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FOREWORD

t is natural for a person to ask: What is the purpose of my Torah observance?
Where is it supposed to take me?

The fundamentals underpinning the answers our Rabbis give to this question
point to two basic thrusts: self-transcendence and self-development. Some
define the purpose as dedicating oneself to G-d without any thought of self,
while others focus on leveraging the Torah’s potential in a journey towards
perfection of one’s character.

Each of these thrusts has obvious advantages and drawbacks. The emphasis
on self-transcendence opens the potential for a person to reach a goal entirely
beyond his own horizons. It, however, also allows for the possibility that in
his desire to direct himself upward, a person will not focus on who he is and
hence, fail to refine himself.

Conversely, a person who focuses on his own development will certainly enrich
his life. However, there is a natural tendency for self-absorption, that his own
growth and development overshadow all other concerns.

In the maamar that follows, the Rebbe explains that these thrusts are not mu-
tually exclusive. Indeed, through their integration, each of these purposes can
enhance the other. When a growth-oriented person focuses on transcendence,
he aligns his personal identity with G-d’s infinity, thus expanding the scope of
his individual potential. By the same token, interweaving his commitment to
transcendence with an emphasis on personal development enables the effects
of his self-transcendence to be seen in his life and for it to affect the way he
relates to the people and situations he encounters.

GOING BEYOND PILPUL

The Rebbe introduces his treatment of this subject through a discussion of the
preparations for the Giving of the Torah. The Torah begins its description of
those preparations with the verse,' “In the third month after the exodus of the

1. Shmos 19:1.
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Children of Israel from the land of Egypt, on this day, they came to the Sinai
desert” Through a textual analogy,’ our Sages® associate the above verse with
the verse, “This month will be for you the beginning of the months,” and derive
that it was on Rosh Chodesh Sivan that the Jews came to Sinai.

The Rebbe notes that Tosafos (a collection of classic commentaries on the
Talmud) question this passage, stating that seemingly, it would have been pref-
erable to derive the timing of the Jews’ arrival at Sinai from an analogy to a
different verse, “G-d spoke to Moshe in the Sinai desert... in the first month”

The Rebbe takes a unique path in resolving Tosafos’ query that departs from
the traditional approach to Torah scholarship. He explains that the resolution
can be clarified through an understanding of the implications of the Giving of
the Torah in our Divine service.

He develops this concept by focusing on the verse that introduces the Ten
Commandments,® “G—d spoke all these words, saying (leimor) ...” The word
leimor, usually translated as “saying,’ is actually the infinitive meaning “to say.’
Generally, leimor is thus understood as a command to convey G-d’s message to
others. In this verse, however, this cannot be the case, for all the Jewish people
were present at the Giving of the Torah; were even one Jew to have been miss-
ing, the Torah would not have been given.® Instead, in this verse the word leimor
is used to imply that when a Jew studies the Torah, he is not speaking his own
words, but merely repeating the word of G-d. His own identity is subsumed
in bittul to the G-dliness of the Torah’s words.

This explanation enables us to understand why the final stages of preparation to
receive the Torah began on Rosh Chodesh Sivan. Rosh Chodesh marks the birth
of the new moon. The renewal of the moon’s light emphasizes that the moon’s
light is not its own, but dependent on the sun, thus highlighting the need for
bittul, self-transcendence. As implied by the word leimor, the Jews™ approach
to Torah study should be characterized by a similar approach of bittul.

2. In Hebrew, gezeirah shavah, an analogy drawn from the Torah’s use of the same wording in two contexts,
one of the Thirteen Principles of Interpretation mentioned by Rabbi Yishmael (Introduction to Sifra).

3. Shabbos 86b.

4. Shmos 12:3.

5. Ibid., 20:1.

6. Mechilta, Yisro 19:11; Devarim Rabbah 7:8.
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HARMONIZING TWO THRUSTS

There is another explanation why Rosh Chodesh Sivan served as the beginning
of the final stage of preparation for receiving the Torah: After the Exodus, the
Jewish people began carrying out Divine service that paralleled the Counting
of the Omer.” The seven weeks of the Counting of the Omer are dedicated to
the refinement of man’s seven emotional attributes. On Rosh Chodesh Sivan,
the third day of the seventh, final week, the Divine service associated with the
refinement of the three primary emotive attributes, Chessed, Gevurah, and
Tiferes, of the sefirah of Malchus was completed.

Rosh Chodesh Sivan thus reflects two dimensions:

a) the birth of the new moon, emphasizing the quality of bittul, self-transcen-
dence; and

b) the completion of the Divine service associated with refining the emotions,
self-development.

Both these aspects are fundamental because there are two requisite aspects of
man’s preparation to receive the Torah:

a) that man reach a state of shleimus, “perfection”; and

b) that he attain bittul; this is necessary because a person concerned with his
own identity — a yesh in chassidic terminology - is (as it were) incompatible
with the Torah.

RAYS OF NEW LIGHT

The Torah teaches a person to interrelate these two thrusts by using his commit-
ment to sense bittul to reveal the greatest amount of light. This is underscored
by the fact that the birth of the new moon marks the renewal of the moon’s
shining. Rosh Chodesh is not the night of the conjunction, when the moon’s
light is not seen, but the following night when it reflects light anew. True, the
renewal of the moon’s shining highlights the quality of bittul. Nevertheless,
this bittul is not expressed in self-nullification, but through shining forth light.

Similarly, the Torah’s goal is not to erase a person’s identity, but rather to enable
7. Torah Or, p. 67c. The actual mitzvah of Counting of the Omer was commanded only at a later stage.

However, the intent is that at that time, the Jews carried out the spiritual the counterpart of that mitzvah, the
refinement of their emotional qualities.
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his light shine — and yet, have it shine with bittul. His identity will not cease to
exist, but will be subsumed in a commitment to a goal above himself.*

CROWNING SERVICE

The advantage of the Divine service of a person who redefines his identity and
subsumes it in the service of G-d over that of one who totally obliterates his
personal identity is reflected by our Sages’ teaching in the Talmud:°

Before the Giving of the Torah, “When the Jews made the commitment of
naaseh, “‘We will do, before nishma, ‘we will listen, the ministering angels
came and attached two crowns to every Jew, one corresponding to naaseh
and one corresponding to nishma.”

The Rebbe poses a question on this teaching: On one hand, our Sages imply that
the two crowns were given by virtue of the order in which the Jews expressed
their commitments, pledging naaseh before nishma. However, the Talmud’s
conclusion, “One corresponding to naaseh and one corresponding to nishma,”
implies that the crowns were given for the commitments of naaseh and nishma
themselves, i.e., each commitment itself warranted a crown.

The Rebbe resolves this difficulty by citing a teaching of the Rebbe Maharash*
which explains the different thrusts in our Divine service represented by naaseh
and nishma. Naaseh represents the acceptance of the yoke of the kingdom of
Heaven, and nishma, the acceptance of the yoke of His mitzvos. The order in
which the Jews pledged their commitments conforms to our Sages’ teaching"
that “One should first accept upon himself the yoke of the kingdom of Heaven,
and [only] afterwards, the yoke of the mitzvos”

The acceptance of the yoke of the kingdom of Heaven is identified with the
Divine service of ratzo, “yearning for G-dliness,” while the acceptance of the

8. The above concepts provide the spiritual backdrop that enable an explanation of the Talmudic passage cited
originally: Tosafos raise the question that the Talmud should have derived the fact that the Jews came to the
Sinai desert on Rosh Chodesh from a gezeirah shavah based on the word midbar The rationale is that midbar,
“desert;” alludes to utter bittul to the extent that no vestige of personal identity remains. Implied is that such a
commitment should characterize the Jews’ readiness to receive the Torah.

The Talmud, however, focuses on the phrase, “this day,” because the phrase “this day” parallels Divine service
in which a person’s identity remains intact; indeed, he even expresses himself, but that self-expression is sub-
sumed in his commitment to G-d’s will. Such service represents a more consummate expression of bittul.

9. Shabbos 88a.
10. The maamar entitled BeShaah Shehikdimu, Sefer HaMaamarim 5629, p. 184ff.
11. Berachos 13a.
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yoke of mitzvos is identified with the Divine service of shov, “return,” the com-
mitment to carry out G-d’s will within the context of the framework of our
world. Just as in a ratzo veshov synergy, the longing of ratzo must come before
the downward focus of shov, so too must the acceptance of the yoke of mitzvos
be preceded by the acceptance of the yoke of the kingdom of Heaven.

This explanation resolves the difficulty regarding the crowns the angels gave
the Jews: Placing a crown is placed above a person’s head indicates a transcen-
dent quality that surpasses his conscious potentials. The two crowns that the
angels granted the Jews correspond to the commitments of naaseh and nishma
respectively. However in order that the Divine service of shov (nishma) be
worthy of a crown, i.e., that it draw down a transcendent Divine light, it must
be preceded by ratzo (naaseh). Only then is the person’s involvement in the
world (shov) an extension of his acceptance of G-d’s Kingship, for then it reflects
his commitment to fulfilling G-d’s desire for a dwelling on this earthly plane.

WHEN MAN BECOMES MORE THAN HIMSELF

Just as in a ratzo veshov motif, the ultimate intent in the upward thrust of
ratzo is that it be complemented by the thrust of shov, so too with regard to
the relationship between naaseh (the acceptance of the yoke of the Kingship
of Heaven) and nishma (the acceptance of the yoke of G-d’s mitzvos): the ulti-
mate intent of naaseh is that it lead to nishma. By integrating the two thrusts
a person complements his Divine service of naaseh, providing it with a tether
to the structures of this world. Moreover, by doing so, he expands the scope
of the bittul that service represents.

In and of itself, naaseh represents man’s desire for self-transcendence. Neverthe-
less, even when a man realizes the need for - and desires - self-transcendence,
he will not know how to translate that realization and desire into concrete ac-
tivity. For on his own initiative, man - a limited human being - can never see
beyond his own horizons. By harnessing his commitment to self-transcendence
(naaseh) to the acceptance of the yoke of G-d’s mitzvos (nishma), a person
steps beyond the limits of his human capacities and becomes G-d’s partner in
establishing a dwelling on this lowly plane.

In the process of doing so, the person also expands his individual scope. For
in this endeavor, he infuses the all-encompassing bittul of naaseh into the
realm of his own identity, thereby aligning his conscious powers with G-d’s
essential intent.
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THE POWER TO SERVE

This fusion of opposites — the fact that a person can simultaneously possess
an individual identity and subsume it entirely in his commitment to carry out
G-d’s will - is possible only as a result of influence from G-d’s Essence. At Sinai,
G-d “spoke to [the Jews] face to face? Panim, literally translated as “face,” can
also be understood as meaning “inner dimension.” When He gave the Jews the
Torah, G-d imparted His innermost dimension to the Jewish people, infusing
them with the potential to carry out the service described above.*

Every year on Shavuos, this infusion of Divine power is renewed, granting the
Jews the potential to dedicate themselves to G-d’s service with new vitality
and energy.

12. Devarim 5:4.
13. See Likkutei Torah, Bamidbar, p. 18b, c, et al.
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“In the third month after the exodus of the Chil-
dren of Israel from the land of Egypt, on this day,
they came to the Sinai desert.

From this verse, our Sages derive that our ances-
tors entered the Sinai desert on Rosh Chodesh Sivan
in preparation for the Giving of the Torah, as the
Gemara states,’ “This verse states, ‘On this day
(bayom hazeh), they came to the Sinai desert;

and elsewhere, it is written,® “This month (hacho-
desh hazeh) will be for you the beginning of the
months.

Just as the latter verse refers to Rosh Chodesh,
so too is the former verse referring to Rosh Cho-
desh,” the birth of the new moon.*

The Talmud is employing the principle of exegesis known as gezeirah shavah® to
teach that the Children of Israel arrived at the Sinai desert on Rosh Chodesh.

1. Shmos 19:1.
2. Shabbos 86b.
3. Shmos 12:2.

4. Indeed, this verse is the source from which the mitzvah to consecrate the new moon is derived (Rosh HaShanah 20a).
As will be explained later in the maamar, the Divine service associated with Rosh Chodesh is intrinsically connected with
the Giving of the Torah.

5. An analogy derived by the Torah's use of the identical word in two different verses, one of the Thirteen Principles of
Interpretation delineated by Rabbi Yishmael (Introduction to Sifra).
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Tosafos raise a question regarding this teaching, sug-
gesting that it would have been preferable to derive this
concept from another source:* In Tractate Pesachim’
(concerning the verse,* “G-d spoke to Moshe in
the Sinai desert in the second year... in the first
month”);

our Sages derive that the verse is referring to Rosh Cho-
desh through the same principle of exegesis, but based
on a different word, the word midbar, “desert,” that
is used in two verses.

In the verse under discussion, it is written,® “In
the Sinai desert,”

and in another verse, it is written,’ “G-d spoke to
Moshe in the Sinai desert, in the Tent of Meeting,
on the first of the second month.”

Just as the latter verse is referring to Rosh Cho-
desh," so too is the former verse referring to Rosh
Chodesh.

Tosafos ask: Since the verse “In the third month..”
also contains the word midbar, “desert,”

why didn’t our Sages derive that this verse, too, is
referring to Rosh Chodesh on the basis of the gezeirah
shavah stemming from the use of the word midbar
in both verses?

Tosafos’ question requires explanation:

6. S.v. veksiv, Shabbos, loc. cit.; see also Tosafos, s.v., mimai, Pesachim 6b.

7. Pesachim, op. cit.

8. Bamidbar 9:1, regarding the commandment to offer the Paschal sacrifice in the desert.

9. Ibid., 1:1, regarding the commandment to conduct a census of the Jewish people.

10. Since it specifically says “on the first of the second month.”
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Seemingly, the derivation of the meaning of the
verse through the gezeirah shavah based on the
use of the word hazeh is preferable, for it demon-
strates that the meaning of the phrase bayom
hazeh is Rosh Chodesh.

