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Chapter One 

This ma’amar, Issa B’Midrash Tehillim, was written by the Rebbe 

Maharash and was said by the Rebbe Rashab at his bar mitzvah on 

Chof Cheshvan, 5634.  It was also one of the ma’amarim said by the 

Frierdiker Rebbe at his bar mitzvah on Yud Bais Tammuz, 5653. It has 

become customary, per the Rebbe’s instruction, for every Lubavitch 

bar mitzvah bochur to recite this ma’amar at his own bar mitzvah as 

well. 

The ma’amar begins with a statement of the Midrash on the following 

pasukim from Tehillim (1, 1-2): 

Praiseworthy is the man who 

does not follow the ideas of the 

wicked, and does not stand in 

the ways of the wicked, and does 

not sit in the company of those 

who make fun of others; 

ר   ְֽׁ עֲצַ  הָלַך   אל   ראֲש    יש  הָא   יאַש   ְֽׁ  תב ַ
 ָ ש  יםר  ד   ע  ב  ך  ו  יםחַ  ר  א   דעָמָ  א֥ל   ט ָ

 ַ ש  מו  ב  יםל   בו  ב אל   צ  ָ  :יָש 

Rather, his desire is only [to 

learn the] Torah of Hashem and 

he occupies himself with Torah 

[during every spare moment] 

day and night. 

תוֹרַתִּיכ  ִּ ם־ב ְּ הוָֹהִּא  צוִִֹּּיְּ ִּחֶפְּ
תֽוֹרָתוִֹּ בְּ גֶהִּו   :לָהוָלָיְִִּּּיוֹמָםִּיֶהְּ

יתָא ִּ  א  רָש  דְּ מ  ים  ב ְּ יל  יעֶזֶר  ר'  :1ת   רו ִּ  אוֹמֵר,  אֱל  מְּ רָאֵל  אַָ ש ְּ נֵי  י  פְּ   ל 
"ה, ב ָ וֹנ  הַק ָ ב  ל  וִֹּר  ֶ ין  עוֹלָם,  ש  יגַע  אָנו ִּ  רוֹצ  וֹרָה  ל  ת  לָה  יוֹמָם  ב ַ   אֲבָל  וָלַיְּ

נַאי.  לָנו ִּ  אֵין ְּ "ה,  לָהֶם  אָמַר  פ  ב ָ מו ִּ  הַק ָ וַת  קַי ְּ צְּ ין  מ  יל   פ  מַעֲלֶה  ת ְּ י  ו    אֲנ 
ו ִּ  עֲלֵיכֶם ל  א  ם  כ ְּ גֵי  אַת ֶ יםיְּ וֹרָה  ע  ת  לָה  יוֹמָם  ב ַ  ."וָלַיְּ

[Commenting on these pesukim,] it says in the Midrash Tehillim: 

Rabbi Eliezer said: Yisroel said to the Holy One, blessed be He, 

“Master of the world, we want to learn Torah with all our 
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energy all day and all night, but we don’t have enough free time 

[because we are so busy earning our parnossa].” The Holy One 

blessed be He replied, “Fulfill the mitzvah of tefillin, and I will 

consider it as if you had learned Torah with all your energy all 

day and all night.” 

אוֹרָה כְּ ל  יךְִּּ  וְּ ין,  צָר  הָב  יַן  מַהו ִּ  לְּ נְּ וַת  ע  צְּ ין  מ  יל   פ  עַל  ת ְּ ֶ דֵי  ש  רו ִּ  זֶה  יְּ טְּ ָ פ    י 
ימו ד ל   וֹרָה  מ  יָנָם  ו מָה  הַת  נְּ  .לָזֶה  זֶה  ע 

However, this doesn’t seem to make sense: 

What is it about the mitzvah of tefillin which makes it a substitute for 

learning Torah?  [As it says in the Midrash above, “Fulfill the mitzvah of 

tefillin, and I will consider it as if you had learned Torah”.] “How are 

these two mitzvos connected to each other? 

In order to answer this question (at the end of the ma’amar), we first 

analyze another Midrash: 

יָן  אַךְִּּ נְּ א,  הָע  ה  הו  נ ֵ ה  יב  ד ְּ ת  יד  כ ְּ בָרָיו  "מַג   יַעֲקבֹ  ד ְּ יו  לְּ ק ָ טָיו  חו  ָ פ  ְּ ש    ו מ 
רָאֵל". ש ְּ י  יתָא  לְּ ִּ  2]א  רָש  דְּ מ   ִּ  זֶה:[  עַל  ב ַ י  יֵש  הו א  מ  ֶ ה  ש  צַו ֶ ים  מְּ   לַאֲחֵר 

וִֹּ הו א  תלַעֲש  ה,  אֵינוִֹּ  וְּ "ה  אֲבָל  עוֹש ֶ ב ָ הו א  מַה  הַק ָ ֶ ה  ש     אוֹמֵר  עוֹש ֶ
רָאֵל ש ְּ י  וֹת,  לְּ אֱמַר  לַעֲש  נ ֶ ֶ יד  ש  בָרָיו  "מַג   יַעֲקבֹ  ד ְּ יו  לְּ ק ָ טָיו  חו  ָ פ  ְּ ש   ."ו מ 

The Midrash comments on the following pasuk: 

He tells His words to Ya’akov, His 

laws and His judgments to 

Yisroel. 

בָרָיִּידמַג ִּ יַעֲקִֹּ ודְּ ִּחֻקָיו בלְּ
טָיו ָ פ  ְּ ש  רָאֵלִּו מ  ש ְּ י   :לְּ

The Midrash says: 

There are those who give commands to others to fulfill, but do 

not fulfill them themselves. However, the Holy One, blessed be 

He, fulfills Himself what He commands to others, as the pasuk 

says, “He tells His words to Ya’akov, His laws and His 
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ordinances...” [implying that they are laws that He Himself 

keeps]. 

At first glance, the phrase “[the mitzvos which] He Himself fulfills” 

seems to imply that because He fulfills them, therefore he commands 

others to fulfill them as well. The ma’amar clarifies that this is not the 

case: 

ִּ ש  פֵירו  הו א  "מַה  ו  ֶ ה":  ש   י  עוֹש ֶ וֹרֵם  הו א  מ  ה  הַג  עֲש ֶ י ַ ֶ "ה  ש  ב ָ   אֶת  הַק ָ
וֹת? צְּ דֵי  עַל  הַמ   רָאֵל  יְּ ש ְּ י   ֶ ים  ש  וֹת,  עוֹש   צְּ דֵי  עַל  הַמ   ים  זֶה  יְּ מ    גוֹרְּ
ה עֲש ֶ י ַ ֶ "ה  ש  ב ָ וֹת  אֶת  הַק ָ צְּ .  מ  ו    אֵל 

Rather, the meaning of the phrase “[the mitzvos which] He Himself 

fulfills” is that when the Jewish people fulfill mitzvos, this causes 

Hashem to fulfill these mitzvos. (Based on this explanation, we would 

translate the Midrash as, “However, the Holy One, blessed be He, He 

Himself fulfills [the mitzvos as a result of the fact that] He commands 

them to others [and they fulfill them].) 

We can apply this general principle to the specific mitzvah of tefillin as 

well: 

צָא, מְּ נ  דֵי  עַל  וְּ רָאֵל  יְּ ש ְּ י   ֶ י  ש  נ  יםמְּ ין,  ח  יל   פ  דֵי  עַל  ת ְּ ים  זֶה  יְּ מ  יוֹת  גוֹרְּ הְּ   ל 
"ה ב ָ יחִַּ  הַק ָ ין  מֵנ  יל   פ   .ת ְּ

When the Jews put on tefillin, this causes Hashem to “put on tefillin”. 

Obviously, Hashem doesn’t have a physical form, so this certainly 

doesn’t mean that He puts on physical tefillin. Rather, “Hashem’s 

tefillin” represents the drawing down of a certain aspect of G-dliness 

into creation, as will be explained later in the ma’amar. 

