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וידבר ה׳ אל משה במדבר סיני באוהל מועד וגו׳
“Havayah spoke to Moshe in the Wilderness of Sinai”
“Lifting the head … to their skulls” means raising the lower will, born of a person’s own understanding of G-d, to the essence of the soul above it, where the Supernal Will shines. That will, revealed at Sinai, is drawn into the soul through the Torah, by the Levites’ ascent from below and the Kohanim’s clothing of the Supernal Will from above.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar asks what “lifting the head” in the census of Bamidbar means, and why it is commanded in the Tent of Meeting. As the skull surrounds the brain, the soul has a lower will, born of each person’s contemplation of G-d’s greatness in the worlds, “according to what he measures in his heart,” and a Supernal Will above the intellect, born of the soul’s self-nullification before G-d’s essence. The essence of the soul never enters the body; it stays above, bound to its root. At Sinai this higher will was revealed, and the souls flew out at every utterance. Sin cuts a person off from that root, like a body severed from its head. The remedy is to lift the lower will to “their skulls,” through the Omer count and the Tent of Meeting, a union higher than knowledge, revealed in the Torah and above all in the Oral Torah. Two services bring it about: the Levites rise from below through Gershon, driving out evil, Merari, bitterness, and Kehas, gathering the self to its source; the Kohanim, led by Aharon, clothe the Supernal Will in the Mishnah.

Outline
	1Two willsAs the skull surrounds the brain, the soul has a lower will, born of contemplating G-d’s greatness in the worlds, each according to his measure, and a Supernal Will above the intellect, born of self-nullification before His essence. That higher will was revealed at Sinai; it is the “Nullify your will” of Avos and the exodus from all limitation.¶1–2
	2The severed head and its remedy“Lift up the head … to their skulls” is binding the lower will to the essence of the soul above, from which sin can cut a person off. The remedy comes through the Omer count and the Tent of Meeting, a union higher than knowledge, revealed in the Torah, the Oral Torah especially, through the service of the Levites and the Kohanim.¶3–4
	3Gershon, Merari and KehasThe Levites raise the soul from below through the holy gevuros: Gershon drives the evil out, Merari is the bitterness of an honest reckoning, and Kehas gathers the whole self to its source, turning bitter into sweet. The Kohanim, by contrast, work from above, clothing the holy in the six orders of the Mishnah.¶5–6
	4Aharon and the TorahOne’s yearning must be for G-d Himself and not for the Torah alone, yet the Supernal Will is brought into the Torah, “my mother’s house,” through Aharon, as G-d’s word reaches Israel through Moshe and Aharon. The maamar closes with Midrashic and Zohar sources on “Lift up the head.”¶7


The Rebbe’s maamarim on this maamar
AI summaries of the Rebbe’s maamarim built on this one, each read beside ours from the corrected scan; not yet reviewed by a person. What each adds is also shown under its paragraph.
ד״ה וידבר ה׳ אל משה במדבר סיני · 5747 · ש"פ במדבר, ב' סיון ה'תשמ"ז. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ז p. קמה
The Rebbe opens from the verse “Lift up the head of all the congregation... to their skulls,” which is always read before Shavuos, during the Omer count, and so must carry a lesson for avodah at this time. Read literally, “lifting the head” means raising and elevating the head. The question is why, if the head is already truly a “head” before any avodah, a special service is needed. The Rebbe also identifies three details in the lifting (by their families, by their fathers’ houses, and to their skulls), says it is done specifically through Moshe and Aharon, and specifies its setting as ״במדבר סיני באוהל מועד״.
The Rebbe explains that Moshe and Aharon are two paths in serving G-d. Moshe, the “groomsman of the King,” draws G-d and Torah down. Aharon, the “groomsman of the Queen,” who “raises up the lamps,” lifts the souls of Israel to their source. Only through both is the union of Groom and Bride complete, so only through both is even the “head” lifted higher. The three details are three rising levels of the compassion of Yaakov: the seventy families that issued from the seventy souls of his household, the twelve tribes, and the skull that encompasses and protects the head, which is the Patriarchs themselves. The avodah is to arouse compassion on oneself until one reaches “in Your abundant mercy, have mercy upon us.” This is the work of the Omer count. Forty-nine days of drawing down compassion lead to the fiftieth gate on Shavuos, where there are two levels: one that matches the forty-nine days of counting, and one entirely beyond counting, the yechidah and the revelation of G-d’s Essence. That revelation comes through avodah at the lowest level in exile, and its fulfillment will be the tenth counting of Israel in the time to come, with Moshe and Aharon.
The lesson: One must arouse true compassion on oneself, up to asking for the higher compassion of “in Your abundant mercy.” The revelation of G-d’s Essence is drawn down specifically by avodah at the lowest level in exile, which demands forcing oneself and the hard work of “tanning hides.”


