  אָמְרוּ  שֶׁ
י  כִּ רְאָה,  יִּ בַּ לוּי  תָּ הַכֹּל  י  כִּ הַחִדּוּשׁ,  זֶה  שׁ  חִדֵּ שֶׁ הֶחָכָם  ל  שֶׁ רְאָה  הַיִּ
מוּ  תְקַיְּ יִּ מָעִין, וּכְדֵי שֶׁ בָרָיו נִשְׁ הְיוּ דְּ יִּ דֵי שֶׁ הְיֶה לוֹ יִרְאָה, כְּ יִּ צָרִיךְ שֶׁ
חִינַת  בְּ א  בָּ אֲזַי  שֶׁ הַחִדּוּשׁ,  אֶת  חוֹזְרִים  שֶׁ כְּ ן  וְעַל־כֵּ "ל.  נַּ כַּ בָרָיו  דְּ
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238. the sage’s fear is awakened and fear comes over the person who studies the new 
insight. Thus, studying the teacher-sage’s insights brings forth Malkhut—i.e., the fear of 
Heaven contained within his words (see the previous note)—and this God-fearingness is 
transferred to the one studying 
In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn is 
the product of foolishness. The true leader keeps his charges from sinning by instilling them with 
daat (§3). A person has to leave behind his daat in this world by conversing with a friend about 
worshiping God and the fear of Heaven (§4). However, in order for his words to make a lasting 
impression upon others, he himself must possess fear of Heaven (§5). By conversing with others 
about the fear of Heaven a person merits internalizing the makifim that previously eluded him. 
The makifim of the generation’s leading teacher-sage are the concept of mah, from the level of 
Keter (§6). The leading teacher-sage must possess the attribute of kol in order to instill daat into 
those who dwell above and also those who dwell below (§7). He must also make a fence for his 
words, so that he attains only those makifim he is meant to attain and not those too lofty for him 
to transmit (§8). And in order to ensure that they possess the fear of Heaven, the tzaddik must 
mesh together the concept of son with the concept of disciple (§9). By doing so one merits being 
illuminated with Desire while eating (§10). Each person experiences Chanukah and consecrates 
his own individual Temple, i.e., his daat, according to how effective he is in beseeching God 
on Yom Kippur. Chanukah also signifies the meshing together of son and disciple, through 
which the makifim are revealed and livelihood is drawn by Malkhut (§11). When the lungs are 
healthy, they comprise all the concepts discussed in the lesson (§12). Studying the insights of the 
generation’s leading teacher-sage awakens in one the fear of Heaven (§13).

Malkhut—i.e., the concept of the fear of God—coming to receive 
livelihood from there, the sage’s fear is awakened and fear comes over 
the person who studies the new insight.238

14.  This is the explanation of:239

Maaseh (There is a story) about Rabbi Eliezer and Rabbi 
Yehoshua travelling by sefinah (ship). Rabbi Eliezer was 
sleeping, and Rabbi Yehoshua was awake. Rabbi Yehoshua 
trembled and Rabbi Eliezer woke up. “Mah (What) is this, 
Yehoshua?” he asked him. “Why did you tremble?” “I saw a 
great light in the sea,” he answered. “Perhaps it was the eyes 
of Leviathan that you saw,” he said. “For it is stated: Its eyes 
are like the glimmer of the dawn” (Bava Batra 74b).240

Rabbi Eliezer and Rabbi Yehoshua — This is the concept of son and 
disciple.241

Rabbi Eliezer is the concept of son, whose insight is mah, as in 
“Mah did you see?...,” as in “for no human shall see Me and live” and 
“no eye has seen it but You, O Lord,” as discussed above.242 This alludes 
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239. This is the explanation of. Rebbe Nachman now shows how the concepts discussed in this 
lesson are encapsulated in the following Talmudic account of Rabbi Eliezer’s and Rabbi Yehoshua’s 
journey at sea. This is one of a group of incredulous tales told by Rabbah bar bar Chanah and other 
Talmudic Sages (Bava Batra 73aff). Maharsha states: Although one cannot deny the veracity of 
these anecdotes…each one contains much deeper meanings (loc. cit., Maharsha, s.v. ishta’iy). The 
Rebbe’s teachings shed great light on these aggadic tales and their inner meaning; see Likutey 
Moharan I, 1-18 and ibid. II, 4 and 5. According to the Ari, many of the deepest mysteries of the 
Torah are found in the aggadic passages of the Talmud (Rabbi Yaakov Meir Shechter). 

240. Its eyes are like the glimmer of the dawn. These words from Job 41:10 appear in God’s 
description for Iyov of Leviathan’s intimidating appearance. The commentators explain that its 
eyes shine like the sun’s rays at the break of dawn (Rashi; Metzudat David). 

241. This is the concept of son and disciple. We have seen that meshing together son and 
disciple brings to the revelation of Desire and the drawing of livelihood by Malkhut, two of 
the major rectifications discussed in the lesson. Rebbe Nachman will now show that these two 
renowned students of Rabbi Yochanan ben Zakkai, Rabbi Eliezer and Rabbi Yehoshua (see Avot 
2:8), represent the son and the disciple, respectively. 

In addition to the praise for these two Sages mentioned in Avot, the Talmud (Bava Metzia 
59b) states that “the halakhah accords with Rabbi Eliezer in every instance” (see also Likutey 
Moharan II, 2:6 and n.115). Rabbi Yehoshua’s greatness is mentioned in Chagigah 5b and 
Bekhorot 8b, where he is lauded for his ability to defend the Torah against heretics and agnostics 
(see also Likutey Moharan I, 23-31).

242. Rabbi Eliezer…son…Mah did you see?…as discussed above. See section 6 and note 

"ל,  נַּ כַּ יִרְאָה  חִינַת  בְּ וּמַלְכוּת הוּא  רְנָסָה,  פַּ ם  ָ מִשּׁ ל  לְקַבֵּ לְכוּת  הַמַּ
יִרְאָה  נוֹפֵל  ן  עַל־כֵּ "ל,  הַנַּ הֶחָכָם  ל  שֶׁ יִרְאָה  נִתְעוֹרֵר  וְעַל־יְדֵי־זֶה 

הַחִדּוּשׁ. ן בְּ עַיֵּ מְּ עַל זֶה שֶׁ

רוּשׁ )בבא־בתרא עד, ב(: וְזֶה פֵּ
סְפִינָה,  בִּ אִין  בָּ הָיוּ  שֶׁ עַ  יְהוֹשֻׁ י  וְרַבִּ אֱלִיעֶזֶר  י  רַבִּ בְּ ה  מַעֲשֶׂ
י  רַבִּ עְזַע  נִזְדַּ נֵעוֹר.  עַ  יְהוֹשֻׁ י  וְרַבִּ ן,  יָשֵׁ אֱלִיעֶזֶר  י  רַבִּ וְהָיָה 
עַ,  יְהוֹשֻׁ ה,  זֶּ מַה  לוֹ:  אָמַר  אֱלִיעֶזֶר.  י  רַבִּ וְנִנְעַר  עַ,  יְהוֹשֻׁ
ם.  יָּ בַּ רָאִיתִי  דוֹל  גָּ מָאוֹר  לוֹ:  אָמַר   ? עְזַעְתָּ נִזְדַּ מָה  נֵי  מִפְּ
"עֵינָיו  אֱמַר:  נֶּ שֶׁ רָאִיתָ,  לִוְיָתָן  ל  שֶׁ עֵינָיו  א  מָּ שֶׁ לוֹ:  אָמַר 

חַר" . י שָׁ עַפְעַפֵּ כְּ
ן וְתַלְמִיד. חִינַת בֵּ עַ – זֶה בְּ י יְהוֹשֻׁ י אֱלִיעֶזֶר וְרַבִּ רַבִּ

חִינַת: מֶה  בְּ מָה,  חִינַת  בְּ גָתוֹ  הַשָּׂ שֶׁ ן,  בֵּ חִינַת  בְּ זֶה  אֱלִיעֶזֶר –  י  רַבִּ
חִינַת: "עַיִן לֹא רָאָתָה  י לֹא יִרְאַנִי הָאָדָם', בְּ חִינַת: 'כִּ חָמִיתָ וְכוּ', בְּ
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238. the sage’s fear is awakened and fear comes over the person who studies the new 
insight. Thus, studying the teacher-sage’s insights brings forth Malkhut—i.e., the fear of 
Heaven contained within his words (see the previous note)—and this God-fearingness is 
transferred to the one studying 
In review: Only someone with genuine compassion is fit to be a leader of people (§1). The 
exemplar of such a leader is Moshe Rabbeinu (§2). Suffering is produced by sin, which in turn is 
the product of foolishness. The true leader keeps his charges from sinning by instilling them with 
daat (§3). A person has to leave behind his daat in this world by conversing with a friend about 
worshiping God and the fear of Heaven (§4). However, in order for his words to make a lasting 
impression upon others, he himself must possess fear of Heaven (§5). By conversing with others 
about the fear of Heaven a person merits internalizing the makifim that previously eluded him. 
The makifim of the generation’s leading teacher-sage are the concept of mah, from the level of 
Keter (§6). The leading teacher-sage must possess the attribute of kol in order to instill daat into 
those who dwell above and also those who dwell below (§7). He must also make a fence for his 
words, so that he attains only those makifim he is meant to attain and not those too lofty for him 
to transmit (§8). And in order to ensure that they possess the fear of Heaven, the tzaddik must 
mesh together the concept of son with the concept of disciple (§9). By doing so one merits being 
illuminated with Desire while eating (§10). Each person experiences Chanukah and consecrates 
his own individual Temple, i.e., his daat, according to how effective he is in beseeching God 
on Yom Kippur. Chanukah also signifies the meshing together of son and disciple, through 
which the makifim are revealed and livelihood is drawn by Malkhut (§11). When the lungs are 
healthy, they comprise all the concepts discussed in the lesson (§12). Studying the insights of the 
generation’s leading teacher-sage awakens in one the fear of Heaven (§13).

Malkhut—i.e., the concept of the fear of God—coming to receive 
livelihood from there, the sage’s fear is awakened and fear comes over 
the person who studies the new insight.238

14.  This is the explanation of:239

Maaseh (There is a story) about Rabbi Eliezer and Rabbi 
Yehoshua travelling by sefinah (ship). Rabbi Eliezer was 
sleeping, and Rabbi Yehoshua was awake. Rabbi Yehoshua 
trembled and Rabbi Eliezer woke up. “Mah (What) is this, 
Yehoshua?” he asked him. “Why did you tremble?” “I saw a 
great light in the sea,” he answered. “Perhaps it was the eyes 
of Leviathan that you saw,” he said. “For it is stated: Its eyes 
are like the glimmer of the dawn” (Bava Batra 74b).240

Rabbi Eliezer and Rabbi Yehoshua — This is the concept of son and 
disciple.241

Rabbi Eliezer is the concept of son, whose insight is mah, as in 
“Mah did you see?...,” as in “for no human shall see Me and live” and 
“no eye has seen it but You, O Lord,” as discussed above.242 This alludes 
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239. This is the explanation of. Rebbe Nachman now shows how the concepts discussed in this 
lesson are encapsulated in the following Talmudic account of Rabbi Eliezer’s and Rabbi Yehoshua’s 
journey at sea. This is one of a group of incredulous tales told by Rabbah bar bar Chanah and other 
Talmudic Sages (Bava Batra 73aff). Maharsha states: Although one cannot deny the veracity of 
these anecdotes…each one contains much deeper meanings (loc. cit., Maharsha, s.v. ishta’iy). The 
Rebbe’s teachings shed great light on these aggadic tales and their inner meaning; see Likutey 
Moharan I, 1-18 and ibid. II, 4 and 5. According to the Ari, many of the deepest mysteries of the 
Torah are found in the aggadic passages of the Talmud (Rabbi Yaakov Meir Shechter). 

240. Its eyes are like the glimmer of the dawn. These words from Job 41:10 appear in God’s 
description for Iyov of Leviathan’s intimidating appearance. The commentators explain that its 
eyes shine like the sun’s rays at the break of dawn (Rashi; Metzudat David). 

241. This is the concept of son and disciple. We have seen that meshing together son and 
disciple brings to the revelation of Desire and the drawing of livelihood by Malkhut, two of 
the major rectifications discussed in the lesson. Rebbe Nachman will now show that these two 
renowned students of Rabbi Yochanan ben Zakkai, Rabbi Eliezer and Rabbi Yehoshua (see Avot 
2:8), represent the son and the disciple, respectively. 

In addition to the praise for these two Sages mentioned in Avot, the Talmud (Bava Metzia 
59b) states that “the halakhah accords with Rabbi Eliezer in every instance” (see also Likutey 
Moharan II, 2:6 and n.115). Rabbi Yehoshua’s greatness is mentioned in Chagigah 5b and 
Bekhorot 8b, where he is lauded for his ability to defend the Torah against heretics and agnostics 
(see also Likutey Moharan I, 23-31).

242. Rabbi Eliezer…son…Mah did you see?…as discussed above. See section 6 and note 

"ל,  נַּ כַּ יִרְאָה  חִינַת  בְּ וּמַלְכוּת הוּא  רְנָסָה,  פַּ ם  ָ מִשּׁ ל  לְקַבֵּ לְכוּת  הַמַּ
יִרְאָה  נוֹפֵל  ן  עַל־כֵּ "ל,  הַנַּ הֶחָכָם  ל  שֶׁ יִרְאָה  נִתְעוֹרֵר  וְעַל־יְדֵי־זֶה 

הַחִדּוּשׁ. ן בְּ עַיֵּ מְּ עַל זֶה שֶׁ

רוּשׁ )בבא־בתרא עד, ב(: וְזֶה פֵּ
סְפִינָה,  בִּ אִין  בָּ הָיוּ  שֶׁ עַ  יְהוֹשֻׁ י  וְרַבִּ אֱלִיעֶזֶר  י  רַבִּ בְּ ה  מַעֲשֶׂ
י  רַבִּ עְזַע  נִזְדַּ נֵעוֹר.  עַ  יְהוֹשֻׁ י  וְרַבִּ ן,  יָשֵׁ אֱלִיעֶזֶר  י  רַבִּ וְהָיָה 
עַ,  יְהוֹשֻׁ ה,  זֶּ מַה  לוֹ:  אָמַר  אֱלִיעֶזֶר.  י  רַבִּ וְנִנְעַר  עַ,  יְהוֹשֻׁ
ם.  יָּ בַּ רָאִיתִי  דוֹל  גָּ מָאוֹר  לוֹ:  אָמַר   ? עְזַעְתָּ נִזְדַּ מָה  נֵי  מִפְּ
"עֵינָיו  אֱמַר:  נֶּ שֶׁ רָאִיתָ,  לִוְיָתָן  ל  שֶׁ עֵינָיו  א  מָּ שֶׁ לוֹ:  אָמַר 

חַר" . י שָׁ עַפְעַפֵּ כְּ
ן וְתַלְמִיד. חִינַת בֵּ עַ – זֶה בְּ י יְהוֹשֻׁ י אֱלִיעֶזֶר וְרַבִּ רַבִּ

חִינַת: מֶה  בְּ מָה,  חִינַת  בְּ גָתוֹ  הַשָּׂ שֶׁ ן,  בֵּ חִינַת  בְּ זֶה  אֱלִיעֶזֶר –  י  רַבִּ
חִינַת: "עַיִן לֹא רָאָתָה  י לֹא יִרְאַנִי הָאָדָם', בְּ חִינַת: 'כִּ חָמִיתָ וְכוּ', בְּ
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79, section 8 and note 117, and section 12 and note 220, that these are the higher transcendent 
perceptions of God, the concepts of son, the upper world, and those who dwell above. 

243. ELIEZeR…Ayin Lo Raatah…as discussed above. Rebbe Nachman identifies Rabbi 
Eliezer as the son, as hinted in his name: ELIEZeR (אליעזר) is an acronym for Ayin Lo Raatah 
Elohim Zulatekha Yaaseh (יעשה זולתיך  אלהים  ראתה  לא   which, as explained above, is the ,(עין 
insight of the son (see §12). The verse also alludes to sleep, when one’s closed eyes are the 
concept of “no eye has seen it but You, O Lord” (as in n.220 above). This level beyond the 
conscious mind, beyond daat, and beyond time, is the makifim of mah.

244. the whole earth…beheld the Lord. See above, section 7 and note 87, and section 8 and 
note 125, that this is the concept of disciple, the lower world, and those who dwell below. 

245. not give up on themselves…as discussed above. See section 7 and note 92.

246. Rabbi Yehoshua…YeHOShuA…. Rebbe Nachman identifies Rabbi Yehoshua as 
the disciple, as hinted in his name: YeHOShuA (יהושע) is an acronym for Yekumun; Hakitzu 
V’ranenu Shokhnei Ahfar (יקומון, הקיצו ורננו שוכני עפר), which, as explained above, is what the 
tzaddik must do for those who see themselves as very distant from God (see §7 and n.88). Thus, 

to Rabbi Eliezer, because [the letters that spell] ELIEZeR are the first 
letters of Ayin Lo Raatah Elohim Zulatekha Yaaseh (“no eye has seen it 
but You, O Lord, Who acts”), which is the concept of son, as discussed 
above.243

Rabbi Yehoshua is the concept of disciple, whose insight is “the 
whole earth is filled with His glory,” as in “I beheld the Lord.” This is 
the insight of those who dwell below.244 One has to rouse and waken 
them so that they do not give up on themselves, as in “awake and sing 
out, you who dwell in the dust,” as discussed above.245 And, one has to 
show them that “the whole earth is filled with His glory.” This alludes 
to Rabbi Yehoshua, because [the letters that spell] YeHOShuA are the 
first letters of “May Your dead come to life, may my corpses Yekumun; 
Hakitzu V’ranenu Shokhnei Ahfar (arise; awake and sing out, you who 
dwell in the dust).”246

And Moshe Rabbeinu signifies the sage of the generation who 
enlightens both son and disciple, as discussed above.247 He therefore 
had a son whose name was Eliezer, and a disciple whose name was 
Yehoshua.248 Moshe’s son Eliezer is the aspect of the aforementioned 
Rabbi Eliezer the Great, as the Midrash notes on the verse (Exodus 18:4), 
“And the name of the one was Eliezer”—the one and the only (Bamidbar 
Rabbah 19:7). For Moshe Rabbeinu requested that Rabbi Eliezer be among 
his descendants, and so it was.249
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Rabbi Yehoshua represents those who are awake—“awake and sing out, you who dwell in the 
dust,” the concept of disciple.

247. Moshe Rabbeinu…sage of the generation…as discussed above. See section 7 and notes 
83-85 that the tzaddik must possess the attribute of kol, the ability to show those who dwell 
above that they have not yet begun to know God, and those who dwell below that God is always 
right next to them. This is Moshe Rabbeinu, who, as the compassionate leader, engages in 
settling the world with human beings—i.e., people with daat (§2); as priest (during the Eight 
Days of Inauguration), meshes together son and disciple (§11) through his attribute of kol; and, 
as the tzaddik and teacher-sage of the generation, enlightens both son and disciple.

248. had a son whose name was Eliezer, and a disciple whose name was Yehoshua. See 
Exodus 18:4—“And the name of the [other] one was Eliezer…”; Numbers 11:28—“And 
Yehoshua son of Nun, attendant of Moshe from his youth….”

249. Moshe’s son Eliezer is the aspect of the aforementioned Rabbi Eliezer the Great…. 
Scripture relates that Moshe’s eldest son was Gershom, and then adds: “And the name of the one 
was Eliezer.” The Midrash (loc. cit.) learns from Scripture’s calling him “the one” rather than “the 
second,” that this refers to a specific one, someone else with the name Eliezer—namely, Rabbi 
Eliezer the Great. When Moshe ascended on high to receive the Torah, he found God quoting a 
law in the name of Rabbi Eliezer. Moshe was so impressed, that he prayed Rabbi Eliezer would 
be his descendant. And so it was, Rabbi Eliezer the Great was Moshe’s offspring. 

י אֱלִיעֶזֶר  י אֱלִיעֶזֶר, כִּ חִינַת רַבִּ "ל. וְזֶה בְּ נַּ אֱלֹקִים זוּלָתְךָ" וְכוּ' כַּ
ה  זֶּ שֶׁ וְכוּ',  ה  יַעֲשֶׂ זוּלָתְךָ  אֱלֹקִים  רָאָתָה  לֹא  עַיִן  י־תֵבוֹת:  רָאשֵׁ  –

"ל. נַּ ן כַּ חִינַת בֵּ בְּ
חִינַת "מְלֹא כָל  גָתוֹ הוּא בְּ הַשָּׂ לְמִיד, שֶׁ חִינַת תַּ עַ – זֶה בְּ י יְהוֹשֻׁ רַבִּ
ל  גָה שֶׁ חִינַת הַהַשָּׂ הוּ בְּ זֶּ חִינַת: "וָאֶרְאֶה אֶת ה'", שֶׁ בוֹדוֹ", בְּ הָאָרֶץ כְּ
"ל,  נַּ לֹּא יִתְיָאֲשׁוּ עַצְמָן כַּ רִיךְ לְעוֹרְרָם וְלַהֲקִיצָם, שֶׁ צָּ ה, שֶׁ רֵי מַטָּ דָּ
י "מְלֹא כָל  נוּ שׁוֹכְנֵי עָפָר", וּלְהַרְאוֹת לָהֶם כִּ בְחִינַת: "הָקִיצוּ וְרַנְּ בִּ
י־ רָאשֵׁ הוּא  יְהוֹשֻעַ  י  כִּ עַ,  יְהוֹשֻׁ י  רַבִּ חִינַת  בְּ וְזֶה  בוֹדוֹ".  כְּ הָאָרֶץ 

נוּ שֹׁכְנֵי עָפָר". תֵבוֹת: "יִחְיוּ מֵתֶיךָ נְבֵלָתִי יְקוּמוּן הָקִיצוּ וְרַנְּ
בֵן וְתַלְמִיד  הוּא מֵאִיר בְּ חִינַת חֲכַם הַדּוֹר, שֶׁ הוּא בְּ נוּ שֶׁ ה רַבֵּ וּמֹשֶׁ
עַ.  מוֹ יְהוֹשֻׁ ְ שּׁ מוֹ אֱלִיעֶזֶר וְתַלְמִיד שֶׁ הָיָה שְׁ ן שֶׁ ן הָיָה לוֹ בֵּ "ל, עַל־כֵּ נַּ כַּ
מּוּבָא  "ל, כַּ דוֹל הַנַּ י אֱלִיעֶזֶר הַגָּ חִינַת רַבִּ ה הוּא בְּ ן מֹשֶׁ י אֱלִיעֶזֶר בֶּ כִּ
ם הָאֶחָד אֱלִיעֶזֶר" –  סוּק: "וְשֵׁ דְרָשׁ )במדבר רבה, פרשה יט( עַל פָּ מִּ בַּ
י אֱלִיעֶזֶר  הְיֶה רַבִּ יִּ שׁ עַל זֶה, שֶׁ קֵּ נוּ בִּ ה רַבֵּ י מֹשֶׁ 'הָאֶחָד הַמְיֻחָד'. כִּ

ן. ם כֵּ מִיּוֹצְאֵי חֲלָצָיו, וְנִתְקַיֵּ



BRESLOV 
RESEARCH 
INSTITUTE

מכון
נחלת
צבי

111 LIKUTEY MOHARAN II #7:14

79, section 8 and note 117, and section 12 and note 220, that these are the higher transcendent 
perceptions of God, the concepts of son, the upper world, and those who dwell above. 

243. ELIEZeR…Ayin Lo Raatah…as discussed above. Rebbe Nachman identifies Rabbi 
Eliezer as the son, as hinted in his name: ELIEZeR (אליעזר) is an acronym for Ayin Lo Raatah 
Elohim Zulatekha Yaaseh (יעשה זולתיך  אלהים  ראתה  לא   which, as explained above, is the ,(עין 
insight of the son (see §12). The verse also alludes to sleep, when one’s closed eyes are the 
concept of “no eye has seen it but You, O Lord” (as in n.220 above). This level beyond the 
conscious mind, beyond daat, and beyond time, is the makifim of mah.

244. the whole earth…beheld the Lord. See above, section 7 and note 87, and section 8 and 
note 125, that this is the concept of disciple, the lower world, and those who dwell below. 

245. not give up on themselves…as discussed above. See section 7 and note 92.

246. Rabbi Yehoshua…YeHOShuA…. Rebbe Nachman identifies Rabbi Yehoshua as 
the disciple, as hinted in his name: YeHOShuA (יהושע) is an acronym for Yekumun; Hakitzu 
V’ranenu Shokhnei Ahfar (יקומון, הקיצו ורננו שוכני עפר), which, as explained above, is what the 
tzaddik must do for those who see themselves as very distant from God (see §7 and n.88). Thus, 

to Rabbi Eliezer, because [the letters that spell] ELIEZeR are the first 
letters of Ayin Lo Raatah Elohim Zulatekha Yaaseh (“no eye has seen it 
but You, O Lord, Who acts”), which is the concept of son, as discussed 
above.243

Rabbi Yehoshua is the concept of disciple, whose insight is “the 
whole earth is filled with His glory,” as in “I beheld the Lord.” This is 
the insight of those who dwell below.244 One has to rouse and waken 
them so that they do not give up on themselves, as in “awake and sing 
out, you who dwell in the dust,” as discussed above.245 And, one has to 
show them that “the whole earth is filled with His glory.” This alludes 
to Rabbi Yehoshua, because [the letters that spell] YeHOShuA are the 
first letters of “May Your dead come to life, may my corpses Yekumun; 
Hakitzu V’ranenu Shokhnei Ahfar (arise; awake and sing out, you who 
dwell in the dust).”246

And Moshe Rabbeinu signifies the sage of the generation who 
enlightens both son and disciple, as discussed above.247 He therefore 
had a son whose name was Eliezer, and a disciple whose name was 
Yehoshua.248 Moshe’s son Eliezer is the aspect of the aforementioned 
Rabbi Eliezer the Great, as the Midrash notes on the verse (Exodus 18:4), 
“And the name of the one was Eliezer”—the one and the only (Bamidbar 
Rabbah 19:7). For Moshe Rabbeinu requested that Rabbi Eliezer be among 
his descendants, and so it was.249
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Rabbi Yehoshua represents those who are awake—“awake and sing out, you who dwell in the 
dust,” the concept of disciple.

247. Moshe Rabbeinu…sage of the generation…as discussed above. See section 7 and notes 
83-85 that the tzaddik must possess the attribute of kol, the ability to show those who dwell 
above that they have not yet begun to know God, and those who dwell below that God is always 
right next to them. This is Moshe Rabbeinu, who, as the compassionate leader, engages in 
settling the world with human beings—i.e., people with daat (§2); as priest (during the Eight 
Days of Inauguration), meshes together son and disciple (§11) through his attribute of kol; and, 
as the tzaddik and teacher-sage of the generation, enlightens both son and disciple.

248. had a son whose name was Eliezer, and a disciple whose name was Yehoshua. See 
Exodus 18:4—“And the name of the [other] one was Eliezer…”; Numbers 11:28—“And 
Yehoshua son of Nun, attendant of Moshe from his youth….”

249. Moshe’s son Eliezer is the aspect of the aforementioned Rabbi Eliezer the Great…. 
Scripture relates that Moshe’s eldest son was Gershom, and then adds: “And the name of the one 
was Eliezer.” The Midrash (loc. cit.) learns from Scripture’s calling him “the one” rather than “the 
second,” that this refers to a specific one, someone else with the name Eliezer—namely, Rabbi 
Eliezer the Great. When Moshe ascended on high to receive the Torah, he found God quoting a 
law in the name of Rabbi Eliezer. Moshe was so impressed, that he prayed Rabbi Eliezer would 
be his descendant. And so it was, Rabbi Eliezer the Great was Moshe’s offspring. 

י אֱלִיעֶזֶר  י אֱלִיעֶזֶר, כִּ חִינַת רַבִּ "ל. וְזֶה בְּ נַּ אֱלֹקִים זוּלָתְךָ" וְכוּ' כַּ
ה  זֶּ שֶׁ וְכוּ',  ה  יַעֲשֶׂ זוּלָתְךָ  אֱלֹקִים  רָאָתָה  לֹא  עַיִן  י־תֵבוֹת:  רָאשֵׁ  –

"ל. נַּ ן כַּ חִינַת בֵּ בְּ
חִינַת "מְלֹא כָל  גָתוֹ הוּא בְּ הַשָּׂ לְמִיד, שֶׁ חִינַת תַּ עַ – זֶה בְּ י יְהוֹשֻׁ רַבִּ
ל  גָה שֶׁ חִינַת הַהַשָּׂ הוּ בְּ זֶּ חִינַת: "וָאֶרְאֶה אֶת ה'", שֶׁ בוֹדוֹ", בְּ הָאָרֶץ כְּ
"ל,  נַּ לֹּא יִתְיָאֲשׁוּ עַצְמָן כַּ רִיךְ לְעוֹרְרָם וְלַהֲקִיצָם, שֶׁ צָּ ה, שֶׁ רֵי מַטָּ דָּ
י "מְלֹא כָל  נוּ שׁוֹכְנֵי עָפָר", וּלְהַרְאוֹת לָהֶם כִּ בְחִינַת: "הָקִיצוּ וְרַנְּ בִּ
י־ רָאשֵׁ הוּא  יְהוֹשֻעַ  י  כִּ עַ,  יְהוֹשֻׁ י  רַבִּ חִינַת  בְּ וְזֶה  בוֹדוֹ".  כְּ הָאָרֶץ 

נוּ שֹׁכְנֵי עָפָר". תֵבוֹת: "יִחְיוּ מֵתֶיךָ נְבֵלָתִי יְקוּמוּן הָקִיצוּ וְרַנְּ
בֵן וְתַלְמִיד  הוּא מֵאִיר בְּ חִינַת חֲכַם הַדּוֹר, שֶׁ הוּא בְּ נוּ שֶׁ ה רַבֵּ וּמֹשֶׁ
עַ.  מוֹ יְהוֹשֻׁ ְ שּׁ מוֹ אֱלִיעֶזֶר וְתַלְמִיד שֶׁ הָיָה שְׁ ן שֶׁ ן הָיָה לוֹ בֵּ "ל, עַל־כֵּ נַּ כַּ
מּוּבָא  "ל, כַּ דוֹל הַנַּ י אֱלִיעֶזֶר הַגָּ חִינַת רַבִּ ה הוּא בְּ ן מֹשֶׁ י אֱלִיעֶזֶר בֶּ כִּ
ם הָאֶחָד אֱלִיעֶזֶר" –  סוּק: "וְשֵׁ דְרָשׁ )במדבר רבה, פרשה יט( עַל פָּ מִּ בַּ
י אֱלִיעֶזֶר  הְיֶה רַבִּ יִּ שׁ עַל זֶה, שֶׁ קֵּ נוּ בִּ ה רַבֵּ י מֹשֶׁ 'הָאֶחָד הַמְיֻחָד'. כִּ

ן. ם כֵּ מִיּוֹצְאֵי חֲלָצָיו, וְנִתְקַיֵּ
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250. about Rabbi Eliezer and Rabbi Yehoshua…. In other words, about the concepts son 
and disciple.

251. MaASeH is MaH ShA, as is brought in the writings of the Ari…as discussed above. 
See Pri Etz Chaim, Shaar Chag HaMatzot 7, p.511 (see also Mishnat Chassidim, Mesekhet 
Seder Leil Pesach 8) that the Hebrew word for “story,” MaASeH (מעשה), is a composite of 
MaH (מה) ShA (שע). In the context of our lesson, mah is the insight “Mah (What) did you see?” 
and the level of Keter (§6 and nn.78-80). ShA is the 370 makifim lights that comprise the Light 
of the Face, the revelation of Desire (§11 and nn.195-196; §10 and nn.128-129, 153). Thus, 
MaASeH alludes to the makifim of mah, the 370 lights of the Light of the Face.

252. SeFiNah…SaFun and concealed…makifim…. The Hebrew term SeFiNah (ספינה) is 
etymologically similar to SaFuN (ספון), which means “hidden.” In the context of our lesson, 
this alludes to the makifim that are concealed in the Sea of Wisdom.

253. How abundant is Your good…as discussed above. See section 6 and notes 77-79.

This is: Maaseh about Rabbi Eliezer and Rabbi Yehoshua….250

MaASeH — is MaH ShA, as is brought in the writings [of the Ari, 
of blessed memory]. This alludes to the makifim, which are the ShA 
(370) lights of the Light of the Face, the concept of mah, as discussed 
above.251 This is: 

they were travelling by sefinah — That is, Rabbi Eliezer and Rabbi 
Yehoshua, the concept of son and disciple, were travelling in the Sea 
of Wisdom, in which the lights of the makifim are revealed. This is the 
meaning of SeFiNah, which connotes SaFuN (hidden) and concealed. 
It alludes to the makifim, which are hidden and concealed from all 
sight252 {the concept of “How abundant is Your good that You have 
stored away for those who fear You,” as discussed above}.253 And this 
is the meaning of “She is like the ships of a socher (merchant)” (Proverbs 
31:14)—i.e., s’chor s’chor (round and round), the concept of makifim/
sefinah.254 And this is: 

Rabbi Eliezer was sleeping, and Rabbi Yehoshua was awake. The 
insight of Rabbi Eliezer/son is the concept of sleep, corresponding to 
“no eye has seen it…,” and to mah, as in “Mah did you see?....” But 
the insight of Rabbi Yehoshua/disciple/those who dwell below is the 
concept of awake, corresponding to “I beheld the Lord,” and to “the 
whole earth is filled with His glory,” and to “awake and sing out, you 
who dwell in the dust.” This is the meaning of “Rabbi Eliezer was 
sleeping and Rabbi Yehoshua was awake.”255
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254. She is like the ships of a merchant…. Chapter 31 of Proverbs speaks about “A woman of 
valor…” and details her praise. “She is like the ships of a merchant; she brings her food from 
afar.” One homiletic interpretation is that this “woman” is the Torah (Yalkut Shimoni, Proverbs 
31). The Hebrew word for “merchant,” socher (סוחר), is etymologically similar to schor (סחור), 
which means “surround” or “encircle” (see Rashi on Genesis 42:34). Thus, in the context of our 
lesson, Rebbe Nachman reads “ships of a socher” as alluding to the makifim which go “round 
and round” a person (see §12 and n.222).

Rabbi Eliezer and Rabbi Yehoshua were travelling in the Sea of Wisdom, in search of 
greater perceptions of God, the makifim. 

255. Rabbi Eliezer was sleeping, and Rabbi Yehoshua was awake. “Rabbi Eliezer was 
sleeping” alludes to what Rebbe Nachman taught previously, that son (Rabbi Eliezer), the insight 
of mah, is synonymous with sleep—when one’s closed eyes are the concept of “no eye has seen 
it but You, O Lord” (see §12 and nn.219-220 above). Sleep also relates to the Rebbe’s earlier 
teaching linking “the Bedroom” with the concept of son (§11, and see n.191). See also note 98 
above, which recounts the story about the Ari and the lofty makifim he attained while sleeping. 

עַ וְכוּ'. י יְהוֹשֻׁ י אֱלִיעֶזֶר וְרַבִּ רַבִּ ה בְּ וְזֶה: מַעֲשֶׂ
יפִים  חִינַת מַקִּ בְּ הַיְנוּ  תָבִים,  כְּ בַּ מּוּבָא  כַּ ה – הוּא מָה ש"ע,  מַעֲשֶׂ
"ל.  נַּ חִינַת מָה כַּ נִים, בְּ ל אוֹר הַפָּ חִינַת ש"ע נְהוֹרִין שֶׁ הֵם בְּ "ל, שֶׁ הַנַּ

וְזֶה:
הֵם  שֶׁ עַ,  יְהוֹשֻׁ י  וְרַבִּ אֱלִיעֶזֶר  י  רַבִּ שֶׁ הַיְנוּ   – סְפִינָה  בִּ אִין  בָּ הָיוּ  שֶׁ
ין  לִּ מִתְגַּ ם  ָ שּׁ שֶׁ הַחָכְמָה,  יַם  בְּ כִין  מְהַלְּ הָיוּ  וְתַלְמִיד,  ן  בֵּ חִינוֹת  בְּ
חִינַת  חִינַת "סְפִינָה", לְשׁוֹן סָפוּן וְטָמוּן, בְּ יפִים. וְזֶה בְּ קִּ אוֹרוֹת הַמַּ
מָה  חִינַת:  בְּ הֵם  י  )כִּ כֹּל  מֵעֵין  וּטְמוּנִין  סְפוּנִים  הֵם  שֶׁ יפִים,  קִּ הַמַּ
חִינַת )משלי לא, יד(:  בְּ וְזֶה  "ל(.  נַּ כַּ ירֵאֶיךָ,  לִּ צָפַנְתָּ  ר  אֲשֶׁ רַב טוּבְךָ 
הֵם  יפִים שֶׁ חִינַת מַקִּ אֳנִיּוֹת סוֹחֵר" – לְשׁוֹן סְחוֹר סְחוֹר, בְּ "הָיְתָה כָּ

"ל. וְזֶה: נַּ חִינַת סְפִינָה כַּ בְּ
י  רַבִּ גַת  הַשָּׂ י  כִּ  – נֵעוֹר  עַ  יְהוֹשֻׁ י  וְרַבִּ ן,  יָשֵׁ אֱלִיעֶזֶר  י  רַבִּ וְהָיָה 
לֹא  "עַיִן  חִינַת:  בְּ נָה,  שֵׁ חִינַת  בְּ הוּא  ן,  בֵּ חִינַת  בְּ הוּא  שֶׁ אֱלִיעֶזֶר, 
אֲבָל  "ל.  נַּ כַּ וְכוּ'  חָמִיתָ'  'מֶה  חִינַת:  בְּ מָה,  חִינַת  בְּ וְכוּ',  רָאָתָה" 
ה, הוּא  רֵי מַטָּ חִינַת דָּ לְמִיד, בְּ חִינַת תַּ הוּא בְּ עַ, שֶׁ י יְהוֹשֻׁ גַת רַבִּ הַשָּׂ
חִינַת: "מְלֹא כָל הָאָרֶץ  חִינַת: "וָאֶרְאֶה אֶת ה'", בְּ חִינַת נֵעוֹר, בְּ בְּ
י  רַבִּ "וְהָיָה  וְזֶה:  עָפָר".  שֹׁכְנֵי  נוּ  וְרַנְּ "הָקִיצוּ  חִינַת:  בְּ בוֹדוֹ",  כְּ

"ל. נַּ עַ נֵעוֹר", כַּ י יְהוֹשֻׁ ן, וְרַבִּ אֱלִיעֶזֶר יָשֵׁ
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250. about Rabbi Eliezer and Rabbi Yehoshua…. In other words, about the concepts son 
and disciple.

251. MaASeH is MaH ShA, as is brought in the writings of the Ari…as discussed above. 
See Pri Etz Chaim, Shaar Chag HaMatzot 7, p.511 (see also Mishnat Chassidim, Mesekhet 
Seder Leil Pesach 8) that the Hebrew word for “story,” MaASeH (מעשה), is a composite of 
MaH (מה) ShA (שע). In the context of our lesson, mah is the insight “Mah (What) did you see?” 
and the level of Keter (§6 and nn.78-80). ShA is the 370 makifim lights that comprise the Light 
of the Face, the revelation of Desire (§11 and nn.195-196; §10 and nn.128-129, 153). Thus, 
MaASeH alludes to the makifim of mah, the 370 lights of the Light of the Face.

252. SeFiNah…SaFun and concealed…makifim…. The Hebrew term SeFiNah (ספינה) is 
etymologically similar to SaFuN (ספון), which means “hidden.” In the context of our lesson, 
this alludes to the makifim that are concealed in the Sea of Wisdom.

253. How abundant is Your good…as discussed above. See section 6 and notes 77-79.

This is: Maaseh about Rabbi Eliezer and Rabbi Yehoshua….250

MaASeH — is MaH ShA, as is brought in the writings [of the Ari, 
of blessed memory]. This alludes to the makifim, which are the ShA 
(370) lights of the Light of the Face, the concept of mah, as discussed 
above.251 This is: 

they were travelling by sefinah — That is, Rabbi Eliezer and Rabbi 
Yehoshua, the concept of son and disciple, were travelling in the Sea 
of Wisdom, in which the lights of the makifim are revealed. This is the 
meaning of SeFiNah, which connotes SaFuN (hidden) and concealed. 
It alludes to the makifim, which are hidden and concealed from all 
sight252 {the concept of “How abundant is Your good that You have 
stored away for those who fear You,” as discussed above}.253 And this 
is the meaning of “She is like the ships of a socher (merchant)” (Proverbs 
31:14)—i.e., s’chor s’chor (round and round), the concept of makifim/
sefinah.254 And this is: 

Rabbi Eliezer was sleeping, and Rabbi Yehoshua was awake. The 
insight of Rabbi Eliezer/son is the concept of sleep, corresponding to 
“no eye has seen it…,” and to mah, as in “Mah did you see?....” But 
the insight of Rabbi Yehoshua/disciple/those who dwell below is the 
concept of awake, corresponding to “I beheld the Lord,” and to “the 
whole earth is filled with His glory,” and to “awake and sing out, you 
who dwell in the dust.” This is the meaning of “Rabbi Eliezer was 
sleeping and Rabbi Yehoshua was awake.”255
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254. She is like the ships of a merchant…. Chapter 31 of Proverbs speaks about “A woman of 
valor…” and details her praise. “She is like the ships of a merchant; she brings her food from 
afar.” One homiletic interpretation is that this “woman” is the Torah (Yalkut Shimoni, Proverbs 
31). The Hebrew word for “merchant,” socher (סוחר), is etymologically similar to schor (סחור), 
which means “surround” or “encircle” (see Rashi on Genesis 42:34). Thus, in the context of our 
lesson, Rebbe Nachman reads “ships of a socher” as alluding to the makifim which go “round 
and round” a person (see §12 and n.222).

Rabbi Eliezer and Rabbi Yehoshua were travelling in the Sea of Wisdom, in search of 
greater perceptions of God, the makifim. 

255. Rabbi Eliezer was sleeping, and Rabbi Yehoshua was awake. “Rabbi Eliezer was 
sleeping” alludes to what Rebbe Nachman taught previously, that son (Rabbi Eliezer), the insight 
of mah, is synonymous with sleep—when one’s closed eyes are the concept of “no eye has seen 
it but You, O Lord” (see §12 and nn.219-220 above). Sleep also relates to the Rebbe’s earlier 
teaching linking “the Bedroom” with the concept of son (§11, and see n.191). See also note 98 
above, which recounts the story about the Ari and the lofty makifim he attained while sleeping. 

עַ וְכוּ'. י יְהוֹשֻׁ י אֱלִיעֶזֶר וְרַבִּ רַבִּ ה בְּ וְזֶה: מַעֲשֶׂ
יפִים  חִינַת מַקִּ בְּ הַיְנוּ  תָבִים,  כְּ בַּ מּוּבָא  כַּ ה – הוּא מָה ש"ע,  מַעֲשֶׂ
"ל.  נַּ חִינַת מָה כַּ נִים, בְּ ל אוֹר הַפָּ חִינַת ש"ע נְהוֹרִין שֶׁ הֵם בְּ "ל, שֶׁ הַנַּ

וְזֶה:
הֵם  שֶׁ עַ,  יְהוֹשֻׁ י  וְרַבִּ אֱלִיעֶזֶר  י  רַבִּ שֶׁ הַיְנוּ   – סְפִינָה  בִּ אִין  בָּ הָיוּ  שֶׁ
ין  לִּ מִתְגַּ ם  ָ שּׁ שֶׁ הַחָכְמָה,  יַם  בְּ כִין  מְהַלְּ הָיוּ  וְתַלְמִיד,  ן  בֵּ חִינוֹת  בְּ
חִינַת  חִינַת "סְפִינָה", לְשׁוֹן סָפוּן וְטָמוּן, בְּ יפִים. וְזֶה בְּ קִּ אוֹרוֹת הַמַּ
מָה  חִינַת:  בְּ הֵם  י  )כִּ כֹּל  מֵעֵין  וּטְמוּנִין  סְפוּנִים  הֵם  שֶׁ יפִים,  קִּ הַמַּ
חִינַת )משלי לא, יד(:  בְּ וְזֶה  "ל(.  נַּ כַּ ירֵאֶיךָ,  לִּ צָפַנְתָּ  ר  אֲשֶׁ רַב טוּבְךָ 
הֵם  יפִים שֶׁ חִינַת מַקִּ אֳנִיּוֹת סוֹחֵר" – לְשׁוֹן סְחוֹר סְחוֹר, בְּ "הָיְתָה כָּ

"ל. וְזֶה: נַּ חִינַת סְפִינָה כַּ בְּ
י  רַבִּ גַת  הַשָּׂ י  כִּ  – נֵעוֹר  עַ  יְהוֹשֻׁ י  וְרַבִּ ן,  יָשֵׁ אֱלִיעֶזֶר  י  רַבִּ וְהָיָה 
לֹא  "עַיִן  חִינַת:  בְּ נָה,  שֵׁ חִינַת  בְּ הוּא  ן,  בֵּ חִינַת  בְּ הוּא  שֶׁ אֱלִיעֶזֶר, 
אֲבָל  "ל.  נַּ כַּ וְכוּ'  חָמִיתָ'  'מֶה  חִינַת:  בְּ מָה,  חִינַת  בְּ וְכוּ',  רָאָתָה" 
ה, הוּא  רֵי מַטָּ חִינַת דָּ לְמִיד, בְּ חִינַת תַּ הוּא בְּ עַ, שֶׁ י יְהוֹשֻׁ גַת רַבִּ הַשָּׂ
חִינַת: "מְלֹא כָל הָאָרֶץ  חִינַת: "וָאֶרְאֶה אֶת ה'", בְּ חִינַת נֵעוֹר, בְּ בְּ
י  רַבִּ "וְהָיָה  וְזֶה:  עָפָר".  שֹׁכְנֵי  נוּ  וְרַנְּ "הָקִיצוּ  חִינַת:  בְּ בוֹדוֹ",  כְּ

"ל. נַּ עַ נֵעוֹר", כַּ י יְהוֹשֻׁ ן, וְרַבִּ אֱלִיעֶזֶר יָשֵׁ
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Conversely, “Rabbi Yehoshua was awake” alludes to the disciple, whose insight of malei/“the 
whole earth is filled with His glory” is synonymous with wakefulness—“awake and sing out, 
you who dwell in the dust” (see §7 and n.89 above). Rabbi Yehoshua signifies those who dwell 
below, “in the dust,” whose perception of God is with eyes open, as in “I beheld the Lord.”

256. reveal the disciple’s insight to the son…possess fear of God, as discussed above. See 
section 9, in which Rebbe Nachman explained that the son—who constantly asks himself “Mah–
What do you know? Mah–What did you see?” and “Where is the place of His glory?”—is in 
danger of losing his fear of God because he never witnesses His glory. The son must therefore be 
shown the disciple’s insight, that “the whole earth is filled with His glory.” He thus meshes with 
the disciple. As the Rebbe teaches there, by incorporating this element of those who dwell below, 
those who dwell above are brought to fear God. This is the meaning here of “Rabbi Yehoshua 
trembled”—i.e., it refers to the disciple’s fear of Heaven. See the following note.

257. and Rabbi Eliezer woke up. Rabbi Yehoshua’s trembling—i.e., his fear of God—caused 
Rabbi Eliezer, the son, to be incorporated into the disciple’s wakefulness, and so himself 
possess the fear of God.

258. to possess fear of God, as discussed above. See section 9, where Rebbe Nachman 
explained that the disciple, on account of his insight that “the whole earth is filled with His 
glory,” is in danger of ceasing to exist. His insight may cause him to feel so filled with God’s 
Presence that he is no longer aware of his own separate existence (see n.124 above). The 
disciple must therefore be shown the son’s insight, the concept of mah, so that he does not 

Rabbi Yehoshua trembled and Rabbi Eliezer woke up. 
Rabbi Yehoshua trembled — This alludes to meshing together son 
and disciple. It is necessary for the son to mesh with the disciple, to 
reveal the disciple’s insight to the son, in order that he possess fear of 
God, as discussed above.256 And this is: 

and Rabbi Eliezer woke up — In other words, Rabbi Eliezer, who 
signifies son/sleep, is incorporated into the disciple, whose insight is 
the concept of awake.257

“Mah (What) is this, Yehoshua?” he asked him — Specifically mah, 
the insight of a son, who is the concept of mah. This alludes to meshing 
together disciple and son. It is necessary for the disciple to mesh with the 
son, who is the concept of mah, in order that [the disciple] possess fear 
of God, as discussed above.258 This is “mah (what) does God your Lord 
ask of you? Only that you fear [Him]” (Deuteronomy 10:12). Specifically 
“mah,” because he has to mesh with the concept of mah in order to 
possess fear.259 This is: “Mah is this, Yehoshua?” In other words, Rabbi 
Eliezer brought Rabbi Yehoshua to the insight of mah, so that Rabbi 
Yehoshua, the disciple, meshes with the son, as discussed above.260
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cease to exist but instead possesses fear of God. He thus meshes with the son. As the Rebbe 
teaches there, by incorporating the element of those who dwell above, those who dwell below 
are brought to fear God.

259. mah does God your Lord ask of you? Only that you fear Him. Specifically mah…. 
This verse teaches that God gives man the free will to choose whether or not to fear Him. Our 
Sages teach: Everything is in the hands of Heaven except the fear of Heaven, as is stated: “And 
now, Israel, what does God your Lord ask of you? Only that you fear Him” (Berakhot 33b). 
Ultimately, everything is predetermined by God, and man has no power to direct his destiny 
except with regard to his fear of Heaven. This is the one area where man is afforded free will, 
to choose the path of fear of Heaven and righteousness or, God forbid, the reverse (Torah 
Temimah, Deuteronomy 10:12). This being the case, God can ask of us only one thing: that 
we fear Him. In the context of our lesson, Rebbe Nachman cites this proof-text to show the 
connection between mah, which is the insight of the son, and the fear of Heaven. In order to 
truly possess this fear, a person must constantly ask himself, “Mah do you know? Mah did you 
see? Mah did your investigating achieve? Everything is as concealed as it was at the outset.” 

260. Mah is this, Yehoshua…the disciple meshes with the son…. Having incorporated the 
disciple’s insight with his own, an awake Rabbi Eliezer returned the favor and instilled his 
insight of mah into Rabbi Yehoshua by asking him, “Mah – What is this, Yehoshua?” 

The Parparaot LeChokhmah links the interpretation of the story here—i.e., the meshing 
together of son/Rabbi Eliezer and disciple/Rabbi Yehoshua—with section 4 above, in which 
Rebbe Nachman teaches that everyone should speak about the fear of Heaven with his friends 

י אֱלִיעֶזֶר.  עַ, וְנִנְעַר רַבִּ י יְהוֹשֻׁ עְזַע רַבִּ נִזְדַּ
י צָרִיךְ לִכְלֹל  תַלְמִיד, כִּ ן בְּ לָלִיּוּת בֵּ חִינַת כְּ י אֱלִיעֶזֶר – זֶה בְּ נִנְעַר רַבִּ
לְמִיד,  הַתַּ ל  שֶׁ גָה  הַהַשָּׂ חִינַת  בְּ ן  בֵּ לִבְחִינַת  לְהַרְאוֹת  תַלְמִיד,  בְּ ן  בֵּ

"ל. וְזֶהוּ: נַּ הְיֶה לוֹ יִרְאָה כַּ יִּ דֵי שֶׁ כְּ
חִינַת  ן, בְּ חִינַת בֵּ הוּא בְּ י אֱלִיעֶזֶר, שֶׁ רַבִּ י אֱלִיעֶזֶר – הַיְנוּ שֶׁ וְנִנְעַר רַבִּ

"ל. נַּ חִינַת נֵעוֹר כַּ גָתוֹ בְּ הַשָּׂ לְמִיד, שֶׁ בְחִינַת תַּ "ל, נִכְלַל בִּ נַּ נָה כַּ שֵׁ
ל  שֶׁ גָה  הַשָּׂ חִינַת  בְּ זֶה  יְקָא,  דַּ "מָה"   – עַ  יְהוֹשֻׁ ה,  זֶּ מַה  לוֹ:  אָמַר 
בֵן,  לְמִיד בְּ לָלִיּוּת תַּ חִינַת כְּ "ל. זֶה בְּ נַּ חִינַת מָה כַּ הוּא בְּ ן, שֶׁ חִינַת בֵּ בְּ
מָה,  חִינַת  בְּ הוּא  שֶׁ ן,  בֵּ בְחִינַת  בִּ נִכְלָל  הְיֶה  יִּ שֶׁ צָרִיךְ  לְמִיד  הַתַּ י  כִּ
"ל. וְזֶה )דברים י, יב(: "מָה ה' אֱלֹקֶיךָ שׁוֹאֵל  נַּ הְיֶה לוֹ יִרְאָה כַּ יִּ דֵי שֶׁ כְּ
בְחִינַת  הְיֶה נִכְלָל בִּ יִּ י צָרִיךְ שֶׁ יְקָא, כִּ י אִם לְיִרְאָה". "מָה" דַּ ךְ כִּ מֵעִמָּ
י  רַבִּ עַ", הַיְנוּ שֶׁ ה, יְהוֹשֻׁ "ל. וְזֶה: "מַה זֶּ נַּ הְיֶה לוֹ יִרְאָה כַּ יִּ דֵי שֶׁ מָה, כְּ
הְיֶה  יִּ דֵי שֶׁ ל מָה, כְּ גָה שֶׁ עַ לִבְחִינַת הַשָּׂ י יְהוֹשֻׁ אֱלִיעֶזֶר הֵבִיא אֶת רַבִּ

"ל. נַּ בֵן כַּ לְמִיד, נִכְלָל בְּ חִינַת תַּ הוּא בְּ עַ, שֶׁ י יְהוֹשֻׁ רַבִּ
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Conversely, “Rabbi Yehoshua was awake” alludes to the disciple, whose insight of malei/“the 
whole earth is filled with His glory” is synonymous with wakefulness—“awake and sing out, 
you who dwell in the dust” (see §7 and n.89 above). Rabbi Yehoshua signifies those who dwell 
below, “in the dust,” whose perception of God is with eyes open, as in “I beheld the Lord.”

256. reveal the disciple’s insight to the son…possess fear of God, as discussed above. See 
section 9, in which Rebbe Nachman explained that the son—who constantly asks himself “Mah–
What do you know? Mah–What did you see?” and “Where is the place of His glory?”—is in 
danger of losing his fear of God because he never witnesses His glory. The son must therefore be 
shown the disciple’s insight, that “the whole earth is filled with His glory.” He thus meshes with 
the disciple. As the Rebbe teaches there, by incorporating this element of those who dwell below, 
those who dwell above are brought to fear God. This is the meaning here of “Rabbi Yehoshua 
trembled”—i.e., it refers to the disciple’s fear of Heaven. See the following note.

257. and Rabbi Eliezer woke up. Rabbi Yehoshua’s trembling—i.e., his fear of God—caused 
Rabbi Eliezer, the son, to be incorporated into the disciple’s wakefulness, and so himself 
possess the fear of God.

258. to possess fear of God, as discussed above. See section 9, where Rebbe Nachman 
explained that the disciple, on account of his insight that “the whole earth is filled with His 
glory,” is in danger of ceasing to exist. His insight may cause him to feel so filled with God’s 
Presence that he is no longer aware of his own separate existence (see n.124 above). The 
disciple must therefore be shown the son’s insight, the concept of mah, so that he does not 

Rabbi Yehoshua trembled and Rabbi Eliezer woke up. 
Rabbi Yehoshua trembled — This alludes to meshing together son 
and disciple. It is necessary for the son to mesh with the disciple, to 
reveal the disciple’s insight to the son, in order that he possess fear of 
God, as discussed above.256 And this is: 

and Rabbi Eliezer woke up — In other words, Rabbi Eliezer, who 
signifies son/sleep, is incorporated into the disciple, whose insight is 
the concept of awake.257

“Mah (What) is this, Yehoshua?” he asked him — Specifically mah, 
the insight of a son, who is the concept of mah. This alludes to meshing 
together disciple and son. It is necessary for the disciple to mesh with the 
son, who is the concept of mah, in order that [the disciple] possess fear 
of God, as discussed above.258 This is “mah (what) does God your Lord 
ask of you? Only that you fear [Him]” (Deuteronomy 10:12). Specifically 
“mah,” because he has to mesh with the concept of mah in order to 
possess fear.259 This is: “Mah is this, Yehoshua?” In other words, Rabbi 
Eliezer brought Rabbi Yehoshua to the insight of mah, so that Rabbi 
Yehoshua, the disciple, meshes with the son, as discussed above.260
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cease to exist but instead possesses fear of God. He thus meshes with the son. As the Rebbe 
teaches there, by incorporating the element of those who dwell above, those who dwell below 
are brought to fear God.

259. mah does God your Lord ask of you? Only that you fear Him. Specifically mah…. 
This verse teaches that God gives man the free will to choose whether or not to fear Him. Our 
Sages teach: Everything is in the hands of Heaven except the fear of Heaven, as is stated: “And 
now, Israel, what does God your Lord ask of you? Only that you fear Him” (Berakhot 33b). 
Ultimately, everything is predetermined by God, and man has no power to direct his destiny 
except with regard to his fear of Heaven. This is the one area where man is afforded free will, 
to choose the path of fear of Heaven and righteousness or, God forbid, the reverse (Torah 
Temimah, Deuteronomy 10:12). This being the case, God can ask of us only one thing: that 
we fear Him. In the context of our lesson, Rebbe Nachman cites this proof-text to show the 
connection between mah, which is the insight of the son, and the fear of Heaven. In order to 
truly possess this fear, a person must constantly ask himself, “Mah do you know? Mah did you 
see? Mah did your investigating achieve? Everything is as concealed as it was at the outset.” 

260. Mah is this, Yehoshua…the disciple meshes with the son…. Having incorporated the 
disciple’s insight with his own, an awake Rabbi Eliezer returned the favor and instilled his 
insight of mah into Rabbi Yehoshua by asking him, “Mah – What is this, Yehoshua?” 

The Parparaot LeChokhmah links the interpretation of the story here—i.e., the meshing 
together of son/Rabbi Eliezer and disciple/Rabbi Yehoshua—with section 4 above, in which 
Rebbe Nachman teaches that everyone should speak about the fear of Heaven with his friends 

י אֱלִיעֶזֶר.  עַ, וְנִנְעַר רַבִּ י יְהוֹשֻׁ עְזַע רַבִּ נִזְדַּ
י צָרִיךְ לִכְלֹל  תַלְמִיד, כִּ ן בְּ לָלִיּוּת בֵּ חִינַת כְּ י אֱלִיעֶזֶר – זֶה בְּ נִנְעַר רַבִּ
לְמִיד,  הַתַּ ל  שֶׁ גָה  הַהַשָּׂ חִינַת  בְּ ן  בֵּ לִבְחִינַת  לְהַרְאוֹת  תַלְמִיד,  בְּ ן  בֵּ

"ל. וְזֶהוּ: נַּ הְיֶה לוֹ יִרְאָה כַּ יִּ דֵי שֶׁ כְּ
חִינַת  ן, בְּ חִינַת בֵּ הוּא בְּ י אֱלִיעֶזֶר, שֶׁ רַבִּ י אֱלִיעֶזֶר – הַיְנוּ שֶׁ וְנִנְעַר רַבִּ

"ל. נַּ חִינַת נֵעוֹר כַּ גָתוֹ בְּ הַשָּׂ לְמִיד, שֶׁ בְחִינַת תַּ "ל, נִכְלַל בִּ נַּ נָה כַּ שֵׁ
ל  שֶׁ גָה  הַשָּׂ חִינַת  בְּ זֶה  יְקָא,  דַּ "מָה"   – עַ  יְהוֹשֻׁ ה,  זֶּ מַה  לוֹ:  אָמַר 
בֵן,  לְמִיד בְּ לָלִיּוּת תַּ חִינַת כְּ "ל. זֶה בְּ נַּ חִינַת מָה כַּ הוּא בְּ ן, שֶׁ חִינַת בֵּ בְּ
מָה,  חִינַת  בְּ הוּא  שֶׁ ן,  בֵּ בְחִינַת  בִּ נִכְלָל  הְיֶה  יִּ שֶׁ צָרִיךְ  לְמִיד  הַתַּ י  כִּ
"ל. וְזֶה )דברים י, יב(: "מָה ה' אֱלֹקֶיךָ שׁוֹאֵל  נַּ הְיֶה לוֹ יִרְאָה כַּ יִּ דֵי שֶׁ כְּ
בְחִינַת  הְיֶה נִכְלָל בִּ יִּ י צָרִיךְ שֶׁ יְקָא, כִּ י אִם לְיִרְאָה". "מָה" דַּ ךְ כִּ מֵעִמָּ
י  רַבִּ עַ", הַיְנוּ שֶׁ ה, יְהוֹשֻׁ "ל. וְזֶה: "מַה זֶּ נַּ הְיֶה לוֹ יִרְאָה כַּ יִּ דֵי שֶׁ מָה, כְּ
הְיֶה  יִּ דֵי שֶׁ ל מָה, כְּ גָה שֶׁ עַ לִבְחִינַת הַשָּׂ י יְהוֹשֻׁ אֱלִיעֶזֶר הֵבִיא אֶת רַבִּ

"ל. נַּ בֵן כַּ לְמִיד, נִכְלָל בְּ חִינַת תַּ הוּא בְּ עַ, שֶׁ י יְהוֹשֻׁ רַבִּ
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and colleagues. The person who does this becomes the “teacher,” and the other becomes the 
“disciple.” Or, if it is the friend who initiates the discussion, the roles are reversed; the friend is 
then the “teacher” and he is considered the “disciple.” In section 9, where the Rebbe introduces 
the concept of meshing together son and disciple, he explains that it is the leading teacher-sage 
of the generation who meshes together the two worlds. This tzaddik teaches those who dwell 
above that “the whole earth is filled with His glory,” and those who dwell below the insight of 
Ayeh/mah. Nevertheless, there are times when this meshing together takes place through the 
exchange between two people, without the teacher-sage. The spiritually advanced dwell above, 
while those less accomplished dwell below. Some are sons and others are disciples. When 
they exchange insights into worshiping God, those who dwell above incorporate the element 
of those who dwell below, and those who dwell below incorporate the element of those who 
dwell above, thereby bringing each other to the fear of Heaven. This is the deeper meaning of 
“Rabbi Yehoshua trembled and Rabbi Eliezer woke up.” Rabbi Yehoshua’s trembling caused 
Rabbi Eliezer to awake and be incorporated into the disciple’s insight—i.e., the son to mesh 
with the disciple. And then, by asking “Mah (What) is this, Yehoshua?” Rabbi Eliezer brought 
Rabbi Yehoshua to the concept of mah and to be incorporated into the son’s insight—i.e., the 
disciple to mesh with the son. Thus, in their case, the meshing together of the concepts of son 
and disciple occurred as a result of the exchange between two colleagues, without the benefit 
of a teacher-sage.

261. saw a great light in the sea…. The great light which Rabbi Yehoshua saw in the sea was 
that of the makifim shining in the Sea of Wisdom, the revelation of Desire which a person can 
attain when eating (see §10 and n.155). 

262. Leviathan alludes to Malkhut…to sport with…as discussed above. See section 10 
(and nn.157, 160), where Rebbe Nachman cited Rashi that Leviathan alludes to Malkhut, and 
interpreted these verses in the context of our lesson, as referring to Malkhut ascending to receive 

“Why did you tremble?” “I saw a great light in the sea,” he answered 
— He saw a great light in the Sea of Wisdom.261

“Perhaps it was the eyes of Leviathan that you saw,” he said — 
“Leviathan” alludes to Malkhut, the concept of “this Leviathan that You 
formed to sport with. All of them look to You…,” as discussed above.262 
In other words, he answered him that he had seen Leviathan’s eyes—
i.e., that Malkhut collects and gathers all the trust of all the people in 
the world, whose eyes are looking and hoping for livelihood. Malkhut/
Leviathan gathers all this trust and enters with it into the Sea of Wisdom 
in order to receive the livelihood from there.263 It was because of this 
that “Rabbi Yehoshua trembled,” for fear of God had come over him 
as a result of his having entered the Sea of Wisdom where Malkhut, 
which had come to receive livelihood, is revealed. This is “the eyes of 
Leviathan,” which brings to fear of God, for Malkhut is the source of 
this fear, as discussed above.264
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livelihood for this world from the hands that are in the Sea of Wisdom. Earlier in that same 
section, the Rebbe explained that these hands are the hints which the teacher-sage employs to 
reveal the lights of the makifim which shine inside the Sea (and see nn.150-153). 

263. Malkhut/Leviathan collects and gathers all this trust…. In section 13 (and see n.234), 
Rebbe Nachman taught that aspiring to perceptions of greater makifim reveals the Sea of Wisdom, 
and then Malkhut gathers all the trust people place in God and ascends to the hands that are in 
the Sea in order to receive livelihood. “The eyes of Leviathan” refers to Malkhut/Leviathan 
gathering all the trust of all the people whose eyes look to God for sustenance and livelihood. 

264. Leviathan…fear of God, for Malkhut is the source of this fear…. See section 13 above, 
that when Malkhut, the source of fear of Heaven, is revealed in the Sea of Wisdom, then the 
God-fearingness of the teacher-sage who reveals the wisdom in the makifim that shine in the 
Sea is instilled in the disciple who studies that insight (and see nn.235-236, 238). This was 
Rabbi Yehoshua, who, having entered the Sea of Wisdom in search of greater perceptions of 
God, trembled with the fear of Heaven. 

The story thus translates in the context of our lesson as follows:
Maaseh about Rabbi Eliezer and Rabbi Yehoshua — In order to attain the ShA (370) makifim 
lights that comprise the Light of the Face, one has to mesh together the concepts of son (Rabbi 
Eliezer) and disciple (Rabbi Yehoshua). 
They were travelling by sefinah — This entails travelling in the Sea of Wisdom in search of 
the makifim which are revealed there.
Rabbi Eliezer was sleeping — The son, those who dwell on high, the upper world, and the 
insight of mah conceptually correspond to sleep.
and Rabbi Yehoshua was awake — The disciple, those who dwell below, the lower world, and 
the insight of malei conceptually correspond to wakefulness.