(This is also true in general; when we say that Hashem “performs a 

mitzvah”, this means that He reveals a certain aspect of G-dliness in 

response to a Jew’s performance of that mitzvah.) 



 6 ד"תרל 

 

In order to understand the significance of “Hashem putting on tefillin”, 

we analyze a statement of the Gemara regarding “Hashem’s tefillin”: 

ה נ ֵ ה  רו ִּ  וְּ ין  :  3רַזַ"ל  אָמְּ יל   פ  מָארֵי  ת ְּ מָא  דְּ יב  מַה  עָלְּ ת  ?  כ ְּ הו  י  ב ְּ מ    "ו 
ךִָּ עַמ ְּ רָאֵל  כְּ ש ְּ י  וֹי  כ ְּ אָרֶץ"  אֶחָד  ג  צָא,  —  ב ָ מְּ נ  י  וְּ דִֵּ  עַל  כ   "ה  ייְּ ב ָ הַק ָ ֶ   ש 
יחִַּ ין,  מֵנ  יל   פ  דֵי  עַל  ת ְּ ים  זֶה  יְּ ל  ד ְּ ג ַ תְּ רָאֵל  מ  ש ְּ  .י 

We know that our tefillin contain four different passages from the 

Torah which speak about the greatness of Hashem and His unity 

(among other things). The Gemara asks, “What is written in Hashem’s 

tefillin?” and answers, “[the pasuk] ‘Who is like Your nation Yisroel, one 

nation in the land.” 

From the fact that Hashem’s tefillin contain a pasuk which describes 

the greatness of the Jewish People, we can infer that when He 

performs the “action” of “putting on tefillin”, this impacts (increases) 

the greatness of the Jewish People. 

 

In order to understand what it means that the Jewish people “become 

greater” when Hashem “puts on tefillin”, the ma’amar first explains the 

deeper meaning of the following pasuk: 

Look down from Your holy dwelling, 

from the heavens, and bless Your 

people Israel, and the ground which 

You have given to us, as You swore to 

our forefathers a land flowing with 

milk and honey. 

ִּ ק  ְּ עִּיפָההַש  מ ְּ ךִִָּּוֹןמ  ְּ ש  ן־ִּקָדְּ מ 
מִַּ ָ םהַש   בָרִִֵּּי  ךִִָּּךְִּּו  אֶת־ִּאֶת־עַמ ְּ
רָאִֵּ ש ְּ אֵתִּלי  אֲדָמִִָּּוְּ ִִּּההָֽ ֶ ִּראֲש 

הנָתִַּ ִִּּנו ִּלִִָּּת ָ ֶ ֽאֲש  ב ִִַּּרכ ַ ְּ ש  ִּנ  ת ָ ִּעְּ
ִּבחָלִִָּּתזָבִִַּּרֶץאִִֶּּינו ִּלַֽאֲבתִֵֹּ

בִָּ דְּ ִּו   :ש 

בֵיאו ר יָן  ו  נְּ ה  ,  4הָע  נ ֵ ה  יב  ד ְּ ת  יפָה  כ ְּ ק  ְּ עוֹן  "הַש  מ ְּ ךִָּ  מ  ְּ ש  ן  קָדְּ ם  מ  מַי  ָ   הַש  
בָרֵךְִּּ ךִָּ  אֶת  ו  רָאֵל  עַמ ְּ ש ְּ  ."י 
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Seemingly, why do we need to ask Hashem to bless the Jews “from 

heaven” if Hashem is found everywhere? As the ma’amar will soon 

explain, the deeper meaning of the word “from heaven” provides 

insight into the impact that this “blessing” has on the Jews. 

However, we first need to understand the significance that creation 

has to Hashem without a “blessing from heaven”: 

י ה  כ   נ ֵ יב  ה  ת  ל  עַל  "רָם  כ ְּ ם  כ ָ וֹי  הו א  כו'"  הוי'  ג  ֶ רוֹמָם ש  ד  כו',  מְּ צ ַ מ    ו 
מו תוִֹּ ם  עַצְּ עוֹל  מַה  חָטָאתִָּ  5"א  פְּ וֹ,  ת   ו ִּ  ב  רַב  עֶיךִָּ  וְּ ָ ש  ה  מַה  פְּ עֲש ֶ וֹ,  ת ַ   ל 

ם ִּ  א  ת ָ ן  מַה  צָדַקְּ ת ֶ ךִָּ  ו מַה  לוִֹּ  ת   דְּ י ָ ח".  מ   ק ָ    י 

When the pasuk says, “Hashem is exalted over all the nations,” it means 

that He is incomparably greater than them. Therefore, the pasuk 

says, “If you sinned, what impact does that have on Him? And if your 

transgressions are many, what do they do to Him? If you act 

righteously, what does that give Him? What does He receive from your 

hand”? 

In other words, if Hashem is infinitely greater than His creation, how 

could a created being possibly do anything that would affect Him? 

כָל ים  הָעוֹלָמוֹת  וְּ יוֹנ  ים  עֶלְּ וֹנ  ת  תַחְּ א  וְּ ל ָ ו  ִּ  כ  יה  לָא  קַמ ֵ ִּ  כ ְּ ש  יבֵי,  מַמ ָ   חֲש  
יב ת  כְּ ד  כְּ י  ו  ב  "כ   ג ָ ש ְּ מוִֹּ  נ  ְּ וֹ",  ש  בַד  יווִֹּ  הוֹדוִֹּ  רַק  לְּ ז  הֶאָרָתוִֹּ  וְּ   אֶרֶץ  עַל  וְּ

ם מָי  ָ ש   .וְּ

Not only is Hashem infinitely greater than people, He is greater than 

all of His creation. All the higher and lower worlds are completely 

insignificant before Him, as it says, “For His name alone is exalted”. 

This implies that even His name, which is an external expression of 

G-dliness (just like a person’s name is only an external expression of 

who he is), is exalted over (incomparably higher than) creation, and 

only His “glory” – an even more distant expression of who He is – is 

revealed within “earth and heaven”. 
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[However, even though the world is “objectively” insignificant to 

Hashem, He decided that He wants creation to be significant to Him. 

The reason why creation is significant to Him is because He created 

the world for the Jews to fulfill Torah and mitzvos in it. When the Jews 

do fulfill Torah and mitzvos properly, then Hashem’s desire is revealed 

within the world and the world recognizes that this is its true purpose.] 

However, during the time of galus (when the Jews aren’t fulfilling Torah 

and mitzvos in a way that expresses Hashem’s true desire), Hashem’s 

desire is not evident in the world, as the Zohar explains: 

זֶהו ִּ ד  וְּ יק  "כ ַ "ה  סָל  ב ָ א",  הַק ָ עֵיל ָ ק  לוֹמַר,  רָצָה  לְּ ל ֵ ת ַ סְּ נ   ֶ ש    הַחַי ו ת  כ ְּ
לָה  מֵהַהֶאָרָה מַעְּ לָה  לְּ ינַת  מַעְּ ח  בְּ תוֹ,  ל  מו    אֵינָם  הָעוֹלָמוֹת  וַאֲזַי  עַצְּ
ים ס  וֹפְּ הָגַת  מָקוֹם  ת  הַנְּ ינַת  הו א  הָעוֹלָמוֹת  וְּ ח  בְּ ינִָּ  ב   ֵ יָכוֹל,  6הש  בְּ   כ  

אָדָם ן  כ ְּ ֵ ש  ק  הַי ָ ל ֵ ת ַ סְּ נ   ֶ לוִֹּ  ש  כְּ י  ש   ל  הו א  מֵהַכ ְּ ֶ ו ף  ש  קוֹרוִֹּ  הַג  מְּ וֹ,  ל  ש  רְּ ָ ש    וְּ
לאֹ ִּנ ִּ  וְּ ְּ י  אַרש  ם  כ   חִַֹּ  א  יוֹן  כ  מְּ הו א  הַד   ֶ ימו ִּ  ש  ש    .רְּ

The Zohar compares Hashem’s “behavior” during galus to the behavior 

of a person who is sleeping. When a person is sleeping, his soul is not 

expressed within his faculties (it goes “up above”). His intellect “leaves” 

his mind and only his ability to dream remains (which produces 

patterns of thought which don’t make any sense). 