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
Two of the Rebbe’s own teachings read this maamar’s turn from understanding to self-nullification, each from its own side. In a letter of Erev Shavuos 5706 (Igros Kodesh vol. 2) he cites it for „בטל רצונך לגמרי” (“nullify your will entirely”), conduct above reason that matches the going out of every limit, even the limits of holiness, at Sinai, and answers how one beyond reason will know what to do: by being bound to „ראש דורו” (“the head of his generation”). In his maamar „זה יתנו” of Shabbos Shekalim 5740, setting out the Rebbe Rashab’s maamar on the heaviness of head that sins bring, he adds from this maamar that prayer lifts the head „עד לבחי' גולגלותם, שלמע' מהראש” (“up to the level of their skull, which is above the head”). Perhaps (biur b’derech efshar), after these, the “lifting of the head to their skulls” reads as a rising above one’s own will, up to the soul’s root above the head.

Key concepts
	The lower willרצון התחתון
	The will born of a person’s own understanding of G-d’s greatness as He fills and encompasses the worlds. It sustains love and awe, but it still leaves him with a will of his own: “Do His will as your will.”

	The Supernal Willרצון העליון
	A will above the intellect, born of the soul’s self-nullification before G-d’s essence. It surrounds the mind as the skull surrounds the brain, it was revealed at Sinai, and it is enclothed in the laws of the Torah.

	Makifמקיף
	That which encompasses a level and affects it from outside without being contained in it. The essence of the soul stands over its powers as a makif and does not enter the body.

	Lifting the headנשיאת ראש
	Raising the lower will, the “head,” to “their skulls,” the root of the soul above, where the Supernal Will shines; the remedy for a soul cut off from its root.

	Venoadti and venodatiונועדתי ונודעתי
	“I will meet” and “I will be known”: the bond with G-d through knowledge, as against a higher union that comes from His very self, “I am who I am.” The Tent of Meeting is the place of the higher union.

	Gershon, Merari and Kehasגרשון מררי קהת
	The three Levite levels of holy gevuros: driving the evil out, the bitterness of an honest reckoning, and gathering the whole self to its source, in which the bitter is turned into sweet.

	Klos hanefeshכלות הנפש
	The soul’s longing to the point of expiring, to pour itself out into its Father’s bosom; it was revealed at Sinai, when “their souls flew out.”


Section 1 · ¶1–2
Two wills
1וידבר ה׳ אל משה במדבר סיני123 באוהל מועד וגו׳. שאו את ראש וגו׳ לגלגלותם4 וגו׳. להבין ענין נשיאת ראש ומה ענין פרשה זו אל אוהל מועד.
“Havayah spoke to Moshe in the Wilderness of Sinai, in the Tent of Meeting,” etc. “Lift up the head,” etc., “to their skulls (legulgelosam),” etc. To understand the matter of “lifting the head,” and what this portion has to do with the Tent of Meeting.
The maamar opens with the first verses of Bamidbar, where G-d speaks to Moshe in the Tent of Meeting and commands him to count the Jewish people. The words for “take a count,” se’u es rosh, literally mean “lift up the head,” and legulgelosam, plainly “by their skulls” (one count for each head), can also be read “to their skulls”; the Alter Rebbe asks what this “lifting of the head” means in the soul, and why it is tied to the Tent of Meeting.