רָאָה  ם – שֶׁ יָּ דוֹל רָאִיתִי בַּ . אָמַר לוֹ: מָאוֹר גָּ עְזַעְתָּ נִזְדַּ נֵי מָה  מִפְּ
יַם הַחָכְמָה. דוֹל בְּ אוֹר גָּ

חִינַת  ל לִוְיָתָן רָאִיתָ וְכוּ' – "לִוְיָתָן" זֶה בְּ א עֵינָיו שֶׁ מָּ אָמַר לוֹ: שֶׁ
רוּן"  בֵּ ם אֵלֶיךָ יְשַׂ לָּ חֶק בּוֹ, כֻּ חִינַת: "לִוְיָתָן זֶה יָצַרְתָּ לְשַׂ מַלְכוּת, בְּ
הַיְנוּ מַה  ל לִוְיָתָן, דְּ רָאָה עֵינָיו שֶׁ יב לוֹ, שֶׁ הֵשִׁ "ל. הַיְנוּ, שֶׁ נַּ וְכוּ', כַּ
אֵי עוֹלָם,  ל בָּ ל כָּ טְחוֹנוֹת שֶׁ ל הַבִּ ץ כָּ ט וּמְקַבֵּ חִינַת מַלְכוּת מְלַקֵּ בְּ ֶ שּׁ
חִינַת לִוְיָתָן,  רְנָסָה, וּמַלְכוּת, בְּ ין עַל פַּ לוּיוֹת וּמְצַפִּ ם עֵינֵיהֶם תְּ לָּ כֻּ שֶׁ
ם  ָ ל מִשּׁ הֶם לְיַם הַחָכְמָה לְקַבֵּ טְחוֹנוֹת וְנִכְנָס עִמָּ ל אֵלּוּ הַבִּ ץ כָּ מְקַבֵּ
יִרְאָה,  י נָפַל עָלָיו  כִּ עַ",  י יְהוֹשֻׁ רַבִּ עְזַע  רְנָסָה. וְעַל־יְדֵי־זֶה "נִזְדַּ פַּ
א  בָּ שֶׁ חִינַת מַלְכוּת,  בְּ ה  לֶּ נִתְגַּ ם  ָ שּׁ שֶׁ יַם הַחָכְמָה,  בְּ כְנַס  נִּ שֶׁ מֵחֲמַת 
וְעַל־יְדֵי־זֶה  "ל,  נַּ כַּ לִוְיָתָן  ל  שֶׁ עֵינָיו  חִינַת  בְּ ה  זֶּ שֶׁ רְנָסָה,  פַּ ל  לְקַבֵּ

"ל. נַּ רְאָה כַּ י מַלְכוּת הוּא מְקוֹר הַיִּ נוֹפֵל יִרְאָה, כִּ
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and colleagues. The person who does this becomes the “teacher,” and the other becomes the 
“disciple.” Or, if it is the friend who initiates the discussion, the roles are reversed; the friend is 
then the “teacher” and he is considered the “disciple.” In section 9, where the Rebbe introduces 
the concept of meshing together son and disciple, he explains that it is the leading teacher-sage 
of the generation who meshes together the two worlds. This tzaddik teaches those who dwell 
above that “the whole earth is filled with His glory,” and those who dwell below the insight of 
Ayeh/mah. Nevertheless, there are times when this meshing together takes place through the 
exchange between two people, without the teacher-sage. The spiritually advanced dwell above, 
while those less accomplished dwell below. Some are sons and others are disciples. When 
they exchange insights into worshiping God, those who dwell above incorporate the element 
of those who dwell below, and those who dwell below incorporate the element of those who 
dwell above, thereby bringing each other to the fear of Heaven. This is the deeper meaning of 
“Rabbi Yehoshua trembled and Rabbi Eliezer woke up.” Rabbi Yehoshua’s trembling caused 
Rabbi Eliezer to awake and be incorporated into the disciple’s insight—i.e., the son to mesh 
with the disciple. And then, by asking “Mah (What) is this, Yehoshua?” Rabbi Eliezer brought 
Rabbi Yehoshua to the concept of mah and to be incorporated into the son’s insight—i.e., the 
disciple to mesh with the son. Thus, in their case, the meshing together of the concepts of son 
and disciple occurred as a result of the exchange between two colleagues, without the benefit 
of a teacher-sage.

261. saw a great light in the sea…. The great light which Rabbi Yehoshua saw in the sea was 
that of the makifim shining in the Sea of Wisdom, the revelation of Desire which a person can 
attain when eating (see §10 and n.155). 

262. Leviathan alludes to Malkhut…to sport with…as discussed above. See section 10 
(and nn.157, 160), where Rebbe Nachman cited Rashi that Leviathan alludes to Malkhut, and 
interpreted these verses in the context of our lesson, as referring to Malkhut ascending to receive 

“Why did you tremble?” “I saw a great light in the sea,” he answered 
— He saw a great light in the Sea of Wisdom.261

“Perhaps it was the eyes of Leviathan that you saw,” he said — 
“Leviathan” alludes to Malkhut, the concept of “this Leviathan that You 
formed to sport with. All of them look to You…,” as discussed above.262 
In other words, he answered him that he had seen Leviathan’s eyes—
i.e., that Malkhut collects and gathers all the trust of all the people in 
the world, whose eyes are looking and hoping for livelihood. Malkhut/
Leviathan gathers all this trust and enters with it into the Sea of Wisdom 
in order to receive the livelihood from there.263 It was because of this 
that “Rabbi Yehoshua trembled,” for fear of God had come over him 
as a result of his having entered the Sea of Wisdom where Malkhut, 
which had come to receive livelihood, is revealed. This is “the eyes of 
Leviathan,” which brings to fear of God, for Malkhut is the source of 
this fear, as discussed above.264
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livelihood for this world from the hands that are in the Sea of Wisdom. Earlier in that same 
section, the Rebbe explained that these hands are the hints which the teacher-sage employs to 
reveal the lights of the makifim which shine inside the Sea (and see nn.150-153). 

263. Malkhut/Leviathan collects and gathers all this trust…. In section 13 (and see n.234), 
Rebbe Nachman taught that aspiring to perceptions of greater makifim reveals the Sea of Wisdom, 
and then Malkhut gathers all the trust people place in God and ascends to the hands that are in 
the Sea in order to receive livelihood. “The eyes of Leviathan” refers to Malkhut/Leviathan 
gathering all the trust of all the people whose eyes look to God for sustenance and livelihood. 

264. Leviathan…fear of God, for Malkhut is the source of this fear…. See section 13 above, 
that when Malkhut, the source of fear of Heaven, is revealed in the Sea of Wisdom, then the 
God-fearingness of the teacher-sage who reveals the wisdom in the makifim that shine in the 
Sea is instilled in the disciple who studies that insight (and see nn.235-236, 238). This was 
Rabbi Yehoshua, who, having entered the Sea of Wisdom in search of greater perceptions of 
God, trembled with the fear of Heaven. 

The story thus translates in the context of our lesson as follows:
Maaseh about Rabbi Eliezer and Rabbi Yehoshua — In order to attain the ShA (370) makifim 
lights that comprise the Light of the Face, one has to mesh together the concepts of son (Rabbi 
Eliezer) and disciple (Rabbi Yehoshua). 
They were travelling by sefinah — This entails travelling in the Sea of Wisdom in search of 
the makifim which are revealed there.
Rabbi Eliezer was sleeping — The son, those who dwell on high, the upper world, and the 
insight of mah conceptually correspond to sleep.
and Rabbi Yehoshua was awake — The disciple, those who dwell below, the lower world, and 
the insight of malei conceptually correspond to wakefulness.

רָאָה  ם – שֶׁ יָּ דוֹל רָאִיתִי בַּ . אָמַר לוֹ: מָאוֹר גָּ עְזַעְתָּ נִזְדַּ נֵי מָה  מִפְּ
יַם הַחָכְמָה. דוֹל בְּ אוֹר גָּ

חִינַת  ל לִוְיָתָן רָאִיתָ וְכוּ' – "לִוְיָתָן" זֶה בְּ א עֵינָיו שֶׁ מָּ אָמַר לוֹ: שֶׁ
רוּן"  בֵּ ם אֵלֶיךָ יְשַׂ לָּ חֶק בּוֹ, כֻּ חִינַת: "לִוְיָתָן זֶה יָצַרְתָּ לְשַׂ מַלְכוּת, בְּ
הַיְנוּ מַה  ל לִוְיָתָן, דְּ רָאָה עֵינָיו שֶׁ יב לוֹ, שֶׁ הֵשִׁ "ל. הַיְנוּ, שֶׁ נַּ וְכוּ', כַּ
אֵי עוֹלָם,  ל בָּ ל כָּ טְחוֹנוֹת שֶׁ ל הַבִּ ץ כָּ ט וּמְקַבֵּ חִינַת מַלְכוּת מְלַקֵּ בְּ ֶ שּׁ
חִינַת לִוְיָתָן,  רְנָסָה, וּמַלְכוּת, בְּ ין עַל פַּ לוּיוֹת וּמְצַפִּ ם עֵינֵיהֶם תְּ לָּ כֻּ שֶׁ
ם  ָ ל מִשּׁ הֶם לְיַם הַחָכְמָה לְקַבֵּ טְחוֹנוֹת וְנִכְנָס עִמָּ ל אֵלּוּ הַבִּ ץ כָּ מְקַבֵּ
יִרְאָה,  י נָפַל עָלָיו  כִּ עַ",  י יְהוֹשֻׁ רַבִּ עְזַע  רְנָסָה. וְעַל־יְדֵי־זֶה "נִזְדַּ פַּ
א  בָּ שֶׁ חִינַת מַלְכוּת,  בְּ ה  לֶּ נִתְגַּ ם  ָ שּׁ שֶׁ יַם הַחָכְמָה,  בְּ כְנַס  נִּ שֶׁ מֵחֲמַת 
וְעַל־יְדֵי־זֶה  "ל,  נַּ כַּ לִוְיָתָן  ל  שֶׁ עֵינָיו  חִינַת  בְּ ה  זֶּ שֶׁ רְנָסָה,  פַּ ל  לְקַבֵּ

"ל. נַּ רְאָה כַּ י מַלְכוּת הוּא מְקוֹר הַיִּ נוֹפֵל יִרְאָה, כִּ
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Rabbi Yehoshua trembled and Rabbi Eliezer woke up — In order to attain the makifim, the 
son’s perception of God must incorporate also the insight of the disciple. Through the disciple’s 
fear of Heaven and insight, the son, too, is brought to fear and awakes. 
“Mah is this, Yehoshua?” he asked him — And for the disciple to attain the makifim, his 
perception of God must incorporate also the insight of mah which the son instills in him.
“Why did you tremble?” “I saw a great light in the sea,” he answered — The lights of the 
makifim shining in the Sea of Wisdom bring the disciple to fear God. 
“Perhaps it was the eyes of Leviathan that you saw,” he said — The source of the disciple’s 
fear is Malkhut, which ascends with all the trust that people place in God to sustain them, and 
then draws livelihood for disbursal in the creation below.

265. And it was at the end of two years of days…. Rebbe Nachman now shows how various 
concepts discussed in the lesson are alluded to in Genesis 41:1, the teaching’s opening verse. 
Scripture relates how Yosef’s incarceration in Egypt finally came to an end. From the time Yosef 
interpreted the chief sommelier’s dream until he was called to interpret Pharaoh’s enigmatic 
dreams, two years had passed. Generally, the expression “shnatayim yamim” is rendered as 
“two years time,” or “two full years.” The translation here follows Rebbe Nachman's literal 
reading: “two years of days.”

266. abovementioned tekufot of days and tekufot of years. See section 6 and note 74, that the 
term makifim, the transcendent perceptions which surround a person’s intellect from without, is 
etymologically similar to tekufot, the cycles of days and years.

267. delight of the World to Come…as discussed above. See section 6 and notes 72-73 and 
75, that time in the World to Come is eternal. The continuum of experience there is instead 
measured and ordered in correspondence with the makifim/tekufot which a person attains, those 
same being the main pleasure and delight of the World to Come.

268. PhaRAoh…yovel…all the lights become PRAa and revealed through her. Commenting 
on the verse “And the news was heard in the house of Pharaoh” (Genesis 45:16), the Zohar 
teaches that this alludes to Binah (the Divine persona Imma), which is the “house” from which 
all the lights become PRAa (uncovered) and revealed. Whatever was hidden is revealed through 

15.  And this is: “And it was at the end of two years of days that 
Pharaoh dreamed….”265

two years of days — This alludes to the abovementioned tekufot of days 
and tekufot of years266—i.e., the World to Come, which is a day that is 
eternally long, beyond time; where makifim, which are the entirety of 
the pleasure and delight of the World to Come, are the order of time, as 
discussed above.267

that PhaRAoh — This alludes to yovel, as is brought in the Zohar (I, 
210a): for all the lights become PRAa (uncovered) and revealed through 
her.268 (He did not explain the rest.269)
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her (loc. cit.). The Matok Midvash explains that all the lights of the lower Divine personas, Z’er 
Anpin and Malkhut, are rooted in Binah-Imma and hence are revealed through her. In Likutey 
Moharan I, 38:10, Rebbe Nachman likewise connects Pharaoh with Binah-Imma in teaching 
that the name PhaRAoh (פרעה) suggests exposing and revealing, as in (Exodus 32:25), “Aharon 
had P’RA’o (פרעו, exposed) them…” (see also n.166 there).

269. He did not explain the rest. Reb Noson adds that Rebbe Nachman did not finish his 
explanation of how “that Pharaoh” ties in with the lesson. Nevertheless, we can assume that the 
linkage here, between the Zohar’s reading of “Pharaoh” as PRAa (uncovered) and the concept 
of yovel (freedom), relates to what the Rebbe taught earlier. In section 10 above, the Rebbe 
showed that yovel, which corresponds to Binah, signifies the meshing together of son and 
disciple (see also nn.170-172). In section 11 he explained that through this meshing one merits 
the 370 makifim lights (the Light of the Face; see nn.194-195). Pharaoh, too, corresponds to 
Binah, and so signifies uncovering and revealing the lights of the makifim (see the previous 
note). Thus, in the context of our lesson, “that Pharaoh” teaches that the highest makifim—the 
tekufot of days and years, the pleasure and delight of the World to Come—are revealed through 
yovel, the meshing together of son and disciple (Parparaot LeChokhmah). 

The Parparaot LeChokhmah adds: The passage in Genesis from which the verse is 
quoted speaks of Pharaoh’s dream about the years of bounty and famine that Egypt was soon 
to experience. In the context of our lesson, he was shown this vision because, as the Egyptian 
king, Pharaoh is linked to Malkhut through which livelihood is drawn (§10). The solution came 
through Yosef because he is the paradigm of the tzaddik with the attribute of kol. Not only did 
Yosef have sons and disciples of his own (his sons Menasheh and Efraim were also disciples; 
see Likutey Halakhot, Shutfim B’karka 5:8), but as Yaakov’s most beloved son and disciple 
(Rashi on Genesis 37:3), he himself embodied both these concepts. In addition, “There is none 
as understanding and wise as you” (ibid. 41:39) was said of Yosef, alluding to his being the 
teacher-sage of the generation. And to the brothers Yosef said (ibid. 42:18), “I fear God,” which 
indicates that he had attained the fear of Heaven. Scripture also relates (ibid. 42:6): “Yosef was 
the ruler…,” alluding to his malkhut/authority and ability to draw livelihood for the inhabitants 
of the world. Finally, Yosef is described in Genesis (41:38) as “a man in whom there is the 
ruach (spirit) of the Lord.” This relates to the ruach-of-life, the makifim, as explained above, 
in section 12.

LIKUTEY MOHARAN II #7:15

נָתַיִם יָמִים וּפַרְעֹה חֹלֵם" וְכוּ'. ץ שְׁ וְזֶה: "וַיְהִי מִקֵּ
"ל,  נִים הַנַּ ָ קוּפוֹת הַשּׁ מִים, תְּ קוּפוֹת הַיָּ חִינַת תְּ נָתַיִם יָמִים – זֶה בְּ שְׁ
לְמַעְלָה  הוּא  שֶׁ אָרֹךְ,  לּוֹ  כֻּ שֶׁ יוֹם  הוּא  שֶׁ א,  הַבָּ חִינַת עוֹלָם  בְּ הֵם  שֶׁ
ל  הֵם כָּ "ל, שֶׁ נַּ יפִים כַּ חִינַת מַקִּ ים הוּא בְּ מַנִּ ם סֵדֶר הַזְּ ָ שּׁ מַן, שֶׁ מֵהַזְּ

"ל. נַּ א כַּ ל עוֹלָם הַבָּ עֲשׁוּעִים שֶׁ ַ עֲנוּגִים וְהַשּׁ הַתַּ
כָל נְהוֹרִין  זֹּהַר )ח"א רי, ב(, דְּ מּוּבָא בַּ חִינַת יוֹבֵל, כַּ וּפַרְעֹה – זֶה בְּ

אֵר(. אָר לֹא בֵּ ְ הּ: )וְהַשּׁ לְיָן מִנַּ רְעִין וְאִתְגַּ אִתְפָּ
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Rabbi Yehoshua trembled and Rabbi Eliezer woke up — In order to attain the makifim, the 
son’s perception of God must incorporate also the insight of the disciple. Through the disciple’s 
fear of Heaven and insight, the son, too, is brought to fear and awakes. 
“Mah is this, Yehoshua?” he asked him — And for the disciple to attain the makifim, his 
perception of God must incorporate also the insight of mah which the son instills in him.
“Why did you tremble?” “I saw a great light in the sea,” he answered — The lights of the 
makifim shining in the Sea of Wisdom bring the disciple to fear God. 
“Perhaps it was the eyes of Leviathan that you saw,” he said — The source of the disciple’s 
fear is Malkhut, which ascends with all the trust that people place in God to sustain them, and 
then draws livelihood for disbursal in the creation below.

265. And it was at the end of two years of days…. Rebbe Nachman now shows how various 
concepts discussed in the lesson are alluded to in Genesis 41:1, the teaching’s opening verse. 
Scripture relates how Yosef’s incarceration in Egypt finally came to an end. From the time Yosef 
interpreted the chief sommelier’s dream until he was called to interpret Pharaoh’s enigmatic 
dreams, two years had passed. Generally, the expression “shnatayim yamim” is rendered as 
“two years time,” or “two full years.” The translation here follows Rebbe Nachman's literal 
reading: “two years of days.”

266. abovementioned tekufot of days and tekufot of years. See section 6 and note 74, that the 
term makifim, the transcendent perceptions which surround a person’s intellect from without, is 
etymologically similar to tekufot, the cycles of days and years.

267. delight of the World to Come…as discussed above. See section 6 and notes 72-73 and 
75, that time in the World to Come is eternal. The continuum of experience there is instead 
measured and ordered in correspondence with the makifim/tekufot which a person attains, those 
same being the main pleasure and delight of the World to Come.

268. PhaRAoh…yovel…all the lights become PRAa and revealed through her. Commenting 
on the verse “And the news was heard in the house of Pharaoh” (Genesis 45:16), the Zohar 
teaches that this alludes to Binah (the Divine persona Imma), which is the “house” from which 
all the lights become PRAa (uncovered) and revealed. Whatever was hidden is revealed through 

15.  And this is: “And it was at the end of two years of days that 
Pharaoh dreamed….”265

two years of days — This alludes to the abovementioned tekufot of days 
and tekufot of years266—i.e., the World to Come, which is a day that is 
eternally long, beyond time; where makifim, which are the entirety of 
the pleasure and delight of the World to Come, are the order of time, as 
discussed above.267

that PhaRAoh — This alludes to yovel, as is brought in the Zohar (I, 
210a): for all the lights become PRAa (uncovered) and revealed through 
her.268 (He did not explain the rest.269)

 118

her (loc. cit.). The Matok Midvash explains that all the lights of the lower Divine personas, Z’er 
Anpin and Malkhut, are rooted in Binah-Imma and hence are revealed through her. In Likutey 
Moharan I, 38:10, Rebbe Nachman likewise connects Pharaoh with Binah-Imma in teaching 
that the name PhaRAoh (פרעה) suggests exposing and revealing, as in (Exodus 32:25), “Aharon 
had P’RA’o (פרעו, exposed) them…” (see also n.166 there).

269. He did not explain the rest. Reb Noson adds that Rebbe Nachman did not finish his 
explanation of how “that Pharaoh” ties in with the lesson. Nevertheless, we can assume that the 
linkage here, between the Zohar’s reading of “Pharaoh” as PRAa (uncovered) and the concept 
of yovel (freedom), relates to what the Rebbe taught earlier. In section 10 above, the Rebbe 
showed that yovel, which corresponds to Binah, signifies the meshing together of son and 
disciple (see also nn.170-172). In section 11 he explained that through this meshing one merits 
the 370 makifim lights (the Light of the Face; see nn.194-195). Pharaoh, too, corresponds to 
Binah, and so signifies uncovering and revealing the lights of the makifim (see the previous 
note). Thus, in the context of our lesson, “that Pharaoh” teaches that the highest makifim—the 
tekufot of days and years, the pleasure and delight of the World to Come—are revealed through 
yovel, the meshing together of son and disciple (Parparaot LeChokhmah). 

The Parparaot LeChokhmah adds: The passage in Genesis from which the verse is 
quoted speaks of Pharaoh’s dream about the years of bounty and famine that Egypt was soon 
to experience. In the context of our lesson, he was shown this vision because, as the Egyptian 
king, Pharaoh is linked to Malkhut through which livelihood is drawn (§10). The solution came 
through Yosef because he is the paradigm of the tzaddik with the attribute of kol. Not only did 
Yosef have sons and disciples of his own (his sons Menasheh and Efraim were also disciples; 
see Likutey Halakhot, Shutfim B’karka 5:8), but as Yaakov’s most beloved son and disciple 
(Rashi on Genesis 37:3), he himself embodied both these concepts. In addition, “There is none 
as understanding and wise as you” (ibid. 41:39) was said of Yosef, alluding to his being the 
teacher-sage of the generation. And to the brothers Yosef said (ibid. 42:18), “I fear God,” which 
indicates that he had attained the fear of Heaven. Scripture also relates (ibid. 42:6): “Yosef was 
the ruler…,” alluding to his malkhut/authority and ability to draw livelihood for the inhabitants 
of the world. Finally, Yosef is described in Genesis (41:38) as “a man in whom there is the 
ruach (spirit) of the Lord.” This relates to the ruach-of-life, the makifim, as explained above, 
in section 12.
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נָתַיִם יָמִים וּפַרְעֹה חֹלֵם" וְכוּ'. ץ שְׁ וְזֶה: "וַיְהִי מִקֵּ
"ל,  נִים הַנַּ ָ קוּפוֹת הַשּׁ מִים, תְּ קוּפוֹת הַיָּ חִינַת תְּ נָתַיִם יָמִים – זֶה בְּ שְׁ
לְמַעְלָה  הוּא  שֶׁ אָרֹךְ,  לּוֹ  כֻּ שֶׁ יוֹם  הוּא  שֶׁ א,  הַבָּ חִינַת עוֹלָם  בְּ הֵם  שֶׁ
ל  הֵם כָּ "ל, שֶׁ נַּ יפִים כַּ חִינַת מַקִּ ים הוּא בְּ מַנִּ ם סֵדֶר הַזְּ ָ שּׁ מַן, שֶׁ מֵהַזְּ

"ל. נַּ א כַּ ל עוֹלָם הַבָּ עֲשׁוּעִים שֶׁ ַ עֲנוּגִים וְהַשּׁ הַתַּ
כָל נְהוֹרִין  זֹּהַר )ח"א רי, ב(, דְּ מּוּבָא בַּ חִינַת יוֹבֵל, כַּ וּפַרְעֹה – זֶה בְּ

אֵר(. אָר לֹא בֵּ ְ הּ: )וְהַשּׁ לְיָן מִנַּ רְעִין וְאִתְגַּ אִתְפָּ
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270. Moshe’s burial place…hidden from all sight. Having taught that Moshe Rabbeinu is the 
compassionate leader who instills people with daat (§2); the priest who meshes together son 
and disciple (§11); and the tzaddik and teacher-sage of the generation, who with his attribute 
of kol enlightens both son and disciple (§14), Rebbe Nachman shows here that all this is true 
as well of Moshe’s burial site, of which Scripture states: “He was buried there in the glen in 
the Land of Moab opposite Beit-Peor, and no man has known his burial place to this day” 
(Deuteronomy 34:6). In this, it resembles the makifim, which are “hidden and exceedingly 
distant” (see §6 and n.67 above). The Parparaot LeChokhmah adds that the place where Moshe 
is buried is the embodiment of the principle “For the culmination of all knowledge is when one 
realizes that one knows nothing” (§6 and n.76). This is the deeper meaning of “and no man has 
known his burial place to this day”—concerning which the Sages teach: Even Moshe himself 
did not know (Sotah 14a). This is because it represents the culmination of knowledge. 

271. To those above…while to those below…. This teaching is part of the TaImud’s (loc. 
cit.) extended discussion on the location of Moshe’s death and gravesite. Rabbi Berakhyah 
illustrates Scripture’s statement that “no man has known his burial place to this day” with the 
following story: The evil empire [of Rome] sent emissaries to the military governor of Beit-
Peor, ordering him to show them where Moshe was buried. The governor took them to the 
general area. When they stood in an elevated location, it seemed to them that they could see the 
gravesite down below. And when they stood below, it seemed to them that they could see the 
gravesite up above. They split into two groups, one for each location. Nevertheless, to those 
standing above it seemed that it was below, and to those below it seemed that it was above. 
Rebbe Nachman will next show how this ties in with the lesson.

272. attribute of kol…. Like the tzaddik himself, his burial site possesses the attribute kol. 
Rebbe Nachman proves this of Moshe’s burial place based on the Talmudic teaching from Sotah 
(loc. cit.). In Rabbi Berakhyah’s illustration, those who stood in an elevated location correspond 

16.  Moshe’s burial place, too, is the concept of makifim, which are 
hidden from all sight.270 This is as our Sages, of blessed memory, taught 
regarding Moshe’s burial place: “To those above it seemed that it was 
below, while to those below it seemed that it was above” (Sotah 14a).271 

This corresponds to the abovementioned attribute of kol, as in “for 
kol (all) that is in heaven and on the earth.” The tzaddik who attains 
these makifim must possess the attribute of kol in order to show those 
who are above that they are below, that they really know nothing about 
the Blessed One, as in “What did you see?...”; and conversely, “to those 
below it seemed that it was above,” because they attain the insight that 
“the whole earth is filled with His glory,” as in “I beheld the Lord.”272

17.  This [lesson] contains many additional hidden ideas. [The Rebbe] 
explained only a small part, a few of the main points.273

Moshe Rabbeinu was a humble person,274 and humility is the 
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to those who dwell above. For them, Moshe’s grave appeared below—i.e., the Godly perception 
of mah which the leading teacher-sage of the generation instills in them shows them that they 
are “below,” and that “they really know nothing about the Blessed One.” Conversely, those who 
stood below correspond to those who dwell below. For them, Moshe’s grave appeared above—
i.e., the Godly perception of malei which the leading teacher-sage of the generation instills in 
them shows them that they are “above,” and that “they are still with God” and “God is still with 
them.” This is as the Rebbe taught in section 7, that through his attribute of kol the tzaddik who 
attains the hidden lights of the makifim upholds and sustains both heaven and earth. 

The import of Rebbe Nachman’s teaching here is that even after his passing, Moshe 
Rabbeinu—and every other tzaddik and leading teacher-sage of the generation—has the power 
of kol, to mesh together the two worlds and all their corresponding concepts, and to instill daat 
into those who dwell above and also those who dwell below and so bring them closer to God. 
The Parparaot LeChokhmah addresses this in an epilogue to his commentary on this lesson, 
which is summarized below, in Addendum I (section B).

273. many additional hidden ideas…. See note 284 below. 

274. Moshe Rabbeinu was a humble person. Numbers 12:3 states: “The man Moshe, 
however, was very humble” (see also Likutey Moharan I, 4:7). Similarly, Exodus 16:7 relates 
that when the Jewish people appeared before Moshe and Aharon in the Wilderness demanding 
sustenance, Moshe replied, “v’nachnu mah–and as for us, what are we that you murmur against 
us?” Moshe negated himself in the concept of mah, and because of his self-nullification he 
attained the makifim of mah. He was then able to draw livelihood (see §10)—i.e., the manna 
that fell in his merit (see n.214 above).

הֵם טְמוּנִים  יפִים, שֶׁ קִּ הַמַּ חִינַת  בְּ הוּא  ה שֶׁ חִינַת קְבוּרַת מֹשֶׁ בְּ וְזֶה 
ה וְתַחְתּוֹנִים נִדְמֶה לָהֶם  מֵעֵין כֹּל. וְזֶה: 'עֶלְיוֹנִים נִדְמֶה לָהֶם לְמַטָּ
זִכְרוֹנָם  רַבּוֹתֵינוּ  אָמְרוּ  שֶׁ מוֹ  כְּ ה,  מֹשֶׁ קְבוּרַת  בִּ אֱמָר  הַנֶּ לְמַעְלָה', 

לִבְרָכָה )סוטה יד, א(.
רִיךְ  צָּ שֶׁ וּבָאָרֶץ",  מַיִם  ָ שּׁ בַּ כֹל  י  "כִּ חִינַת:  בְּ "ל,  הַנַּ כֹּל  חִינַת  בְּ זֶה 
"ל,  נַּ חִינַת כֹּל כַּ הְיֶה לוֹ בְּ יִּ "ל שֶׁ יפִים הַנַּ קִּ זּוֹכֶה לְאֵלּוּ הַמַּ יק שֶׁ דִּ הַצַּ
ידִיעָתוֹ  בִּ לָל  כְּ יוֹדְעִים  אֵינָם  שֶׁ ה,  לְמַטָּ הֵם  שֶׁ לָעֶלְיוֹנִים  לְהַרְאוֹת 
לָהֶם  נִדְמֶה  חְתּוֹנִים  תַּ וּלְהֵפֶךְ,  וְכוּ'  חָמִיתָ  מֶה  חִינַת:  בְּ רַךְ,  יִתְבָּ
חִינַת:  בְּ בוֹדוֹ",  כְּ הָאָרֶץ  כָל  לֹא  "מְּ שֶׁ יגִים,  מַשִּׂ הֵם  י  כִּ לְמַעְלָה, 

"וָאֶרְאֶה אֶת ה'".

קְצָת  קְצָת,  רַק  אֵר  בֵּ וְלֹא  ה,  הַרְבֵּ נֶעְלָמִים  בָרִים  דְּ זֶה  בָּ יֵשׁ  עוֹד 
י־פְרָקִים.  רָאשֵׁ

מוֹ  כְּ ם,  לָּ מִכֻּ דוֹלָה  גְּ וַעֲנָוָה  ג(,  יב,  )במדבר  עָנָו  הָיָה  נוּ  רַבֵּ ה  מֹשֶׁ י  כִּ
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270. Moshe’s burial place…hidden from all sight. Having taught that Moshe Rabbeinu is the 
compassionate leader who instills people with daat (§2); the priest who meshes together son 
and disciple (§11); and the tzaddik and teacher-sage of the generation, who with his attribute 
of kol enlightens both son and disciple (§14), Rebbe Nachman shows here that all this is true 
as well of Moshe’s burial site, of which Scripture states: “He was buried there in the glen in 
the Land of Moab opposite Beit-Peor, and no man has known his burial place to this day” 
(Deuteronomy 34:6). In this, it resembles the makifim, which are “hidden and exceedingly 
distant” (see §6 and n.67 above). The Parparaot LeChokhmah adds that the place where Moshe 
is buried is the embodiment of the principle “For the culmination of all knowledge is when one 
realizes that one knows nothing” (§6 and n.76). This is the deeper meaning of “and no man has 
known his burial place to this day”—concerning which the Sages teach: Even Moshe himself 
did not know (Sotah 14a). This is because it represents the culmination of knowledge. 

271. To those above…while to those below…. This teaching is part of the TaImud’s (loc. 
cit.) extended discussion on the location of Moshe’s death and gravesite. Rabbi Berakhyah 
illustrates Scripture’s statement that “no man has known his burial place to this day” with the 
following story: The evil empire [of Rome] sent emissaries to the military governor of Beit-
Peor, ordering him to show them where Moshe was buried. The governor took them to the 
general area. When they stood in an elevated location, it seemed to them that they could see the 
gravesite down below. And when they stood below, it seemed to them that they could see the 
gravesite up above. They split into two groups, one for each location. Nevertheless, to those 
standing above it seemed that it was below, and to those below it seemed that it was above. 
Rebbe Nachman will next show how this ties in with the lesson.

272. attribute of kol…. Like the tzaddik himself, his burial site possesses the attribute kol. 
Rebbe Nachman proves this of Moshe’s burial place based on the Talmudic teaching from Sotah 
(loc. cit.). In Rabbi Berakhyah’s illustration, those who stood in an elevated location correspond 

16.  Moshe’s burial place, too, is the concept of makifim, which are 
hidden from all sight.270 This is as our Sages, of blessed memory, taught 
regarding Moshe’s burial place: “To those above it seemed that it was 
below, while to those below it seemed that it was above” (Sotah 14a).271 

This corresponds to the abovementioned attribute of kol, as in “for 
kol (all) that is in heaven and on the earth.” The tzaddik who attains 
these makifim must possess the attribute of kol in order to show those 
who are above that they are below, that they really know nothing about 
the Blessed One, as in “What did you see?...”; and conversely, “to those 
below it seemed that it was above,” because they attain the insight that 
“the whole earth is filled with His glory,” as in “I beheld the Lord.”272

17.  This [lesson] contains many additional hidden ideas. [The Rebbe] 
explained only a small part, a few of the main points.273

Moshe Rabbeinu was a humble person,274 and humility is the 
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to those who dwell above. For them, Moshe’s grave appeared below—i.e., the Godly perception 
of mah which the leading teacher-sage of the generation instills in them shows them that they 
are “below,” and that “they really know nothing about the Blessed One.” Conversely, those who 
stood below correspond to those who dwell below. For them, Moshe’s grave appeared above—
i.e., the Godly perception of malei which the leading teacher-sage of the generation instills in 
them shows them that they are “above,” and that “they are still with God” and “God is still with 
them.” This is as the Rebbe taught in section 7, that through his attribute of kol the tzaddik who 
attains the hidden lights of the makifim upholds and sustains both heaven and earth. 

The import of Rebbe Nachman’s teaching here is that even after his passing, Moshe 
Rabbeinu—and every other tzaddik and leading teacher-sage of the generation—has the power 
of kol, to mesh together the two worlds and all their corresponding concepts, and to instill daat 
into those who dwell above and also those who dwell below and so bring them closer to God. 
The Parparaot LeChokhmah addresses this in an epilogue to his commentary on this lesson, 
which is summarized below, in Addendum I (section B).

273. many additional hidden ideas…. See note 284 below. 

274. Moshe Rabbeinu was a humble person. Numbers 12:3 states: “The man Moshe, 
however, was very humble” (see also Likutey Moharan I, 4:7). Similarly, Exodus 16:7 relates 
that when the Jewish people appeared before Moshe and Aharon in the Wilderness demanding 
sustenance, Moshe replied, “v’nachnu mah–and as for us, what are we that you murmur against 
us?” Moshe negated himself in the concept of mah, and because of his self-nullification he 
attained the makifim of mah. He was then able to draw livelihood (see §10)—i.e., the manna 
that fell in his merit (see n.214 above).

הֵם טְמוּנִים  יפִים, שֶׁ קִּ הַמַּ חִינַת  בְּ הוּא  ה שֶׁ חִינַת קְבוּרַת מֹשֶׁ בְּ וְזֶה 
ה וְתַחְתּוֹנִים נִדְמֶה לָהֶם  מֵעֵין כֹּל. וְזֶה: 'עֶלְיוֹנִים נִדְמֶה לָהֶם לְמַטָּ
זִכְרוֹנָם  רַבּוֹתֵינוּ  אָמְרוּ  שֶׁ מוֹ  כְּ ה,  מֹשֶׁ קְבוּרַת  בִּ אֱמָר  הַנֶּ לְמַעְלָה', 

לִבְרָכָה )סוטה יד, א(.
רִיךְ  צָּ שֶׁ וּבָאָרֶץ",  מַיִם  ָ שּׁ בַּ כֹל  י  "כִּ חִינַת:  בְּ "ל,  הַנַּ כֹּל  חִינַת  בְּ זֶה 
"ל,  נַּ חִינַת כֹּל כַּ הְיֶה לוֹ בְּ יִּ "ל שֶׁ יפִים הַנַּ קִּ זּוֹכֶה לְאֵלּוּ הַמַּ יק שֶׁ דִּ הַצַּ
ידִיעָתוֹ  בִּ לָל  כְּ יוֹדְעִים  אֵינָם  שֶׁ ה,  לְמַטָּ הֵם  שֶׁ לָעֶלְיוֹנִים  לְהַרְאוֹת 
לָהֶם  נִדְמֶה  חְתּוֹנִים  תַּ וּלְהֵפֶךְ,  וְכוּ'  חָמִיתָ  מֶה  חִינַת:  בְּ רַךְ,  יִתְבָּ
חִינַת:  בְּ בוֹדוֹ",  כְּ הָאָרֶץ  כָל  לֹא  "מְּ שֶׁ יגִים,  מַשִּׂ הֵם  י  כִּ לְמַעְלָה, 

"וָאֶרְאֶה אֶת ה'".

קְצָת  קְצָת,  רַק  אֵר  בֵּ וְלֹא  ה,  הַרְבֵּ נֶעְלָמִים  בָרִים  דְּ זֶה  בָּ יֵשׁ  עוֹד 
י־פְרָקִים.  רָאשֵׁ

מוֹ  כְּ ם,  לָּ מִכֻּ דוֹלָה  גְּ וַעֲנָוָה  ג(,  יב,  )במדבר  עָנָו  הָיָה  נוּ  רַבֵּ ה  מֹשֶׁ י  כִּ
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275. humility is the greatest…. After quoting Rabbi Pinchas ben Yair’s enumeration of the 
virtuous attributes to which every person must aspire, in which piety is the greatest, the Talmud 
cites the divergent opinion of Rabbi Yehoshua ben Levi: Humility is the greatest of them all, 
as is stated: “The ruach (spirit) of the Lord God is upon me, for God has anointed me to bring 
tidings [of redemption] to the humble ones” (Isaiah 61:1). “The pious ones” is not stated, but 
“the humble ones.” This teaches you that humility is the greatest of them all (Avodah Zarah, 
loc. cit.).

In the context of our lesson, humility is the concept of mah, the recognition by those who 
dwell above that they really know nothing about God. One can only hope to attain the exalted 
makifim, the insight of mah, by also striving for the greatest levels of humility. These makifim 
are the influx of Keter, which is also known as ayin (אין, nothingness), supreme humility (cf. 
Parparaot LeChokhmah). Reb Noson links humility with silence, i.e., refraining from revealing 
more of the exalted makifim than one is meant to, for “Silence is a fence for wisdom” (see §8; 
Torat Natan #42). The Parparaot LeChokhmah adds: Humility is even greater than fear of 
God, as the Sages teach: “That which wisdom made a crown for her head, humility has already 
made a sandal for her heel.” Wisdom is equated with fear, as in “At the head of wisdom is 
fear of God” (Psalms 111:10). And humility is equated with fear, as in “The heel of humility 
is the fear of God” (Proverbs 22:4). Yet, the fear that crowns the head is but a sandal for the 
heel of humility, because “humility is the greatest of them all” (Shir HaShirim Rabbah 1:1:19; 
Tosafot on Yevamot 103b, s.v., hamsulayim). In our lesson we have seen that fear corresponds to 
Malkhut (§13 and n.235). The Kabbalah teaches that humility stems from Binah (see Kehillat 
Yaakov, Erekh: Vav Ayin; see also Likutey Moharan I, 135:1, nn.6-7). Thus Moshe, who attained 
forty-nine of the Fifty Gates of Binah (Rosh HaShanah 21b), was exceptionally humble (and 
see Likutey Moharan I, 135:1 and nn.4-5).

276. The spelling of ChaNUKaH. See section 11, where Rebbe Nachman showed how 
the concepts discussed in his teaching relate to the festival of Chanukah. He taught there 
that combining the first letters of Hazeh K’godel Chasdekha, V’khaasher Nasasah spells 
ChaNUKaH (and see n.187). Here, the Rebbe will cite a second verse in which the letters that 
spell ChaNUKaH appear, adding further depth to the lesson. 

277. Yehoshua…was filled with the spirit of wisdom…hands upon him. When God instructed 
Moshe to appoint Yehoshua leader of the Jewish people after Moshe’s passing, God said: “Take 
you Yehoshua…and lay your hand upon him” (Numbers 27:18). Moshe did so magnanimously, 

greatest [attribute] of them all, as our Sages, of blessed memory, taught 
(Avodah Zarah 20b).275

The spelling of ChaNUKaH276 is hinted at also in the verse 
“Yehoshua the son of nuN was filled with ruaCh (the spirit) of wisdom, 
because samaKh mosheH et yadaV (Moshe had laid his hands) upon him” 
(Deuteronomy 34:9).277 The last letters in combination spell ChaNUKaH, 
because all the concepts of the above lesson are hinted at in this verse.278 
“Filled” alludes to “and fill the earth,” which is clarified above,279 as 
is “ruach of wisdom, because Moshe had laid his hands….” All this is 
clarified above, in the lesson.280
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laying both his hands on the man who would replace him (ibid. 27:23; see Rashi)—instilling 
Yehoshua with his wisdom. From this verse and the one cited by Rebbe Nachman in the text it 
is clear that the act of ordaining and conferring authority includes transmitting a revelation of 
chokhmah (wisdom) through the hands (as explained in Likutey Moharan I, 61:2, and see n.43 
there).

278. The last letters in combination spell ChaNUKaH…. Rebbe Nachman teaches here that 
the last letters of the words nuN…ruaCh…samaKh mosheH…yadaV (נון...רוח...סמך משה...ידיו) 
form the letter-combination that spells ChaNUKaH (חנוכה). This differs from the Rebbe’s first 
example of this in section 11, in that here the letters which spell ChaNUKaH are not the first 
letters but the last letters of the words, and the words themselves are not consecutive. 

The Parparaot LeChokhmah suggests that there are further hints in the verse to our lesson. 
The entire verse reads: “v’yehoshuA biN nuN malAi ruaCh chokhmaH, kI samaKh mosheH eT 
yadaV alaV” – (ויהושע בן נון מלא רוח חכמה כי סמך משה את ידיו עליו). The last letters of all these 
words can be rearranged to spell ChaNUKaH (חנוכה), ANaYV (humble, עניו), and ATaH (you, 
 Chanukah’s connection with the lesson has already been explained (§11). The Parparaot .(אתה
LeChokhmah cites the Kabbalah that humility stems from Binah (see n.60), and so, in the 
context of our lesson, is synonymous with yovel (see §10 and nn.170-171). Rebbe Nachman 
has just explained that humility is the greatest of all traits. Thus humility also corresponds to 
an influx of shefa from Keter (§6 and n.80). The word ATaH signifies fear, and in particular the 
1,405 fears or severities, discussed next (and see n.283 below). This is hinted at by its letters: 
the Aleph (א) can be read as Eleph, which means 1,000; Tav (ת) has a numerical value of 400; 
and Heh (ה) has a numerical value of 5—for a total of 1,405 (see Shaar HaKavanot, Drushei 
HaAmidah 5, p.225). 

279. Filled…and fill the earth…clarified above. See section 4 (and n.41), in which Rebbe 
Nachman teaches that every person is commanded to speak with his friend about the fear of 
Heaven in order to instill his friend with daat. The Rebbe explains that this is the meaning of 
“God blessed them, and God said to them, ‘Be fruitful and multiply and fill the earth…”—that 
it be filled and inhabited by human beings, i.e., people with daat.

280. ruach of wisdom…hands…. Rebbe Nachman explained in section 12 that ruach signifies 
the makifim from which the light of the hands is drawn. Thus, “ruach of wisdom, because 
Moshe had laid his hands…” alludes to the revelation of the makifim in the Sea of Wisdom 
through the hands/hints provided by the teacher-sage of the generation.

אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )עבודה־זרה כ, ב(. שֶׁ
ט(:  לד,  )דברים  סוּק  פָּ בַּ ז  מְרֻמָּ הוּא  שֶׁ ה,  חֲנֻכָּ ל  שֶׁ צֵרוּף  עוֹד  וְיֵשׁ 
ה אֶת יָדָיו עָלָיו",  י סָמַךְ מֹשֶׁ ן נוּן מָלֵא רוּחַ חָכְמָה כִּ "וִיהוֹשֻעַ בִּ
חִינוֹת  ל הַבְּ ז כָּ סוּק מְרֻמָּ זֶה הַפָּ י בְּ ה, כִּ סוֹפֵי־תֵבוֹת יֵשׁ צֵרוּף חֲנוּכָּ בְּ
חִינַת: "וּמִלְאוּ אֶת הָאָרֶץ", הַמְבֹאָר  "ל: "מָלֵא" זֶה בְּ אֲמָר הַנַּ ל הַמַּ שֶׁ
ל זֶה מְבֹאָר  ה יָדָיו" וְכוּ', כָּ י סָמַךְ מֹשֶׁ לְעֵיל, וְכֵן "רוּחַ חָכְמָה, כִּ

"ל. אֲמָר הַנַּ מַּ לְעֵיל בַּ
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275. humility is the greatest…. After quoting Rabbi Pinchas ben Yair’s enumeration of the 
virtuous attributes to which every person must aspire, in which piety is the greatest, the Talmud 
cites the divergent opinion of Rabbi Yehoshua ben Levi: Humility is the greatest of them all, 
as is stated: “The ruach (spirit) of the Lord God is upon me, for God has anointed me to bring 
tidings [of redemption] to the humble ones” (Isaiah 61:1). “The pious ones” is not stated, but 
“the humble ones.” This teaches you that humility is the greatest of them all (Avodah Zarah, 
loc. cit.).

In the context of our lesson, humility is the concept of mah, the recognition by those who 
dwell above that they really know nothing about God. One can only hope to attain the exalted 
makifim, the insight of mah, by also striving for the greatest levels of humility. These makifim 
are the influx of Keter, which is also known as ayin (אין, nothingness), supreme humility (cf. 
Parparaot LeChokhmah). Reb Noson links humility with silence, i.e., refraining from revealing 
more of the exalted makifim than one is meant to, for “Silence is a fence for wisdom” (see §8; 
Torat Natan #42). The Parparaot LeChokhmah adds: Humility is even greater than fear of 
God, as the Sages teach: “That which wisdom made a crown for her head, humility has already 
made a sandal for her heel.” Wisdom is equated with fear, as in “At the head of wisdom is 
fear of God” (Psalms 111:10). And humility is equated with fear, as in “The heel of humility 
is the fear of God” (Proverbs 22:4). Yet, the fear that crowns the head is but a sandal for the 
heel of humility, because “humility is the greatest of them all” (Shir HaShirim Rabbah 1:1:19; 
Tosafot on Yevamot 103b, s.v., hamsulayim). In our lesson we have seen that fear corresponds to 
Malkhut (§13 and n.235). The Kabbalah teaches that humility stems from Binah (see Kehillat 
Yaakov, Erekh: Vav Ayin; see also Likutey Moharan I, 135:1, nn.6-7). Thus Moshe, who attained 
forty-nine of the Fifty Gates of Binah (Rosh HaShanah 21b), was exceptionally humble (and 
see Likutey Moharan I, 135:1 and nn.4-5).

276. The spelling of ChaNUKaH. See section 11, where Rebbe Nachman showed how 
the concepts discussed in his teaching relate to the festival of Chanukah. He taught there 
that combining the first letters of Hazeh K’godel Chasdekha, V’khaasher Nasasah spells 
ChaNUKaH (and see n.187). Here, the Rebbe will cite a second verse in which the letters that 
spell ChaNUKaH appear, adding further depth to the lesson. 

277. Yehoshua…was filled with the spirit of wisdom…hands upon him. When God instructed 
Moshe to appoint Yehoshua leader of the Jewish people after Moshe’s passing, God said: “Take 
you Yehoshua…and lay your hand upon him” (Numbers 27:18). Moshe did so magnanimously, 

greatest [attribute] of them all, as our Sages, of blessed memory, taught 
(Avodah Zarah 20b).275

The spelling of ChaNUKaH276 is hinted at also in the verse 
“Yehoshua the son of nuN was filled with ruaCh (the spirit) of wisdom, 
because samaKh mosheH et yadaV (Moshe had laid his hands) upon him” 
(Deuteronomy 34:9).277 The last letters in combination spell ChaNUKaH, 
because all the concepts of the above lesson are hinted at in this verse.278 
“Filled” alludes to “and fill the earth,” which is clarified above,279 as 
is “ruach of wisdom, because Moshe had laid his hands….” All this is 
clarified above, in the lesson.280
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laying both his hands on the man who would replace him (ibid. 27:23; see Rashi)—instilling 
Yehoshua with his wisdom. From this verse and the one cited by Rebbe Nachman in the text it 
is clear that the act of ordaining and conferring authority includes transmitting a revelation of 
chokhmah (wisdom) through the hands (as explained in Likutey Moharan I, 61:2, and see n.43 
there).

278. The last letters in combination spell ChaNUKaH…. Rebbe Nachman teaches here that 
the last letters of the words nuN…ruaCh…samaKh mosheH…yadaV (נון...רוח...סמך משה...ידיו) 
form the letter-combination that spells ChaNUKaH (חנוכה). This differs from the Rebbe’s first 
example of this in section 11, in that here the letters which spell ChaNUKaH are not the first 
letters but the last letters of the words, and the words themselves are not consecutive. 

The Parparaot LeChokhmah suggests that there are further hints in the verse to our lesson. 
The entire verse reads: “v’yehoshuA biN nuN malAi ruaCh chokhmaH, kI samaKh mosheH eT 
yadaV alaV” – (ויהושע בן נון מלא רוח חכמה כי סמך משה את ידיו עליו). The last letters of all these 
words can be rearranged to spell ChaNUKaH (חנוכה), ANaYV (humble, עניו), and ATaH (you, 
 Chanukah’s connection with the lesson has already been explained (§11). The Parparaot .(אתה
LeChokhmah cites the Kabbalah that humility stems from Binah (see n.60), and so, in the 
context of our lesson, is synonymous with yovel (see §10 and nn.170-171). Rebbe Nachman 
has just explained that humility is the greatest of all traits. Thus humility also corresponds to 
an influx of shefa from Keter (§6 and n.80). The word ATaH signifies fear, and in particular the 
1,405 fears or severities, discussed next (and see n.283 below). This is hinted at by its letters: 
the Aleph (א) can be read as Eleph, which means 1,000; Tav (ת) has a numerical value of 400; 
and Heh (ה) has a numerical value of 5—for a total of 1,405 (see Shaar HaKavanot, Drushei 
HaAmidah 5, p.225). 

279. Filled…and fill the earth…clarified above. See section 4 (and n.41), in which Rebbe 
Nachman teaches that every person is commanded to speak with his friend about the fear of 
Heaven in order to instill his friend with daat. The Rebbe explains that this is the meaning of 
“God blessed them, and God said to them, ‘Be fruitful and multiply and fill the earth…”—that 
it be filled and inhabited by human beings, i.e., people with daat.

280. ruach of wisdom…hands…. Rebbe Nachman explained in section 12 that ruach signifies 
the makifim from which the light of the hands is drawn. Thus, “ruach of wisdom, because 
Moshe had laid his hands…” alludes to the revelation of the makifim in the Sea of Wisdom 
through the hands/hints provided by the teacher-sage of the generation.

אָמְרוּ רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )עבודה־זרה כ, ב(. שֶׁ
ט(:  לד,  )דברים  סוּק  פָּ בַּ ז  מְרֻמָּ הוּא  שֶׁ ה,  חֲנֻכָּ ל  שֶׁ צֵרוּף  עוֹד  וְיֵשׁ 
ה אֶת יָדָיו עָלָיו",  י סָמַךְ מֹשֶׁ ן נוּן מָלֵא רוּחַ חָכְמָה כִּ "וִיהוֹשֻעַ בִּ
חִינוֹת  ל הַבְּ ז כָּ סוּק מְרֻמָּ זֶה הַפָּ י בְּ ה, כִּ סוֹפֵי־תֵבוֹת יֵשׁ צֵרוּף חֲנוּכָּ בְּ
חִינַת: "וּמִלְאוּ אֶת הָאָרֶץ", הַמְבֹאָר  "ל: "מָלֵא" זֶה בְּ אֲמָר הַנַּ ל הַמַּ שֶׁ
ל זֶה מְבֹאָר  ה יָדָיו" וְכוּ', כָּ י סָמַךְ מֹשֶׁ לְעֵיל, וְכֵן "רוּחַ חָכְמָה, כִּ

"ל. אֲמָר הַנַּ מַּ לְעֵיל בַּ
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281. there are five severities. Kabbalistic teaching speaks of two primary contrasting forces 
in the universe: expansive energy and constrictive energy; the chasadim (benevolences) and 
the gevurot (severities). The Ari identifies constrictive energy with the five gevurot (severities) 
rooted in the sefirah Daat (Etz Chaim, Drushei HaTzelem 25:2, p.20). These gevurot are the 
primary elements of the sefirah Gevurah (Strength), and accordingly are associated with the 
attribute of fear (see n.100 above). The Kabbalah associates them with the five final- or double-
letters: mem (מ-ם), nun (נ-ן), tzadi (צ-ץ), peh (פ-ף), khaf (כ-ך)—MaNTZPaKh (מנצפך). The 
Midrash teaches that these five letters in particular are formed differently when they appear at 
the end of a word, based on a tradition given to Moshe at Sinai. The letters are thus testimony to 
Moshe Rabbeinu’s greatness (see Bereishit Rabbah 1:11). The Rebbe next connects these five 
gevurot with five fears enumerated in the Talmud. 

282. five fears enumerated by our Sages, of blessed memory. The Rabbis taught: There are 
five cases of dread in which the strong fear the weak (loc. cit.). The Talmud brings five examples 
of a mighty and feared creature (lion, elephant, scorpion, eagle and Leviathan) that dreads some 
puny creature which has the power to render it helpless. The commentaries explain that the 
Talmud’s intention is to caution against relying upon one’s own abilities and strength. God 
has many “messengers” through which to arouse fear and exact judgment; even the minuscule 
gnat can be deadly to a huge elephant (Maharsha, s.v. kol; Anaf Yosef). In our lesson, Rebbe 
Nachman associates these fears with the severities (gevurot), though he does not explain here 
how they are linked to his earlier discussion of the fear of Heaven. In Likutey Moharan I, 15:2, 
the Rebbe teaches that anything can bring a person to fear. At its source, fear is clear and pure—
it is the fear of God. However, when a person is distant from God, the fear he experiences is 
clothed in other forms, such as fear of wild beasts or authorities, insecurity over illness, anxiety 
about one’s livelihood, etc. The solution taught in our lesson is to converse with others about the 
fear of Heaven. The daat which this brings a person leads him to genuine fear of God.

283. 1,405 severities…. The Zohar (loc. cit.) teaches that the five gevurot in Daat expand to 
1,405 gevurot. In Shaar HaKavanot (Drushei HaAmidah 5, p.225), the Ari explains this in 
connection with the Kabbalistic intentions (kavanot) one is to have in mind when reciting the 
words ATaH gibor (“You are mighty”) in the second blessing of the Amidah Prayer. He writes: 
Each of the five gevurot is itself comprised of five gevurot—the five MaNTZPaKh letters, mem 
 The numerical values of these five letters add up to .(ך) and khaf (ף) peh ,(ץ) tzadi ,(ן) nun ,(ם)
280 (see Appendix: Gematria Chart), and so the five gevurot expand to 1,400 gevurot (5x280). 

[There are hidden ideas here] as well regarding the topic of the 
fear of God. For there are five severities,281 which are the five fears 
enumerated by our Sages, of blessed memory (see Shabbat 77b).282 There 
are also the 1,405 severities referred to in the holy Zohar (III, 137b). For 
these severities are intermingled with those, for a total of 1,405.283

[Rebbe Nachman] did not clarify any of these ideas, because they 
were said….284

18.  This teaching addresses all ten of the sefirot:285 the influx of 
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Together with the five core gevurot, the total number of gevurot which descend from Daat of 
Z’er Anpin to Malkhut is 1,405. The Zohar (loc. cit.) teaches that this is the deeper meaning 
of “Who can tell the gevurot of God?” (Psalms 106:2). For in fact, the Ari explains, the five 
core gevurot are the root of the untold number of gevurot that expand out of them and spread 
throughout the world. All these, however, are encompassed in the 1,405 gevurot alluded to 
by the word ATaH (see n.278 above). In the context of our lesson, these gevurot signify the 
countless levels of fear that bring to the revelation of countless levels of makifim, as explained 
in the lesson (see §6 and n.65).

284. Rebbe Nachman did not clarify any of these ideas, because they were said…. Reb 
Noson writes: Beginning with the passage “Moshe’s burial place…” (§16), Rebbe Nachman’s 
teaching is of the kind he gave for the “guests” who came for the Third Meal. These were 
beings of a different order—higher beings. For, besides those of us who came to him for the 
Third Meal, there were others to whom he taught Torah. From certain things the Rebbe said 
it was understood that when he taught us Torah there were others who also stood there on a 
higher plane, and he also taught Torah to them corresponding to the lesson he was giving us. 
But the teachings he gave over to them were undoubtedly far greater. He might reveal some tiny 
portion of those things by way of faint hints and allusions, but he would not explain them at all 
(Tzaddik #168). The Parparaot LeChokhmah explains that these “higher beings” were literally 
those who dwell above. When giving a Torah discourse to his followers and disciples—namely, 
those who dwell below—the Rebbe would at times reveal that teaching on a much higher plane 
to those higher beings, and include only a few vague hints for his disciples. 

285. all ten of the sefirot. Reb Noson introduces this section with the following: There is 
no greater revelation of Godliness and sanctification of His Name than when all the worlds, 
above and below, are unified. This is primarily achieved by revealing His sanctity and holiness 
particularly in this corporeal world. For God has a whole array of angels, yet His greatest 
pleasure comes from the devotions and service of those who dwell below, in this material world 
(see §4 and nn.33-35). This is the main theme of the lesson, the meshing together of the insights 
Ayeh/mah and malei (son/upper world/those who dwell above with disciple/lower world/those 
who dwell below). For the truth is that they are all one. And every Jew accomplishes this 
unification of the worlds through each blessing he recites, each prayer he offers, each passage 
of Torah he studies, and each mitzvah he performs—each person according to the effort he 
expends in serving God. And commensurate with that devotion is the measure of Godliness he 
brings down into this world. 

אָמְרוּ  הֵם חָמֵשׁ אֵימוֹת, שֶׁ בוּרוֹת שֶׁ י יֵשׁ חָמֵשׁ גְּ רְאָה; כִּ עִנְיַן הַיִּ ם בְּ גַּ
ע מֵאוֹת וְחָמֵשׁ  רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )שבת עז, ב(, וְיֵשׁ אֶלֶף וְאַרְבַּ
בוּרוֹת זֶה  כְלָלִים הַגְּ נִּ דוֹשׁ )ח"ג קלז, ב(, שֶׁ זֹּהַר הַקָּ בוּרָאָן, הַמּוּבָא בַּ גְּ

ע מֵאוֹת וְחָמֵשׁ. זֶה עַד אֶלֶף וְאַרְבַּ בָּ
בָרִים נֶאֶמְרוּ וְכוּ'. י אֵלּוּ הַדְּ לָל, כִּ אֵר כְּ בָרִים לֹא בֵּ וְכָל אֵלּוּ הַדְּ

תֶר, חָכְמָה  פַע הַכֶּ ר סְפִירוֹת: שֶׁ ל הָעֶשֶׂ רֶת מִכָּ הַתּוֹרָה הַזֹּאת מְדַבֶּ
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281. there are five severities. Kabbalistic teaching speaks of two primary contrasting forces 
in the universe: expansive energy and constrictive energy; the chasadim (benevolences) and 
the gevurot (severities). The Ari identifies constrictive energy with the five gevurot (severities) 
rooted in the sefirah Daat (Etz Chaim, Drushei HaTzelem 25:2, p.20). These gevurot are the 
primary elements of the sefirah Gevurah (Strength), and accordingly are associated with the 
attribute of fear (see n.100 above). The Kabbalah associates them with the five final- or double-
letters: mem (מ-ם), nun (נ-ן), tzadi (צ-ץ), peh (פ-ף), khaf (כ-ך)—MaNTZPaKh (מנצפך). The 
Midrash teaches that these five letters in particular are formed differently when they appear at 
the end of a word, based on a tradition given to Moshe at Sinai. The letters are thus testimony to 
Moshe Rabbeinu’s greatness (see Bereishit Rabbah 1:11). The Rebbe next connects these five 
gevurot with five fears enumerated in the Talmud. 

282. five fears enumerated by our Sages, of blessed memory. The Rabbis taught: There are 
five cases of dread in which the strong fear the weak (loc. cit.). The Talmud brings five examples 
of a mighty and feared creature (lion, elephant, scorpion, eagle and Leviathan) that dreads some 
puny creature which has the power to render it helpless. The commentaries explain that the 
Talmud’s intention is to caution against relying upon one’s own abilities and strength. God 
has many “messengers” through which to arouse fear and exact judgment; even the minuscule 
gnat can be deadly to a huge elephant (Maharsha, s.v. kol; Anaf Yosef). In our lesson, Rebbe 
Nachman associates these fears with the severities (gevurot), though he does not explain here 
how they are linked to his earlier discussion of the fear of Heaven. In Likutey Moharan I, 15:2, 
the Rebbe teaches that anything can bring a person to fear. At its source, fear is clear and pure—
it is the fear of God. However, when a person is distant from God, the fear he experiences is 
clothed in other forms, such as fear of wild beasts or authorities, insecurity over illness, anxiety 
about one’s livelihood, etc. The solution taught in our lesson is to converse with others about the 
fear of Heaven. The daat which this brings a person leads him to genuine fear of God.

283. 1,405 severities…. The Zohar (loc. cit.) teaches that the five gevurot in Daat expand to 
1,405 gevurot. In Shaar HaKavanot (Drushei HaAmidah 5, p.225), the Ari explains this in 
connection with the Kabbalistic intentions (kavanot) one is to have in mind when reciting the 
words ATaH gibor (“You are mighty”) in the second blessing of the Amidah Prayer. He writes: 
Each of the five gevurot is itself comprised of five gevurot—the five MaNTZPaKh letters, mem 
 The numerical values of these five letters add up to .(ך) and khaf (ף) peh ,(ץ) tzadi ,(ן) nun ,(ם)
280 (see Appendix: Gematria Chart), and so the five gevurot expand to 1,400 gevurot (5x280). 

[There are hidden ideas here] as well regarding the topic of the 
fear of God. For there are five severities,281 which are the five fears 
enumerated by our Sages, of blessed memory (see Shabbat 77b).282 There 
are also the 1,405 severities referred to in the holy Zohar (III, 137b). For 
these severities are intermingled with those, for a total of 1,405.283

[Rebbe Nachman] did not clarify any of these ideas, because they 
were said….284

18.  This teaching addresses all ten of the sefirot:285 the influx of 

 124LIKUTEY MOHARAN II #7:17, 18

Together with the five core gevurot, the total number of gevurot which descend from Daat of 
Z’er Anpin to Malkhut is 1,405. The Zohar (loc. cit.) teaches that this is the deeper meaning 
of “Who can tell the gevurot of God?” (Psalms 106:2). For in fact, the Ari explains, the five 
core gevurot are the root of the untold number of gevurot that expand out of them and spread 
throughout the world. All these, however, are encompassed in the 1,405 gevurot alluded to 
by the word ATaH (see n.278 above). In the context of our lesson, these gevurot signify the 
countless levels of fear that bring to the revelation of countless levels of makifim, as explained 
in the lesson (see §6 and n.65).

284. Rebbe Nachman did not clarify any of these ideas, because they were said…. Reb 
Noson writes: Beginning with the passage “Moshe’s burial place…” (§16), Rebbe Nachman’s 
teaching is of the kind he gave for the “guests” who came for the Third Meal. These were 
beings of a different order—higher beings. For, besides those of us who came to him for the 
Third Meal, there were others to whom he taught Torah. From certain things the Rebbe said 
it was understood that when he taught us Torah there were others who also stood there on a 
higher plane, and he also taught Torah to them corresponding to the lesson he was giving us. 
But the teachings he gave over to them were undoubtedly far greater. He might reveal some tiny 
portion of those things by way of faint hints and allusions, but he would not explain them at all 
(Tzaddik #168). The Parparaot LeChokhmah explains that these “higher beings” were literally 
those who dwell above. When giving a Torah discourse to his followers and disciples—namely, 
those who dwell below—the Rebbe would at times reveal that teaching on a much higher plane 
to those higher beings, and include only a few vague hints for his disciples. 

285. all ten of the sefirot. Reb Noson introduces this section with the following: There is 
no greater revelation of Godliness and sanctification of His Name than when all the worlds, 
above and below, are unified. This is primarily achieved by revealing His sanctity and holiness 
particularly in this corporeal world. For God has a whole array of angels, yet His greatest 
pleasure comes from the devotions and service of those who dwell below, in this material world 
(see §4 and nn.33-35). This is the main theme of the lesson, the meshing together of the insights 
Ayeh/mah and malei (son/upper world/those who dwell above with disciple/lower world/those 
who dwell below). For the truth is that they are all one. And every Jew accomplishes this 
unification of the worlds through each blessing he recites, each prayer he offers, each passage 
of Torah he studies, and each mitzvah he performs—each person according to the effort he 
expends in serving God. And commensurate with that devotion is the measure of Godliness he 
brings down into this world. 