Similarly, during galus “the Holy One, blessed be He, goes up above”. 

This means that, during galus, the G-dly energy (the “ray” of G-dliness) 

that is invested in creation is concealed [like a person’s soul during 

sleep], which results in the world being unaware of its true purpose 

and unable to see what is truly “significant”. This is similar to a “dream”, 

as it appears that the way Hashem is conducting the world “doesn’t 

make any sense” (it seems to oppose its true purpose). 

לָכֵן יב  וְּ ת  קַץ  כ ְּ ן  "וַי   ֵ יָש  יב  הוי'"  כ ְּ ת  כְּ רָה  ו  ה  "עו  ן  לָמ ָ ַ יש  יֶה  הוי'",  ת  הְּ י   ֶ   ש 
י ו  יל  ךְִּּ  סוֹף  אֵין  "אוֹר  ג   רו  חִָּ  הו א"  ב ָ מִָּב ְּ ינַת  וָחֶסֶד,  הכְּ ח  בְּ מו תוִֹּ  ב     עַצְּ

מַהו תוִֹּ רֵךְִּּ  ו  ב ָ תְּ בוֹדוִֹּ  י  כְּ מוֹ,  ב   עַצְּ בְּ יָאֵר  ו  נָיו  וְּ ָ י ו ת  פ  ימ  נ  ְּ צוֹנוִֹּ  פ  ינו ִּ  כו'.  רְּ הַיְּ   וְּ
דֵי  עַל כַת  יְּ ָ ש  וֹרָה  הַמְּ ווֹת  הַת  צְּ הַמ    .וְּ
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This is why the Jews ask Hashem to take them out of galus by asking 

Him to “wake up”, such as “Hashem awoke like someone awakes from 

sleep” and “awaken, why do You sleep, Hashem?” 

When we ask Hashem to “wake up”, we are asking for a revelation of 

the ohr ein sof (G-dliness) in the sefiros (the expressions of G-dly energy 

which He uses to interact with creation) in a way that expresses His 

ultimate Essence (and not merely His “sleeping” state). This causes 

His ultimate desire (the true purpose for creation) to be revealed 

within the world, eliminating the state of galus. 

[Specifically, the ma’amar mentions the sefiros of chochmah and chesed, 

which are the main intellectual and emotional sefiros from which all 

others are derived.] 

Since the revelation of Hashem’s ultimate desire is accomplished by 

drawing down G-dliness into the world through the performance of 

Torah and mitzvos, we specifically ask Hashem to look at us from 

shomayim (heaven): 

זֶהו ִּ ט  וְּ ם  "הַב ֵ מַי  ָ ש   אִֵּ  מ  רְּ יפָה  ה"ו  ק  ְּ "הַש  עוֹן  וְּ מ ְּ ךִָּ  מ  ְּ ש  ן  קָדְּ ם"  מ  מַי  ָ   הַש  
ם  — ָ ם  "ש  הו א  ,  "7מַי  ֶ ינַת  ש  ח  וֹרָה  ב ְּ לָה  הַת  ְּ ש  מְּ נ   ֶ ם  ש  מַי  אֱמַר  לְּ נ ֶ ֶ   ]ש 

ל  "הוֹי כו ִּ  מֵאצִָּ  כ ָ ם  לְּ י  ה  כו'  לַמ ַ ז ֶ ֶ י  ש  ינַת  עַל  קָא  ח  וֹרָה  ב ְּ   8כו'[  הַת 

We ask Hashem to “gaze from shomayim and see” and “gaze from 

Your holy abode, from shomayim” because the word “shomayim” is a 

contraction of the words “shom” (there) and “mayim” (water). The word 

“mayim” refers to Torah (as it says, “Ho! Anyone who is thirsty [for 

connection to Hashem], go to water”, which refers to the Torah.) 

בָרֵךְִּּ  וַאֲזַי ךִָּ  אֶת  "ו  רָאֵל"  עַמ ְּ ש ְּ דֵי  עַל  יכ  ִּ  —  י  ינָה  יְּ ח  יֶה  זוֹ,  ב ְּ הְּ נו ִּ  נ    אֲנַחְּ
נֵי  עַם רָאֵל,  ב ְּ ש ְּ ים  י  רָא  תְּ פָנָיו  נ  דָבָר  לְּ ב.  לְּ ו  ל  חָש  כ ָ ֶ ר  ש  יק ַ גָה  ע  ָ   הַהַש  

י ו  ל  הַג   דֵי  עַל  הו א  וְּ וֹרָה,  יְּ וֹרָה  הַת  הַת  יא  וְּ לֵנו ִּ  ה  ו ת  אֶצְּ ל  ג ַ תְּ ה   .ב ְּ

When Hashem “looks at us” (considers our significance) from the 

perspective of Torah, then He will “Bless His nation Yisroel” (reveal His 

javascript:doFootnote('7a2317468');
javascript:doFootnote('8a2317468');


 10 ד"תרל 

 

true desire within creation). This is because any revelation of G-dliness 

is only accomplished through Torah, and the Torah is revealed within 

(the actions of) the Jewish people. 

Understanding the significance of the term “shomayim” also gives us 

insight into the following pasuk describing the prophecy of Yechezkel: 

Now it came to pass in the thirtieth year 

in the fourth [month] on the fifth day of 

the month, as I was in the midst of the 

exile by the river Chebar-the heavens 

opened up, and I saw visions (maros) of 

Elokim. 

ה   ל ש    יוַי  ש   נָ  יםב   ָ  הש 
י יע  ב  ר  ְֽׁ ָ  ב ָ ש   חֲמ  ְֽׁ  ש  ד  לַח   הב ַ

לָ  יוְַֽׁאֲנ   ו  ־הַג  ך  ו  תְֽׁ הַ  הב   רעַל־נ 
בָ  חו   רכ   ת   פ  מַ  נ  ָ םהַש    י 

א   ר  א הוְָֽׁא   :יםאֱל ה   תו  מַר 

זֶהו ִּ אָמַר  וְּ ֶ תו ב  ש  חו ִּ  הַכ ָ ת ְּ פְּ ם  "נ  מַי  ָ אֶה  הַש   אוֹת  וָאֶרְּ ים",  מַרְּ ינַת  אֱלקֹ  ח    ב ְּ
יָא לַרְּ קְּ ַ פ  ירָה"  "אַסְּ א  עַל  —  הַמ ְּ ֶ דֵי  ש  ינַת  יְּ ח  ם"  ב ְּ מַי  ָ רָאֶה  "ש  תְּ פָנָיו  מ    לְּ

יָכוֹל, בְּ ו ִּ  כ   ל  א  רֶךְִּּ  לעִַּ  כ ְּ ל,  ד ֶ ָ מִַּ  רוֹאֶה  מָש  אָהב ְּ ירָה  רְּ א  הו א  הַמ ְּ ֶ י  ש  ל  כ ְּ   מ 
ית. כ  כו  עַל  זְּ ֶ דֵי  ש  אָה,  יְּ רְּ אֶה  הַמ ַ רְּ בָר  נ  ין  הַד ָ רוֹא  ֶ ,  ש  ה  דָבָר  ב ָ דוֹל  לְּ   ג ָ

ח  יוֹתֵר ב ָ ו  ש  ה  יוֹתֵר  ו מְּ מ ַ ין  מ  רוֹא  ֶ ךְִּּ  אוֹתוִֹּ  ש   י  כ ַ ל  אָה.  ב ְּ   מַרְּ

On a literal level, this pasuk describes Yechezkel’s experience of 

prophecy. However, on a deeper level, it refers to Hashem’s 

perspective on the Jewish people. 