If, in contrast, the reference to Rosh Chodesh would
be derived through the gezeirah shavah based on
the use of the word midbar,

[in which instance the gezeirah shavah would teach
only that the event mentioned in the verse (the
Jews' arrival at the Sinai desert) took place on
Rosh Chodesh],

then the meaning of the phrase bayom hazeh
would not be understood as explicitly referring to
Rosh Chodesh.

In contrast to the gezeirah shavah based on the word midbar, the gezeirah shavah
based on the word hazeh focuses on the meaning of the phrase bayom hazeh, “on
this day,” defining the day itself as Rosh Chodesh.

TIRT2 10 Ty
D Y I My
D2TR 12T MW
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W WRY RIT
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WRY) WA I0X)
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11. See note 13 below.

[There is an additional advantage to the gezeirah
shavah based on the word hazeh over the gezeirah
shavah based on the word midbar:

For the meaning of the phrase hachodesh hazeh
is Rosh Chodesh;" that is the intent of the word itself
that forms the basis of the gezeirah shavah.

By contrast, in the other phrase, bamidbar Sinai,
“the Sinai desert,” the term that serves as the basis
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of that gezeirah shavah, and “on the first of the
month, (which refers to Rosh Chodesh), are two
discrete matters.]"

1107 NI90INT 1720 °7121 What, then, is the basis for Tosafos’ reasoning
032711 9270 1207 A% that the interpretation of the verse should have been
derived from the gezeirah shavah based on the

word midbar?"

SUMMARY

Our Sages derive that the phrase “on this day” in the verse “In the third month after
the exodus of the Children of Israel from the land of Egypt, on this day, they came
to the Sinai desert,” refers to Rosh Chodesh, based on a gezeirah shavah that asso-
ciates the above verse with the verse, “This month will be for you the beginning of
the months.” In their gloss to this passage, Tosafos raise a question, stating that it
seemingly would have been preferable to derive that concept from a gezeirah shavah
based on the verse “G-d spoke to Moshe in the Sinai desert in the Tent of Meeting,
on the first of the month.”

Tosafos’ question is problematic because there is an obvious advantage to the ge-
zeirah shavah based on the verse, “This month will be for you the beginning of the
months.” It reveals that the meaning of the term “this day” itself is Rosh Chodesh.
What, then, is the basis for Tosafos’ question?

12. The difference is borne out by comparing the wording of the text in Pesachim, loc. cit., “Just as the latter verse
is speaking of an event that occurred on Rosh Chodesh,” to that in Shabbos, loc. cit., “Just as the latter verse is refer-
ring to Rosh Chodesh, so too is the former verse referring to Rosh Chodesh.” 1t is possible to explain that (after
the concept is derived through the gezeirah shavah) it becomes evident that both phrases, hachodesh hazeh and
bayom hazeh, are referring to Rosh Chodesh. By contrast, bemidbar Sinai is not referring to Rosh Chodesh; it merely
relates an event that occurred on Rosh Chodesh.

13. True, the verse, “G-d spoke... in the Sinai desert (bemidbar Sinai)...” specifically mentions “on the first of
the month,” i.e., Rosh Chodesh, while the verse that mentions bachodesh hazeh does not specifically mention Rosh Cho-
desh. Nevertheless, the proof that the intent is Rosh Chodesh is the statement of the Midrash that “the Holy One,
blessed be He, showed Moshe the new moon, pointing with His finger, as it were” (as Tosafos writes in Shabbos, loc.
cit.). Thus, it is the simple meaning of the text (as reflected in Rashi’s commentary to the verse in Shmos).
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Rather than seek to resolve the question concerning Tosafos’ query mentioned in
the previous section according to the traditional pattern of Torah scholarship, the
maamar explains that it can be resolved through an understanding of the impli-
cations of the Giving of the Torah in our Divine service.

171121 The above question can be resolved!

77IN2 932173 °2 %Y based on an analysis of the concepts explained in
,71 210197 9927 19X the maamar entitled BaChodesh HaShilishi in Torah
Or.?

7733 222 YT That source explains that the fundamental dimen-
N2V M2 X3 sion of receiving the Torah’ is reflected in the
verse

11973 N%0na32)  (appearing at the beginning of the account of the
(770 PR Giving of the Torah):*

22 X O’P7X 1271 “G-d spoke all these words, saying...”
DBR? APRT 07373

The word leimor, usually translated as “saying,” is actually the infinitive meaning
“to say.” Accordingly, throughout the Torah, leimor is understood as a command to
convey G-d’s message to others. Here, however, this cannot be the case, for all the
Jewish people were present at the Giving of the Torah; were even one Jew to have
been missing, the Torah would not have been given.® Nor can leimor be understood
as a command for the people to communicate the Torah to their descendants, for
the souls of all future generations were also in attendance at Sinai.®

1. The explanation of the resolution of this question continues until the end of sec. 6.

2. Torah Or, p. 66¢ ff. (The maamar also appears with the Tzemach Tzedek's glosses in Or HaTorah, Shmos, Vol. 3, p.
772ft. and Vol. 8, p. 2975fF.) See also the Hosafos to Torah Or, p. 108c ff. See also the maamarim entitled BaCh-
odesh HaShilishi in Sefer HaMaamarim 5567, p. 146fL., Toras Chayim, Shmos, p. 366b. fF. (in the latest edition,
Shmos, Vol. 2, p. 251fL.), Sefer HaMaamarim 5655, p. 881E., et al.

3. See Torah Or, p. 67b. See sec. 10, footnote 1.
4. Shmos 20:1.

5. Mechilta, Yisro 19:11; Devarim Rabbah 7:8.

6. Shmos Rabbah 28:6.
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The meaning of the word leimor in this verse must
therefore be interpreted differently. Here, the word
leimor implies

that at the time of the Giving of the Torah, every
Jew was granted the potential

that his Torah study,

[which is alluded to in the above verse by the phrase “all
these words,” which refers to the entire Torah,]’

should be carried out in the manner implied by
the word leimor,

i.e., to repeat the words that the Holy One, bless-
ed be He, says. When studying the Torah, a Jew
should realize that he is not speaking his own words,
but merely repeating G-d’s words,

as reflected in the verse,* “My tongue will repeat
Your sayings.” Taan, translated as “repeat,” is used to
refer to the manner in which a chorus repeats what the
leader says; so too

The Torah is “Your sayings”

that “My tongue will repeat,” i.e., repeating the
words that the Reader, G-d, speaks.

The above concepts can be understood based on an
explanation of the connection between the Giving
of the Torah and the festival of Shavuos.

7. See the maamar entitled Vaydaber... Anochi, 5728, sec. 1 (Toras Menachem, Sefer HaMaamarim Melukat,
Vol. 3, p. 326), and the sources mentioned there.

8. Tehillim 119:172.
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Shavuos differs from all the other Jewish festivals in that it is the only one con-
cerning which the Torah does not mention a specific date on which it is to be
celebrated. Instead, its observance is dependent on the conclusion of the Counting
of the Omer. The 6th of the month of Sivan is the anniversary of the Giving of
the Torah. Although in the present era’ our celebration of the festival of Shavuos
links the two events together, according to Scriptural Law, they are not necessarily
connected. Thematically, however, there is a clear relationship between the two,
as reflected in the correlation between the mystical influences they both convey.!

X371 NIYawa 327 The rung of Kesser, “the Crown,” the source of the
IN27 NoWna world of Atzilus," is drawn down on the holiday
of Shavuos,

2123 W92 ¥17227]  [as indicated by the well-known interpretation® of
,09 0w 19900 the verse,” “You shall count 50 days...”

JWRI NWYAW3 3030 On the holiday of Shavuos, the 50th Gate of
,AP27 77133 WY Understanding is drawn down

J[N23 X371 77133 YWY and the 50th Gate is identified with the rung of
Kesser.]"

As will be explained shortly, the revelation of Kesser brought about the potential
for the Jewish people to study the Torah in a manner characterized by the utter
bittul implied by the term leimor.

9. l.e., as explained in the Alter Rebbe's Shulchan Aruch, sec. 494:1, in the present era, we follow a fixed calendar, and the
Sages ordained that Shavuos always be celebrated on that date. By contrast, in the era when the monthly calendar was
established by the testimony of witnesses with regard to the sighting of the moon, Shavuos, the fiftieth day of the Omer,
could also fall on the fifth of Sivan (if both Nissan and lyar were months of 30 days) or on the seventh of that month (if
both Nissan and lyar were months of 29 days).

10. The explanation of these mystical influences will enrich the understanding of the concept of leimor explained previ-
ously: that when studying the Torah, a Jew should feel that he is not speaking his own words, but merely repeating G-d's
words.

11. Kesser is the source from which the Sefiros of Atzilus emanate. At times, it is reckoned as the first of those Sefiros. In
Chabad Chassidus, however, it is most often understood as being above the realm of Atzilus.

12. Likkutei Torah, Bamidbar, p. 12a, et al.
13. Vayikra 23:16.
14. Likkutei Torah, loc. cit.; see also the Hosafos to Torah Or, p. 109c.
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To focus on the uniqueness of the rung of Kesser: Our Sages' speak of 50 Gates
of Understanding, relating that: “Fifty Gates of Understanding were created in the
world. They were all given to Moshe except for one, as [alluded to by] the verse:'®
“You have made him only a bit less than G-d.”

As will be explained in the following section, the seven weeks of the Counting of
the Omer correlate with G-d’s seven emotive attributes. The first week corresponds
to the attribute of Chessed, the second week, to the attribute of Gevurah, etc., until
the final week, which corresponds to the attribute of Malchus.

Each week is associated with the revelation of one of these emotive attributes
from Above, and similarly, man’s efforts to refine and develop his expression of
that emotional quality within his own character.

More particularly, 49 is the product of 7*7, for each of the seven emotive attributes
is complemented and reaches its full potential by incorporating all the other six."”
Just as our human emotions emanate from our intellectual faculties, so too are the
sublime emotive qualities rooted in the sublime intellectual attributes. The 49 Gates
of Understanding granted to Moshe represent the source of the sublime emotive
qualities as they exist within the Sefirah of Binah. Since our world is brought into
being from these emotive qualities and their source within Binah,' these “Gates”
can be accessed by our human potential.

The 50th Gate, by contrast, is a unique G-dly quality: the Sefirah of Binah as it
exists unto itself, which transcends any connection to the sublime emotive qual-
ities. More particularly, the 50th Gate is identified with the inner dimension of
Binah, which brings about the bond between Chochmah and Binah. The potential
to bring together Chochmah and Binah - sefiros that are characterized by opposite
tendencies - indicates that this rung is connected with G-d’s infinite dimension,
for it is only through that infinite potential that opposites can be brought together.
And that infinite potential is vested in Kesser, as will be explained.

Shavuos is the 50th day after Pesach. Chassidus explains'® that these 50 days parallel
the 50 Gates of Understanding. On each of these 50 days, an additional, loftier
Gate of Understanding is drawn down, culminating on the holiday of Shavuos
when the 50th Gate is drawn down.

To connect this idea to the concepts explained previously:

15. Rosh HaShanah 21b.
16. Tehillim 8:6, translated according to the context of that Talmudic passage.

17. This is reflected in the passage Ribono shel olam recited every night after counting the Omer which speaks of chessed
shebechessed (the chessed of chessed), gevurah shebechessed (the gevurah of chessed), etc.

18. See Likkutei Torah, Bamidbar p. 10d; Sefer HaMaamarim 5701, p. 12; Toras Menachem, Sefer HaMaamarim Melukat, Vol. 3,
p. 147ff. See also the series of maamarim entitled BeShaah SheHikdimu, 5672, Vol. 2, p. 606ff.

19. Likkutei Torah, loc. cit., p. 10b.
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The potential that was granted at the Giving
of the Torah for the Jewish people to study the
Torah in a manner characterized by utter bittul,

without being at all conscious of their own
identities,

but merely, “responding after the Reader” (as
explained above with regard to the Divine service
implied by the term leimor),

resulted from the spiritual transformation brought
about by the Giving of the Torah, the fact that the
rung of Kesser, the utterly infinite dimension of G-dli-
ness, was drawn down and revealed.

The revelation of this level of G-dliness called forth a spontaneous response of
bittul on the part of the Jewish people. To quote the narrative:** “The people saw
and shuddered, and stood at a distance”

3 WYY WIND )
210 1272 X3 713 013

AN T0 W URI2Y
IR N23RY M2

X117 UTH WRI2 72
,112973 729

(12997 NY3) TRY
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20. Shmos 20:15.

On this basis, we can understand the verse. “In the
third month... on this day, they came to the Sinai
desert””

On Rosh Chodesh Sivan, the final stages of prepa-
ration to receive the Torah began,

because Rosh Chodesh reflects the birth of the
new moon.?!

Then (at the time of the birth of the new moon)
the moon is only a point,

21. As the maamar proceeds to explain, through understanding the spiritual service of Rosh Chodesh, the question raised

in sec. 1 will be resolved,
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213299 PIM PITw DRIV RIT 19100190 s 1Y 0007 ,ahw Ywnan by
1°0 11792 71991 2RI X722 MWW YI0°37 115 NIPA? WM N7 RIT 171w
RTPI IR 71V 210222 277 DIRAT 70T TIHW 707 NP3APY 71970 RIT

,APW 990327 Y 779 711 which highlights the bittul with which it is
characterized,

.0192 AR A7 N°97  as the Zohar states:* “It has nothing of its own,”

In a literal sense, this means that the moon does not generate light; it merely
reflects the light of the sun.