אָמְרוּ  הֵם חָמֵשׁ אֵימוֹת, שֶׁ בוּרוֹת שֶׁ י יֵשׁ חָמֵשׁ גְּ רְאָה; כִּ עִנְיַן הַיִּ ם בְּ גַּ
ע מֵאוֹת וְחָמֵשׁ  רַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה )שבת עז, ב(, וְיֵשׁ אֶלֶף וְאַרְבַּ
בוּרוֹת זֶה  כְלָלִים הַגְּ נִּ דוֹשׁ )ח"ג קלז, ב(, שֶׁ זֹּהַר הַקָּ בוּרָאָן, הַמּוּבָא בַּ גְּ

ע מֵאוֹת וְחָמֵשׁ. זֶה עַד אֶלֶף וְאַרְבַּ בָּ
בָרִים נֶאֶמְרוּ וְכוּ'. י אֵלּוּ הַדְּ לָל, כִּ אֵר כְּ בָרִים לֹא בֵּ וְכָל אֵלּוּ הַדְּ

תֶר, חָכְמָה  פַע הַכֶּ ר סְפִירוֹת: שֶׁ ל הָעֶשֶׂ רֶת מִכָּ הַתּוֹרָה הַזֹּאת מְדַבֶּ
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Reb Noson adds that, even so, the sanctification of God’s Name effected through his 
personal devotions in no way matches the Godliness revealed when he performs those devotions 
communally, together with others. For the public sanctification of God’s Name that inspires 
both those who dwell above and those who dwell below to join together in sanctifying His 
Name can be achieved only through a quorum of ten. This is the principle taught by the Sages: 
All matters of sanctity should be performed with not less than ten men (Berakhot 21b). This is 
because the highest form of unification is the meshing together of the insights Ayeh/mah and 
malei—that is, Keter, sanctity’s loftiest and most awesome level, with Malkhut, its culmination 
in “the whole earth is filled with His glory!” And it is taught in the Kabbalah that from Ayeh/
Keter to malei/Malkhut there are ten tikkunim (rectifications)—ten sefirot. This is why Rebbe 
Nachman points out here that this lesson speaks of all the ten sefirot, as it is specifically through 
these ten tikkunim that we can bind and unify all the worlds (Torat Natan #41). 

286. the influx of Keter. In section 6, Rebbe Nachman taught that attaining the makifim is 
synonymous with receiving an influx of shefa from Keter; and in section 10 he spoke of Ratzon, 
which is likewise synonymous with Keter.

287. Chokhmah and Binah. In section 10, Rebbe Nachman spoke of the Sea of Chokhmah 
(Wisdom), and of yovel, which corresponds to Binah (Understanding; see n.170). In section 4, 
the Rebbe cites the verse “My mouth will speak wisdom and the meditation of my heart will 
be understanding,” alluding to Chokhmah and Binah. See also section 8 and note 107, where 
Chokhmah is mentioned in relation to silence and Keter; and the previous section, which speaks 
about the ruach of chokhmah which Moshe transmitted to Yehoshua. 

288. the hands. In section 10, Rebbe Nachman speaks of Malkhut receiving livelihood from the 
hands that are in the Sea of Wisdom. The Kabbalists teach that the hands correspond to Chesed 
and Gevurah (see n.160 above). Livelihood, too, is the balance of Chesed (Lovingkindness) and 
Gevurah (Strength)—i.e., the expansive flow of bounty and blessing from on high coupled with 
the constriction needed to create the channels and vessels for receiving it.

289. fear. This is the fear of Heaven. In section 17, Rebbe Nachman links the five fears 
enumerated in the Talmud with the five gevurot (severities), the primary elements of the sefirah 
Gevurah. Throughout the lesson Rebbe Nachman speaks of the fear of Heaven a person must 
possess if he is to leave behind his daat in this world (§5) and attain the makifim (see §6ff).

290. Whoever withholds a halakhah…as if he denies him kindness and casts off from him 
the fear of Heaven. In Ketuvot (loc. cit.), the Talmud cites that which Rabbi Chiya bar Abba 
said in the name of Rabbi Yochanan: Anyone who prevents his disciple from attending to him 

Keter,286 Chokhmah and Binah,287 the hands,288 and fear.289 In addition, our 
Sages, of blessed memory, taught: Whoever withholds a halakhah from 
the mouth of a pupil is as if he denies him kindness and casts off from him 
the fear of Heaven (Ketuvot 96a and Sanhedrin 91b).290 Son and disciple, too. [Of] 
the son we find in the holy Zohar (II, 79b): “What is his name?” signifies 
Chokhmah; “what is the name of his son?” signifies Tiferet.291 Disciples, 
“students of God,” signifies Netzach and Hod;292 kol signifies Yesod;293 
and Malkhut is mentioned above.294 The lungs are the inner organs.295 And 
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is regarded as if he denies him kindness. It follows this with Rav Nachman bar Yitzchak’s 
addition: He also casts off from the disciple the fear of Heaven. In Sanhedrin (loc. cit.), the 
Talmud cites that which Rav Yehudah said in the name of Rav: Anyone who withholds halakhah 
from the mouth of a disciple is regarded as if he robs him of his ancestral heritage. Here, Rebbe 
Nachman combines these two similar teachings, taking from each an element relating to his 
lesson. The first speaks of both chesed and fear of Heaven. The second speaks of withholding 
a halakhah from a student, which Rashi explains as failing to teach him Torah (Rashi, loc. cit., 
s.v. hamoneah halakhah). In the context of our lesson, this is synonymous with withholding the 
daat which the teacher-sage must instill in others. 

291. “What is his name?” signifies Chokhmah; “what is the name of his son?” signifies 
Tiferet. Commenting on the verse “Who ascended to heaven and descended? …Who established 
all the ends of the earth? What is his name, and what is his son’s name, if you know?” (Proverbs 
30:4), the Zohar (loc. cit.) teaches: “His name” alludes to Chokhmah, and “the name of his son” 
alludes to Tiferet (i.e., Z’er Anpin; see Appendix: The Divine Personas). Rebbe Nachman cites 
this teaching as it directly associates the concept of son, which he discussed throughout the 
lesson, with the sefirah Tiferet. 

292. Disciples, “students of God,” signifies Netzach and Hod. The expression “students 
of God” is from Isaiah 54:13: “All your children will be students of God.” The Zohar (II, 
170a) teaches that this refers to children who, on account of their purity, are given prophecy. 
In Likutey Moharan II, 1:6, Rebbe Nachman teaches: Prophecy stems from the concept of the 
cherubs, as in “[Moshe] heard the Voice…from between the two cherubs” (Numbers 7:89), 
which have the face of a child (Zohar I, 18b). In section 16 of that lesson the Rebbe explains 
that the cherubs upon the Ark correspond to Netzach and Hod, the two sefirot through which 
prophecy is channeled from on high (see also Likutey Moharan I, 3:end). The Rebbe cites the 
expression “students of God” because it directly associates the concept of disciple, which he 
discussed throughout the lesson, with Netzach and Hod. 

293. kol is Yesod. See section 7, where Rebbe Nachman teaches that the attribute of kol signifies 
uniting heaven and earth. As explained in note 83, kol corresponds to Yesod, which unites Z’er 
Anpin (heaven) with Malkhut (earth). 

294. Malkhut is mentioned above. Malkhut, as both Kingship and authority, is a major theme 
of the lesson beginning with section 10. 

295. The lungs are the inner organs. In the anthropomorphic alignment of the sefirot, the 
lungs correspond to the quasi-sefirah, Daat (Tikkuney Zohar #21, p.63a; see also Anatomy of 
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Reb Noson adds that, even so, the sanctification of God’s Name effected through his 
personal devotions in no way matches the Godliness revealed when he performs those devotions 
communally, together with others. For the public sanctification of God’s Name that inspires 
both those who dwell above and those who dwell below to join together in sanctifying His 
Name can be achieved only through a quorum of ten. This is the principle taught by the Sages: 
All matters of sanctity should be performed with not less than ten men (Berakhot 21b). This is 
because the highest form of unification is the meshing together of the insights Ayeh/mah and 
malei—that is, Keter, sanctity’s loftiest and most awesome level, with Malkhut, its culmination 
in “the whole earth is filled with His glory!” And it is taught in the Kabbalah that from Ayeh/
Keter to malei/Malkhut there are ten tikkunim (rectifications)—ten sefirot. This is why Rebbe 
Nachman points out here that this lesson speaks of all the ten sefirot, as it is specifically through 
these ten tikkunim that we can bind and unify all the worlds (Torat Natan #41). 

286. the influx of Keter. In section 6, Rebbe Nachman taught that attaining the makifim is 
synonymous with receiving an influx of shefa from Keter; and in section 10 he spoke of Ratzon, 
which is likewise synonymous with Keter.

287. Chokhmah and Binah. In section 10, Rebbe Nachman spoke of the Sea of Chokhmah 
(Wisdom), and of yovel, which corresponds to Binah (Understanding; see n.170). In section 4, 
the Rebbe cites the verse “My mouth will speak wisdom and the meditation of my heart will 
be understanding,” alluding to Chokhmah and Binah. See also section 8 and note 107, where 
Chokhmah is mentioned in relation to silence and Keter; and the previous section, which speaks 
about the ruach of chokhmah which Moshe transmitted to Yehoshua. 

288. the hands. In section 10, Rebbe Nachman speaks of Malkhut receiving livelihood from the 
hands that are in the Sea of Wisdom. The Kabbalists teach that the hands correspond to Chesed 
and Gevurah (see n.160 above). Livelihood, too, is the balance of Chesed (Lovingkindness) and 
Gevurah (Strength)—i.e., the expansive flow of bounty and blessing from on high coupled with 
the constriction needed to create the channels and vessels for receiving it.

289. fear. This is the fear of Heaven. In section 17, Rebbe Nachman links the five fears 
enumerated in the Talmud with the five gevurot (severities), the primary elements of the sefirah 
Gevurah. Throughout the lesson Rebbe Nachman speaks of the fear of Heaven a person must 
possess if he is to leave behind his daat in this world (§5) and attain the makifim (see §6ff).

290. Whoever withholds a halakhah…as if he denies him kindness and casts off from him 
the fear of Heaven. In Ketuvot (loc. cit.), the Talmud cites that which Rabbi Chiya bar Abba 
said in the name of Rabbi Yochanan: Anyone who prevents his disciple from attending to him 

Keter,286 Chokhmah and Binah,287 the hands,288 and fear.289 In addition, our 
Sages, of blessed memory, taught: Whoever withholds a halakhah from 
the mouth of a pupil is as if he denies him kindness and casts off from him 
the fear of Heaven (Ketuvot 96a and Sanhedrin 91b).290 Son and disciple, too. [Of] 
the son we find in the holy Zohar (II, 79b): “What is his name?” signifies 
Chokhmah; “what is the name of his son?” signifies Tiferet.291 Disciples, 
“students of God,” signifies Netzach and Hod;292 kol signifies Yesod;293 
and Malkhut is mentioned above.294 The lungs are the inner organs.295 And 
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is regarded as if he denies him kindness. It follows this with Rav Nachman bar Yitzchak’s 
addition: He also casts off from the disciple the fear of Heaven. In Sanhedrin (loc. cit.), the 
Talmud cites that which Rav Yehudah said in the name of Rav: Anyone who withholds halakhah 
from the mouth of a disciple is regarded as if he robs him of his ancestral heritage. Here, Rebbe 
Nachman combines these two similar teachings, taking from each an element relating to his 
lesson. The first speaks of both chesed and fear of Heaven. The second speaks of withholding 
a halakhah from a student, which Rashi explains as failing to teach him Torah (Rashi, loc. cit., 
s.v. hamoneah halakhah). In the context of our lesson, this is synonymous with withholding the 
daat which the teacher-sage must instill in others. 

291. “What is his name?” signifies Chokhmah; “what is the name of his son?” signifies 
Tiferet. Commenting on the verse “Who ascended to heaven and descended? …Who established 
all the ends of the earth? What is his name, and what is his son’s name, if you know?” (Proverbs 
30:4), the Zohar (loc. cit.) teaches: “His name” alludes to Chokhmah, and “the name of his son” 
alludes to Tiferet (i.e., Z’er Anpin; see Appendix: The Divine Personas). Rebbe Nachman cites 
this teaching as it directly associates the concept of son, which he discussed throughout the 
lesson, with the sefirah Tiferet. 

292. Disciples, “students of God,” signifies Netzach and Hod. The expression “students 
of God” is from Isaiah 54:13: “All your children will be students of God.” The Zohar (II, 
170a) teaches that this refers to children who, on account of their purity, are given prophecy. 
In Likutey Moharan II, 1:6, Rebbe Nachman teaches: Prophecy stems from the concept of the 
cherubs, as in “[Moshe] heard the Voice…from between the two cherubs” (Numbers 7:89), 
which have the face of a child (Zohar I, 18b). In section 16 of that lesson the Rebbe explains 
that the cherubs upon the Ark correspond to Netzach and Hod, the two sefirot through which 
prophecy is channeled from on high (see also Likutey Moharan I, 3:end). The Rebbe cites the 
expression “students of God” because it directly associates the concept of disciple, which he 
discussed throughout the lesson, with Netzach and Hod. 

293. kol is Yesod. See section 7, where Rebbe Nachman teaches that the attribute of kol signifies 
uniting heaven and earth. As explained in note 83, kol corresponds to Yesod, which unites Z’er 
Anpin (heaven) with Malkhut (earth). 

294. Malkhut is mentioned above. Malkhut, as both Kingship and authority, is a major theme 
of the lesson beginning with section 10. 

295. The lungs are the inner organs. In the anthropomorphic alignment of the sefirot, the 
lungs correspond to the quasi-sefirah, Daat (Tikkuney Zohar #21, p.63a; see also Anatomy of 
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the Soul, Chapter 20, Breslov Research Institute). Citing the verse “And the rooms are filled 
with daat” (Proverbs 24:4), the Zohar teaches that this alludes to the sefirah Daat filling all the 
sefirot below it with shefa (Zohar II, 123a; see also Emek HaMelekh #48). Having shown that 
each of the Ten Sefirot is discussed in the lesson, Rebbe Nachman appears to be adding here 
that each sefirah has an inner essence which is similarly alluded to in the lesson by the “inner 
organs”—i.e., the lungs, which he discussed in section 12.

296. a number of times. As shown in the notes to this section.

297. Happy are the ears…. Reb Noson praises God for the good fortune he had to hear this 
lesson from Rebbe Nachman.

*  *

ADDENDUM I

A - The Tcheriner Rav, author of the Parparaot LeChokhmah, writes: I heard from my father 
[Rabbi Zvi Aryeh Goldstein], who heard from Rebbe Nachman’s leading disciples (who were 
present at the time this lesson was given), that with this teaching the Rebbe designated and 
ordained Reb Noson to carry forward the Rebbe’s torch to the coming generations. We have 
since seen that this is precisely what happened, as whatever remains in this world of the Rebbe’s 
daat is due almost entirely to Reb Noson. The Tcheriner Rav explains that the Rebbe alluded 
to his ordination of Reb Noson by citing the verse “Yehoshua…was filled with the spirit of 
wisdom, because Moshe had laid his hands upon him” (in §17). In Likutey Moharan I, 6:5, 
Rebbe Nachman teaches that whenever a genuine teacher comes together with his disciples, it is 
the concept of Moshe and Yehoshua. There, too, he was alluding to himself and his chassidim, 
Reb Noson in particular. See also Likutey Moharan I, 61:2 and notes 43-44 there.

B – In speaking of Moshe Rabbeinu’s burial site (in §16), Rebbe Nachman was alluding as well 
to his own. Before he passed away, the Rebbe instructed his followers to come to his grave to 
pray to God, recite Psalms, etc. He gave his assurance that anyone who would do this would 
certainly be helped. (The Rebbe said that when his days were over and he left this world, he 
would continue to intercede for anyone who came to his grave, recited the ten psalms known 
as the Tikkun HaKlali, or General Remedy, and gave some money to charity…. He said he 
would do everything in his power, spanning the length and breadth of creation, to protect him 
[from Gehinnom] and bring about his rectification; Rabbi Nachman’s Wisdom #141.) In this 
lesson (§4), the Rebbe explained that the tzaddik’s ultimate perfection is when, even after his 
passing, his daat remains behind in the world, in sons and disciples. The Rebbe hinted too that 
by praying at his gravesite [in Uman], all his followers would be illuminated by his daat, just 
as when they visited him while he was alive. Throughout the generations, he would continue 
to instill those who dwell above with the insight of mah—“Ayeh (Where is) the place of His 
glory?” And he would instill those who dwell below with the insight of malei—“the whole 

some of the sefirot are addressed a number of times.296 

{Happy are the ears that hear such things; happy is the nation for whom this 
is so….297}

 128LIKUTEY MOHARAN II #7:Addendum I

earth is filled with His glory.” This is as the Rebbe brought in the lesson concerning the grave 
of Moshe Rabbeinu: To those above it seemed that it was below, while to those below it seemed 
that it was above (see n.272). 

C – The most important thing is that Rebbe Nachman’s followers heed his call for them to 
always remain united in purpose and bound by love. The Rebbe alluded to this as well in section 
4 of this lesson, where he spoke of conversing with one’s friends about the fear of Heaven. 
Through these conversations they not only strengthen one another’s faith and devotion to God, 
but also ensure that the Rebbe’s daat continues to illumine the world through his disciples. For 
the Rebbe devoted his entire life to shining his daat into his disciples, and explicitly enjoined 
those disciples to shine that knowledge and awareness of God into others, and others into others, 
on and on… (see n.1 above). Thus, every one of Rebbe Nachman’s followers has an obligation 
to participate in drawing down this sacred daat, and, as best he can, see that it is passed on 
from generation to generation, forever. Doing so leads to internalizing the makifim, so that 
people merit understanding more and more of what they could previously not comprehend of 
his teachings. 

D - Informed that he was soon to pass away, Moshe pleaded with God: “Let God, the Lord of 
the spirits (ruchot) of all flesh, appoint a man over the community, who will go out before them 
and come in before them…so that God’s community will not be like a leaderless flock that has 
no shepherd” (Numbers 27:15-17). Rashi (v.16) explains Moshe’s intentions: He wanted his 
sons to inherit his position as leader of the Jewish people. Similarly, the Tcheriner Rav relates 
that he heard from Reb Noson that Rebbe Nachman dearly wanted a son who would replace 
him and continue in his path. Reb Noson connected it with this lesson, saying that had the 
Rebbe left behind a son who was both son and disciple (see §8 and n.114), that would have 
brought the world to its enduring rectification. This was what Moshe prayed for; that his sons, 
whose insight was naturally akin to their father’s, should inherit his position. But God answered 
him, “Take you Yehoshua son of Nun, a man who has ruach within him, and lay your hand upon 
him…. And you shall set your grandeur (hod) upon him in order that all the Israelite community 
will heed” (ibid. 27:18, 20). 

The Tcheriner Rav explains this based on our lesson. Human beings are a composite of 
spirit from the upper world and flesh from the lower world. Every person, being comprised of 
both soul and body, is thus a meshing together of the concepts of those who dwell above and 
those who dwell below. This is as Rashi (v.16) interprets “the Lord of the ruchot”: Moshe asked 
God to appoint a leader who will be able to bear each person according to his own daat—i.e., 
those who dwell above with the daat which they require, and those who dwell below with the 
daat which they require. He can then be the genuinely compassionate leader who “will go 
out before them and come in before them,” in order to illumine them with unitive knowledge 
and awareness of God. Thus, although Yehoshua was the disciple, whose primary focus is 
encouragement and closeness to God, showing that “the whole earth is filled with His glory,” he 
was “a man who has ruach within him”—attuned to the spirit of the upper world as well—and 
so also possessed the insight of the son, the concept of mah and “Ayeh (Where is) the place 
of His glory?” Yehoshua was therefore chosen by God for leadership, for as “a man who has 

עָמִים: ה פְּ מָּ כַּ
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the Soul, Chapter 20, Breslov Research Institute). Citing the verse “And the rooms are filled 
with daat” (Proverbs 24:4), the Zohar teaches that this alludes to the sefirah Daat filling all the 
sefirot below it with shefa (Zohar II, 123a; see also Emek HaMelekh #48). Having shown that 
each of the Ten Sefirot is discussed in the lesson, Rebbe Nachman appears to be adding here 
that each sefirah has an inner essence which is similarly alluded to in the lesson by the “inner 
organs”—i.e., the lungs, which he discussed in section 12.

296. a number of times. As shown in the notes to this section.

297. Happy are the ears…. Reb Noson praises God for the good fortune he had to hear this 
lesson from Rebbe Nachman.

*  *

ADDENDUM I

A - The Tcheriner Rav, author of the Parparaot LeChokhmah, writes: I heard from my father 
[Rabbi Zvi Aryeh Goldstein], who heard from Rebbe Nachman’s leading disciples (who were 
present at the time this lesson was given), that with this teaching the Rebbe designated and 
ordained Reb Noson to carry forward the Rebbe’s torch to the coming generations. We have 
since seen that this is precisely what happened, as whatever remains in this world of the Rebbe’s 
daat is due almost entirely to Reb Noson. The Tcheriner Rav explains that the Rebbe alluded 
to his ordination of Reb Noson by citing the verse “Yehoshua…was filled with the spirit of 
wisdom, because Moshe had laid his hands upon him” (in §17). In Likutey Moharan I, 6:5, 
Rebbe Nachman teaches that whenever a genuine teacher comes together with his disciples, it is 
the concept of Moshe and Yehoshua. There, too, he was alluding to himself and his chassidim, 
Reb Noson in particular. See also Likutey Moharan I, 61:2 and notes 43-44 there.

B – In speaking of Moshe Rabbeinu’s burial site (in §16), Rebbe Nachman was alluding as well 
to his own. Before he passed away, the Rebbe instructed his followers to come to his grave to 
pray to God, recite Psalms, etc. He gave his assurance that anyone who would do this would 
certainly be helped. (The Rebbe said that when his days were over and he left this world, he 
would continue to intercede for anyone who came to his grave, recited the ten psalms known 
as the Tikkun HaKlali, or General Remedy, and gave some money to charity…. He said he 
would do everything in his power, spanning the length and breadth of creation, to protect him 
[from Gehinnom] and bring about his rectification; Rabbi Nachman’s Wisdom #141.) In this 
lesson (§4), the Rebbe explained that the tzaddik’s ultimate perfection is when, even after his 
passing, his daat remains behind in the world, in sons and disciples. The Rebbe hinted too that 
by praying at his gravesite [in Uman], all his followers would be illuminated by his daat, just 
as when they visited him while he was alive. Throughout the generations, he would continue 
to instill those who dwell above with the insight of mah—“Ayeh (Where is) the place of His 
glory?” And he would instill those who dwell below with the insight of malei—“the whole 
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earth is filled with His glory.” This is as the Rebbe brought in the lesson concerning the grave 
of Moshe Rabbeinu: To those above it seemed that it was below, while to those below it seemed 
that it was above (see n.272). 

C – The most important thing is that Rebbe Nachman’s followers heed his call for them to 
always remain united in purpose and bound by love. The Rebbe alluded to this as well in section 
4 of this lesson, where he spoke of conversing with one’s friends about the fear of Heaven. 
Through these conversations they not only strengthen one another’s faith and devotion to God, 
but also ensure that the Rebbe’s daat continues to illumine the world through his disciples. For 
the Rebbe devoted his entire life to shining his daat into his disciples, and explicitly enjoined 
those disciples to shine that knowledge and awareness of God into others, and others into others, 
on and on… (see n.1 above). Thus, every one of Rebbe Nachman’s followers has an obligation 
to participate in drawing down this sacred daat, and, as best he can, see that it is passed on 
from generation to generation, forever. Doing so leads to internalizing the makifim, so that 
people merit understanding more and more of what they could previously not comprehend of 
his teachings. 

D - Informed that he was soon to pass away, Moshe pleaded with God: “Let God, the Lord of 
the spirits (ruchot) of all flesh, appoint a man over the community, who will go out before them 
and come in before them…so that God’s community will not be like a leaderless flock that has 
no shepherd” (Numbers 27:15-17). Rashi (v.16) explains Moshe’s intentions: He wanted his 
sons to inherit his position as leader of the Jewish people. Similarly, the Tcheriner Rav relates 
that he heard from Reb Noson that Rebbe Nachman dearly wanted a son who would replace 
him and continue in his path. Reb Noson connected it with this lesson, saying that had the 
Rebbe left behind a son who was both son and disciple (see §8 and n.114), that would have 
brought the world to its enduring rectification. This was what Moshe prayed for; that his sons, 
whose insight was naturally akin to their father’s, should inherit his position. But God answered 
him, “Take you Yehoshua son of Nun, a man who has ruach within him, and lay your hand upon 
him…. And you shall set your grandeur (hod) upon him in order that all the Israelite community 
will heed” (ibid. 27:18, 20). 

The Tcheriner Rav explains this based on our lesson. Human beings are a composite of 
spirit from the upper world and flesh from the lower world. Every person, being comprised of 
both soul and body, is thus a meshing together of the concepts of those who dwell above and 
those who dwell below. This is as Rashi (v.16) interprets “the Lord of the ruchot”: Moshe asked 
God to appoint a leader who will be able to bear each person according to his own daat—i.e., 
those who dwell above with the daat which they require, and those who dwell below with the 
daat which they require. He can then be the genuinely compassionate leader who “will go 
out before them and come in before them,” in order to illumine them with unitive knowledge 
and awareness of God. Thus, although Yehoshua was the disciple, whose primary focus is 
encouragement and closeness to God, showing that “the whole earth is filled with His glory,” he 
was “a man who has ruach within him”—attuned to the spirit of the upper world as well—and 
so also possessed the insight of the son, the concept of mah and “Ayeh (Where is) the place 
of His glory?” Yehoshua was therefore chosen by God for leadership, for as “a man who has 
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ruach…,” he was able to draw the ruach-of-life and reveal the makifim (§12). Moshe was 
therefore instructed to lay his hands upon Yehoshua, alluding to the hands that are in the Sea of 
Wisdom, so that he should be illuminated by Moshe’s daat and merit to the hints found there. 
And Moshe was to confer his hod upon Yehoshua, which Rashi (v.20) explains as the aura of the 
skin of Moshe’s face—i.e., a revelation of the Light of the Face (see §10-§11). 

E - The Tcheriner Rav adds a further insight linking Yehoshua with other elements of the lesson. 
Yehoshua’s original name was Hoshea. Moshe changed his name when he sent Yehoshua 
 you (הושע ,hoshea) save (יה ,Yah) as one of the spies (§11), as if to say, “May God (יהושע)
from the counsel of the spies” (Numbers 13:16 and Rashi there). Targum Yonatan (ad. loc.) 
explains that when Moshe recognized Hoshea’s humility, he called him Yehoshua. This ties in 
with what Rebbe Nachman taught above (§17, and see n.278), that the final letters of the verse 
“Yehoshua son of Nun was filled with ruach of wisdom, because Moshe had laid his hands 
upon him–v’yehoshuA biN nuN malAi ruaCh chokhmaH, kI samaKh mosheH eT yadaV alaV” 
spell ANaYV, ATaH , and ChaNUKaH. In other words, Moshe foresaw that the spies would 
spread slander about the Holy Land and as a result die in the Wilderness, and that he would 
have to remain with them in the Wilderness and so not enter the Holy Land. He foresaw, too, 
that on account of their sin, the Holy Temple would be destroyed. Moshe therefore prayed that 
Yehoshua should be spared from the spies’ evil counsel so that he could bring the Jewish people 
into the Land, as in “The humble will inherit the Land” (Psalms 37:11). And this is the deeper 
meaning of “May Yah save you….” In other words, Moshe prayed for Yehoshua, and said: “My 
mouth will speak wisdom (Chokhmah) and the meditation of my heart will be understanding 
(Binah)” (see §4 and n.50; see also n.287). Moshe instilled into Yehoshua the letters that spell 
YaH (יה), which stand for Chokhmah (י) and Binah (ה), so that he would be saved from the 
sin of the spies and enter the Holy Land, thereby enabling the future consecration of the Holy 
Temple. All this is hinted to by ANaYV ATaH (you are humble), and the word ChaNUKaH. 
That is, Yehoshua was extremely humble and therefore Moshe prayed for him, just as he prayed 
“Please forgive…” so that the Jewish people would have the concept of Chanukah. Aside from 
Yehoshua, the only other spy who refused to speak evil of the Land was Kalev the son of 
Yefuneh. “Yehoshua can rely on Moshe’s prayer to be saved,” Kalev said, “but how will I be 
spared from being drawn into their evil designs?” Our Sages teach that Kalev therefore went to 
the tomb of the Patriarchs in Hebron and prostrated himself at their gravesites (Sotah 34b). He 
drew strength from the burial site of the tzaddikim (§16), as every true tzaddik is the concept of 
Moshe, most especially the progenitors of the Jewish people. Furthermore, because their burial 
sites encompass the insights of mah and malei, son and disciple, the daat he gained by praying 
there protected him from sin.

F – Returning to his discussion of Reb Noson’s ordination as the bearer of Rebbe Nachman’s 
daat, the Tcheriner Rav writes: Reb Noson’s deep humility was recognized by everyone who 
knew him, and the Rebbe, too, made a point of praising him for this, the greatest of all traits. 
Because of this, Reb Noson merited receiving the teaching of son and disciple—that those 
above are below, and those below are above, i.e., the concept of Chanukah—more than any 
other of the Rebbe’s followers. Nevertheless, the essence of everything is certainly Moshe’s 
burial place (§16), as our Sages teach: Moshe did not die…. Rather, he is still standing in 
service on high (Sotah 13b), ensuring that his sacred daat continues to shine for the Jewish 
people throughout the generations (Parparaot LeChokhmah). 

*  *
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ADDENDUM II

As mentioned in note 1 above, around the same time that Rebbe Nachman gave this lesson 
he spoke with his followers about the detrimental influence of philosophical teaching, the 
Holy Temple, and the deeper meaning of the Chanukah dreidel. The following are excerpts 
from that conversation:

We have often discussed the prohibition against study of philosophical works. 
One should keep his distance from them, neither studying nor even reading them. 
This includes philosophical works of great rabbis. Even these are not permitted, as 
brought in many places in our sacred literature. “Such things are not the portion of 
Yaakov” (Jeremiah 10:16, 51:19); they do not pertain to us. We believe that God 
created and sustains the world, and will renew it in the future on the basis of faith, 
not speculation.

A particular question of the philosophers is the order of creation: Why is a 
star worthy of being a star, or a constellation a constellation? What is the fault of 
lower-order beings, animals for example, that they are what they are and not the other 
way around? Similarly, they ask why the head is a head, a foot a foot, and not the 
other way around. Questions like these are discussed at length in their books. Yet it is 
all vanity and striving after wind, for God is “righteous and upright” (Deuteronomy 
32:4). There is no reason to investigate His reasons.

Rebbe Nachman then said: 

Know! The world is a rotating wheel, a dreidel, where everything constantly 
changes. 

Man becomes angel and angel becomes man. Head becomes foot and foot 
becomes head. Everything in the world cycles and revolves. All things interchange, 
transforming into one another, the higher becoming the lower and the lower 
becoming the higher (Shemot Rabbah 31:14; Shabbat 151b; Sukkah 5:6; Ketubot 
10:6). This is because all things have one root.

There are transcendent beings, angels, which are incorporeal. There is the 
celestial world, whose essence is very fine. And there is this lower world, which 
is completely physical. Although the three certainly derive from different realms, 
at root they are one.

Therefore, all creation is like a rotating wheel, in which everything is oscillating. At 
present, something can be higher, the “head,” and something else lower, the “foot.” 
Then the situation is reversed: “foot” becomes “head” and “head” becomes “foot.” 
Similarly, a human can metamorphose into an angel and an angel into a human.

Our Sages teach us that angels were cast down from heaven and entered physical 
bodies, subject to all worldly lusts (Targum Yonatan, Genesis 6:4). Other angels 
were sent on missions to this world and enclothed in physical bodies (ibid. 18:2). 
Conversely, we find instances where human beings became angels (ibid. 5:24; ibid., 
Numbers 25:12). For the world is like a rotating wheel, a dreidel; everything is in 
transformation, because, at root, all things are one. 

(We also find that the “foot” of one is higher than the “head” of another. Thus, in the 
spiritual worlds, the lowest level of an upper world is higher than the highest level 
of a lower one. And still, everything revolves in cycles.) 
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(We also find that the “foot” of one is higher than the “head” of another. Thus, in the 
spiritual worlds, the lowest level of an upper world is higher than the highest level 
of a lower one. And still, everything revolves in cycles.) 
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This is why we play with a dreidel on Chanukah.

Chanukah is an aspect of the Holy Temple. The primary concept of the Temple 
is the revolving wheel. The Temple manifested “the superior below and the 
inferior above” (Pesachim 50a, Bava Batra 10a). God invested the Tabernacle 
and the Temple with the Divine Presence—“the superior below.” Conversely, 
the Tabernacle’s pattern was engraved on high (Tanchuma, Pikudey 1; Zohar 
1:80b)—“the inferior above.” This is the concept of the dreidel, a rotating wheel, 
where everything revolves and metamorphoses.
[The Temple refutes philosophical logic.]
Rationally, it is absurd that the Blessed One, Who is transcendent and higher 
than spirituality, should constrict the Divine Presence into the vessels of the 
Temple: “Behold the heavens, and the heaven of heavens cannot contain You, 
how much less this Temple?!” (1 Kings 8:27). Yet, God demonstrated that this 
philosophical notion is incorrect, for in fact He rested the Divine Presence in the 
Tabernacle.
It is likewise difficult to rationally explain how a human being, an inferior 
creature, can have any influence on high. Nor can [philosophical logic] show 
how a mere animal can be sacrificed to “rise as a sweet savor” (Genesis 8:21; 
Exodus 29:18 passim), giving pleasure to God because He spoke and His desire 
was done. How can the concept of desire pertain to God?! However, by placing 
His presence in the Tabernacle and the Temple, and accepting the animal as “a 
sweet savor,” God contradicted their logic.
The model of rational philosophy is contradicted by the “superior below and the 
inferior above,” the rotating wheel, the dreidel.

*

The hyle referred to in their works is understood as the interface between potential and 
existence (Ramban on Genesis 1:1; Etz Chaim, Shaar Drushei ABYA 1).

Before each thing exists in reality, it exists in potential. As it moves from 
potential to actual, it must first pass through the interface of the hyle. Everything 
emerges from the potency of the hyle because they were all rooted within it. The hyle 
is therefore the root of all creation. The three categories of creation—transcendental, 
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celestial, physical—all metamorphose from one category to the other because they 
come from this single root.

The letters on the dreidel are Heh, Nun, Gimel, Shin.
Heh is Hiyuli, the Hyle;
Nun is Nivdal, the transcendental;
Gimel is Galgal, the celestial;
Shin is Shafal, the physical.
The letters of the dreidel allude to every category of creation, which cycle, revolve 

and metamorphose from one to another. Chanukah, as the sanctification of the Holy 
Temple, alludes to all this because the Holy Temple was the primary site of “the superior 
below and the inferior above.” This is the concept of the dreidel, the revolving wheel in 
which things constantly metamorphose into one another.

This is also the concept of the Redemption, the essence of which will be a 
revolving cycle, with “the superior below and the inferior above,” as in the Temple. 
This is why, immediately after crossing the Red Sea when they left Egypt, the Jews 
prophesied the building of the Temple when they sang, “You brought them and planted 
them on the mount of Your inheritance…the Temple which Your hands established” 
(Exodus 15:17). Redemption was for the sake of the Temple, the revolving wheel, “the 
superior below and the inferior above.” {This is the primary goal.} For, in fact, all is 
one.

This is the meaning of the letters of the dreidel: Gimel, Shin, Nun and Heh. 
They are the first letters of the words, “Gaalta Shevet Nachalatekha, Har Tzion – You 
redeemed the tribe of Your inheritance, Mount Zion” (Psalms 74:2). This is the concept 
of “You brought them and planted them on the mount of Your inheritance”—i.e., the 
Holy Temple, symbolizing the revolving wheel, which is the main concept of the 
Redemption.

This is discussed further in the lesson Rebbe Nachman gave on the same Chanukah, 
which opens “And it was at the end of two years…,” and “For he with compassion for them 
will lead them.” This lesson speaks of the superior below and the inferior above, as well 
as the fact that Chanukah is the sanctification of the Temple. The transcendent perceptions 
(makifim) discussed in this lesson are an aspect of the dreidel, the revolving wheel, since 
these transcendent perceptions encircle and revolve. Study the lesson carefully and you 
will understand.
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PART TWO, PRAYER 7

כ סיוןז

אֶרךְֶ  יהְוֹהָ  וחְַנּוּן  חַיּנֵיִ. רחַוּם  כּמְִשְׁפּטֶָיךָ  יהְוֹהָ  רבַּיִם  "רחַמֲיֶךָ 
חָסֶד, טוֹב  וּגדְלָ  אַפּיַםִ  אֶרךְֶ  יהְוֹהָ  ורְחַוּם  חַנּוּן  חֶסֶד.  ורְבַ  אַפּיַםִ 
יהְוֹהָ לכַּלֹ ורְחֲַמָיו עַל כּלָ מַעֲשָׂיו. כּרְחֵַם אָב עַל בּנָיִם כּןֵ תְּרחֵַם 

עָליֵנוּ. 

דּלַּוֹנוּ  כּיִ  רחֲַמֶיךָ  יקְַדּמְוּנוּ  מַהֵר  ראִשׁוֹניִם,  עוֲוֹנוֹת  לנָוּ  תִּזכְּרֹ  אַל 
מְאדֹ. 

יהְוֹהָ יהְוֹהָ אֵל רחַוּם וחְַנּוּן, אֶרךְֶ אַפּיַםִ ורְבַ חֶסֶד ואֱֶמֶת". 

הָרבַּיִם  ברְחֲַמֶיךָ  עָליֵנוּ  נאָ  רחֶַם  הַמְרחֵַם  הָרחֲַמָן  אָב  אָביִנוּ 
רחֲַמֶיךָ  כּרְבֹ  עָליֵנוּ  בּרְחֲַמֶיךָ האֲָמִתִּיּיִם. חוּסָה  הַגּדְוֹליִם  בּרְחֲַמֶיךָ 

כּגְדֹלֶ חֲסָדיֶךָ, הֲמוֹן מֵעֶיךָ ורְחֲַמֶיךָ אַל יתְִאַפּקְוּ עָליֵנוּ. 

וחֲַמלֹ  ועַמֲָלנֵוּ,  ענָיְנֵוּ  וּראְֵה  בּנָיֶךָ,  עַל  וחֲַניִנוֹתֶיךָ  רחֲַמֶיךָ  יעְוֹררְוּ 
אֲמִתִּי  מַנהְִיג  לנָוּ  ותְֵן  תָּמִיד.  רבַּיִם  רחֲַמִים  מָלאֵ  למְַענַךְָ  עָליֵנוּ 
מְרחֲַמָם  "כּיִ  שֶׁכּתָוּב:  מִקְראָ  לנָוּ  וקְַיּםֵ  בּאֱֶמֶת,  רחֲַמָן  שֶׁיּהִיְהֶ 

ינְהֲַגםֵ".

לז' אדר הילולא דמשה רבינו ע"ה 
רבִּוֹנוֹ שֶׁל עוֹלםָ, "רעֹהֵ ישְִׂראֵָל האֲַזיִנהָ נוֹהֵג כּצַּאֹן יוֹסֵף, יוֹשֵׁב 

הַכּרְוּביִם הוֹפיִעהָ". 

ונְתַָתָּ  ודָוֹר,  דּוֹר  בּכְלָ  ועֲַצוּמִים  רבַּיִם  חֲסָדיִם  עמִָּנוּ  עָשִׂיתָ  אַתָּה 
ליְשְִׂראֵָל בּכְלָ דּוֹר ודָוֹר מַנהְיִגיִם אֲמִתִּיּיִם אֲשֶׁר הוֹרוּ אֶת ישְִׂראֵָל 

אֶת הַדּרֶךְֶ אֲשֶׁר ילֵכְוּ בּהָּ ואְֶת הַמַּעֲשֶׂה אֲשֶׁר יעֲַשׂוּ. 

מַנהְיִג  נאֱֶמָן  רוֹעהֶ  לנָוּ  וּשְׁלחַ  הַזּהֶ  בּדַּוֹר  עתַָּה  גּםַ  עָליֵנוּ  חוּסָה 
וּבחְֶמְלהָ  בּרְחֲַמִים  אוֹתָנוּ  לנִהְגֹ  יוּכלַ  אֲשֶׁר  אֲמִתִּי,  רחֲַמָן  אֱמֶת 
האֲָמִתִּי  בּרְחֲַמָנוּת  עָליֵנוּ  שֶׁיּרְחֵַם  הַשָּׁלוֹם,  עָליָו  רבַּנֵוּ  משֶֹׁה  כּמְוֹ 

להְוֹציִא אוֹתָנוּ מֵעוֲוֹנוֹת.

20 SIVAN

SEND US A COMPASSIONATE LEADER

“Y our compassion is abundant, HaShem. Give me life 
in accordance with Your ways.” “HaShem is compas­
sionate and gracious, long­suffering and extremely 

kind.” “HaShem is good to everyone; His compassion rests 
on all of His creatures.” “In the same way that a father has 
compassion on [his] children, be compassionate to us.”

“Do not bear in mind our initial transgressions. Send us Your 
compassion quickly, because we are so impoverished.”

“HaShem, HaShem, God Who is compassionate and gracious, 
You are long­suffering, very kind, and true.”

Our compassionate Father, show us Your vast, great and true 
compassion. Shelter us in Your great compassion and kindness. 
Do not refuse us Your abundant empathy.

Arouse Your compassion and graciousness for us, Your 
children. Look at our poverty and our exertions. Have mercy 
on us for Your sake, You Who are always filled with vast 
compassion. Send us a truly compassionate leader so that the 
verse will be fulfilled, “He who has compassion on [the Jews] 
will guide them.”

FOR THE SEVENTH OF ADAR, THE HILULA OF MOSES

Master of the world, “Shepherd of Israel, listen! You Who 
guide Joseph like sheep, You Who dwell between the 

cherubs, appear!”

You have performed vast, mighty acts of kindness for us in 
every generation. You have given the Jewish people in every 
generation true leaders, who taught us the way upon which we 
should walk and the actions we should perform.

Protect us now, as well, in this generation. Send us a faithful 
shepherd, a true leader, a truly compassionate person who will be 
able to guide us with compassion and mercy like Moses, a leader 
who will have true compassion on us and free us of our sins.
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כ סיוןז

אֶרךְֶ  יהְוֹהָ  וחְַנּוּן  חַיּנֵיִ. רחַוּם  כּמְִשְׁפּטֶָיךָ  יהְוֹהָ  רבַּיִם  "רחַמֲיֶךָ 
חָסֶד, טוֹב  וּגדְלָ  אַפּיַםִ  אֶרךְֶ  יהְוֹהָ  ורְחַוּם  חַנּוּן  חֶסֶד.  ורְבַ  אַפּיַםִ 
יהְוֹהָ לכַּלֹ ורְחֲַמָיו עַל כּלָ מַעֲשָׂיו. כּרְחֵַם אָב עַל בּנָיִם כּןֵ תְּרחֵַם 

עָליֵנוּ. 

דּלַּוֹנוּ  כּיִ  רחֲַמֶיךָ  יקְַדּמְוּנוּ  מַהֵר  ראִשׁוֹניִם,  עוֲוֹנוֹת  לנָוּ  תִּזכְּרֹ  אַל 
מְאדֹ. 

יהְוֹהָ יהְוֹהָ אֵל רחַוּם וחְַנּוּן, אֶרךְֶ אַפּיַםִ ורְבַ חֶסֶד ואֱֶמֶת". 

הָרבַּיִם  ברְחֲַמֶיךָ  עָליֵנוּ  נאָ  רחֶַם  הַמְרחֵַם  הָרחֲַמָן  אָב  אָביִנוּ 
רחֲַמֶיךָ  כּרְבֹ  עָליֵנוּ  בּרְחֲַמֶיךָ האֲָמִתִּיּיִם. חוּסָה  הַגּדְוֹליִם  בּרְחֲַמֶיךָ 

כּגְדֹלֶ חֲסָדיֶךָ, הֲמוֹן מֵעֶיךָ ורְחֲַמֶיךָ אַל יתְִאַפּקְוּ עָליֵנוּ. 

וחֲַמלֹ  ועַמֲָלנֵוּ,  ענָיְנֵוּ  וּראְֵה  בּנָיֶךָ,  עַל  וחֲַניִנוֹתֶיךָ  רחֲַמֶיךָ  יעְוֹררְוּ 
אֲמִתִּי  מַנהְיִג  לנָוּ  ותְֵן  תָּמִיד.  רבַּיִם  רחֲַמִים  מָלאֵ  למְַענַךְָ  עָליֵנוּ 
מְרחֲַמָם  "כּיִ  שֶׁכּתָוּב:  מִקְראָ  לנָוּ  וקְַיּםֵ  בּאֱֶמֶת,  רחֲַמָן  שֶׁיּהִיְהֶ 

ינְהֲַגםֵ".

לז' אדר הילולא דמשה רבינו ע"ה 
רבִּוֹנוֹ שֶׁל עוֹלםָ, "רעֹהֵ ישְִׂראֵָל האֲַזיִנהָ נוֹהֵג כּצַּאֹן יוֹסֵף, יוֹשֵׁב 

הַכּרְוּביִם הוֹפיִעהָ". 

ונְתַָתָּ  ודָוֹר,  דּוֹר  בּכְלָ  ועֲַצוּמִים  רבַּיִם  חֲסָדיִם  עמִָּנוּ  עָשִׂיתָ  אַתָּה 
ליְשְִׂראֵָל בּכְלָ דּוֹר ודָוֹר מַנהְיִגיִם אֲמִתִּיּיִם אֲשֶׁר הוֹרוּ אֶת ישְִׂראֵָל 

אֶת הַדּרֶךְֶ אֲשֶׁר ילֵכְוּ בּהָּ ואְֶת הַמַּעֲשֶׂה אֲשֶׁר יעֲַשׂוּ. 

מַנהְיִג  נאֱֶמָן  רוֹעהֶ  לנָוּ  וּשְׁלחַ  הַזּהֶ  בּדַּוֹר  עתַָּה  גּםַ  עָליֵנוּ  חוּסָה 
וּבחְֶמְלהָ  בּרְחֲַמִים  אוֹתָנוּ  לנִהְגֹ  יוּכלַ  אֲשֶׁר  אֲמִתִּי,  רחֲַמָן  אֱמֶת 
האֲָמִתִּי  בּרְחֲַמָנוּת  עָליֵנוּ  שֶׁיּרְחֵַם  הַשָּׁלוֹם,  עָליָו  רבַּנֵוּ  משֶֹׁה  כּמְוֹ 

להְוֹציִא אוֹתָנוּ מֵעוֲוֹנוֹת.

20 SIVAN

SEND US A COMPASSIONATE LEADER

“Y our compassion is abundant, HaShem. Give me life 
in accordance with Your ways.” “HaShem is compas­
sionate and gracious, long­suffering and extremely 

kind.” “HaShem is good to everyone; His compassion rests 
on all of His creatures.” “In the same way that a father has 
compassion on [his] children, be compassionate to us.”

“Do not bear in mind our initial transgressions. Send us Your 
compassion quickly, because we are so impoverished.”

“HaShem, HaShem, God Who is compassionate and gracious, 
You are long­suffering, very kind, and true.”

Our compassionate Father, show us Your vast, great and true 
compassion. Shelter us in Your great compassion and kindness. 
Do not refuse us Your abundant empathy.

Arouse Your compassion and graciousness for us, Your 
children. Look at our poverty and our exertions. Have mercy 
on us for Your sake, You Who are always filled with vast 
compassion. Send us a truly compassionate leader so that the 
verse will be fulfilled, “He who has compassion on [the Jews] 
will guide them.”

FOR THE SEVENTH OF ADAR, THE HILULA OF MOSES

Master of the world, “Shepherd of Israel, listen! You Who 
guide Joseph like sheep, You Who dwell between the 

cherubs, appear!”

You have performed vast, mighty acts of kindness for us in 
every generation. You have given the Jewish people in every 
generation true leaders, who taught us the way upon which we 
should walk and the actions we should perform.

Protect us now, as well, in this generation. Send us a faithful 
shepherd, a true leader, a truly compassionate person who will be 
able to guide us with compassion and mercy like Moses, a leader 
who will have true compassion on us and free us of our sins.
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עִקָּר  זהֶוּ  כּיִ  ישְִׂראֵָל,  עמְַּךָ  עַל  הָרחֲַמָנוּת  עִקָּר  זהֶוּ  אשֲֶׁר 
הָרחֲַמָנוּת הַגּדָוֹל מִכּלָ מִיניֵ רחֲַמָנוּת להְוֹציִא ישְִׂראֵָל מֵעוֲוֹנוֹת. 

נפַשְׁוֹתֵינוּ  כּלָ  אֲשֶׁר  בּשְָׁרשְֵׁנוּ,  נפַשְֵׁנוּ  קְדשַֻּׁת  גּדֹלֶ  יוֹדעֵַ  אַתָּה  כּיִ 
חֲצוּבוֹת ונְמְִשָׁכוֹת מִמָּקוֹם גּבָהַֹּ ועְֶליְוֹן ודְקַ וקְָדוֹשׁ מְאדֹ מְאדֹ. 

כּלְלָ,  לנָוּ  שַׁיּךְָ  וּפגְםָ  עוָֹן  שׁוּם  ואְֵין  מֵעוָֹן,  לגְמְַריֵ  רחְוֹקִים  ואְָנוּ 
לגְדֹלֶ דּקַּוּתֵנוּ ורְוּחֳניִוּתֵנוּ בּשְָׁרשְֵׁנוּ. 

עַד אֲשֶׁר אִי אֶפשְָׁר לנָוּ לשִָּׂא עָליֵנוּ עלֹ עוָֹן אֶחָד, מִכּלָ שֶׁכּןֵ עלֹ 
עוֲוֹנוֹת וחֲַטָאִים וּפשְָׁעִים רבַּיִם ועֲַצוּמִים וּפגְמִָים גּדְוֹליִם ונְוֹראִָים 

אֲשֶׁר נלִכְּדַנְוּ בּהֶָם.

הָרחֲַמָנוּת  גּדֹלֶ  יוֹדעֵַ  לבְדַ  אַתָּה  רחֲַמִים,  מָלאֵ  עוֹלםָ  שֶׁל  רבִּוֹנוֹ 
אֲשֶׁר עָליֵנוּ בּעָתֵ הַזּאֹת בּכִלְלָיִּוּת וּבפִרְטִָיּוּת עַל כּלָ אֶחָד ואְֶחָד 
מִיּשְִׂראֵָל, כּיִ רעַ ומַָר כּיִ נגָעַ עַד הַנּפֶשֶׁ, "כּיִ עוֲוֹנוֹתַי עבָרְוּ ראֹשִׁי, 

כּמְַשָּׂא כבָדֵ יכִבְּדְוּ מִמֶּנּיִ". 

"הַבּטֵ מִשָּׁמַיםִ וּראְֵה" היֲשֵׁ מַכאְוֹב כּמְַכאְוֹביֵ הָעוָֹן לנְפֶשֶׁ ישְִׂראֵָל 
הַקְּדוֹשָׁה והְַטְּהוֹרהָ והְַנּוֹראָָה דקַָּה ורְוּחָניִּיִת מְאדֹ מְאדֹ. 

ליְסִּוּריִם  נחְֶשָׁביִם  אֵינםָ  שֶׁבּעָוֹלםָ,  היַּסִּוּריִם  שֶׁכּלָ  יוֹדעֵַ  ואְַתָּה 
כּלְלָ, כּנְגֶדֶ יסִּוּריֵ הַנּפֶשֶׁ מִיּשְִׂראֵָל כּשְֶׁנּוֹפלֶתֶ בּאְֵיזהֶ עוָֹן וּפגְםָ חַס 

ושְָׁלוֹם, מִכּלָ שֶׁכּןֵ וכְלָ שֶׁכּןֵ בּעַוֲוֹנוֹת רבַּיִם חַס ושְָׁלוֹם. 

אוֹי לנָוּ מְאדֹ, "אוֹי נאָ לנָוּ כּיִ חָטָאנוּ". 

נפֶשֶׁ  תַעֲצרֹ כּחַֹ  ואְֵיככָהָ  יוּכלַ לסְִבּלֹ כּבֹדֶ מַשָּׂאוֹת כּאֵָלּהֶ,  מִי  כּיִ 
בּהְיֵכלַ  מְגדֻּלֶתֶ  וּטְהוֹרהָ,  קְדוֹשָׁה  וצְחַָה  זכַּהָ  כּזָהֶ,  ורְוּחָניִ  דּקַ 
גּשְַׁמִיּוּת  עָליֶהָ  שֶׁתִּשָּׂא  פּנְיִמָה",  מֶלךְֶ  "בּתַ  ולְפִנְיִם,  לפִנְיַ  הַמֶּלךְֶ 

כּזָהֶ, עכֲיִרוּת כּזָהֶ, לכִלְוּךְ וטְִנּוּף וזְהֲֹמָה שֶׁל עוָֹן אֶחָד.

כ ניסן

Extricate Us from Our Sins • This is the core of compassion 
for Your nation, the Jewish people. The greatest compassion, 
greater than any other, is to extricate the Jewish people from 
their sins.

You know how holy the root of our soul is — how every 
individual soul is hewn and drawn down from an extremely 
high, elevated, refined and holy place.

We are completely removed from sin. No sin or blemish has 
anything to do with who we really are, because at our root, we 
are so refined and spiritual.

Therefore, we cannot bear the burden of even a single sin 
that we commit, and certainly not the burden of many sins, 
transgressions and offenses. These are harrowing. They cause us 
to suffer enormous, terrible blemishes, and we cannot bear it.

Master of the world, You Who are filled with compassion, 
You alone know how abject we are, collectively and individually. 
Our condition is evil and bitter because it affects the soul itself. 
“My sins have risen above my head. Like a heavy load, they 
have grown too burdensome for me.” 

“Look down from Heaven and see.” Is there any pain 
comparable to that suffered by a Jew’s incredibly holy, pure, 
awesome, refined and spiritual soul when he sins?

You know that all of the sufferings of this world are 
like nothing compared to the suffering that a Jewish soul 
experiences when a person commits sins and it is blemished, 
Heaven forbid — and certainly when a person commits many 
sins, Heaven forbid.

Then a person is wretched. “Woe to us, for we have 
transgressed!”

Who can bear the weight of such a burden? How can a 
person’s refined and spiritual soul, a soul that is pure, fresh, 
holy and clean, a soul that was raised in the inner chamber 
of the King’s palace, a soul that is “the daughter of the king 
within,” gather its strength to bear the coarseness, murkiness, 
corruption, filth and pollution caused by even a single sin?
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עִקָּר  זהֶוּ  כּיִ  ישְִׂראֵָל,  עמְַּךָ  עַל  הָרחֲַמָנוּת  עִקָּר  זהֶוּ  אשֲֶׁר 
הָרחֲַמָנוּת הַגּדָוֹל מִכּלָ מִיניֵ רחֲַמָנוּת להְוֹציִא ישְִׂראֵָל מֵעוֲוֹנוֹת. 

נפַשְׁוֹתֵינוּ  כּלָ  אֲשֶׁר  בּשְָׁרשְֵׁנוּ,  נפַשְֵׁנוּ  קְדשַֻּׁת  גּדֹלֶ  יוֹדעֵַ  אַתָּה  כּיִ 
חֲצוּבוֹת ונְמְִשָׁכוֹת מִמָּקוֹם גּבָהַֹּ ועְֶליְוֹן ודְקַ וקְָדוֹשׁ מְאדֹ מְאדֹ. 

כּלְלָ,  לנָוּ  שַׁיּךְָ  וּפגְםָ  עוָֹן  שׁוּם  ואְֵין  מֵעוָֹן,  לגְמְַריֵ  רחְוֹקִים  ואְָנוּ 
לגְדֹלֶ דּקַּוּתֵנוּ ורְוּחֳניִוּתֵנוּ בּשְָׁרשְֵׁנוּ. 

עַד אֲשֶׁר אִי אֶפשְָׁר לנָוּ לשִָּׂא עָליֵנוּ עלֹ עוָֹן אֶחָד, מִכּלָ שֶׁכּןֵ עלֹ 
עוֲוֹנוֹת וחֲַטָאִים וּפשְָׁעִים רבַּיִם ועֲַצוּמִים וּפגְמִָים גּדְוֹליִם ונְוֹראִָים 

אֲשֶׁר נלִכְּדַנְוּ בּהֶָם.

הָרחֲַמָנוּת  גּדֹלֶ  יוֹדעֵַ  לבְדַ  אַתָּה  רחֲַמִים,  מָלאֵ  עוֹלםָ  שֶׁל  רבִּוֹנוֹ 
אֲשֶׁר עָליֵנוּ בּעָתֵ הַזּאֹת בּכִלְלָיִּוּת וּבפִרְטִָיּוּת עַל כּלָ אֶחָד ואְֶחָד 
מִיּשְִׂראֵָל, כּיִ רעַ ומַָר כּיִ נגָעַ עַד הַנּפֶשֶׁ, "כּיִ עוֲוֹנוֹתַי עבָרְוּ ראֹשִׁי, 

כּמְַשָּׂא כבָדֵ יכִבְּדְוּ מִמֶּנּיִ". 

"הַבּטֵ מִשָּׁמַיםִ וּראְֵה" היֲשֵׁ מַכאְוֹב כּמְַכאְוֹביֵ הָעוָֹן לנְפֶשֶׁ ישְִׂראֵָל 
הַקְּדוֹשָׁה והְַטְּהוֹרהָ והְַנּוֹראָָה דקַָּה ורְוּחָניִּיִת מְאדֹ מְאדֹ. 

ליְסִּוּריִם  נחְֶשָׁביִם  אֵינםָ  שֶׁבּעָוֹלםָ,  היַּסִּוּריִם  שֶׁכּלָ  יוֹדעֵַ  ואְַתָּה 
כּלְלָ, כּנְגֶדֶ יסִּוּריֵ הַנּפֶשֶׁ מִיּשְִׂראֵָל כּשְֶׁנּוֹפלֶתֶ בּאְֵיזהֶ עוָֹן וּפגְםָ חַס 

ושְָׁלוֹם, מִכּלָ שֶׁכּןֵ וכְלָ שֶׁכּןֵ בּעַוֲוֹנוֹת רבַּיִם חַס ושְָׁלוֹם. 

אוֹי לנָוּ מְאדֹ, "אוֹי נאָ לנָוּ כּיִ חָטָאנוּ". 

נפֶשֶׁ  תַעֲצרֹ כּחַֹ  ואְֵיככָהָ  יוּכלַ לסְִבּלֹ כּבֹדֶ מַשָּׂאוֹת כּאֵָלּהֶ,  מִי  כּיִ 
בּהְיֵכלַ  מְגדֻּלֶתֶ  וּטְהוֹרהָ,  קְדוֹשָׁה  וצְחַָה  זכַּהָ  כּזָהֶ,  ורְוּחָניִ  דּקַ 
גּשְַׁמִיּוּת  עָליֶהָ  שֶׁתִּשָּׂא  פּנְיִמָה",  מֶלךְֶ  "בּתַ  ולְפִנְיִם,  לפִנְיַ  הַמֶּלךְֶ 

כּזָהֶ, עכֲיִרוּת כּזָהֶ, לכִלְוּךְ וטְִנּוּף וזְהֲֹמָה שֶׁל עוָֹן אֶחָד.

כ ניסן

Extricate Us from Our Sins • This is the core of compassion 
for Your nation, the Jewish people. The greatest compassion, 
greater than any other, is to extricate the Jewish people from 
their sins.

You know how holy the root of our soul is — how every 
individual soul is hewn and drawn down from an extremely 
high, elevated, refined and holy place.

We are completely removed from sin. No sin or blemish has 
anything to do with who we really are, because at our root, we 
are so refined and spiritual.

Therefore, we cannot bear the burden of even a single sin 
that we commit, and certainly not the burden of many sins, 
transgressions and offenses. These are harrowing. They cause us 
to suffer enormous, terrible blemishes, and we cannot bear it.

Master of the world, You Who are filled with compassion, 
You alone know how abject we are, collectively and individually. 
Our condition is evil and bitter because it affects the soul itself. 
“My sins have risen above my head. Like a heavy load, they 
have grown too burdensome for me.” 

“Look down from Heaven and see.” Is there any pain 
comparable to that suffered by a Jew’s incredibly holy, pure, 
awesome, refined and spiritual soul when he sins?

You know that all of the sufferings of this world are 
like nothing compared to the suffering that a Jewish soul 
experiences when a person commits sins and it is blemished, 
Heaven forbid — and certainly when a person commits many 
sins, Heaven forbid.

Then a person is wretched. “Woe to us, for we have 
transgressed!”

Who can bear the weight of such a burden? How can a 
person’s refined and spiritual soul, a soul that is pure, fresh, 
holy and clean, a soul that was raised in the inner chamber 
of the King’s palace, a soul that is “the daughter of the king 
within,” gather its strength to bear the coarseness, murkiness, 
corruption, filth and pollution caused by even a single sin?
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PART TWO, PRAYER 7

 How the gold, the fine gold jewelry, has grown dim! The“ז
holy stones have been spilled out at the head of every street.”

I am deeply distraught! How can I continue living for even 
a single day more? The oppressive yoke of my many harrowing 
sins, offenses and blemishes has worn me out.

How can we complain about our circumstances? What can 
we say? “What will we say and how can we justify ourselves? 
God has discovered your servant’s sin.” I am in Your hand like 
clay in the hand of the potter.
21 SIVAN

An Appeal to the Tzaddikim • Have pity on us. Have 
compassion on us. In Your vast compassion, deep kindness and 
great lovingkindness, be kind to us. Quickly send us a truly 
compassionate leader.

Send us a leader who will know how to treat every individual 
compassionately, who will fill all of us with holy knowledge, 
who will teach us the perfect way with his counsel, and who 
will extricate us from all transgressions, sins and offenses with 
his great power.

Expel and eradicate the spirit of foolishness that clings to 
us. May we never again return to that foolishness. May we 
never again transgress or do anything that You consider wrong. 
Although we have sinned, we hope never again to do so.

“Guard my soul and rescue me. May I never be ashamed, 
because I have taken refuge in You.”

You alone know how much compassion a person needs in 
this world, a world in which he wanders about in confusion 
and distress.

“All of our days have passed away in Your anger. Our years 
have worn away like a breath.” Although days and years have 
come and gone, we still have not repented of our errors.

קדֹשֶׁ,  אַבנְיֵ  תִּשְׁתַּפֵּכנְהָ  הַטּוֹב.  הַכּתֶֶם  ישְִׁנאֶ  זהָָב,  יוּעַם  "אֵיכהָ 
בּרְאֹשׁ כּלָ חוּצוֹת". 

לֹא ידָעַתְִּי נפַשְִׁי, אֵיךְ אֲניִ יכָוֹל לחְִיוֹת אֲפלִּוּ יוֹם אֶחָד, כּיִ נלִאְֵתִי 
ועֲַצוּמִים  רבַּיִם  וּפגְמִָים  וּפשְָׁעִים  עוֲֹ נוֹת  שֶׁל  מַדהְֵבהָ  עלֹ  נשְׂא 

כּאֵָלּהֶ. 

מָצאָ  האֱָלֹהיִם  נּצִטְַדּקָ,  וּמַה  נּדְבַּרֵ  "מַה  נּאֹמַר  וּמַה  נּתְִאוֹנןֵ  מַה 
אֶת עוֲֹן עבֲדָיֶךָ", הִננְוּ בּיְדָךְָ כּחַמֶֹר בּיְדַ היַּוֹצרֵ.

כא סיון

כּעְצֹםֶ  רחֲַמֶיךָ  כּרְבֹ  עָליֵנוּ,  חֲמלֹ  עָליֵנוּ  רחֵַם  עָליֵנוּ  חוּסָה 
שֶׁיּהִיְהֶ  אֲמִתִּי  מַנהְִיג  מְהֵרהָ  לנָוּ  וּשְׁלחַ  חַסְדּךֶָ,  כּגְדֹלֶ  חֶמְלתֶָךָ 

רחֲַמָן גּדָוֹל בּאֱֶמֶת. 

ויְדֵעַ אֵיךְ להְִתְנהֵַג עִם הָרחֲַמָנוּת, אֵיךְ לרְחֵַם עַל כּלָ אֶחָד ואְֶחָד, 
שְׁלמֵָה,  ועְֵצהָ  דרֶךְֶ  אוֹתָנוּ  ויְוֹרהֶ  הַקָּדוֹשׁ,  הַדּעַתַ  בּנָוּ  ויְכַנְיִס 

ויְוֹציִאֵנוּ בּכְחֹוֹ הַגּדָוֹל מִכּלָ הַחֲטָאִים ועַוֲוֹנוֹת וּפשְָׁעִים.

בּנָוּ,  ונְאֱֶחַז  שֶׁנּדִבְּקַ  שְׁטוּת  הָרוּחַ  כּלָ  אֶת  מֵאִתָּנוּ  ויִבטֵַּל  ויִגרָשֵׁ 
הָרעַ  עוֹד  נעֲַשֶׂה  ולְֹא  עוֹד,  נחֱֶטָא  ולְֹא  לכְסְִלהָ.  עוֹד  נשָׁוּב  ולְֹא 

בּעְֵיניֶךָ, אִם אָוןֶ פּעַָלנְוּ לֹא נוֹסִיף. 

"שָׁמְרהָ נפַשְִׁי והְַצּיִלנֵיִ, אַל אֵבוֹשׁ כּיִ חָסִיתִי בךְָ". 

כּיִ אַתָּה לבְדַ יוֹדעֵַ גּדֹלֶ הָרחֲַמָנוּת שֶׁיּשֵׁ עַל האָָדםָ בּעָוֹלםָ הַזּהֶ, 
אֲשֶׁר אָנוּ הוֹלכְיִם בּעָוֹלםָ הַזּהֶ נעָ ונָדָ מבְלֻבְּלָ וּמְטרֹףָ.