The word “maros” (visions) can also refer to a pane of glass, referring 

here to a “aspaklaria ha’meira” (a magnifying glass). When a person 

looks at an object through a magnifying glass, he sees the object as 

much “greater” and “better” than he would without it.  

ךְִּּ דֵי  עַל  כ ַ טָה  יְּ קָפָה  הַב ָ ְּ הַש  ינַת  וְּ ח  בְּ וֹרָה,  ב   ם  הַת  ָ ים  ש  א  רְּ פָנָיו  נ    לְּ
רֵךְִּּ ב ָ תְּ רָאֵל,  י  ש ְּ הֵם  י  ֶ ים  ש  ימ  קַי ְּ וֹרָה,  מְּ ינַת  הַת  ח  בְּ בַח  ב   ֶ ה  ש  ל ָ דו  גְּ  .ו 

Similarly, when Hashem “looks” at the Jewish people through the 

“magnifying glass” of Torah (referred to in the pasuk as “shomayim”), 
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He sees them in a way of “greatness” and “praise” (as they are the ones 

who fulfill the Torah). 

We are now able to understand the significance of the pasuk which is 

“written” in “Hashem’s tefillin”: 

זֶהו ִּ י  וְּ מ  ךִָּ  "ו  עַמ ְּ רָאֵל  כ ְּ ש ְּ וֹי  י  אָרֶץ"  אֶחָד  ג  ,  —  ב ָ ירו ש  ֵ הֵם  פ  ֶ ים  ש  יכ  ש     מַמְּ
ינַת ח  אָרֶץ,  "אֶחָד"  ב ְּ יוֹת  ב ָ הְּ וֹרָה  ל  ה  ש  ל ָ ג ַ תְּ מ  ינַת  ו  ח    "אֶחָד"  הוי'  ב ְּ
יֶה הְּ י   ֶ וֹרֶה  ש  אָרֶץ  ש  וֹנָה  ב ָ ת  חְּ  .הַת ַ

The meaning of “And who is like Your nation Yisroel, one nation in the 

land” is that the Jews are the nation who brings the revelation of “One” 

(the unity of Hashem with creation that is revealed when His will is 

fulfilled) into “the land” (the lowest level of creation). 
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Chapter Two 

The ma’amar now explains in greater detail how the fact that Hashem 

is incomparably greater (“higher”) than creation is specifically 

connected to Torah: 

בֵיאו ר יָן  ו  נְּ וֹרָה,  מַעֲלַת  הָע  בַן  הַת  אֲמַר  יו  מ ַ ם"  9רַזַ"ל  מ  י  ַ פ  נָה  אַלְּ ָ   ש 
מָה וֹרָה  קָדְּ ירו ש  —  לָעוֹלָם"  ת  ֵ מָה",  פ  ירו שוִֹּ  אֵין  "קָדְּ ֵ מַן,  פ  זְּ הֲרֵי  ב   ֶ   ש 

מַן מָקוֹם  הַז ְּ נֵיהֶם  ו  ְּ ים.  ש  ש   ד ָ חו  קוֹדֶם  מְּ רָא  וְּ בְּ נ   ֶ   גַם  הָיָה  לאֹ  הָעוֹלָם  ש 
ן ינַת  כ ֵ ח  מַן.  ב ְּ א  הַז ְּ יַן  אֶל ָ נְּ ע  ֶ ימָה,  ש  ד  יא  הַק ְּ ימַת  ה  ד  עֲלָה  קְּ  .הַמ ַ

The Midrash states that “the Torah preceded the world by 2,000 years”. 

Clearly, this can’t be taken literally, as the concept of time (and space) 

is also a creation, so it’s impossible to say that the Torah preceded the 

world by any measure of time if time didn’t exist yet. 

Rather, “preceded” means that the Torah is “2,000 levels” higher than 

the world. More specifically, the G-dly energy in Torah is “2,000 levels 

higher” than the G-dly energy which is the source of creation. 

In order to understand what this means, the ma’amar first explains the 

level of G-dliness which is the source of creation: 

יוֹת הְּ וֹרֶש  ל  קוֹר  ש  ינַת  הו א  הָעוֹלָמוֹת,  ו מְּ ח  ב ְּ וֹת,  מ  ד  מוִֹּ  מ  תו ב  כ ְּ כ ָ ֶ   ש 
ת ֶ ש  ֵ ים  "ש  ה"  יָמ  לאֹ  עָש ָ יב  וְּ ת  ת  כ ְּ ֶ ש  ֵ ש  א  "10"ב ְּ י  אֶל ָ ת  כ   ֶ ש  ֵ ים  ש    יָמ 

, ו  ִּ  הֵם  אֵל  ִּש   ָ וֹת  הש   ד  יוֹנוֹת  מ  לו ִּ  עֶלְּ ְּ פ  ְּ ש  ינַת  נ  ח  בְּ ה  ב   י ָ  .עֲש  

As explained above, the ten sefiros are expressions of G-dliness which 

Hashem uses to “interact” with the world. In general, the sefiros can be 

divided into two categories which mirror the two general categories of 

abilities that a person has within his own soul: 

1. The mochin (the “intellectual” sefiros). Within a person, this 

represents a person’s ability to generate and analyze an 

intellectual concept. 

javascript:doFootnote('9a2317468');
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2. The midos (the “emotional” sefiros). Within a person, these 

midos represent all the emotions that a person can experience. 

The spiritual source for creation is the level of the six midos. The Zohar 

explains that this is why it says, “six days Hashem made [the heaven 

and the earth]” and not “in six days…”. This hints to the fact that 

Hashem made the heaven and the earth with the “six days”, 

representing the six midos which were “lowered down (concealed) until 

they reached the level of Asiyah (the physical creation).” 

זֶהו ִּ ית  וְּ רֵאש   ֶ ִּ  ש  ית,  הו א  מַאֲמָרוֹת"  רָה"עֲש ָ רֵאש   רָא  "ב ְּ ית  ב ָ   ,11"ש  
ִּ ש  ירו  ֵ רָא  פ  ית",  "ב ָ רֶךְִּּ  עַל  ש   תו ב  מַה  ד ֶ כ ָ ֶ נֶה",  חֶסֶד  "עוֹלָם  ש   ב ָ ִּ  י  ש  י ֵ ֶ   ש 

זֶה '  ב ָ ים:  ב  ש   ירו  ֵ דֵי  הא'  פ  כְּ ִּ  ב   ֶ ו ִּי  ִּש  הַו  דֵי  עַל  זֶהו ִּ  עוֹלָמוֹת,  תְּ ת  יְּ ד ַ   מ 
הו א  חֶסֶדהִַּ ֶ יל  ש  ם  "אָז  הו ִּ  ע  ל ְּ ו  ין  כ  ים  הב'  ."12יוֹמ  יכ  ר  צ ְּ ֶ נוֹת  ש  בְּ   אֶת  ל 

ת ד ַ עַל  הַחֶסֶד.  מ  רֶךְִּּ  וְּ ית,  הו א  זֶה  ד ֶ רֵאש   רָא  "ב ְּ ית",  ב ָ הו א  ש   ֶ יַן  ש  נְּ   ב  
וֹת, ד  דֵי  הַמ   כְּ יֶה  ב   הְּ י   ֶ עוֹלָמוֹת  מָקוֹר  ש  י"ע  13לְּ ִּ.ב 

The Gemara explains that “bereshis” (“in the beginning…”), the first 

pasuk in the Torah, is considered one of the “ten sayings” with which 

the world was created (even though it doesn’t say “And Hashem 

said…”). Based on what we explained above, we can now understand 

why “bereshis” is the first of the ten sayings. 