P72 XI7 7191 A similar concept applies with regard to the
Jewish people,

;11299 172391 P2ITY “who resemble the moon and who structure their
calendar according to the moon.”> They, like the
moon, are fundamentally characterized by bittul.

191 X7 WIN WRIAW  Rosh Chodesh is the befitting time to reveal the
21027 15 NIP37 Wond  power of bittul possessed by every Jew.
PRV TN 733 MY

X377 77°0 WA WXI2 1971 Therefore, Rosh Chodesh Sivan served as a prepa-
,7179R7 N22p% M207  ratory stage for receiving the Torah.

Chassidus explains that it is desirable that the revelation of G-d’s light be drawn
down through man’s Divine service, and, moreover, that the Divine service that
draws down His light be representative of the light that is drawn down. Since
essential G-dliness, which evokes utter bittul, was drawn down at the Giving of
the Torah, man’s preparation to receive that revelation was the Divine service
associated with Rosh Chodesh Sivan. This process enabled

DIRIT 77IR7 7YY man’s subsequent study of the Torah to be charac-
;21922 M7 terized by bittul;

.X7IP3 I0KR 1333 that the person studying the Torah would be like
one merely repeating the words of the Reader.

22. Zohar, Vol. I, p. 181a. See also ibid., pp. 33b, 249b, Vol. 2, pp. 145b, 115a, Vol. 3, p. 113b, et al.
23. Sukkah 29a, Bereishis Rabbah 6:3.
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SUMMARY

The question regarding Tosafos’ query raised at the beginning of the maamar can be
resolved based on an analysis of the implications of the Giving of the Torah in our
Divine service. The account of the Giving of the Torah begins: “G-d then spoke all
these words, saying....” Leimor, translated as “saying,” implies that when a Jew studies
the Torah he is not speaking his own words, but merely repeating G-d's words, as
reflected by the verse, "My tongue will repeat Your sayings”; he is merely repeating
the words that the Reader, G-d, speaks.

This reflects the connection between the Giving of the Torah and the festival of
Shavuos. On Shavuos, the rung of Kesser is drawn down. The revelation of Kesser
calls forth a spontaneous response of bittul on the part of the Jewish people.

On this basis, we can understand the verse: “In the third month... on this day, they
came to the Sinai desert.” Rosh Chodesh Sivan began the final stages of preparation
to receive the Torah, because Rosh Chodesh reflects the birth of the new moon. At
the birth of the new moon, the moon is only a point, which highlights the bittul with
which the moon’s light shines.

A similar concept applies with regard to the Jewish people: Rosh Chodesh is the
appropriate time to reveal the power of bittul possessed by every Jew. Therefore,
Rosh Chodesh Sivan served as a preparatory stage for receiving the Torah, for man's
study of the Torah must be characterized by bittul. He should be like one who is
merely repeating the words of the Reader.
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T RDI2 PURDY The maamar proceeds to offer another expla-

WRI2Y 1712 9IR2  nation why Rosh Chodesh Sivan served as the

73200 K17 170 WM beginning of the final stage of the Jewish people’s
,717IP7 n22p% preparation for receiving the Torah:

7R NX¥27  After the exodus of the Jewish people from Egypt,
12°1n71 071311 they began counting the Omer,
Rl hBapisloll-lely)

This is the wording in Torah Or. True, the actual mitzvah of the Counting of the Omer was
commanded only at a later stage. Nevertheless, it is possible to explain that the intent is
the spiritual service that is the counterpart of that mitzvah.

n22p% M0 ®°7W  which served as preparation for receiving the
,7P3  Torah.

MY N7 NIYAWE ‘11 The seven weeks of the Counting of the Omer
(77 190R NIYAW 7Y2W) (as it is written,' “You shall count seven weeks,”)
,N39m3 /17112 07 correspond to the seven emotive attributes.

As explained in the previous section, each week is associated both with the rev-
elation of one of these emotive attributes from Above, and similarly, with man’s
efforts to refine and develop the expression of that emotional attribute within his
own character.

RITW 110 WIN WRIQ1 On Rosh Chodesh Sivan, the third day of the sev-
10 ¥12W7 A3 01 enth week,

NIT713 73922 0IW?  the Divine service associated with the first three emo-
NIRDN 77923 707 tive attributes — Chessed, Gevurah, and Tiferes
- has already been completed

1. Devarim 16:9.
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(these being the primary emotive attributes)

As explained in Chassidus,? all the other emotive attributes derive from these three.
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of the Sefirah of Malchus, which is the Sefirah asso-
ciated with the seventh week of the Counting of the
Omer.

Thus, it is as if the entire Divine service to be carried
out in the seventh week has already been complet-
ed. Hence, man’s efforts to refine his character are
considered to have been consummated by this day.

Therefore, on Rosh Chodesh Sivan, the Jewish
people “came to the Sinai desert,” i.e., they were
ready to receive the Torah,

for it was then, with the refinement of these seven
emotional attributes, that the fundamental prepa-
ration for the Giving of the Torah was completed.

It is possible to explain that the reason that the
maamar in Torah Or offers two explanations why
Rosh Chodesh Sivan represents the final stage in
preparing for receiving the Torah’

is because there are two distinct aspects neces-
sary in man’s preparation to receive the Torah:

a) that man reach a state of shleimus, “perfection,’

2. See Tanya, ch. 3; Likkutei Sichos, Vol. 24, p. 119.

3. a) because Rosh Chodesh emphasizes the quality of bittul, and
b) because the fundamental dimension of the spiritual service of the Counting of the Omer was completed then.
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IR W *722W  for to be fit to accept the Torah, man must reach
n°7% 913 7790 2227 a state of ultimate perfection;
nbwn n°7on3

Our Sages* thus quote G-d as saying: “It is not befitting that I give My Torah to blemished
people”;

350 910231 andb) his attainment of bittul. To explain why bittul
is necessary:

X7 77IP3W 1727 Since the Torah is incomparably loftier than a

DIRIN TIY 1°R2 77Yn? human being,

T

XoTW 777 190 2912)  (which can be understood from the fact that it is
nInZivn n7yn?  even loftier than all the supernal spiritual worlds,)
SCpur

DR WK ,19% accordingly, when a person is concerned with his
,DIR8M X7 own identity, he is a yesh and a metziyus in chassidic

terminology,

X1 990 nIX°¥»7  his personal identity is (as it were) in opposition
,77I3 7977 (1n3)  to the Torah.

Thus our Sages comment® on the verse,® “It [the Torah] is not in the heavens,” that “It will
not be found among the haughty” And they say,” “Whenever a person is characterized by
haughtiness, the Holy One, blessed be He, says, ‘He and I cannot coexist in the world.”

93p> 07R7W >7921  The manner in which a person makes himself fit to
%Y X317 71737 DX receive the Torah is through bittul.
90 D3

4. Midrash Tanchuma, Parshas Yisro, sec. 8 (see also Bamidbar Rabbah 7:1).
5. Eruvin 55a.

6. Devarim 30:12.

7. Sotah 5a.



23 BACHODESH HASHELISHI 5729

Rabish] ’73?77 0°1217 1771 °1°0 92T” X2 11°0 1793w 717 ,INRNT2 IR TD’?'I
1721 X7 IRW ,13257 99 RN A7 3T .001IVR W Qe 17°0 1”792 °2 ,KRI71
Mn°ow — n1o%m1 N7°ooa (@3 MR Py MW 171°0 177w an 5002 7202
MY NPDOW ANV NTDD 7Y DPWYIW DIRTT NIHWRA 0O YWY .0IR7

2P113°2 YW U7 NOWHAT K17 921V N9°00 YWY ,N177 T13°11 917°2 ¥

DRI NI 127
w"_gh w’xﬁ:;np’ 117
D 727R IR 11D

237 0pm P
, X717 ,mjn:r

170 WA WRI2 °D
DRIV MW O

w‘-,gh wm:w a7
,712973 7291 X377

TTR3 RO TRY
K15k ol

niTHT MPY MY

— M37n7 NTHY3 (3)
DR MINRY

mn?gv‘a; 03y ’;I;i’l
2y PYIY DT
9 NRY T,

1Y X3 0P NTDOY
L1377 79377 1712

N0 > HyY
nownI XIT MY

Accordingly, the maamar in Torah Or explains
that the reason that it was on Rosh Chodesh Sivan
that the Jewish people came to the Sinai desert

and were prepared to receive the Torah is

because Rosh Chodesh Sivan reflects both of these
dimensions:

a) Rosh Chodesh represents the birth of the new
moon,

when it is merely a point, emphasizing the quality
of bittul;

and b) On Rosh Chodesh Sivan, the Divine service
associated with refining the primary dimension of
our emotions is completed,

including (also) the sefirah of Malchus,
this refinement reflects man’s shleimus.

More particularly, there are two aspects of man’s
shleimus achieved through the Divine service of
Counting the Omer:

a) Counting the Omer represents the refinement
and purification of our emotions;

and b) through the Counting of the Omer, the
49 Gates of Understanding are drawn down from
Above.
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It is possible to explain that the refinement and purification of the emotions is necessary
so that man will not be lacking or blemished, and it is necessary to draw down the 49
Gates of Understanding to accomplish perfection (to create a “perfect place”) that will
serve as a medium for the 50th Gate of Understanding.?

SUMMARY

There is another explanation why Rosh Chodesh Sivan served as the beginning of
the final stage of preparation for receiving the Torah: After the Exodus, the Jewish
people began carrying out Divine service that paralleled the Counting of the Omer.

The seven weeks of the Counting of the Omer are dedicated to the refinement
of man's seven emotional attributes. On Rosh Chodesh Sivan, the third day of the
seventh, final week, the Divine service associated with the refinement of the three
primary emotive attributes, Chessed, Gevurah, and Tiferes, of the sefirah of Malchus
was completed.

Rosh Chodesh Sivan thus reflects two dimensions:
a) the birth of the new moon, emphasizing the quality of bittul; and
b) the completion of the Divine service associated with refining the emotions.

Both these aspects are fundamental because there are two requisite aspects of
man'’s preparation to receive the Torah:

a) that man reach a state of shleimus, “perfection,” for it is not befitting to give the
Torah to one who is blemished; and

b) that he attain bittul, for a person concerned with his own identity - a yesh in
chassidic terminology - is (as it were) incompatible with the Torah.

8. See Likkutei Torah, Bamidbar, p. 12b, Shir HaShirim 24a ft.
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On this basis, we can understand the meaning of the
verse, “On this day, they came to the Sinai desert.”

The maamar in Torah Or explains

that the word midbar shares the same root as the
word dibbur, meaning “speech.”

Midbar adds a mem to the root dalet-beis-reish, thus
reading medabeir.

(The letter mem is one of the letters alluded to in
the mnemonic "nyax7.)

When one of the letters of that mnemonic is appended
to a word as prefix or a suffix, it limits the scope of
the application of the root word.)! For example, the
term n°ann, “from the house,” implies not the house
itself, but something from it.

With regard to the term midbar, in a spiritual sense,
the limitation alluded to by the prefix mem indicates
that the person’s speech is characterized by bittul.

[This concept also relates to a desert in a literal
sense.

A desert is described? as “an unsown land.”

When a person’s speech is a product of his own
thought and will,

1. See Torah Or, p. 67d; Sefer HaMaamarim 5567, p. 152; Toras Chayim, Shmos, p. 373b (in the latest edition,

Shmos, Vol. 2, p. 255d).
2. Yirmeyahu 2:2.
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X377 7771 °72 20  that enable his speech to sprout forth.
13273 DOY

TIR 9270 12391 According to this understanding, the concept of a
X377 YT XY desert being “an unsown land” means

17707 9270%  that the words of Torah that a person speaks are
1927 R I12IY  the words of G-d.

[939877 3921 Y971 K1 They are not sown by his own thoughts or will.]

With regard to prophecy, it is written:* “And I will place My words in your mouth.”
When a prophet would speak, he would not speak his own words. Rather, it was
G-d speaking through him. In a similar vein, when a Jew speaks words of Torah,
the words are not the product of his own thoughts or desires but rather, they are
G-d’s words.

IRV N7PW RIT 1D The maamar in Torah Or then focuses on the name
,029973 N3XY?  Sinai. Based on the phonetic relationship between that
name and the word sinah, “enmity;’ our Sages state®
that through the Giving of the Torah, “enmity (sinah)
descended to the nations of the world.”

77INJYW X371 In this vein, the Torah is referred to° as n7win.
IR DRI

Our Sages note’ that wn, the root of that word, also means “weakness,” and state
that Torah study “weakens a persons power.” The inner intent of our Sages’ teaching
is not that the Torah weakens a person’s physical well-being, but

3. See the maamar entitled BaChodesh HaShlishi, 5655 (Sefer HaMaamarim 5655, p. 94). See also Toras Chay-
im, loc. cit. (in the latest edition, loc. cit., p. 255b).

4. Yeshayahu 51:16.
5. Shabbos 89a ft.
6. Yeshayahu 28:29.
7. Sanhedrin 26b.
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that it weakens the power of the sitra achra, the
kabbalistic term for all that is not holy.

It is possible to say that the two terms, midbar and
Sinai, can be associated with the two preparatory stages
for the Giving of the Torah explained above:

The fact that “on this day” the Jewish people
“entered a desert,” a midbar, which, as explained
above, connotes bittul,

is because “on this day,” (Rosh Chodesh,) the
moon

[and, thus, the Jewish people who establish their
calendar according to the moon,]

shines merely as a point, ie., is characterized by
bittul.

The fact that “on this day” they arrived at Sinai,
i.e., that enmity descended to the yetzer hara,?

is because on this day (Rosh Chodesh Sivan),

the refinement of the fundamental emotional
qualities of the animal soul was completed, thus
enabling the Jews to attain a level of perfection. This
involves the rejection — enmity — of the yetzer hara and
the character traits associated with it.