כי הנה כתיב נעשה אדם בצלמנו5 שכמו שיש ראש וגולגולת בגשמיות הגוף שהראש עיקרו המוח ועצם הגולגולת מקיפו, כן יש ברוחניות הנפש תלת מוחין שהם חב״ד [
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ביאור הדברים הנה אית רצון ואית רצון כו׳
Explanation of the matters: “There is will and there is will”
The soul has two wills: a lower will, a longing for G-d born of understanding how His greatness spreads forth to create and enliven the worlds, and a higher will, rooted in the soul’s source and shining in Yechidah as nullification before His essence, which no thought can grasp. “Lift up the head … to their skulls” means raising the lower will to the higher, a bond that the Giving of the Torah joined to the soul’s powers.
The maamar in brief
This short maamar explains the preceding one: there is will and there is will. The lower will is a longing for G-d born of contemplating the spreading forth of His greatness in bringing the worlds into being and giving them life. Because the mind rules over the heart, the heart feels it, each person according to what he “measures in his heart,” so it is small or great. The higher will is rooted in the soul’s source and shines in Yechidah as nullification before G-d’s essence. The outer heart cannot hold it: it is the love “with all your might,” equal in every Jew but encompassing the body from above. “Lift up the head … to their skulls” means raising the lower will to the higher. The Giving of the Torah joined that encompassing level to the soul’s powers, for the Torah is one with G-d’s wisdom, yet it is enclothed in physical laws the mind can grasp. When the Mishkan, “the fallen sukkah of David,” descends, the Levites raise it: Gershon subdues evil, Merari’s bitterness turns darkness into light, and through Kehas deliberate sins become as merits. The Kohanim hold G-d Himself, not the Torah alone, until He is brought into the soul’s powers.

Outline
	1The will born of understandingThe lower will is a longing born of contemplating how G-d’s greatness spreads forth to create and enliven the worlds; the mind rules over the heart, and each person knows G-d according to what he “measures in his heart.”¶1
	2The higher will of the soul’s rootThe love of understanding has degrees, but the will rooted in the soul’s source shines in Yechidah as nullification before G-d’s essence: the love “with all your might,” equal in every Jew yet encompassing the body from above.¶2
	3“Lift up the head … to their skulls”The lower will is lifted to the higher. The Giving of the Torah joined the encompassing level to the soul’s powers, for the Torah is one with G-d’s wisdom.¶3
	4The Torah’s light and the LevitesEnclothed in physical laws, the Torah’s light returns a person to the root of the good. When the Mishkan falls, the Levites raise it as Gershon, Merari and Kehas.¶4
	5The Kohanim: “I held him”One must hold fast to G-d Himself, not to the Torah alone, until He is “brought” into the soul’s powers.¶5


Key concepts
	The lower willרצון תחתון
	A longing for G-d born of understanding His greatness as it spreads forth into creation; it grows with the depth of one’s intellect and is felt in the heart.

	The higher will (the Supernal Will)רצון העליון
	The will rooted in the soul’s source, above intellect: nullification before G-d’s essence, beyond all grasp and equal in every Jewish soul.

	Yechidahיחידה
	The innermost, “single” level of the soul, in which the higher will shines.

	The encompassing (makif)מקיף
	A level that is not enclothed within a vessel but encompasses it from above; the soul’s root stands so in relation to the body.

	Self-nullification (bittul)ביטול
	Here, the nullification of one’s own understanding, and of all creation, before G-d’s essence: the mark of the higher will.

	Gershon, Kehas and Merariגרשון קהת ומררי
	The three Levite families, read as three ways of raising what has fallen: Gershon subdues and removes the evil; Merari is bitterness over the descent, which turns darkness into light; and Kehas is the stage at which night shines like day and deliberate sins become as merits.