The Zohar explains that the word “bereshis” is a contraction of the 

words “bara” (created) and “shis” (six). This parallels the concept 

reflected in the phrase, “the world is built through chessed (kindness)”, 

which can be explained in two ways: 

• The first way of explaining this phrase is that the world is 

created through the attribute of chessed (the first of the 

“emotional” sefiros which “goes with all the days [midos]” – it 

includes all of them and is therefore found within all of them). 

o Applied to the concept of “bara shis”, this would imply 

that the world is created through the six midos. 

javascript:doFootnote('11a2317468');
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• Alternatively, it could also be understood to mean that in order 

to create the world, chessed needed to be “built” (brought into 

existence). 

o Applied to the concept of “bara shis”, this would imply 

that, in order to bring creation into existence, first 

Hashem had to “create six [midos]” within the world of 

Atzilus to serve as a spiritual source for the lower 

worlds of Briyah, Yetzirah and Asiyah. 

וֹרָה  אֲבָל מָה  הַת  יוֹת  לָעוֹלָם,  קָדְּ הְּ יתָא  ל  קָת  מָהמֵחָכְִּּ  "אוֹרַיְּ ִּ."14נָפְּ
יַן נְּ ע  ֶ ינַת  ש  ח  ין  ב ְּ וֹח  ים  אֵינָם  הַמ  יכ  י ָ ַ לָל.  לָעוֹלָמוֹת  ש     כ ְּ

In contrast, the Torah is higher than the [spiritual source of the] world, 

as “the Torah is expressed from [the level of] chochmah”, which is 

incomparably higher than the midos and completely beyond creation. 

גַם, אֹ  וְּ ל  ֶ ש  ִּ  כ ְּ י  יֵש  מ  יעִַּ  לְּ פ   ְּ הַש  בַר  לְּ כֶל,  ד ְּ ב  יָכוֹל  הו א  הֲרֵי  ש ֵ ֵ   לֵיש 
יל כ   הַש ְּ לְּ לוֹת.  ו  כ ָ   הַש ְּ

We can understand how the mochin (the intellectual sefiros) are 

incomparably higher than creation (as well as the spiritual source of 

creation, the midos) by comparing them to the intellectual capability of 

a person: 

Just like Hashem has ten sefiros that He uses to interact with the world, 

a person has ten soul-abilities that he uses to interact with the world 

around him. 

A person’s intellect isn’t used to interact with the outside world. Rather, 

a person can sit and contemplate an idea even if there isn’t anyone 

around for him to teach it to. We see from here that a person’s intellect 

is completely “beyond” the world around him. 

javascript:doFootnote('14a2317468');
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אֵין  מַה ֶ ן  ש   ינַת  כ ֵ ח  בְּ וֹת,  ב   ד  רֶךְִּּ  עַל  הַמ   ל  ד ֶ ָ ת  מָש  ד ַ ִּ  הַחֶסֶד,  מ  ֶ ש  אֹכ ְּ   ל 
ִּ י  יֵש  מ  יעִַּ  לְּ פ   ְּ הַש  טֵל  הֲרֵי  וָחֶסֶד,  טוֹב  לְּ ל  ב ָ ה  כ ָ ד ָ לאֹ  הַמ   כְּ לָל.  הָיָה  ו    כ ְּ

In contrast, a person’s midos are dependent on “others” in order to 

function. For example, the midah of chessed (kindness) is completely 

idle – as if it doesn’t even exist – if there isn’t someone around to be 

kind to. 

מוִֹּ כְּ ינו ִּ  ו  צ  מ ָ ֶ רָהָם,  ש  אַבְּ יב  ב ְּ ת  כְּ יה ִּ  ד   הו א  ב ֵ ב  "וְּ ֵ תַח  יוֹש  ֶ חוֹם  הָאהֶֹל  פ    כ ְּ
יַן  —  הַי וֹם" נְּ ע  ֶ ב  מַה  ש  ַ ש  י ָ ֶ תַח,  עַל  ש   ֶ ש ִּ  הו א  הַפ  ֵ פ  ח  ֶ ים  אַחַר  ש  ר    עוֹבְּ

ים ב  ָ ש  דֵי  וְּ כְּ יֶה  ב   הְּ י   ֶ י  לוִֹּ  ש  מ  פ  ִּ  לְּ ְּ הַש  י  הַחֶסֶד,  יעִַּלְּ י  כ   ת   לְּ ל  ב   קַב ֵ   הַמְּ
ד אַב ֵ תְּ ל  מ  ת  כ ָ ל ַ עו  ְּ יעִַּ  פ  פ   ְּ ש   .'כו  הַמ ַ

We find an example of this with Avraham Avinu (who represents the 

midah of chessed): While he was recovering from his bris milah at the 

age of 99, Hashem made the sun shine intensely to prevent any 

travelers from “bothering” Avraham. 

Since his entire being was dedicated to chessed, he was “unable to 

function” without someone to do chessed to. Therefore, he sat at the 

entrance to his tent searching for travelers to care for (“recipients of 

chessed”). This shows the extent of the connection of the midos to 

“others”; without the “recipients of chessed”, the “giver of chessed” is 

unable to function. 

עַל רֶךְִּּ  וְּ בַן  זֶה  ד ֶ לָה,  יו  מַעְּ יב  לְּ ת  כְּ כוֹר"  15ד   י  וַחֲסָדֶיךִָּ  רַחֲמֶיךִָּ  זְּ   מֵעוֹלָם  כ  
ה" ינַת  —  הֵמ ָ ח  ב ְּ ֶ ים  ש  ים  הָרַחֲמ  הַחֲסָד  ים  זֶהו ִּ  וְּ יכ  י ָ ַ    לָעוֹלָמוֹת.  ש 

Similarly, regarding Hashem it says, “Remember Your mercies and 

your kindnesses, because they are me’olam (forever).” Alternatively, 

the word “me’olam” can be translated as “from (or related to) the 

world”, indicating that Hashem’s midos (His “mercies and kindnesses”) 

are connected to creation. 
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"ל כַנ ַ יַן  וְּ נְּ ע  י  ב ְּ י  "כ   ת   נֶה",  חֶסֶד  עוֹלָם  אָמַרְּ ב ָ ,  י  נו  ְּ פֵירַש  דְּ כ  ים  וְּ יכ  ר  צ ְּ ֶ   ש 
נוֹת בְּ ת  ל  ד ַ י  .הַחֶסֶד  מ  לאֹ  כ   ו ת  ב ְּ הַו  תְּ ים  אֵינָם  16ה  יכ  ר  ת  צְּ ד ַ מ    הַחֶסֶד,  לְּ

י  עַל  יכ  ִּ ד  מ  חַס ֵ תְּ  .י 

This connection between the midos and creation is implied by the 

concept explained above regarding the (second) explanation of the 

phrase, “the world is built through chessed”. This explanation implied 

that the midos only needed to be “built” (brought into existence) in 

order to create the world, as before creation existed there “wasn’t 

anyone [any creation] for Hashem to do chessed to”. 

This concept also gives us insight into a statement in Eitz Chaim: 

זֶהו ִּ יל  וְּ ח  תְּ מ ַ ֶ ים  הָעֵץ  ש  עָלָה  חַי   ֶ ש  צוֹנוִֹּ  "כ ְּ רְּ ו ט  ב   ש  ָ יב  הַפ  הֵיט    לְּ
אָיו" רו  בְּ הו ִּ  —  ל  ז ֶ ֶ ד  ש  צ ַ וֹב  טֶבַע  מ  יב,  הַט  הֵיט  הו א  לְּ ֶ ינַת  ש  ח  עַת  ב ְּ ָ פ  ְּ   הַש 

ךְִּּ  סֶדהַחִֶּ ָ ש  מְּ נ   ֶ ינַת  ש  ח  ב ְּ י  מ  הו א  חֶסֶד"  חָפֵץ  "כ   ֶ ינַת  ש  ח    הַחֶסֶד  ב ְּ
חֵפֶץ ב ְּ ֶ  .'הוי  ש 

When discussing the reason why Hashem created the world, the Eitz 

Chaim opens, “When it arose in Hashem’s will to do good to His 

creation…” Even though there wasn’t anyone “else” (creation) to whom 

Hashem could “do good”, Hashem desired to “do good” because “it is 

the nature of the One who is good to do good”.  This refers to the 

source of the midah of chessed within His ultimate will (ratzon), 

“Hashem desires chessed”. 