8. This is the wording with which our Sages' statement is quoted in Sefer HaMaamarim 5655, loc. cit., and other

sources in Chassidus.
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SUMMARY

The word midbar shares the same root as the word dibbur, “speech.” The prefix mem
indicates that the person'’s speech is characterized by bittul. This concept is also
reflected in the description of a desert as “an unsown land .” When a person speaks
as a result of his own thought and will, his thought and will sow the seeds from
which his speech sprouts forth. When a person speaks words of Torah, the words
are not the products of his own thoughts or desires. Rather, they are G-d's words.

The maamar in Torah Or then focuses on the word “Sinai,” quoting our Sages, who
understand it as implying that through the Giving of the Torah, “enmity” of the forces
opposed to holiness “descended” from Above. This facilitates our Divine service of
refining our emotional qualities during the Counting of the Omer.

Thus, in mentioning “the Sinai desert” the verse is referring to the two preparatory
stages necessary to receive the Torah: a) bittul, “the desert”; and b) shleimus, the
refinement of the emotions alluded to by the name “Sinai.”
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Further clarification is still necessary:

According to the explanations offered above, the
fact that the refinement of the primary emotional
attributes was completed on Rosh Chodesh Sivan

highlights man’s attainment of shleimus.

However, the maamar in Torah Or associates this
dimension with the fact that the birth of the new
moon occurs on Rosh Chodesh,

underscoring the quality of bittul.

In resolution, it is possible to offer the following
explanation:

The birth of the new moon highlights

(not the moon’s bittul, but, on the contrary,)

the renewal of its existence

through the light of the sun being drawn to it
and subsequently, reflected by it. For Rosh Chodesh is
not when the light of the moon is hidden, but when it
shines anew.

In Chassidus,' similar concepts are explained in interpretation of the verse,” “Tomorrow
is the new moon, and you will be called to mind, because your seat will be vacant.”

“Your seat will be vacant,” the quality of bittul, represents the Divine service associated

1. Toras Menachem, Sefer HiMaamarim Melukat, Vol. 1, p. 343, et al.

2. I Shmuel 20:18.
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with the day preceding Rosh Chodesh, when the moon’s light is not at all visible. Rosh
Chodesh, by contrast, represents the Divine service of “you will be called to mind,” the
renewal of the moon’s shining.
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The fact that the moon is merely a point at the
time of its birth,

which emphasizes its bittul (as explained above),

highlights that the very existence of the moon,
its light,
is characterized by bittul;

it is perceived that its light is not its own,

but rather solely that which it receives and reflects
from the sun.

Similar concepts apply to the Jewish people,

who establish their calendar according to the
moon.

The parallel to the bittul of Rosh Chodesh in man’s
Divine service is

not that his identity is totally erased, but rather that
his identity does exist but is characterized by bittul.

{’It is possible to explain that this is the intent of
the explanation in the maamar in Torah Or

3. The use of squiggle-brackets { } connotes brackets within brackets in the original text.
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RIP1 WIN WKW 717 that Rosh Chodesh is called yom hazeh, “this day”
(ono) 713 01 (with no accompanying description):

X7 733 0172 XI7 “This day” refers to love of G-d characterized by
9192 NP2V 120X bittul.

To explain:

2MN2W 322 MR X 0PI [“Day” is identified with light, as it is written:*
0 XY 0778 X1p?1 “And G-d called the light ‘day’”;

JIR X7 720X1  love is also identified with “light,” as will be explained
immediately below.

TRPY XTI RITAT Zeh, “this,” reflects yichuda ilaah, “the sublime
unity;” i.e., a state of utter oneness with G-d.

1121 7WH 197W) (Therefore, Moshe Rabbeinu - in contrast to all
,(7712 X2103  other prophets — began his prophecies with the
word Zeh.):

All the other prophets began their prophecies with the word Koh, “So” - i.e.,
like this — “spoke G-d.” In contrast, Moshe Rabbeinu’s identity was subsumed in
G-dliness to the point where he had no independent identity. He would speak in
the first person when speaking in G-d’s name, as it is written:® “I will grant the
rain for your land at its proper time... I will provide grass in your fields.” Hence,
he could say,” “This is what G-d has commanded”

720X X371 773 091 Thus, the expression “this day” points to love that
292 NP3V is characterized by bittul, which reflects yichuda
[RPY X717 ilaah, the sublime unity].

Generally, in a love relationship the identity of the person who loves is still felt

4. Bereishis 1:5.
5. Sifri (quoted by Rashi), Bamidbar 30:2, et al.
6. Devarim 11:15.

7. Bamidbar, loc. cit.
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—yesh mi sheoheiv, in chassidic terminology.® On the level of yichuda ilaah, every-
thing — even one’s love - is subsumed in oneness with G-d.
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8. Torah Or, p. 564, et al.

One of the reasons why love is identified with
light

is that love involves extending oneself outward.’
Just as light radiates forth and gives expression to its

source, love motivates a person to express himself to
others.

[Therefore, conversely, fear, which involves con-
traction, withdrawing into oneself,

(the opposite of extending oneself,)

is identified with darkness]. The light of the person’s
soul is in a state of withdrawal.

The bittul of Rosh Chodesh is not expressed
through the nullification of one’s being,

(as is the bittul of fear,)

but rather that his self-expression (his existence)
should be characterized by bittul.}*

Based on the above, it is possible to explain the
connection between the two aspects of Rosh Cho-
desh Sivan,

9. See Sefer HaArachim Chabad, Vol. 2, erech or, in relation to darkness, p. 544, and the sources mentioned
there. See also Torah Or, Hosafos, p. 109c., which states: “The arousal of love is called light, because it shines

»

forth, extending [outward]
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NRPWE 3270 2103)  (the bittul of the moon and the perfection of the
,(M17m3 9Py fundamental emotional attributes):

X377 713273 729 12y °2  For the birth of the new moon teaches how one's
2122 X317 NINOYVIY  very existence and identity should be characterized
by bittul.

SUMMARY

There is a conceptual difficulty in the above explanations because the maamar in
Torah Or associates the completion of the refinement of the primary emotional
attributes (which seemingly highlights man’s attainment of shleimus) with the fact
that Rosh Chodesh represents the birth of the new moon (which highlights bittul).

In resolution, the birth of the new moon underscores the renewal of the moon'’s
existence. The fact that the moon is merely a point at the time of its birth highlights
the fact that its light is characterized by bittul.

Similar concepts apply to the Jewish people: The parallel to the bittul of Rosh Chodesh
in man’s Divine service is not that one's identity is completely erased, but rather
that his identity exists, but is characterized by bittul.

In that vein, Rosh Chodesh is called “this day.” “This day"” refers to love characterized
by bittul. Although love generally involves extending oneself outward, in this instance
the love itself is characterized by bittul.
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1. As explained in the previous section.

2. As explained in section 4.

—6—

Based on the above, it is possible to explain why
Tosafos raise the question (see sec. 1 above)

that the Talmud should have derived the fact that
the Jews came to the Sinai desert on Rosh Chodesh
from a gezeirah shavah based on the word midbar:

For the fact that the Jews attained the level of
midbar on Rosh Chodesh Sivan seemingly

represents a loftier level of bittul than that alluded
to by Rosh Chodesh being referred to as hayom hazeh,
“this day”

For “this day” implies that a persons identity
remains intact

(indeed, his identity is extended outward and
expresses itself, as implied by the word “day”);'

but his identity is characterized by bittul, (as alluded
to by the word “this”).

In contrast, the Jews attainment, on Rosh Cho-
desh Sivan, of the level of bittul alluded to by midbar,
“the desert,”

[i.e., that the person’s speech is not his own at all,?
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3. Toras Chayim, loc. cit. (p. 256a).

and that his mouth is nothing more than a medium
for the word of G-d speaking through him,

like the word of G-d uttered by a prophet,]* who
is speaking G-d’s words and not his own,

reflects how the the person’s entire identity is batel.

Since the primary positive quality of Rosh Cho-
desh Sivan is that on that day the Jews attained the
level of utter and consummate bittul alluded to by a
desert,

accordingly, it is possible to say that the Torah
was alluding (to the fact that this level was reached
on Rosh Chodesh Sivan)

by its use of the word midbar.*

Nevertheless, the Gemara derives the gezeirah
shavah specifically from the words bayom hazeh,
“on this day;,’

because in truth, the level of Divine service alluded to
by bayom hazeh, which was attained on Rosh Cho-
desh Sivan,

surpasses even the utter bittul alluded to by midbar,
as will soon be explained.

4. On this basis, we can understand the wording of the Gemara (Pesachim 6b) that the gezeirah shavah is derived
from the fact that the word midbar, “desert,” is found in both verses. In truth, both verses contain the entire phrase
midbar Sinai (“Sinai desert”). Nevertheless, the focus is on the word midbar and not on the term midbar Sinai (- and
similarly, Tosafos question that the derivation should be from the word midbar -) because the positive dimen-
sion of Rosh Chodesh is the utter bittul alluded to by the word midbar whereas Sinai does not allude to Rosh
Chodesh. Mentioning Sinai could detract from the focus on that concept.
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SUMMARY

Based on the above, it is possible to explain why Tosafos raise the question that the
Talmud should have derived the fact that the Jews came to the Sinai desert on Rosh
Chodesh from a gezeirah shavah based on the word midbar: Midbar, “desert,” alludes
to a consummate degree of bittul. As explained above, “this day"” reflects a level of
Divine service in which a person’s identity remains intact; indeed, he even expresses
himself, but that self-expression is characterized by bittul. “Desert,” by contrast, im-
plies utter and consummate bittul to the extent that no vestige of personal identity
remains. Hence, it is possible to say that the verse was alluding to this loftier level
of bittul. Nevertheless, the Gemara derives the gezeirah shavah specifically from the
words bayom hazeh, “on this day,” because the level of Divine service alluded to by
this phrase surpasses even the utter bittul alluded to by midbar, as will be explained.
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1. Shabbos 88a.

—7

The above concept - that there is an advantage to the
Divine service of a person who redefines his identity and
subsumes it in the service of G-d (as alluded to by the
phrase “this day”) over the total obliteration of his per-
sonal identity (as alluded to by the word “desert”) - can
be understood on the basis of our Sages’ teaching:'

Before the Giving of the Torah, “When the Jews
made the commitment naaseh, “We will do,
before nishma, ‘we will listen,

the ministering angels came and attached two
crowns to every Jew,

one crown corresponding to naaseh and one cor-
responding to nishma.”

Chassidus® raises a well-known question based on
the wording used by our Sages in their aforementioned
statement:

The beginning of their statement “When the Jews
made the commitment of naaseh before nishma”
implies

that the angels attached the two crowns to them

because they “made the commitment naaseh
before nishma.”

2. See the maamar entitled BeShaah Shehikdimu, 5629 (as explained later in the main text), the maamar of this
title in the series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, (p. 447), and the maamar of this
title in the series of maamarim entitled BeShaah Shehikdimu, 5672 (at the beginning of that text), and others.
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By contrast, the conclusion of the quote, “one
crown corresponding to naaseh and one corre-
sponding to nishma” implies

that the two crowns were given for the commit-
ments of naaseh and nishma themselves,

i.e., in their own right, each of the commitments warranted a crown regardless of
the order in which they were made.
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In resolution of this seeming contradiction, the
Rebbe Maharash explains in his maamar enti-
tled BeShaah Shehikdimu, which he delivered on
Shabbos Parshas Bamidbar 100 years ago,’

that the Jews’ commitment of naaseh represents
the acceptance of the yoke of the kingdom of
Heaven, i.e,, their recognition that G-d is our King
and we are His subjects,

whereas their commitment of nishma represents
their acceptance of the yoke of G-d’s mitzvos, i.e.,
their committing themselves to observe and fulfill His
commandments.

Prefacing the commitment of nishma with the
commitment of naaseh

parallels our Sages’ statement regarding Kerias
Shema, the recitation of the Shema, in our prayers:*

3. Le., 100 years prior to the delivery of this maamar (which was delivered in 5729). The Rebbe Maharash's
maamar is published in Sefer HaMaamarim 5629, p. 184ff.

4. Berachos 13a.
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YW nwUID 7R 10?  “Why does the passage beginning Shema precede
YInW ox 71717 the passage beginning Vehayah im shamoa?

29 1%y 927w 719 So that one should first accept upon himself the
nonn 0mY N1 yoke of the kingdom of Heaven,

Shema is associated with the acceptance of G-d’s sovereignty, as the Alter Rebbe
writes in his Shulchan Aruch:® “The word echad (‘on€e’) communicates the theme of
sovereignty. [The implication is that] He is unique and unified [with all existence];
there is none that can be likened to Him, and His Kingship reigns over all.”

222> 720X and afterwards accept upon himself the yoke of
ign Y 1YY G-ds mitzvos.”

,QW X271 In that maamar, the Rebbe Maharash explains

X°71 MIWRT 7W1DT  that the first passage, the passage beginning Shema,
WDl n7om1 XX is identified with the Divine service of ratzo,
“yearning for G-dliness,” and mesirus nefesh,
“self-sacrifice,” as reflected in its emphasis on G-d’s
transcendent oneness and in the corresponding com-

mandment to love G-d “with all your might”

This relates to the acceptance of the yoke of the kingdom of Heaven, because
through accepting such a yoke, a person goes beyond his own identity and com-
mits himself totally to G-d.

23 X0 7w w191 The second passage, which opens with Vehayah
im shamoa, parallels the Divine service of shov,
“return,’

i.e., the soul’s resolve to live within the context of material reality, based on its
awareness that this is G-d’s ultimate intent. This is reflected in the passage’s men-
tion of mundane activities: “You will gather your grain, your wine, and your oil...
you will eat and be satisfied.”