Section 1 · ¶1
The will born of understanding
1ביאור הדברים הנה אית רצון ואית רצון כו׳. רצון הנולד מן הדעת וההשכלה לפי העמקת שכלו שתופס ומשיג עד״מ איכות ההטבה שיהיה לו מן הדבר ככה תתגדל התשוקה כו׳.
Explanation of the matters: Now, there is will and there is will, etc. A will born of Daas (knowledge) and intellectual understanding: according to the depth of his intellect as it grasps and comprehends, for example, the quality of the benefit he will have from the thing, so will the longing grow, etc.
The heading, “Explanation of the matters,” marks this as a short explanation of the preceding maamar on “Lift up the head,” which turned on the saying “there is will and there is will.” The first kind of will is born of the intellect: the more deeply a person grasps how much good a thing holds for him, the stronger his longing for it grows.


והנה לית מחשבה תפיסא בי׳ [
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מבן עשרים
From Twenty Years Old
Twenty is the age of the census and the age at which one may sell inherited land because at twenty the encompassing lights of Abba enter a person and the full yud, the mochin of Abba, shines in him; Chochmah, the level nearest to Keser, can then lift his mind “to their Gulgalta,” the Supernal Will beyond all intellect.
The maamar in brief
The census counts Israel “from twenty years old and upward,” and the Talmud lets a young man sell his father’s land only at twenty. Etz Chaim explains why: at twenty the encompassing lights (makifim) of Abba enter him. The maamar sets out two levels above intellect, the radiance and the essence of the point of the heart, and the Supernal Will as enclothed in Chochmah and as the Gulgalta that covers the brain. With the will that follows intellect, these make three levels, matched to the three steps of the saying in Avos and to loving G-d with all one’s heart, soul and might. The yud spelled out in full equals twenty: the yud is Chochmah, and its filling, vav and dalet, is the emotions and speech (or voice and speech, or the Written and Oral Torah). At twenty the full yud, the mochin of Abba, shines above the hei of Binah, and only then can there be the elevation “to their Gulgalta”: Chayah through Chochmah, then Yechidah in the Gulgalta. Chochmah, nearest to Keser, rises first; below twenty, with only the mochin of Imma, a person is still too far from Keser.

Outline
	1Why twentyThe census age and the law of selling a father’s estate at twenty, explained in Etz Chaim by the entry of the makifim of Abba; two levels above intellect, in the point of the heart and in the Supernal Will.¶1
	2Three levels of willA will below intellect, a will above intellect enclothed in Chochmah, and the Gulgalta: the three steps of the saying in Avos, and heart, soul and might.¶2
	3The full yud is twentyThe yud is Chochmah; its filling, vav and dalet, is the emotions and speech rooted in Abba, or voice and speech.¶3
	4Raised to the GulgaltaThe filling as the Written and Oral Torah; at twenty the mochin of Abba shine above Binah, making possible the elevation “to their Gulgalta”: Chayah and then Yechidah.¶4
	5Why only from twentyThe opening of the Ulam and the years of Sarah; Chochmah, nearest to Keser, rises first and lifts the mind, while one under twenty, with only the mochin of Imma, cannot yet be raised.¶5


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe returns to this short maamar more than once when he speaks of the age of twenty. In a letter of Rosh Chodesh Adar Sheni 5711 he counts „בן עשרים” among the stages at which the holy soul enters a person by time alone, and points here for its meaning. At the farbrengen of Yud Shvat 5730, twenty years after the passing of the Rebbe Rayatz, he takes up the Alter Rebbe’s words „אזי נכנסים בו מקיפי אבא” and draws the conclusion of our last paragraph: twenty is not a summit after which one declines, but the start of the climb toward the ‘hundred’ of Keser. In the general letter of 30 Shvat 5730 his own notes map the gains of those years, vitality, will and delight, and good deeds, onto the maamar’s Chayah, Yechidah and ‘all that branch out from it’. Perhaps (biur b’derech efshar) a reader comes away seeing ‘from twenty years old and upward’ as a ladder: the makifim of Abba are not the end, but what makes the raising ‘to their skull’ possible, for each person and for the disciples of a Rebbe alike.

Key concepts
	The encompassing lights of Abba (makifim)מקיפי אבא
	Lights rooted in Chochmah that surround the mind rather than being grasped by it; according to Etz Chaim they enter a person at twenty. In this maamar the mochin of Abba are Chayah, and through them one rises to Yechidah, the Gulgalta.