We see from here that, even at the highest levels (in Hashem’s ultimate 

will), the source of creation is only from the level of midos. 

י  אֲבָל ח  ב ְּ ין  נַתמ  וֹח  ךְִּּ  לאֹ  הַמ  ַ ש  מְּ יאַת  נ  ר  בְּ  .הָעוֹלָם  ב  

In contrast, however, the level of mochin (which is the source of Torah) 

is not drawn down in the process of creation. (Rather, it is 

incomparably higher than creation, as explained above in the analogy 

javascript:doFootnote('16a2317468');
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of someone who can sit and think even if he doesn’t have anyone to 

teach.) 

The ma’amar addresses two apparent contradictions to the statement 

that the level of mochin is completely beyond creation: 

י  וַהֲגַם רו ִּ  כ   רָה"  17רַזַ"ל  אָמְּ עֲש ָ ים  ב ַ בָר  רָא  דְּ "ה  ב ָ ב ָ מָה  עוֹלָמוִֹּ  הַק ָ חָכְּ   ב ְּ
נָה בו  תְּ ב  דַעַת".  ו  בְּ סֵפֶר  ו  בְּ ירָה  ו  צ  ה  יְּ ָ לש  ְּ ש  ים  "ב   פָר  סֵפֶר  כו'  סְּ סוֹפֵר  ב ְּ   וְּ
ר", ו  יפ  ס  אֵר  וְּ ב ָ תְּ נ   ֶ ו ר  ש  ב  ד  ִּ  ב ְּ ַ ילהַמ  ח  ם  תְּ ת ֶ אַבְּ ְּ וֹפֵר  "18"ו ש  ס  ֶ וָא"ו[  ש    19]ב ְּ

ינַת  הו א ח  מָה,  ב ְּ מוִֹּ  חָכְּ וֹפֵר  כ ְּ כ ִּ  הַס  ֶ פֶר  אֶת  וֹתֵבש  לאֹ  הַס ֵ   וָא"ו  ]ב ְּ
נ  ִּ ֶ רָאש  ינָה  20[קְּ  21.ב  

The Gemara says, “Hashem created the world with ten things: with 

chochmah, and with binah, and with da’as (the intellectual sefiros), etc.”, 

which seems to clearly state that the mochin are involved with 

creation. 

Furthermore, in Sefer Yetzira it says, “[Hashem created His world] with 

three ‘aspects’…: with a sefer (a book) a sofer (an author) and a sippur 

(a story).” In the ma’amar entitled “U’shavtem” it explains that the word 

sofer (with a vov) refers to chochmah, like a sofer who writes a sefer 

(without a vov), referring to binah (as binah is the analysis and 

development of a concept which originated in chochmah). This also 

clearly seems to imply that the world was created through the mochin! 

How can we resolve these contradictions? 

ל כ ָ ךְִּּ  מַה  מָקוֹם,  מ  ָ ש  מְּ נ   ֶ וֹת,  ש   ד  מ  ינַת  רַק  הו א  ב ְּ ח  ין  ב ְּ וֹת".  "מוֹח  ד  מ  ב ְּ ֶ   ש 
ינַת  לאֹ  אֲבָל ח  ין  ב ְּ עֶצֶם  "מוֹח   ."ב ְּ

These examples don’t refer to the mochin as they exist purely within 

the world of “intellect”. Rather, they refer to the lower level of mochin 

called the “intellect within the emotions”. This is the “result” of intellect 

(a conclusion) which then influences and directs the emotions on a 

lower level. 
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יתָא  אֲבָל מָה  "אוֹרַיְּ קָת".  מֵחָכְּ ם  לָכֵן  נָפְּ י  ַ פ  נָה  "אַלְּ ָ מָה  ש  וֹרָה  קָדְּ   ת 
   לָעוֹלָם".

In contrast to this lower level of “intellect within the emotions”, the 

Torah comes from the true “mochin”. This is why it says that “the Torah 

is expressed from [the level of] chochmah”, and “the Torah preceded 

the world by 2,000 years”, as it is incomparably higher than the 

G-dliness which is connected to creation (midos). 

זֶהו ִּ יַן  ]וְּ נְּ ךִָּ  ע  פְּ מָה"  "אֲאַל ֶ ךִָּ  חָכְּ פְּ ינָה"  "אֲאַל ֶ הֵם  ,ב   ֶ ינַת  ש  ח  ין",  ב ְּ   "מוֹח 
מו ִּ  הֵם הו א  לָעוֹלָם"  "קָדְּ ֶ ינַת  ש  ח  וֹת  ב ְּ ד  זֶהו ִּ  כו'  מ  ם  וְּ י  ַ פ  ם  כו',  אַלְּ י  ַ פ    אַלְּ

וֹן  הו א ש  ךִָּ  לְּ פְּ  .[22'כו  אֲאַל ֶ

[The reason why it says that the Torah preceded the world by 2,000 

years is because the word “alpayim” (2,000) is related to the word 

“a’alefcha” (I shall teach you). The connection to mochin is hinted to in 

the phrase, “A’alefcha chochmah, a’alefcha binah,” implying that Torah 

is related to the mochin of chochmah and binah and therefore 

completely beyond creation. The two “thousands” (alefs) are the 

“a’alefcha” of chochmah and binah.] 

We now understand that when the Jews learn Torah, this connects 

them to Hashem on a level that is higher than creation – the level of 

mochin which is higher than midos (which are the source of creation). 

Even though all of creation is completely insignificant before Hashem, 

the Jews can become “significant” by uniting themselves with Him 

(beyond creation) through the Torah. 
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Chapter Three 

We are now able to understand the deeper meaning of the Midrash 

from the beginning of the ma’amar: 

זֶהו ִּ אָמַר  וְּ ֶ יעֶזֶר  ר'  ש  רו ִּ  אֱל  רָאֵל  "אָמְּ ש ְּ נֵי  י  פְּ "ה  ל  ב ָ ים  הַק ָ   אָנו ִּ  רוֹצ 
יגַע וֹרָה",  ל  ת  יוֹת  ב ַ הְּ דֵי  עַל  יכ  ִּ  ל  ו ד  יְּ ימ  וֹרָה  ל  יכו ִּ  הַת  ש   ינַת  יַמְּ ח    ב ְּ

ין וֹת,  מוֹח  ד  מ  הו ִּ  ב ְּ ז ֶ ֶ דוֹלָה  מַעֲלָה  ש  לָאָה  ג ְּ פְּ נ    לָנו ִּ  אֵין  "אֲבָל  כו',  וְּ
נַאי". ְּ   פ 

When the Jews say, “Master of the world, we want to learn Torah with 

all our energy”, they mean (on a deeper level) that they want to bring 

the Torah, which is the level of mochin which is beyond creation, into 

creation (by learning Torah with their own limited intellect), which is a 

tremendous achievement. 

However, they “don’t have enough free time [because they are so busy 

earning a parnossa].”  

"ה,  לָהֶם  "אָמַר ב ָ ימו ִּ  הַק ָ וַת  קַי ְּ צְּ ין  מ  יל   פ  מַעֲלֶה  ת ְּ י  ו  ו ִּ  עֲלֵיכֶם  אֲנ  ל  א    כ ְּ
ם ים  אַת ֶ גֵיע  וֹרָה  יְּ ת  לָה"  יוֹמָם  ב ַ ,  —  וָלַיְּ ינו  הַיְּ י  וְּ דֵי  עַל  כ   וַת  יְּ צְּ   מ 
יל  ִּ פ  ים  ין,ת ְּ יכ  ש   יוֹת  מַמְּ הְּ "ה  ל  ב ָ יח  הַק ָ ין  מֵנ  יל   פ  "ל  ת ְּ נ ַ  .כ ַ

Hashem then replied to them, “Fulfill the mitzvah of tefillin, and I will 

consider it as if you had learned Torah with all your energy all day and 

all night.” 