5. Sec. 591:11 with regard to the verses of Malchiyos (“Sovereignty”) recited on Rosh HaShanah.
6. Devarim 11:14-15,
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This corresponds to the acceptance of the yoke of mitzvos, because the observance
of mitzvos involves performing acts on this material plane with the intent of making
this world into G-d’s dwelling.
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Just as in the ratzo veshov motif, one initially
must be aroused with the longing of ratzo

and only afterwards pursue the thrust of shov,

so too do similar concepts apply with regard to
the acceptance of the yoke of the kingdom of
Heaven and the yoke of mitzvos:

The acceptance of the yoke of mitzvos must be
preceded by the acceptance of the yoke of the
kingdom of Heaven.

Based on the above, in that source, the Rebbe
Maharash explains’ our Sages’ statement: “When
the Jews made the commitment naaseh before

>

nishma...:”

Even though the two crowns that the angels granted
the Jews correspond to the commitments of naaseh
and nishma, respectively,

[as reflected by the continuation of their statement
“One corresponding to naaseh and one corre-
sponding to nishma,”]

nevertheless, in order that the Divine service of shov
(nishma) be deemed worthy of a crown, it must be
preceded by ratzo (naaseh).

7. At the end of the maamar cited above, Sefer HaMaamarim 5629, p. 192.
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,00 R1I2 WY In that maamar, the Rebbe Maharash proceeds to
explain

W 07 1WRY N17 his aforementioned resolution, emphasizing that
,RI7,(R17 0°032) 0102 when mentioning the angels conferring two crowns
upon the Jewish people, (our Sages specifically

employ the term “crowns”)

,2210,7°P1 1702 °3  because Kesser, the crown, refers to an encompass-
ing light, reflecting G-d’s light that is sovev kol almin,
which transcends all worlds.

Chassidus distinguishes between oros pnimiim, internal lights, and oros makifim,
encompassing lights, explaining that oros pnimiim are enclothed within the keilim®
whereas oros makifim transcend the keilim.

The difference between these two types of light can be understood by comparing
them to parallel influences on man’s character. When a person approaches a mentor
to learn how to refine and develop his character, he understands the lessons that
the mentor imparts to him. He works them over in his mind and tries to internalize
them and shape his character accordingly. Chassidus terms this type of influence
as pnimiyus, i.e., it affects the person from within.

There are other occasions when a persons conduct changes due to an external
influence. The setting in which he finds himself causes him to comport himself in
a specific manner. No one instructs him how to behave, but he instinctively knows
that he must act differently than usual. For example, when he is in the presence of a
venerable personage, he intuitively feels the necessity of conducting himself in a be-
fitting manner. This type of external influence is referred to as makif, encompassing.

Intellect is a koach pnimi, an internalized power. The person understands and feels
in control of what he knows. In contrast, will, ratzon,’ is referred to as a koach makif,
an encompassing power, because the person ultimately doesn’t understand what
it is that is motivating to want the object of his desire. He wants it because a core
dimension of his being — something beyond his conscious mind - is drawn to it.

8. Keilim is the plural of k'li (lit., “vessel"), i.e., the medium through which Divine light is given definition and enabled to
flow down to lower realms.
9. Chassidus distinguishes between ratzon, “will," that transcends one's intellect, and will that is dependent on intellect -

one desires an object or an activity because he understands that it is beneficial to him. Here, the intent is the higher level
of will.
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To focus on the parallels to these concepts in the spiritual realms: G-d’s light that
is memale kol almin is described as an or pnimi because it enclothes itself in the
sefiros and takes on their character. His light that is sovev kol almin is described
as an or makif because it transcends the sefiros and, when revealed, overpowers
them and generates bittul, i.e., causing them to be subsumed entirely in its light.

Chassidus explains that Divine revelations are drawn down through man’s carrying
out a mode of Divine service that reflects and corresponds to that particular reve-
lation. To draw down an encompassing light, G-d’s light that is sovev kol almin, that
transcends all worlds, a person must transcend his own identity. This is achieved
through kabbalas ol; a person goes beyond his individual desires and commits
himself totally to G-d’s service. Such bittul is a medium to draw down G-d’s en-
compassing light (kesser — a crown).

More specifically, however, our Sages mention two crowns, i.e., that a crown was
given not only for the commitment of naaseh, the acceptance of the yoke of G-d’s
Kingship, but also for nishma, the acceptance of the yoke of mitzvos. It is readily
understandable why naaseh elicits G-d’s encompassing light: In making such a
commitment, a person declares himself G-d’s servant. A servant is not his own
person; he is his master’s property. When a person makes such an all-encompassing
commitment, he draws down an all-encompassing light, that is sovev kol almin.
However, the reason that the Jews’ commitment of nishma, the acceptance of the
yoke of mitzvos, warranted their receiving a crown is problematic. The observance
of mitzvos involves a person’s activity in the world. Although he is acting in G-d’s
service, he is nevertheless using his own personal powers of intellect, emotion,
and action. Such efforts seemingly relate to G-d’s light that is memale kol almin.
Why then did making such a commitment warrant a crown, i.e., relate to G-d’s
light that is sovev kol almin?

In resolution, the Rebbe Maharash explains that

,0°°Y '2 1712 W21 there are two dimensions of the connection to G-d’s
light that is sovev kol almin:

229932 N'??_J?D nz'?;z a) the ascent of the light that is memale kol almin to
the level of sovev kol almin,

.x?pp:;l 220 nowna) and b) drawing down the light that is sovev kol
almin into the worlds that receive their vitality from
the light that is memale kol almin.
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IN37,73197 717IRD?1  On the surface, the Rebbe Maharash’s intent is that
(X3%7) 7Y T12Y  the crown that corresponds to naaseh (i.e., Divine
service characterized by ratzo)

22702 X1 N9y X317 represents the ascent of the light that is memale kol
almin to the level of sovev kol almin,

A person’s going beyond his identity and accepting G-d’s Kingship parallels G-d’s
light that is memale kol almin ascending to His light that is sovev kol almin.

(230) ¥79W1 7219% 10271 and the crown that corresponds to nishma (i.e.,
Divine service characterized by shov)

.RP1132 2230 NOWnI X3 represents drawing down the light that is sovev kol
almin into the worlds that receive their vitality from
the light that is memale kol almin.

The commitment to observe mitzvos — activities within the world - relates to the
light that is memale kol almin.

717,012 w2 It is possible to explain that the explanation that
IRMI2 °0IMY  the Rebbe Maharash added in the maamar -

07?7 MWpW MW that our Sages were precise in their choice of wording:
"D RIT 0N "3  the reason the angels “attached two crowns” to the
SRR X7 N2 Jews was due to the fact that Kesser, “the crown,”

is an encompassing light -

1°ni ﬁw’?p ’2,R37  was neccessary because the wording of our Sages,

nywa 12727 033197 “When the Jews made the commitment naaseh,

MUR 12 TPRY “We will do, before nishma, ‘we will listen,

DIN2 °3W 0777 the ministering angels came and attached two
crowns...”
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implies that the fact that they made the commit-
ment of naaseh before the commitment of nishma
relates to the two crowns that correspond to
naaseh and nishma

(and not to the commitments of naaseh and nishma
themselves).

Le., what warranted receiving the crowns was the order in which the commitments
were made and not the commitments themselves.
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Therefore, the Rebbe Maharash explains that kesser,
the crown, refers to an encompassing light, reflect-
ing G-d’s light that is sovev kol almin

and the two crowns reflect two different motifs of
interaction with the light that is sovev kol almin.

This explains why the Jews deserved the angels’
attaching the two crowns to them because they
made the commitment of naaseh before nishma
(as will be explained).

The explanation that the Rebbe Maharash gave
before that - that the commitment of naaseh
must precede that of nishma,

because naaseh and nishma correspond to ratzo
and shov respectively -

is an explanation of the fact that a crown (which
reflects an encompassing light) was granted corre-
sponding to nishma
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G-d’s encompassing light, His light that is sovev kol
almin, transcends any connection to the structure
of the spiritual worlds.

Since, in contrast, nishma reflects the motif of shov,
drawing G-dly energy down to a lower plane,

attaching a crown (which, as explained above,
reflects an encompassing light, G-d’s light that is
sovev kol almin, which transcends the structure of
the spiritual worlds)

corresponding to nishma (drawing down G-dly
energy to a lower plane)

is appropriate specifically because the commitment
of nishma was preceded by naaseh,

AWYIT ARTRE0
.'l’?:??_:'? ﬂt‘?;{l RI¥7  ratzo, the yearning to ascend.

Le., Although nishma, the approach of shov, can exist even when it is not preceded by naaseh,
[it is then not worthy of a crown].!* Shov reflects the thrust to descend and invest oneself in
worldly activities. Such activities relate to G-d’s light that is mermale kol almin. For shov to be
worthy of a crown, i.e., for it to draw down an encompassing light, it must be preceded by ratzo.

To explain: After a person has made the commitment of ratzo, desiring to go beyond his
own identity, to then reverse course and focus on drawing down G-dliness into the world
requires him to once again go beyond himself, for he personally is yearning for self-tran-
scendence. His involvement in the world at this stage is not an ordinary commitment to

10. See the paragraph beginning “Based on the above, it is possible to explain our Sages’ statement...” in sec. 8.
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carry out G-d’s will within the world but rather an extension of his acceptance of G-d’s
Kingship. Because he has identified himself as G-d’s servant, he dedicates himself fully to
carrying out His will through the observance of the mitzvos, notwithstanding his personal
desire for self-transcendence. Such a commitment is worthy of a “crown,” i.e., it draws down
G-d’s encompassing light which is identified with Kesser, “the crown.”

SUMMARY

The concepts presented in the previous sections can be further explained through
the interpretation of our Sages' teaching: “When the Jews made the commitment
of naaseh, ‘We will do,” before nishma, ‘'we will listen,’ the ministering angels came
and attached two crowns to every Jew, one corresponding to naaseh and one cor-
responding to nishma."”

That teaching is problematic: On one hand, it implies that the two crowns were given
by virtue of the order in which the Jews expressed their commitments, pledging naaseh
before nishma. However, the conclusion of the quote, “One corresponding to naaseh and
one corresponding to nishma,” implies that the crowns were given for the commitments
of naaseh and nishma themselves, i.e., each commitment itself warranted a crown.

In resolution, the Rebbe Maharash explains that naaseh represents the acceptance
of the yoke of the kingdom of Heaven, and nishma, the acceptance of the yoke of His
mitzvos. The order in which the Jews pledged their commitments conforms to our
Sages' teaching that “One should first accept upon himself the yoke of the kingdom
of Heaven, and [only] afterwards, the yoke of the mitzvos.”

The Rebbe Maharash proceeds to explain that the first passage in Kerias Shema,
which opens with the word Shema, is identified with the Divine service of ratzo,
“yearning for G-dliness,” while the passage beginning Vehayah im shamoa is iden-
tified with the Divine service of shov, “return.” Just as in a ratzo veshov motif, one
must initially be aroused with the longing of ratzo and only afterwards pursue the
thrust of shov, so too must the acceptance of the yoke of mitzvos be preceded by
the acceptance of the yoke of the kingdom of Heaven.

On this basis, the abovementioned difficulty can be explained: A crown reflects an
encompassing light, paralleling G-d's light that is sovev kol almin, which transcends
all worlds, whereas the thrust of shov and the acceptance of the yoke of G-d's mitzvos
involve man's service within the material world. Even though the two crowns that the
angels granted the Jews correspond to the commitments of naaseh and nishma respec-
tively, in order that the Divine service of shov (nishma) be worthy of a crown, i.e., to draw
down G-d's encompassing light, it must be preceded by ratzo (naaseh). For then the
person’s involvement in the world (shov) is not an ordinary commitment to carry out
G-d's will within the world but rather an extension of his acceptance of G-d's Kingship.
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The concept explained at the end of the previous section - that the acceptance of
the yoke of the observance of the mitzvos is worthy of receiving a crown (i.e., of
drawing down G-d’s encompassing light) only when preceded by the acceptance
of the yoke of G-d’s Kingship —
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requires further clarification:

The overall concept of the acceptance of a yoke,

including the yoke of the observance of the mitzvos
(nishma),

reflects a commitment of bittul,

for the concept of bittul involves transcending
one’s personal identity and becoming subsumed
within G-dliness.

As such, why then was it explained that the crown
corresponding to nishma was granted specifically
after having been preceded by naaseh? Seemingly,
nishma itself is an act of bittul and is worthy of a crown.

It is possible to offer an explanation based on the
well-known concept!

that the encompassing light of Kesser reflects the
true concept of an encompassing light,

ie., a light that is loftier than an encompassing
light that relates to a light that can be internalized.

1. The series of maamarim entitled Yom Tov shel Rosh HaShanah, 5666, p. 273.
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In Chassidus, it is explained that there are times when a power or light is described
as “encompassing,” even though, to a greater or lesser degree, it relates to one’s
internalized powers.

This category of encompassing light subdivides into many intermediate levels. To
give a basic example: There are times when one begins to understand a concept,
but has not fully grasped it. The concept is not totally beyond him, for it in essence
is able to be grasped and understood; moreover, he has already attained some
degree of comprehension. Nevertheless, in his present state it cannot be said that
he has internalized the concept. Thus, such a concept can be described as makif,
“encompassing,” for it is presently “above” the person, even though ultimately, it
is within his capacity to internalize it.

The difference between this type of encompassing light and a true encompassing
light can be illustrated by drawing a comparison
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to the difference between a crown and the skull.
Both these terms are used in Kabbalah as analogies to
our encompassing powers.

The skull is an analogy for an encompassing light or
power that relates to a light or power that is pnimi,
“internalized.”

like a person’s skull, which encompasses the per-
son’s brain but which nevertheless relates to it.