	Gulgalta (the skull)גלגלתא
	The highest level of the Supernal Will, which “covers over the brain” of Chochmah and is never enclothed in it; the maamar reads the census word legulgelosam, plainly “by their heads,” as “to their Gulgalta.”

	The point of the heartנקודת הלב
	The soul’s innermost core, above Binah and Daas, which has two levels: its radiance and its essence.

	The filling of the yudמילוי היו״ד
	The yud spelled out (yud, vav, dalet) equals twenty. The yud is Chochmah, and its vav and dalet are what extends from it: the emotions and speech.

	Chayah and Yechidahחיה יחידה
	The two highest levels of the soul, which stay above it as encompassing lights: Chayah is the mochin of Abba, and Yechidah is the Gulgalta.

	The mochin of Abba and of Immaמוחין דאבא ודאמא
	Intellect drawn from Chochmah and from Binah. One under twenty has only the mochin of Imma, which are still far from the light of Keser.


Section 1 · ¶1
Why twenty
1מבן עשרים.12 בע״ח [
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וידבר ה׳ אל משה במדבר סיני באוהל מועד…
“And Havayah spoke to Moshe in the wilderness of Sinai”
The soul comes down into a body in order to rise higher than it ever was in Gan Eden: through Torah and mitzvos it receives a light of Atzilus itself. It climbs by two stages named in the verse, “the wilderness of Sinai,” a thirst for G-d born of seeing every world as nothing before Him, and “the Tent of Meeting,” G-d’s unity revealed in the soul through the Torah and mitzvos, which Aharon and Moshe draw into every Jew once he has first left “Egypt” by turning from evil.
The maamar in brief
The maamar reads the census at the start of Bamidbar as the raising of the souls of Israel. A soul’s descent into a body seems a loss, yet through Torah and mitzvos it draws down a light of Atzilus higher than anything it knew in the higher Gan Eden; this is why one hour of teshuvah and good deeds here is better than all the World to Come. The greatness is reached through two levels. “The wilderness of Sinai” is midbar, speech: prayer with fiery love and thirst, born of reflecting that all worlds are a lifeless wilderness before G-d, which arouses a cry of the heart and a hatred of evil; Pesukei deZimra and the blessing Yotzer Or build it. “The Tent of Meeting” is G-d’s unity drawn into the soul through the “tent” of the Torah and mitzvos, quenching the thirst with joy, as in Ahavas Olam. Moshe, the King’s groomsman, brings the unity down; Aharon, the Queen’s groomsman, kindles the souls. Both require first leaving Egypt, turning from evil. Finally “Lift up the head” climbs three levels of Yaakov’s compassion, up to a love above intellect.

Outline
	1The census as the raising of the souls“By their families” and “you and Aharon”: the souls of Israel are raised through Moshe and Aharon, the groomsmen of the King and of the Queen.¶1
	2The descent for the sake of an ascentThrough Torah and mitzvos the soul draws a light of Atzilus, higher than the higher Gan Eden; then midbar is introduced as speech, the prayer with fire and thirst that refines the animal soul.¶2
	3The wilderness of Sinai: thirst and the cry of the heartSeeing that G-d alone is life awakens thirst, an outcry over one’s distance from Him and a hatred of evil; daily prayer, Pesukei deZimra and Yotzer Or build this thirst until Ahavas Olam.¶3–5
	4The Tent of Meeting: G-d’s unity in the soulMo’ed means being “known” and joined: G-d’s unity is revealed in the soul through the “tent” of the Torah and mitzvos, His wisdom and will, as an embrace reaches a friend through his body.¶6–7
	5Moshe, Aharon and the going out of EgyptMoshe draws down Daas, a felt knowledge of G-d; Aharon kindles the souls’ fiery love; but first one must leave Egypt by turning from evil (iskafya), and the “second month” then brings the transformation of darkness into light.¶8–9
	6Three levels of compassionCompassion comes from Daas; Yaakov’s compassion, from the knowledge of G-d, branches into the compassion of the twelve tribes, like the weeping lower waters, and then of the seventy souls, compassion on the soul for being enclothed in a body.¶10–14
	7Raising the soul to “by their skulls”The soul is raised through the three levels from below upward, as in the three mentions of compassion before the Shema and the counting of the Omer, up to the great love above intellect revealed at Sinai, “by their skulls.”¶15