As explained earlier, when the Jews put on tefillin, this causes Hashem 

to “put on tefillin” as well. As the ma’amar will soon explain, Hashem 

“putting on tefillin” also represents the drawing down of mochin into 

midos. 

We see the connection between learning Torah and putting on tefillin 

through the specific choice of words used by the Midrash: 
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ִֵּ פ  ֶ ִּש  ש  "ה  ירו  ב ָ "נ  הו א  הַק ָ ילו ת  זו  אֲצ  "א  ד ַ ז ָ ֶ כו ת  "קָדוֹש"  הו א  ש  מַלְּ   ו 
ךְִּּ רו  וֹדַע  .  "23"ב ָ נ  יַן  כ ַ נְּ לָה",  "יוֹם  מֵע  לָכֵן  וָלַיְּ רו ִּ  וְּ אָמְּ ֶ ש  ""  24כ ְּ   יָדַע  קָדוֹש 
ה ֶ ינו ִּ  מש  לוֹם  עָלָיו  רַב ֵ ָ הָר  הַש   הו א  ב ָ ֶ רו ִּ  יוֹם,  ש  אָמְּ ֶ ש  כְּ "  ו  ךְּ רו    יָדַע  "ב ָ
ה ז ֶ ֶ לָה  ש   .לָיְּ

The Midrash refers to Hashem as “HaKadosh Boruch Hu” (the Holy One, 

blessed be He), a term used to refer to the levels of ze’ir anpin (the six 

midos) and nukvah (malchus) of the world of Atzilus. Specifically, the 

term kadosh refers to ze’ir anpin, while boruch refers to malchus. 

These two levels correspond to the concepts of “day and night”, as 

seen from the fact that when Moshe Rabbeinu was on Har Sinai and 

heard the angels say “kadosh” he knew that it was day, and when they 

said “boruch” he knew that it was night. (This point will become relevant 

shortly.) 

יָן  אֲבָל נְּ "ה  ע  ב ָ הַק ָ ֶ יח  ש  ין,  מֵנ  יל   פ  ינַת  הו א  ת ְּ ח  כַת  ב ְּ ָ ש  ין  הַמְּ   מוֹח 
וֹת, ד  מ  ינו ִּ  ב ְּ הַיְּ ינַת  וְּ ח  ין  ב ְּ עֶצֶם  "מוֹח   ."ב ְּ

However, “HaKadosh Boruch Hu” putting on tefillin has additional 

significance, as tefillin corresponds to the mochin (as explained 

elsewhere in Chassidus). Therefore, when HaKadosh Boruch Hu (the 

midos and malchus) puts on tefillin, this represents the drawing down 

of the mochin (the true aspect of mochin which is beyond the midos) 

into the midos. 

This deeper understanding of the spiritual accomplishment of tefillin 

gives us additional insight into another aspect of the mitzvah of tefillin: 

לָכֵן טָן  וְּ אֹ  הַק ָ ל  ֶ יעִַּ  ש  ג   י"ג  ה  נָה  לְּ ָ טו ר  ש  ָ ין,  פ  יל   פ  ת ְּ י  מ  רָא  אֵינוִֹּ  כ   קְּ   נ 
, יש  ִּ  לאֹוְִּּ  א  וִֹּ  יֵש  י  ב  ם  כ   נו ת  א  ין".  "קַטְּ וֹח  יוֹת)וֹ(  רַק  הַמ  הְּ ן  25ב     י"ג  ב ֶ
נָה ָ יוֹם  ש  ה  אֶחָד  וְּ עֲש ֶ נ ַ ֶ ,  ש  יש  דֵי  עַל  אָז  א  ין  הֲנָחַת  יְּ יל   פ  יךְִּּ  ת ְּ ש     מַמְּ

יוֹת הְּ "ה  ל  ב ָ יחִַּ  הַק ָ ין  מֵנ  יל   פ   .ת ְּ

One unique aspect of the mitzvah of tefillin is that, unlike other 

mitzvos, we don’t educate a Jewish boy to do the mitzvah of tefillin from 
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a very young age (unlike tzitzis, for example, which are worn from the 

age of three or younger). On a simple level, the reason for this is 

because tefillin require a level of bodily purity that a child is not capable 

of reliably maintaining. 

However, on a deeper level, a child is not called an “ish” (a man) until 

he is fully 13 years old because the term ish reflects a person’s ability 

to have an intellectual capability that is truly independent of his 

emotions (mochin d’gadlus). A child, on the other hand, only has an 

emotionally influenced intellectual capability (katnus ha’mochin). 

Since the spiritual aspect of the mitzvah of tefillin is the dedication of 

one’s (true) mochin to Hashem, and a child is unable to accomplish this, 

therefore he is exempt from (unable to accomplish) the mitzvah of 

tefillin. When he becomes an adult and gains the capability of true 

mochin, he is then able to affect the spiritual achievement of causing 

“HaKadosh Boruch Hu (midos) to ‘put on tefillin’ (true mochin)”. 

צָא מְּ נ  בָן  וְּ יַן  מו  נְּ ע  ֶ ין  ש  יל   פ  לָה,  הַת ְּ מַעְּ ל ְּ ֶ כַת  הו א  ש  ָ ש  ין  הַמְּ   "מוֹח 
עִֶּ צָא,  צֶם".ב ְּ מְּ נ  י  וְּ ינָה  זֶה  כ   ח  ם  אַחַת  ב ְּ ו ד  ע  ימ  וֹרָה.  ל  לָכֵן  הַת    אָמַר  וְּ

ימו ִּ וַת  "קַי ְּ צְּ ין  מ  יל   פ  מַעֲלֶה  ת ְּ י  ו  ו ִּ  עֲלֵיכֶם  אֲנ  יל  א  ם  כ ְּ ים  אַת ֶ גֵיע  וֹרָה  יְּ ת    ב ַ
לָה  יוֹם  ."'כו  וָלַיְּ

After understanding that the spiritual accomplishment of the mitzvah 

of tefillin is that it draws down “true mochin”, we now see that putting 

on tefillin and learning Torah do accomplish the same thing: they both 

draw down G-dliness which is beyond creation (true mochin) into 

creation (midos)! This is why Hashem responded that the Jews should 

“fulfill the mitzvah of tefillin, and I will consider it as if you had learned 

Torah with all your energy all day and all night”. 

[Additionally, learning Torah “all day and all night” refers to the 

drawing down of Torah (mochin) into both “day” (ze’ir anpin) and “night” 

(malchus).] 

However, there is a difference between the two: 
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ִּ ש  פֵירו  ":  ו  ו  ל  א  י  "כ ְּ דֵי  עַל  כ   יעַת  יְּ ג  וֹרָה  יְּ ךְִּּ  הָיָה  הַת  ָ ש  מְּ יר  נ  אֲו    הָעוֹלָם.  ב ַ
לָכֵן י  הֲגַם  אָמַר,  וְּ דֵי  עַל  כ   ין  יְּ יל   פ  ךְִּּ  הַת ְּ ָ ש  מְּ ין"  נ  וֹח  ִּ  הַ"מ  רֶֹש  ש  מָקוֹר  ב ְּ   ו 

וה הַו ֶ    עוֹלָמוֹת,  הַמְּ

When suggesting the mitzvah of tefillin as a “substitute” for learning 

Torah day and night, Hashem says, “I will consider it as if you had 

learned Torah… day and night”, which implies that putting on tefillin 

does not accomplish the same thing as learning Torah. 