For after all, the skull is part of the person’s body,
just as is his brain.

By contrast, the encompassing light of Kesser is an
encompassing light that transcends any connec-
tion to an influence that can be internalized.

To refer to the analogy of an actual crown:
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it is a diadem worn on the head, above one’s brain

and skull,
a separate entity, without any connection to them,

(for a crown is an inanimate object made of pre-
cious stones and not of a part of the human body).

Although in certain texts of Kabbalah and Chassidus,
the skull is sometimes also identified with Kesser,

that is speaking in a general sense.

Fundamentally, however, Kesser refers to an
encompassing light that transcends connection to
any degree of influence that is able to be internalized

(and which thus transcends the encompassing light
described by the analogy of the skull).

To illustrate this concept by drawing a parallel to a
person’s faculty of will:

The faculty of will affects all the person’s other
faculties and limbs in an encompassing manner.

A person who uses his mind to train his faculties or limbs lowers his thought, caus-
ing it to become enclothed within them while interacting with them. For example,
if he wishes to gain a specific skill, he learns what must be done to acquire that skill
and repeatedly practices the activities necessary to cultivate it; he thinks over how
his faculties or limbs are functioning, guiding and directing them to perform in
accordance with his intent. In contrast, when he influences these faculties through
his will, he commands them, directing their functioning from above.

The power of will itself
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comprises two levels:?

a) a person’s desire to perform a particular act
using his own abilities;

although this desire rules over all his other
faculties

because it functions as an encompassing light
above them,

Unlike a person who functions on the basis of his intellectual powers, a person
who is motivated by his will is not training his powers; he orders them to function.
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2. See ibid., p. 281.

nevertheless, the very fact that he desires for his
powers to function

attests to the fact that his will shares a connection
with them.

This is the level of the encompassing light of the
skull, i.e., an encompassing power that shares some
degree of connection with the internalized powers,

and that constitutes a descent in relation to

b) the faculty of will itself, as it exists above the will
to perform any particular action;

this latter level is identified with the encompassing
light of Kesser.
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On the festival of Shavuos, the rung of Kesser that
is drawn down,

is the true, innermost dimension of Kesser, the
crown, that transcends the golgalta, the skull.’

Similar concepts apply in regard to the two
crowns corresponding to naaseh and nishma that
were drawn down on the day before the festival
of Shavuos.!

Both are encompassing lights that transcend
any connection to the Divine light that is able to be
internalized.’

On this basis, it can be explained why granting the
crown for nishma resulted specifically from the
Jews’ having made the commitment of naaseh before
that of nishma.°

The bittul associated with accepting the yoke of
the mitzvos (nishma) reflects a bittul to G-d’s will.

3. The conclusion of the maamar for Yisro in the hosafos to Torah Or (p. 110a-b) associates the revelation of
the Giving of the Torah with the golgalta of Arich (thus appearing to contradict what is stated in the main text here).

However, it is apparent from the conceptual flow of the exposition there that the focus is on a level of will that
transcends the will to perform a specific activity. Thus, the maamar there explains that speech that emanates from a
person'’s conscious choice and will is rooted in the expression (i.e., in the external dimensions) of will, while speech
that does not emanate from a person'’s conscious will (the level of midbar described in sec. 4) relates to the inner
dimension of Kesser, G-d's simple will, the level referred to as raava dchol raavin, “the will of wills”

4. It was on that day, the 5th of Sivan, that the Jews made the commitment of naaseh venishma (Rashi, Shmos
24:4).

5. See the hosafos to Torah Or, which associate the two crowns bestowed upon the Jews with the revelation of
G-dliness that accompanied the Giving of the Torah, which was so great that the Jews' “souls expired after hearing each
one of the commandments” (see Shabbos 88b). Their souls’ expiring (seemingly) reflects a connection to a level
of Divine will that transcends the will to perform any particular action.

6. This further expands upon the explanation of the concept begun in sec. 7.
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The person commits himself to carrying out everything
that G-d commands.
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Since the mitzvos are G-d's commandments fo
man obligating him to carry out specific actions and
refrain from performing others,

it follows that G-d’s desire that man fulfill the mitz-
vos resembles (man’s) desire to perform an action
using his own faculties.

JoU mind o7

Manss ratzon, will, reflects the expression of the soul, the persons “inner self;’
which transcends all connection to performing any specific action. The very fact
that a desire is associated with performing an action indicates that the focus is not
on the person’s inner self but rather on a level of the soul that relates to the world
outside of him. Similarly, in relation to G-d, the fact that mitzvos involve actions
that man performs in the world indicates that His desire for them reflects a level
of G-dliness that takes the world into consideration; it does not reflect G-d as He

exists unto Himself.
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This reflects the encompassing light described by the
analogy of the skull.

Drawing down the encompassing light described
by the analogy of a crown,

(an encompassing light that transcends connec-
tion to any influence that can be internalized,)

is brought about by the bittul of the acceptance
of the yoke of the Kingship of Heaven,

bittul to the Master of the will.

By accepting G-d’s sovereignty, the person subsumes his identity not only to G-d’s
will, but to G-d Himself. He identifies himself as G-d’s servant and by doing so
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bonds himself with G-d as He is unto Himself, transcending any connection to

the worlds.
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By having made the commitment of naaseh before
that of nishma, the Jews merited

receiving two crowns, one corresponding to
naaseh and one corresponding to nishma,

for when the commitment of nishma is prefaced by
that of naaseh,

the bittul manifest in the acceptance of the yoke
of the mitzvos is expressed in a manner that it is
consciously felt as

coming as an outgrowth of the prior acceptance
of the yoke of the Kingship of Heaven,

one’s bittul to the Master of the will.

By making the commitment of naaseh, a person redefines his identity. He is no
longer an independent individual who has committed himself to carrying out G-d’s
will; he is now G-d’s servant. He fulfills G-d’s will not because he chooses to, but
because he must; carrying out His will is an expression of his total commitment
and self-subjugation to G-dliness.

Based on the above, it is possible to explain our Sages’ statement (cited at the beginning of
sec. 7): “So that one first accept the yoke of the Kingship of Heaven, and only afterwards
accept the yoke of G-d’s mitzvos.” On the surface, it is impossible to accept upon oneself
the yoke of G-d’s mitzvos without first accepting upon himself the yoke of His sovereignty.
[As is true in regard to a mortal king, the yoke of carrying out his decrees seemingly
becomes relevant only after having accepted him as king.” Simply put, one who does not
accept a ruler will not feel any obligation to carry out his commands.] Accordingly, the
very fact that one has accepted upon himself the yoke of G-d’s mitzvos seems to imply

7. See Mechilta (and Yalkut Shimoni) to Shmos 20:3.
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that he has already accepted His sovereignty. Why, then, did our Sages have to ordain
that one must first accept the yoke of the Kingship of Heaven?

In resolution, it is possible to say that the directive to first accept the yoke of the King-
ship of Heaven implies that the acceptance of G-d’s Kingship should be the beginning
of the acceptance of His mitzvos, i.e., that the bittul characterizing one’s acceptance of
the yoke of the Kingship of Heaven be consciously felt in his acceptance of the yoke of
the mitzvos, as stated above.
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The explanation of the superior quality endowed
to the bittul of nishma by virtue of its having been
prefaced by the bittul of naaseh can be under-
stood by first clarifying the following concept:

Just as Above, in relation to G-d, as it were,

the bittul expressed in the acceptance of the yoke
of G-d’s mitzvos is to His (revealed) will,

whereas the bittul expressed in the acceptance of
the yoke of the Kingship of Heaven is to G-d Him-
self, the Master of the will,

so too in relation to man

the bittul expressed in the acceptance of the yoke
of G-d’s mitzvos involves man’s revealed powers -

not only does he commit himself to carrying out
everything that he is commanded;

moreover, this (to do what he has been com-
manded) becomes his personal desire -

Nevertheless, the person retains his identity; despite having made such an all-en-
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compassing commitment, it is he who consciously decides to commit himself to

carrying out G-d’s will.
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By contrast, the bittul expressed in the acceptance
of the yoke of the Kingship of Heaven involves
the very core of the person.

His entire existence i.e., his very being, is defined by
his being a servant of the King,

the Holy One, blessed be He, King of kings. He no
longer has any sense of personal identity whatsoever.

From the above it is understood

that the advantage inherent in the acceptance
of the yoke of the Kingship of Heaven over the
acceptance of the yoke of G-d’s mitzvos

is also evident in the extent of the person’s bittul:

With regard to the acceptance of the yoke of G-d’s
mitzvos,

there remains within the person an element of
his being that is not batel to G-d.

Indeed, the element that is not batel is not merely a peripheral or external dimension
of his being, for example, it is not that that one hand is batel and the other hand is
not. In this instance, it is the person’s core, his fundamental identity, that is not batel.

Moreover, since the dimension that is not batel is the essence of the person’s being, [which
is (also) the essence of his revealed powers,]® it follows that even the bittul of his revealed
powers will not be complete. Even though he has accepted the yoke of G-d’s mitzvos, there
remains within him (at least on a subconscious level, but a subconscious level that relates

8. See the maamar entitled VeAtah Tetzaveh, Lessons in Sefer HaMaamarim, Vol. 1, sections 10-11.
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to his revealed powers) the possibility that at times he will not carry out G-d’s command.
Since he fundamentally remains “his own man,” consequently, in a situation in which it is ex-
tremely difficult to carry out G-d’s will, he might at least consider the possibility of not doing so.
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The true expression of bittul comes through oneé’s
acceptance of the yoke of the Kingship of Heaven.

In that instance, the person’s entire existence is
defined by his being a servant of the King.’

[Nevertheless, it is necessary that this essential com-
mitment (also) be complemented by the acceptance
of the yoke of His mitzvos

in order that his bittul (also) be expressed in rela-
tion to the actual observance of the Torah and
its mitzvos].

A specific commitment to the actual observance of mitzvos is necessary because the ac-
ceptance of the yoke of the Kingship of Heaven is (in and of itself) characterized by a
state of ratzo and yearning to ascend upward to bond with G-d above the material plane.

Thus, it is not necessarily related to the observance of the mitzvos in actual practice.
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When the bittul of nishma (the acceptance of the
yoke of G-d’s mitzvos) comes

after - and through the preface of - the bittul of
naaseh (the acceptance of the yoke of the King-
ship of Heaven,)

that one consciously feels that his commitment
to do everything that he has been commanded

9. To refer back to sec. 7: In the spiritual realms, this corresponds to the ascent of G-d's light that is memale kol almin and
its being subsumed in His light that is sovev kol almin.
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%Y RINW °1510 X7 results from his being the servant of the King,
;77197 9W 372Y  i.e., he no longer feels that he is “his own person” but
solely G-d’s servant,

YnWT Y1037 031X then the bittul of nishma permeates his entire
INIR"87 222 X317 being,

mn‘:&; ¥2333) (not only his essence, but also his revealed powers)."
,(12W 01937 The redefinition of his identity as G-d’s servant domi-
nates the way he thinks, feels, and acts.

XPW 992 W PR1 Accordingly, it is utterly inconceivable that he not
287 0% carry out G-d’'s command. No matter what the dif-
ficulty he may encounter, the thought of not fulfilling

G-d’s command will not even cross his mind.

SUMMARY

This section clarifies a concept explained at the end of the previous section: that only
when a Jew's acceptance of the yoke of the observance of the mitzvos is preceded by
his acceptance of the yoke of G-d's Kingship is it worthy of a crown, i.e., only then does
it elicit G-d's encompassing light. That statement appears problematic, for even the
yoke of the observance of mitzvos (nishma) reflects a commitment of bittul, a com-
mitment that seemingly should draw down an encompassing light on its own accord.

In resolution, it is explained that there are two levels of encompassing lights: one
that transcends the G-dly lights that are p’nimi, “internalized,” but that nevertheless
relates to them, and one that transcends them altogether. The skull is an analogy for
an encompassing light that relates to the internalized powers and lights, while Kesser,
the crown, is identified with the encompassing light that transcends connection to
influence that can be internalized.

The difference between these two rungs can be illustrated by a comparison to two lev-
els within the power of will: a) a person'’s desire to perform a particular act via his own

10. To refer back to sec. 7: In the spiritual realms, this corresponds to G-d's light that is sovev kol almin being drawn down
into His light that is memale kol almin.
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powers, and b) the power of will itself as it transcends a desire to perform any action.
Kesser is identified with the higher level of will, while the skull relates to the lower level.

To relate these concepts to the two crowns granted to the Jewish people for having
made the commitments of naaseh and nishma: Nishma, accepting the yoke of the
mitzvos, reflects a bittul to G-d's will. Since the mitzvos are commandments obligat-
ing man to carry out specific actions, the acceptance of the yoke to observe them
reflects the encompassing light described by the analogy of the skull.

Drawing down the type of encompassing light described by the analogy of a crown,
an encompassing light that transcends connection to influence that can be internal-
ized, is brought about by the bittul of the acceptance of the yoke of the Kingship of
Heaven, bittul to the Master of the will. The person subsumes his identity not only
to G-d's will but to G-d Himself, and identifies entirely as G-d's servant.

By making the commitment of naaseh before that of nishma, the Jews merited to be
granted two crowns, one corresponding to naaseh and one corresponding to nishma,
for when the commitment of nishma is prefaced by that of naaseh, the bittul manifest
in the acceptance of the yoke of the mitzvos is expressed in a manner that is overtly
evident as having come about as an outgrowth of his prior acceptance of the yoke
of the Kingship of Heaven, one's bittul to the Master of the will.

There is a further dimension to the superior quality endowed to the bittul of nishma
by virtue of its having been prefaced by the bittul of naaseh: The bittul expressed in
the acceptance of the yoke of G-d's mitzvos does not eclipse the person’s identity in
its entirety. Despite having made such an all-encompassing commitment, the person
nevertheless retains his identity. In contrast, the bittul expressed in the acceptance
of the yoke of the Kingship of Heaven involves the person’s very core; his entire
existence is that he is the servant of the King.