חָלפְוּ  וּכבְרָ  הֶגהֶ",  כמְוֹ  שָׁניֵנוּ  כּלִּיִנוּ  בעְבֶרְתֶָךָ  פּנָוּ  ימֵָינוּ  כלָ  "כּיִ 
ועְבָרְוּ עָליֵנוּ ימִָים ושְָׁניִם הַרבְּהֵ, ועֲַדיַןִ לֹא שַׁבנְוּ מִטָּעוּתֵנוּ.
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PART TWO, PRAYER 7

 How the gold, the fine gold jewelry, has grown dim! The“ז
holy stones have been spilled out at the head of every street.”

I am deeply distraught! How can I continue living for even 
a single day more? The oppressive yoke of my many harrowing 
sins, offenses and blemishes has worn me out.

How can we complain about our circumstances? What can 
we say? “What will we say and how can we justify ourselves? 
God has discovered your servant’s sin.” I am in Your hand like 
clay in the hand of the potter.
21 SIVAN

An Appeal to the Tzaddikim • Have pity on us. Have 
compassion on us. In Your vast compassion, deep kindness and 
great lovingkindness, be kind to us. Quickly send us a truly 
compassionate leader.

Send us a leader who will know how to treat every individual 
compassionately, who will fill all of us with holy knowledge, 
who will teach us the perfect way with his counsel, and who 
will extricate us from all transgressions, sins and offenses with 
his great power.

Expel and eradicate the spirit of foolishness that clings to 
us. May we never again return to that foolishness. May we 
never again transgress or do anything that You consider wrong. 
Although we have sinned, we hope never again to do so.

“Guard my soul and rescue me. May I never be ashamed, 
because I have taken refuge in You.”

You alone know how much compassion a person needs in 
this world, a world in which he wanders about in confusion 
and distress.

“All of our days have passed away in Your anger. Our years 
have worn away like a breath.” Although days and years have 
come and gone, we still have not repented of our errors.

קדֹשֶׁ,  אַבנְיֵ  תִּשְׁתַּפֵּכנְהָ  הַטּוֹב.  הַכּתֶֶם  ישְִׁנאֶ  זהָָב,  יוּעַם  "אֵיכהָ 
בּרְאֹשׁ כּלָ חוּצוֹת". 

לֹא ידָעַתְִּי נפַשְִׁי, אֵיךְ אֲניִ יכָוֹל לחְִיוֹת אֲפלִּוּ יוֹם אֶחָד, כּיִ נלִאְֵתִי 
ועֲַצוּמִים  רבַּיִם  וּפגְמִָים  וּפשְָׁעִים  עוֲֹ נוֹת  שֶׁל  מַדהְֵבהָ  עלֹ  נשְׂא 

כּאֵָלּהֶ. 

מָצאָ  האֱָלֹהיִם  נּצִטְַדּקָ,  וּמַה  נּדְבַּרֵ  "מַה  נּאֹמַר  וּמַה  נּתְִאוֹנןֵ  מַה 
אֶת עוֲֹן עבֲדָיֶךָ", הִננְוּ בּיְדָךְָ כּחַמֶֹר בּיְדַ היַּוֹצרֵ.

כא סיון

כּעְצֹםֶ  רחֲַמֶיךָ  כּרְבֹ  עָליֵנוּ,  חֲמלֹ  עָליֵנוּ  רחֵַם  עָליֵנוּ  חוּסָה 
שֶׁיּהִיְהֶ  אֲמִתִּי  מַנהְִיג  מְהֵרהָ  לנָוּ  וּשְׁלחַ  חַסְדּךֶָ,  כּגְדֹלֶ  חֶמְלתֶָךָ 

רחֲַמָן גּדָוֹל בּאֱֶמֶת. 

ויְדֵעַ אֵיךְ להְִתְנהֵַג עִם הָרחֲַמָנוּת, אֵיךְ לרְחֵַם עַל כּלָ אֶחָד ואְֶחָד, 
שְׁלמֵָה,  ועְֵצהָ  דרֶךְֶ  אוֹתָנוּ  ויְוֹרהֶ  הַקָּדוֹשׁ,  הַדּעַתַ  בּנָוּ  ויְכַנְיִס 

ויְוֹציִאֵנוּ בּכְחֹוֹ הַגּדָוֹל מִכּלָ הַחֲטָאִים ועַוֲוֹנוֹת וּפשְָׁעִים.

בּנָוּ,  ונְאֱֶחַז  שֶׁנּדִבְּקַ  שְׁטוּת  הָרוּחַ  כּלָ  אֶת  מֵאִתָּנוּ  ויִבטֵַּל  ויִגרָשֵׁ 
הָרעַ  עוֹד  נעֲַשֶׂה  ולְֹא  עוֹד,  נחֱֶטָא  ולְֹא  לכְסְִלהָ.  עוֹד  נשָׁוּב  ולְֹא 

בּעְֵיניֶךָ, אִם אָוןֶ פּעַָלנְוּ לֹא נוֹסִיף. 

"שָׁמְרהָ נפַשְִׁי והְַצּיִלנֵיִ, אַל אֵבוֹשׁ כּיִ חָסִיתִי בךְָ". 

כּיִ אַתָּה לבְדַ יוֹדעֵַ גּדֹלֶ הָרחֲַמָנוּת שֶׁיּשֵׁ עַל האָָדםָ בּעָוֹלםָ הַזּהֶ, 
אֲשֶׁר אָנוּ הוֹלכְיִם בּעָוֹלםָ הַזּהֶ נעָ ונָדָ מבְלֻבְּלָ וּמְטרֹףָ.

חָלפְוּ  וּכבְרָ  הֶגהֶ",  כמְוֹ  שָׁניֵנוּ  כּלִּיִנוּ  בעְבֶרְתֶָךָ  פּנָוּ  ימֵָינוּ  כלָ  "כּיִ 
ועְבָרְוּ עָליֵנוּ ימִָים ושְָׁניִם הַרבְּהֵ, ועֲַדיַןִ לֹא שַׁבנְוּ מִטָּעוּתֵנוּ.
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PART TWO, PRAYER 7

 • Master of the world, Lord of compassion and forgiveness, 
in Your compassion and kindness, arouse the first true leader, 
Moses, together with all of the true Tzaddikim who are 
incorporated into him.

May they stand up to help us and swiftly complete what 
they began: to bring us close to You, our Father in Heaven, to 
return us to You in perfect repentance.

Now I will call out to them in a bitter voice. I will speak 
up and say, “Tzaddikim, foundations of the world, mighty 
shepherds, true leaders of Israel, you exist in every generation.

“Please arise and stand! Please awaken and stand firm! 
Please petition God with the most eloquent expressions!

“Please stand to help us during this difficult time preceding 
the coming of the Mashiach. Perhaps He will take pity on an 
impoverished and beggared nation. Perhaps He will have 
compassion on us!

“You yourselves have told us that when the soul rises 
upward, so that it is only above and not below, it does not gain 
wholeness, no matter how high it has risen.

“The soul becomes complete only when it is both above 
and below. It must shine down on the people in this low world. 
It must have compassion on them. It must free them of their 
sins and illuminate them with holy awareness so that they will 
know that HaShem is God — that there is a God Who rules over 
this world.

“You know that HaShem’s essential pleasure and delight 
exist only when a person serves Him in this low world, and that 
service of Him rises up.

“For HaShem has angels and seraphim, ophanim and holy 
chayot, and many worlds that serve Him always, fulfilling the 
will of their Maker in dread and fear.

“Nevertheless, He takes the greatest pleasure and delight 
when the worship of people from this low world rises above. As 

בּרְחֲַמֶיךָ  נאָ  עוֹררְהָ  והְַסְּליִחוֹת,  הָרחֲַמִים  אֲדוֹן  עוֹלםָ  שֶׁל  רבִּוֹנוֹ 
עָליָו  רבַּנֵוּ  משֶֹׁה  שֶׁהוּא  האֲָמִתִּי  הָראִשׁוֹן  הַמַּנהְיִג  אֶת  וחֲַסָדיֶךָ 

הַשָּׁלוֹם, עִם כּלָ הַצּדַּיִקִים האֲָמִתִּיּיִם הַכּלְוּליִם בּוֹ.

אֵליֶךָ  לקְָרבְנֵוּ  שֶּׁהִתְחִילוּ  מַה  מְהֵרהָ  ויְגִמְְרוּ  בּעְֶזרְתֵָנוּ  שֶׁיּעַמְַדוּ 
אָביִנוּ שֶׁבּשַָּׁמַיםִ, וּלהְַחֲזיִרנֵוּ בּתְִשׁוּבהָ שְׁלמֵָה לפְנָיֶךָ.

ועְתַָּה אָריִם קוֹליִ ואְֶקְראָ אֲליֵהֶם בּקְוֹל מַר, ואְַעַן ואְֹמַר, צדַּיִקֵי 
יסְוֹדיֵ עוֹלםָ, אַבּיִריֵ הָרוֹעִים, מַנהְיִגיֵ ישְִׂראֵָל האֲָמִתִּיּיִם, אֲשֶׁר היָוּ 

בּכְלָ דּוֹר ודָוֹר. 

קוּמוּ נאָ עמְִדוּ נאָ, עוֹררְוּ נאָ, הִתְיצַּבְוּ נאָ, חַלּוּ נאָ פּנְיֵ אֵל בּמְֵיטַב 
הִגּיָוֹן.

אוּליַ  דּמְִשִׁיחָא,  בּעְוּקבְאָ  הַזּאֹת  צרָהָ  בּעְתֵ  בּעְֶזרְתֵָנוּ  נאָ  עמְִדוּ 
יחָוֹס עַם ענָיִ ואְֶביְוֹן אוּליַ ירְחֵַם. 

להְַנּשְָׁמָה  שְׁלמֵוּת  שֶׁאֵין  לנָוּ  הוֹדעַתְֶּם  בּעְַצמְְכםֶ  אַתֶּם  הֲלֹא  כּיִ 
אֲפלִּוּ  למְַטָּה,  ולְֹא  למְַעְלהָ  רקַ  שֶׁתִּהְיהֶ  למְַעְלהָ,  כּשְֶׁמִּסְתַּלּקֶֶת 

אִם נסְִתַּלּקְָה למְָקוֹם שֶׁנּסְִתַּלּקְָה. 

רקַ עִקַּר שְׁלמֵוּת הַנּשְָׁמָה הוּא כּשְֶׁהיִא למְַעְלהָ למְַעְלהָ שֶׁתִּהיְהֶ 
למְַטָּה למְַטָּה גּםַ כּןֵ, ותְָאִיר בּבִנְיֵ עוֹלםָ הַזּהֶ הַשָּׁפלָ, לרְחֵַם עֲליֵהֶם 
כּיִ  להְוֹדיִעָם  הַקָּדוֹשׁ,  הַדּעַתַ  בּהֶָם  וּלהְאִָיר  מֵעוֲוֹנוֹת,  להְוֹציִאָם 

יהְוֹהָ הוּא האֱָלֹהיִם, לדָעַתַ כּיִ ישֵׁ אֱלֹהיִם שַׁלּיִט בּאָָרץֶ. 

יתְִבּרָךְַ  הַשֵּׁם  שֶׁל  ושְַׁעֲשׁוּעָיו  תַּענֲוּגיָו  עִקַּר  כּיִ  ידְעַתְֶּם  אַתֶּם  כּיִ 
הוּא רקַ כּשְֶׁעוֹלהָ למְַעְלהָ הָעבֲוֹדהָ שֶׁל עוֹלםָ הַשָּׁפלָ הַזּהֶ. 

הַקּדֹשֶׁ  וחְַיּוֹת  ואְוֹפנַּיִם  וּשְׂרפָיִם  מַלאְָכיִם  יתְִבּרָךְַ  להְַשֵּׁם  ישֵׁ  כּיִ 
ועְוֹלמָוֹת הַרבְּהֵ שֶׁעוֹבדְיִם אוֹתוֹ תָמִיד, ועְוֹשִׂים בּאְֵימָה וּביְרִאְָה 

רצְוֹן קוֹנםָ. 

ואְַף עַל פּיִ כןֵ עִקַּר תַּענֲוּגיָו ושְַׁעֲשׁוּעָיו יתְִבּרָךְַ כּשְֶׁעוֹלהָ למְַעְלהָ 
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PART TWO, PRAYER 7

 • Master of the world, Lord of compassion and forgiveness, 
in Your compassion and kindness, arouse the first true leader, 
Moses, together with all of the true Tzaddikim who are 
incorporated into him.

May they stand up to help us and swiftly complete what 
they began: to bring us close to You, our Father in Heaven, to 
return us to You in perfect repentance.

Now I will call out to them in a bitter voice. I will speak 
up and say, “Tzaddikim, foundations of the world, mighty 
shepherds, true leaders of Israel, you exist in every generation.

“Please arise and stand! Please awaken and stand firm! 
Please petition God with the most eloquent expressions!

“Please stand to help us during this difficult time preceding 
the coming of the Mashiach. Perhaps He will take pity on an 
impoverished and beggared nation. Perhaps He will have 
compassion on us!

“You yourselves have told us that when the soul rises 
upward, so that it is only above and not below, it does not gain 
wholeness, no matter how high it has risen.

“The soul becomes complete only when it is both above 
and below. It must shine down on the people in this low world. 
It must have compassion on them. It must free them of their 
sins and illuminate them with holy awareness so that they will 
know that HaShem is God — that there is a God Who rules over 
this world.

“You know that HaShem’s essential pleasure and delight 
exist only when a person serves Him in this low world, and that 
service of Him rises up.

“For HaShem has angels and seraphim, ophanim and holy 
chayot, and many worlds that serve Him always, fulfilling the 
will of their Maker in dread and fear.

“Nevertheless, He takes the greatest pleasure and delight 
when the worship of people from this low world rises above. As 

בּרְחֲַמֶיךָ  נאָ  עוֹררְהָ  והְַסְּליִחוֹת,  הָרחֲַמִים  אֲדוֹן  עוֹלםָ  שֶׁל  רבִּוֹנוֹ 
עָליָו  רבַּנֵוּ  משֶֹׁה  שֶׁהוּא  האֲָמִתִּי  הָראִשׁוֹן  הַמַּנהְיִג  אֶת  וחֲַסָדיֶךָ 

הַשָּׁלוֹם, עִם כּלָ הַצּדַּיִקִים האֲָמִתִּיּיִם הַכּלְוּליִם בּוֹ.

אֵליֶךָ  לקְָרבְנֵוּ  שֶּׁהִתְחִילוּ  מַה  מְהֵרהָ  ויְגִמְְרוּ  בּעְֶזרְתֵָנוּ  שֶׁיּעַמְַדוּ 
אָביִנוּ שֶׁבּשַָּׁמַיםִ, וּלהְַחֲזיִרנֵוּ בּתְִשׁוּבהָ שְׁלמֵָה לפְנָיֶךָ.

ועְתַָּה אָריִם קוֹליִ ואְֶקְראָ אֲליֵהֶם בּקְוֹל מַר, ואְַעַן ואְֹמַר, צדַּיִקֵי 
יסְוֹדיֵ עוֹלםָ, אַבּיִריֵ הָרוֹעִים, מַנהְיִגיֵ ישְִׂראֵָל האֲָמִתִּיּיִם, אֲשֶׁר היָוּ 

בּכְלָ דּוֹר ודָוֹר. 

קוּמוּ נאָ עמְִדוּ נאָ, עוֹררְוּ נאָ, הִתְיצַּבְוּ נאָ, חַלּוּ נאָ פּנְיֵ אֵל בּמְֵיטַב 
הִגּיָוֹן.

אוּליַ  דּמְִשִׁיחָא,  בּעְוּקבְאָ  הַזּאֹת  צרָהָ  בּעְתֵ  בּעְֶזרְתֵָנוּ  נאָ  עמְִדוּ 
יחָוֹס עַם ענָיִ ואְֶביְוֹן אוּליַ ירְחֵַם. 

להְַנּשְָׁמָה  שְׁלמֵוּת  שֶׁאֵין  לנָוּ  הוֹדעַתְֶּם  בּעְַצמְְכםֶ  אַתֶּם  הֲלֹא  כּיִ 
אֲפלִּוּ  למְַטָּה,  ולְֹא  למְַעְלהָ  רקַ  שֶׁתִּהְיהֶ  למְַעְלהָ,  כּשְֶׁמִּסְתַּלּקֶֶת 

אִם נסְִתַּלּקְָה למְָקוֹם שֶׁנּסְִתַּלּקְָה. 

רקַ עִקַּר שְׁלמֵוּת הַנּשְָׁמָה הוּא כּשְֶׁהיִא למְַעְלהָ למְַעְלהָ שֶׁתִּהיְהֶ 
למְַטָּה למְַטָּה גּםַ כּןֵ, ותְָאִיר בּבִנְיֵ עוֹלםָ הַזּהֶ הַשָּׁפלָ, לרְחֵַם עֲליֵהֶם 
כּיִ  להְוֹדיִעָם  הַקָּדוֹשׁ,  הַדּעַתַ  בּהֶָם  וּלהְאִָיר  מֵעוֲוֹנוֹת,  להְוֹציִאָם 

יהְוֹהָ הוּא האֱָלֹהיִם, לדָעַתַ כּיִ ישֵׁ אֱלֹהיִם שַׁלּיִט בּאָָרץֶ. 

יתְִבּרָךְַ  הַשֵּׁם  שֶׁל  ושְַׁעֲשׁוּעָיו  תַּענֲוּגיָו  עִקַּר  כּיִ  ידְעַתְֶּם  אַתֶּם  כּיִ 
הוּא רקַ כּשְֶׁעוֹלהָ למְַעְלהָ הָעבֲוֹדהָ שֶׁל עוֹלםָ הַשָּׁפלָ הַזּהֶ. 

הַקּדֹשֶׁ  וחְַיּוֹת  ואְוֹפנַּיִם  וּשְׂרפָיִם  מַלאְָכיִם  יתְִבּרָךְַ  להְַשֵּׁם  ישֵׁ  כּיִ 
ועְוֹלמָוֹת הַרבְּהֵ שֶׁעוֹבדְיִם אוֹתוֹ תָמִיד, ועְוֹשִׂים בּאְֵימָה וּביְרִאְָה 

רצְוֹן קוֹנםָ. 

ואְַף עַל פּיִ כןֵ עִקַּר תַּענֲוּגיָו ושְַׁעֲשׁוּעָיו יתְִבּרָךְַ כּשְֶׁעוֹלהָ למְַעְלהָ 
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PART TWO, PRAYER 7

כא ניסן

מִגּוּשֵׁי  תְּהִלּהָ  ואְָביִתָ  כּאָָמוּר:  הַזּהֶ,  הַשָּׁפלָ  עוֹלםָ  שֶׁל  הָעבֲוֹדהָ 
שֵׂכלֶ,  מֵריֵקֵי  דעֵהָ,  מֵחֲסֵריֵ  גּוּשׁ,  מִגּלְוּמֵי  חמֶֹר,  מִקְּרוּציֵ  עפָרָ, 

והְיִא תְהִלּתֶָךָ.

זיִויֵנוּ  הוֹדיֵנוּ  אֲבוֹתֵינוּ  ורְבַּוֹתֵינוּ,  מוֹריֵנוּ  אֲדוֹניֵנוּ  עתַָּה,  ועְתַָּה 
ותְִפאְַרתְֵּנוּ, עֲטֶרתֶ ראֹשֵׁנוּ, אָן פּנְיִתֶם אָן פּנְיִתֶם. 

עַל מִי עֲזבַתְֶּם אוֹתָנוּ, עַל מִי נטְַשְׁתֶּם מְעַט הַצּאֹן הַזּהֶ, בּיֵן דּבֻּיִם 
ואֲַריָוֹת וחְַיּוֹת רעָוֹת רבַּיִם מְאדֹ.

ישְִׂראֵָל  אֶת  להְַנהְיִג  אַחֲריֵכםֶ  שֶׁהִשְׁאַרתְֶּם  הַהַשְׁאָרהָ  הִיא  והְיֵכןָ 
בּמְִקוֹמְכםֶ, כּמְוֹ שֶׁאַתֶּם רוֹציִם בּאֱֶמֶת. 

"תִהיְהֶ  ולְמָָּה  הַגּבִעְהָ.  עַל  וכְנַּסֵ  הָהָר  בּרְאֹשׁ  כּתַּרֹןֶ  נשְִׁאַרנְוּ  כּיִ 
עֲדתַ יהְוֹהָ כּצַּאֹן אֲשֶׁר אֵין להֶָם רוֹעהֶ. 

הַמַּזכְּיִריִם אֶת יהְוֹהָ, אַל דּמֳִי לכָםֶ". אַל תַּחֲריִשׁוּ ואְַל תִּשְׁקטֹוּ, 
עַד אֲשֶׁר ישְִׁלחַ לנָוּ מוֹשִׁיעַ ורָבַ וּמַנהְיִג אֲמִתִּי, להְַצּיִלנֵוּ מֵעוֲוֹנוֹת 
יתְִבּרָךְַ  אֵליָו  ויִקָרבְוּנוּ  שֶׁבּעָוֹלםָ,  פּגְמִָים  מִיניֵ  וּמִכּלָ  וּמֵחֲטָאִים, 

ולְעַבֲוֹדתָוֹ חִישׁ קַל מְהֵרהָ. 

וכְאֲַשֶׁר הַחִלֹּתֶם חַסְדּכְםֶ עמִָּנוּ כּןֵ תִּגמְְרוּ בּעֲַדנֵוּ, וּמַה שֶּׁהיָהָ הוּא 
בּבִחְִינתַ  שֶׁיּהִיְהֶ  אֲמִתִּי  למְַנהְיִג  הַזּהֶ  בּדַּוֹר  גםַ  שֶׁנּזִכְּהֶ  שֶׁיּהִיְהֶ, 
הִבטְַחְתָּנוּ  ודְרָאָ, וּכבְרָ  משֶֹׁה, כּיִ אִתְפּשְַּׁטוּתָא דמְשֶֹׁה בּכְלָ דּרָאָ 

שֶׁלֹּא תַעַזבְוּ אוֹתָנוּ לעְוֹלםָ.

רבִּוֹנוֹ שֶׁל עוֹלםָ, בּעַַל הָרחֲַמִים בּעַַל הָרצָוֹן בּעַַל הַטּוֹב והְַחֶסֶד 
בּעַַל הַחֶמְלהָ והְַחֲניִנהָ, רחֵַם עָליֵנוּ בּרְחֲַמֶיךָ הָרבַּיִם. 

וזְכַּנֵוּ נאָ בּכְחַֹ וּזכְוּת חֲסִידיֶךָ וצְדַּיִקֶיךָ עוֹשֵׂי רצְוֹנךֶָ ירְאֵֶיךָ וּתְמִימֶיךָ 
אֲשֶׁר הֵם האָוֹצרָ שֶׁל ירִאְַת שָׁמַיםִ שֶׁלּךְָ ותְַמְשִׁיךְ עָליֵנוּ מֵאוֹצרָםָ 
הַטּוֹב ירִאְָה ופָחַַד ואְֵימָה מִשִּׁמְךָ הַגּדָוֹל והְַקָּדוֹשׁ. שֶׁנּזִכְּהֶ שֶׁיּהִיְהֶ 

the verse states, ‘You have desired the praise of clumps of earth, 
of those scratched from the clay, of unfinished forms, of those 
who lack knowledge, of those empty of intelligence — and that 
is Your praise!’

“But now, our masters, our teachers and rabbis, our fathers, 
our glory, our radiance and beauty, the crown of our heads —  
where have you turned to? Where have you gone?

“To whom have you abandoned us? To whom have you 
forsaken us, a small flock of sheep? To hordes of bears, lions and 
evil beasts.

“Where is the remnant of leaders that you left behind to 
take your place guiding the Jewish people, as you truly desire?

“We have been left ‘like a beacon at the top of the mountain 
and like a flag upon the hill.’ And why ‘should the congregation 
of HaShem be like sheep that have no shepherd’?

“‘You who remind HaShem [of our merits], do not be silent.’ 
Do not be still and do not remain quiet, until God will send 
us a true savior, rabbi and leader who will quickly, swiftly and 
speedily save us from our sins and transgres sions and from 
every sort of blemish, and draw us close to Him.

“Just as you Tzaddikim began by treating us with loving­
kindness, so bring that to its completion. And then that which 
was, will be: in our own generation we, too, will have a true 
leader on the level of Moses, because the spirit of Moses exists in 
every generation, and we have been assured that you Tzaddikim 
will never abandon us.”

Fear of God and Holy Awareness • Master of the world, 
Master of compassion, Master of good will, Master of goodness 
and lovingkindness, Master of mercy and graciousness, have 
compassion on us!

Help us attain the true fear of Heaven, a fear that will rest 
upon us and prevent us from committing any further sins. May 
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כא ניסן

מִגּוּשֵׁי  תְּהִלּהָ  ואְָביִתָ  כּאָָמוּר:  הַזּהֶ,  הַשָּׁפלָ  עוֹלםָ  שֶׁל  הָעבֲוֹדהָ 
שֵׂכלֶ,  מֵריֵקֵי  דעֵהָ,  מֵחֲסֵריֵ  גּוּשׁ,  מִגּלְוּמֵי  חמֶֹר,  מִקְּרוּציֵ  עפָרָ, 

והְיִא תְהִלּתֶָךָ.

זיִויֵנוּ  הוֹדיֵנוּ  אֲבוֹתֵינוּ  ורְבַּוֹתֵינוּ,  מוֹריֵנוּ  אֲדוֹניֵנוּ  עתַָּה,  ועְתַָּה 
ותְִפאְַרתְֵּנוּ, עֲטֶרתֶ ראֹשֵׁנוּ, אָן פּנְיִתֶם אָן פּנְיִתֶם. 

עַל מִי עֲזבַתְֶּם אוֹתָנוּ, עַל מִי נטְַשְׁתֶּם מְעַט הַצּאֹן הַזּהֶ, בּיֵן דּבֻּיִם 
ואֲַריָוֹת וחְַיּוֹת רעָוֹת רבַּיִם מְאדֹ.

ישְִׂראֵָל  אֶת  להְַנהְיִג  אַחֲריֵכםֶ  שֶׁהִשְׁאַרתְֶּם  הַהַשְׁאָרהָ  היִא  והְיֵכןָ 
בּמְִקוֹמְכםֶ, כּמְוֹ שֶׁאַתֶּם רוֹציִם בּאֱֶמֶת. 

"תִהיְהֶ  ולְמָָּה  הַגּבִעְהָ.  עַל  וכְנַּסֵ  הָהָר  בּרְאֹשׁ  כּתַּרֹןֶ  נשְִׁאַרנְוּ  כּיִ 
עֲדתַ יהְוֹהָ כּצַּאֹן אֲשֶׁר אֵין להֶָם רוֹעהֶ. 

הַמַּזכְּיִריִם אֶת יהְוֹהָ, אַל דּמֳִי לכָםֶ". אַל תַּחֲריִשׁוּ ואְַל תִּשְׁקטֹוּ, 
עַד אֲשֶׁר ישְִׁלחַ לנָוּ מוֹשִׁיעַ ורָבַ וּמַנהְיִג אֲמִתִּי, להְַצּיִלנֵוּ מֵעוֲוֹנוֹת 
יתְִבּרָךְַ  אֵליָו  ויִקָרבְוּנוּ  שֶׁבּעָוֹלםָ,  פּגְמִָים  מִיניֵ  וּמִכּלָ  וּמֵחֲטָאִים, 

ולְעַבֲוֹדתָוֹ חִישׁ קַל מְהֵרהָ. 

וכְאֲַשֶׁר הַחִלֹּתֶם חַסְדּכְםֶ עמִָּנוּ כּןֵ תִּגמְְרוּ בּעֲַדנֵוּ, וּמַה שֶּׁהיָהָ הוּא 
בּבִחְִינתַ  שֶׁיּהִיְהֶ  אֲמִתִּי  למְַנהְיִג  הַזּהֶ  בּדַּוֹר  גםַ  שֶׁנּזִכְּהֶ  שֶׁיּהִיְהֶ, 
הִבטְַחְתָּנוּ  ודְרָאָ, וּכבְרָ  משֶֹׁה, כּיִ אִתְפּשְַּׁטוּתָא דמְשֶֹׁה בּכְלָ דּרָאָ 

שֶׁלֹּא תַעַזבְוּ אוֹתָנוּ לעְוֹלםָ.

רבִּוֹנוֹ שֶׁל עוֹלםָ, בּעַַל הָרחֲַמִים בּעַַל הָרצָוֹן בּעַַל הַטּוֹב והְַחֶסֶד 
בּעַַל הַחֶמְלהָ והְַחֲניִנהָ, רחֵַם עָליֵנוּ בּרְחֲַמֶיךָ הָרבַּיִם. 

וזְכַּנֵוּ נאָ בּכְחַֹ וּזכְוּת חֲסִידיֶךָ וצְדַּיִקֶיךָ עוֹשֵׂי רצְוֹנךֶָ ירְאֵֶיךָ וּתְמִימֶיךָ 
אֲשֶׁר הֵם האָוֹצרָ שֶׁל ירִאְַת שָׁמַיםִ שֶׁלּךְָ ותְַמְשִׁיךְ עָליֵנוּ מֵאוֹצרָםָ 
הַטּוֹב ירִאְָה ופָחַַד ואְֵימָה מִשִּׁמְךָ הַגּדָוֹל והְַקָּדוֹשׁ. שֶׁנּזִכְּהֶ שֶׁיּהִיְהֶ 

the verse states, ‘You have desired the praise of clumps of earth, 
of those scratched from the clay, of unfinished forms, of those 
who lack knowledge, of those empty of intelligence — and that 
is Your praise!’

“But now, our masters, our teachers and rabbis, our fathers, 
our glory, our radiance and beauty, the crown of our heads —  
where have you turned to? Where have you gone?

“To whom have you abandoned us? To whom have you 
forsaken us, a small flock of sheep? To hordes of bears, lions and 
evil beasts.

“Where is the remnant of leaders that you left behind to 
take your place guiding the Jewish people, as you truly desire?

“We have been left ‘like a beacon at the top of the mountain 
and like a flag upon the hill.’ And why ‘should the congregation 
of HaShem be like sheep that have no shepherd’?

“‘You who remind HaShem [of our merits], do not be silent.’ 
Do not be still and do not remain quiet, until God will send 
us a true savior, rabbi and leader who will quickly, swiftly and 
speedily save us from our sins and transgres sions and from 
every sort of blemish, and draw us close to Him.

“Just as you Tzaddikim began by treating us with loving­
kindness, so bring that to its completion. And then that which 
was, will be: in our own generation we, too, will have a true 
leader on the level of Moses, because the spirit of Moses exists in 
every generation, and we have been assured that you Tzaddikim 
will never abandon us.”

Fear of God and Holy Awareness • Master of the world, 
Master of compassion, Master of good will, Master of goodness 
and lovingkindness, Master of mercy and graciousness, have 
compassion on us!

Help us attain the true fear of Heaven, a fear that will rest 
upon us and prevent us from committing any further sins. May 
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ב אדר

 • we always experience that holy fear of You: lower fear, which is 
the fear of punishment, and higher fear, which is a feeling of 
awe before Your exalted Being.

From now on may we truly serve You with dread, fear and 
love. May we never turn aside from Your will, neither right nor 
left. And as a result of our attaining perfected fear, may we have 
worthy children and students.

May we all — I and every member of Your nation, the House 
of Israel — give our children, grandchildren and worthy students 
holy aware ness. As the verse states, “You shall make [the laws] 
known to your children and to your children’s children.”

In this world, may all of our speech be nothing other than 
learning Your Torah, and all of our activities nothing other than 
serving You. May we foster the fear of Heaven and discuss it 
with others every day.

May we receive words of Torah, knowledge of God and fear 
of Heaven from each other. May we all awaken, inspire and 
encourage each other to serve HaShem.

Through Your true sages, You revealed to us that this aware­
ness is what remains of a person after he dies.
22 SIVAN

We Wish to Illuminate Others • All that remains of a person 
in this world after he passes away is his awareness and the holy 
words with which he illuminated his friends and children.

You have taught us that such words must be shared by every 
person — even the least of the least, because every Jew possesses 
some awareness and holy words that no one else does.

Each person must shine his awareness onto his friends, 
children and all of the branches of his soul. In this way, we civilize 
the world, so that everyone will know about You, HaShem and 
Your holy Torah.

Therefore, we have come to You, HaShem our God and God 
of our fathers, You Who are God from beginning to end, our 
shield and savior in every generation.

נחֱֶטָא  עַל פּנָיֵנוּ לבְלִתְִּי  ירִאְָתְךָ  ותְִהיְהֶ  שָׁמַיםִ בּאֱֶמֶת,  ירִאְַת  לנָוּ 
עוֹד לעְוֹלםָ. ותְַמְשִׁיךְ עָליֵנוּ ירִאְָתְךָ הַקְּדוֹשָׁה תָמִיד, ירִאְָה תַּתָּאָה 

ויְרִאְָה עִלּאָָה, ירִאְַת הָענֹשֶׁ ויְרִאְַת הָרוֹמְמוּת.

ונְזִכְּהֶ מֵעתַָּה לעְבָדְּךְָ בּאֱֶמֶת בּאְֵימָה וּביְרִאְָה וּבאְַהבֲהָ, ולְֹא נסָוּר 
מֵרצְוֹנךְָ ימִָין וּשְׂמאֹל, עַד שֶׁנּזִכְּהֶ עַל ידְיֵ היַּרִאְָה שְׁלמֵָה להְַעמֲִיד 

בּנָיִם ותְַלמְִידיִם הֲגוּניִם בּעָוֹלםָ. 

שֶׁיּזִכְּהֶ כּלָ אֶחָד ואְֶחָד, אֲניִ וכְלָ עמְַּךָ בּיֵת ישְִׂראֵָל, להְַכנְיִס הַדּעַתַ 
ויְוֹצאְֵי חֲלצָיֵנוּ וּבתְַלמְִידיִם הֲגוּניִם, כּמְוֹ שֶׁכּתָוּב:  דּקְִדשָֻּׁה בּבְנָיֵנוּ 

"והְוֹדעַתְָּם לבְנָיֶךָ ולְבִנְיֵ בנָיֶךָ". 

ועַבֲוֹדתְָךָ,  בּתְוֹרתְָךָ  רקַ  יהִיְהֶ  הָעוֹלםָ  בּזְהֶ  ועְִסְקֵנוּ  דּבִּוּרנֵוּ  וכְלָ 
ביְרִאְַת  חֲברֵוֹ  עִם  ויִדבַּרֵ  יעֲַסקֹ  ואְֶחָד  אֶחָד  שֶׁכּלָ  תָמִיד  שֶׁנּזִכְּהֶ 

שָׁמַיםִ בּכְלָ יוֹם ויָוֹם. 

ויִקבַּלְוּ דיֵן מִן דּיֵן תּוֹרהָ ודְעַתַ אֱלֹהיִם ויְרִאְַת שָׁמַיםִ, ויִעוֹררֵ ויִזרָזֵ 
ויִחַזּקֵ כּלָ אֶחָד ואְֶחָד אֶת חֲברֵוֹ בּעַבֲוֹדתַ הַשֵּׁם יתְִבּרָךְַ. 

כּיִ כּבְרָ גּלִּיִתָ לנָוּ עַל ידְיֵ חֲכמֶָיךָ האֲָמִתִּיּיִם, שֶׁזּהֶ עִקַּר הַהַשְׁאָרהָ 
והְַחֲליִפוֹת שֶׁנּשְִׁאָר מִן האָָדםָ אַחַר מִיתָתוֹ בּעָוֹלםָ הַזּהֶ. 

כב סיון

כּיִ אֵין נשְִׁאָר מִן האָָדםָ כּלְוּם בּעָוֹלםָ הַזּהֶ אַחַר פּטְִירתָוֹ כּיִ אִם 
דּעַתְּוֹ ודְבִּוּריָו הַקְּדוֹשִׁים שֶׁזּכָהָ להְאִָיר בּחֲַברֵיָו וּבנָיָו. 

הַפּחָוּת  אֲפלִּוּ  בּזָהֶ,  לעֲַסקֹ  צרָיִךְ  אָדםָ  שֶׁכּלָ  אוֹתָנוּ  והְִזהְַרתְָּ 
ודְבִּוּריִם  דעַתַ  לוֹ  ישֵׁ  מִיּשְִׂראֵָל  ואְֶחָד  אֶחָד  כלָ  כּיִ  שֶׁבּפַּחְוּתִים, 

קְדוֹשִׁים מַה שֶּׁאֵין בּחֲַברֵוֹ. 

הַשַּׁיּכָיִם  הָענֲפָיִם  וּבכְלָ  וּבבְנָיָו  בּחֲַברֵוֹ  דּעַתְּוֹ  להְאִָיר  וצְרָיִךְ 
מֵהַשֵּׁם  יוֹדעְִין  כּשְֶׁהָעוֹלםָ  הָעוֹלםָ,  ישִּׁוּב  עִקָּר  זהֶ  כּיִ  לנְשְִׁמָתוֹ, 

יתְִבּרָךְַ ותְוֹרתָוֹ הַקְּדוֹשָׁה.

עלַ־כּןֵ בּאָנוּ לפְנָיֶךָ יהְוֹהָ אֱלֹהיֵנוּ ואֵלֹהיֵ אֲבוֹתֵינוּ, אֱלֹהיֵ הרָאִשׁוֹניִם 
והְאַָחֲרוֹניִם. מָגןֵ וּמוֹשִׁיעַ לנָוּ בּכְלָ דּוֹר ודָוֹר. 
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PART TWO, PRAYER 7

ב אדר

 • we always experience that holy fear of You: lower fear, which is 
the fear of punishment, and higher fear, which is a feeling of 
awe before Your exalted Being.

From now on may we truly serve You with dread, fear and 
love. May we never turn aside from Your will, neither right nor 
left. And as a result of our attaining perfected fear, may we have 
worthy children and students.

May we all — I and every member of Your nation, the House 
of Israel — give our children, grandchildren and worthy students 
holy aware ness. As the verse states, “You shall make [the laws] 
known to your children and to your children’s children.”

In this world, may all of our speech be nothing other than 
learning Your Torah, and all of our activities nothing other than 
serving You. May we foster the fear of Heaven and discuss it 
with others every day.

May we receive words of Torah, knowledge of God and fear 
of Heaven from each other. May we all awaken, inspire and 
encourage each other to serve HaShem.

Through Your true sages, You revealed to us that this aware­
ness is what remains of a person after he dies.
22 SIVAN

We Wish to Illuminate Others • All that remains of a person 
in this world after he passes away is his awareness and the holy 
words with which he illuminated his friends and children.

You have taught us that such words must be shared by every 
person — even the least of the least, because every Jew possesses 
some awareness and holy words that no one else does.

Each person must shine his awareness onto his friends, 
children and all of the branches of his soul. In this way, we civilize 
the world, so that everyone will know about You, HaShem and 
Your holy Torah.

Therefore, we have come to You, HaShem our God and God 
of our fathers, You Who are God from beginning to end, our 
shield and savior in every generation.

נחֱֶטָא  עַל פּנָיֵנוּ לבְלִתְִּי  ירִאְָתְךָ  ותְִהיְהֶ  שָׁמַיםִ בּאֱֶמֶת,  ירִאְַת  לנָוּ 
עוֹד לעְוֹלםָ. ותְַמְשִׁיךְ עָליֵנוּ ירִאְָתְךָ הַקְּדוֹשָׁה תָמִיד, ירִאְָה תַּתָּאָה 

ויְרִאְָה עִלּאָָה, ירִאְַת הָענֹשֶׁ ויְרִאְַת הָרוֹמְמוּת.

ונְזִכְּהֶ מֵעתַָּה לעְבָדְּךְָ בּאֱֶמֶת בּאְֵימָה וּביְרִאְָה וּבאְַהבֲהָ, ולְֹא נסָוּר 
מֵרצְוֹנךְָ ימִָין וּשְׂמאֹל, עַד שֶׁנּזִכְּהֶ עַל ידְיֵ היַּרִאְָה שְׁלמֵָה להְַעמֲִיד 

בּנָיִם ותְַלמְִידיִם הֲגוּניִם בּעָוֹלםָ. 

שֶׁיּזִכְּהֶ כּלָ אֶחָד ואְֶחָד, אֲניִ וכְלָ עמְַּךָ בּיֵת ישְִׂראֵָל, להְַכנְיִס הַדּעַתַ 
ויְוֹצאְֵי חֲלצָיֵנוּ וּבתְַלמְִידיִם הֲגוּניִם, כּמְוֹ שֶׁכּתָוּב:  דּקְִדשָֻּׁה בּבְנָיֵנוּ 

"והְוֹדעַתְָּם לבְנָיֶךָ ולְבִנְיֵ בנָיֶךָ". 

ועַבֲוֹדתְָךָ,  בּתְוֹרתְָךָ  רקַ  יהִיְהֶ  הָעוֹלםָ  בּזְהֶ  ועְִסְקֵנוּ  דּבִּוּרנֵוּ  וכְלָ 
ביְרִאְַת  חֲברֵוֹ  עִם  ויִדבַּרֵ  יעֲַסקֹ  ואְֶחָד  אֶחָד  שֶׁכּלָ  תָמִיד  שֶׁנּזִכְּהֶ 

שָׁמַיםִ בּכְלָ יוֹם ויָוֹם. 

ויִקבַּלְוּ דיֵן מִן דּיֵן תּוֹרהָ ודְעַתַ אֱלֹהיִם ויְרִאְַת שָׁמַיםִ, ויִעוֹררֵ ויִזרָזֵ 
ויִחַזּקֵ כּלָ אֶחָד ואְֶחָד אֶת חֲברֵוֹ בּעַבֲוֹדתַ הַשֵּׁם יתְִבּרָךְַ. 

כּיִ כּבְרָ גּלִּיִתָ לנָוּ עַל ידְיֵ חֲכמֶָיךָ האֲָמִתִּיּיִם, שֶׁזּהֶ עִקַּר הַהַשְׁאָרהָ 
והְַחֲליִפוֹת שֶׁנּשְִׁאָר מִן האָָדםָ אַחַר מִיתָתוֹ בּעָוֹלםָ הַזּהֶ. 

כב סיון

כּיִ אֵין נשְִׁאָר מִן האָָדםָ כּלְוּם בּעָוֹלםָ הַזּהֶ אַחַר פּטְִירתָוֹ כּיִ אִם 
דּעַתְּוֹ ודְבִּוּריָו הַקְּדוֹשִׁים שֶׁזּכָהָ להְאִָיר בּחֲַברֵיָו וּבנָיָו. 

הַפּחָוּת  אֲפלִּוּ  בּזָהֶ,  לעֲַסקֹ  צרָיִךְ  אָדםָ  שֶׁכּלָ  אוֹתָנוּ  והְִזהְַרתְָּ 
ודְבִּוּריִם  דעַתַ  לוֹ  ישֵׁ  מִיּשְִׂראֵָל  ואְֶחָד  אֶחָד  כלָ  כּיִ  שֶׁבּפַּחְוּתִים, 

קְדוֹשִׁים מַה שֶּׁאֵין בּחֲַברֵוֹ. 

הַשַּׁיּכָיִם  הָענֲפָיִם  וּבכְלָ  וּבבְנָיָו  בּחֲַברֵוֹ  דּעַתְּוֹ  להְאִָיר  וצְרָיִךְ 
מֵהַשֵּׁם  יוֹדעְִין  כּשְֶׁהָעוֹלםָ  הָעוֹלםָ,  ישִּׁוּב  עִקָּר  זהֶ  כּיִ  לנְשְִׁמָתוֹ, 

יתְִבּרָךְַ ותְוֹרתָוֹ הַקְּדוֹשָׁה.

עלַ־כּןֵ בּאָנוּ לפְנָיֶךָ יהְוֹהָ אֱלֹהיֵנוּ ואֵלֹהיֵ אֲבוֹתֵינוּ, אֱלֹהיֵ הרָאִשׁוֹניִם 
והְאַָחֲרוֹניִם. מָגןֵ וּמוֹשִׁיעַ לנָוּ בּכְלָ דּוֹר ודָוֹר. 
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PART TWO, PRAYER 7

In Your vast compassion, save us. Help us pass on a legacy 
for generations. May the holy cord of Israel never be cut off.

Pour onto us the true fear of Heaven so that others will 
always heed our words about the importance of serving You and 
fearing You.

May we speak with our friends and children every day about 
the fear of Heaven. May they accept our words and awareness so 
that our words will never leave their hearts.

May our words of truth enter their hearts. May they hear 
these words until they are established for them forever, like a 
firm tent peg, so that they will truly return to You.

May we all illuminate our souls’ branches, so that we will 
leave behind a legacy of many worthy children and students.

May these children and students produce many other children 
and students, onto whom they will shine the holy awareness 
that we learned and received from the mouths of our rabbis and 
sages.

And so may matters continue from genera tion to generation, 
forever: “Generation to gen eration will praise Your deeds and 
relate Your acts of might.” May the verse quickly be realized in 
us, “As for Me, this is My covenant with them, says HaShem: 
My spirit that rests upon you, and My words that I have placed 
in your mouth, will not leave your mouth and the mouths of 
your children and the mouths of your children’s children, says 
HaShem, from now and forever.”

Attaining the Encompassing Lights • May it be Your will, 
HaShem our God and God of our fathers, that we will attain the 
encompassing lights — that we will understand, comprehend 
and draw into the core of our minds all of the awareness and 
clarity that we could not grasp previously.

May we rise at every moment in great holiness and purity 
from level to level, from step to step.

שֶׁתְּרחֵַם עָליֵנוּ בּרְחֲַמֶיךָ הָרבַּיִם, ותְַעֲזרֹ לנָוּ וּתְזכַּנֵוּ שֶׁיּהִיְהֶ נשְִׁאָר 
זכִרְנֵוּ לדְוֹריֵ דוֹרוֹת, ולְֹא יפִּסֵָק חֶבלֶ הַקְּדשָֻּׁה שֶׁל ישְִׂראֵָל לעְוֹלםָ. 

שֶׁתַּשְׁפּיִעַ עָליֵנוּ ירִאְַת שָׁמַיםִ בּאֱֶמֶת, בּאְֹפןֶ שֶׁנּזִכְּהֶ שֶׁיּהִיְוּ דבְרָיֵנוּ 
נשְִׁמָעִים תָּמִיד לעַבֲוֹדתְָךָ וּליְרִאְָתֶךָ. 

שָׁמַיםִ,  בּיְרִאְַת  וּבנָיֵנוּ  חֲברֵיֵנוּ  עִם  לדְבַּרֵ  תָּמִיד  יוֹם  בּכְלָ  ונְזִכְּהֶ 
חַס  מִלּבִּםָ  דּבְרָיֵנוּ  יעַבַרְוּ  ולְֹא  אֶצלְםָ,  ודְעַתְֵּנוּ  דבְרָיֵנוּ  ויְתְִקַיּמְוּ 

ושְָׁלוֹם.

רקַ יכִּנָסְוּ דבְרָיֵנוּ האֲָמִתִּיּיִם בּלְבִּםָ, ויְשְִׁמְעוּ ויְתְִקַיּמְוּ אֶצלְםָ לעַָד 
כּיְתֵָד חָזקָ בּלַ ימִּוֹט, ויְשָׁוּבוּ אֵליֶךָ בּאֱֶמֶת. 

להְַשְׁאִיר  מֵאִתָּנוּ,  הַיּוֹצאְִים  בּהְָענֲפָיִם  להְאִָיר  כלֻּנָוּ  שֶׁנּזִכְּהֶ  בּאְֹפןֶ 
בּנָיִם ותְַלמְִידיִם הֲגוּניִם הַרבְּהֵ בּעָוֹלםָ. 

רבַּיִם,  ותְַלמְִידיִם  בּנָיִם  עוֹד  להְוֹליִד  יזִכְּוּ  ותְַלמְִידיֵנוּ  שֶׁבּנָיֵנוּ  עַד 
רבַּוֹתֵינוּ  מִפּיִ  וקְבִּלַנְוּ  שֶׁשָּׁמַענְוּ  הַקָּדוֹשׁ  הַדּעַתַ  בּהֶָם  להְאִָיר 

וחֲַכמֵָינוּ זכִרְוֹנםָ לבִרְכָהָ. 

וּגבְוּרוֹתֶיךָ  מַעֲשֶׂיךָ  ישְַׁבּחַ  לדְוֹר  "דּוֹר  לעְוֹלםָ,  לדְוֹר  מִדּוֹר  וכְןֵ 
יגַּיִדוּ". ויִקיֻּםַ בּנָוּ מְהֵרהָ מִקְראָ שֶׁכּתָוּב: "ואֲַניִ זאֹת בּרְיִתִי אוֹתָם 
אָמַר יהְוֹהָ, רוּחִי אֲשֶׁר עָליֶךָ וּדבְרָיַ אֲשֶׁר שַׂמְתִּי בּפְיִךָ, לֹא ימָוּשׁוּ 
מִפּיִךָ וּמִפּיִ זרַעְֲךָ וּמִפּיִ זרֶעַ זרַעְֲךָ, אָמַר יהְוֹהָ מֵעתַָּה ועְַד עוֹלםָ".

שֶׁנּזִכְּהֶ  אֲבוֹתֵינוּ  ואֵלֹהיֵ  אֱלֹהֵינוּ  יהְוֹהָ  מִלּפְנָיֶךָ  רצָוֹן  יהְיִ  וּבכְןֵ 
להְַשִּׂיג אוֹרוֹת הַמַּקִּיפיִן, שֶׁנּזִכְּהֶ להְָביִן וּלהְַשְׂכּיִל וּלהְַכנְיִס בּתְוֹךְ 
עַד  להְָביִן  יכְוֹליִן  היָיִנוּ  שֶׁלֹּא  והְַשֵּׂכלֶ  הַדּעַתַ  כּלָ  שִׂכלְנֵוּ  פּנְיִמִיּוּת 

הֵנּהָ. 

ונְזִכְּהֶ לעֲַלוֹת בּכְלָ עתֵ מִדּרַגְאָ לדְרַגְאָ וּמִמַּעֲלהָ למְַעֲלהָ בּקְִדשָֻּׁה 
וּבטְָהֳרהָ גדְוֹלהָ. 
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PART TWO, PRAYER 7

In Your vast compassion, save us. Help us pass on a legacy 
for generations. May the holy cord of Israel never be cut off.

Pour onto us the true fear of Heaven so that others will 
always heed our words about the importance of serving You and 
fearing You.

May we speak with our friends and children every day about 
the fear of Heaven. May they accept our words and awareness so 
that our words will never leave their hearts.

May our words of truth enter their hearts. May they hear 
these words until they are established for them forever, like a 
firm tent peg, so that they will truly return to You.

May we all illuminate our souls’ branches, so that we will 
leave behind a legacy of many worthy children and students.

May these children and students produce many other children 
and students, onto whom they will shine the holy awareness 
that we learned and received from the mouths of our rabbis and 
sages.

And so may matters continue from genera tion to generation, 
forever: “Generation to gen eration will praise Your deeds and 
relate Your acts of might.” May the verse quickly be realized in 
us, “As for Me, this is My covenant with them, says HaShem: 
My spirit that rests upon you, and My words that I have placed 
in your mouth, will not leave your mouth and the mouths of 
your children and the mouths of your children’s children, says 
HaShem, from now and forever.”

Attaining the Encompassing Lights • May it be Your will, 
HaShem our God and God of our fathers, that we will attain the 
encompassing lights — that we will understand, comprehend 
and draw into the core of our minds all of the awareness and 
clarity that we could not grasp previously.

May we rise at every moment in great holiness and purity 
from level to level, from step to step.

שֶׁתְּרחֵַם עָליֵנוּ בּרְחֲַמֶיךָ הָרבַּיִם, ותְַעֲזרֹ לנָוּ וּתְזכַּנֵוּ שֶׁיּהִיְהֶ נשְִׁאָר 
זכִרְנֵוּ לדְוֹריֵ דוֹרוֹת, ולְֹא יפִּסֵָק חֶבלֶ הַקְּדשָֻּׁה שֶׁל ישְִׂראֵָל לעְוֹלםָ. 

שֶׁתַּשְׁפּיִעַ עָליֵנוּ ירִאְַת שָׁמַיםִ בּאֱֶמֶת, בּאְֹפןֶ שֶׁנּזִכְּהֶ שֶׁיּהִיְוּ דבְרָיֵנוּ 
נשְִׁמָעִים תָּמִיד לעַבֲוֹדתְָךָ וּליְרִאְָתֶךָ. 

שָׁמַיםִ,  בּיְרִאְַת  וּבנָיֵנוּ  חֲברֵיֵנוּ  עִם  לדְבַּרֵ  תָּמִיד  יוֹם  בּכְלָ  ונְזִכְּהֶ 
חַס  מִלּבִּםָ  דּבְרָיֵנוּ  יעַבַרְוּ  ולְֹא  אֶצלְםָ,  ודְעַתְֵּנוּ  דבְרָיֵנוּ  ויְתְִקַיּמְוּ 

ושְָׁלוֹם.

רקַ יכִּנָסְוּ דבְרָיֵנוּ האֲָמִתִּיּיִם בּלְבִּםָ, ויְשְִׁמְעוּ ויְתְִקַיּמְוּ אֶצלְםָ לעַָד 
כּיְתֵָד חָזקָ בּלַ ימִּוֹט, ויְשָׁוּבוּ אֵליֶךָ בּאֱֶמֶת. 

להְַשְׁאִיר  מֵאִתָּנוּ,  הַיּוֹצאְִים  בּהְָענֲפָיִם  להְאִָיר  כלֻּנָוּ  שֶׁנּזִכְּהֶ  בּאְֹפןֶ 
בּנָיִם ותְַלמְִידיִם הֲגוּניִם הַרבְּהֵ בּעָוֹלםָ. 

רבַּיִם,  ותְַלמְִידיִם  בּנָיִם  עוֹד  להְוֹליִד  יזִכְּוּ  ותְַלמְִידיֵנוּ  שֶׁבּנָיֵנוּ  עַד 
רבַּוֹתֵינוּ  מִפּיִ  וקְבִּלַנְוּ  שֶׁשָּׁמַענְוּ  הַקָּדוֹשׁ  הַדּעַתַ  בּהֶָם  להְאִָיר 

וחֲַכמֵָינוּ זכִרְוֹנםָ לבִרְכָהָ. 

וּגבְוּרוֹתֶיךָ  מַעֲשֶׂיךָ  ישְַׁבּחַ  לדְוֹר  "דּוֹר  לעְוֹלםָ,  לדְוֹר  מִדּוֹר  וכְןֵ 
יגַּיִדוּ". ויִקיֻּםַ בּנָוּ מְהֵרהָ מִקְראָ שֶׁכּתָוּב: "ואֲַניִ זאֹת בּרְיִתִי אוֹתָם 
אָמַר יהְוֹהָ, רוּחִי אֲשֶׁר עָליֶךָ וּדבְרָיַ אֲשֶׁר שַׂמְתִּי בּפְיִךָ, לֹא ימָוּשׁוּ 
מִפּיִךָ וּמִפּיִ זרַעְֲךָ וּמִפּיִ זרֶעַ זרַעְֲךָ, אָמַר יהְוֹהָ מֵעתַָּה ועְַד עוֹלםָ".

שֶׁנּזִכְּהֶ  אֲבוֹתֵינוּ  ואֵלֹהיֵ  אֱלֹהֵינוּ  יהְוֹהָ  מִלּפְנָיֶךָ  רצָוֹן  יהְיִ  וּבכְןֵ 
להְַשִּׂיג אוֹרוֹת הַמַּקִּיפיִן, שֶׁנּזִכְּהֶ להְָביִן וּלהְַשְׂכּיִל וּלהְַכנְיִס בּתְוֹךְ 
עַד  להְָביִן  יכְוֹליִן  היָיִנוּ  שֶׁלֹּא  והְַשֵּׂכלֶ  הַדּעַתַ  כּלָ  שִׂכלְנֵוּ  פּנְיִמִיּוּת 

הֵנּהָ. 

ונְזִכְּהֶ לעֲַלוֹת בּכְלָ עתֵ מִדּרַגְאָ לדְרַגְאָ וּמִמַּעֲלהָ למְַעֲלהָ בּקְִדשָֻּׁה 
וּבטְָהֳרהָ גדְוֹלהָ. 
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כב ניסן

May we constantly illuminate the holy intellect and aware­
ness of our worthy children and students. May we constantly 
attain new encompassing lights and draw them into the core of 
our minds.

Our compassionate Father, give our hearts understanding so 
that we will lovingly understand and comprehend, hear, learn 
and teach, guard, perform and fulfill all of the words of Your 
Torah.

May we at last attain the supernal encom passing lights, 
which are the essence of the delight and pleasure of the World 
to Come, the length of days and years, a truly good and long 
life — the encompassing lights that are higher than time, that 
are the vast goodness hidden away and concealed for those who 
fear You.

The time span of the entirety of this world — that which was 
and that which will be — is totally insignificant compared to 
one day and even one hour of the World to Come, which is 
higher than time, which is a day that is entirely long and good. 
Fortunate is the person who attains it!

Boundaries for the Mind • Guide me and teach me always to 
rein in my mind so that I will not even begin to entertain any 
inquiries or challenging questions. May I know what to speak 
about with my friends, and erect a fence around my words so 
that I will remain quiet whenever it is proper that I do so.

May I not destroy the boundary, Heaven forbid, by posing 
challenging questions and inquiries that are forbidden to me.

Shield me, guard me and rescue me always so that the 
inquiries, challenging questions and answers that are higher 
than time — those that time does not suffice to explain — will not 
enter my heart or mind.

Master of the world, filled with compassion, guard my soul 
and rescue me from every sort of challenging question or inquiry. 
Help me believe in You with complete faith alone, without any 
inquiries or challenging questions whatsoever.

ותְַלמְִידיִם  בּבְנָיִם  דּקְִדשָֻּׁה  והְַדּעַתַ  הַשֵּׂכלֶ  פּעַַם  בּכְלָ  וּלהְאִָיר 
אוֹרוֹת  וּלהְַכנְיִס  חֲדשִָׁים  מַקִּיפיִן  עתֵ  בּכְלָ  וּלהְַשִּׂיג  הֲגוּניִם, 

הַמַּקִּיפיִם לתְוֹךְ פּנְיִמִיּוּת הַשֵּׂכלֶ.

אָביִנוּ אָב הָרחֲַמָן, הַמְּרחֵַם רחֵַם נאָ עָליֵנוּ, ותְֵן בּלְבִּנֵוּ בּיִנהָ להְָביִן 
כּלָ  אֶת  וּלקְַיּםֵ  ולְעֲַשׂוֹת  לשְִׁמרֹ  וּללְמֵַּד  ללִמְדֹ  לשְִׁמעַֹ  וּלהְַשְׂכּיִל 

דּבִרְיֵ תוֹרתֶָךָ בּאְַהבֲהָ. 

עַד שֶׁנּזִכְּהֶ להְַשִּׂיג אוֹרוֹת הַמַּקִיפיִן הָעֶליְוֹניִם, שֶׁהֵם עִקַּר שַׁעֲשׁוּעַ 
חַיּיִם טוֹביִם  והְַשָּׁניִם,  היַּמִָים  אֲריִכתַ  שֶׁהֵם  הַבּאָ,  ותְַענֲוּג עוֹלםָ 
רבַ  שֶׁהֵם  מֵהַזּמְַן,  שֶׁלּמְַעְלהָ  הַמַּקִּיפיִם  שֶׁהֵם  בּאֱֶמֶת,  ואֲַרוּכיִם 

טוּב הַצָּפוּן וגְנָוּז ליִראֵֶיךָ.

אֲשֶׁר כּלָ הַזּמְַן שֶׁל כּלָ הָעוֹלםָ הַזּהֶ מַה שֶּׁהיָהָ וּמַה שֶׁיּהִיְהֶ אֵינוֹ 
הָעוֹלםָ  שֶׁל  אַחַת  שָׁעהָ  כּנְגֶדֶ  ואֲַפלִּוּ  אֶחָד,  יוֹם  כּנְגֶדֶ  כּלְלָ  עוֹלהֶ 
הַבּאָ, שֶׁהוּא למְַעְלהָ מֵהַזּמְַן, שֶׁהוּא יוֹם שֶׁכּלֻּוֹ אָרךְֹ וטְוֹב, אַשְׁריֵ 

מִי שֶׁיּזִכְּהֶ לזָהֶ.

אַתְחִיל  שֶׁלֹּא  שִׂכלְיִ,  אֶת  לצְמְַצםֵ  תָמִיד  וּתְלמְַּדנֵיִ  ותְוֹרנֵיִ 
עִם  לּדְבַּרֵ  מַה  לדָעַתַ  ואְֶזכְּהֶ  כּלְלָ,  וקְשְֻׁיוֹת  בּחֲַקִירוֹת  להְִכּנָסֵ 

חֲברֵיַ, ולְשָׂוּם סְיגָ לדִבְרָיַ לשְִׁתּקֹ בּמְָקוֹם שֶׁאֲניִ צרָיִךְ לשְִׁתּקֹ. 

ולְֹא אֶהֱרסֹ אֶת הַגּבְוּל חַס ושְָׁלוֹם, בּאְֹפןֶ שֶׁלֹּא אֶכנְוֹס חַס ושְָׁלוֹם 
בּקְשְֻׁיוֹת וחֲַקִירוֹת שֶׁאָסוּר ליִ לחֲַקרֹ וּלהְַקְשׁוֹת. 

ודְעַתְִּי  לבִּיִ  עַל  יבָוֹאוּ  שֶׁלֹּא  תָמִיד  ותְַצּיִלנֵיִ  ותְִשְׁמְרנֵיִ  עָליַ  ותְָגןֵ 
אֵין  אֲשֶׁר  מֵהַזּמְַן,  למְַעְלהָ  שֶׁהֵם  והְַתֵּרוּציִם  והְַקּשְֻׁיוֹת  הַחֲקִירוֹת 

הַזּמְַן מַסְפּיִק לבְאֵָר הַקּשְֻׁיוֹת והְַתֵּרוּציִם שֶׁיּשֵׁ שָׁם.

מִיניֵ  מִכּלָ  והְַצּיִלנֵיִ  נפַשְִׁי  שָׁמְרהָ  רחֲַמִים,  מָלאֵ  עוֹלםָ  שֶׁל  רבִּוֹנוֹ 
קשְֻׁיוֹת וחֲַקִירוֹת. זכַּנֵיִ להְאֲַמִין בּךְָ בּאֱֶמוּנהָ שְׁלמֵָה לבְדַ בּלְיִ שׁוּם 

חֲקִירוֹת וקְשְֻׁיוֹת כּלְלָ.
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PART TWO, PRAYER 7

כב ניסן

May we constantly illuminate the holy intellect and aware­
ness of our worthy children and students. May we constantly 
attain new encompassing lights and draw them into the core of 
our minds.

Our compassionate Father, give our hearts understanding so 
that we will lovingly understand and comprehend, hear, learn 
and teach, guard, perform and fulfill all of the words of Your 
Torah.

May we at last attain the supernal encom passing lights, 
which are the essence of the delight and pleasure of the World 
to Come, the length of days and years, a truly good and long 
life — the encompassing lights that are higher than time, that 
are the vast goodness hidden away and concealed for those who 
fear You.

The time span of the entirety of this world — that which was 
and that which will be — is totally insignificant compared to 
one day and even one hour of the World to Come, which is 
higher than time, which is a day that is entirely long and good. 
Fortunate is the person who attains it!

Boundaries for the Mind • Guide me and teach me always to 
rein in my mind so that I will not even begin to entertain any 
inquiries or challenging questions. May I know what to speak 
about with my friends, and erect a fence around my words so 
that I will remain quiet whenever it is proper that I do so.

May I not destroy the boundary, Heaven forbid, by posing 
challenging questions and inquiries that are forbidden to me.

Shield me, guard me and rescue me always so that the 
inquiries, challenging questions and answers that are higher 
than time — those that time does not suffice to explain — will not 
enter my heart or mind.

Master of the world, filled with compassion, guard my soul 
and rescue me from every sort of challenging question or inquiry. 
Help me believe in You with complete faith alone, without any 
inquiries or challenging questions whatsoever.

ותְַלמְִידיִם  בּבְנָיִם  דּקְִדשָֻּׁה  והְַדּעַתַ  הַשֵּׂכלֶ  פּעַַם  בּכְלָ  וּלהְאִָיר 
אוֹרוֹת  וּלהְַכנְיִס  חֲדשִָׁים  מַקִּיפיִן  עתֵ  בּכְלָ  וּלהְַשִּׂיג  הֲגוּניִם, 

הַמַּקִּיפיִם לתְוֹךְ פּנְיִמִיּוּת הַשֵּׂכלֶ.

אָביִנוּ אָב הָרחֲַמָן, הַמְּרחֵַם רחֵַם נאָ עָליֵנוּ, ותְֵן בּלְבִּנֵוּ בּיִנהָ להְָביִן 
כּלָ  אֶת  וּלקְַיּםֵ  ולְעֲַשׂוֹת  לשְִׁמרֹ  וּללְמֵַּד  ללִמְדֹ  לשְִׁמעַֹ  וּלהְַשְׂכּיִל 

דּבִרְיֵ תוֹרתֶָךָ בּאְַהבֲהָ. 

עַד שֶׁנּזִכְּהֶ להְַשִּׂיג אוֹרוֹת הַמַּקִיפיִן הָעֶליְוֹניִם, שֶׁהֵם עִקַּר שַׁעֲשׁוּעַ 
חַיּיִם טוֹביִם  והְַשָּׁניִם,  היַּמִָים  אֲריִכתַ  שֶׁהֵם  הַבּאָ,  ותְַענֲוּג עוֹלםָ 
רבַ  שֶׁהֵם  מֵהַזּמְַן,  שֶׁלּמְַעְלהָ  הַמַּקִּיפיִם  שֶׁהֵם  בּאֱֶמֶת,  ואֲַרוּכיִם 

טוּב הַצָּפוּן וגְנָוּז ליִראֵֶיךָ.