This is because when a Jew learns Torah, it draws down the mochin into 

the physical world [in the Hebrew original, “into the world’s 

atmosphere”], as the concepts that he is learning are understood by 

his limited mind in the physical world. In contrast, when a Jew puts on 

tefillin he draws down the mochin in the spiritual source of creation, 

but not into creation itself. 

ל כ ָ י  ה"מַעֲלִֶּ  מָקוֹם,  מ  ו ִּ  עֲלֵיכֶם  אֲנ  יל  א  ם  כ ְּ ים  אַת ֶ גֵיע  וֹרָה  יְּ ת    יוֹם  ב ַ
לָה" ינַת  הו א  וָלַיְּ ח  ה  עוֹלָם  ב ְּ מַט ָ ל ְּ ֶ  .'כו  ש 

However, Hashem tells the Jews that He will consider it as if they 

learned Torah… day and night” (despite the fact that they were busy 

earning their parnossa). Since “day” and “night” are aspects of time 

within the limited creation, we see that Hashem is considering the 

Jews’ putting on tefillin as if they had learned Torah “day and night” – 

in a way that brought the revelation of the mochin into the limited 

creation (which has the limits of “day” and “night”). 

[However, we must say that there is ultimately a difference between 

the two, as Hashem is considering it as if it were done. Therefore, it 

must be that learning Torah accomplishes this to an even greater 

degree than putting on tefillin.] 
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Footnotes from the Original Hebrew 

 .עלִּהפסוקִּ)א,ִּב(ִּכיִּאםִּבתורת (1

 .בשינויִּקצתִּ—שמותִּרבהִּפרשהִּל,ִּטִּ( 2

כאןִּצריךִִּּברכותִּו,ִּא.ִּושםִּהובאִּהכתובִּ)דבריִּהימיםִּא'ִּיז,ִּכא(ִּ"ומיִּכעמךִּישראל".ִּולכןִּנראהִּליִּדגם (3
 .לומרִּכךִּולאִּקראִּדשמואלִּב'ִּז,ִּכג

 .לִּ"כיִּעמךִּמקור"ִּובשעריִּאורהִּשםבארוכהִּראהִּתורהִּאורִּפרשתִּמקץִּדבורִּהמתחי (4

ז.ִּ"כשלמדתיִּהמאמרִּבעלִּפהִּהיהִּקשהִּעליִּבמקוםִּזֶהִּמפניִּהשינויִּמלשוןִּהכתובִּ)ששםִּ-איובִּלהִּו (5
א:ִּאוִּמהִּמידךִּיקח(.ִּשאלתיִּאֶתִּכ"קִּאאמו"רִּוענני: דוִּחזרִּוויִּדאִָּשטייט"ִּ)משיחתִּכ"קִּמו"חִּאדמו"רִִּּהו 

 (.שליט"א

6 )ִּ ִּבמאמר ִּזֶה ִּדרך ִּעַל ִּ)בספרִּראה ִּש"ת ִּההוא" ִּ"בלילה ִּהמתחיל ִּדבור ִּואילך. ִּו' ִּפרק ִּתש"ח פורים
 (.המאמרים

 .חגיגהִּיב,ִּא( 7

 .תעניתִּז,ִּא( 8

 .מט,ִּאִּראהִּמדרשִּתהליםִּצ,ִּד,ִּבראשיתִּרבהִּפרשהִּח,ב.ִּתנחומאִּוישבִּדִּוש"נ.ִּזהרִּחלקִּב'( 9

 .קִּא'ִּסימןִּתכגזהרִּחלקִּא'ִּרמז,ִּא.ִּזהרִּחלקִּג'ִּרצח,ִּבִּועוד,ִּוראהִּגםִּכןִּשו"תִּהרשב"אִּחל( 10

 .זהרִּחלקִּא'ִּג,ִּב.ִּטו,ִּב.ִּועוד (11

ִּרשב"יִּ( 12 ִּשערִּמאמרי ִּא', ִּפרק ִּחגִּהסכות ִּשער ִּחיים ִּעץ ִּפרי ִּב', ִּכ"הִּדרוש ִּשער ִּחיים ִּבעץ נתבאר
 .מתחילִּהאזינוִּ)השלישי(ִּפרקִּו'.ִּועודפרשיותִּיתרוִּתרומהִּואמור.ִּלקוטיִּתורהִּדבורִּה

 .בריאהִּיצירהִּעשיהִּ—בי"עִּ (13

 .קכא,ִּא.ִּוראהִּגםִּכןִּשםִּפה,אזהרִּחלקִּב'ִּ( 14

 .וחסדיך",ִּאבלִּבכמהִּמקומותִּבדא"חִּהועתקִּכמוִּשכתובִּכאן 'הוי תהליםִּכה,ִּו.ִּושםִּכתובִּ"רחמיך( 15

 .נוסחִּאחר:ִּהתהוותִּעולמות( 16

 .חגיגהִּיב,ִּא( 17

אִּאחד( 18  .ממאמריִּחגִּהסוכותִּתרל"דִּהו 

תורהִּאורִּשמותִּד"הִּזהִּשמי.ִּתורתִּחייםִּעייןִּבכלִּזֶהִּלקוטיִּהש"סִּלהאריז"לִּלראשִּהשנהִּטז,ִּב.ִּ( 19
 (.דבורִּהמתחילִּ"ואלהִּשמות"ִּ)דףִּיזִּואילך(ִּלקוטיִּתורהִּדבורִּהמתחילִּ"ושאבתםִּ)השני

 .הטעםִּמובןִּממהִּשכתובִּבמקומותִּהמסומניםִּבהערותִּיח,ִּכ( 20

ִּכ( 21 ִּבאִּהאותיותִּוהתהוותִּחדשותִּבספרִּשהואִּכמו ִּ"חכמתִּראשיתִּומקורִּההשתלשלותִּשמאתו ן
ִּכמ ִּוהבנה".ִּבינה: ִּבהשגה ִּהשכל ִּשנמשך ִּבו ִּשנתהוו ִּהאותיות ִּאֶת ִּוסובל ִּנושא ִּהו א ִּהשכל ִּעצמיות ו

)לקוטיִּתורהִּשירִּהשיריםִּביאורִּלדבורִּהמתחילִּ"שימניִּכחותם",ִּפרקִּג'ִּושםִּישִּעודִּפירושִּאבלִּממהִּ
 (.מוִּהספרִּשכותב"ִּמוכחִּדפהִּמבארִּלפיִּהפירושִּהראשוןשכתבִּכאןִּ"כ

 .תרל"אִּפרשתִּתזריעִּומצורע-שיריםִּבתחלתו.ִּוהחריםראהִּגםִּכןִּלקוטיִּתורהִּשירִּה( 22

 (.ראהִּלקוטיִּתורהִּשירִּהשיריםִּדבורִּהמתחילִּששיםִּהמהִּ)השני( 23

קִּעַלִּתהיליםִּ)נדפסִּילקוטִּשמעוניִּתשאִּרמזִּתו.ִּמדרשִּתהיליםִּיט,ִּג.ִּוראהִּגםִּכןִּפירושִּהצמחִּצד( 24
 .בשםִּיהלִּאור(ִּשםִּסעיףִּה

 .נו-רל"דכמוגהִּב"תורתִּשמואל"ִּתִּ—בהיותו"ִּ( "25



 

 

 ב"ה

 לזכות

 'שי גיטל בן הלל חיים' הת הבחור

 מצות לגיל הכנסו על

 וכמשמעו כפשוטו ל"חי' שיהי ת"מהשי רצון יהי

🙧🙥 

 ולזכות
 'שי ואחותיו אחיו

 גיטל בן מנדל מנחם

 גיטל בת רחל גאלדא

 גיטל בת מאריאשא חנה

 גיטל בת לאה דבורה

 גיטל בן משה

 גיטל בן דובער

🙧🙥 

 הוריו י"ע נדפס

 שרה בן שמחה

 סימא בת גיטל

 קנטר שיחיו

🙧🙥 

 