With regard to the acceptance of the yoke of G-d's mitzvos, there remains within
the person an element of his being that is not batel to G-d. By contrast, through the
acceptance of the yoke of the Kingship of Heaven the person’s entire being becomes
redefined by identifying as a servant of the King.

When the bittul of nishma (the acceptance of the yoke of G-d's mitzvos) comes
after - and through the preface of - the bittul of naaseh (the acceptance of the yoke
of the Kingship of Heaven), the person consciously feels that his commitment to
carry out G-d's will stems from his identifying as the servant of the King. In such an
instance, the bittul of nishma permeates his entire being, not only his essence but
also his revealed powers.

Extending the essential commitment of naaseh to the acceptance of the yoke of His
mitzvos also complements the commitment of naaseh. In this way, one’s bittul is also
expressed in relation to the actual observance of the Torah and its mitzvos instead
of remaining merely an abstract spiritual desire.
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Sec. 7 developed the teaching of the Rebbe Maharash that draws a parallel between
the acceptance of the yoke of the Kingship of Heaven and the motif of ratzo and
between the acceptance of the yoke of mitzvos and the motif of shov. On the basis

of the explanations above,
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it is possible to add a further point:
Just as in a ratzo veshov motif,

the ultimate intent in the upward thrust of ratzo is
that it be complemented by the downward movement
of shov that follows,' the intent being that a person
rise above his own personal desire for G-dliness and
dedicate himself to fulfilling G-d’s desire through his
efforts to make this world into a dwelling for Him,

so too do similar concepts apply with regard to
the relationship between the commitment of naaseh
(the acceptance of the yoke of the Kingship of
Heaven) and that of nishma (the acceptance of
the yoke of G-d’s mitzvos),

which correspond to ratzo and shov respectively.

The ultimate intent in naaseh is that it lead to and
be complemented by nishma.

Through a Jew’s prefacing the commitment of
nishma with that of naaseh,

making naaseh a preparatory step for nishma,

1. See Sefer HaMaamarim 5649, p. 256ft., et al.
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his Divine service of naaseh is itself enhanced and
elevated.

To explain: The bittul of naaseh (in and of itself),

though it reflects the bittul of mesirus nefesh
(self-sacrifice), which represents the consum-
mate expression of bittul,

is, ultimately, merely man’s bittul, a created being’s
self-transcendence.?

When naaseh becomes a preparatory step for
nishma, the acceptance of the yoke of G-ds
mitzvos,

(the motif of the downward thrust of shov, which is
characterized by drawing G-dliness down into the
lower planes,)

it makes possible the fulfillment of G-d’s ulti-
mate intent in creation, that a dwelling for Him
be established in this lowly world.?

In this way, a person steps beyond the limits of his
human abilities and becomes G-d’s partner* in fulfilling
His essential intent.’

No matter how lofty a person’s self-transcendence (ratzo), it pales in comparison

2. See Sefer HaMaamarim 5629, p. 192.
3. See Midrash Tanchuma, Parshas Naso, sec. 16, Parshas Bechukosai, sec. 3; Bereishis Rabbah 3:9; Bamidbar

Rabbah 13:6; Tanya, ch. 36.
4. See Shabbos 10a, 119b.

5. See Toras Menachem, Sefer HaiMaamarim Melukat, Vol. 2, p. 24, et al.
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to the thrust of shov, through which he identifies with and actualizes G-d’s desire
for a dwelling in this lowly world.

J°091% W21 A further point can be added:

'73_71;7' ynvT n'g;n_:aw The advantage inherent in the Divine service of

WyIT NIpD 7 nishma that is preceded by naaseh over the Divine

IMYY TWYIT IV PV service of naaseh alone also extends to the degree
.'71(9:;13.‘;.1 03 X377 of bittul that a person is able attain.

787) TWYIT M027°>  The bittul of naaseh (in and of itself) lies in the
'R0 X373 (23Y  fact that the person is no longer an existence unto
1m3y? NIX°¥n  himself,

(7200 2w 972y P1X37)  (he is nothing other than the servant of the King).

Through the all-encompassing bittul of naaseh, a person goes beyond his personal
identity, forgoing all thoughts of self. However, such a spiritual thrust may have
a drawback if the person has not elevated and refined his own identity. Although
he may indeed function on a level transcending self-concern, he will not have
elevated that realm itself. It is thus possible for a dichotomy to exist between his
essential spiritual desire and his actual thoughts and feelings.

n»1R7°7 %91 Through making the commitment of naaseh
YW1 7Yl before that of nishma,

X377 VW37 2027W  thus rendering the two types of bittul comparable by
,APYIT 59377 N7 infusing his Divine service of nishma with the all-en-
compassing bittul of naaseh, as explained in sec. 8,

03 X377 93027 his bittul extends into the realm of his personal
OTIRIT NIRENI2  identity, encompassing the person in his entirety. His
conscious powers become aligned with and reflect his

essential bittul to G-d.°

6. See the maamar entitled VeAtah Tetzaveh (Lessons in Sefer HaMaamarim, Vol. 1), sec. 11.
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SUMMARY

Just as in a ratzo veshov motif, the ultimate intent in the upward thrust of ratzo is
that it be complemented by the thrust of shov, so too with regard to the relationship
between naaseh (the acceptance of the yoke of the Kingship of Heaven) and nishma
(the acceptance of the yoke of G-d's mitzvos): the ultimate intent of naaseh is that
it lead to nishma.

This enhances the person'’s Divine service of naaseh. Although the bittul of naaseh
represents the consummate expression of bittul, it is, ultimately, merely man'’s bittul,
a created being's self-transcendence. When naaseh becomes a preparatory step for
nishma, by accepting the yoke of G-d's mitzvos, the person steps beyond the limits
of his human abilities and becomes G-d's partner in fulfilling His essential intent of
establishing a dwelling on this lowly plane.

A further point: The advantage inherent in the Divine service of nishma that is pre-
ceded by naaseh over the Divine service of naaseh on its own also extends to the
bittul that a person is able to attain. The bittul of naaseh (in and of itself) is that a
person transcends his individual identity. Through making the commitment of naas-
eh before that of nishma, the person infuses the all-encompassing bittul of naaseh
into the realm of his individual identity, thereby aligning his conscious powers with
G-d's essential intent.
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In sections 1-6 the maamar explains that there is an advantage to the Divine ser-
vice of a person who redefines his identity and subsumes it in the service of G-d
(as alluded to by the phrase bayom hazeh, “this day;’) over the total obliteration of
one’s personal identity, (as alluded to by the word, midbar, “desert”).

Sections 7-9 amplify that concept by explaining our Sages’ teaching: “When the
Jews made the commitment of naaseh, ‘We will do, before [that of] nishma, ‘we
will listen, the ministering angels came and attached two crowns on every Jew,
one corresponding to naaseh and one corresponding to nishma.” Naaseh refers to
an absolute and total commitment of bittul, whereas nishma highlights a person’s
commitment to G-d’s mitzvos and, through them, the establishment of a dwell-
ing for G-d in this world, a service that involves the expression of his individual
identity. Through making the commitment of naaseh before that of nishma, the
person infuses the all-encompassing bittul of naaseh into the realm of his indi-
vidual identity. This section integrates these two themes.

W2 X317 77 777 %Y1 Similar concepts apply with regard to the two
WRIAY D272V expressions of bittul associated with Rosh Chodesh
,JPO WA Sivan:

M7 097 2030 the bittul of bayom hazeh and the bittul of
D277 703 midbar.!

017 2102737 n2ynIW  The advantage of the bittul of bayom hazeh over
92717 2023 %Y 713 the bittul of midbar is twofold:
DIV I3 RI7

1. A similar contrast exists between the mitzvah of speaking words of Torah and the mitzvah of comprehending
the Torah. The advantage of speaking words of Torah is bittul, that one is merely “repeating after the Reader”
(see sec. 2). The advantage of the comprehension of the Torah is that man’s mind (which reflects his identity)
becomes one with the Torah.

See the hosafos to Torah Or (at the beginning of the maamar), which explain that the study of the Torah must
be verbalized - even though the primary dimension of Torah study is the comprehension of the Torah —
because only when verbalizing the Torah that one studies, he is “repeating after the Reader”
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M7 017 23a0W  a) that the bittul of bayom hazeh (in which the
(71922 X711 2RDW)  person’s love of G-d is characterized by bittul) also
LOTIRIT NDIROYHI2 DA RIT permeates the person’s identity;

nnPWI XP1T A1 2w and b) specifically through such service G-d’s
.0IIR2 7777 7127 intent for a dwelling in the lower realms is
fulfilled.

J°0I77 W*1 A further point can be added:

017 2027w 717 The possibility for the bittul of bayom hazeh to be
03 qWnI 1713 drawn down so that it also permeates the person’s
DIRTT DIN¥NI2  identity

21927 >INX? 031 [and even after that level of bittul is drawn down
NIRV¥MI2 UMW within the context of the person’s identity,

U0 9902 X9) K37 it is nevertheless (not bittul hayeish
J[NIX*¥72 7992 (RYX  but rather) bittul bimetziyus].

Bittul hayeish implies that the person retains his identity but dedicates himself
to G-d’s service. Bittul bimetziyus implies that the person loses all awareness of
self and is conscious only of G-dliness. The intent of the maamar is that a person
redefines his identity. He does not lose awareness of self, but instead sees himself
solely as an extension of G-dliness.

This is possible only

nowna >3 Yy X7 as a result of influence being drawn down from
0%V G-d's Essence.

X7 NRYI 022W  For it is G-ds Essence alone that possesses the
D201 "W 1207 capacity to fuse together two opposites,

(DIROXM 9I2)  (ie., individual identity and bittul).
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Opposites can only be brought together through the revelation of an unbounded
Divine light that is not limited by the prevailing structures and patterns within the
Spiritual Cosmos. It is those very structures and patterns that define such entities
as opposites and, as such, only a light or power transcending those structures and
patterns is capable of joining together and fusing these opposing entities.
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It is possible to say that this concept is also
alluded to in the wording employed in the verse,
bayom hazeh.

Likkutei Torah explains’ that the word zeh,

which refers to something that one can point to
and say, “This is it,

can ultimately only be used in reference to the
Holy One, blessed be He,

as it is written,’ “This is my G-d, and I will make
a dwelling for Him,”

for, inasmuch as “the whole world is filled with
His glory,™ wherever one points and says “this,” he is
in fact pointing to G-dliness.

In another source,’ it is explained that, in an ulti-
mate sense, the word zeh can only be aptly used
in reference to G-d’s Essence.

2. Likkutei Torah, Devarim, p. 32b.

3. Shmos 15b; see Rashi’s commentary to the verse and Shmos Rabbah 23:15.

4. Yeshayahu 6:3.

5. See the maamar entitled Zeh Hayom Techilas Maasecha, 5733 (Sefer HaMaamarim 5733, p. 485), et al.
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For the meaning of the word zeh, “this,” is that
the entity being pointed to

is the true being of that entity.

This cannot be said about any entity other than G-d,
for all entities - including even the loftiest realms
of revelation Above -

do not exist independently,

but rather are dependent on the will of G-d’s
Essence,’ since it is His will that maintains all exis-
tence continually,

and therefore in an ultimate sense, it is impossi-
ble to say about them, “This is it”

In truth, the word zeh can only be aptly used in
reference to G-d’s Essence.

This is the implication of the phrase bayom
hazeh, “on this day;

that even the concepts of personal identity and
self-expression (yom) are also characterized by
bittul (hazeh)

and that this is achieved by the revelation of G-d’s
essential power,

yom (which refers to the revelation of) hazeh (G-d’s
Essence).

6. See Sefer HaMaamarim 5711, p. 25ft.,, and p. 35.
7. See Tanya, Shaar HaYichud VehaEmunah, ch. 1.
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SUMMARY

This section explains how the conclusion of the previous section - that a Jew must
infuse the all-encompassing bittul of naaseh into the realm of his individual identity
- relates to the phrase bayom hazeh.

The bittul of bayom hazeh reflects two positive characteristics: a) it permeates the
person’s identity, and b) through such service, G-d's intent for a dwelling in the lower
realms is brought to fruition.

The possibility for the fusion of opposites implied by bayom hazeh - i.e., that although
one's personal identity be retained he will still consider himself solely as an extension
of G-dliness - is made possible only as a result of influence from G-d's Essence.
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The previous sections explained that the revelation of G-d’s Essence, as alluded
to by the phrase bayom hazeh, made it possible for a person’s individual identity
to be characterized by bittul and for that approach to motivate his involvement
in the world, pursuing the motif of shov. This section begins by emphasizing that
such involvement should only find expression in the realm of holiness, for the
revelation of G-d’s Essence precludes any connection with the forces of unholiness.

03 IIW 132 W21 On the basis of the above concepts, it is possible
777 09°27 R to also explain the connection between bayom
210 (127n) oy hazeh and the Sinai (desert):

NIHRY? ARIV 77°W  Our Sages interpret' the word Sinai as alluding to the
122 X%W 079y fact that at the Giving of the Torah, “enmity? descend-
.17IP3 NX 92 ed to the nations of the world” because “they did

not accept the Torah™ on that mountain.

ﬂb?l? 5N1W’W 127 Implied is that the non-Jews’ refusal to accept the Torah
792V °397 17INT  came about from a process of causation initiated from
X777 91792 WITp3  Above, beyond their conscious thought processes.
n°»°32 97 077°7Y  Just as the Jews accepted the Torah because the
Holy One, blessed be He, “held the mountain

over them like a tub,”

— HXIW°Y 72087 N19a07  interpreted in Chassidus® as referring to an overpow-
ering revelation of His love for the Jewish people,

1. Shabbos 89a.

2. Sinai and sin‘ah, “enmity,” share a phonetic similarity. On the level of interpretation known as derush, the letters sin and
samech are often interchanged.