אֲשֶׁר כּלָ הַזּמְַן שֶׁל כּלָ הָעוֹלםָ הַזּהֶ מַה שֶּׁהיָהָ וּמַה שֶׁיּהִיְהֶ אֵינוֹ 
הָעוֹלםָ  שֶׁל  אַחַת  שָׁעהָ  כּנְגֶדֶ  ואֲַפלִּוּ  אֶחָד,  יוֹם  כּנְגֶדֶ  כּלְלָ  עוֹלהֶ 
הַבּאָ, שֶׁהוּא למְַעְלהָ מֵהַזּמְַן, שֶׁהוּא יוֹם שֶׁכּלֻּוֹ אָרךְֹ וטְוֹב, אַשְׁריֵ 

מִי שֶׁיּזִכְּהֶ לזָהֶ.

אַתְחִיל  שֶׁלֹּא  שִׂכלְיִ,  אֶת  לצְמְַצםֵ  תָמִיד  וּתְלמְַּדנֵיִ  ותְוֹרנֵיִ 
עִם  לּדְבַּרֵ  מַה  לדָעַתַ  ואְֶזכְּהֶ  כּלְלָ,  וקְשְֻׁיוֹת  בּחֲַקִירוֹת  להְִכּנָסֵ 

חֲברֵיַ, ולְשָׂוּם סְיגָ לדִבְרָיַ לשְִׁתּקֹ בּמְָקוֹם שֶׁאֲניִ צרָיִךְ לשְִׁתּקֹ. 

ולְֹא אֶהֱרסֹ אֶת הַגּבְוּל חַס ושְָׁלוֹם, בּאְֹפןֶ שֶׁלֹּא אֶכנְוֹס חַס ושְָׁלוֹם 
בּקְשְֻׁיוֹת וחֲַקִירוֹת שֶׁאָסוּר ליִ לחֲַקרֹ וּלהְַקְשׁוֹת. 

ודְעַתְִּי  לבִּיִ  עַל  יבָוֹאוּ  שֶׁלֹּא  תָמִיד  ותְַצּיִלנֵיִ  ותְִשְׁמְרנֵיִ  עָליַ  ותְָגןֵ 
אֵין  אֲשֶׁר  מֵהַזּמְַן,  למְַעְלהָ  שֶׁהֵם  והְַתֵּרוּציִם  והְַקּשְֻׁיוֹת  הַחֲקִירוֹת 

הַזּמְַן מַסְפּיִק לבְאֵָר הַקּשְֻׁיוֹת והְַתֵּרוּציִם שֶׁיּשֵׁ שָׁם.

מִיניֵ  מִכּלָ  והְַצּיִלנֵיִ  נפַשְִׁי  שָׁמְרהָ  רחֲַמִים,  מָלאֵ  עוֹלםָ  שֶׁל  רבִּוֹנוֹ 
קשְֻׁיוֹת וחֲַקִירוֹת. זכַּנֵיִ להְאֲַמִין בּךְָ בּאֱֶמוּנהָ שְׁלמֵָה לבְדַ בּלְיִ שׁוּם 

חֲקִירוֹת וקְשְֻׁיוֹת כּלְלָ.
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רחֵַק מִדּעַתְִּי וּמִמַּחֲשַׁבתְִּי וּמִלבִּיִ כּלָ מִיניֵ חֲקִירוֹת וּבלִבְּוּליִם וכְלָ 
מִיניֵ קשְֻׁיוֹת ותְֵרוּציִם בּדִרְכָיֶךָ הַקְּדוֹשִׁים. 

רקַ  האֱָלֹהוּת,  בּחֲַקִירוֹת  כּלְלָ  חֲקִירהָ  שׁוּם  לחֲַקרֹ  אַתְחִיל  ולְֹא 
אֶתְחַזּקֵ ואְֶתְאַמֵּץ בּאֱֶמוּנהָ שְׁלמֵָה לבְדַ בּאֱֶמֶת וּבתְָם לבֵבָ. 

מָריֵהּ דּעְַלמְָא כּלֹאָ, הַתָּמִים בּמְַעֲשָׂיו, הַתָּם וּמִתַּמָּם עִם תְּמִימִים, 
שֶׁכּתָוּב:  מִקְראָ  בּאֱֶמֶת  לקְַיּםֵ  ואְֶזכְּהֶ  בּאֱֶמֶת,  לתְִמִימוּת  זכַּנֵיִ 

"תָּמִים תִּהיְהֶ עִם יהְוֹהָ אֱלֹהֶיךָ". 

לבְבָיִ  בּתְָם  אֶתְהַלּךְֵ  אֵליָ,  תָּבוֹא  מָתַי  תָּמִים,  בּדְרֶךְֶ  "אַשְׂכּיִלהָ 
בּנְאֶֶמְניֵ  עֵיניַ  אֵדעָ.  לֹא  רעַ  מִמֶּנּיִ  יסָוּר  עִקֵּשׁ  לבֵבָ  בּיֵתִי.  בּקְֶרבֶ 

אֶרץֶ לשֶָׁבתֶ עמִָּדיִ. הוֹלךְֵ בּדְרֶךְֶ תָּמִים הוּא ישְָׁרתְֵניִ. 

ואֲַניִ בּתְמִֻּי אֵלךְֵ פּדְנֵיִ וחְָנּנֵיִ. תּםֹ ויָשֶֹׁר יצִּרְוּניִ כּיִ קִוּיִתִיךָ". 

ונְאֱֶמַר: "אַשְׁריֵ תְמִימֵי דרָךְֶ הַהוֹלכְיִם בּתְוֹרתַ יהְוֹהָ".

כג סיון

בּאֱֶמֶת  גּדָוֹל  בּתְִמִימוּת  אוֹתְךָ  לעַבֲדֹ  וזְכַּנֵיִ  עָליַ,  וחֲַמלֹ  חוּס 
וּבאֱֶמוּנהָ שְׁלמֵָה וּבפִשְִׁיטוּת גּמָוּר, עַד שֶׁאֶזכְּהֶ לעַבֲרֹ ולְעֲַלוֹת עַל 

כּלָ הַחָכמְוֹת שֶׁבּעָוֹלםָ. 

וּלהְִשְׁתּוֹקֵק  לכִסְףֹ  ואְֶזכְּהֶ  הָעֶליְוֹן  הָרצָוֹן  האֶָרתַ  עָליַ  שֶׁיּאִָיר 
וּלהְִתְגּעַגְּעֵַ אֵליֶךָ בּאֱֶמֶת בּרְצָוֹן מפֻלְגָ מְאדֹ מְאדֹ בּלְיִ שִׁעוּר. 

ואְֶזכְּהֶ לחְַיּיֵ עוֹלםָ הבַּאָ ליְוֹם שֶׁכּלֻּוֹ אָרךְֹ וטָוֹב, ונְזִכְּהֶ ונְחְִיהֶ ונְרִאְֶה 
ונְיִרשַׁ טוֹבהָ וּברְכָהָ לשְִׁניֵ ימְוֹת הַמָּשִׁיחַ וּלחְַיּיֵ הָעוֹלםָ הַבּאָ. 

הַזּהֶ,  בּעָוֹלםָ  הַבּאָ  עוֹלםָ  חַיּיֵ  וּלהְַרגְּיִשׁ  להְַשִּׂיג  בּרְחֲַמֶיךָ  ואְֶזכְּהֶ 
ולְרִאְוֹת עוֹלמִָי בּחְַיּיַ. 

Remove from my mind, thought and heart every type of in­
quiry and confusion, and every type of challenging question 
and answer, regarding Your holy ways.

May I not even begin to engage in any theological inquiries. 
Instead, may I strengthen and sustain myself with complete 
faith alone, with truth and with an upright heart.

Master of the entire world, upright in Your deeds, sincere 
and dealing sincerely with the sincere, help me attain true 
uprightness. May I truly embody the verse, “Be wholehearted 
with HaShem your God.” 

“I will direct my thoughts to the path of integrity. When 
will I attain it? I will proceed with the uprightness of my heart 
within my house ... A perverse heart will turn away from me. I 
will accept no evil ... My eyes are upon the faithful of the land 
so that they will dwell with me. A person who walks on an 
upright path will serve me.”

“I will walk in simplicity. Redeem me and be gracious to me. 
Sincerity and uprightness will guard me, because I have hoped 
in You.”

“Fortunate are those whose way is perfect, who walk with 
the Torah of HaShem.” 
23 SIVAN

We Strive to Transcend • Shelter me and be kind to me. Help 
me serve You with true, great simplicity, with complete faith 
and total integrity, until I go beyond and transcend all wisdoms 
in the world.

May the light of Your supernal will illumine me. May I truly 
yearn, long and pine for You with a powerful, infinite will.

May I attain the life of the World to Come, a day that is 
entirely long and good. In our lifetime, may we see and inherit 
the goodness and blessing of the era of the Mashiach and the 
life of the World to Come.

In Your compassion, help me attain and experience the life 
of the World to Come in this world. May I see my ultimate 
world in my present lifetime.
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רחֵַק מִדּעַתְִּי וּמִמַּחֲשַׁבתְִּי וּמִלבִּיִ כּלָ מִיניֵ חֲקִירוֹת וּבלִבְּוּליִם וכְלָ 
מִיניֵ קשְֻׁיוֹת ותְֵרוּציִם בּדִרְכָיֶךָ הַקְּדוֹשִׁים. 

רקַ  האֱָלֹהוּת,  בּחֲַקִירוֹת  כּלְלָ  חֲקִירהָ  שׁוּם  לחֲַקרֹ  אַתְחִיל  ולְֹא 
אֶתְחַזּקֵ ואְֶתְאַמֵּץ בּאֱֶמוּנהָ שְׁלמֵָה לבְדַ בּאֱֶמֶת וּבתְָם לבֵבָ. 

מָריֵהּ דּעְַלמְָא כּלֹאָ, הַתָּמִים בּמְַעֲשָׂיו, הַתָּם וּמִתַּמָּם עִם תְּמִימִים, 
שֶׁכּתָוּב:  מִקְראָ  בּאֱֶמֶת  לקְַיּםֵ  ואְֶזכְּהֶ  בּאֱֶמֶת,  לתְִמִימוּת  זכַּנֵיִ 

"תָּמִים תִּהיְהֶ עִם יהְוֹהָ אֱלֹהֶיךָ". 

לבְבָיִ  בּתְָם  אֶתְהַלּךְֵ  אֵליָ,  תָּבוֹא  מָתַי  תָּמִים,  בּדְרֶךְֶ  "אַשְׂכּיִלהָ 
בּנְאֶֶמְניֵ  עֵיניַ  אֵדעָ.  לֹא  רעַ  מִמֶּנּיִ  יסָוּר  עִקֵּשׁ  לבֵבָ  בּיֵתִי.  בּקְֶרבֶ 

אֶרץֶ לשֶָׁבתֶ עמִָּדיִ. הוֹלךְֵ בּדְרֶךְֶ תָּמִים הוּא ישְָׁרתְֵניִ. 

ואֲַניִ בּתְמִֻּי אֵלךְֵ פּדְנֵיִ וחְָנּנֵיִ. תּםֹ ויָשֶֹׁר יצִּרְוּניִ כּיִ קִוּיִתִיךָ". 

ונְאֱֶמַר: "אַשְׁריֵ תְמִימֵי דרָךְֶ הַהוֹלכְיִם בּתְוֹרתַ יהְוֹהָ".

כג סיון

בּאֱֶמֶת  גּדָוֹל  בּתְִמִימוּת  אוֹתְךָ  לעַבֲדֹ  וזְכַּנֵיִ  עָליַ,  וחֲַמלֹ  חוּס 
וּבאֱֶמוּנהָ שְׁלמֵָה וּבפִשְִׁיטוּת גּמָוּר, עַד שֶׁאֶזכְּהֶ לעַבֲרֹ ולְעֲַלוֹת עַל 

כּלָ הַחָכמְוֹת שֶׁבּעָוֹלםָ. 

וּלהְִשְׁתּוֹקֵק  לכִסְףֹ  ואְֶזכְּהֶ  הָעֶליְוֹן  הָרצָוֹן  האֶָרתַ  עָליַ  שֶׁיּאִָיר 
וּלהְִתְגּעַגְּעֵַ אֵליֶךָ בּאֱֶמֶת בּרְצָוֹן מפֻלְגָ מְאדֹ מְאדֹ בּלְיִ שִׁעוּר. 

ואְֶזכְּהֶ לחְַיּיֵ עוֹלםָ הבַּאָ ליְוֹם שֶׁכּלֻּוֹ אָרךְֹ וטָוֹב, ונְזִכְּהֶ ונְחְִיהֶ ונְרִאְֶה 
ונְיִרשַׁ טוֹבהָ וּברְכָהָ לשְִׁניֵ ימְוֹת הַמָּשִׁיחַ וּלחְַיּיֵ הָעוֹלםָ הַבּאָ. 

הַזּהֶ,  בּעָוֹלםָ  הַבּאָ  עוֹלםָ  חַיּיֵ  וּלהְַרגְּיִשׁ  להְַשִּׂיג  בּרְחֲַמֶיךָ  ואְֶזכְּהֶ 
ולְרִאְוֹת עוֹלמִָי בּחְַיּיַ. 

Remove from my mind, thought and heart every type of in­
quiry and confusion, and every type of challenging question 
and answer, regarding Your holy ways.

May I not even begin to engage in any theological inquiries. 
Instead, may I strengthen and sustain myself with complete 
faith alone, with truth and with an upright heart.

Master of the entire world, upright in Your deeds, sincere 
and dealing sincerely with the sincere, help me attain true 
uprightness. May I truly embody the verse, “Be wholehearted 
with HaShem your God.” 

“I will direct my thoughts to the path of integrity. When 
will I attain it? I will proceed with the uprightness of my heart 
within my house ... A perverse heart will turn away from me. I 
will accept no evil ... My eyes are upon the faithful of the land 
so that they will dwell with me. A person who walks on an 
upright path will serve me.”

“I will walk in simplicity. Redeem me and be gracious to me. 
Sincerity and uprightness will guard me, because I have hoped 
in You.”

“Fortunate are those whose way is perfect, who walk with 
the Torah of HaShem.” 
23 SIVAN

We Strive to Transcend • Shelter me and be kind to me. Help 
me serve You with true, great simplicity, with complete faith 
and total integrity, until I go beyond and transcend all wisdoms 
in the world.

May the light of Your supernal will illumine me. May I truly 
yearn, long and pine for You with a powerful, infinite will.

May I attain the life of the World to Come, a day that is 
entirely long and good. In our lifetime, may we see and inherit 
the goodness and blessing of the era of the Mashiach and the 
life of the World to Come.

In Your compassion, help me attain and experience the life 
of the World to Come in this world. May I see my ultimate 
world in my present lifetime.
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שֶׁאֶזכְּהֶ להְַשִּׂיג תְּקוּפוֹת היַּמִָים וּתְקוּפוֹת הַשָּׁניִם, להְַשִּׂיג בּעָוֹלםָ 
והְַמַּקִּיפיִם  ימִָים,  הַנּקְִראִָים  הַבּאָ  עוֹלםָ  שֶׁל  הַמַּקִּיפיִם  הַזּהֶ 

הַנּקְִראִָים שָׁניִם. 

מִכּלָ  תְּטַהֲרנֵוּ  ושְָׁם  דּקְִדשָֻּׁה,  עֶליְוֹן  הַכּתֶֶר  שֶׁפעַ  עָליֵנוּ  ותְַשְׁפּיִעַ 
חַטּאֹתֵינוּ ועַוֲוֹנוֹתֵינוּ וּפשְָׁעֵינוּ ויְתְִהַפְּכוּ שָׁם כּלָ עוֲוֹנוֹתֵינוּ לזִכְיֻּוֹת.

וּבכְןֵ תְּרחֵַם עָליֵנוּ אָביִנוּ אָב הָרחֲַמָן, יהְוֹהָ אֱלֹהיֵ הַשָּׁמַיםִ ואֵלֹהיֵ 
האָָרץֶ, הַכּלֹ יכָוֹל וכְוֹללְםָ יחַָד. 

ותְָאיִר עָליֵנוּ אוֹר קְדשַֻּׁת הַצּדַּיִקִים האֲָמִתִּיּיִם הַמְּאִיריִם בּכְלָ 
מַעְלהָ  בּדְרָיֵ  וּבתַַּחְתּוֹניִם,  עֶליְוֹניִם  בּעְוֹלמָוֹת  כּלֻּםָ,  הָעוֹלמָוֹת 

וּבדְרָיֵ מַטָּה. 

ויְאִָירוּ ויְוֹדיִעוּ לדְרָיֵ מַעְלהָ שֶׁעֲדיַןִ אֵינםָ יוֹדעְִים בּיִדיִעתָוֹ יתְִבּרָךְַ 
כּלְלָ.

ויִעוֹררְוּ ויְקִָיצוּ אֶת כּלָ הַדּרָיֵ מַטָּה, אֶת כּלָ הַשּׁוֹכנְיֵ עפָרָ הַמּנֻּחִָים 
ויְאִָירוּ בּהֶָם ויִגלַּוּ להֶָם, כּיִ  בּדַּיְוּטָא הַתַּחְתּוֹנהָ, בּשְִׁפלַ הַמַּדרְגֵהָ, 

מְלֹא כלָ האָָרץֶ כּבְוֹדוֹ. 

ויִעוֹררְוּ ויִחַזּקְוּ אֶת כּלָ הַנּפְשָׁוֹת הַנּפְוּלוֹת שֶׁנּפָלְוּ למְָקוֹם שֶׁנּפָלְוּ, 
אֲפלִּוּ  אוֹתָם,  ויְקִָיצוּ  ויִעוֹררְוּ  ויִחַיּוּ  ירְיִדתָוֹ,  כּפְיִ  ואְֶחָד  אֶחָד  כּלָ 
עַל  גּדְוֹלוֹת,  וּבעַבֲרֵוֹת  בּעַוֲוֹנוֹת  שֶׁנּפָלְוּ  מְאדֹ,  היַרְוּדוֹת  הַנּפְשָׁוֹת 

כּלֻּםָ יגַּיִעוּ רחֲַמֵיהֶם. 

ויִחַיּוּ ויְשִָׁיבוּ נפַשְׁוֹתָם הַחֲלוּשׁוֹת הַפּגְוּמוֹת מְאדֹ, נפֶשֶׁ הַחוֹטֵאת, 
נפֶשֶׁ הַמָּרהָ מְאדֹ, יחָוֹסוּ עַל דּלַ ואְֶביְוֹן, ונְפַשְׁוֹת אֶביְוֹניִם יוֹשִׁיעוּ.

יתְִיאֲָשׁוּ  אַל  שֶׁאַף־עַל־פּיִ־כןֵ  אוֹתָם,  ויִאַמְּצוּ  ויִחַזּקְוּ  ויִעוֹררְוּ 
עַצמְָן בּשְׁוּם אֹפןֶ בּעָוֹלםָ, כּיִ מְלֹא כלָ האָָרץֶ כּבְוֹדךֶָ, וּבכְלָ מָקוֹם 

אַתָּה נמְִצאָ. 

וגְםַ בּהְַשְּׁאוֹל תַּחְתִּיּוֹת יכְוֹליִן להְִתְקָרבֵ אֵליֶךָ, כּיִ ליֵת אֲתָר פּנָוּי 
מִנּךְָ, ואְֵין שׁוּם יאֵוּשׁ בּעָוֹלםָ כּלְלָ.

ג אדר

While in this world, may I attain the “seasons of days” and 
“seasons of years,” which are the transcendent energies of the 
World to Come that are called “days” and “years.”

Pour onto us the abundant energies of the supernal crown of 
holiness. Purify us of all of our transgressions, sins and offenses, 
until all of our sins are transformed into merits.

Have compassion on us, our compassionate Father, HaShem, 
all­powerful God Who binds Heaven and earth.

Above and Below • Illuminate us with the light of the 
holiness of the true Tzaddikim who illuminate all universes: the 
upper and lower worlds, supernal beings and lower beings.

May these Tzaddikim illumine and teach those who dwell 
above that they still have no knowledge of You at all.

And may they arouse and awaken all those who dwell below, 
all those who dwell in the dust, who live upon the lowest level, 
on the lowest step, by illuminating them and revealing to them 
that the entire earth is filled with Your glory.

May these Tzaddikim awaken and strengthen all of the fallen 
souls wherever they fell. May these Tzaddikim revive, arouse 
and awaken those souls — even those who have fallen extremely 
low into sins and great wrongdoing. May the compassion of 
these Tzaddikim reach them all.

May these Tzaddikim revive and restore these people’s weak, 
damaged, sinning, embit tered souls. May they have “pity on 
the poor and destitute, and save the souls of the impoverished.”

May these Tzaddikim arouse, strengthen and secure them, so 
that they will never give up in any way, knowing that the entire 
world is filled with Your glory and that You are everywhere.

Even in the depths of Sheol, people can come close to You, 
because no place is empty of You. Thus, there is no despair in 
the world at all.
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שֶׁאֶזכְּהֶ להְַשִּׂיג תְּקוּפוֹת הַיּמִָים וּתְקוּפוֹת הַשָּׁניִם, להְַשִּׂיג בּעָוֹלםָ 
והְַמַּקִּיפיִם  ימִָים,  הַנּקְִראִָים  הַבּאָ  עוֹלםָ  שֶׁל  הַמַּקִּיפיִם  הַזּהֶ 

הַנּקְִראִָים שָׁניִם. 

מִכּלָ  תְּטַהֲרנֵוּ  ושְָׁם  דּקְִדשָֻּׁה,  עֶליְוֹן  הַכּתֶֶר  שֶׁפעַ  עָליֵנוּ  ותְַשְׁפּיִעַ 
חַטּאֹתֵינוּ ועַוֲוֹנוֹתֵינוּ וּפשְָׁעֵינוּ ויְתְִהַפְּכוּ שָׁם כּלָ עוֲוֹנוֹתֵינוּ לזִכְיֻּוֹת.

וּבכְןֵ תְּרחֵַם עָליֵנוּ אָביִנוּ אָב הָרחֲַמָן, יהְוֹהָ אֱלֹהיֵ הַשָּׁמַיםִ ואֵלֹהיֵ 
האָָרץֶ, הַכּלֹ יכָוֹל וכְוֹללְםָ יחַָד. 

ותְָאיִר עָליֵנוּ אוֹר קְדשַֻּׁת הַצּדַּיִקִים האֲָמִתִּיּיִם הַמְּאִיריִם בּכְלָ 
מַעְלהָ  בּדְרָיֵ  וּבתַַּחְתּוֹניִם,  עֶליְוֹניִם  בּעְוֹלמָוֹת  כּלֻּםָ,  הָעוֹלמָוֹת 

וּבדְרָיֵ מַטָּה. 

ויְאִָירוּ ויְוֹדיִעוּ לדְרָיֵ מַעְלהָ שֶׁעֲדיַןִ אֵינםָ יוֹדעְִים בּיִדיִעתָוֹ יתְִבּרָךְַ 
כּלְלָ.

ויִעוֹררְוּ ויְקִָיצוּ אֶת כּלָ הַדּרָיֵ מַטָּה, אֶת כּלָ הַשּׁוֹכנְיֵ עפָרָ הַמּנֻּחִָים 
ויְאִָירוּ בּהֶָם ויִגלַּוּ להֶָם, כּיִ  בּדַּיְוּטָא הַתַּחְתּוֹנהָ, בּשְִׁפלַ הַמַּדרְגֵהָ, 

מְלֹא כלָ האָָרץֶ כּבְוֹדוֹ. 

ויִעוֹררְוּ ויִחַזּקְוּ אֶת כּלָ הַנּפְשָׁוֹת הַנּפְוּלוֹת שֶׁנּפָלְוּ למְָקוֹם שֶׁנּפָלְוּ, 
אֲפלִּוּ  אוֹתָם,  ויְקִָיצוּ  ויִעוֹררְוּ  ויִחַיּוּ  ירְיִדתָוֹ,  כּפְיִ  ואְֶחָד  אֶחָד  כּלָ 
עַל  גּדְוֹלוֹת,  וּבעַבֲרֵוֹת  בּעַוֲוֹנוֹת  שֶׁנּפָלְוּ  מְאדֹ,  היַרְוּדוֹת  הַנּפְשָׁוֹת 

כּלֻּםָ יגַּיִעוּ רחֲַמֵיהֶם. 

ויִחַיּוּ ויְשִָׁיבוּ נפַשְׁוֹתָם הַחֲלוּשׁוֹת הַפּגְוּמוֹת מְאדֹ, נפֶשֶׁ הַחוֹטֵאת, 
נפֶשֶׁ הַמָּרהָ מְאדֹ, יחָוֹסוּ עַל דּלַ ואְֶביְוֹן, ונְפַשְׁוֹת אֶביְוֹניִם יוֹשִׁיעוּ.

יתְִיאֲָשׁוּ  אַל  שֶׁאַף־עַל־פּיִ־כןֵ  אוֹתָם,  ויִאַמְּצוּ  ויִחַזּקְוּ  ויִעוֹררְוּ 
עַצמְָן בּשְׁוּם אֹפןֶ בּעָוֹלםָ, כּיִ מְלֹא כלָ האָָרץֶ כּבְוֹדךֶָ, וּבכְלָ מָקוֹם 

אַתָּה נמְִצאָ. 

וגְםַ בּהְַשְּׁאוֹל תַּחְתִּיּוֹת יכְוֹליִן להְִתְקָרבֵ אֵליֶךָ, כּיִ ליֵת אֲתָר פּנָוּי 
מִנּךְָ, ואְֵין שׁוּם יאֵוּשׁ בּעָוֹלםָ כּלְלָ.

ג אדר

While in this world, may I attain the “seasons of days” and 
“seasons of years,” which are the transcendent energies of the 
World to Come that are called “days” and “years.”

Pour onto us the abundant energies of the supernal crown of 
holiness. Purify us of all of our transgressions, sins and offenses, 
until all of our sins are transformed into merits.

Have compassion on us, our compassionate Father, HaShem, 
all­powerful God Who binds Heaven and earth.

Above and Below • Illuminate us with the light of the 
holiness of the true Tzaddikim who illuminate all universes: the 
upper and lower worlds, supernal beings and lower beings.

May these Tzaddikim illumine and teach those who dwell 
above that they still have no knowledge of You at all.

And may they arouse and awaken all those who dwell below, 
all those who dwell in the dust, who live upon the lowest level, 
on the lowest step, by illuminating them and revealing to them 
that the entire earth is filled with Your glory.

May these Tzaddikim awaken and strengthen all of the fallen 
souls wherever they fell. May these Tzaddikim revive, arouse 
and awaken those souls — even those who have fallen extremely 
low into sins and great wrongdoing. May the compassion of 
these Tzaddikim reach them all.

May these Tzaddikim revive and restore these people’s weak, 
damaged, sinning, embit tered souls. May they have “pity on 
the poor and destitute, and save the souls of the impoverished.”

May these Tzaddikim arouse, strengthen and secure them, so 
that they will never give up in any way, knowing that the entire 
world is filled with Your glory and that You are everywhere.

Even in the depths of Sheol, people can come close to You, 
because no place is empty of You. Thus, there is no despair in 
the world at all.
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PART TWO, PRAYER 7

 • Master of the world, You are filled with compassion at every 
moment. “Elevated and exalted One, dwelling forever, holy is 
His Name. You dwell with the uplifted and holy, and with the 
crushed and lowly in spirit, to revive the spirit of the humble 
and to revive the heart of the crushed.”

If it pleases the King, may our soul be given at our request, 
and our nation as we beseech.

Compassionate One, filled with compassion, send forth Your 
sovereign command. Declare, “My dead ones shall arise; you 
who dwell in the dust, awaken and sing!”

May Your goodness and vast lovingkindness, Your compas­
sion that has never ceased and never ended, be revealed through 
Your true Tzaddikim. You are with us constantly.

You are with us, next to us, near us and close to us even now. 
“For the sake of His great Name, HaShem will not forsake His 
nation.” 

You Who are good and do good, You Who are filled with 
compassion, revive us and restore us. “Sustain me with flagons 
of wine, spread my bed with apples, for I am lovesick.”

We Wish to Awaken • Please arouse me. Please awaken me. 
HaShem, be gracious to me and make me steady. “He sets my feet 
upon the rock; He firmly establishes my steps.” Please establish 
me and strengthen me so that I will fear You and serve You. “Do 
not forsake me and do not abandon me, God of my salvation.” 

Steady and strengthen my weak hands so that I will truly 
return to You, quickly, swiftly and speedily. May I trust in HaShem 
and never stumble. May nothing in the world discourage me.

“Behold, God is my salvation; I will trust and not be afraid, 
because God, HaShem, is my strength and song; He has saved 
me.” I will trust in the Name of HaShem and I will rely on my 
God, because You will never abandon me.

May we fully attain the awareness of those who dwell below: 
the awareness that “the whole earth is filled with His glory.” At 
every moment, may we feel Your Godliness resting upon us.

רםָ  תָּמִיד,  רגֶעַ  וּבכְלָ  עתֵ  בּכְלָ  רחֲַמִים  מָלאֵ  עוֹלםָ,  שֶׁל  רבִּוֹנוֹ 
להְַחֲיוֹת רוּחַ  וּשְׁפלַ רוּחַ,  דּכַּאָ  "ואְֶת  תִּשְׁכּןֹ  וקְָדוֹשׁ  מָרוֹם  ונְשִָּׂא 

שְׁפלָיִם, וּלהְַחֲיוֹת לבֵ נדִכְּאִָים".

אִם עַל הַמֶּלךְֶ טוֹב תִּנּתֶָן לנָוּ נפַשְֵׁנוּ בּשְִׁאֵלתֵָנוּ ועְמֵַּנוּ בּבְקַָּשָׁתֵנוּ. 

ותְאֹמַר  ותְַעַן  מִלּפְנָיֶךָ  מַלכְוּת  דּבְרַ  יצֵאֵ  רחֲַמִים,  מָלאֵ  רחֲַמָן 
"נבְלֵתִָי יקְוּמוּן הָקִיצוּ ורְנַּנְוּ שׁוֹכנְיֵ עפָרָ". 

לֹא  כּיִ  הָרבַּיִם  וחֲַסָדיֶךָ  טוּבךְָ  האֲָמִתִּיּיִם  צדַּיִקֶיךָ  ידְיֵ  עַל  וּתְגלַּהֶ 
תָמְנוּ כּיִ לֹא כלָוּ רחֲַמֶיךָ לעְוֹלםָ, ועֲַדיַןִ אַתָּה עמִָּנוּ תָמִיד. 

יטִּשֹׁ  "כּיִ לֹא  גםַ עתַָּה.  לנָוּ  וקְָרוֹב  ועְמִָּנוּ  ואְֶצלְנֵוּ  אִתָּנוּ  יהְוֹהָ  כּיִ 
יהְוֹהָ אֶת עמַּוֹ בּעַבֲוּר שְׁמוֹ הַגּדָוֹל".

"סַמְּכוּניִ  נאָ,  הֲשִׁיבנֵוּ  נאָ,  הַחֲייֵנוּ  רחֲַמִים,  מָלאֵ  וּמֵטִיב,  טוֹב 
בּאֲָשִׁישׁוֹת רפַּדְוּניִ בּתַַּפּוּחִים, כּיִ חוֹלתַ אַהבֲהָ אָניִ". 

"עַל  הָקֵם  והֲַקִימֵניִ,  חָנּנֵיִ  יהְוֹהָ  אַתָּה  נאָ,  הֲקִיצנֵיִ  נאָ,  עוֹררְנֵיִ 
נאָ בּיְרִאְָתֶךָ וּבעַבֲוֹדתֶָךָ,  וחְַזּקְֵניִ  אַמְּצנֵיִ  רגַלְיָ כּוֹנןֵ אֲשׁוּריָ",  סֶלעַ 

"אַל תִּטְּשֵׁניִ ואְַל תַּעַזבְנֵיִ אֱלֹהיֵ ישְִׁעִי". 

חִישׁ  בּאֱֶמֶת  אֵליֶךָ  לשָׁוּב  שֶׁאֶזכְּהֶ  בּאְֹפןֶ  ידָיִ,  רפִיְוֹן  וחְַזּקֵ  אַמֵּץ 
קַל מְהֵרהָ, ואְֶבטְַח בּיַהוֹהָ ולְֹא אֶמְעַד לעְוֹלםָ, ולְֹא אֶפּלֹ בּדְעַתְִּי 

מִשּׁוּם דּבָרָ שֶׁבּעָוֹלםָ.

יהְוֹהָ,  יהָּ  וזְמְִרתָ  עָזּיִ  כּיִ  אֶפחְָד,  ולְֹא  אֶבטְַח  ישְׁוּעתִָי  אֵל  "הִנּהֵ 
לֹא  כּיִ  בּאֵלֹהיַ,  ואְֶשָּׁעֵן  יהְוֹהָ  בּשְֵׁם  אֶבטְַח  ליִשׁוּעהָ".  ליִ  ויַהְיִ 

תַעֲזבֹ אוֹתִי לעְוֹלםָ.

ונְזִכְּהֶ להְַשִּׂיג בּשְִׁלמֵוּת הַשָּׂגתַ דּרָיֵ מַטָּה שֶׁהוּא הַשָּׂגתַ "מְלֹא כלָ 
האָָרץֶ כּבְוֹדוֹ". ונְזִכְּהֶ להְַרגְּיִשׁ בּכְלָ עתֵ ורָגֶעַ אֱלֹהוּתְךָ עָליֵנוּ. 
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PART TWO, PRAYER 7

 • Master of the world, You are filled with compassion at every 
moment. “Elevated and exalted One, dwelling forever, holy is 
His Name. You dwell with the uplifted and holy, and with the 
crushed and lowly in spirit, to revive the spirit of the humble 
and to revive the heart of the crushed.”

If it pleases the King, may our soul be given at our request, 
and our nation as we beseech.

Compassionate One, filled with compassion, send forth Your 
sovereign command. Declare, “My dead ones shall arise; you 
who dwell in the dust, awaken and sing!”

May Your goodness and vast lovingkindness, Your compas­
sion that has never ceased and never ended, be revealed through 
Your true Tzaddikim. You are with us constantly.

You are with us, next to us, near us and close to us even now. 
“For the sake of His great Name, HaShem will not forsake His 
nation.” 

You Who are good and do good, You Who are filled with 
compassion, revive us and restore us. “Sustain me with flagons 
of wine, spread my bed with apples, for I am lovesick.”

We Wish to Awaken • Please arouse me. Please awaken me. 
HaShem, be gracious to me and make me steady. “He sets my feet 
upon the rock; He firmly establishes my steps.” Please establish 
me and strengthen me so that I will fear You and serve You. “Do 
not forsake me and do not abandon me, God of my salvation.” 

Steady and strengthen my weak hands so that I will truly 
return to You, quickly, swiftly and speedily. May I trust in HaShem 
and never stumble. May nothing in the world discourage me.

“Behold, God is my salvation; I will trust and not be afraid, 
because God, HaShem, is my strength and song; He has saved 
me.” I will trust in the Name of HaShem and I will rely on my 
God, because You will never abandon me.

May we fully attain the awareness of those who dwell below: 
the awareness that “the whole earth is filled with His glory.” At 
every moment, may we feel Your Godliness resting upon us.

רםָ  תָּמִיד,  רגֶעַ  וּבכְלָ  עתֵ  בּכְלָ  רחֲַמִים  מָלאֵ  עוֹלםָ,  שֶׁל  רבִּוֹנוֹ 
להְַחֲיוֹת רוּחַ  וּשְׁפלַ רוּחַ,  דּכַּאָ  "ואְֶת  תִּשְׁכּןֹ  וקְָדוֹשׁ  מָרוֹם  ונְשִָּׂא 

שְׁפלָיִם, וּלהְַחֲיוֹת לבֵ נדִכְּאִָים".

אִם עַל הַמֶּלךְֶ טוֹב תִּנּתֶָן לנָוּ נפַשְֵׁנוּ בּשְִׁאֵלתֵָנוּ ועְמֵַּנוּ בּבְקַָּשָׁתֵנוּ. 

ותְאֹמַר  ותְַעַן  מִלּפְנָיֶךָ  מַלכְוּת  דּבְרַ  יצֵאֵ  רחֲַמִים,  מָלאֵ  רחֲַמָן 
"נבְלֵתִָי יקְוּמוּן הָקִיצוּ ורְנַּנְוּ שׁוֹכנְיֵ עפָרָ". 

לֹא  כּיִ  הָרבַּיִם  וחֲַסָדיֶךָ  טוּבךְָ  האֲָמִתִּיּיִם  צדַּיִקֶיךָ  ידְיֵ  עַל  וּתְגלַּהֶ 
תָמְנוּ כּיִ לֹא כלָוּ רחֲַמֶיךָ לעְוֹלםָ, ועֲַדיַןִ אַתָּה עמִָּנוּ תָמִיד. 

יטִּשֹׁ  "כּיִ לֹא  גםַ עתַָּה.  לנָוּ  וקְָרוֹב  ועְמִָּנוּ  ואְֶצלְנֵוּ  אִתָּנוּ  יהְוֹהָ  כּיִ 
יהְוֹהָ אֶת עמַּוֹ בּעַבֲוּר שְׁמוֹ הַגּדָוֹל".

"סַמְּכוּניִ  נאָ,  הֲשִׁיבנֵוּ  נאָ,  הַחֲייֵנוּ  רחֲַמִים,  מָלאֵ  וּמֵטִיב,  טוֹב 
בּאֲָשִׁישׁוֹת רפַּדְוּניִ בּתַַּפּוּחִים, כּיִ חוֹלתַ אַהבֲהָ אָניִ". 

"עַל  הָקֵם  והֲַקִימֵניִ,  חָנּנֵיִ  יהְוֹהָ  אַתָּה  נאָ,  הֲקִיצנֵיִ  נאָ,  עוֹררְנֵיִ 
נאָ בּיְרִאְָתֶךָ וּבעַבֲוֹדתֶָךָ,  וחְַזּקְֵניִ  אַמְּצנֵיִ  רגַלְיָ כּוֹנןֵ אֲשׁוּריָ",  סֶלעַ 

"אַל תִּטְּשֵׁניִ ואְַל תַּעַזבְנֵיִ אֱלֹהיֵ ישְִׁעִי". 

חִישׁ  בּאֱֶמֶת  אֵליֶךָ  לשָׁוּב  שֶׁאֶזכְּהֶ  בּאְֹפןֶ  ידָיִ,  רפִיְוֹן  וחְַזּקֵ  אַמֵּץ 
קַל מְהֵרהָ, ואְֶבטְַח בּיַהוֹהָ ולְֹא אֶמְעַד לעְוֹלםָ, ולְֹא אֶפּלֹ בּדְעַתְִּי 

מִשּׁוּם דּבָרָ שֶׁבּעָוֹלםָ.

יהְוֹהָ,  יהָּ  וזְמְִרתָ  עָזּיִ  כּיִ  אֶפחְָד,  ולְֹא  אֶבטְַח  ישְׁוּעתִָי  אֵל  "הִנּהֵ 
לֹא  כּיִ  בּאֵלֹהיַ,  ואְֶשָּׁעֵן  יהְוֹהָ  בּשְֵׁם  אֶבטְַח  ליִשׁוּעהָ".  ליִ  ויַהְיִ 

תַעֲזבֹ אוֹתִי לעְוֹלםָ.

ונְזִכְּהֶ להְַשִּׂיג בּשְִׁלמֵוּת הַשָּׂגתַ דּרָיֵ מַטָּה שֶׁהוּא הַשָּׂגתַ "מְלֹא כלָ 
האָָרץֶ כּבְוֹדוֹ". ונְזִכְּהֶ להְַרגְּיִשׁ בּכְלָ עתֵ ורָגֶעַ אֱלֹהוּתְךָ עָליֵנוּ. 
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 • May we truly know and understand that the entire earth is 
filled with Your glory, that You fill all worlds and surround all 
worlds, and that no place is empty of You.

As the verse states, “Will a person hide in concealment so 
that I will not see him? says HaShem. Do I not fill the heavens 
and the earth?”

May we truly embody the verse, “I have placed HaShem 
before me always.” May we know, recognize and feel Your 
fearful Presence and dread upon us at every moment.

May we truly know with complete faith that You stand 
above us at every moment, that “I cannot hide from before 
You.” May Your fearful Presence be upon my face always, so 
that I will never commit any transgression.

May I always fear and dread Your awesomeness and Your 
exalted glory. May I come close to You and truly cling to You, in 
accordance with Your good will.

Help us blend together the attainments of those who dwell 
below with the attainments of those who dwell above, who ask, 
“Where is the place of His glory?”

May we truly know that no thought can grasp You at all, and 
that the ultimate knowledge is that we do not know, for no one 
can comprehend Your greatness.

Master of the world, You are hidden and revealed: “He dwells 
on high, He lowers His eyes to see Heaven and earth, He raises 
the pauper from the dust, He lifts the needy from the ash heap.”

Secure a poor and impoverished person such as myself. 
Elevate me from the dirt and trash because, “You can do every­
thing; no purpose can be withheld from You.”

May the awareness of the “son” — those who dwell above —  
and the awareness of the “student” — those who dwell below — be 
integrated and shine together in us.

ונְדֵעַ ונְאֲַמִין בּאֱֶמֶת כּיִ מְלֹא כלָ האָָרץֶ כּבְוֹדךֶָ, ואְַתָּה מְמַלּאֵ כלָ 
עָלמְִין וסְוֹבבֵ כּלָ עָלמְִין, ולְיֵת אֲתַר פּנָוּי מִנּךְָ. 

נאְםֻ  אֶראְֶנּוּ  לֹא  ואֲַניִ  בּמִַּסְתָּריִם  אִישׁ  יסִָּתֵר  "אִם  שֶׁכּתָוּב:  כּמְוֹ 
יהְוֹהָ, הֲלֹא אֶת הַשָּׁמַיםִ ואְֶת האָָרץֶ אֲניִ מָלאֵ".

תָמִיד",  לנְגֶדְּיִ  יהְוֹהָ  "שִׁוּיִתִי  מִקְראָ שֶׁכּתָוּב:  ונְזִכְּהֶ לקְַיּםֵ בּאֱֶמֶת 
ונְדֵעַ ונְכַּיִר ונְרַגְּיִשׁ בּכְלָ עתֵ ירִאְָתְךָ ואְֵימָתְךָ עָליֵנוּ. 

עָליֵנוּ  עוֹמֵד  אַתָּה  אֲשֶׁר  שְׁלמֵָה  וּבאֱֶמוּנהָ  בּאֱֶמֶת  לדָעַתַ  שֶׁנּזִכְּהֶ 
בּכְלָ עתֵ ורָגֶעַ, וּמִפּנָיֶךָ לֹא אֶסָּתֵר. ותְִהיְהֶ ירִאְָתְךָ עַל פּנָיַ תָּמִיד 

לבְלִתְִּי אֶחֱטָא.

גּאְוֹנוֹ,  וּמֵהדֲרַ  יהְוֹהָ  פּחַַד  מִפּנְיֵ  תָּמִיד  ולְפִחְדֹ  להְִתְירָאֵ  ואְֶזכְּהֶ 
כּרִצְוֹנךְָ  גּדָוֹל  בּדִבְקֵוּת  בּאֱֶמֶת  בּךְָ  וּלהְִתְדּבַּקֵ  אֵליֶךָ  וּלהְִתְקָרבֵ 

הַטּוֹב. 

הַשָּׂגתַ  יחַַד,  הַהַשָּׂגוֹת  שְׁניֵ  אֶצלְנֵוּ  נכִלְלָ  שֶׁיּהִיְהֶ  ותְַעַזרְנֵוּ  וּתְזכַּנֵוּ 
דּרָיֵ מַטָּה עִם הַשָּׂגתַ דּרָיֵ מַעְלהָ, אֲשֶׁר הֵם שׁוֹאֲליִם "אַיּהֵ מְקוֹם 

כּבְוֹדוֹ".

ותְַכלְיִת  כּלְלָ,  בּךְָ  תְּפיִסָא  מַחֲשָׁבהָ  ליֵת  כּיִ  לדָעַתַ בּאֱֶמֶת  ונְזִכְּהֶ 
הַידְיִעהָ אֲשֶׁר לֹא נדֵעַ, כּיִ לגִדְלֻּתְָךָ אֵין חֵקֶר.

רבִּוֹנוֹ שֶׁל עוֹלםָ סָתִים וגְלַיְאָ, "הַמַּגבְּיִהיִ לשָָׁבתֶ, הַמַּשְׁפּיִליִ לרִאְוֹת 
בּשַָּׁמַיםִ וּבאָָרץֶ, מְקִימִי מֵעפָרָ דּלָ מֵאַשְׁפּוֹת ירָיִם אֶביְוֹן".

"כלֹ  אַתָּה  כּיִ  וּמֵאַשְׁפּוֹת.  מֵעפָרָ  כּמָוֹניִ,  ואְֶביְוֹן  דּלַ  והְָרםֵ  הָקֵם 
תּוּכלָ ולְֹא יבִּצָרֵ מִמְּךָ מְזמִָּה". 

זכַּנֵוּ שֶׁיּכֻלְלְוּ ויְאִָירוּ בּנָוּ יחַַד הַשָּׂגתַ הַבּןֵ והְַתַּלמְִיד, שֶׁהוּא הַשָּׂגתַ 
דּרָיֵ מַעְלהָ ודְרָיֵ מַטָּה. 
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PART TWO, PRAYER 7

 • May we truly know and understand that the entire earth is 
filled with Your glory, that You fill all worlds and surround all 
worlds, and that no place is empty of You.

As the verse states, “Will a person hide in concealment so 
that I will not see him? says HaShem. Do I not fill the heavens 
and the earth?”

May we truly embody the verse, “I have placed HaShem 
before me always.” May we know, recognize and feel Your 
fearful Presence and dread upon us at every moment.

May we truly know with complete faith that You stand 
above us at every moment, that “I cannot hide from before 
You.” May Your fearful Presence be upon my face always, so 
that I will never commit any transgression.

May I always fear and dread Your awesomeness and Your 
exalted glory. May I come close to You and truly cling to You, in 
accordance with Your good will.

Help us blend together the attainments of those who dwell 
below with the attainments of those who dwell above, who ask, 
“Where is the place of His glory?”

May we truly know that no thought can grasp You at all, and 
that the ultimate knowledge is that we do not know, for no one 
can comprehend Your greatness.

Master of the world, You are hidden and revealed: “He dwells 
on high, He lowers His eyes to see Heaven and earth, He raises 
the pauper from the dust, He lifts the needy from the ash heap.”

Secure a poor and impoverished person such as myself. 
Elevate me from the dirt and trash because, “You can do every­
thing; no purpose can be withheld from You.”

May the awareness of the “son” — those who dwell above —  
and the awareness of the “student” — those who dwell below — be 
integrated and shine together in us.

ונְדֵעַ ונְאֲַמִין בּאֱֶמֶת כּיִ מְלֹא כלָ האָָרץֶ כּבְוֹדךֶָ, ואְַתָּה מְמַלּאֵ כלָ 
עָלמְִין וסְוֹבבֵ כּלָ עָלמְִין, ולְיֵת אֲתַר פּנָוּי מִנּךְָ. 

נאְםֻ  אֶראְֶנּוּ  לֹא  ואֲַניִ  בּמִַּסְתָּריִם  אִישׁ  יסִָּתֵר  "אִם  שֶׁכּתָוּב:  כּמְוֹ 
יהְוֹהָ, הֲלֹא אֶת הַשָּׁמַיםִ ואְֶת האָָרץֶ אֲניִ מָלאֵ".

תָמִיד",  לנְגֶדְּיִ  יהְוֹהָ  "שִׁוּיִתִי  מִקְראָ שֶׁכּתָוּב:  ונְזִכְּהֶ לקְַיּםֵ בּאֱֶמֶת 
ונְדֵעַ ונְכַּיִר ונְרַגְּיִשׁ בּכְלָ עתֵ ירִאְָתְךָ ואְֵימָתְךָ עָליֵנוּ. 

עָליֵנוּ  עוֹמֵד  אַתָּה  אֲשֶׁר  שְׁלמֵָה  וּבאֱֶמוּנהָ  בּאֱֶמֶת  לדָעַתַ  שֶׁנּזִכְּהֶ 
בּכְלָ עתֵ ורָגֶעַ, וּמִפּנָיֶךָ לֹא אֶסָּתֵר. ותְִהיְהֶ ירִאְָתְךָ עַל פּנָיַ תָּמִיד 

לבְלִתְִּי אֶחֱטָא.

גּאְוֹנוֹ,  וּמֵהדֲרַ  יהְוֹהָ  פּחַַד  מִפּנְיֵ  תָּמִיד  ולְפִחְדֹ  להְִתְירָאֵ  ואְֶזכְּהֶ 
כּרִצְוֹנךְָ  גּדָוֹל  בּדִבְקֵוּת  בּאֱֶמֶת  בּךְָ  וּלהְִתְדּבַּקֵ  אֵליֶךָ  וּלהְִתְקָרבֵ 

הַטּוֹב. 

הַשָּׂגתַ  יחַַד,  הַהַשָּׂגוֹת  שְׁניֵ  אֶצלְנֵוּ  נכִלְלָ  שֶׁיּהִיְהֶ  ותְַעַזרְנֵוּ  וּתְזכַּנֵוּ 
דּרָיֵ מַטָּה עִם הַשָּׂגתַ דּרָיֵ מַעְלהָ, אֲשֶׁר הֵם שׁוֹאֲליִם "אַיּהֵ מְקוֹם 

כּבְוֹדוֹ".

ותְַכלְיִת  כּלְלָ,  בּךְָ  תְּפיִסָא  מַחֲשָׁבהָ  ליֵת  כּיִ  לדָעַתַ בּאֱֶמֶת  ונְזִכְּהֶ 
הַידְיִעהָ אֲשֶׁר לֹא נדֵעַ, כּיִ לגִדְלֻּתְָךָ אֵין חֵקֶר.

רבִּוֹנוֹ שֶׁל עוֹלםָ סָתִים וגְלַיְאָ, "הַמַּגבְּיִהיִ לשָָׁבתֶ, הַמַּשְׁפּיִליִ לרִאְוֹת 
בּשַָּׁמַיםִ וּבאָָרץֶ, מְקִימִי מֵעפָרָ דּלָ מֵאַשְׁפּוֹת ירָיִם אֶביְוֹן".

"כלֹ  אַתָּה  כּיִ  וּמֵאַשְׁפּוֹת.  מֵעפָרָ  כּמָוֹניִ,  ואְֶביְוֹן  דּלַ  והְָרםֵ  הָקֵם 
תּוּכלָ ולְֹא יבִּצָרֵ מִמְּךָ מְזמִָּה". 

זכַּנֵוּ שֶׁיּכֻלְלְוּ ויְאִָירוּ בּנָוּ יחַַד הַשָּׂגתַ הַבּןֵ והְַתַּלמְִיד, שֶׁהוּא הַשָּׂגתַ 
דּרָיֵ מַעְלהָ ודְרָיֵ מַטָּה. 
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PART TWO, PRAYER 7

כג ניסן

May all worlds be blended together — the higher with the 
lower and the lower with the higher — so that we will truly 
attain complete awe without being nullified, Heaven forbid.

May we experience the fullness of Your Godliness in all the 
earth in a measured and restrained fashion that blends together 
the aware ness that “the whole earth is filled with His glory” 
with the awareness that asks, “Where is the place of His glory?” 
In this way, we will truly attain complete fear of You always, in 
accordance with Your good will.

Similarly, when we eat, aid us, help us and save us in Your 
vast compassion, so that the illumination of the holy will shines 
upon us.
24 SIVAN

May We Gain Holy Strength • Share Your power, might 
and strength with us. May we become “men of might, fearing 
God; men of truth, hating dishonest gain.” You give people the 
strength to do great things. Help us, strengthen us and bolster 
us so that we will experience a holy fear of You.

In Your compassion, help us become truly mighty, strong 
people, in accordance with Your good will.

Give us holy dominion. “Wealth and honor are before You, 
and You rule over all. In Your hand are power and might, and 
You have the power to enhance and strengthen everything.”

Give us a good portion of holy sovereignty and governance, 
so that we will draw down a good, comfortable income for 
ourselves, for everyone in our family, and for every member of 
Your nation, the House of Israel, who is dependent on us.

Drawing Down an Income from HaShem • Master of the 
world, You know the great pressure that we are under, our toil, 
and the scarcity and constricted economy that have greatly 
diminished the income of Your nation, the House of Israel.

This especially affects the income of spiritual people who 
want to begin walking on the holy path and truly serve You. 
Their income is so sparse, and they suffer the burden and 

ותְַחְתּוֹן בּעֶָליְוֹן,  יחַַד, עֶליְוֹן בּתַַּחְתּוֹן  נכִלְלָיִן כּלָ הָעוֹלמָוֹת  ויְהִיְוּ 
בּאְֹפןֶ שֶׁנּזִכְּהֶ ליְרִאְָה שְׁלמֵָה בּאֱֶמֶת, ולְֹא נתְִבּטֵַּל בּמְַּציִאוּת חַס 

ושְָׁלוֹם.

וּבמְִדּהָ  בּהְַדרְגָהָ  האָָרץֶ  בּכְלָ  אֱלֹהוּתְךָ  מִלּוּי  להְַרגְּיִשׁ  נזִכְּהֶ  רקַ 
מְקוֹם כּבְוֹדוֹ",  ואְַיּהֵ  כלָ האָָרץֶ כּבְוֹדוֹ  "מְלֹא  מֵהַשָּׂגתַ  יחַַד  כּלָוּל 

בּאְֹפןֶ שֶׁנּזִכְּהֶ ליְרִאְָה שְׁלמֵָה מִפּנָיֶךָ תָּמִיד כּרִצְוֹנךְָ הַטּוֹב בּאֱֶמֶת.

שֶׁיּאִָיר  שֶׁנּזִכְּהֶ  ותְוֹשִׁיענֵוּ  ותְַעַזרְנֵוּ  הָרבַּיִם  בּרְחֲַמֶיךָ  תְּזכַּנֵוּ  וּבכְןֵ 
עָליֵנוּ בּשְִׁעתַ אֲכיִלתֵָנוּ האֶָרתַ הָרצָוֹן הַקָּדוֹשׁ.

כד סיון

ותְִתּןֶ לנָוּ כחַֹ ועְזֹ וּגבְוּרהָ מֵאִתְּךָ, ונְזִכְּהֶ להִיְוֹת "אַנשְֵׁי חַילִ ירִאְֵי 
לעֲַשׂוֹת  כּחַֹ  הַנּוֹתֵן  אַתָּה  כּיִ  בּצָעַ",  שׂוֹנאְֵי  אֱמֶת  אַנשְֵׁי  אֱלֹהיִם 

חָילִ, עָזרְנֵוּ וחְַזּקְֵנוּ ואְַמְּצנֵוּ בּיְרִאְָתְךָ הַקְּדוֹשָׁה. 

וזְכַּנֵוּ בּרְחֲַמֶיךָ שֶׁנּהִיְהֶ גּבִּוֹריִם אַנשְֵׁי חַילִ בּאֱֶמֶת כּרִצְוֹנךְָ הַטּוֹב. 

ואְַתָּה  מִלּפְנָיֶךָ  והְַכּבָוֹד  "הָעשֶֹׁר  כּיִ  דּקְִדשָֻּׁה  מֶמְשָׁלהָ  לנָוּ  ותְִתֶּן 
מוֹשֵׁל בּכַּלֹ, וּביְדָךְָ כּחַֹ וּגבְוּרהָ, וּביְדָךְָ לגְדַּלֵ וּלחְַזּקֵ לכַּלֹ".

זכַּנֵוּ שֶׁיּהִיְהֶ לנָוּ חֵלקֶ טוֹב בּהְַמַּלכְוּת והְַמֶּמְשָׁלהָ דּקְִדשָֻּׁה, בּאְֹפןֶ 
אַנשְֵׁי  וּלכְלָ  לנָוּ  גדְוֹלהָ  בּהְַרחְָבהָ  טוֹבהָ  פּרַנְסָָה  להְַמְשִׁיךְ  שֶׁנּזִכְּהֶ 

בּיֵתֵינוּ וּלכְלָ הַתְּלוּייִם בּנָוּ מֵעמְַּךָ בּיֵת ישְִׂראֵָל.

רבִּוֹנוֹ שֶׁל עוֹלםָ אַתָּה יוֹדעֵַ עצֹםֶ דּחְָקֵנוּ ועַמֲָלנֵוּ וּמִעוּט וצְמְִצוּם 
הַפּרַנְסָָה שֶׁנּתְִמַעֲטָה מְאדֹ פּרַנְסַָת עמְַּךָ בּיֵת ישְִׂראֵָל. 

וּלעְבָדְּךְָ  הַקּדֹשֶׁ  בּדְרֶךְֶ  לכִנְסֹ  הַחֲפצֵיִם  הַכּשְֵׁריִם  פּרַנְסַָת  בּפִרְטָ 
הַרבְּהֵ  נמְִנעִָים  ורְבַּיִם  מְאדֹ,  דּחְוּקָה  פּרַנְסָָתָם  אֲשֶׁר  בּאֱֶמֶת, 
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כג ניסן

May all worlds be blended together — the higher with the 
lower and the lower with the higher — so that we will truly 
attain complete awe without being nullified, Heaven forbid.

May we experience the fullness of Your Godliness in all the 
earth in a measured and restrained fashion that blends together 
the aware ness that “the whole earth is filled with His glory” 
with the awareness that asks, “Where is the place of His glory?” 
In this way, we will truly attain complete fear of You always, in 
accordance with Your good will.

Similarly, when we eat, aid us, help us and save us in Your 
vast compassion, so that the illumination of the holy will shines 
upon us.
24 SIVAN

May We Gain Holy Strength • Share Your power, might 
and strength with us. May we become “men of might, fearing 
God; men of truth, hating dishonest gain.” You give people the 
strength to do great things. Help us, strengthen us and bolster 
us so that we will experience a holy fear of You.

In Your compassion, help us become truly mighty, strong 
people, in accordance with Your good will.

Give us holy dominion. “Wealth and honor are before You, 
and You rule over all. In Your hand are power and might, and 
You have the power to enhance and strengthen everything.”

Give us a good portion of holy sovereignty and governance, 
so that we will draw down a good, comfortable income for 
ourselves, for everyone in our family, and for every member of 
Your nation, the House of Israel, who is dependent on us.

Drawing Down an Income from HaShem • Master of the 
world, You know the great pressure that we are under, our toil, 
and the scarcity and constricted economy that have greatly 
diminished the income of Your nation, the House of Israel.

This especially affects the income of spiritual people who 
want to begin walking on the holy path and truly serve You. 
Their income is so sparse, and they suffer the burden and 

ותְַחְתּוֹן בּעֶָליְוֹן,  יחַַד, עֶליְוֹן בּתַַּחְתּוֹן  נכִלְלָיִן כּלָ הָעוֹלמָוֹת  ויְהִיְוּ 
בּאְֹפןֶ שֶׁנּזִכְּהֶ ליְרִאְָה שְׁלמֵָה בּאֱֶמֶת, ולְֹא נתְִבּטֵַּל בּמְַּציִאוּת חַס 

ושְָׁלוֹם.

וּבמְִדּהָ  בּהְַדרְגָהָ  האָָרץֶ  בּכְלָ  אֱלֹהוּתְךָ  מִלּוּי  להְַרגְּיִשׁ  נזִכְּהֶ  רקַ 
מְקוֹם כּבְוֹדוֹ",  ואְַיּהֵ  כלָ האָָרץֶ כּבְוֹדוֹ  "מְלֹא  מֵהַשָּׂגתַ  יחַַד  כּלָוּל 

בּאְֹפןֶ שֶׁנּזִכְּהֶ ליְרִאְָה שְׁלמֵָה מִפּנָיֶךָ תָּמִיד כּרִצְוֹנךְָ הַטּוֹב בּאֱֶמֶת.

שֶׁיּאִָיר  שֶׁנּזִכְּהֶ  ותְוֹשִׁיענֵוּ  ותְַעַזרְנֵוּ  הָרבַּיִם  בּרְחֲַמֶיךָ  תְּזכַּנֵוּ  וּבכְןֵ 
עָליֵנוּ בּשְִׁעתַ אֲכיִלתֵָנוּ האֶָרתַ הָרצָוֹן הַקָּדוֹשׁ.

כד סיון

ותְִתּןֶ לנָוּ כחַֹ ועְזֹ וּגבְוּרהָ מֵאִתְּךָ, ונְזִכְּהֶ להִיְוֹת "אַנשְֵׁי חַילִ ירִאְֵי 
לעֲַשׂוֹת  כּחַֹ  הַנּוֹתֵן  אַתָּה  כּיִ  בּצָעַ",  שׂוֹנאְֵי  אֱמֶת  אַנשְֵׁי  אֱלֹהיִם 

חָילִ, עָזרְנֵוּ וחְַזּקְֵנוּ ואְַמְּצנֵוּ בּיְרִאְָתְךָ הַקְּדוֹשָׁה. 

וזְכַּנֵוּ בּרְחֲַמֶיךָ שֶׁנּהִיְהֶ גּבִּוֹריִם אַנשְֵׁי חַילִ בּאֱֶמֶת כּרִצְוֹנךְָ הַטּוֹב. 

ואְַתָּה  מִלּפְנָיֶךָ  והְַכּבָוֹד  "הָעשֶֹׁר  כּיִ  דּקְִדשָֻּׁה  מֶמְשָׁלהָ  לנָוּ  ותְִתֶּן 
מוֹשֵׁל בּכַּלֹ, וּביְדָךְָ כּחַֹ וּגבְוּרהָ, וּביְדָךְָ לגְדַּלֵ וּלחְַזּקֵ לכַּלֹ".

זכַּנֵוּ שֶׁיּהִיְהֶ לנָוּ חֵלקֶ טוֹב בּהְַמַּלכְוּת והְַמֶּמְשָׁלהָ דּקְִדשָֻּׁה, בּאְֹפןֶ 
אַנשְֵׁי  וּלכְלָ  לנָוּ  גדְוֹלהָ  בּהְַרחְָבהָ  טוֹבהָ  פּרַנְסָָה  להְַמְשִׁיךְ  שֶׁנּזִכְּהֶ 

בּיֵתֵינוּ וּלכְלָ הַתְּלוּייִם בּנָוּ מֵעמְַּךָ בּיֵת ישְִׂראֵָל.

רבִּוֹנוֹ שֶׁל עוֹלםָ אַתָּה יוֹדעֵַ עצֹםֶ דּחְָקֵנוּ ועַמֲָלנֵוּ וּמִעוּט וצְמְִצוּם 
הַפּרַנְסָָה שֶׁנּתְִמַעֲטָה מְאדֹ פּרַנְסַָת עמְַּךָ בּיֵת ישְִׂראֵָל. 

וּלעְבָדְּךְָ  הַקּדֹשֶׁ  בּדְרֶךְֶ  לכִנְסֹ  הַחֲפצֵיִם  הַכּשְֵׁריִם  פּרַנְסַָת  בּפִרְטָ 
הַרבְּהֵ  נמְִנעִָים  ורְבַּיִם  מְאדֹ,  דּחְוּקָה  פּרַנְסָָתָם  אֲשֶׁר  בּאֱֶמֶת, 



BRESLOV 
RESEARCH 
INSTITUTE

מכון
נחלת
צבי

703  702

א

יא ניסן

ליקוטי תפילות חלק ב ז

 • 

PART TWO, PRAYER 7

מֵעבֲוֹדתַ הַשֵּׁם יתְִבּרָךְַ מֵחֲמַת עוֹל וטְִרדְּתַ הַפּרַנְסָָה. 

רחֵַם עָליֵנוּ למְַעַן שְׁמֶךָ, ותְַשְׁפּיִעַ עָליֵנוּ שֶׁפעַ טוֹבהָ וּפרַנְסָָה טוֹבהָ 
לנָוּ וּלכְלָ עמְַּךָ בּיֵת ישְִׂראֵָל, וּבפִרְטָ להְַחֲפצֵיִם ליְרִאְָה אֶת שְׁמֶךָ.

מֵעבֲוֹדתְָךָ  הַפּרַנְסָָה  אוֹתָנוּ  וּתְעכַּבֵ  תִּמְנעַ  שֶׁלֹּא  והְוֹשִׁיענֵוּ  עָזרְנֵוּ 
לתֵָת  ישְַׂבּרֵוּן  אֵליֶךָ  "כּלֻּםָ  תְלוּיוֹת.  עֵיניֵנוּ  לבְדַ  לךְָ  כּיִ  בּאֱֶמֶת, 

אָכלְםָ בּעְתִּוֹ". 

אֵיךְ  הַטֶּבעַ  בּדְרֶךְֶ  ועְֵסֶק  סִבּהָ  שׁוּם  מָה  עַד  יוֹדעֵַ  אִתָּנוּ  אֵין  כּיִ 
לךְָ  ועְֵיניֵנוּ  נשְִׁענָיִם,  אָנוּ  לבְדַ  עָליֶךָ  אִם  כּיִ  פּרַנְסָָה,  להְַמְשִׁיךְ 
לנָוּ  ותְִתֶּן  הָרבַּיִם,  וּבחֲַסָדיֶךָ  בּרְחֲַמֶיךָ  שֶׁתְּחָנּנֵוּ  עַד  מְיחֲַלוֹת, 

פּרַנְסָוֹתֵינוּ בּעְתִּוֹ בּמְוֹעֲדוֹ וּבזִמְַנּוֹ. 

ותְַזמְִין לנָוּ כּלָ פּרַנְסָוֹתֵינוּ קדֹםֶ שֶׁנּצִטְָרךְֵ להֶָם בּאְֹפןֶ שֶׁלֹּא תְּבלַבְּלֵ 
אוֹתָנוּ טִרדְּתַ הַפּרַנְסָָה מֵעבֲוֹדתְָךָ כּלְלָ. 

שֶׁפעַ  דּקְִדשָֻּׁה  הַמַּלכְוּת  וּתְקבַּלֵ  ותְַעֲלהֶ  מַלכְוּתֶךָ  כּחַֹ  וּתְעוֹררֵ 
בּיְםַ  שֶׁיּשֵׁ  מֵהיַּדָיַםִ  ישְִׂראֵָל  בּיֵת  עמְַּךָ  לכִלְלָיִּוּת  טוֹבהָ  הַפּרַנְסָָה 

הַחָכמְָה. 

"עֵיניֵ  שֶׁכּתָוּב:  כּמְוֹ  הָעֶליְוֹן  מֵרצָוֹן  עָליֵנוּ  טוֹבהָ  פּרַנְסָָה  ותְַמְשִׁיךְ 
כלֹ אֵליֶךָ ישְַׂבּרֵוּ, ואְַתָּה נוֹתֵן להֶָם אֶת אָכלְםָ בּעְתִּוֹ. פּוֹתֵחַ אֶת 

ידָךֶָ, וּמַשְׂבּיִעַ לכְלָ חַי רצָוֹן". 

כּפְיִ  ואְֶחָד  אֶחָד  לכְלָ  הַפּרַנְסָָה  )ותְַסְפּיִק(  ותְִשְׁחקֹ  וּתְחַלּקֵ  ותְִתֵּן 
כלֻּנָוּ  שֶׁנּזִכְּהֶ  בּאְֹפןֶ  יתְִבּרָךְַ,  הַשֵּׁם  לעַבֲוֹדתַ  בּאֱֶמֶת  שֶּׁצּרָיִךְ  מַה 

לעְבָדְּךְָ בּאֱֶמֶת. 

בּאְִסּוּר,  ולְֹא  בּהְֶתֵּר  בּבְזִּוּי,  ולְֹא  בּכְבָוֹד  צרְכָיֵנוּ  כּלָ  לנָוּ  ותְַסְפּיִק 
בּנְחַַת ולְֹא בּצְעַרַ מִתַּחַת ידָךְָ הָרחְָבהָ והְַמְּלאֵָה.

ואְַל תַּצרְיִכנֵוּ לֹא ליִדיֵ מַתְּנתַ בּשָָׂר ודָםָ ולְֹא ליִדיֵ הַלוְאָָתָם. 

troubles of earning a living, to the degree that many are unable 
to serve You.

Have compassion on us for the sake of Your Name. Send 
a beneficial flow of abundance and good income to us and to 
Your entire nation, the House of Israel, and in particular to 
those who fear Your Name.

Help us and save us so that the need to earn a living will 
not prevent us from truly serving You. Our eyes are raised to 
You alone. “The eyes of all turn to You, and You give them their 
food in its time.”

No one knows how to draw down income by means of 
natural cause and effect. Instead, we rely on You alone. Our eyes 
turn to You hopefully until You will be gracious to us, in Your 
vast compassion and lovingkindness, and give us our income 
regularly in its time, in its season.

Prepare all of our income for us before we need it, so that the 
burdens of earning a living will not divert us from serving You.

Arouse the power of Your sovereignty. Raise the power of 
holy sovereignty so that it will receive an abundant flow of 
good income from “the hands that are in the Sea of Wisdom” 
on behalf of the entirety of Your nation, the House of Israel.

Draw good income down to us from Your supernal will. As 
the verse states, “The eyes of all turn to You, and You give them 
their food in its time. You open Your hand and satisfy the desire 
of all living beings.”

Give, apportion and provide income for each and every 
individual in accordance with what he truly needs in order to 
serve You, so that all of us will truly serve You.

Provide us with everything we need in an honorable and not 
a disgraceful way, in a way that is permissible and not forbid­
den, with ease and not with suffering, coming from Your broad 
and full hand.

May we never be dependent on the gifts or loans of flesh and 
blood.



BRESLOV 
RESEARCH 
INSTITUTE

מכון
נחלת
צבי

703  702

א

יא ניסן

ליקוטי תפילות חלק ב ז

 • 

PART TWO, PRAYER 7

מֵעבֲוֹדתַ הַשֵּׁם יתְִבּרָךְַ מֵחֲמַת עוֹל וטְִרדְּתַ הַפּרַנְסָָה. 

רחֵַם עָליֵנוּ למְַעַן שְׁמֶךָ, ותְַשְׁפּיִעַ עָליֵנוּ שֶׁפעַ טוֹבהָ וּפרַנְסָָה טוֹבהָ 
לנָוּ וּלכְלָ עמְַּךָ בּיֵת ישְִׂראֵָל, וּבפִרְטָ להְַחֲפצֵיִם ליְרִאְָה אֶת שְׁמֶךָ.

מֵעבֲוֹדתְָךָ  הַפּרַנְסָָה  אוֹתָנוּ  וּתְעכַּבֵ  תִּמְנעַ  שֶׁלֹּא  והְוֹשִׁיענֵוּ  עָזרְנֵוּ 
לתֵָת  ישְַׂבּרֵוּן  אֵליֶךָ  "כּלֻּםָ  תְלוּיוֹת.  עֵיניֵנוּ  לבְדַ  לךְָ  כּיִ  בּאֱֶמֶת, 

אָכלְםָ בּעְתִּוֹ". 

אֵיךְ  הַטֶּבעַ  בּדְרֶךְֶ  ועְֵסֶק  סִבּהָ  שׁוּם  מָה  עַד  יוֹדעֵַ  אִתָּנוּ  אֵין  כּיִ 
לךְָ  ועְֵיניֵנוּ  נשְִׁענָיִם,  אָנוּ  לבְדַ  עָליֶךָ  אִם  כּיִ  פּרַנְסָָה,  להְַמְשִׁיךְ 
לנָוּ  ותְִתֶּן  הָרבַּיִם,  וּבחֲַסָדיֶךָ  בּרְחֲַמֶיךָ  שֶׁתְּחָנּנֵוּ  עַד  מְיחֲַלוֹת, 

פּרַנְסָוֹתֵינוּ בּעְתִּוֹ בּמְוֹעֲדוֹ וּבזִמְַנּוֹ. 

ותְַזמְִין לנָוּ כּלָ פּרַנְסָוֹתֵינוּ קדֹםֶ שֶׁנּצִטְָרךְֵ להֶָם בּאְֹפןֶ שֶׁלֹּא תְּבלַבְּלֵ 
אוֹתָנוּ טִרדְּתַ הַפּרַנְסָָה מֵעבֲוֹדתְָךָ כּלְלָ. 

שֶׁפעַ  דּקְִדשָֻּׁה  הַמַּלכְוּת  וּתְקבַּלֵ  ותְַעֲלהֶ  מַלכְוּתֶךָ  כּחַֹ  וּתְעוֹררֵ 
בּיְםַ  שֶׁיּשֵׁ  מֵהיַּדָיַםִ  ישְִׂראֵָל  בּיֵת  עמְַּךָ  לכִלְלָיִּוּת  טוֹבהָ  הַפּרַנְסָָה 

הַחָכמְָה. 

"עֵיניֵ  שֶׁכּתָוּב:  כּמְוֹ  הָעֶליְוֹן  מֵרצָוֹן  עָליֵנוּ  טוֹבהָ  פּרַנְסָָה  ותְַמְשִׁיךְ 
כלֹ אֵליֶךָ ישְַׂבּרֵוּ, ואְַתָּה נוֹתֵן להֶָם אֶת אָכלְםָ בּעְתִּוֹ. פּוֹתֵחַ אֶת 

ידָךֶָ, וּמַשְׂבּיִעַ לכְלָ חַי רצָוֹן". 

כּפְיִ  ואְֶחָד  אֶחָד  לכְלָ  הַפּרַנְסָָה  )ותְַסְפּיִק(  ותְִשְׁחקֹ  וּתְחַלּקֵ  ותְִתֵּן 
כלֻּנָוּ  שֶׁנּזִכְּהֶ  בּאְֹפןֶ  יתְִבּרָךְַ,  הַשֵּׁם  לעַבֲוֹדתַ  בּאֱֶמֶת  שֶּׁצּרָיִךְ  מַה 

לעְבָדְּךְָ בּאֱֶמֶת. 

בּאְִסּוּר,  ולְֹא  בּהְֶתֵּר  בּבְזִּוּי,  ולְֹא  בּכְבָוֹד  צרְכָיֵנוּ  כּלָ  לנָוּ  ותְַסְפּיִק 
בּנְחַַת ולְֹא בּצְעַרַ מִתַּחַת ידָךְָ הָרחְָבהָ והְַמְּלאֵָה.

ואְַל תַּצרְיִכנֵוּ לֹא ליִדיֵ מַתְּנתַ בּשָָׂר ודָםָ ולְֹא ליִדיֵ הַלוְאָָתָם. 

troubles of earning a living, to the degree that many are unable 
to serve You.

Have compassion on us for the sake of Your Name. Send 
a beneficial flow of abundance and good income to us and to 
Your entire nation, the House of Israel, and in particular to 
those who fear Your Name.

Help us and save us so that the need to earn a living will 
not prevent us from truly serving You. Our eyes are raised to 
You alone. “The eyes of all turn to You, and You give them their 
food in its time.”

No one knows how to draw down income by means of 
natural cause and effect. Instead, we rely on You alone. Our eyes 
turn to You hopefully until You will be gracious to us, in Your 
vast compassion and lovingkindness, and give us our income 
regularly in its time, in its season.

Prepare all of our income for us before we need it, so that the 
burdens of earning a living will not divert us from serving You.

Arouse the power of Your sovereignty. Raise the power of 
holy sovereignty so that it will receive an abundant flow of 
good income from “the hands that are in the Sea of Wisdom” 
on behalf of the entirety of Your nation, the House of Israel.

Draw good income down to us from Your supernal will. As 
the verse states, “The eyes of all turn to You, and You give them 
their food in its time. You open Your hand and satisfy the desire 
of all living beings.”

Give, apportion and provide income for each and every 
individual in accordance with what he truly needs in order to 
serve You, so that all of us will truly serve You.

Provide us with everything we need in an honorable and not 
a disgraceful way, in a way that is permissible and not forbid­
den, with ease and not with suffering, coming from Your broad 
and full hand.

May we never be dependent on the gifts or loans of flesh and 
blood.
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ד אדר

ונְזִכְּהֶ לקְבַּלֵ הַפּרַנְסָָה בּקְִדשָֻּׁה גדְוֹלהָ, ויְאִָיר בּתְוֹכהָּ האֶָרתַ הָרצָוֹן  • 
הָעֶליְוֹן דּקְִדשָֻּׁה. 

אֲכיִלתֵָנוּ  אֶת  וּלקְַדּשֵׁ  לגְמְַריֵ,  אֲכיִלהָ  תַּאֲותַ  לשְַׁבּרֵ  ותְעַזַרְנֵוּ 
בּקְִדשָֻּׁה גדְוֹלהָ, ונְאֹכלַ לשְִׁמְךָ לבְדַ, ונְזִכְּהֶ לקְבַּלֵ וּלהְַמְשִׁיךְ עָליֵנוּ 

היַּרִאְָה הַקְּדוֹשָׁה הַנּגִּשֶֶׁת וּבאָָה עַל האָָדםָ בּעְתֵ האֲָכיִלהָ.

אָביִנוּ מַלכְּנֵוּ, אַדּיִרנֵוּ, בּוֹראְֵנוּ, גּוֹאֲלנֵוּ, יוֹצרְנֵוּ, קדְוֹשֵׁנוּ קדְוֹשׁ יעַקֲבֹ, 
רוֹענֵוּ רוֹעהֵ ישְִׂראֵָל. 

הַמֶּלךְֶ הַטוֹב והְַמֵּטִיב לכַּלֹ, שַׂבּעְנֵוּ מִטּוּבךְָ האֲָמתִִּי, שָׁמרְנֵוּ והְצַּיִלנֵוּ 
לבְלַ נטֶַּה דּעַתְֵּנוּ וּלבְבָנֵוּ אַחַר הַטּוֹב הַמְדמֶֻּה. 

ונְזִכְּהֶ  הַבּהֲַמִיּוֹת.  תַּאֲוֹת  הַמְדמִֻּיּוֹת,  תַּאֲוֹת  כּלָ  לשְַׁבּרֵ  נזִכְּהֶ  רקַ 
לדְבַּקֵ מַחֲשַׁבתְֵּנוּ בּטַּוֹב האֲָמִתִּי בּטַּוֹב הַנּצִחְִי, להְִתְענַּגֵ עַל יהְוֹהָ 

וּלהְַשְׂבּיִעַ בּצְחְַצחָוֹת נפַשְֵׁנוּ.

ותְִהיְהֶ אֲכיִלתֵָנוּ בּקְִדשָֻּׁה גדְוֹלהָ וּבאְֵימָה וּביְרִאְָה גדְוֹלהָ. ותְַעַזרְנֵוּ 
וּתְזכַּנֵוּ שֶׁיּמְֻשַׁךְ עָליֵנוּ בּשְִׁעתַ אֲכיִלתֵָנוּ האֶָרתַ הָרצָוֹן הָעֶליְוֹן.

אֵליֶךָ  וּלהְִתְגּעַגְּעֵַ  ולְחְַשׁוֹק  וּלהְִשְׁתּוֹקֵק  ולְחְַמדֹ  לכִסְףֹ  שֶׁנּזִכְּהֶ 
בּאֱֶמֶת בּרְצָוֹן מפֻלְגָ מְאדֹ מְאדֹ, בּלְיִ שִׁעוּר ועָרֵךְֶ בּתְַכלְיִת הַבּטִּוּל 

עַד אֵין סוֹף, עַד שֶׁלֹּא נדֵעַ כּלְלָ מַה אָנוּ רוֹציִם.

כּמְוֹ  הַבּאָ,  בּעָוֹלםָ  לעֶתִָיד  שֶׁיּהִיְהֶ  הָרצָוֹן  האֶָרתַ  עָליֵנוּ  ויְאִָיר 
שֶׁכּתָוּב: "כּעָתֵ יאֵָמֵר ליְעֲַקבֹ וּליְשְִׂראֵָל, מַה פּעַָל אֵל". 

ונְאֱֶמַר: "מָה רבַ טוּבךְָ אֲשֶׁר צפָנַתְָּ ליִראֵֶיךָ, פּעַָלתְָּ לחַוֹסִים בּךְָ נגֶדֶ 
בּנְיֵ אָדםָ", ונְאֱֶמַר: "עַיןִ לֹא ראֲָתָה אֱלֹהִים זוּלתֶָךָ יעֲַשֶׂה למְִחַכּהֵ 

לוֹ".

May we receive income with great holiness, and illuminate 
it with the light of Your supernal holy will.

Sanctifying Our Eating • Help us completely break the desire 
for eating. Sanctify our eating so that it will be very holy and 
we will eat only for the sake of Your Name. May we receive and 
draw onto ourselves the holy fear that comes to a person and 
rests upon him when he eats.

 You are our Father, our King, our Mighty One, our Creator, 
our Redeemer, our Maker, our Holy One, the Holy One of Jacob, 
our Shepherd, the Shepherd of Israel.

You are the King Who is good and does good to all. Satiate 
us with Your true goodness. Guard us and rescue us so that our 
mind and heart will never turn to any illusory goodness.

Instead, may we break all illusory desires, which are the 
animal desires. May we attach our thoughts to the true, eternal 
good, and take pleasure in You and satiate our souls with purity.

May we eat in great holiness, fear and awe. Help us and assist 
us so that when we eat, the illumination of the supernal will is 
drawn down onto us.

May we truly yearn, desire, long, hunger and pine for You 
with an extraordinary desire, without measure or limit but with 
an ultimate nullification, until we do not know what we want 
at all.

May the illumination of the will that will exist in the future, 
in the World to Come, shine upon us. As the verse states, “At 
that time, it will be said to Jacob and to Israel, ‘What has God 
wrought?’”

“How vast is Your goodness that You have hidden for those 
who fear You, Your deeds for those who take refuge in You.” 
“No eye but Yours, God, has seen what You do for the person 
who hopes in You.”
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ד אדר

ונְזִכְּהֶ לקְבַּלֵ הַפּרַנְסָָה בּקְִדשָֻּׁה גדְוֹלהָ, ויְאִָיר בּתְוֹכהָּ האֶָרתַ הָרצָוֹן  • 
הָעֶליְוֹן דּקְִדשָֻּׁה. 

אֲכיִלתֵָנוּ  אֶת  וּלקְַדּשֵׁ  לגְמְַריֵ,  אֲכיִלהָ  תַּאֲותַ  לשְַׁבּרֵ  ותְעַזַרְנֵוּ 
בּקְִדשָֻּׁה גדְוֹלהָ, ונְאֹכלַ לשְִׁמְךָ לבְדַ, ונְזִכְּהֶ לקְבַּלֵ וּלהְַמְשִׁיךְ עָליֵנוּ 

היַּרִאְָה הַקְּדוֹשָׁה הַנּגִּשֶֶׁת וּבאָָה עַל האָָדםָ בּעְתֵ האֲָכיִלהָ.

אָביִנוּ מַלכְּנֵוּ, אַדּיִרנֵוּ, בּוֹראְֵנוּ, גּוֹאֲלנֵוּ, יוֹצרְנֵוּ, קדְוֹשֵׁנוּ קדְוֹשׁ יעַקֲבֹ, 
רוֹענֵוּ רוֹעהֵ ישְִׂראֵָל. 

הַמֶּלךְֶ הַטוֹב והְַמֵּטִיב לכַּלֹ, שַׂבּעְנֵוּ מִטּוּבךְָ האֲָמתִִּי, שָׁמרְנֵוּ והְצַּיִלנֵוּ 
לבְלַ נטֶַּה דּעַתְֵּנוּ וּלבְבָנֵוּ אַחַר הַטּוֹב הַמְדמֶֻּה. 

ונְזִכְּהֶ  הַבּהֲַמִיּוֹת.  תַּאֲוֹת  הַמְדמִֻּיּוֹת,  תַּאֲוֹת  כּלָ  לשְַׁבּרֵ  נזִכְּהֶ  רקַ 
לדְבַּקֵ מַחֲשַׁבתְֵּנוּ בּטַּוֹב האֲָמִתִּי בּטַּוֹב הַנּצִחְִי, להְִתְענַּגֵ עַל יהְוֹהָ 

וּלהְַשְׂבּיִעַ בּצְחְַצחָוֹת נפַשְֵׁנוּ.

ותְִהיְהֶ אֲכיִלתֵָנוּ בּקְִדשָֻּׁה גדְוֹלהָ וּבאְֵימָה וּביְרִאְָה גדְוֹלהָ. ותְַעַזרְנֵוּ 
וּתְזכַּנֵוּ שֶׁיּמְֻשַׁךְ עָליֵנוּ בּשְִׁעתַ אֲכיִלתֵָנוּ האֶָרתַ הָרצָוֹן הָעֶליְוֹן.

אֵליֶךָ  וּלהְִתְגּעַגְּעֵַ  ולְחְַשׁוֹק  וּלהְִשְׁתּוֹקֵק  ולְחְַמדֹ  לכִסְףֹ  שֶׁנּזִכְּהֶ 
בּאֱֶמֶת בּרְצָוֹן מפֻלְגָ מְאדֹ מְאדֹ, בּלְיִ שִׁעוּר ועָרֵךְֶ בּתְַכלְיִת הַבּטִּוּל 

עַד אֵין סוֹף, עַד שֶׁלֹּא נדֵעַ כּלְלָ מַה אָנוּ רוֹציִם.

כּמְוֹ  הַבּאָ,  בּעָוֹלםָ  לעֶתִָיד  שֶׁיּהִיְהֶ  הָרצָוֹן  האֶָרתַ  עָליֵנוּ  ויְאִָיר 
שֶׁכּתָוּב: "כּעָתֵ יאֵָמֵר ליְעֲַקבֹ וּליְשְִׂראֵָל, מַה פּעַָל אֵל". 

ונְאֱֶמַר: "מָה רבַ טוּבךְָ אֲשֶׁר צפָנַתְָּ ליִראֵֶיךָ, פּעַָלתְָּ לחַוֹסִים בּךְָ נגֶדֶ 
בּנְיֵ אָדםָ", ונְאֱֶמַר: "עַיןִ לֹא ראֲָתָה אֱלֹהִים זוּלתֶָךָ יעֲַשֶׂה למְִחַכּהֵ 

לוֹ".

May we receive income with great holiness, and illuminate 
it with the light of Your supernal holy will.

Sanctifying Our Eating • Help us completely break the desire 
for eating. Sanctify our eating so that it will be very holy and 
we will eat only for the sake of Your Name. May we receive and 
draw onto ourselves the holy fear that comes to a person and 
rests upon him when he eats.

 You are our Father, our King, our Mighty One, our Creator, 
our Redeemer, our Maker, our Holy One, the Holy One of Jacob, 
our Shepherd, the Shepherd of Israel.

You are the King Who is good and does good to all. Satiate 
us with Your true goodness. Guard us and rescue us so that our 
mind and heart will never turn to any illusory goodness.

Instead, may we break all illusory desires, which are the 
animal desires. May we attach our thoughts to the true, eternal 
good, and take pleasure in You and satiate our souls with purity.

May we eat in great holiness, fear and awe. Help us and assist 
us so that when we eat, the illumination of the supernal will is 
drawn down onto us.

May we truly yearn, desire, long, hunger and pine for You 
with an extraordinary desire, without measure or limit but with 
an ultimate nullification, until we do not know what we want 
at all.

May the illumination of the will that will exist in the future, 
in the World to Come, shine upon us. As the verse states, “At 
that time, it will be said to Jacob and to Israel, ‘What has God 
wrought?’”

“How vast is Your goodness that You have hidden for those 
who fear You, Your deeds for those who take refuge in You.” 
“No eye but Yours, God, has seen what You do for the person 
who hopes in You.”
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כה סיון

לחנוכה ויום כיפור
שָׁנהָ  בּכְלָ  ותְַעַזרְנֵוּ  חֲנכֻּהָ,  לקְִדשַֻּׁת  הָרבַּיִם  בּרְחֲַמֶיךָ  וזְכַּנֵוּ 
ושְָׁנהָ שֶׁנּזִכְּהֶ לפִעְלֹ בּקַָּשָׁתֵנוּ וּמִשְׁאֲלוֹתֵנוּ לטְוֹבהָ בּיְוֹם הַכּפִּוּריִם 
ישְִׂראֵָל  בּיֵת  עמְַּךָ  ולְעַוֲֹנוֹת  לעַוֲֹנוֹתֵינוּ  ותְִסְלחַ  שֶׁתִּמְחלֹ  הַקָּדוֹשׁ, 

ותְַעבֲיִר אַשְׁמוֹתֵינוּ בּכְלָ שָׁנהָ ושְָׁנהָ.

"סְלחַ נאָ לעַוֲֹן הָעָם הַזּהֶ כּגְדֹלֶ חַסְדּךֶָ, וכְאֲַשֶׁר נשָָׂאתָ לעָָם הַזּהֶ 
מִמִּצרְיַםִ ועְַד הֵנּהָ". ושְָׁם נאֱֶמַר: "ויַּאֹמֶר יהְוֹהָ סָלחְַתִּי כּדִבְרָךֶָ". 

וּפשְָׁעֵינוּ  ועַוֲֹנוֹתֵינוּ  חַטּאֹתֵינוּ  כּלָ  עַל  נאָ  כּפַּרֶ  נאָ  מְחַל  נאָ  סְלחַ 
שֶׁחָטָאנוּ ושְֶׁעוָיִנוּ ושְֶׁפּשַָׁענְוּ לפְנָיֶךָ מִנּעְוּרנֵוּ עַד הַיּוֹם הַזּהֶ.

"חָנּנֵיִ אֱלֹהיִם כּחְַסְדּךֶָ כּרְבֹ רחֲַמֶיךָ מְחֵה פשְָׁעַי. הֶרבֶ כּבַּסְֵניִ מֵעוֲֹניִ 
וּמֵחַטָּאתִי טַהֲרנֵיִ. הַסְתֵּר פּנָיֶךָ מֵחֲטָאַי וכְלָ עוֲֹנוֹתַי מְחֵה".

עַל  לקְבַּלֵ  הַכּפִּוּריִם  יוֹם  שֶׁל  והְַסְּליִחָה  הַמְּחִילהָ  ידְיֵ  עַל  ונְזִכְּהֶ 
ונְזִכְּהֶ  ימְֵי הַחֲנכֻּהָ הַקְּדוֹשִׁים, שֶׁהֵם חֲנכֻּתַ הַבּיַתִ,  ידְיֵ זהֶ קְדשַֻּׁת 

להְַמְשִׁיךְ עָליֵנוּ בּיִמֵי הַחֲנכֻּהָ קְדשַֻּׁת הַבּיֵת הַמִּקְדּשָׁ.

בּמְִהֵרהָ  ותְִפאְַרתְֵּנוּ  קָדשְֵׁנוּ  בּיֵת  אֶת  לנָוּ  ותְִבנְהֶ  עָליֵנוּ  וּתְרחֵַם 
לטְַהֲרנֵוּ  חוֹבוֹתֵינוּ,  קָרבְּנָוֹת  אֶת  לפְנָיֶךָ  נקְַריִב  ושְָׁם  ביְמֵָינוּ 

מֵעוֲֹנוֹתֵינוּ ולְסְִלֹחַ חַטּאֹתֵינוּ. 

ונְזִכְּהֶ להְַקְריִב לפְנָיֶךָ בּכְלָ יוֹם ויָוֹם קָרבְּנְוֹת הַתָּמִיד בּבַּקֶֹר וּבעָרֶבֶ. 

ליַלְהָ,  שֶׁל  הָעוֲֹנוֹת  עַל כּלָ  לנָוּ  תִּמְחלֹ  שַׁחַר  שֶׁל  הַתָּמִיד  וּבזִכְוּת 
וּבזִכְוּת הַתָּמִיד שֶׁל בּיֵן הָערַבְּיַםִ תִּמְחלֹ לנָוּ עַל כּלָ הָעוֲוֹנוֹת שֶׁל 

הַיּוֹם. 

 • 
25 SIVAN

FOR CHANUKAH AND YOM KIPPUR

The Holiness of Chanukah • In Your vast compassion, help 
us attain the holiness of Chanukah. And every year, help us 
realize our request and our petition to attain a good outcome 
on the holy day of Yom Kippur: that You will forgive and excuse 
our sins and the sins of Your nation, the House of Israel, and 
remove our guilt every year.

“Forgive the sin of this nation in accordance with the 
greatness of Your kindness, as You brought this nation forth 
from Egypt and until now.” And then, “HaShem said, ‘I have 
forgiven in accordance with Your word.’”

Please excuse, forgive and grant atonement for all of our 
transgressions, sins and offenses that we committed before You 
from our youth until this day.

“Be gracious to me, God, in accordance with Your kindness. 
In Your great compassion, erase my transgressions. Cleanse me 
thoroughly of my sins and purify me of my transgressions ...
Hide Your face from my transgression and erase all of my sins.”

As a result of the forgiveness and pardon of Yom Kippur, 
may we attain the sanctity of the holy days of Chanukah, which 
commemorate the inauguration of the Temple. During the days 
of Chanukah, may we draw onto ourselves the holiness of the 
Temple.

Have compassion on us and build for us our holy Temple, 
which is our beauty, quickly and in our days. There we will 
bring our obligatory sacrifices to You, to purify ourselves from 
our sins and gain forgiveness for our transgressions.

May we offer You the morning and afternoon sacrifices every 
day.

In the merit of the daily morning offering, You will forgive 
all of our sins of the previous night. And in the merit of the 
daily afternoon offering, You will forgive all of our sins of the 
previous day.
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PART TWO, PRAYER 7

כה סיון

לחנוכה ויום כיפור
שָׁנהָ  בּכְלָ  ותְַעַזרְנֵוּ  חֲנכֻּהָ,  לקְִדשַֻּׁת  הָרבַּיִם  בּרְחֲַמֶיךָ  וזְכַּנֵוּ 
ושְָׁנהָ שֶׁנּזִכְּהֶ לפִעְלֹ בּקַָּשָׁתֵנוּ וּמִשְׁאֲלוֹתֵנוּ לטְוֹבהָ בּיְוֹם הַכּפִּוּריִם 
ישְִׂראֵָל  בּיֵת  עמְַּךָ  ולְעַוֲֹנוֹת  לעַוֲֹנוֹתֵינוּ  ותְִסְלחַ  שֶׁתִּמְחלֹ  הַקָּדוֹשׁ, 

ותְַעבֲיִר אַשְׁמוֹתֵינוּ בּכְלָ שָׁנהָ ושְָׁנהָ.

"סְלחַ נאָ לעַוֲֹן הָעָם הַזּהֶ כּגְדֹלֶ חַסְדּךֶָ, וכְאֲַשֶׁר נשָָׂאתָ לעָָם הַזּהֶ 
מִמִּצרְיַםִ ועְַד הֵנּהָ". ושְָׁם נאֱֶמַר: "ויַּאֹמֶר יהְוֹהָ סָלחְַתִּי כּדִבְרָךֶָ". 

וּפשְָׁעֵינוּ  ועַוֲֹנוֹתֵינוּ  חַטּאֹתֵינוּ  כּלָ  עַל  נאָ  כּפַּרֶ  נאָ  מְחַל  נאָ  סְלחַ 
שֶׁחָטָאנוּ ושְֶׁעוָיִנוּ ושְֶׁפּשַָׁענְוּ לפְנָיֶךָ מִנּעְוּרנֵוּ עַד הַיּוֹם הַזּהֶ.

"חָנּנֵיִ אֱלֹהיִם כּחְַסְדּךֶָ כּרְבֹ רחֲַמֶיךָ מְחֵה פשְָׁעַי. הֶרבֶ כּבַּסְֵניִ מֵעוֲֹניִ 
וּמֵחַטָּאתִי טַהֲרנֵיִ. הַסְתֵּר פּנָיֶךָ מֵחֲטָאַי וכְלָ עוֲֹנוֹתַי מְחֵה".

עַל  לקְבַּלֵ  הַכּפִּוּריִם  יוֹם  שֶׁל  והְַסְּליִחָה  הַמְּחִילהָ  ידְיֵ  עַל  ונְזִכְּהֶ 
ונְזִכְּהֶ  ימְֵי הַחֲנכֻּהָ הַקְּדוֹשִׁים, שֶׁהֵם חֲנכֻּתַ הַבּיַתִ,  ידְיֵ זהֶ קְדשַֻּׁת 

להְַמְשִׁיךְ עָליֵנוּ בּיִמֵי הַחֲנכֻּהָ קְדשַֻּׁת הַבּיֵת הַמִּקְדּשָׁ.

בּמְִהֵרהָ  ותְִפאְַרתְֵּנוּ  קָדשְֵׁנוּ  בּיֵת  אֶת  לנָוּ  ותְִבנְהֶ  עָליֵנוּ  וּתְרחֵַם 
לטְַהֲרנֵוּ  חוֹבוֹתֵינוּ,  קָרבְּנָוֹת  אֶת  לפְנָיֶךָ  נקְַריִב  ושְָׁם  ביְמֵָינוּ 

מֵעוֲֹנוֹתֵינוּ ולְסְִלֹחַ חַטּאֹתֵינוּ. 

ונְזִכְּהֶ להְַקְריִב לפְנָיֶךָ בּכְלָ יוֹם ויָוֹם קָרבְּנְוֹת הַתָּמִיד בּבַּקֶֹר וּבעָרֶבֶ. 

ליַלְהָ,  שֶׁל  הָעוֲֹנוֹת  עַל כּלָ  לנָוּ  תִּמְחלֹ  שַׁחַר  שֶׁל  הַתָּמִיד  וּבזִכְוּת 
וּבזִכְוּת הַתָּמִיד שֶׁל בּיֵן הָערַבְּיַםִ תִּמְחלֹ לנָוּ עַל כּלָ הָעוֲוֹנוֹת שֶׁל 

הַיּוֹם. 

 • 
25 SIVAN

FOR CHANUKAH AND YOM KIPPUR

The Holiness of Chanukah • In Your vast compassion, help 
us attain the holiness of Chanukah. And every year, help us 
realize our request and our petition to attain a good outcome 
on the holy day of Yom Kippur: that You will forgive and excuse 
our sins and the sins of Your nation, the House of Israel, and 
remove our guilt every year.

“Forgive the sin of this nation in accordance with the 
greatness of Your kindness, as You brought this nation forth 
from Egypt and until now.” And then, “HaShem said, ‘I have 
forgiven in accordance with Your word.’”

Please excuse, forgive and grant atonement for all of our 
transgressions, sins and offenses that we committed before You 
from our youth until this day.

“Be gracious to me, God, in accordance with Your kindness. 
In Your great compassion, erase my transgressions. Cleanse me 
thoroughly of my sins and purify me of my transgressions ...
Hide Your face from my transgression and erase all of my sins.”

As a result of the forgiveness and pardon of Yom Kippur, 
may we attain the sanctity of the holy days of Chanukah, which 
commemorate the inauguration of the Temple. During the days 
of Chanukah, may we draw onto ourselves the holiness of the 
Temple.

Have compassion on us and build for us our holy Temple, 
which is our beauty, quickly and in our days. There we will 
bring our obligatory sacrifices to You, to purify ourselves from 
our sins and gain forgiveness for our transgressions.

May we offer You the morning and afternoon sacrifices every 
day.

In the merit of the daily morning offering, You will forgive 
all of our sins of the previous night. And in the merit of the 
daily afternoon offering, You will forgive all of our sins of the 
previous day.
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PART TWO, PRAYER 7

You know how terribly wretched the Jewish people are when 
they fall victim to committing sins, Heaven forbid. Nothing in 
the world is more tragic than that.

You know the magnitude of our holiness at our essence, the 
magnitude of our refinement and spirituality. We are so entirely 
removed from sin that no sin has any connection to us at all, 
and we cannot bear the burden of the weight of sins for even a 
single day.

The essence of the greatest compassion, among all types of 
compassion, is to deliver a person from sins, transgressions and 
blemishes. Only that is essential, true compassion. No other 
compassion compares to that.

Therefore, in Your compassion, You gave us the Temple to 
atone for all of our sins.

Ever since our Temple was destroyed, we have been unable 
to cleanse ourselves of sin, because there is nothing to atone 
on our behalf. That causes a suffering greater than all other 
suffering in the world, as is clear to You, Master of all.

From the day of that destruction, almost two thousand years 
have elapsed, during which time we have wandered about lost 
and in the dark, like orphans without a father.

Our Master, ease our yoke. Send us our salvation. Redeem 
us. Have pity, mercy and compassion on us. Tell our troubles, 
“Enough!” Swiftly and speedily redeem us with a complete 
physical and spiritual redemption — in body, in soul and in our 
monetary resources.

Redeem and restore our souls from all transgressions, sins 
and offenses, from every type of blemish, and from all lusts and 
evil traits.

Build our Temple for us, an eternal structure that will last 
forever. May the Kohanim return to their service, the Levites to 
their platform, and Israel to their stations.

And through the true Tzaddikim, draw down and shine 
onto us the sanctity of the holy awareness that integrates the 

כּיִ אַתָּה יוֹדעֵַ גּדֹלֶ הָרחֲַמָנוּת שֶׁעַל ישְִׂראֵָל כּשְֶׁהֵם נוֹפלְיִם בּעָוֲֹנוֹת 
חַס ושְָׁלוֹם, אֲשֶׁר אֵין רחֲַמָנוּת בּעָוֹלםָ גּדָוֹל מִזּהֶ.

ורְוּחָניִוּתֵנוּ  ועְצֹםֶ דּקַּוּתֵנוּ  קְדשָֻּׁתֵנוּ בּשְָׁרשְֵׁנוּ  יוֹדעֵַ עצֹםֶ  אַתָּה  כּיִ 
אָנוּ  ואְֵין  כּלְלָ,  לנָוּ  שַׁיּךְָ  עוָֹן  ואְֵין  מֵעוָֹן,  לגְמְַריֵ  רחְוֹקִים  שֶׁאָנוּ 

יכְוֹליִן לשִָּׂא עָליֵנוּ עלֹ מַשָּׂאוּי הָעוֲֹנוֹת אֲפלִּוּ יוֹם אֶחָד. 

אוֹתָנוּ  להְוֹציִא  הוּא  רחֲַמָנוּת  מִיניֵ  מִכּלָ  הַגּדָוֹל  הָרחֲַמָנוּת  ועְִקַּר 
הָרחֲַמָנוּת  עִקַּר  הוּא  זהֶ  רקַ  אֲשֶׁר  וּפגְמִָים,  וחֲַטָאִים  מֵעוֲֹנוֹת 
האֲָמִתִּי, ואְֵין שׁוּם רחֲַמָנוּת בּעָוֹלםָ נחְֶשָׁב כּלְלָ כּנְגֶדֶ זהֶ הָרחֲַמָנוּת. 

עַל כּןֵ בּרְחֲַמֶיךָ נתַָתָּ לנָוּ אֶת בּיֵת הַמִּקְדּשָׁ לכְפַּרֵ עַל כּלָ עוֲֹנוֹתֵינוּ. 

יכְוֹליִם  אָנוּ  ואְֵין  עֵיניֵנוּ,  חָשְׁכוּ  מִקְדּשֵָׁנוּ,  בּיֵת  חָרבַ  אֲשֶׁר  וּמֵעתֵ 
צרָהָ  אֲשֶׁר  בּעֲַדנֵוּ,  שֶׁיּכְפַּרֵ  מִי  אֵין  כּיִ  מֵעוֲוֹנוֹת,  עַצמְֵנוּ  לנְקַּוֹת 
הַזּאֹת גּדְוֹלהָ מִכּלָ הַצּרָוֹת שֶׁבּעָוֹלםָ, כּאֲַשֶׁר נגִלְהָ לפְנָיֶךָ אֲדוֹן כּלֹ. 

אָנוּ  אֲשֶׁר  הַחרֻבְּןָ,  מִיּוֹם  שָׁנהָ  לאְַלפְּיַםִ  קָרוֹב  ועְבָרְוּ  חָלפְוּ  וּכבְרָ 
הוֹלכְיִם תּוֹעִים וחֲַשֵׁכיִם כּיִתוֹמִים ואְֵין אָב.

עָליֵנוּ,  ורְחֵַם  וחֲַמלֹ  חוּס  לגְאֳָלנֵוּ.  ישֶַׁע  וּשְׁלחַ  עלֻּנֵוּ,  הָקֵל  אָדוֹן, 
שְׁלמֵָה  גאְלֻּהָ  לגְאֳָלנֵוּ  ותְָחִישׁ  וּתְמַהֵר  דיַ,  לצְרָוֹתֵינוּ  ואֱֶמרֹ 

בּגְשְַׁמִיּוּת ורְוּחָניִּוּת בּגְוּף ונְפֶשֶׁ וּמָמוֹן. 

ותְִגאְוֹל ותְִפדְּהֶ נפַשְֵׁנוּ מִכּלָ הַחֲטָאִים והְָעוֲֹנוֹת והְַפּשְָׁעִים, וּמִכּלָ 
מִיניֵ פּגְמִָים שֶׁבּעָוֹלםָ, וּמִכּלָ הַתַּאֲוֹת והְַמִּדּוֹת רעָוֹת.

ויְשָׁוּבוּ כּהֲֹניִם  ותְִבנְהֶ לנָוּ אֶת בּיֵת מִקְדּשֵָׁנוּ בּנִיְןַ עוֹלםָ עֲדיֵ עַד, 
לעַבֲוֹדתָָם וּלוְיִּםִ לדְוּכנָםָ ויְשְִׂראֵָל למְַעמֲָדםָ.

ותְַמְשִׁיךְ ותְָאִיר עָליֵנוּ עַל ידְיֵ הַצּדַּיִקִים האֲָמִתִּיּיִם קְדשַֻּׁת הַדּעַתַ 
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PART TWO, PRAYER 7

You know how terribly wretched the Jewish people are when 
they fall victim to committing sins, Heaven forbid. Nothing in 
the world is more tragic than that.

You know the magnitude of our holiness at our essence, the 
magnitude of our refinement and spirituality. We are so entirely 
removed from sin that no sin has any connection to us at all, 
and we cannot bear the burden of the weight of sins for even a 
single day.

The essence of the greatest compassion, among all types of 
compassion, is to deliver a person from sins, transgressions and 
blemishes. Only that is essential, true compassion. No other 
compassion compares to that.

Therefore, in Your compassion, You gave us the Temple to 
atone for all of our sins.

Ever since our Temple was destroyed, we have been unable 
to cleanse ourselves of sin, because there is nothing to atone 
on our behalf. That causes a suffering greater than all other 
suffering in the world, as is clear to You, Master of all.

From the day of that destruction, almost two thousand years 
have elapsed, during which time we have wandered about lost 
and in the dark, like orphans without a father.

Our Master, ease our yoke. Send us our salvation. Redeem 
us. Have pity, mercy and compassion on us. Tell our troubles, 
“Enough!” Swiftly and speedily redeem us with a complete 
physical and spiritual redemption — in body, in soul and in our 
monetary resources.

Redeem and restore our souls from all transgressions, sins 
and offenses, from every type of blemish, and from all lusts and 
evil traits.

Build our Temple for us, an eternal structure that will last 
forever. May the Kohanim return to their service, the Levites to 
their platform, and Israel to their stations.

And through the true Tzaddikim, draw down and shine 
onto us the sanctity of the holy awareness that integrates the 

כּיִ אַתָּה יוֹדעֵַ גּדֹלֶ הָרחֲַמָנוּת שֶׁעַל ישְִׂראֵָל כּשְֶׁהֵם נוֹפלְיִם בּעָוֲֹנוֹת 
חַס ושְָׁלוֹם, אֲשֶׁר אֵין רחֲַמָנוּת בּעָוֹלםָ גּדָוֹל מִזּהֶ.

ורְוּחָניִוּתֵנוּ  ועְצֹםֶ דּקַּוּתֵנוּ  קְדשָֻּׁתֵנוּ בּשְָׁרשְֵׁנוּ  יוֹדעֵַ עצֹםֶ  אַתָּה  כּיִ 
אָנוּ  ואְֵין  כּלְלָ,  לנָוּ  שַׁיּךְָ  עוָֹן  ואְֵין  מֵעוָֹן,  לגְמְַריֵ  רחְוֹקִים  שֶׁאָנוּ 

יכְוֹליִן לשִָּׂא עָליֵנוּ עלֹ מַשָּׂאוּי הָעוֲֹנוֹת אֲפלִּוּ יוֹם אֶחָד. 

אוֹתָנוּ  להְוֹציִא  הוּא  רחֲַמָנוּת  מִיניֵ  מִכּלָ  הַגּדָוֹל  הָרחֲַמָנוּת  ועְִקַּר 
הָרחֲַמָנוּת  עִקַּר  הוּא  זהֶ  רקַ  אֲשֶׁר  וּפגְמִָים,  וחֲַטָאִים  מֵעוֲֹנוֹת 
האֲָמִתִּי, ואְֵין שׁוּם רחֲַמָנוּת בּעָוֹלםָ נחְֶשָׁב כּלְלָ כּנְגֶדֶ זהֶ הָרחֲַמָנוּת. 

עַל כּןֵ בּרְחֲַמֶיךָ נתַָתָּ לנָוּ אֶת בּיֵת הַמִּקְדּשָׁ לכְפַּרֵ עַל כּלָ עוֲֹנוֹתֵינוּ. 

יכְוֹליִם  אָנוּ  ואְֵין  עֵיניֵנוּ,  חָשְׁכוּ  מִקְדּשֵָׁנוּ,  בּיֵת  חָרבַ  אֲשֶׁר  וּמֵעתֵ 
צרָהָ  אֲשֶׁר  בּעֲַדנֵוּ,  שֶׁיּכְפַּרֵ  מִי  אֵין  כּיִ  מֵעוֲוֹנוֹת,  עַצמְֵנוּ  לנְקַּוֹת 
הַזּאֹת גּדְוֹלהָ מִכּלָ הַצּרָוֹת שֶׁבּעָוֹלםָ, כּאֲַשֶׁר נגִלְהָ לפְנָיֶךָ אֲדוֹן כּלֹ. 

אָנוּ  אֲשֶׁר  הַחרֻבְּןָ,  מִיּוֹם  שָׁנהָ  לאְַלפְּיַםִ  קָרוֹב  ועְבָרְוּ  חָלפְוּ  וּכבְרָ 
הוֹלכְיִם תּוֹעִים וחֲַשֵׁכיִם כּיִתוֹמִים ואְֵין אָב.

עָליֵנוּ,  ורְחֵַם  וחֲַמלֹ  חוּס  לגְאֳָלנֵוּ.  ישֶַׁע  וּשְׁלחַ  עלֻּנֵוּ,  הָקֵל  אָדוֹן, 
שְׁלמֵָה  גאְלֻּהָ  לגְאֳָלנֵוּ  ותְָחִישׁ  וּתְמַהֵר  דיַ,  לצְרָוֹתֵינוּ  ואֱֶמרֹ 

בּגְשְַׁמִיּוּת ורְוּחָניִּוּת בּגְוּף ונְפֶשֶׁ וּמָמוֹן. 

ותְִגאְוֹל ותְִפדְּהֶ נפַשְֵׁנוּ מִכּלָ הַחֲטָאִים והְָעוֲֹנוֹת והְַפּשְָׁעִים, וּמִכּלָ 
מִיניֵ פּגְמִָים שֶׁבּעָוֹלםָ, וּמִכּלָ הַתַּאֲוֹת והְַמִּדּוֹת רעָוֹת.

ויְשָׁוּבוּ כּהֲֹניִם  ותְִבנְהֶ לנָוּ אֶת בּיֵת מִקְדּשֵָׁנוּ בּנִיְןַ עוֹלםָ עֲדיֵ עַד, 
לעַבֲוֹדתָָם וּלוְיִּםִ לדְוּכנָםָ ויְשְִׂראֵָל למְַעמֲָדםָ.

ותְַמְשִׁיךְ ותְָאִיר עָליֵנוּ עַל ידְיֵ הַצּדַּיִקִים האֲָמִתִּיּיִם קְדשַֻּׁת הַדּעַתַ 
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הַקָּדוֹשׁ הַכּלָוּל מֵהַשָּׂגתַ בּןֵ ותְַלמְִיד דּקְִדשָֻּׁה, שֶׁהוּא אַסְפּקְַלרַיְאָ  • 
הַמְּאִירהָ ואְַסְפּקְַלרַיְאָ שֶׁאֵינהָּ מְאִירהָ. ונְזִכְּהֶ לדָעַתַ כּיִ יהְוֹהָ הוּא 

האֱָלֹהיִם.

הַדּעַתַ,  טֵרוּף  מִיניֵ  וּמִכּלָ  ושְִׁגּעָוֹן,  שְׁטוּת  מֵרוּחַ  אוֹתָנוּ  ותְַצּיִל 
ותְִשְׁמְרנֵוּ ותְַצּיִלנֵוּ מִכּלָ מִיניֵ חַטָּאִים וּפגְמִָים שֶׁבּעָוֹלםָ.

ונְזִכְּהֶ ליְרִאְָה שְׁלמֵָה מִפּנָיֶךָ תָמִיד, וּלפְרַנְסָָה טוֹבהָ מֵאִתְּךָ, ויְאִָיר 
עָליֵנוּ האֶָרתַ הָרצָוֹן בּשְִׁעתַ אֲכיִלתֵָנוּ בּקְִדשָֻּׁה גדְוֹלהָ.

בּשְֶׁמֶן,  חֲנכֻּהָ  נרֵ  הַדלְקַָת  מִצוְתַ  לקְַיּםֵ  זכַּנֵוּ  עוֹלםָ,  שֶׁל  ]רבִּוֹנוֹ 
ועְַל ידְיֵ זהֶ תַמְשִׁיךְ עָליֵנוּ האֶָרהָ גדְוֹלהָ מֵהַשִּׁין עַיִ"ן נהְוֹריִן שֶׁל 
שֶׁהֵם בּחְִינתַ אוֹר  הָעֶליְוֹניִם  הַמַּקִּיפיִם  שֶׁהֵם אוֹרוֹת  הַפּנָיִם  אוֹר 
הַפּנָיִם, ויִקיֻּםַ בּנָוּ מִקְראָ שֶׁכּתָוּב, יאֵָר ייְָ פּנָיָו אֵליֶךָ ויִחנֻּךֶָּ. ותְַזמְִין 
אֲכיִלתֵָנוּ  שֶׁבּתְוֹךְ  בּאְֹפןֶ  גּדְוֹלהָ,  וּבקְִדשָֻּׁה  בּרְוֶחַ  פרַנְסָָתֵנוּ  לנָוּ 
בּחְִינתַ  שֶׁהֵם  הַמַּקִּיפיִן  אוֹרוֹת  הִתְגּלַּוּת  בחְִינתַ  יהִיְהֶ  וּפרַנְסָָתֵנוּ 
ולְחֶֶם  מִשָּׁמֶן  ויִקיֻּםַ מִקְראָ שֶׁכּתָוּב, "להְַצהְיִל פּנָיִם  אוֹר הַפּנָיִם, 

לבְבַ אֱנוֹשׁ יסְִעָד"[.

גיִדיֵנוּ,  וּשְׁסָ"ה  אֵברָיֵנוּ  רמְַ"ח  בּכְלָ  שְׁלמֵָה  רפְוּאָה  ותְִרפְּאָנֵוּ 
חַס  הָראֵָה  מִחָליְיֵ  וּבפִרְטָ  מִיניֵ חוֹלאַָת,  מִכּלָ  ותְַצּיִלנֵוּ  ותְִשְׁמְרנֵוּ 

ושְָׁלוֹם. 

ונְזִכְּהֶ שֶׁתִּהיְהֶ הָראֵָה בּשְִׁלמֵוּת אֶצלְנֵוּ תָמִיד, בּגְשְַׁמִיּוּת ורְוּחָניִּוּת, 
ותְִתְנהֵַג הָראֵָה בּמְֶזגֶ הַשָּׁוהֶ תָמִיד.

ותְַמְשִׁיךְ לנָוּ בּכְלָ עתֵ ורָגֶעַ רוּחַ חַיּיִם דּקְִדשָֻּׁה לתְוֹךְ כּנַפְיֵ הָראֵָה, 
בּכְנַפְיֵהֶם  ויִרחֲַפוּ  הַלּבֵ.  עַל  בּכְנַפְיֵהֶם  סוֹככְיִם  הָראֵָה  כּנַפְיֵ  ויְהִיְוּ 
אֵברָיֵ  ורְוּחָניִּוּת לתְוֹךְ כּלָ  חַיּיִם דּקְִדשָֻּׁה בּגְשְַׁמִיּוּת  ויְמְַשִׁיכוּ רוּחַ 

הַגּוּף וגְיִדיָו ועְוֹרקְָיו.

וּתְחַיּיֵנוּ בּאְוֹר פּנָיֶךָ, ותְַמְשִׁיךְ ותְָאִיר עָליֵנוּ בּרְחֲַמֶיךָ הָרבַּיִם ש"ע 

consciousness of the “son” — the shining lens — and the holy 
“student” — the lens that does not shine. May we come to know 
that “HaShem is God.”

Rescue us from a spirit of foolishness and madness, and from 
every type of imbalance of the mind. Guard us and rescue us 
from every type of transgression and blemish in the world.

May we attain complete fear of You always, and a good 
income that comes from You. And when we eat in great holiness, 
illuminate us with the light of Your will.

[Master of the world, make it possible for us to perform the 
mitzvah of lighting the Chanukah menorah with oil. When 
we do so, draw onto us great enlightenment from the 370 
illuminations of the “light of the face,” which are encompassing, 
supernal illuminations. May the verse be realized in us, “May 
HaShem cause His face to shine upon you and be gracious to 
you.” Send us our income with great breadth and holiness, 
so that the revelation of the encompassing lights, the level of 
the “light of the face,” will exist in the midst of our eating and 
gaining an income. May the verse be realized, “To make the face 
shine from oil, and may bread sustain the heart of man.”]

Health and Life in All of Our Limbs • Heal us completely 
in all of our 248 limbs and 365 sinews. Guard us and rescue us 
from every type of illness — in particular, from illnesses of the 
lungs, Heaven forbid.

May our lungs always be whole, physically and spiritually. 
May they always function with the proper balance.

At all times and at every moment, draw a spirit of holy life 
into the lobes of our lungs. May our lungs cover our heart like 
wings, hovering and drawing down a spirit of holy physical and 
spiritual life into all of the limbs, sinews and blood vessels of 
the body.

Give us life in the light of Your face. In Your vast compassion, 
draw down and shine onto us the 370 illuminations of the 
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PART TWO, PRAYER 7

הַקָּדוֹשׁ הַכּלָוּל מֵהַשָּׂגתַ בּןֵ ותְַלמְִיד דּקְִדשָֻּׁה, שֶׁהוּא אַסְפּקְַלרַיְאָ  • 
הַמְּאִירהָ ואְַסְפּקְַלרַיְאָ שֶׁאֵינהָּ מְאִירהָ. ונְזִכְּהֶ לדָעַתַ כּיִ יהְוֹהָ הוּא 

האֱָלֹהיִם.

הַדּעַתַ,  טֵרוּף  מִיניֵ  וּמִכּלָ  ושְִׁגּעָוֹן,  שְׁטוּת  מֵרוּחַ  אוֹתָנוּ  ותְַצּיִל 
ותְִשְׁמְרנֵוּ ותְַצּיִלנֵוּ מִכּלָ מִיניֵ חַטָּאִים וּפגְמִָים שֶׁבּעָוֹלםָ.

ונְזִכְּהֶ ליְרִאְָה שְׁלמֵָה מִפּנָיֶךָ תָמִיד, וּלפְרַנְסָָה טוֹבהָ מֵאִתְּךָ, ויְאִָיר 
עָליֵנוּ האֶָרתַ הָרצָוֹן בּשְִׁעתַ אֲכיִלתֵָנוּ בּקְִדשָֻּׁה גדְוֹלהָ.

בּשְֶׁמֶן,  חֲנכֻּהָ  נרֵ  הַדלְקַָת  מִצוְתַ  לקְַיּםֵ  זכַּנֵוּ  עוֹלםָ,  שֶׁל  ]רבִּוֹנוֹ 
ועְַל ידְיֵ זהֶ תַמְשִׁיךְ עָליֵנוּ האֶָרהָ גדְוֹלהָ מֵהַשִּׁין עַיִ"ן נהְוֹריִן שֶׁל 
שֶׁהֵם בּחְִינתַ אוֹר  הָעֶליְוֹניִם  הַמַּקִּיפיִם  שֶׁהֵם אוֹרוֹת  הַפּנָיִם  אוֹר 
הַפּנָיִם, ויִקיֻּםַ בּנָוּ מִקְראָ שֶׁכּתָוּב, יאֵָר ייְָ פּנָיָו אֵליֶךָ ויִחנֻּךֶָּ. ותְַזמְִין 
אֲכיִלתֵָנוּ  שֶׁבּתְוֹךְ  בּאְֹפןֶ  גּדְוֹלהָ,  וּבקְִדשָֻּׁה  בּרְוֶחַ  פרַנְסָָתֵנוּ  לנָוּ 
בּחְִינתַ  שֶׁהֵם  הַמַּקִּיפיִן  אוֹרוֹת  הִתְגּלַּוּת  בחְִינתַ  יהִיְהֶ  וּפרַנְסָָתֵנוּ 
ולְחֶֶם  מִשָּׁמֶן  ויִקיֻּםַ מִקְראָ שֶׁכּתָוּב, "להְַצהְיִל פּנָיִם  אוֹר הַפּנָיִם, 

לבְבַ אֱנוֹשׁ יסְִעָד"[.

גיִדיֵנוּ,  וּשְׁסָ"ה  אֵברָיֵנוּ  רמְַ"ח  בּכְלָ  שְׁלמֵָה  רפְוּאָה  ותְִרפְּאָנֵוּ 
חַס  הָראֵָה  מִחָליְיֵ  וּבפִרְטָ  מִיניֵ חוֹלאַָת,  מִכּלָ  ותְַצּיִלנֵוּ  ותְִשְׁמְרנֵוּ 

ושְָׁלוֹם. 

ונְזִכְּהֶ שֶׁתִּהיְהֶ הָראֵָה בּשְִׁלמֵוּת אֶצלְנֵוּ תָמִיד, בּגְשְַׁמִיּוּת ורְוּחָניִּוּת, 
ותְִתְנהֵַג הָראֵָה בּמְֶזגֶ הַשָּׁוהֶ תָמִיד.

ותְַמְשִׁיךְ לנָוּ בּכְלָ עתֵ ורָגֶעַ רוּחַ חַיּיִם דּקְִדשָֻּׁה לתְוֹךְ כּנַפְיֵ הָראֵָה, 
בּכְנַפְיֵהֶם  ויִרחֲַפוּ  הַלּבֵ.  עַל  בּכְנַפְיֵהֶם  סוֹככְיִם  הָראֵָה  כּנַפְיֵ  ויְהִיְוּ 
אֵברָיֵ  ורְוּחָניִּוּת לתְוֹךְ כּלָ  חַיּיִם דּקְִדשָֻּׁה בּגְשְַׁמִיּוּת  ויְמְַשִׁיכוּ רוּחַ 

הַגּוּף וגְיִדיָו ועְוֹרקְָיו.

וּתְחַיּיֵנוּ בּאְוֹר פּנָיֶךָ, ותְַמְשִׁיךְ ותְָאִיר עָליֵנוּ בּרְחֲַמֶיךָ הָרבַּיִם ש"ע 

consciousness of the “son” — the shining lens — and the holy 
“student” — the lens that does not shine. May we come to know 
that “HaShem is God.”

Rescue us from a spirit of foolishness and madness, and from 
every type of imbalance of the mind. Guard us and rescue us 
from every type of transgression and blemish in the world.

May we attain complete fear of You always, and a good 
income that comes from You. And when we eat in great holiness, 
illuminate us with the light of Your will.

[Master of the world, make it possible for us to perform the 
mitzvah of lighting the Chanukah menorah with oil. When 
we do so, draw onto us great enlightenment from the 370 
illuminations of the “light of the face,” which are encompassing, 
supernal illuminations. May the verse be realized in us, “May 
HaShem cause His face to shine upon you and be gracious to 
you.” Send us our income with great breadth and holiness, 
so that the revelation of the encompassing lights, the level of 
the “light of the face,” will exist in the midst of our eating and 
gaining an income. May the verse be realized, “To make the face 
shine from oil, and may bread sustain the heart of man.”]

Health and Life in All of Our Limbs • Heal us completely 
in all of our 248 limbs and 365 sinews. Guard us and rescue us 
from every type of illness — in particular, from illnesses of the 
lungs, Heaven forbid.

May our lungs always be whole, physically and spiritually. 
May they always function with the proper balance.

At all times and at every moment, draw a spirit of holy life 
into the lobes of our lungs. May our lungs cover our heart like 
wings, hovering and drawing down a spirit of holy physical and 
spiritual life into all of the limbs, sinews and blood vessels of 
the body.

Give us life in the light of Your face. In Your vast compassion, 
draw down and shine onto us the 370 illuminations of the 
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PART TWO, PRAYER 7

כד ניסן

]שִׁי"ן עַיִ"ן[ נהְוֹריִן שֶׁל הַפּנָיִם הָעֶליְוֹניִם, שֶׁהֵם אוֹרוֹת הַמַּקִּיפיִם 
הַקְּדוֹשִׁים, שֶׁנּזִכְּהֶ להְַשִּׂיגםָ חִישׁ קַל מְהֵרהָ.

בךְָ  כּיִ  וּפרַנְסָָה טוֹבהָ  שֶׁפעַ טוֹבהָ  הַטּוֹב  בּרִצְוֹנךְָ  עָליֵנוּ  ותְַשְׁפּיִעַ 
לבְדַ בּטָָחְנוּ.

כּיִ אַתָּה "מַצמְִיחַ חָציִר לבַּהְֵמָה, ועְֵשֶׂב לעַבֲוֹדתַ האָָדםָ, להְוֹציִא 
לחֶֶם מִן האָָרץֶ ויְיַןִ ישְַׂמַּח לבְבַ אֱנוֹשׁ, להְַצהְיִל פּנָיִם מִשָּׁמֶן ולְחֶֶם 

לבְבַ אֱנוֹשׁ יסְִעָד".

ונְאֱֶמַר: "מָה רבַּוּ מַעֲשֶׂיךָ יהְוֹהָ כּלֻּםָ בּחְָכמְָה עָשִׂיתָ מָלאְָה האָָרץֶ 
חַיּוֹת  מִסְפּרָ  ואְֵין  רמֶֶשׂ  שָׁם  ידָיַםִ  וּרחְַב  גּדָוֹל  היַּםָ  זהֶ  קִניְנָךֶָ. 
קְטַנּוֹת עִם גּדְלֹוֹת. שָׁם אֳניִּוֹת יהְַלּכֵוּן לוִיְתָָן זהֶ יצָרַתְָּ לשְַׂחֶק בּוֹ. 

כּלֻּםָ אֵליֶךָ ישְַׂבּרֵוּן לתֵָת אָכלְםָ בּעְתִָּם. תִּתֵּן להֶָם ילִקְטֹוּן תִּפתְַּח 
ידָךְָ ישְִׂבּעְוּן טוֹב".

כו סיון

עתֵ  בּכְלָ  וּלדְבַּרֵ  לעְַיּןֵ  רגְיִליִם  שֶׁנּהִיְהֶ  עָזרְנֵוּ  שֶׁל עוֹלםָ,  ]רבִּוֹנוֹ 
הַקְּדוֹשִׁים,  חֲכמֶָיךָ  ידְיֵ  עַל  שֶׁנּתְִחַדּשְׁוּ  אֲמִתִּיּיִם  מֵהַחִדּוּשֵׁי תּוֹרהָ 
וּבכְלָ עתֵ שֶׁנּעְַיּןֵ וּנדְבַּרֵ מֵאֵיזהֶ חִדּוּשׁ שֶׁחִדּשֵׁ הֶחָכםָ האֱָמֶת, אֲזיַ 
תִּפּלֹ עָליֵנוּ ירִאְָה ופָחַַד גּדָוֹל, עַל ידְיֵ שֶׁתָּבוֹא הַמַּלכְוּת דּקְִדשָֻּׁה, 
מֵהיַּםָ  הַפּרַנְסָָה  וּלקְבַּלֵ  להְַמְשִׁיךְ  היַּרִאְָה,  מְקוֹר  שֶׁהוּא  כּבִיְכָוֹל, 
זהֶ  כלָ  ידְיֵ  ועְַל  האֱָמֶת.  הֶחָכםָ  זהֶ  ידְיֵ  עַל  שֶׁנּתְִגּלַּהָ  הַחָכמְָה 
תִּתְעוֹררֵ גּםַ כּןֵ היַּרִאְָה שֶׁל זהֶ הֶחָכםָ בּעְַצמְוֹ שֶׁחִדּשֵׁ זהֶ הַחִדּוּשׁ, 
שֶׁעַל ידְיֵ זהֶ היָוּ דבְרָיָו נשְִׁמָעִין ונְתְִקַיּמְוּ לדְוֹרוֹת עוֹלםָ. ועְַל ידְיֵ 
כלָ זהֶ תִּפּלֹ גּםַ עָליֵנוּ ירִאְָה ופָחַַד גּדָוֹל מִלּפְנָיֶךָ בּכְלָ עתֵ שֶׁנּעְַיּןֵ 

וּנדְבַּרֵ מֵאֵלּוּ הַחִדּוּשִׁים הַקְּדוֹשִׁים[.

מלָאֵ רחֲַמִים, רחֵַם עָליֵנוּ בּרְחֲַמֶיךָ הָרבַּיִם, בּרְחֲַמֶיךָ האֲָמִתִּיּיִם 
וּמַלּאֵ מִשְׁאֲלוֹתֵינוּ לטְוֹבהָ בּרְחֲַמִים. ותְֵן לנָוּ מַנהְיִג רחֲַמָן אֲמִתִּי 

שֶׁיּדֵעַ אֵיךְ להְִתְנהֵַג עִם הָרחֲַמָנוּת.

supernal countenance, which are the holy encompassing lights. 
May we attain them soon — swiftly and quickly.

In Your good will, pour onto us a generous flow of abundance 
and good income. We trust only in You.

You “cause grass to grow for the animals, and vegetation for 
the work of man to bring forth bread from the earth and wine 
that rejoices the heart of man, to make the face shine from oil 
and may bread sustain the heart of man.”

“How abundant are Your works, HaShem! You made all of 
them with wisdom; the world is filled with Your possessions. 
This is the great and broad sea; there are the creeping things and 
innumerable animals, small and large. There the ships proceed. 
You created the leviathan to play with.”

“All of them turn to You with hope, to give them their food 
in its time. You give it to them, they gather it in; You open Your 
hand, they are sated with good.”
26 SIVAN

Discussing the Torah Insights of the Sages • [Master of the 
world, help us accustom ourselves at every moment to study 
and discuss the true Torah insights of Your holy sages. At every 
moment, may we study and discuss some insight that the true 
sage created. Then may great fear and awe fall upon us as a result 
of the arrival of Your holy sovereignty, as it were, which is the 
source of fear, so that we will draw down and receive income 
from the Sea of Wisdom that is revealed by this true sage. And 
as a result of all this, may the God­fearing awareness of that 
sage who originated this insight be aroused, due to his words 
being heard and realized for generations. And in consequence 
of all this, may great fear and awe of You fall upon us at every 
moment when we study and discuss these holy insights.]

Compassion and Redemption • You Who are filled with vast 
and true compassion, fulfill our requests for the good. Give us 
a truly compassionate leader who will know how to act with 
compassion.
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PART TWO, PRAYER 7

כד ניסן

]שִׁי"ן עַיִ"ן[ נהְוֹריִן שֶׁל הַפּנָיִם הָעֶליְוֹניִם, שֶׁהֵם אוֹרוֹת הַמַּקִּיפיִם 
הַקְּדוֹשִׁים, שֶׁנּזִכְּהֶ להְַשִּׂיגםָ חִישׁ קַל מְהֵרהָ.

בךְָ  כּיִ  וּפרַנְסָָה טוֹבהָ  שֶׁפעַ טוֹבהָ  הַטּוֹב  בּרִצְוֹנךְָ  עָליֵנוּ  ותְַשְׁפּיִעַ 
לבְדַ בּטָָחְנוּ.