3. Rashi’s commentary to Shabbos, loc. cit.

4. The explanations to follow reflect those appearing in Likkutei Sichos, Vol. 4, p. 1309.
5. Shabbos 88a.

6. Torah Or, p. 98d; Likkutei Torah, Devarim, p. 22a, et al.
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A mountain is often used as a metaphor for love.” A tub surrounds and encom-
passes. At the Giving of the Torah, the Jews were surrounded and encompassed
by Divine love to the point that they had no choice but to wholeheartedly accept
the Torah. The intense revelation of G-d’s love for them left them no alternative.
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as it is written,® “I have loved Yaakov;”

so too with regard to the non-Jews’ refusal to
accept the Torah,

their conscious decision to refuse it was influenced
from forces from Above, coming about because
“enmity descended to the nations of the world,”

as it is written,® “and Esav I hated”

The reason that G-d loves Yaakov, the Jewish people,
and hates Esav, the enemies of the Jews,

is not because of any superior quality that the
Jews possess and which the non-Jews lack.

For the very fact that “the Holy One, blessed be
He, first offered (the Torah) to every nation and
tongue™

indicates that the Torah was given from such a
lofty source

7. Likkutei Torah, Devarim, p. 60b, et al.

8. Malachi 1:3.
9. Avodah Zarah 2D, et al.
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9%99,ni%yn3 %2 that all the superior qualities possessed by the
0127 77un3 03 Jewish people, including the distinction of “You
,02°7?X '17 onX  are children unto G-d, your L-rd,”®

,QU 0P 0°09IR 0P°R  are of no importance to it.

The Jews possess many virtues, but they all pale in importance when compared
to G-d’s Essence, which transcends the entire gestalt of creation. Since He utterly
transcends the realm of creation, none of the positive qualities that are considered
as virtues within that frame of reference carry any intrinsic importance for Him."

ninRI YX10°) 0w Both of them (the Jews and the non-Jews) are
— "W (02997 equal in G-d’s eyes,

,22P¥°7 1Y NX X9 as the verse states,* “Is not Esav Yaakov’s brother?”

nPWHNE INTHA3YW KPR But G-d chose, with absolutely free choice, to love
NX 29K1N9°77 102 Yaakov and to hate Esav.
DRIV WY NXY 2P

When a person’s mind determines that a given object is worthy of being chosen,
he is being compelled to select it; it is not free choice.

When a person’s mind controls his behavior and he makes his decisions based on
logic and thought, there is nothing more powerful for him than the recognition of
the truth; it cannot be said that he is “choosing” how to act. Once he understands
that a particular course of action is the correct one, that recognition is a more
powerful motivator than any physical compulsion.

Similarly, with regard to one’s inherent desires, a father cannot help but desire his
son’s welfare. He feels a natural affinity towards his son and therefore desires to
help him. In both instances, the object - either on account of its worth or because
it evokes a natural response — is what compels the person to take action. He is not
choosing freely.

10.Devarim 14:1.

11. As will be explained, G-d in His Essence may choose to value certain qualities. In such an instance, however, their
value is dependent on His choice and not on the intrinsic worth of these qualities.
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The true concept of free choice is that one chooses, not out of intellectual recogni-
tion of the object’s worth nor out of an inner desire for it, but because he chooses
to act in this manner, entirely out of his own free choice; the chosen object exerts
no influence whatsoever on him. Truly choosing freely means acting in a given

manner when there is nothing pulling one toward, or repelling him from it; his
actions depend solely on his own initiative.
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This is the connection between the terms bayom
hazeh (explained above as referring to the revelation of
G-d’s Essence) and midbar Sinai (“the Sinai desert”):

The fact that “enmity descended to the nations of
the world” (expressed by Sinai) is

because G-d made that choice, choosing absolutely
freely (as explained above),

and the possibility for truly free choice exists only
in G-d’s Essence, which alludes to the word zeh.

So, too, with regard to the concept that Sinai
implies that enmity descended to the yetzer hara
(within a Jew’s being), the aspect opposed to Jewish-
ness that exists in each of us:2

The ability that is granted us from Above to refine
the emotional attributes of the animal soul, the
spiritual service of Sefiras HaOmer that is fundamen-
tally concluded on Rosh Chodesh Sivan (sec. 3 above)

derives from the revelation of the power of G-d’s
Essence.

12. Chassidus (Likkutei Torah, Devarim, p. 42b, et al.) often speaks of “the non-Jew in your midst,” i.e., referring to a Jew's
animal soul that is characterized by desires and tendencies resembling those of the non-Jews around us.
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The fact that a Jew’s G-dly soul is batel to G-dliness

- including the fact that even its self-expression
(love for G-d) is characterized by bittul -

is not that great of a novelty. After all, the G-dly
soul is an actual part of G-d, and as such, bittul is an
inherent aspect of its makeup.

The fundamental aspect of the revelation of the
power of G-d’s Essence,

as alluded to by the term bayom hazeh (see the end
of sec. 10),

is reflected in the Jews’ arriving at the Sinai desert,

i.e., their refinement of the body and the animal
soul.

Since refining the body and the animal soul was a novel development, beyond
their natural tendencies, in order to achieve it in a consummate manner it was
necessary to draw down influence transcending the natural patterns that prevail

in this world. The ultimate source of such influence is G-d’s Essence.

127D 7Y XY XX
N9123°9XR3) 7IRAJ Y
ID'T'I"SUB: (M1PYID
72um72 IR 77IN2Y
11°0 WM WRIT

99327 IV RN
1270 DI

Despite the explanations offered above in regard to the
superior qualities of the Divine service implied in bayom
hazeh, the explanation in the maamar in Torah Or
regarding the positive dimension of Rosh Chodesh
Sivan focuses (at length and in detail)

on the absolute bittul alluded to in the word midbar.
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The reason for this is that the positive virtue that
a) even an entity with an individual identity is
batel

[as is reflected in the refinement of the emotional
attributes of the animal soul,

and b) similarly, that the self-expression (love) of
the G-dly soul be characterized by bittul],

which results from the revelation of G-d’s essen-
tial power (as mentioned above) are not the focus
of the maamar.

Instead, the maamar in Torah Or emphasizes the ser-
vice necessary to arouse and draw down the Giving
of the Torah (which draws down G-d’s Essence).

This comes about through the manifestation of the
bittul that comes from the very essence of the
soul,

for this level of bittul affects G-d’s Essence.

Hence, since the maamar in Torah Or focuses on the preparations for the Giving
of the Torah, it highlights the bittul of midbar.

WRIAY OY 71 WpY W
X0 92 7 110 WIh
SR 222 IR WORD

13. Rashi, Shmos 19:2.

The above concepts can be connected with the idea
that on Rosh Chodesh Sivan, the entire Jewish
people bonded in complete unity, “as one man, with
one heart”?
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As aresult, the Holy One, blessed be He, said: “The
time has come to give them My Torah”*

The fact that the Jewish people united “as one
man, with one heart” came about

because of the revelation of the source of the Jews’
souls, which transcends that dimension of the soul
enclothed in the body.

As explained in Tanya," the oneness that makes the
entire Jewish people actual brothers stems (spe-
cifically) from the source of their souls.

The revealed powers of the soul are the source of each person’s individual identity;
hence, the differences between one person and another. It is the source of the soul
that is above being enclothed in the body that transcends these differences and

unites our people as one.'®

WRD PV 1197
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Therefore, the fact that on Rosh Chodesh Sivan the
entire Jewish people united together “as one man””
aroused G-d’s Essence

and the desire to give the Jews His Torah was
awakened within Him, as it were.

14. Vayikra Rabbah 9:9; Derech Erech Zuta, erech HaShalom. See Midrash Tanchuma (Buber edition), Yisro,
sec. 9. See also the first two sichos on Parshas Yisro in Likkutei Sichos, Vol. 21 (p. 1001F.)

15. Tanya, ch. 32.

16. Footnote 20 in Likkutei Sichos, Vol. 4, p. 1059.

17. The unity of being “as one man” surpasses even the unity implied by saying that “all Jews are brothers” It is
possible to explain that the unity of being “as one man” is made possible through the revelation of the essence
of the soul. (This is a loftier level than the revelation of the source of the soul that transcends being enclothed in
the body, which, as stated in Likkutei Sichos, loc. cit., is the root of the unity implied by saying that “all Jews are brothers.")
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SUMMARY

This section begins by explaining the connection between bayom hazeh, the revela-
tion of G-d's Essence, and the word Sinai, which our Sages interpret as alluding to the
fact that at the Giving of the Torah, “enmity descended to the nations of the world.”

The non-Jews' refusal to accept the Torah came about from a process of causation
initiated from Above. Just as the Jews accepted the Torah because the Holy One,
blessed be He, “held the mountain over them like a tub,” interpreted in Chassidus
as referring to an overpowering revelation of Divine love for the Jewish people, so
too did the non-Jews' refusal to accept the Torah come about because “enmity
descended to the nations of the world.”

Both G-d's love for the Jews and His utter rejection of the non-Jews came about
as a result of His free choice - and the possibility for truly free choice exists only
in G-d's Essence. So, too, with regard to the concept that Sinai implies that enmity
descended to the yetzer hara, the aspect opposed to Jewishness that exists in each
of us. The ability granted us to refine the emotional attributes of the animal soul
derives from the revelation of G-d's Essential power.

The maamar in Torah Or focuses on the absolute bittul alluded to by the word midbar
and not on the outcome of the revelation of G-d's Essence (as implied by bayom
hazeh) because that maamar emphasizes the service necessary to arouse and draw
down the Giving of the Torah. In order to arouse and draw down the Giving of the
Torah, which involves drawing down G-d's Essence, the bittul that comes from the
essence of the soul must be manifest, for this bittul affects G-d's Essence.

The above concepts can be connected with the idea that on Rosh Chodesh Sivan,
the entire Jewish people bonded in complete unity, “as one man, with one heart,”
for such unity stems from the essence of the Jews’ souls.
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On this basis, it is possible to explain the connection
between bachodesh hashlishi, “in the third month”
and bayom hazeh, “on this day”:

Even though the spiritual significance of bayom
hazeh (interpreted in sec. 10 as referring to the rev-
elation of G-d’s Essence) is manifest every Rosh
Chodesh,

the fundamental dimension of bayom hazeh is
manifest specifically on the (Rosh) Chodesh of the
third month, the month of Sivan.

The uniqueness of Sivan (as explained in the
maamarim of the Tzemach Tzedek)' can be under-
stood as follows:

The aspect of Rosh Chodesh of the first month of the
year, Nissan, is identified with the moon, which rep-
resents the sefirah of Malchus.

Although on Rosh Chodesh Nissan there is also
a union of the sun and the moon, as transpires on
every Rosh Chodesh

(representative of Zeir Anpin and Malchus
respectively),

nevertheless, on Rosh Chodesh Nissan, the dom-
inant aspect is Malchus.

))2

The month of Iyar is referred to as ziv, “radiance,

1. The maamar entitled BaChodesh HaShelishi, Or HaTorah, Shmos, Vol. 3, p. 772.
2. I Melachim 6:1; Rosh HaShanah 11a; Zohar, Vol. 111, p. 117b.
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alluding to the attribute of Yesod that shines within
Malchus.’

The attribute of Yesod is referred to as ziv, “radi-
ance,” for it is no more than a ray and a gleam.

In the third month, Sivan, Malchus receives influ-
ence from the attribute of Tiferes.

Tiferes embodies a revelation of G-d’s name Hava-
yah, which is His essential name.*

Implied is that the revelation of the third month
is not a mere radiance

(as is the revelation of the month of Iyar),
but rather a revelation of His Essence.

Therefore, the fundamental spiritual significance
of bayom hazeh is manifest on Rosh Chodesh
Sivan, the third month.

Through preparing to receive the Torah “in the
third month, on this day,”

(Rosh Chodesh Sivan)

3. Zohar, loc. cit., cited in Likkutei Torah, Bamidbar, p. 3a, and Or HaTorah, Bamidbar, Vol. 2, p. 367.

4. Kessef Mishneh, gloss to Hilchos Avodas Kochavim 2:7; Pardes, Shaar 19 (Shaar Shem Ben Dalet); Moreh
Nevuchim, Vol. 1, ch. 61fF; Sefer Halkarim, Discourse 2, ch. 28.
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SUMMARY

both through the refinement of the emotional
attributes of the animal soul (as alluded to by the
term Sinai)

as well as through the Divine service of bittul (as
alluded to by the term midbar, “desert”) of the
G-dly soul,

and, in particular, through joining together with all
Jews “as one man, with one heart,”

[for this (the love of oné€’s fellow Jew) is “the entire
Torah; the remainder is merely commentary,’]

we merit to receive the Torah with joy and inner
feeling,

and extend its influence over the course of the
entire year to come.

Although the spiritual significance of bayom hazeh (interpreted in sec. 10 as referring
to the revelation of G-d's Essence) is manifest every Rosh Chodesh, the fundamen-
tal dimension of bayom hazeh is manifest specifically on Rosh Chodesh of the third
month, Sivan, because it is characterized by a unique quality: In that month, Mal-
chus receives influence from the attribute of Tiferes, which embodies a revelation of
G-d's essential name Havayah. Thus, the revelation of the third month is not a mere
radiance, but a revelation of G-d's very Essence.

Through preparing to receive the Torah “in the third month, on this day,” we merit
to receive the Torah with joy and inner feeling, and extend its influence over the
course of the entire year to come.

5. Shabbos 31a.
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