כּיִ אַתָּה "מַצמְִיחַ חָציִר לבַּהְֵמָה, ועְֵשֶׂב לעַבֲוֹדתַ האָָדםָ, להְוֹציִא 
לחֶֶם מִן האָָרץֶ ויְיַןִ ישְַׂמַּח לבְבַ אֱנוֹשׁ, להְַצהְיִל פּנָיִם מִשָּׁמֶן ולְחֶֶם 

לבְבַ אֱנוֹשׁ יסְִעָד".

ונְאֱֶמַר: "מָה רבַּוּ מַעֲשֶׂיךָ יהְוֹהָ כּלֻּםָ בּחְָכמְָה עָשִׂיתָ מָלאְָה האָָרץֶ 
חַיּוֹת  מִסְפּרָ  ואְֵין  רמֶֶשׂ  שָׁם  ידָיַםִ  וּרחְַב  גּדָוֹל  היַּםָ  זהֶ  קִניְנָךֶָ. 
קְטַנּוֹת עִם גּדְלֹוֹת. שָׁם אֳניִּוֹת יהְַלּכֵוּן לוִיְתָָן זהֶ יצָרַתְָּ לשְַׂחֶק בּוֹ. 

כּלֻּםָ אֵליֶךָ ישְַׂבּרֵוּן לתֵָת אָכלְםָ בּעְתִָּם. תִּתֵּן להֶָם ילִקְטֹוּן תִּפתְַּח 
ידָךְָ ישְִׂבּעְוּן טוֹב".

כו סיון

עתֵ  בּכְלָ  וּלדְבַּרֵ  לעְַיּןֵ  רגְיִליִם  שֶׁנּהִיְהֶ  עָזרְנֵוּ  שֶׁל עוֹלםָ,  ]רבִּוֹנוֹ 
הַקְּדוֹשִׁים,  חֲכמֶָיךָ  ידְיֵ  עַל  שֶׁנּתְִחַדּשְׁוּ  אֲמִתִּיּיִם  מֵהַחִדּוּשֵׁי תּוֹרהָ 
וּבכְלָ עתֵ שֶׁנּעְַיּןֵ וּנדְבַּרֵ מֵאֵיזהֶ חִדּוּשׁ שֶׁחִדּשֵׁ הֶחָכםָ האֱָמֶת, אֲזיַ 
תִּפּלֹ עָליֵנוּ ירִאְָה ופָחַַד גּדָוֹל, עַל ידְיֵ שֶׁתָּבוֹא הַמַּלכְוּת דּקְִדשָֻּׁה, 
מֵהיַּםָ  הַפּרַנְסָָה  וּלקְבַּלֵ  להְַמְשִׁיךְ  היַּרִאְָה,  מְקוֹר  שֶׁהוּא  כּבִיְכָוֹל, 
זהֶ  כלָ  ידְיֵ  ועְַל  האֱָמֶת.  הֶחָכםָ  זהֶ  ידְיֵ  עַל  שֶׁנּתְִגּלַּהָ  הַחָכמְָה 
תִּתְעוֹררֵ גּםַ כּןֵ היַּרִאְָה שֶׁל זהֶ הֶחָכםָ בּעְַצמְוֹ שֶׁחִדּשֵׁ זהֶ הַחִדּוּשׁ, 
שֶׁעַל ידְיֵ זהֶ היָוּ דבְרָיָו נשְִׁמָעִין ונְתְִקַיּמְוּ לדְוֹרוֹת עוֹלםָ. ועְַל ידְיֵ 
כלָ זהֶ תִּפּלֹ גּםַ עָליֵנוּ ירִאְָה ופָחַַד גּדָוֹל מִלּפְנָיֶךָ בּכְלָ עתֵ שֶׁנּעְַיּןֵ 

וּנדְבַּרֵ מֵאֵלּוּ הַחִדּוּשִׁים הַקְּדוֹשִׁים[.

מלָאֵ רחֲַמִים, רחֵַם עָליֵנוּ בּרְחֲַמֶיךָ הָרבַּיִם, בּרְחֲַמֶיךָ האֲָמִתִּיּיִם 
וּמַלּאֵ מִשְׁאֲלוֹתֵינוּ לטְוֹבהָ בּרְחֲַמִים. ותְֵן לנָוּ מַנהְיִג רחֲַמָן אֲמִתִּי 

שֶׁיּדֵעַ אֵיךְ להְִתְנהֵַג עִם הָרחֲַמָנוּת.

supernal countenance, which are the holy encompassing lights. 
May we attain them soon — swiftly and quickly.

In Your good will, pour onto us a generous flow of abundance 
and good income. We trust only in You.

You “cause grass to grow for the animals, and vegetation for 
the work of man to bring forth bread from the earth and wine 
that rejoices the heart of man, to make the face shine from oil 
and may bread sustain the heart of man.”

“How abundant are Your works, HaShem! You made all of 
them with wisdom; the world is filled with Your possessions. 
This is the great and broad sea; there are the creeping things and 
innumerable animals, small and large. There the ships proceed. 
You created the leviathan to play with.”

“All of them turn to You with hope, to give them their food 
in its time. You give it to them, they gather it in; You open Your 
hand, they are sated with good.”
26 SIVAN

Discussing the Torah Insights of the Sages • [Master of the 
world, help us accustom ourselves at every moment to study 
and discuss the true Torah insights of Your holy sages. At every 
moment, may we study and discuss some insight that the true 
sage created. Then may great fear and awe fall upon us as a result 
of the arrival of Your holy sovereignty, as it were, which is the 
source of fear, so that we will draw down and receive income 
from the Sea of Wisdom that is revealed by this true sage. And 
as a result of all this, may the God­fearing awareness of that 
sage who originated this insight be aroused, due to his words 
being heard and realized for generations. And in consequence 
of all this, may great fear and awe of You fall upon us at every 
moment when we study and discuss these holy insights.]

Compassion and Redemption • You Who are filled with vast 
and true compassion, fulfill our requests for the good. Give us 
a truly compassionate leader who will know how to act with 
compassion.
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PART TWO, PRAYER 7

ה אדר

 • May he have true compassion on us. May he quickly and 
swiftly extricate us from all of the sins and blemishes in which 
we have been trapped.

We ourselves know how guilty we are, how we have stiffened 
our necks and not strength ened ourselves to truly fulfill 
the words of Your Torah and Your mitzvot, but have caused 
blemishes and damage.

Despite all this, may Your lovingkindness on our behalf grow 
stronger and awaken Your vast compassion that will extricate 
each one of us from all of our transgressions, sins and offenses.

Then we will be assured that from now on we will be saved 
from all evil, and we will no longer return to foolishness and no 
longer commit any transgression or sin at all. Moreover, we will 
not cause any more blemishes at all, and we will not turn aside 
from Your will, neither right nor left.

In Your vast compassion, forgive, excuse and grant atone­
ment for all of the transgressions that we have committed. May 
the verse be fulfilled, “The wicked person will abandon his way 
and the man of iniquity his thoughts, and he will return to 
HaShem, Who will have compassion on him, and to our God, 
for He will freely pardon.”

Our compassionate Father, have compassion on us and 
do not destroy us. As the verse states, “HaShem your God is 
a compassionate God. He will not abandon you and will not 
destroy you, and He will not forget the covenant with your 
forefathers that He swore to them.”

“HaShem your God will bring back your exiles and have 
compassion on you. He will once again gather you from all of 
the nations to which HaShem your God scattered you. If your 
exiles will be at the end of the heavens, from there HaShem your 
God will gather you, and He will take you from there.” “HaShem 
your God will bring you to the land that your forefathers 
inherited, and you will inherit it, and He will do good to you 
and make you numerous, more than your forefathers.”

שֶׁיּרְחֵַם עָליֵנוּ בּרְחֲַמָנוּת האֲָמִתִּי, שֶׁיּמְַהֵר ויְחִָישׁ להְוֹציִאֵנוּ מִכּלָ 
הָעוֲֹנוֹת וּמִכּלָ הַפּגְמִָים שֶׁנּלִכְּדַנְוּ בּהֶָם.

אַף עַל פּיִ שֶׁאָנוּ יוֹדעְִים בּעְַצמְֵנוּ שֶׁאָנוּ חַיּבָיִם מְאדֹ, אֲשֶׁר הִקְשִׁינוּ 
עַד  בּאֱֶמֶת,  וּמִצוְֹתֶיךָ  תוֹרתְָךָ  דּבִרְיֵ  לקְַיּםֵ  הִתְגּבַּרַנְוּ  ולְֹא  ערָפְּנֵוּ 

שֶׁפּגָמְַנוּ מַה שֶּׁפּגָמְַנוּ וקְִלקְַלנְוּ מַה שֶּׁקִּלקְַלנְוּ. 

כּאֵָלּהֶ  רבַּיִם  רחֲַמִים  ויִעוֹררֵ  עָליֵנוּ,  יתְִגּבַּרֵ  חַסְדּוֹ  כןֵ  פּיִ  עַל  אַף 
והְָעוֲֹנוֹת  הַחֲטָאִים  מִכּלָ  ואְֶחָד,  אֶחָד  כּלָ  אֶת  אוֹתָנוּ,  שֶׁיּוֹציִאוּ 

והְַפּשְָׁעִים.
שֶׁנּהִיְהֶ מבֻטְָחִים מֵעתַָּה להְִנּצָלֵ מִכּלָ רעָ ולְֹא נשָׁוּב עוֹד לכְסְִלהָ, 
ולְֹא נעֲַשֶׂה מֵעתַָּה שׁוּם חֵטְא ועְוָֹן כּלְלָ, ולְֹא נפִגְּםֹ עוֹד שׁוּם פּגְםַ 

כּלְלָ, ולְֹא נסָוּר מֵרצְוֹנךְָ בּאֱֶמֶת ימִָין וּשְׂמאֹל. 

מַה  כּלָ  עַל  לנָוּ  וּתְכפַּרֶ  ותְִסְלחַ  תִּמְחלֹ  הָרבַּיִם  בּרְחֲַמֶיךָ  ואְַתָּה 
שֶּׁחָטָאנוּ עַד הֵנּהָ, ויִקיֻּםַ מִקְראָ שֶׁכּתָוּב: "יעֲַזבֹ רשָָׁע דּרַכְּוֹ, ואְִישׁ 
ירַבְּהֶ  כּיִ  אֱלֹהיֵנוּ  ואְֶל  ויִרחֲַמֵהוּ,  יהְוֹהָ  אֶל  ויְשָׁבֹ  מַחְשְׁבוֹתָיו,  אָוןֶ 

לסְִלֹחַ".

אָביִנוּ אָב הָרחֲַמָן, רחֵַם עָליֵנוּ ואְַל תַּשְׁחִיתֵנוּ כּמְָה שֶׁכּתָוּב: "כּיִ 
אֶת  ישְִׁכּחַ  ולְֹא  ישְַׁחִיתֶךָ  ולְֹא  ירַפְּךְָ  לֹא  אֱלֹהֶיךָ  יהְוֹהָ  רחַוּם  אֵל 

בּרְיִת אֲבוֹתֶיךָ אֲשֶׁר נשְִׁבּעַ להֶָם". 

ונְאֱֶמַר: "ושְָׁב יהְוֹהָ אֱלֹהֶיךָ אֶת שְׁבוּתְךָ ורְחֲִמֶךָ ושְָׁב וקְבִּצֶךְָ מִכּלָ 
יהִיְהֶ נדִּחֲַךָ בּקְִצהֵ  יהְוֹהָ אֱלֹהֶיךָ שָׁמָּה. אִם  הָעמִַּים אֲשֶׁר הֱפיִצךְָ 
יהְוֹהָ  והֱֶביִאֲךָ  יקִָחֶךָ.  וּמִשָּׁם  אֱלֹהֶיךָ  יהְוֹהָ  יקְבַּצֶךְָ  מִשָּׁם  הַשָּׁמָיםִ 
והְִרבְּךְָ  והְיֵטִבךְָ  ויִרשְִׁתָּהּ,  אֲבוֹתֶיךָ  ירָשְׁוּ  אֲשֶׁר  האָָרץֶ  אֶל  אֱלֹהֶיךָ 

מֵאֲבוֹתֶיךָ". 
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PART TWO, PRAYER 7

ה אדר

 • May he have true compassion on us. May he quickly and 
swiftly extricate us from all of the sins and blemishes in which 
we have been trapped.

We ourselves know how guilty we are, how we have stiffened 
our necks and not strength ened ourselves to truly fulfill 
the words of Your Torah and Your mitzvot, but have caused 
blemishes and damage.

Despite all this, may Your lovingkindness on our behalf grow 
stronger and awaken Your vast compassion that will extricate 
each one of us from all of our transgressions, sins and offenses.

Then we will be assured that from now on we will be saved 
from all evil, and we will no longer return to foolishness and no 
longer commit any transgression or sin at all. Moreover, we will 
not cause any more blemishes at all, and we will not turn aside 
from Your will, neither right nor left.

In Your vast compassion, forgive, excuse and grant atone­
ment for all of the transgressions that we have committed. May 
the verse be fulfilled, “The wicked person will abandon his way 
and the man of iniquity his thoughts, and he will return to 
HaShem, Who will have compassion on him, and to our God, 
for He will freely pardon.”

Our compassionate Father, have compassion on us and 
do not destroy us. As the verse states, “HaShem your God is 
a compassionate God. He will not abandon you and will not 
destroy you, and He will not forget the covenant with your 
forefathers that He swore to them.”

“HaShem your God will bring back your exiles and have 
compassion on you. He will once again gather you from all of 
the nations to which HaShem your God scattered you. If your 
exiles will be at the end of the heavens, from there HaShem your 
God will gather you, and He will take you from there.” “HaShem 
your God will bring you to the land that your forefathers 
inherited, and you will inherit it, and He will do good to you 
and make you numerous, more than your forefathers.”

שֶׁיּרְחֵַם עָליֵנוּ בּרְחֲַמָנוּת האֲָמִתִּי, שֶׁיּמְַהֵר ויְחִָישׁ להְוֹציִאֵנוּ מִכּלָ 
הָעוֲֹנוֹת וּמִכּלָ הַפּגְמִָים שֶׁנּלִכְּדַנְוּ בּהֶָם.

אַף עַל פּיִ שֶׁאָנוּ יוֹדעְִים בּעְַצמְֵנוּ שֶׁאָנוּ חַיּבָיִם מְאדֹ, אֲשֶׁר הִקְשִׁינוּ 
עַד  בּאֱֶמֶת,  וּמִצוְֹתֶיךָ  תוֹרתְָךָ  דּבִרְיֵ  לקְַיּםֵ  הִתְגּבַּרַנְוּ  ולְֹא  ערָפְּנֵוּ 

שֶׁפּגָמְַנוּ מַה שֶּׁפּגָמְַנוּ וקְִלקְַלנְוּ מַה שֶּׁקִּלקְַלנְוּ. 

כּאֵָלּהֶ  רבַּיִם  רחֲַמִים  ויִעוֹררֵ  עָליֵנוּ,  יתְִגּבַּרֵ  חַסְדּוֹ  כןֵ  פּיִ  עַל  אַף 
והְָעוֲֹנוֹת  הַחֲטָאִים  מִכּלָ  ואְֶחָד,  אֶחָד  כּלָ  אֶת  אוֹתָנוּ,  שֶׁיּוֹציִאוּ 

והְַפּשְָׁעִים.
שֶׁנּהִיְהֶ מבֻטְָחִים מֵעתַָּה להְִנּצָלֵ מִכּלָ רעָ ולְֹא נשָׁוּב עוֹד לכְסְִלהָ, 
ולְֹא נעֲַשֶׂה מֵעתַָּה שׁוּם חֵטְא ועְוָֹן כּלְלָ, ולְֹא נפִגְּםֹ עוֹד שׁוּם פּגְםַ 

כּלְלָ, ולְֹא נסָוּר מֵרצְוֹנךְָ בּאֱֶמֶת ימִָין וּשְׂמאֹל. 

מַה  כּלָ  עַל  לנָוּ  וּתְכפַּרֶ  ותְִסְלחַ  תִּמְחלֹ  הָרבַּיִם  בּרְחֲַמֶיךָ  ואְַתָּה 
שֶּׁחָטָאנוּ עַד הֵנּהָ, ויִקיֻּםַ מִקְראָ שֶׁכּתָוּב: "יעֲַזבֹ רשָָׁע דּרַכְּוֹ, ואְִישׁ 
ירַבְּהֶ  כּיִ  אֱלֹהיֵנוּ  ואְֶל  ויִרחֲַמֵהוּ,  יהְוֹהָ  אֶל  ויְשָׁבֹ  מַחְשְׁבוֹתָיו,  אָוןֶ 

לסְִלֹחַ".

אָביִנוּ אָב הָרחֲַמָן, רחֵַם עָליֵנוּ ואְַל תַּשְׁחִיתֵנוּ כּמְָה שֶׁכּתָוּב: "כּיִ 
אֶת  ישְִׁכּחַ  ולְֹא  ישְַׁחִיתֶךָ  ולְֹא  ירַפְּךְָ  לֹא  אֱלֹהֶיךָ  יהְוֹהָ  רחַוּם  אֵל 

בּרְיִת אֲבוֹתֶיךָ אֲשֶׁר נשְִׁבּעַ להֶָם". 

ונְאֱֶמַר: "ושְָׁב יהְוֹהָ אֱלֹהֶיךָ אֶת שְׁבוּתְךָ ורְחֲִמֶךָ ושְָׁב וקְבִּצֶךְָ מִכּלָ 
יהִיְהֶ נדִּחֲַךָ בּקְִצהֵ  יהְוֹהָ אֱלֹהֶיךָ שָׁמָּה. אִם  הָעמִַּים אֲשֶׁר הֱפיִצךְָ 
יהְוֹהָ  והֱֶביִאֲךָ  יקִָחֶךָ.  וּמִשָּׁם  אֱלֹהֶיךָ  יהְוֹהָ  יקְבַּצֶךְָ  מִשָּׁם  הַשָּׁמָיםִ 
והְִרבְּךְָ  והְיֵטִבךְָ  ויִרשְִׁתָּהּ,  אֲבוֹתֶיךָ  ירָשְׁוּ  אֲשֶׁר  האָָרץֶ  אֶל  אֱלֹהֶיךָ 

מֵאֲבוֹתֶיךָ". 
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PART TWO, PRAYER 7

כה ניסן

“HaShem, be gracious to us. We have hoped in You. Be our 
arm in the mornings, our salvation at a time of trouble.” “It is a 
time of trouble for Jacob, but from it he will be saved.”

“In all of their trouble, He was troubled, and the angel of 
His Presence saved them; with His love and with His kindness, 
He redeemed them, and He bore them and He carried them all 
the days of old.”

“Who is a God like You, Who forgives sin and passes over 
the iniquity of the remnant of His inheritance? He does not 
hold onto His anger forever, for He desires lovingkindness. He 
will again have compassion. He will hide our sins. You will cast 
[our] sins into the depths of the sea. You will give truth to Jacob, 
lovingkindness to Abraham, as You promised our fathers from 
ancient days.”

Master of the world, compassionate King, have compassion 
on us. You Who are good and do good, respond to us. Return to 
us in Your enormous compassion for the sake of our fore fathers 
who did Your will. Build Your Temple as in the beginning and 
establish Your Sanctuary upon its place. Show us its construction 
and make us joyful in its repair.

Return the Kohanim to their service and the Levites to their 
platform, their song and their melody. And return the Jewish 
people to their dwelling place. There we will bring to You our 
obligatory sacrifices, the daily offerings according to their order 
and the additional offer ings in accordance with their laws.

Have compassion on us for the sake of Your Name. We do 
not plead to You on the basis of our righteousness, but because 
we rely on Your great compassion.

We trust in Your vast compassion. We rely on Your loving­
kindness. We hope in Your forgiveness, and we look forward to 
Your salvation.

Fulfill for us the verse, “And He said, ‘I will pass all of My 
goodness before Your face, and I will proclaim the name of 
HaShem before you, and I will be gracious to whom I will be 
gracious, and I will have compassion upon whom I will have 
compassion.’”

ישְׁוּעתֵָנוּ  אַף  זרְוֹעָם לבַּקְָריִם  הֱיהֵ  קִוּיִנוּ,  לךְָ  חָנּנֵוּ  "יהְוֹהָ  ונְאֱֶמַר: 
בּעְתֵ צרָהָ". ונְאֱֶמַר: "ועְתֵ צרָהָ הִיא ליְעֲַקבֹ וּמִמֶּנּהָ יוִּשֵָׁעַ".

בּאְַהבֲתָוֹ  הוֹשִׁיעָם,  פּנָיָו  וּמַלאְָךְ  צרָ,  לוֹ  צרָתָָם  "בּכְלָ  ונְאֱֶמַר: 
וּבחְֶמְלתָוֹ הוּא גאְָלםָ, ויַנְטְַּלםֵ ויַנְשְַּׂאֵם כּלָ ימְֵי עוֹלםָ". 

ונְאֱֶמַר: "מִי אֵל כּמָוֹךָ נוֹשֵׂא עוָֹן ועְוֹברֵ עַל פּשֶַׁע לשְִׁאֵריִת נחֲַלתָוֹ 
יכִבְּוֹשׁ  ירְחֲַמֵנוּ  ישָׁוּב  הוּא.  חֶסֶד  חָפץֵ  כּיִ  אַפּוֹ  לעַָד  הֶחֱזיִק  לֹא 
ליְעֲַקבֹ  אֱמֶת  תִּתֵּן  חַטּאֹתָם,  כּלָ  יםָ  בּמְִצוּלוֹת  ותְַשְׁליִךְ  עוֲֹנוֹתֵינוּ 

חֶסֶד לאְַברְהָָם אֲשֶׁר נשְִׁבּעַתְָּ לאֲַבוֹתֵינוּ מִימֵי קֶדםֶ".

הִדּרָשֶׁ  וּמֵטִיב  טוֹב  עָליֵנוּ,  רחֵַם  רחֲַמָן  מֶלךְֶ  עוֹלםָ,  שֶׁל  רבִּוֹנוֹ 
בּנְהֵ  רצְוֹנךֶָ,  שֶׁעָשׂוּ  אָבוֹת  בּגִלְלַ  רחֲַמֶיךָ  עָליֵנוּ בּהֲַמוֹן  לנָוּ, שׁוּבהָ 
ביֵתְךָ כּבְתְַּחִלּהָ וכְוֹנןֵ מִקְדּשְָׁךָ עַל מְכוֹנוֹ, והְַראְֵנוּ בּבְנִיְנָוֹ ושְַׂמְּחֵנוּ 

בּתְִקּוּנוֹ.

והְָשֵׁב  וּלזְמְִרםָ,  לשְִׁירםָ  בּדְוּכנָםָ  וּלוְיִּםִ  לעַבֲוֹדתָָם  כּהֲֹניִם  והְָשֵׁב 
ישְִׂראֵָל לנִוְיֵהֶם. ושְָׁם נקְַריִב לפְנָיֶךָ אֶת קָרבְּנְוֹת חוֹבוֹתֵינוּ תְּמִידיִן 

כּסְִדרְןָ וּמוּסָפיִן כּהְִלכְתָָן.

מַפּיִליִם  אֲנחְַנוּ  צדִקְוֹתֵינוּ  עַל  לֹא  כּיִ  שְׁמֶךָ,  למְַעַן  עָליֵנוּ  רחֵַם 
תַּחֲנוּניֵנוּ לפְנָיֶךָ כּיִ עַל רחֲַמֶיךָ הָרבַּיִם.

נשְִׁענָיִם,  אָנוּ  חֲסָדיֶךָ  ועְַל  בּטְוּחִים,  אָנוּ  הָרבַּיִם  רחֲַמֶיךָ  עַל  כּיִ 
ולְסְִליִחוֹתֶיךָ אָנוּ מְקַוּיִם, ולְיִשׁוּעתְָךָ אָנוּ מְצפַּיִם.

וקְַיּםֵ לנָוּ מִקְראָ שֶׁכּתָוּב: "ויַּאֹמֶר, אֲניִ אַעבֲיִר כּלָ טוּביִ עַל פּנָיֶךָ, 
אֶת  ורְחִַמְתִּי  אָחןֹ,  אֲשֶׁר  אֶת  וחְַנּתִֹי  לפְנָיֶךָ,  יהְוֹהָ  וקְָראָתִי בשְֵׁם 

אֲשֶׁר אֲרחֵַם".
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כה ניסן

“HaShem, be gracious to us. We have hoped in You. Be our 
arm in the mornings, our salvation at a time of trouble.” “It is a 
time of trouble for Jacob, but from it he will be saved.”

“In all of their trouble, He was troubled, and the angel of 
His Presence saved them; with His love and with His kindness, 
He redeemed them, and He bore them and He carried them all 
the days of old.”

“Who is a God like You, Who forgives sin and passes over 
the iniquity of the remnant of His inheritance? He does not 
hold onto His anger forever, for He desires lovingkindness. He 
will again have compassion. He will hide our sins. You will cast 
[our] sins into the depths of the sea. You will give truth to Jacob, 
lovingkindness to Abraham, as You promised our fathers from 
ancient days.”

Master of the world, compassionate King, have compassion 
on us. You Who are good and do good, respond to us. Return to 
us in Your enormous compassion for the sake of our fore fathers 
who did Your will. Build Your Temple as in the beginning and 
establish Your Sanctuary upon its place. Show us its construction 
and make us joyful in its repair.

Return the Kohanim to their service and the Levites to their 
platform, their song and their melody. And return the Jewish 
people to their dwelling place. There we will bring to You our 
obligatory sacrifices, the daily offerings according to their order 
and the additional offer ings in accordance with their laws.

Have compassion on us for the sake of Your Name. We do 
not plead to You on the basis of our righteousness, but because 
we rely on Your great compassion.

We trust in Your vast compassion. We rely on Your loving­
kindness. We hope in Your forgiveness, and we look forward to 
Your salvation.

Fulfill for us the verse, “And He said, ‘I will pass all of My 
goodness before Your face, and I will proclaim the name of 
HaShem before you, and I will be gracious to whom I will be 
gracious, and I will have compassion upon whom I will have 
compassion.’”

ישְׁוּעתֵָנוּ  אַף  זרְוֹעָם לבַּקְָריִם  הֱיהֵ  קִוּיִנוּ,  לךְָ  חָנּנֵוּ  "יהְוֹהָ  ונְאֱֶמַר: 
בּעְתֵ צרָהָ". ונְאֱֶמַר: "ועְתֵ צרָהָ הִיא ליְעֲַקבֹ וּמִמֶּנּהָ יוִּשֵָׁעַ".

בּאְַהבֲתָוֹ  הוֹשִׁיעָם,  פּנָיָו  וּמַלאְָךְ  צרָ,  לוֹ  צרָתָָם  "בּכְלָ  ונְאֱֶמַר: 
וּבחְֶמְלתָוֹ הוּא גאְָלםָ, ויַנְטְַּלםֵ ויַנְשְַּׂאֵם כּלָ ימְֵי עוֹלםָ". 

ונְאֱֶמַר: "מִי אֵל כּמָוֹךָ נוֹשֵׂא עוָֹן ועְוֹברֵ עַל פּשֶַׁע לשְִׁאֵריִת נחֲַלתָוֹ 
יכִבְּוֹשׁ  ירְחֲַמֵנוּ  ישָׁוּב  הוּא.  חֶסֶד  חָפץֵ  כּיִ  אַפּוֹ  לעַָד  הֶחֱזיִק  לֹא 
ליְעֲַקבֹ  אֱמֶת  תִּתֵּן  חַטּאֹתָם,  כּלָ  יםָ  בּמְִצוּלוֹת  ותְַשְׁליִךְ  עוֲֹנוֹתֵינוּ 

חֶסֶד לאְַברְהָָם אֲשֶׁר נשְִׁבּעַתְָּ לאֲַבוֹתֵינוּ מִימֵי קֶדםֶ".

הִדּרָשֶׁ  וּמֵטִיב  טוֹב  עָליֵנוּ,  רחֵַם  רחֲַמָן  מֶלךְֶ  עוֹלםָ,  שֶׁל  רבִּוֹנוֹ 
בּנְהֵ  רצְוֹנךֶָ,  שֶׁעָשׂוּ  אָבוֹת  בּגִלְלַ  רחֲַמֶיךָ  עָליֵנוּ בּהֲַמוֹן  לנָוּ, שׁוּבהָ 
ביֵתְךָ כּבְתְַּחִלּהָ וכְוֹנןֵ מִקְדּשְָׁךָ עַל מְכוֹנוֹ, והְַראְֵנוּ בּבְנִיְנָוֹ ושְַׂמְּחֵנוּ 

בּתְִקּוּנוֹ.

והְָשֵׁב  וּלזְמְִרםָ,  לשְִׁירםָ  בּדְוּכנָםָ  וּלוְיִּםִ  לעַבֲוֹדתָָם  כּהֲֹניִם  והְָשֵׁב 
ישְִׂראֵָל לנִוְיֵהֶם. ושְָׁם נקְַריִב לפְנָיֶךָ אֶת קָרבְּנְוֹת חוֹבוֹתֵינוּ תְּמִידיִן 

כּסְִדרְןָ וּמוּסָפיִן כּהְִלכְתָָן.

מַפּיִליִם  אֲנחְַנוּ  צדִקְוֹתֵינוּ  עַל  לֹא  כּיִ  שְׁמֶךָ,  למְַעַן  עָליֵנוּ  רחֵַם 
תַּחֲנוּניֵנוּ לפְנָיֶךָ כּיִ עַל רחֲַמֶיךָ הָרבַּיִם.

נשְִׁענָיִם,  אָנוּ  חֲסָדיֶךָ  ועְַל  בּטְוּחִים,  אָנוּ  הָרבַּיִם  רחֲַמֶיךָ  עַל  כּיִ 
ולְסְִליִחוֹתֶיךָ אָנוּ מְקַוּיִם, ולְיִשׁוּעתְָךָ אָנוּ מְצפַּיִם.

וקְַיּםֵ לנָוּ מִקְראָ שֶׁכּתָוּב: "ויַּאֹמֶר, אֲניִ אַעבֲיִר כּלָ טוּביִ עַל פּנָיֶךָ, 
אֶת  ורְחִַמְתִּי  אָחןֹ,  אֲשֶׁר  אֶת  וחְַנּתִֹי  לפְנָיֶךָ,  יהְוֹהָ  וקְָראָתִי בשְֵׁם 

אֲשֶׁר אֲרחֵַם".
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ותְִמָּלאֵ עָליֵנוּ רחֲַמִים כּיִ אַתָּה הוּא בּעַַל הָרחֲַמִים, כּיִ אֵל רחַוּם 
שְׁמֶךָ, אֵל חַנּוּן שְׁמֶךָ, בּנָוּ נקְִראָ שְׁמֶךָ, יהְוֹהָ עֲשֵׂה למְַעַן שְׁמֶךָ. 

מְהֵרהָ  בּנָוּ  ויִקיֻּםַ  גּדְוֹליִם,  רחֲַמִים  רבַּיִם  רחֲַמִים  עָליֵנוּ  ותְַשְׁפּיִעַ 
מִקְראָ שֶׁכּתָוּב: "כּיִ מְרחֲַמָם ינְהֲַגםֵ ועְַל מבַּוּעֵי מַיםִ ינְהֲַלםֵ". 

בּשְֶׁצףֶ  אֲקבַּצְךְֵ.  גּדְוֹליִם  וּברְחֲַמִים  עֲזבַתְִּיךְ,  קָטןֹ  "בּרְגֶעַ  ונְאֱֶמַר: 
קֶצףֶ הִסְתַּרתְִּי פנָיַ רגֶעַ מִמֵּךְ, וּבחְֶסֶד עוֹלםָ רחִַמְתִּיךָ, אָמַר גּוֹאֲלךְֵ 

יהְוֹהָ".

ונְאֱֶמַר: "כּיִ הֶהָריִם ימָוּשׁוּ והְַגּבְעָוֹת תְּמוּטֶינהָ, וחְַסְדּיִ מֵאִתֵּךְ לֹא 
ימָוּשׁ, וּברְיִת שְׁלוֹמִי לֹא תָמוּט, אָמַר מְרחֲַמֵךְ יהְוֹהָ".

ונְאֱֶמַר: "הבֲּןֵ יקִַּיר ליִ אֶפרְיַםִ, אִם ילֶדֶ שַׁעֲשׁוּעִים, כּיִ מִדּיֵ דבַּרְיִ בּוֹ 
זכָוֹר אֶזכְּרְנֶּוּ עוֹד, עַל כּןֵ הָמוּ מֵעַי לוֹ רחֵַם אֲרחֲַמֶנּוּ נאְםֻ יהְוֹהָ".

רחֵַם  הָרחֲַמָן,  אָב  האֵָל  הַבּרְיִוֹת,  עַל  מְרחֵַם  האָָרץֶ  עַל  מְרחֵַם 
בּהֶָם  שֶׁיּשֵׁ  בּרְחֲַמִים  הַגּנְוּזיִם  בּרְחֲַמֶיךָ  האֲָמִתִּיּיִם  בּרְחֲַמֶיךָ  עָליֵנוּ 
בּאֱֶמֶת  לפְנָיֶךָ  שְׁלמֵָה  בתְִשׁוּבהָ  להְַחֲזיִרנֵיִ  עָליַ  גּםַ  לרְחֵַם  כּחַֹ 

לאֲַמִתּוֹ.

האָָרץֶ  מָלאְָה  יהְוֹהָ  חַסְדּךְָ  פּיִךָ,  עֵדוּת  ואְֶשְׁמְרהָ  חַיּנֵיִ  "כּחְַסְדּךְָ 
חקֶֻּיךָ למְַּדנֵיִ". 

ושְִׁגּעָוֹן  שְׁטוּת  הָרוּחַ  מִמֶּנּיִ  וּתְגרָשֵׁ  דּקְִדשָֻּׁה,  דּעַתַ  עָליַ  ותְַשְׁפּיִעַ 
וכְלָ מִיניֵ בּלִבְּוּל הַדּעַתַ שֶׁבּעָוֹלםָ.

לדָעַתַ  ישְִׂראֵָל  בּיֵת  וכְלָ עמְַּךָ  בּיִ  הַתְּלוּיםִ  וכְלָ  וזְרַעְִי  אֲניִ  ואְֶזכְּהֶ 
ותְִפאְַרתְְּךָ  ותְָקְפּךְָ  וגְדָלְךְָ  וּמֶמְשַׁלתְְּךָ  אֱלֹהוּתְךָ  שְׁלמֵָה  בּיִדיִעהָ 

וּמַלכְוּתְךָ אֲשֶׁר בּכַּלֹ מָשָׁלהָ. 

ו אדר

 • Be filled with compassion on our behalf, because You are 
the Master of compassion. Compassionate God is Your Name. 
Gracious God is Your Name. Your Name is associated with us. 
HaShem, act for the sake of Your Name!

Pour vast, great compassion onto us. May the verse swiftly 
be realized in us, “He Who has compassion on them will guide 
them, and He will guide them along the wellsprings of water.”

And the verse states, “For a small moment I have forsaken 
you, but with great compassion I will gather you. With a little 
rage I hid My face from you for a moment, but with eternal 
lovingkindness I will have compassion on you, states your 
Redeemer, HaShem.”

“The mountains will wear away and the hills totter, but My 
lovingkindness will not wear away from you, and the covenant 
of My peace will not totter, says HaShem, Who has compassion 
on you.”

“Ephraim is a precious son to Me, a child of delights; every 
time I speak of him, I recall him more. Therefore, I yearn for 
him; I will surely have compassion on him, says HaShem.”

God, compassionate Father, You Who have compassion on 
the earth, You Who have com passion on people, have compas­
sion on us in Your true, hidden compassion. Your compassion is 
so powerful that You even have compassion on me to help me 
return to You in complete repentance, in ultimate truth.

“In accordance with Your kindness, give me life, and I will 
guard the testimony of Your mouth.” “HaShem, Your kindness 
fills the earth; teach me Your rules.”

Pour holy awareness onto me. Expel my spirit of foolishness, 
madness, and every type of confused consciousness.

May I, my children, all those who depend on me, and Your 
entire nation, the House of Israel, merit complete knowledge of 
Your Godliness, Your governance, Your greatness, Your might, 
Your beauty and Your universal sovereignty.
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ותְִמָּלאֵ עָליֵנוּ רחֲַמִים כּיִ אַתָּה הוּא בּעַַל הָרחֲַמִים, כּיִ אֵל רחַוּם 
שְׁמֶךָ, אֵל חַנּוּן שְׁמֶךָ, בּנָוּ נקְִראָ שְׁמֶךָ, יהְוֹהָ עֲשֵׂה למְַעַן שְׁמֶךָ. 

מְהֵרהָ  בּנָוּ  ויִקיֻּםַ  גּדְוֹליִם,  רחֲַמִים  רבַּיִם  רחֲַמִים  עָליֵנוּ  ותְַשְׁפּיִעַ 
מִקְראָ שֶׁכּתָוּב: "כּיִ מְרחֲַמָם ינְהֲַגםֵ ועְַל מבַּוּעֵי מַיםִ ינְהֲַלםֵ". 

בּשְֶׁצףֶ  אֲקבַּצְךְֵ.  גּדְוֹליִם  וּברְחֲַמִים  עֲזבַתְִּיךְ,  קָטןֹ  "בּרְגֶעַ  ונְאֱֶמַר: 
קֶצףֶ הִסְתַּרתְִּי פנָיַ רגֶעַ מִמֵּךְ, וּבחְֶסֶד עוֹלםָ רחִַמְתִּיךָ, אָמַר גּוֹאֲלךְֵ 

יהְוֹהָ".

ונְאֱֶמַר: "כּיִ הֶהָריִם ימָוּשׁוּ והְַגּבְעָוֹת תְּמוּטֶינהָ, וחְַסְדּיִ מֵאִתֵּךְ לֹא 
ימָוּשׁ, וּברְיִת שְׁלוֹמִי לֹא תָמוּט, אָמַר מְרחֲַמֵךְ יהְוֹהָ".

ונְאֱֶמַר: "הבֲּןֵ יקִַּיר ליִ אֶפרְיַםִ, אִם ילֶדֶ שַׁעֲשׁוּעִים, כּיִ מִדּיֵ דבַּרְיִ בּוֹ 
זכָוֹר אֶזכְּרְנֶּוּ עוֹד, עַל כּןֵ הָמוּ מֵעַי לוֹ רחֵַם אֲרחֲַמֶנּוּ נאְםֻ יהְוֹהָ".

רחֵַם  הָרחֲַמָן,  אָב  האֵָל  הַבּרְיִוֹת,  עַל  מְרחֵַם  האָָרץֶ  עַל  מְרחֵַם 
בּהֶָם  שֶׁיּשֵׁ  בּרְחֲַמִים  הַגּנְוּזיִם  בּרְחֲַמֶיךָ  האֲָמִתִּיּיִם  בּרְחֲַמֶיךָ  עָליֵנוּ 
בּאֱֶמֶת  לפְנָיֶךָ  שְׁלמֵָה  בתְִשׁוּבהָ  להְַחֲזיִרנֵיִ  עָליַ  גּםַ  לרְחֵַם  כּחַֹ 

לאֲַמִתּוֹ.

האָָרץֶ  מָלאְָה  יהְוֹהָ  חַסְדּךְָ  פּיִךָ,  עֵדוּת  ואְֶשְׁמְרהָ  חַיּנֵיִ  "כּחְַסְדּךְָ 
חקֶֻּיךָ למְַּדנֵיִ". 

ושְִׁגּעָוֹן  שְׁטוּת  הָרוּחַ  מִמֶּנּיִ  וּתְגרָשֵׁ  דּקְִדשָֻּׁה,  דּעַתַ  עָליַ  ותְַשְׁפּיִעַ 
וכְלָ מִיניֵ בּלִבְּוּל הַדּעַתַ שֶׁבּעָוֹלםָ.

לדָעַתַ  ישְִׂראֵָל  בּיֵת  וכְלָ עמְַּךָ  בּיִ  הַתְּלוּיםִ  וכְלָ  וזְרַעְִי  אֲניִ  ואְֶזכְּהֶ 
ותְִפאְַרתְְּךָ  ותְָקְפּךְָ  וגְדָלְךְָ  וּמֶמְשַׁלתְְּךָ  אֱלֹהוּתְךָ  שְׁלמֵָה  בּיִדיִעהָ 

וּמַלכְוּתְךָ אֲשֶׁר בּכַּלֹ מָשָׁלהָ. 

ו אדר

 • Be filled with compassion on our behalf, because You are 
the Master of compassion. Compassionate God is Your Name. 
Gracious God is Your Name. Your Name is associated with us. 
HaShem, act for the sake of Your Name!

Pour vast, great compassion onto us. May the verse swiftly 
be realized in us, “He Who has compassion on them will guide 
them, and He will guide them along the wellsprings of water.”

And the verse states, “For a small moment I have forsaken 
you, but with great compassion I will gather you. With a little 
rage I hid My face from you for a moment, but with eternal 
lovingkindness I will have compassion on you, states your 
Redeemer, HaShem.”

“The mountains will wear away and the hills totter, but My 
lovingkindness will not wear away from you, and the covenant 
of My peace will not totter, says HaShem, Who has compassion 
on you.”

“Ephraim is a precious son to Me, a child of delights; every 
time I speak of him, I recall him more. Therefore, I yearn for 
him; I will surely have compassion on him, says HaShem.”

God, compassionate Father, You Who have compassion on 
the earth, You Who have com passion on people, have compas­
sion on us in Your true, hidden compassion. Your compassion is 
so powerful that You even have compassion on me to help me 
return to You in complete repentance, in ultimate truth.

“In accordance with Your kindness, give me life, and I will 
guard the testimony of Your mouth.” “HaShem, Your kindness 
fills the earth; teach me Your rules.”

Pour holy awareness onto me. Expel my spirit of foolishness, 
madness, and every type of confused consciousness.

May I, my children, all those who depend on me, and Your 
entire nation, the House of Israel, merit complete knowledge of 
Your Godliness, Your governance, Your greatness, Your might, 
Your beauty and Your universal sovereignty.
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PART TWO, PRAYER 7

As the verse states, “You have been shown to know that 
HaShem is God. There is no other besides Him.”

You Who are compassionate and gracious, have compassion 
on me. You alone know the magnitude of the compassion that I 
and all of us require. I do not know what to do. I only beg, like 
a pauper at the door, for compassion, mercy and graciousness, 
and for You to treat me in whatever way appears right in Your 
eyes.

My hands are stretched out to Your compassion alone, to 
Your true, eternal compassion. “The kindnesses of HaShem have 
not ended. His compassion has not ceased.” “HaShem is good 
to everyone; His compassion rests upon all of His creatures.”

“Our soul is cast down to the dust, our belly clings to the 
earth. Arise to help us and redeem us for the sake of Your 
kindness.”

For Your sake, fulfill the verse, “I will betroth you to Me 
forever; I will betroth you to Me with righteousness and with 
justice, with kindness and with compassion. I will betroth you 
to Me with faith, and you will know HaShem.”

 “May the words of my mouth and the meditation of my 
heart be pleasing before You, HaShem, my Rock and my 
Redeemer.” 

 “Blessed is HaShem, God, God of Israel, Who alone does 
wonders. And blessed is the Name of His glory forever, and may 
His glory fill the entire earth. Amen and amen.” 

עוֹד  אֵין  האֱָלֹהיִם  הוּא  יהְוֹהָ  כּיִ  לדָעַתַ  הָראְֵתָ  "אַתָּה  כּאָָמוּר: 
מִלּבְדַּוֹ".

רחַוּם וחְַנּוּן רחֵַם עָליַ, כּיִ אַתָּה לבְדַ יוֹדעֵַ עצֹםֶ הָרחֲַמָנוּת אֲשֶׁר 
אֲניִ שׁוֹאֵל  יוֹדעֵַ מַה לּעֲַשׂוֹת, רקַ  ואְֵיניִ  הַזּאֹת,  ועְָליֵנוּ בּעָתֵ  עָליַ 

כּעְנָיִ בּפַּתֶַח רחֲַמִים וחְֶמְלהָ וחֲַניִנהָ, והְַטּוֹב בּעְֵיניֶךָ עֲשֵׂה עמִִּי.

האֲָמִתִּיּיִם  לרְחֲַמֶיךָ  לבְדַ,  לרְחֲַמֶיךָ  וּשְׁטוּחוֹת  פּרְוּשׂוֹת  כּפַּיַ  כּיִ 
לרְחֲַמֶיךָ הַנּצִחְִיּיִם. "חַסְדיֵ יהְוֹהָ כּיִ לֹא תָמְנוּ, כּיִ לֹא כלָוּ רחֲַמָיו. 

טוֹב יהְוֹהָ לכַּלֹ, ורְחֲַמָיו עַל כּלָ מַעֲשָׂיו. 

לנָוּ,  עֶזרְתָָה  קוּמָה  בּטְִננֵוּ.  לאָָרץֶ  דּבָקְָה  נפַשְֵׁנוּ,  לעֶפָרָ  שָׁחָה  כּיִ 
וּפדְנֵוּ למְַעַן חַסְדּךֶָ".

ליִ  ואְֵרשְַׂתִּיךְ  לעְוֹלםָ,  ליִ  "ואְֵרשְַׂתִּיךְ  שֶׁכּתָוּב:  מִקְראָ  לנָוּ  וקְַיּםֵ 
בּצְדֶקֶ וּבמְִשְׁפּטָ וּבחְֶסֶד וּברְחֲַמִים, ואְֵרשְַׂתִּיךְ ליִ בּאֱֶמוּנהָ ויְדָעַתְַּ 

אֶת יהְוֹהָ. 

יהִיְוּ לרְצָוֹן אִמְריֵ פיִ והְֶגיְוֹן לבִּיִ לפְנָיֶךָ יהְוֹהָ צוּריִ וגְוֹאֲליִ. 

בּרָוּךְ יהְוֹהָ אֱלֹהיִם אֱלֹהיֵ ישְִׂראֵָל עשֵֹׂה נפִלְאָוֹת לבְדַּוֹ. וּברָוּךְ שֵׁם 
כּבְוֹדוֹ לעְוֹלםָ ויְמִָּלאֵ כבְוֹדוֹ אֶת כּלָ האָָרץֶ אָמֵן ואְָמֵן":
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PART TWO, PRAYER 7

As the verse states, “You have been shown to know that 
HaShem is God. There is no other besides Him.”

You Who are compassionate and gracious, have compassion 
on me. You alone know the magnitude of the compassion that I 
and all of us require. I do not know what to do. I only beg, like 
a pauper at the door, for compassion, mercy and graciousness, 
and for You to treat me in whatever way appears right in Your 
eyes.

My hands are stretched out to Your compassion alone, to 
Your true, eternal compassion. “The kindnesses of HaShem have 
not ended. His compassion has not ceased.” “HaShem is good 
to everyone; His compassion rests upon all of His creatures.”

“Our soul is cast down to the dust, our belly clings to the 
earth. Arise to help us and redeem us for the sake of Your 
kindness.”

For Your sake, fulfill the verse, “I will betroth you to Me 
forever; I will betroth you to Me with righteousness and with 
justice, with kindness and with compassion. I will betroth you 
to Me with faith, and you will know HaShem.”

 “May the words of my mouth and the meditation of my 
heart be pleasing before You, HaShem, my Rock and my 
Redeemer.” 

 “Blessed is HaShem, God, God of Israel, Who alone does 
wonders. And blessed is the Name of His glory forever, and may 
His glory fill the entire earth. Amen and amen.” 

עוֹד  אֵין  האֱָלֹהיִם  הוּא  יהְוֹהָ  כּיִ  לדָעַתַ  הָראְֵתָ  "אַתָּה  כּאָָמוּר: 
מִלּבְדַּוֹ".

רחַוּם וחְַנּוּן רחֵַם עָליַ, כּיִ אַתָּה לבְדַ יוֹדעֵַ עצֹםֶ הָרחֲַמָנוּת אֲשֶׁר 
אֲניִ שׁוֹאֵל  יוֹדעֵַ מַה לּעֲַשׂוֹת, רקַ  ואְֵיניִ  הַזּאֹת,  ועְָליֵנוּ בּעָתֵ  עָליַ 

כּעְנָיִ בּפַּתֶַח רחֲַמִים וחְֶמְלהָ וחֲַניִנהָ, והְַטּוֹב בּעְֵיניֶךָ עֲשֵׂה עמִִּי.

האֲָמִתִּיּיִם  לרְחֲַמֶיךָ  לבְדַ,  לרְחֲַמֶיךָ  וּשְׁטוּחוֹת  פּרְוּשׂוֹת  כּפַּיַ  כּיִ 
לרְחֲַמֶיךָ הַנּצִחְִיּיִם. "חַסְדיֵ יהְוֹהָ כּיִ לֹא תָמְנוּ, כּיִ לֹא כלָוּ רחֲַמָיו. 

טוֹב יהְוֹהָ לכַּלֹ, ורְחֲַמָיו עַל כּלָ מַעֲשָׂיו. 

לנָוּ,  עֶזרְתָָה  קוּמָה  בּטְִננֵוּ.  לאָָרץֶ  דּבָקְָה  נפַשְֵׁנוּ,  לעֶפָרָ  שָׁחָה  כּיִ 
וּפדְנֵוּ למְַעַן חַסְדּךֶָ".

ליִ  ואְֵרשְַׂתִּיךְ  לעְוֹלםָ,  ליִ  "ואְֵרשְַׂתִּיךְ  שֶׁכּתָוּב:  מִקְראָ  לנָוּ  וקְַיּםֵ 
בּצְדֶקֶ וּבמְִשְׁפּטָ וּבחְֶסֶד וּברְחֲַמִים, ואְֵרשְַׂתִּיךְ ליִ בּאֱֶמוּנהָ ויְדָעַתְַּ 

אֶת יהְוֹהָ. 

יהִיְוּ לרְצָוֹן אִמְריֵ פיִ והְֶגיְוֹן לבִּיִ לפְנָיֶךָ יהְוֹהָ צוּריִ וגְוֹאֲליִ. 

בּרָוּךְ יהְוֹהָ אֱלֹהיִם אֱלֹהיֵ ישְִׂראֵָל עשֵֹׂה נפִלְאָוֹת לבְדַּוֹ. וּברָוּךְ שֵׁם 
כּבְוֹדוֹ לעְוֹלםָ ויְמִָּלאֵ כבְוֹדוֹ אֶת כּלָ האָָרץֶ אָמֵן ואְָמֵן":
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the answer to the question of why the righteous suffer and the 
wicked prosper is revealed to him. Then he is worthy of grasp-
ing the Torah’s secrets and of elevating the judgment that has 
fallen to the abyss, and of rectifying that judgment.

6 — Through a Good Sweat

1. When a person perspires in the course of performing a holy 
act, he thereby attains joy, and he also attains healing.

10 AV 

7 — “For the one who has compassion on them  
will lead them” 

(Isaiah 49:10)

1. A person who is compassionate is able to be a leader of the 
Jewish people. And the thing that demands compassion and 
pity more than anything else is when the Jewish people, the 
holy nation, succumbs, God forbid, to sin, may God save us. 
This is indeed the most pitiful thing of all. For all the pain and 
anguish in the world is nothing compared to the heavy bur-
den of sins, God forbid – since given the great holiness of the 
Jewish people at their root, and their exalted spiritual charac-
ter and sensitivity, they cannot bear the heavy weight of sin 
upon themselves at all, even for one day. Now, the true leader 
is extremely compassionate, and he takes pity on the Jewish 
people, the holy nation, [and endeavors] to extricate them 
from their sins. But how is it that a person comes to sin [in the 
first place]? It happens only because a person does not know 
that there is a God controlling the world – since “A person 
does not sin unless a spirit of foolishness enters him” (Sotah 3a). 
Therefore, all the compassion of the true leader of the Jewish 
people expresses itself in his efforts to instill knowledge and 
fear of Heaven in them, in order to remove them from sin, may 

וְרַע  צַדִּיק  גָה שֶׁל  הַהַשָּׂ שֶׁיִּתְגַּלֶּה לוֹ  שֶׁזּוֹכֶה  עַד  בְּיוֹתֵר.  וּצְפוּנִים 
לוֹ רָשָׁע וְטוֹב לוֹ. וְזוֹכֶה לְסִתְרֵי תּוֹרָה וּלְהַעֲלוֹת הַמִּשְׁפָּט שֶׁנָּפַל 

עַד הַתְּהוֹם וּלְתַקְּנוֹ:

ו — עַל־יְדֵי זֵעָה טוֹבָה 
זוֹכִין  עַל־יְדֵי־זֶה  ה  שֶׁבִּקְדֻשָּׁ דָּבָר  בִּשְׁבִיל  שֶׁמַּזִּיעִין  עַל־יְדֵי  א. 

לְשִׂמְחָה, גַּם זוֹכֶה לִרְפוּאָה:

י אב 

ז — כִּי מְרַחֲמָם יְנַהֲגֵם

וְעִקַּר  יִשְׂרָאֵל.  מַנְהִיג  לִהְיוֹת  יָכוֹל  הוּא  רַחֲמָן  שֶׁהוּא  מִי  א. 
הָרַחֲמָנוּת הוּא כְּשֶׁיִּשְׂרָאֵל עַם קָדוֹשׁ נוֹפְלִין חַס וְשָׁלוֹם בַּעֲווֹנוֹת 
רַחֲמָנָא לִצְלָן. כִּי זֶהוּ הָרַחֲמָנוּת הַגָּדוֹל מִכָּל מִינֵי רַחֲמָנוּת. כִּי כָּל 
אוֹי  הַמַּשְּׂ כְּנֶגֶד  כְּלָל  נֶחֱשָׁבִים  אֵינָם  שֶׁבָּעוֹלָם  הַקָּשִׁים  הַיִּסּוּרִים 
גֹּדֶל  לְפִי  קָדוֹשׁ,  עַם  יִשְׂרָאֵל  כִּי  וְשָׁלוֹם.  חַס  עֲווֹנוֹת  שֶׁל  הַכָּבֵד 
א  לִשָּׂ יְכוֹלִים  אֵינָם  וְדַקּוּתָם  רוּחָנִיּוּתָם  וְגֹדֶל  רְשָׁם  מִשָּׁ תָם  קְדֻשָּׁ
אוֹי הַכָּבֵד שֶׁל עֲווֹנוֹת אֲפִלּוּ יוֹם אֶחָד. וְהַמַּנְהִיג  עֲלֵיהֶם כְּלָל הַמַּשְּׂ
הָאֱמֶת הוּא רַחֲמָן מְאֹד וּמְרַחֵם עַל יִשְׂרָאֵל עַם קָדוֹשׁ לְהוֹצִיאָם 
שֶׁאֵין  עַל־יְדֵי  רַק  הוּא  לַעֲווֹנוֹת  בָּאִים  מֵהֵיכָן  וּבֶאֱמֶת  מֵעֲווֹנוֹת. 
עוֹבֵר  אָדָם  ‘אֵין  כִּי  בָּאָרֶץ.  שַׁלִּיט  אֱלֹהִים  שֶׁיֵּשׁ  דַּעַת  לְהָאָדָם 
רַחֲמָנוּת  כָּל  כֵּן  וְעַל  שְׁטוּת׳.  רוּחַ  בּוֹ  נִכְנָס  כֵּן  אֶלָּא־אִם  עֲבֵרָה 
הַמַּנְהִיג הָאֱמֶת עַל יִשְׂרָאֵל הוּא לְהַכְנִיס בָּהֶם דַּעַת וְיִרְאַת שָׁמַיִם 
כְּדֵי לְהוֹצִיאָם מֵעֲווֹנוֹת רַחֲמָנָא לִצְלָן. וְהוּא הוּא הָעוֹסֵק בְּיִשּׁוּבוֹ 
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the answer to the question of why the righteous suffer and the 
wicked prosper is revealed to him. Then he is worthy of grasp-
ing the Torah’s secrets and of elevating the judgment that has 
fallen to the abyss, and of rectifying that judgment.

6 — Through a Good Sweat

1. When a person perspires in the course of performing a holy 
act, he thereby attains joy, and he also attains healing.

10 AV 

7 — “For the one who has compassion on them  
will lead them” 

(Isaiah 49:10)

1. A person who is compassionate is able to be a leader of the 
Jewish people. And the thing that demands compassion and 
pity more than anything else is when the Jewish people, the 
holy nation, succumbs, God forbid, to sin, may God save us. 
This is indeed the most pitiful thing of all. For all the pain and 
anguish in the world is nothing compared to the heavy bur-
den of sins, God forbid – since given the great holiness of the 
Jewish people at their root, and their exalted spiritual charac-
ter and sensitivity, they cannot bear the heavy weight of sin 
upon themselves at all, even for one day. Now, the true leader 
is extremely compassionate, and he takes pity on the Jewish 
people, the holy nation, [and endeavors] to extricate them 
from their sins. But how is it that a person comes to sin [in the 
first place]? It happens only because a person does not know 
that there is a God controlling the world – since “A person 
does not sin unless a spirit of foolishness enters him” (Sotah 3a). 
Therefore, all the compassion of the true leader of the Jewish 
people expresses itself in his efforts to instill knowledge and 
fear of Heaven in them, in order to remove them from sin, may 

וְרַע  צַדִּיק  גָה שֶׁל  הַהַשָּׂ שֶׁיִּתְגַּלֶּה לוֹ  שֶׁזּוֹכֶה  עַד  בְּיוֹתֵר.  וּצְפוּנִים 
לוֹ רָשָׁע וְטוֹב לוֹ. וְזוֹכֶה לְסִתְרֵי תּוֹרָה וּלְהַעֲלוֹת הַמִּשְׁפָּט שֶׁנָּפַל 

עַד הַתְּהוֹם וּלְתַקְּנוֹ:

ו — עַל־יְדֵי זֵעָה טוֹבָה 
זוֹכִין  עַל־יְדֵי־זֶה  ה  שֶׁבִּקְדֻשָּׁ דָּבָר  בִּשְׁבִיל  שֶׁמַּזִּיעִין  עַל־יְדֵי  א. 

לְשִׂמְחָה, גַּם זוֹכֶה לִרְפוּאָה:

י אב 

ז — כִּי מְרַחֲמָם יְנַהֲגֵם

וְעִקַּר  יִשְׂרָאֵל.  מַנְהִיג  לִהְיוֹת  יָכוֹל  הוּא  רַחֲמָן  שֶׁהוּא  מִי  א. 
הָרַחֲמָנוּת הוּא כְּשֶׁיִּשְׂרָאֵל עַם קָדוֹשׁ נוֹפְלִין חַס וְשָׁלוֹם בַּעֲווֹנוֹת 
רַחֲמָנָא לִצְלָן. כִּי זֶהוּ הָרַחֲמָנוּת הַגָּדוֹל מִכָּל מִינֵי רַחֲמָנוּת. כִּי כָּל 
אוֹי  הַמַּשְּׂ כְּנֶגֶד  כְּלָל  נֶחֱשָׁבִים  אֵינָם  שֶׁבָּעוֹלָם  הַקָּשִׁים  הַיִּסּוּרִים 
גֹּדֶל  לְפִי  קָדוֹשׁ,  עַם  יִשְׂרָאֵל  כִּי  וְשָׁלוֹם.  חַס  עֲווֹנוֹת  שֶׁל  הַכָּבֵד 
א  לִשָּׂ יְכוֹלִים  אֵינָם  וְדַקּוּתָם  רוּחָנִיּוּתָם  וְגֹדֶל  רְשָׁם  מִשָּׁ תָם  קְדֻשָּׁ
אוֹי הַכָּבֵד שֶׁל עֲווֹנוֹת אֲפִלּוּ יוֹם אֶחָד. וְהַמַּנְהִיג  עֲלֵיהֶם כְּלָל הַמַּשְּׂ
הָאֱמֶת הוּא רַחֲמָן מְאֹד וּמְרַחֵם עַל יִשְׂרָאֵל עַם קָדוֹשׁ לְהוֹצִיאָם 
שֶׁאֵין  עַל־יְדֵי  רַק  הוּא  לַעֲווֹנוֹת  בָּאִים  מֵהֵיכָן  וּבֶאֱמֶת  מֵעֲווֹנוֹת. 
עוֹבֵר  אָדָם  ‘אֵין  כִּי  בָּאָרֶץ.  שַׁלִּיט  אֱלֹהִים  שֶׁיֵּשׁ  דַּעַת  לְהָאָדָם 
רַחֲמָנוּת  כָּל  כֵּן  וְעַל  שְׁטוּת׳.  רוּחַ  בּוֹ  נִכְנָס  כֵּן  אֶלָּא־אִם  עֲבֵרָה 
הַמַּנְהִיג הָאֱמֶת עַל יִשְׂרָאֵל הוּא לְהַכְנִיס בָּהֶם דַּעַת וְיִרְאַת שָׁמַיִם 
כְּדֵי לְהוֹצִיאָם מֵעֲווֹנוֹת רַחֲמָנָא לִצְלָן. וְהוּא הוּא הָעוֹסֵק בְּיִשּׁוּבוֹ 
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ב מִבְּנֵי אָדָם הַיְנוּ בְּנֵי דֵּעָה. כִּי עִקַּר  שֶׁל עוֹלָם שֶׁיִּהְיֶה הָעוֹלָם מְיֻשָּׁ
הָאָדָם הוּא הַדַּעַת וּמִי שֶׁאֵין לוֹ דַּעַת אֵינוֹ מִן הַיִּשּׁוּב וְאֵינוֹ מְכֻנֶּה 

בְּשֵׁם אָדָם כְּלָל רַק הוּא בְּחִינַת חַיָּה בִּדְמוּת אָדָם:

ב. וַאֲפִלּוּ כְּשֶׁמַּגִּיעַ זְמַנּוֹ לְהִסְתַּלֵּק וְנִשְׁמָתוֹ עוֹלָה לְמָקוֹם שֶׁעוֹלָה 
לְמַעְלָה.  רַק  דְּבוּקָה  הַנְּשָׁמָה  שֶׁתִּהְיֶה  וּשְׁלֵמוּת  תַּכְלִית  זֶה  אֵין 
לְמַעְלָה  בְּעֵת שֶׁהִיא  הַנְּשָׁמָה הוּא אֲשֶׁר  לֵמוּת שֶׁל  הַשְּׁ עִקַּר  רַק 
אוֹ  בֵּן  בְּרָכָה  אַחֲרָיו  אֵר  שֶׁיִּשָּׁ צָרִיךְ  כֵּן  וְעַל  כֵּן.  גַּם  לְמַטָּה  תִּהְיֶה 
אֵר דַּעְתּוֹ לְמַטָּה גַּם כֵּן בְּעֵת שֶׁנִּסְתַּלֵּק לְמַעְלָה,  תַּלְמִיד כְּדֵי שֶׁיִּשָּׁ
שֶׁעַל־יְדֵי הַדַּעַת הַקָּדוֹשׁ שֶׁנִּשְׁאָר אַחֲרָיו בְּבָנָיו וּבְתַלְמִידָיו יַצִּיל 
אֶת יִשְׂרָאֵל מֵעֲווֹנוֹת לְדוֹרֵי דּוֹרוֹת. כִּי מִי שֶׁיּוֹדֵעַ קְצָת מִידִיעָתוֹ 
וְחַיּוֹת  שְׂרָפִים  לוֹ  יֵשׁ  יִתְבָּרַךְ  ם  שֶׁהַשֵּׁ אַף  יוֹדֵעַ,  הוּא  יִתְבָּרַךְ 
עִקַּר  אַף־עַל־פִּי־כֵן  יִתְבָּרַךְ  אוֹתוֹ  עוֹבְדִים  שֶׁהֵם  וְכוּ׳  וְאוֹפַנִּים 
פָל  תַּעֲנוּגָיו וְשַׁעֲשׁוּעָיו יִתְבָּרַךְ הוּא רַק שֶׁאֲנַחְנוּ מֵעוֹלָם הַזֶּה הַשָּׁ
נְגַדֵּל וּנְקַדֵּשׁ שְׁמוֹ יִתְבָּרַךְ. וְעַל כֵּן הוּא מִשְׁתַּדֵּל לְהַשְׁאִיר דַּעְתּוֹ 
לְדוֹרֵי  בָּעוֹלָם  דַּעְתּוֹ  אֶת  שֶׁיָּאִירוּ  וְתַלְמִידִים  בְּבָנִים  הַקְּדוֹשָׁה 
דּוֹרוֹת כְּדֵי לְהַצִּיל אֶת יִשְׂרָאֵל מֵעֲווֹנוֹת לְעוֹלָם וָעֶד. וְעַל־יְדֵי־זֶה 

נֶחֱשָׁב כְּאִלּוּ הוּא בְּעַצְמוֹ מַמָּשׁ נִשְׁאָר בָּעוֹלָם:

יא אב

ג. וְכָל אָדָם צָרִיךְ לְקַיֵּם זֹאת לְרַחֵם עַל יִשְׂרָאֵל לְהוֹצִיאָם מֵעֲווֹנוֹת. 
תַּכְלִית  שׁוּם  וְשֶׁאֵין  בָּאָרֶץ  שַׁלִּיט  אֱלֹהִים  שֶׁיֵּשׁ  וּלְהוֹדִיעַ  לֵידַע 

God save us. This leader thereby engages in the settlement of 
the world, so that the world should be inhabited by people –  
that is, by beings with knowledge. For the essence of a hu-
man being is his knowledge; and a person who does not have 
knowledge is not part of the settlement and is not called a hu-
man being at all; rather, he is merely an animal in human form.

2. Even when this leader’s time comes to depart from the 
world, and his soul ascends to the place that it does, his ul-
timate purpose and perfection has still not been achieved if 
his soul should only be attached to some sublime and exalted 
place up above. Rather, the soul’s true perfection is achieved 
only if, at the time that it is up above, it is also down below. 
Therefore, this leader must leave blessing after him in the form 
of a son or student so that his knowledge should also remain 
down below when he departs for the heavenly heights. Then, 
through the holy knowledge that remains after him in his chil-
dren and students, he will rescue the Jewish people from sins 
for generations to come. Anyone who has even a modicum of 
knowledge about God knows that while God has Seraphim, 
Chayot, Ophanim and many other sorts of exalted spiritual 
beings that serve Him, nevertheless, God’s greatest pleasure 
and delight is only when we, from this lowly world, magnify 
and sanctify His Blessed Name. Accordingly, the true leader 
endeavors to leave his holy knowledge in his children and stu-
dents, so that they will shine his knowledge into the world for 
generations to come and rescue the Jewish people from sin for 
all time. When this takes place, it is then considered as if he 
himself actually remains in the world.

11 AV 

3. Every person must fulfill this – [namely,] to have compas-
sion on the Jewish people and to extricate them from sin; and 
to know and to make known that there is a God controlling 
the world and that there is no purpose or goal in the world 
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ב מִבְּנֵי אָדָם הַיְנוּ בְּנֵי דֵּעָה. כִּי עִקַּר  שֶׁל עוֹלָם שֶׁיִּהְיֶה הָעוֹלָם מְיֻשָּׁ
הָאָדָם הוּא הַדַּעַת וּמִי שֶׁאֵין לוֹ דַּעַת אֵינוֹ מִן הַיִּשּׁוּב וְאֵינוֹ מְכֻנֶּה 

בְּשֵׁם אָדָם כְּלָל רַק הוּא בְּחִינַת חַיָּה בִּדְמוּת אָדָם:

ב. וַאֲפִלּוּ כְּשֶׁמַּגִּיעַ זְמַנּוֹ לְהִסְתַּלֵּק וְנִשְׁמָתוֹ עוֹלָה לְמָקוֹם שֶׁעוֹלָה 
לְמַעְלָה.  רַק  דְּבוּקָה  הַנְּשָׁמָה  שֶׁתִּהְיֶה  וּשְׁלֵמוּת  תַּכְלִית  זֶה  אֵין 
לְמַעְלָה  בְּעֵת שֶׁהִיא  הַנְּשָׁמָה הוּא אֲשֶׁר  לֵמוּת שֶׁל  הַשְּׁ עִקַּר  רַק 
אוֹ  בֵּן  בְּרָכָה  אַחֲרָיו  אֵר  שֶׁיִּשָּׁ צָרִיךְ  כֵּן  וְעַל  כֵּן.  גַּם  לְמַטָּה  תִּהְיֶה 
אֵר דַּעְתּוֹ לְמַטָּה גַּם כֵּן בְּעֵת שֶׁנִּסְתַּלֵּק לְמַעְלָה,  תַּלְמִיד כְּדֵי שֶׁיִּשָּׁ
שֶׁעַל־יְדֵי הַדַּעַת הַקָּדוֹשׁ שֶׁנִּשְׁאָר אַחֲרָיו בְּבָנָיו וּבְתַלְמִידָיו יַצִּיל 
אֶת יִשְׂרָאֵל מֵעֲווֹנוֹת לְדוֹרֵי דּוֹרוֹת. כִּי מִי שֶׁיּוֹדֵעַ קְצָת מִידִיעָתוֹ 
וְחַיּוֹת  שְׂרָפִים  לוֹ  יֵשׁ  יִתְבָּרַךְ  ם  שֶׁהַשֵּׁ אַף  יוֹדֵעַ,  הוּא  יִתְבָּרַךְ 
עִקַּר  אַף־עַל־פִּי־כֵן  יִתְבָּרַךְ  אוֹתוֹ  עוֹבְדִים  שֶׁהֵם  וְכוּ׳  וְאוֹפַנִּים 
פָל  תַּעֲנוּגָיו וְשַׁעֲשׁוּעָיו יִתְבָּרַךְ הוּא רַק שֶׁאֲנַחְנוּ מֵעוֹלָם הַזֶּה הַשָּׁ
נְגַדֵּל וּנְקַדֵּשׁ שְׁמוֹ יִתְבָּרַךְ. וְעַל כֵּן הוּא מִשְׁתַּדֵּל לְהַשְׁאִיר דַּעְתּוֹ 
לְדוֹרֵי  בָּעוֹלָם  דַּעְתּוֹ  אֶת  שֶׁיָּאִירוּ  וְתַלְמִידִים  בְּבָנִים  הַקְּדוֹשָׁה 
דּוֹרוֹת כְּדֵי לְהַצִּיל אֶת יִשְׂרָאֵל מֵעֲווֹנוֹת לְעוֹלָם וָעֶד. וְעַל־יְדֵי־זֶה 

נֶחֱשָׁב כְּאִלּוּ הוּא בְּעַצְמוֹ מַמָּשׁ נִשְׁאָר בָּעוֹלָם:

יא אב

ג. וְכָל אָדָם צָרִיךְ לְקַיֵּם זֹאת לְרַחֵם עַל יִשְׂרָאֵל לְהוֹצִיאָם מֵעֲווֹנוֹת. 
תַּכְלִית  שׁוּם  וְשֶׁאֵין  בָּאָרֶץ  שַׁלִּיט  אֱלֹהִים  שֶׁיֵּשׁ  וּלְהוֹדִיעַ  לֵידַע 

God save us. This leader thereby engages in the settlement of 
the world, so that the world should be inhabited by people –  
that is, by beings with knowledge. For the essence of a hu-
man being is his knowledge; and a person who does not have 
knowledge is not part of the settlement and is not called a hu-
man being at all; rather, he is merely an animal in human form.

2. Even when this leader’s time comes to depart from the 
world, and his soul ascends to the place that it does, his ul-
timate purpose and perfection has still not been achieved if 
his soul should only be attached to some sublime and exalted 
place up above. Rather, the soul’s true perfection is achieved 
only if, at the time that it is up above, it is also down below. 
Therefore, this leader must leave blessing after him in the form 
of a son or student so that his knowledge should also remain 
down below when he departs for the heavenly heights. Then, 
through the holy knowledge that remains after him in his chil-
dren and students, he will rescue the Jewish people from sins 
for generations to come. Anyone who has even a modicum of 
knowledge about God knows that while God has Seraphim, 
Chayot, Ophanim and many other sorts of exalted spiritual 
beings that serve Him, nevertheless, God’s greatest pleasure 
and delight is only when we, from this lowly world, magnify 
and sanctify His Blessed Name. Accordingly, the true leader 
endeavors to leave his holy knowledge in his children and stu-
dents, so that they will shine his knowledge into the world for 
generations to come and rescue the Jewish people from sin for 
all time. When this takes place, it is then considered as if he 
himself actually remains in the world.

11 AV 

3. Every person must fulfill this – [namely,] to have compas-
sion on the Jewish people and to extricate them from sin; and 
to know and to make known that there is a God controlling 
the world and that there is no purpose or goal in the world 
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בְּזֶה הָעוֹלָם כִּי אִם לַעֲשׂוֹת רְצוֹנוֹ יִתְבָּרַךְ. כִּי אֵין נִשְׁאָר מֵהָאָדָם 
אַחַר הִסְתַּלְּקוּתוֹ כִּי אִם הַדַּעַת הַזֶּה שֶׁהֵאִיר בַּחֲבֵרָיו. וּכְשֶׁאֶחָד 
מְדַבֵּר עִם חֲבֵרוֹ בְּיִרְאַת שָׁמַיִם וּמֵאִיר בּוֹ דַּעְתּוֹ הַקְּדוֹשָׁה שֶׁקִּבֵּל 
מֵרַבּוֹ בְּאֵיזֶה דִּבּוּר שֶׁמְּדַבֵּר עַל לִבּוֹ לַהֲשִׁיבוֹ מֵעֲווֹנוֹתָיו. אָז חֲבֵרוֹ 
נֶחֱשָׁב  אָז  בּוֹ  מֵאִיר  כְּשֶׁחֲבֵרוֹ  לְהֵפֶךְ  וְכֵן  תַּלְמִיד.  אֶצְלוֹ  נֶחֱשָׁב 
הוּא תַּלְמִיד לְגַבֵּי חֲבֵרוֹ וְאָז כְּשֶׁמַּגִּיעַ זְמַנּוֹ לְהִסְתַּלֵּק מִן הָעוֹלָם 
כְּאִלּוּ הוּא  נֶחֱשָׁב  וְיִהְיֶה  בַּחֲבֵרוֹ  הַדִּבּוּר שֶׁהֵאִיר  בְּזֶה  יִתְלַבֵּשׁ  אָז 
בְּעַצְמוֹ מַמָּשׁ קַיָּם בָּעוֹלָם. וְזֶה עִקַּר שְׁלֵמוּת הַנְּשָׁמָה. וְכָל אָדָם 
וּכְמוֹ  יְצָרָהּ״.  לָשֶׁבֶת  בְרָאָהּ  תֹהוּ  “לֹא  כִּי  בָּזֶה  לְהִשְׁתַּדֵּל  מְחֻיָּב 
שֶׁהָאָדָם מְצֻוָּה לְהַעֲמִיד בָּנִים בָּעוֹלָם בִּשְׁבִיל קִיּוּם הַמִּין כֵּן הוּא 
אֵינוֹ  זֶה  זוּלַת  כִּי  אָדָם.  בִּבְנֵי  שָׁמַיִם  וְיִרְאַת  דַּעַת  לְהַכְנִיס  מְצֻוֶּה 

בִּכְלָל אָדָם כְּלָל כַּנַּ״ל:

עַל  גַּם  לְרַחֵם  צָרִיךְ  שָׁמַיִם  בְּיִרְאַת  חֲבֵרוֹ  עִם  לְדַבֵּר  כְּשֶׁרוֹצֶה  ד. 
עַצְמוֹ לָצֵאת מֵעֲווֹנוֹת וְשֶׁיִּהְיֶה לוֹ יִרְאַת שָׁמַיִם כְּדֵי שֶׁיִּהְיוּ דְּבָרָיו 
נִשְׁמָעִין, וְגַם כְּדֵי שֶׁיִּתְקַיְּמוּ דְּבָרָיו אֵצֶל חֲבֵרוֹ. שֶׁלֹּא יַעֲבֹר הַדִּבּוּר 

מִלֵּב חֲבֵרוֹ תֵּכֶף:

עַל־יְדֵי־זֶה  שָׁמַיִם  בְּיִרְאַת  חֲבֵרוֹ  עִם  לְדַבֵּר  עַל־יְדֵי שֶׁעוֹסְקִים  ה. 
מַה  וּלְהָבִין  יג  לְהַשִּׂ שֶׁזּוֹכֶה  הַיְנוּ  הַמַּקִּיפִין,  אוֹרוֹת  יג  לְהַשִּׂ זוֹכִין 
יג בְּכָל פַּעַם לְפִי  יג וּמֵבִין בַּתְּחִלָּה. וְכֵן זוֹכֶה לְהַשִּׂ לֹּא הָיָה מַשִּׂ שֶּׁ

מַדְרֵגָתוֹ מַקִּיפִים גְּבֹהִים יוֹתֵר:

הַדּוֹר.  חֲכַם  שֶׁל  הָעֶלְיוֹנִים  הַמַּקִּיפִים  הֵם  הַכֹּל  מִן  וּלְמַעְלָה  ו. 

other than to do God’s will. For nothing remains of a person 
after his passing except this knowledge that he instilled in his 
fellow man. When one person speaks with another about the 
fear of Heaven, and he shines into him the holy knowledge that 
he received from his Rav, using whatever words speak to his 
heart to remove him from his sins, the other person is then 
considered to be his student. Conversely, when another person 
shines [Godly knowledge] into him, he is then considered the 
latter’s student. Then, when his time comes to depart from the 
world, he will be clothed [so to speak] in those words that he 
shone into his fellow man, and it will be as if he himself still ac-
tually exists in the world. This is the perfected state of the soul. 
It is incumbent on every person to endeavor to do this, because 

“He did not create it [i.e., the world] to be desolate; He fashioned 
it to be inhabited” (Isaiah 45:18). And just as a person is command-
ed to bring children into the world for the perpetuation of the 
human race, so is he commanded to instill knowledge and fear 
of Heaven in other people – since lacking this knowledge, they 
are not considered human beings at all.

4. When a person wishes to speak with another person about 
the fear of Heaven, he must also have compassion on himself 
to remove himself from sin, and he himself must possess fear 
of Heaven. Then his words will be heard and they will remain 
with the other person, and they will not pass immediately out 
of the other person’s heart.

5. By involving himself in speaking with other people about the 
fear of Heaven, a person merits to comprehend the Surrounding 
Lights. This means that he merits to grasp and to understand 
that which he did not grasp or understand initially; and so he 
merits on each occasion to comprehend more exalted con-
cepts commensurate with his level.

6. The highest levels of all are the exalted Makifim (Surrounding 
Levels of Knowledge) of the sage of the generation. Now, when 
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בְּזֶה הָעוֹלָם כִּי אִם לַעֲשׂוֹת רְצוֹנוֹ יִתְבָּרַךְ. כִּי אֵין נִשְׁאָר מֵהָאָדָם 
אַחַר הִסְתַּלְּקוּתוֹ כִּי אִם הַדַּעַת הַזֶּה שֶׁהֵאִיר בַּחֲבֵרָיו. וּכְשֶׁאֶחָד 
מְדַבֵּר עִם חֲבֵרוֹ בְּיִרְאַת שָׁמַיִם וּמֵאִיר בּוֹ דַּעְתּוֹ הַקְּדוֹשָׁה שֶׁקִּבֵּל 
מֵרַבּוֹ בְּאֵיזֶה דִּבּוּר שֶׁמְּדַבֵּר עַל לִבּוֹ לַהֲשִׁיבוֹ מֵעֲווֹנוֹתָיו. אָז חֲבֵרוֹ 
נֶחֱשָׁב  אָז  בּוֹ  מֵאִיר  כְּשֶׁחֲבֵרוֹ  לְהֵפֶךְ  וְכֵן  תַּלְמִיד.  אֶצְלוֹ  נֶחֱשָׁב 
הוּא תַּלְמִיד לְגַבֵּי חֲבֵרוֹ וְאָז כְּשֶׁמַּגִּיעַ זְמַנּוֹ לְהִסְתַּלֵּק מִן הָעוֹלָם 
כְּאִלּוּ הוּא  נֶחֱשָׁב  וְיִהְיֶה  בַּחֲבֵרוֹ  הַדִּבּוּר שֶׁהֵאִיר  בְּזֶה  יִתְלַבֵּשׁ  אָז 
בְּעַצְמוֹ מַמָּשׁ קַיָּם בָּעוֹלָם. וְזֶה עִקַּר שְׁלֵמוּת הַנְּשָׁמָה. וְכָל אָדָם 
וּכְמוֹ  יְצָרָהּ״.  לָשֶׁבֶת  בְרָאָהּ  תֹהוּ  “לֹא  כִּי  בָּזֶה  לְהִשְׁתַּדֵּל  מְחֻיָּב 
שֶׁהָאָדָם מְצֻוָּה לְהַעֲמִיד בָּנִים בָּעוֹלָם בִּשְׁבִיל קִיּוּם הַמִּין כֵּן הוּא 
אֵינוֹ  זֶה  זוּלַת  כִּי  אָדָם.  בִּבְנֵי  שָׁמַיִם  וְיִרְאַת  דַּעַת  לְהַכְנִיס  מְצֻוֶּה 

בִּכְלָל אָדָם כְּלָל כַּנַּ״ל:

עַל  גַּם  לְרַחֵם  צָרִיךְ  שָׁמַיִם  בְּיִרְאַת  חֲבֵרוֹ  עִם  לְדַבֵּר  כְּשֶׁרוֹצֶה  ד. 
עַצְמוֹ לָצֵאת מֵעֲווֹנוֹת וְשֶׁיִּהְיֶה לוֹ יִרְאַת שָׁמַיִם כְּדֵי שֶׁיִּהְיוּ דְּבָרָיו 
נִשְׁמָעִין, וְגַם כְּדֵי שֶׁיִּתְקַיְּמוּ דְּבָרָיו אֵצֶל חֲבֵרוֹ. שֶׁלֹּא יַעֲבֹר הַדִּבּוּר 

מִלֵּב חֲבֵרוֹ תֵּכֶף:

עַל־יְדֵי־זֶה  שָׁמַיִם  בְּיִרְאַת  חֲבֵרוֹ  עִם  לְדַבֵּר  עַל־יְדֵי שֶׁעוֹסְקִים  ה. 
מַה  וּלְהָבִין  יג  לְהַשִּׂ שֶׁזּוֹכֶה  הַיְנוּ  הַמַּקִּיפִין,  אוֹרוֹת  יג  לְהַשִּׂ זוֹכִין 
יג בְּכָל פַּעַם לְפִי  יג וּמֵבִין בַּתְּחִלָּה. וְכֵן זוֹכֶה לְהַשִּׂ לֹּא הָיָה מַשִּׂ שֶּׁ

מַדְרֵגָתוֹ מַקִּיפִים גְּבֹהִים יוֹתֵר:

הַדּוֹר.  חֲכַם  שֶׁל  הָעֶלְיוֹנִים  הַמַּקִּיפִים  הֵם  הַכֹּל  מִן  וּלְמַעְלָה  ו. 

other than to do God’s will. For nothing remains of a person 
after his passing except this knowledge that he instilled in his 
fellow man. When one person speaks with another about the 
fear of Heaven, and he shines into him the holy knowledge that 
he received from his Rav, using whatever words speak to his 
heart to remove him from his sins, the other person is then 
considered to be his student. Conversely, when another person 
shines [Godly knowledge] into him, he is then considered the 
latter’s student. Then, when his time comes to depart from the 
world, he will be clothed [so to speak] in those words that he 
shone into his fellow man, and it will be as if he himself still ac-
tually exists in the world. This is the perfected state of the soul. 
It is incumbent on every person to endeavor to do this, because 

“He did not create it [i.e., the world] to be desolate; He fashioned 
it to be inhabited” (Isaiah 45:18). And just as a person is command-
ed to bring children into the world for the perpetuation of the 
human race, so is he commanded to instill knowledge and fear 
of Heaven in other people – since lacking this knowledge, they 
are not considered human beings at all.

4. When a person wishes to speak with another person about 
the fear of Heaven, he must also have compassion on himself 
to remove himself from sin, and he himself must possess fear 
of Heaven. Then his words will be heard and they will remain 
with the other person, and they will not pass immediately out 
of the other person’s heart.

5. By involving himself in speaking with other people about the 
fear of Heaven, a person merits to comprehend the Surrounding 
Lights. This means that he merits to grasp and to understand 
that which he did not grasp or understand initially; and so he 
merits on each occasion to comprehend more exalted con-
cepts commensurate with his level.

6. The highest levels of all are the exalted Makifim (Surrounding 
Levels of Knowledge) of the sage of the generation. Now, when 

865 | PART II − LESSON 7 11 AV יא אב 864 | קיצור ליקוטי מוהר“ן — תנינא ז 



BRESLOV 
RESEARCH 
INSTITUTE

מכון
נחלת
צבי

לְדַבֵּר  וְעוֹסֵק  בְּתַלְמִידָיו  דַּעְתּוֹ  מַכְנִיס  שֶׁבַּדּוֹר  הֶחָכָם  וּכְשֶׁזֶּהוּ 
שֶׁלּוֹ  הַמַּקִּיפִין  אוֹרוֹת  יג  מַשִּׂ עַל־יְדֵי־זֶה  שָׁמַיִם  בְּיִרְאַת  עִמָּהֶם 
מֵהַזְּמַן,  לְמַעְלָה  הוּא  הַבָּא  עוֹלָם  כִּי  הַבָּא.  עוֹלָם  בְּחִינַת  שֶׁהֵם 
יִּהְיֶה  שֶּׁ וּמַה  הָיָה  שֶּׁ מַה   — כֻּלּוֹ  הַזֶּה  הָעוֹלָם  כָּל  שֶׁל  הַזְּמַן  כָּל  כִּי 
הוּא כֻּלּוֹ אַיִן וָאֶפֶס נֶגֶד יוֹם אֶחָד וַאֲפִלּוּ נֶגֶד רֶגַע אַחַת שֶׁל עוֹלָם 
וְאֵין שָׁם  מֵהַזְּמַן  לְמַעְלָה  וְשָׁם הוּא  הַבָּא שֶׁהוּא יוֹם שֶׁכֻּלּוֹ אָרֹךְ 
גוֹת  הַשָּׂ בְּחִינַת  הֵם  שָׁם  שֶׁיֵּשׁ  הַזְּמַנִּים  סֵדֶר  רַק  כְּלָל.  זְמַן  שׁוּם 
מַקִּיפִים  וְיֵשׁ  יָמִים  בְּחִינַת  שֶׁהֵם  מַקִּיפִים  שֶׁיֵּשׁ  מַקִּיפִים,  שֶׁל 
הַתַּעֲנוּג  עִקַּר  זֶה  הַלָּלוּ  מַקִּיפִים  גוֹת  וְהַשָּׂ שָׁנִים.  בְּחִינַת  שֶׁהֵם 
אֲשֶׁר  טוּבְךָ  רַב  “מָה  בְּחִינַת  וְהֵם  הַבָּא,  עוֹלָם  שֶׁל  עֲשׁוּעִים  וְהַשַּׁ

יגָם: צָפַנְתָּ לִירֵאֶיךָ״. אַשְׁרֵי מִי שֶׁזּוֹכֶה לְהַשִּׂ

יב אב

שֶׁיּוּכַל  צָרִיךְ  הַנַּ״ל  הַמַּקִּיפִים  לְאֵלּוּ  שֶׁזּוֹכֶה  וְהַצַּדִּיק  הֶחָכָםֿ  ז. 
לְהַגְּבֹהִים  לְהַרְאוֹת  הַיְנוּ  מַטָּה  דָּרֵי  וְעִם  מַעְלָה  דָּרֵי  עִם  לִלְמֹד 
בְּחִינַת מֶה חָמִיתָ  יִתְבָּרַךְ  בִּידִיעָתוֹ  כְּלָל  יוֹדְעִים  בְּמַעֲלָה שֶׁאֵינָם 
מַה פִּשְׁפַּשְׁתָּ וְכוּ׳ וּלְהִפּוּךְ לְדָרֵי מַטָּה שֶׁהֵם הַמֻּנָּחִים בַּעֲווֹנוֹתֵיהֶם 
בְּתוֹךְ הָאָרֶץ מַמָּשׁ בְּתַכְלִית הַיְרִידָה צָרִיךְ לְהַרְאוֹת לָהֶם, שֶׁעֲדַיִן 
ה׳ עִמָּם וְאֶצְלָם וְקָרוֹב לָהֶם וּלְחַזְּקָם וּלְאַמְּצָם שֶׁלֹּא יִתְיָאֲשׁוּ חַס 
וְשָׁלוֹם בְּשׁוּם אֹפֶן בָּעוֹלָם כְּלָל. וְהַצַּדִּיק הָאֱמֶת אֵינוֹ נִקְרָא בְּשֵׁם 
צַדִּיק כִּי אִם כְּשֶׁיֵּשׁ לוֹ הַכֹּחַ הַזֶּה לִלְמֹד עִם דָּרֵי מַעְלָה וְדָרֵי מַטָּה 
שֶׁל  מֵהַלִּמּוּד  גַּם  מַטָּה  לְהַדָּרֵי  לְהַרְאוֹת  יַחַד  לְכוֹלְלָם  גַּם  כַּנַּ״ל. 

this outstanding sage of the generation places his knowl-
edge into his students and involves himself in speaking with 
them about the fear of Heaven, he thereby comprehends his 
Makifim, which are identified with the World to Come. For 
the World to Come is above time; and the whole span of time 
of this entire world – past and future – is absolutely nothing 
compared with one day, even with one moment, of the World 
to Come, which is the “day that is wholly long.” The World to 
Come transcends all time, and time does not exist there at all. 
Rather, the time-divisions that exist there are these Makifim, 
with levels corresponding to days and levels corresponding to 
years. The comprehension of these Makifim is the main plea-
sure and delight of the World to Come, and they are what is 
described in the verse, “How great is Your good that You have 
stored away for those who fear You!” (Psalms 31:20). Fortunate is 
he who merits to comprehend them!

12 AV 

7. The sage and tzaddik who merits to comprehend these 
Makifim must be able to teach both “those who dwell up above” 
and “those who dwell down below.” This means that he must 
be able to show those people who are at a high spiritual level 
that they actually know nothing at all about God, as in, “What 
have you seen? What have you understood?” Conversely, he 
must be able to show “those who dwell down below” – that is, 
those people who, because of their sins, literally reside “in the 
earth,” in the deepest pits of spiritual decline – that God is still 
with them, by them and close to them. He must strengthen 
and fortify these people so that they do not give up on them-
selves, God forbid, under any circumstances. The true tzaddik 
is only called a tzaddik when he has this power to teach both 

“those who dwell up above” and “those who dwell down be-
low.” Moreover, he must blend these two approaches together, 
showing “those who dwell down below” something of what he 
teaches “those who dwell up above,” and he must show “those 
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לְדַבֵּר  וְעוֹסֵק  בְּתַלְמִידָיו  דַּעְתּוֹ  מַכְנִיס  שֶׁבַּדּוֹר  הֶחָכָם  וּכְשֶׁזֶּהוּ 
שֶׁלּוֹ  הַמַּקִּיפִין  אוֹרוֹת  יג  מַשִּׂ עַל־יְדֵי־זֶה  שָׁמַיִם  בְּיִרְאַת  עִמָּהֶם 
מֵהַזְּמַן,  לְמַעְלָה  הוּא  הַבָּא  עוֹלָם  כִּי  הַבָּא.  עוֹלָם  בְּחִינַת  שֶׁהֵם 
יִּהְיֶה  שֶּׁ וּמַה  הָיָה  שֶּׁ מַה   — כֻּלּוֹ  הַזֶּה  הָעוֹלָם  כָּל  שֶׁל  הַזְּמַן  כָּל  כִּי 
הוּא כֻּלּוֹ אַיִן וָאֶפֶס נֶגֶד יוֹם אֶחָד וַאֲפִלּוּ נֶגֶד רֶגַע אַחַת שֶׁל עוֹלָם 
וְאֵין שָׁם  מֵהַזְּמַן  לְמַעְלָה  וְשָׁם הוּא  הַבָּא שֶׁהוּא יוֹם שֶׁכֻּלּוֹ אָרֹךְ 
גוֹת  הַשָּׂ בְּחִינַת  הֵם  שָׁם  שֶׁיֵּשׁ  הַזְּמַנִּים  סֵדֶר  רַק  כְּלָל.  זְמַן  שׁוּם 
מַקִּיפִים  וְיֵשׁ  יָמִים  בְּחִינַת  שֶׁהֵם  מַקִּיפִים  שֶׁיֵּשׁ  מַקִּיפִים,  שֶׁל 
הַתַּעֲנוּג  עִקַּר  זֶה  הַלָּלוּ  מַקִּיפִים  גוֹת  וְהַשָּׂ שָׁנִים.  בְּחִינַת  שֶׁהֵם 
אֲשֶׁר  טוּבְךָ  רַב  “מָה  בְּחִינַת  וְהֵם  הַבָּא,  עוֹלָם  שֶׁל  עֲשׁוּעִים  וְהַשַּׁ

יגָם: צָפַנְתָּ לִירֵאֶיךָ״. אַשְׁרֵי מִי שֶׁזּוֹכֶה לְהַשִּׂ

יב אב

שֶׁיּוּכַל  צָרִיךְ  הַנַּ״ל  הַמַּקִּיפִים  לְאֵלּוּ  שֶׁזּוֹכֶה  וְהַצַּדִּיק  הֶחָכָםֿ  ז. 
לְהַגְּבֹהִים  לְהַרְאוֹת  הַיְנוּ  מַטָּה  דָּרֵי  וְעִם  מַעְלָה  דָּרֵי  עִם  לִלְמֹד 
בְּחִינַת מֶה חָמִיתָ  יִתְבָּרַךְ  בִּידִיעָתוֹ  כְּלָל  יוֹדְעִים  בְּמַעֲלָה שֶׁאֵינָם 
מַה פִּשְׁפַּשְׁתָּ וְכוּ׳ וּלְהִפּוּךְ לְדָרֵי מַטָּה שֶׁהֵם הַמֻּנָּחִים בַּעֲווֹנוֹתֵיהֶם 
בְּתוֹךְ הָאָרֶץ מַמָּשׁ בְּתַכְלִית הַיְרִידָה צָרִיךְ לְהַרְאוֹת לָהֶם, שֶׁעֲדַיִן 
ה׳ עִמָּם וְאֶצְלָם וְקָרוֹב לָהֶם וּלְחַזְּקָם וּלְאַמְּצָם שֶׁלֹּא יִתְיָאֲשׁוּ חַס 
וְשָׁלוֹם בְּשׁוּם אֹפֶן בָּעוֹלָם כְּלָל. וְהַצַּדִּיק הָאֱמֶת אֵינוֹ נִקְרָא בְּשֵׁם 
צַדִּיק כִּי אִם כְּשֶׁיֵּשׁ לוֹ הַכֹּחַ הַזֶּה לִלְמֹד עִם דָּרֵי מַעְלָה וְדָרֵי מַטָּה 
שֶׁל  מֵהַלִּמּוּד  גַּם  מַטָּה  לְהַדָּרֵי  לְהַרְאוֹת  יַחַד  לְכוֹלְלָם  גַּם  כַּנַּ״ל. 

this outstanding sage of the generation places his knowl-
edge into his students and involves himself in speaking with 
them about the fear of Heaven, he thereby comprehends his 
Makifim, which are identified with the World to Come. For 
the World to Come is above time; and the whole span of time 
of this entire world – past and future – is absolutely nothing 
compared with one day, even with one moment, of the World 
to Come, which is the “day that is wholly long.” The World to 
Come transcends all time, and time does not exist there at all. 
Rather, the time-divisions that exist there are these Makifim, 
with levels corresponding to days and levels corresponding to 
years. The comprehension of these Makifim is the main plea-
sure and delight of the World to Come, and they are what is 
described in the verse, “How great is Your good that You have 
stored away for those who fear You!” (Psalms 31:20). Fortunate is 
he who merits to comprehend them!

12 AV 

7. The sage and tzaddik who merits to comprehend these 
Makifim must be able to teach both “those who dwell up above” 
and “those who dwell down below.” This means that he must 
be able to show those people who are at a high spiritual level 
that they actually know nothing at all about God, as in, “What 
have you seen? What have you understood?” Conversely, he 
must be able to show “those who dwell down below” – that is, 
those people who, because of their sins, literally reside “in the 
earth,” in the deepest pits of spiritual decline – that God is still 
with them, by them and close to them. He must strengthen 
and fortify these people so that they do not give up on them-
selves, God forbid, under any circumstances. The true tzaddik 
is only called a tzaddik when he has this power to teach both 

“those who dwell up above” and “those who dwell down be-
low.” Moreover, he must blend these two approaches together, 
showing “those who dwell down below” something of what he 
teaches “those who dwell up above,” and he must show “those 
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דָּרֵי מַעְלָה וְכֵן לְהַרְאוֹת לְהַדָּרֵי מַעְלָה גַּם מֵהַלִּמּוּד שֶׁל דָּרֵי מַטָּה 
וּלְקַיֵּם כֻּלָּם בְּגֹדֶל כֹּחוֹ כְּדֵי שֶׁיִּהְיֶה לָהֶם יִרְאָה )עַיֵּן פְּנִים(:

ח. גַּם זֶה הֶחָכָם הַדּוֹר הַנַּ״ל צָרִיךְ לָדַעַת אֵיךְ לְדַבֵּר עִם כָּל אֶחָד 
וְאֶחָד, וְלַעֲשׂוֹת סְיָג לִדְבָרָיו לִשְׁתֹּק בְּמָקוֹם שֶׁצָּרִיךְ, לִשְׁתֹּק כְּדֵי 
בָּהֶם  לִכְנֹס  שֶׁאֲסוּרִין  וְתֵרוּצִים  בְּקֻשְׁיוֹת  הַשּׁוֹמְעִים  יִכָּנְסוּ  שֶׁלֹּא 

)עַיֵּן פְּנִים(:

כִּי  בְּיָדָיו.  לְתַלְמִידָיו  מְרַמֵּז  הָאֱמֶת  שֶׁהָרַב  הָרְמָזִים  עַל־יְדֵי  ט. 
כְּשֶׁהָרַב לוֹמֵד עִם תַּלְמִידָיו וּמַכְנִיס בָּהֶם דַּעַת וְיִרְאַת שָׁמַיִם יֵשׁ 
לִדְבָרָיו  סְיָג  וְעוֹשֶׂה  בְּפֵרוּשׁ  לָהֶם  לְהַסְבִּיר  אֶפְשָׁר  שֶׁאִי  דְּבָרִים 
יָדַיִם  בְּחִינַת  שֶׁהֵם  רְמָזִים  עַל־יְדֵי  הַדְּבָרִים  לָהֶם  וּמְרַמֵּז  כַּנַּ״ל 
נִמְשָׁךְ  הָרְמָזִים  אֵלּוּ  עַל־יְדֵי  בְּיָדָיו.  לָהֶם  וְנוֹטֶה  לָהֶם  שֶׁמְּרַמֵּז 

פַּרְנָסָה:

י. מִי שֶׁרוֹצֶה לְהַמְשִׁיךְ פַּרְנָסָה לְהַתְּלוּיִים בּוֹ, צָרִיךְ שֶׁיִּהְיֶה אִישׁ 
קְצָת  לוֹ  שֶׁיִּהְיוּ  צָרִיךְ  כִּי  מַזְלְנִיק(,  שְׁלֵים  )שֶׁקּוֹרִין  הַהִפּוּךְ  וְלֹא  חַיִל 

מֶמְשָׁלָה. וְעַל־יְדֵי־זֶה יוּכַל לְהַמְשִׁיךְ פַּרְנָסָה:

יג אב

שֶׁיֵּשׁ  הַנַּ״ל  וְהָרְמָזִים  מֵהַיָּדַיִם  הַפַּרְנָסָה  מְקַבֶּלֶת  הַמַּלְכוּת  יא. 
שֶׁבְּאֵלּוּ  וּמֵחֲמַת  לְתַלְמִידָיו.  לְרַמֵּז  עוֹסֵק  שֶׁהֶחָכָם  הַחָכְמָה  בְּיָם 
כֶל הָעֶלְיוֹן שֶׁל  הָרְמָזִים מְאִירִים הַמַּקִּיפִים. כִּי בָּהֶם מְרֻמָּזִים הַשֵּׂ
אי לְגַלּוֹת בְּפֵרוּשׁ לְתַלְמִידָיו בִּכְדֵי שֶׁלֹּא יַמְשִׁיךְ  הֶחָכָם, שֶׁאֵינוֹ רַשַּׁ
בְּחִינַת  הַנַּ״ל הֵם  וְהַמַּקִּיפִים  לְהַמְשִׁיכָם.  עֶלְיוֹנִים שֶׁאֵין  מַקִּיפִים 
כֵּן אִישׁ  גַּם  מִי שֶׁהוּא  כָּל  כֵּן  עַל  נֵדַע.  הַיְדִיעָה אֲשֶׁר לֹא  תַּכְלִית 

who dwell up above” something of what he teaches “those who 
dwell down below.” [In this way,] he sustains them all with the 
enormity of his power, in order that they should have fear and 
awe of God (see this lesson in Likutey Moharan for further explanation).

8. This sage of the generation must also know how to speak 
with each and every person, and how to make a “fence for his 
words” (Avot 6:6). This means that he must know how to keep 
silent when necessary, so that his listeners do not entertain 
questions and answers that are forbidden for them to enter-
tain (see this lesson in Likutey Moharan for further explanation).

9. Through the hints and allusions that the true Rav conveys to 
his students – since when the Rav learns with his students and 
instills knowledge and fear of Heaven in them, there are things 
that he cannot explain to them explicitly, so he makes a “fence 
for his words” and he intimates these things to his students by 
means of hints, which are associated with the hands, for he 
gives his students hints and indications with his hands – then 
through these hints, livelihood and sustenance are elicited.

10. A person who wants to draw down livelihood for those 
people who are dependent on him needs to be a man of val-
or and not the opposite (what people call a schlim mazelnick, a hapless 

individual). This is because a person must possess a little bit of 
dominion, and in turn, he will be able to draw down livelihood 
and sustenance.

13 AV 

11. Malkhut receives sustenance from the hands and hints 
that are present in the Sea of Wisdom. These are the hints that 
the sage conveys to his students; and within these hints radi-
ate the Makifim. For these hints allude to the lofty intellect of 
the sage, which he is not at liberty to reveal explicitly to his 
students lest he draw down exalted Makifim that should not 
be brought down. These Makifim are described by the dictum, 

“The ultimate knowledge is to know that one knows nothing.” 

13 AV869 | PART II − LESSON 7 יג אב 868 | קיצור ליקוטי מוהר“ן — תנינא ז 



BRESLOV 
RESEARCH 
INSTITUTE

מכון
נחלת
צבי

דָּרֵי מַעְלָה וְכֵן לְהַרְאוֹת לְהַדָּרֵי מַעְלָה גַּם מֵהַלִּמּוּד שֶׁל דָּרֵי מַטָּה 
וּלְקַיֵּם כֻּלָּם בְּגֹדֶל כֹּחוֹ כְּדֵי שֶׁיִּהְיֶה לָהֶם יִרְאָה )עַיֵּן פְּנִים(:

ח. גַּם זֶה הֶחָכָם הַדּוֹר הַנַּ״ל צָרִיךְ לָדַעַת אֵיךְ לְדַבֵּר עִם כָּל אֶחָד 
וְאֶחָד, וְלַעֲשׂוֹת סְיָג לִדְבָרָיו לִשְׁתֹּק בְּמָקוֹם שֶׁצָּרִיךְ, לִשְׁתֹּק כְּדֵי 
בָּהֶם  לִכְנֹס  שֶׁאֲסוּרִין  וְתֵרוּצִים  בְּקֻשְׁיוֹת  הַשּׁוֹמְעִים  יִכָּנְסוּ  שֶׁלֹּא 

)עַיֵּן פְּנִים(:

כִּי  בְּיָדָיו.  לְתַלְמִידָיו  מְרַמֵּז  הָאֱמֶת  שֶׁהָרַב  הָרְמָזִים  עַל־יְדֵי  ט. 
כְּשֶׁהָרַב לוֹמֵד עִם תַּלְמִידָיו וּמַכְנִיס בָּהֶם דַּעַת וְיִרְאַת שָׁמַיִם יֵשׁ 
לִדְבָרָיו  סְיָג  וְעוֹשֶׂה  בְּפֵרוּשׁ  לָהֶם  לְהַסְבִּיר  אֶפְשָׁר  שֶׁאִי  דְּבָרִים 
יָדַיִם  בְּחִינַת  שֶׁהֵם  רְמָזִים  עַל־יְדֵי  הַדְּבָרִים  לָהֶם  וּמְרַמֵּז  כַּנַּ״ל 
נִמְשָׁךְ  הָרְמָזִים  אֵלּוּ  עַל־יְדֵי  בְּיָדָיו.  לָהֶם  וְנוֹטֶה  לָהֶם  שֶׁמְּרַמֵּז 

פַּרְנָסָה:

י. מִי שֶׁרוֹצֶה לְהַמְשִׁיךְ פַּרְנָסָה לְהַתְּלוּיִים בּוֹ, צָרִיךְ שֶׁיִּהְיֶה אִישׁ 
קְצָת  לוֹ  שֶׁיִּהְיוּ  צָרִיךְ  כִּי  מַזְלְנִיק(,  שְׁלֵים  )שֶׁקּוֹרִין  הַהִפּוּךְ  וְלֹא  חַיִל 

מֶמְשָׁלָה. וְעַל־יְדֵי־זֶה יוּכַל לְהַמְשִׁיךְ פַּרְנָסָה:

יג אב

שֶׁיֵּשׁ  הַנַּ״ל  וְהָרְמָזִים  מֵהַיָּדַיִם  הַפַּרְנָסָה  מְקַבֶּלֶת  הַמַּלְכוּת  יא. 
שֶׁבְּאֵלּוּ  וּמֵחֲמַת  לְתַלְמִידָיו.  לְרַמֵּז  עוֹסֵק  שֶׁהֶחָכָם  הַחָכְמָה  בְּיָם 
כֶל הָעֶלְיוֹן שֶׁל  הָרְמָזִים מְאִירִים הַמַּקִּיפִים. כִּי בָּהֶם מְרֻמָּזִים הַשֵּׂ
אי לְגַלּוֹת בְּפֵרוּשׁ לְתַלְמִידָיו בִּכְדֵי שֶׁלֹּא יַמְשִׁיךְ  הֶחָכָם, שֶׁאֵינוֹ רַשַּׁ
בְּחִינַת  הַנַּ״ל הֵם  וְהַמַּקִּיפִים  לְהַמְשִׁיכָם.  עֶלְיוֹנִים שֶׁאֵין  מַקִּיפִים 
כֵּן אִישׁ  גַּם  מִי שֶׁהוּא  כָּל  כֵּן  עַל  נֵדַע.  הַיְדִיעָה אֲשֶׁר לֹא  תַּכְלִית 

who dwell up above” something of what he teaches “those who 
dwell down below.” [In this way,] he sustains them all with the 
enormity of his power, in order that they should have fear and 
awe of God (see this lesson in Likutey Moharan for further explanation).

8. This sage of the generation must also know how to speak 
with each and every person, and how to make a “fence for his 
words” (Avot 6:6). This means that he must know how to keep 
silent when necessary, so that his listeners do not entertain 
questions and answers that are forbidden for them to enter-
tain (see this lesson in Likutey Moharan for further explanation).

9. Through the hints and allusions that the true Rav conveys to 
his students – since when the Rav learns with his students and 
instills knowledge and fear of Heaven in them, there are things 
that he cannot explain to them explicitly, so he makes a “fence 
for his words” and he intimates these things to his students by 
means of hints, which are associated with the hands, for he 
gives his students hints and indications with his hands – then 
through these hints, livelihood and sustenance are elicited.

10. A person who wants to draw down livelihood for those 
people who are dependent on him needs to be a man of val-
or and not the opposite (what people call a schlim mazelnick, a hapless 

individual). This is because a person must possess a little bit of 
dominion, and in turn, he will be able to draw down livelihood 
and sustenance.

13 AV 

11. Malkhut receives sustenance from the hands and hints 
that are present in the Sea of Wisdom. These are the hints that 
the sage conveys to his students; and within these hints radi-
ate the Makifim. For these hints allude to the lofty intellect of 
the sage, which he is not at liberty to reveal explicitly to his 
students lest he draw down exalted Makifim that should not 
be brought down. These Makifim are described by the dictum, 

“The ultimate knowledge is to know that one knows nothing.” 
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חַיִל מְקַבֵּל מִמֶּנּוּ הַפַּרְנָסָה הַזֹּאת. וְעַל־יְדֵי־זֶה יוּכַל לִזְכּוֹת בִּשְׁעַת 
אֲכִילָתוֹ אֶת פַּרְנָסָתוֹ לְהֶאָרַת הָרָצוֹן. הַיְנוּ שֶׁדַּוְקָא בְּעֵת הָאֲכִילָה 
ם יִתְבָּרַךְ בְּרָצוֹן  יָאִיר לוֹ רָצוֹן מֻפְלָג שֶׁיִּרְצֶה וְיִכְסֹף וְיִשְׁתּוֹקֵק לְהַשֵּׁ
חָזָק וּמֻפְלָג בְּלִי שִׁעוּר וּבְלִי שׁוּם יְדִיעָה. עַד שֶׁלֹּא יֵדַע כְּלָל מַה 
כָּל  כִּי  יִתְבָּרַךְ.  אֵלָיו  הַנֶּפֶשׁ  בִּכְלוֹת  פָּשׁוּט  רָצוֹן  רַק  רוֹצֶה,  הוּא 
אֲכִילָתוֹ נִמְשֶׁכֶת מֵהַמַּקִּיפִים שֶׁהֵם גַּם כֵּן בְּחִינַת תַּכְלִית הַיְדִיעָה 
וְתַלְמִידָיו  הָאֱמֶת  הַצַּדִּיק  עַל־יְדֵי  זוֹכִין  זֶה  וְכָל  נֵדַע.  לֹא  אֲשֶׁר 
שֶׁיָּנְקוּ מִדַּעְתּוֹ הַקְּדוֹשָׁה. עַל כֵּן צָרִיךְ כָּל אֶחָד לְרַחֵם עַל עַצְמוֹ 
ם יִתְבָּרַךְ בִּדְמָעוֹת שָׁלִישׁ שֶׁיִּזְכֶּה לִמְצֹא רַחֲמָן  וּלְהִתְחַנֵּן לִפְנֵי הַשֵּׁ
לְכָל  אוֹתוֹ  וּלְזַכּוֹת  מֵעֲווֹנוֹת  אוֹתוֹ  לְהוֹצִיא  שֶׁיּוּכַל  כָּזֶה  אֲמִתִּי 

הַנַּ״ל:

יְכוֹלִין  אֵין  וְדַקּוּתָם  רוּחָנִיּוּתָם  גֹּדֶל  לְפִי  קָדוֹשׁ  עַם  יִשְׂרָאֵל  יב. 
זֶה  בִּשְׁבִיל  אֶחָד.  יוֹם  אֲפִלּוּ  עֲווֹנוֹת  שֶׁל  א  הַמַּשָּׂ עֲלֵיהֶם  א  לִשָּׂ
עַל  מְכַפֵּר  הָיָה  הַתָּמִיד שֶׁל שַׁחַר  כִּי  הַבֵּית־הַמִּקְדָּשׁ.  לָהֶם  צָרִיךְ 
עֲווֹנוֹת שֶׁל לַיְלָה וְהַתָּמִיד שֶׁל בֵּין הָעַרְבַּיִם הָיָה מְכַפֵּר עַל עֲווֹנוֹת 
נַפְשׁוֹ  לוֹם מוֹסֵר  הַשָּׁ עָלָיו  רַבֵּנוּ  מֹשֶׁה  הָיָה  זֶה  וּבִשְׁבִיל  יוֹם.  שֶׁל 
ם יִתְבָּרַךְ שֶׁיִּסְלַח לָהֶם עֲווֹנוֹתֵיהֶם.  בִּשְׁבִיל יִשְׂרָאֵל לְבַקֵּשׁ מֵהַשֵּׁ
עֲווֹנוֹת  שֶׁל  אוֹי  הַמַּשְּׂ כְּלָל  א  לִשָּׂ לְיִשְׂרָאֵל  אֶפְשָׁר  שֶׁאִי  יָדַע  כִּי 
אֲפִלּוּ יוֹם אֶחָד. וְעַל כֵּן מִי שֶׁנִּכְשַׁל חַס וְשָׁלוֹם בְּאֵיזֶה עָווֹן צָרִיךְ 
ם יִתְבָּרַךְ. כִּי הֶעָווֹן  לַעֲשׂוֹת תְּשׁוּבָה וּלְבַקֵּשׁ סְלִיחָה וְכַפָּרָה מֵהַשֵּׁ
א  מַשָּׂ א  לִשָּׂ אֶפְשָׁר  אִי  אֲשֶׁר  יִשְׂרָאֵל  לְנֶפֶשׁ  כָּבֵד  מַשּׂאוֹי  הוּא 

כָּזֹאת אֲפִלּוּ יוֹם אֶחָד:

Therefore, anyone who is also a man of valor [and who hears 
the words of the sage] receives this sustenance from the sage; 
and consequently, at the time that he is eating his sustenance, 
he can thereby merit an “illumination of desire.” This means 
that specifically at the time he is eating, he will be imbued with 
an enormous desire for God. He will desire, long and yearn 
for God with an intense and mighty longing that is beyond all 
measure or understanding, to the point that he will not even 
know what it is that he wants. He will just experience a sim-
ple and overwhelming desire for God from the very depths of 
his soul. The explanation for this is that all of a person’s eating 
is ultimately drawn from the Makifim, which are also identi-
fied with “The ultimate knowledge is to know that one knows 
nothing.” One merits all this through the true tzaddik and 
through his students who absorbed the tzaddik’s holy knowl-
edge. Therefore, each person must take pity on himself and 
plead before God with rivers of tears that he should merit to 
find a truly compassionate leader like this, who can extricate 
him from his sins and bring him to all these things.

12. The Jewish people, a holy nation, given their lofty spiritual 
character and sensitivity, cannot bear the weight of sin upon 
themselves for even one day. This is why the Jewish people 
need the Holy Temple – because “The daily-offering of the 
morning would atone for the sins of the night, and the daily-
offering of the afternoon would atone for the sins of the day” 
(Rashi on Isaiah 1:21). This is also the reason why Moses our teacher 
gave himself over so totally for the Jewish people in asking 
God to forgive their sins. For he knew that it is absolutely 
impossible for the Jewish people to bear the burden of sins 
for even one day. Therefore, a person who has stumbled, God 
forbid, and who has committed some sin must repent and 
beseech God for forgiveness and atonement – because a sin 
is a heavy burden indeed for a Jewish soul, and it is impossible 
for a Jewish soul to bear a weight like this for even one day.
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חַיִל מְקַבֵּל מִמֶּנּוּ הַפַּרְנָסָה הַזֹּאת. וְעַל־יְדֵי־זֶה יוּכַל לִזְכּוֹת בִּשְׁעַת 
אֲכִילָתוֹ אֶת פַּרְנָסָתוֹ לְהֶאָרַת הָרָצוֹן. הַיְנוּ שֶׁדַּוְקָא בְּעֵת הָאֲכִילָה 
ם יִתְבָּרַךְ בְּרָצוֹן  יָאִיר לוֹ רָצוֹן מֻפְלָג שֶׁיִּרְצֶה וְיִכְסֹף וְיִשְׁתּוֹקֵק לְהַשֵּׁ
חָזָק וּמֻפְלָג בְּלִי שִׁעוּר וּבְלִי שׁוּם יְדִיעָה. עַד שֶׁלֹּא יֵדַע כְּלָל מַה 
כָּל  כִּי  יִתְבָּרַךְ.  אֵלָיו  הַנֶּפֶשׁ  בִּכְלוֹת  פָּשׁוּט  רָצוֹן  רַק  רוֹצֶה,  הוּא 
אֲכִילָתוֹ נִמְשֶׁכֶת מֵהַמַּקִּיפִים שֶׁהֵם גַּם כֵּן בְּחִינַת תַּכְלִית הַיְדִיעָה 
וְתַלְמִידָיו  הָאֱמֶת  הַצַּדִּיק  עַל־יְדֵי  זוֹכִין  זֶה  וְכָל  נֵדַע.  לֹא  אֲשֶׁר 
שֶׁיָּנְקוּ מִדַּעְתּוֹ הַקְּדוֹשָׁה. עַל כֵּן צָרִיךְ כָּל אֶחָד לְרַחֵם עַל עַצְמוֹ 
ם יִתְבָּרַךְ בִּדְמָעוֹת שָׁלִישׁ שֶׁיִּזְכֶּה לִמְצֹא רַחֲמָן  וּלְהִתְחַנֵּן לִפְנֵי הַשֵּׁ
לְכָל  אוֹתוֹ  וּלְזַכּוֹת  מֵעֲווֹנוֹת  אוֹתוֹ  לְהוֹצִיא  שֶׁיּוּכַל  כָּזֶה  אֲמִתִּי 

הַנַּ״ל:

יְכוֹלִין  אֵין  וְדַקּוּתָם  רוּחָנִיּוּתָם  גֹּדֶל  לְפִי  קָדוֹשׁ  עַם  יִשְׂרָאֵל  יב. 
זֶה  בִּשְׁבִיל  אֶחָד.  יוֹם  אֲפִלּוּ  עֲווֹנוֹת  שֶׁל  א  הַמַּשָּׂ עֲלֵיהֶם  א  לִשָּׂ
עַל  מְכַפֵּר  הָיָה  הַתָּמִיד שֶׁל שַׁחַר  כִּי  הַבֵּית־הַמִּקְדָּשׁ.  לָהֶם  צָרִיךְ 
עֲווֹנוֹת שֶׁל לַיְלָה וְהַתָּמִיד שֶׁל בֵּין הָעַרְבַּיִם הָיָה מְכַפֵּר עַל עֲווֹנוֹת 
נַפְשׁוֹ  לוֹם מוֹסֵר  הַשָּׁ עָלָיו  רַבֵּנוּ  מֹשֶׁה  הָיָה  זֶה  וּבִשְׁבִיל  יוֹם.  שֶׁל 
ם יִתְבָּרַךְ שֶׁיִּסְלַח לָהֶם עֲווֹנוֹתֵיהֶם.  בִּשְׁבִיל יִשְׂרָאֵל לְבַקֵּשׁ מֵהַשֵּׁ
עֲווֹנוֹת  שֶׁל  אוֹי  הַמַּשְּׂ כְּלָל  א  לִשָּׂ לְיִשְׂרָאֵל  אֶפְשָׁר  שֶׁאִי  יָדַע  כִּי 
אֲפִלּוּ יוֹם אֶחָד. וְעַל כֵּן מִי שֶׁנִּכְשַׁל חַס וְשָׁלוֹם בְּאֵיזֶה עָווֹן צָרִיךְ 
ם יִתְבָּרַךְ. כִּי הֶעָווֹן  לַעֲשׂוֹת תְּשׁוּבָה וּלְבַקֵּשׁ סְלִיחָה וְכַפָּרָה מֵהַשֵּׁ
א  מַשָּׂ א  לִשָּׂ אֶפְשָׁר  אִי  אֲשֶׁר  יִשְׂרָאֵל  לְנֶפֶשׁ  כָּבֵד  מַשּׂאוֹי  הוּא 

כָּזֹאת אֲפִלּוּ יוֹם אֶחָד:

Therefore, anyone who is also a man of valor [and who hears 
the words of the sage] receives this sustenance from the sage; 
and consequently, at the time that he is eating his sustenance, 
he can thereby merit an “illumination of desire.” This means 
that specifically at the time he is eating, he will be imbued with 
an enormous desire for God. He will desire, long and yearn 
for God with an intense and mighty longing that is beyond all 
measure or understanding, to the point that he will not even 
know what it is that he wants. He will just experience a sim-
ple and overwhelming desire for God from the very depths of 
his soul. The explanation for this is that all of a person’s eating 
is ultimately drawn from the Makifim, which are also identi-
fied with “The ultimate knowledge is to know that one knows 
nothing.” One merits all this through the true tzaddik and 
through his students who absorbed the tzaddik’s holy knowl-
edge. Therefore, each person must take pity on himself and 
plead before God with rivers of tears that he should merit to 
find a truly compassionate leader like this, who can extricate 
him from his sins and bring him to all these things.

12. The Jewish people, a holy nation, given their lofty spiritual 
character and sensitivity, cannot bear the weight of sin upon 
themselves for even one day. This is why the Jewish people 
need the Holy Temple – because “The daily-offering of the 
morning would atone for the sins of the night, and the daily-
offering of the afternoon would atone for the sins of the day” 
(Rashi on Isaiah 1:21). This is also the reason why Moses our teacher 
gave himself over so totally for the Jewish people in asking 
God to forgive their sins. For he knew that it is absolutely 
impossible for the Jewish people to bear the burden of sins 
for even one day. Therefore, a person who has stumbled, God 
forbid, and who has committed some sin must repent and 
beseech God for forgiveness and atonement – because a sin 
is a heavy burden indeed for a Jewish soul, and it is impossible 
for a Jewish soul to bear a weight like this for even one day.
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יד אב 

סְלַח  בַּקָּשַׁת  בְּיוֹם־הַכִּפּוּרִים  לִפְעֹל  זּוֹכֶה  שֶּׁ מַה  כְּפִי  אֶחָד  כָּל  יג. 
הַבֵּית־ בְּחִינַת  שֶׁהוּא  חֲנֻכָּה  ת  לִקְדֻשַּׁ זוֹכֶה  הוּא  כֵן  כְּמוֹ  וְכוּ׳  נָא 

ת הַבֵּית־הַמִּקְדָּשׁ שֶׁמַּמְשִׁיכִין בַּחֲנֻכָּה הוּא  הַמִּקְדָּשׁ, וְעִקַּר קְדֻשַּׁ
כִּי  הָאֱלֹהִים.  הוּא  ה׳  כִּי  וּלְהוֹדִיעַ  לֵידַע  הַקָּדוֹשׁ  לְהַדַּעַת  לִזְכּוֹת 
עַל־ וְלִזְכּוֹת  בְּיָמָיו׳.  בֵּית־הַמִּקְדָּשׁ  נִבְנֶה  כְּאִלּוּ  דֵּעָה  שֶׁיֵּשׁ בּוֹ  ‘מִי 

יְדֵי־זֶה הַדַּעַת לָצֵאת מֵעֲווֹנוֹת כַּנַּ״ל וּלְהַמְשִׁיךְ הַדַּעַת הַזֶּה בְּבָנִים 
הַמַּקִּיפִין  גַת  לְהַשָּׂ עַל־יְדֵי־זֶה  וְלִזְכּוֹת  לָנֶצַח.  לְדוֹרוֹת  וְתַלְמִידִים 
עַל־יְדֵי  נִמְשָׁכִין  שֶׁהֵם  הַבָּא  עוֹלָם  שַׁעֲשׁוּעַ  עִקַּר  שֶׁהֵם  הַקָּדוֹשׁ 
הַדְלָקַת  עַל־יְדֵי  וְלִזְכּוֹת  חֲנֻכָּה.  נֵר  שֶׁל  הַקָּדוֹש  מֶן  הַשֶּׁ הַדְלָקַת 
הַנִּמְשֶׁכֶת מִמְּקוֹר הָרָצוֹן. שֶׁיְּכוֹלִין  לְפַרְנָסָה  מֶן הַקָּדוֹשׁ הַזֶּה  הַשֶּׁ
לִזְכּוֹת עַל יָדָהּ בִּשְׁעַת הָאֲכִילָה לְהֶאָרַת הָרָצוֹן הַמֻּפְלָג. שֶׁיִּכְסֹף 
וּמֵאֵלָיו  שִׁעוּר.  בְּלִי  מֻפְלָג  בְּרָצוֹן  יִתְבָּרַךְ  ם  לְהַשֵּׁ וְיִשְׁתּוֹקֵק 
עַל־יְדֵי  אִם  כִּי  לִזְכּוֹת  אֶפְשָׁר  אִי  כָּזֶה  לַחֲנֻכָּה  אֲשֶׁר  הָאָדָם  יָבִין 
אַשְׁרֵי  כַּנַּ״ל  בֶּאֱמֶת  הָרַחֲמָן  שֶׁהוּא  וְהַמַּנְהִיג  לְהָרַב  הִתְקָרְבוּת 

לַזּוֹכֶה לִמְצֹא אוֹתוֹ:

שֶׁבַּדּוֹר  הֶחָכָם  שֶׁחִדֵּשׁ  חִדּוּשׁ  מֵאֵיזֶה  וּמְדַבְּרִים  כְּשֶׁמְּעַיְּנִים  יד. 
אֶת  הַמַּלְכוּת  מְקַבֵּל  ם  שֶׁמִּשָּׁ הַחָכְמָה.  יָם  וְנִתְגַּלֶּה  נִתְעוֹרֵר 
הַפַּרְנָסָה. וּמַלְכוּת הוּא מְקוֹר הַיִּרְאָה. וְעַל־יְדֵי־זֶה נִתְעוֹרֵר הַיִּרְאָה 
שֶׁל הֶחָכָם שֶׁחִדֵּשׁ זֶה הַחִדּוּשׁ. שֶׁעַל־יְדֵי־זֶה הָיוּ דְּבָרָיו נִשְׁמָעִים 
גָּדוֹל  וּפַחַד  יִרְאָה  נוֹפֵל  זֶה  כָּל  וְעַל־יְדֵי  עוֹלָם.  לְדוֹרוֹת  וְנִתְקַיְּמוּ 

ם יִתְבָּרַךְ עַל זֶה שֶׁמְּעַיֵּן בְּהַחִדּוּשׁ: מֵהַשֵּׁ

14 AV 

13. To the degree that each person merits to have his plea of 
“Please forgive!” accepted on Yom Kippur, so does he attain the 
holiness of Chanukah, which is associated with the Holy Temple. 
Now, the essence of the holiness of the Holy Temple which is 
elicited on Chanukah consists in the attainment of holy knowl-
edge to know and to make known that God is the Lord, since 

“When a person has knowledge, it is as if the Holy Temple were 
rebuilt in his days” (Berakhot 33a). Furthermore, it consists of aban-
doning one’s sins as a result of this knowledge; of inculcating 
this knowledge into one’s children and students for all gener-
ations; and of grasping the holy Makifim, which are the main 
delight of the World to Come. These Makifim are drawn down 
through the kindling of the holy oil of the Chanukah lights; and 
by the kindling of this holy oil, a person also receives livelihood 
and sustenance drawn from the source of desire. Through this 
livelihood, he can then merit [to be imbued with] an enormous 
desire for God while he eats, whereby he will long and yearn for 
God with a deep and boundless desire. It is readily understood 
that it is impossible to experience a Chanukah like this except 
by drawing close to the truly compassionate Rav and leader. 
Fortunate is he who merits to find him!

14. When a person studies and speaks about a Torah insight 
innovated by the sage of the generation, the Sea of Wisdom 
from which Malkhut receives sustenance is thereby awakened 
and revealed – and Malkhut is the source of fear and awe of 
God. As a result, the fear of God possessed by the sage who 
innovated the Torah insight is also awakened, and it is this 
fear that allows his words to be heard and to endure for gen-
erations to come. Consequently, great fear and awe of God fall 
upon the person who is studying this sage’s Torah insight.
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סְלַח  בַּקָּשַׁת  בְּיוֹם־הַכִּפּוּרִים  לִפְעֹל  זּוֹכֶה  שֶּׁ מַה  כְּפִי  אֶחָד  כָּל  יג. 
הַבֵּית־ בְּחִינַת  שֶׁהוּא  חֲנֻכָּה  ת  לִקְדֻשַּׁ זוֹכֶה  הוּא  כֵן  כְּמוֹ  וְכוּ׳  נָא 
ת הַבֵּית־הַמִּקְדָּשׁ שֶׁמַּמְשִׁיכִין בַּחֲנֻכָּה הוּא  הַמִּקְדָּשׁ, וְעִקַּר קְדֻשַּׁ
כִּי  הָאֱלֹהִים.  הוּא  ה׳  כִּי  וּלְהוֹדִיעַ  לֵידַע  הַקָּדוֹשׁ  לְהַדַּעַת  לִזְכּוֹת 
עַל־ וְלִזְכּוֹת  בְּיָמָיו׳.  בֵּית־הַמִּקְדָּשׁ  נִבְנֶה  כְּאִלּוּ  דֵּעָה  שֶׁיֵּשׁ בּוֹ  ‘מִי 
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הַדְלָקַת  עַל־יְדֵי  וְלִזְכּוֹת  חֲנֻכָּה.  נֵר  שֶׁל  הַקָּדוֹש  מֶן  הַשֶּׁ הַדְלָקַת 
הַנִּמְשֶׁכֶת מִמְּקוֹר הָרָצוֹן. שֶׁיְּכוֹלִין  לְפַרְנָסָה  מֶן הַקָּדוֹשׁ הַזֶּה  הַשֶּׁ
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וּמֵאֵלָיו  שִׁעוּר.  בְּלִי  מֻפְלָג  בְּרָצוֹן  יִתְבָּרַךְ  ם  לְהַשֵּׁ וְיִשְׁתּוֹקֵק 
עַל־יְדֵי  אִם  כִּי  לִזְכּוֹת  אֶפְשָׁר  אִי  כָּזֶה  לַחֲנֻכָּה  אֲשֶׁר  הָאָדָם  יָבִין 
אַשְׁרֵי  כַּנַּ״ל  בֶּאֱמֶת  הָרַחֲמָן  שֶׁהוּא  וְהַמַּנְהִיג  לְהָרַב  הִתְקָרְבוּת 

לַזּוֹכֶה לִמְצֹא אוֹתוֹ:

שֶׁבַּדּוֹר  הֶחָכָם  שֶׁחִדֵּשׁ  חִדּוּשׁ  מֵאֵיזֶה  וּמְדַבְּרִים  כְּשֶׁמְּעַיְּנִים  יד. 
אֶת  הַמַּלְכוּת  מְקַבֵּל  ם  שֶׁמִּשָּׁ הַחָכְמָה.  יָם  וְנִתְגַּלֶּה  נִתְעוֹרֵר 
הַפַּרְנָסָה. וּמַלְכוּת הוּא מְקוֹר הַיִּרְאָה. וְעַל־יְדֵי־זֶה נִתְעוֹרֵר הַיִּרְאָה 
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גָּדוֹל  וּפַחַד  יִרְאָה  נוֹפֵל  זֶה  כָּל  וְעַל־יְדֵי  עוֹלָם.  לְדוֹרוֹת  וְנִתְקַיְּמוּ 
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14 AV 

13. To the degree that each person merits to have his plea of 
“Please forgive!” accepted on Yom Kippur, so does he attain the 
holiness of Chanukah, which is associated with the Holy Temple. 
Now, the essence of the holiness of the Holy Temple which is 
elicited on Chanukah consists in the attainment of holy knowl-
edge to know and to make known that God is the Lord, since 

“When a person has knowledge, it is as if the Holy Temple were 
rebuilt in his days” (Berakhot 33a). Furthermore, it consists of aban-
doning one’s sins as a result of this knowledge; of inculcating 
this knowledge into one’s children and students for all gener-
ations; and of grasping the holy Makifim, which are the main 
delight of the World to Come. These Makifim are drawn down 
through the kindling of the holy oil of the Chanukah lights; and 
by the kindling of this holy oil, a person also receives livelihood 
and sustenance drawn from the source of desire. Through this 
livelihood, he can then merit [to be imbued with] an enormous 
desire for God while he eats, whereby he will long and yearn for 
God with a deep and boundless desire. It is readily understood 
that it is impossible to experience a Chanukah like this except 
by drawing close to the truly compassionate Rav and leader. 
Fortunate is he who merits to find him!

14. When a person studies and speaks about a Torah insight 
innovated by the sage of the generation, the Sea of Wisdom 
from which Malkhut receives sustenance is thereby awakened 
and revealed – and Malkhut is the source of fear and awe of 
God. As a result, the fear of God possessed by the sage who 
innovated the Torah insight is also awakened, and it is this 
fear that allows his words to be heard and to endure for gen-
erations to come. Consequently, great fear and awe of God fall 
upon the person who is studying this sage’s Torah insight.
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