The Rebbe’s maamarim on this maamar
AI summaries of the Rebbe’s maamarim built on this one, each read beside ours from the corrected scan; not yet reviewed by a person. What each adds is also shown under its paragraph.
ד״ה וידבר הוי' אל משה ואל אהרן · 5715 · ש"פ במדבר, מבה"ח וער"ח סיון, ה'תשט"ו · תורת מנחם – ספר המאמרים תשט״ו p. קלה
The Rebbe opens with the verse “Each man by his banner, with the signs, by their fathers’ house.” Two questions: since the census was already said to be “by their fathers’ house,” why must the Torah repeat this for the banners? And what is the virtue of the banners themselves? The Midrash says Israel longed for banners after seeing the angels’ banners at Sinai. But souls are higher than angels, so the banners must have a virtue of their own, which the sight of the angels only awakened.
The answer: the tribes (shevatim, from “kochva deshavit,” a drawing down from the fathers) join Beriah, Yetzirah and Asiyah to Atzilus. They do this by avodas habirurim, gathering the sparks that fell in the breaking of the vessels (“we were binding sheaves in the field”). They can do it because the souls are rooted in tikkun, above tohu. The Rebbe explains that משביעין is מלשון שובע (“satiation”), while the oath is “ההתקשרות בהמקור”; this connection to the inner root empowers them to refine the animal soul. Yet on their own the tribes are souls of Beriah, with “lower daas” (bittul of the yesh born of understanding), so they reach Atzilus only “as” (“kach,” with the kaf of comparison). The banners, three tribes in one, are a true merging (hiskalelus) through Tiferes, Yaakov’s sign, drawn from Chochmah (“the house of their fathers, not of their mothers”). This brings bittul bimetzius, so that below becomes “one in One” in fact. That is why the banners are again said to be “by their fathers’ house,” why they are tied to “the house of wine,” and why Israel longed for what lifted even the angels.
The lesson: Every Jew, even a tzaddik, needs the oath “be a tzaddik,” which binds him to the root of his soul in tikkun. From that root he receives the strength to refine his animal soul, which comes from tohu.

ד״ה וידבר הוי׳ אל משה במדבר סיני · 5734 · ש״פ במדבר, ד׳ סיון, ה׳תשל״ד · ספר המאמרים תשל״ד-ל״ה p. 137
The Rebbe opens from the Alter Rebbe’s explanation of why the verse stresses “in the wilderness of Sinai.” He sets beside it the verse “Who is this rising up from the wilderness, leaning on her beloved,” which the Midrash reads as “her elevation from the wilderness.” Since the Alter Rebbe describes several levels of midbar, including a lofty supernal one, the Midrash implies something higher still, above even the highest wilderness. The Rebbe identifies and explains the level above even the highest midbar. Along the way he asks why the Zohar says that only iskafya, subduing the sitra achra, brings “the glory of the Holy One rises in all worlds,” when doing good is also avodah.
His answer is that “where no man dwelt” has two meanings. There is a wilderness below man: the kelipos, below the order of hishtalshelus. There is a wilderness above man: Keser, “for He is not a man.” The lower is fully nullified only by revealing the higher. In avodah this means the holy “madness” beyond reason, iskafya and kabbalas ol, which is also the meaning of me’od beginning with mem, the letter of action. The two verses “Who is this rising up from the wilderness” stand for two stages. The first, “like pillars of smoke,” is the refining of physicality, as at Sinai. The second is techiyas hameisim: revealing the G-dly life within each thing. Higher than all these is “elevation from the wilderness.” The supernal wilderness is Arich, barren like the forehead; above it is Atik, which is revealed through the mitzvos, a bond with Atzmus. This belongs to Shavuos, when the bittul is to the Master of the will (Atik) and not only to the will (Arich). When a person does all that depends on him within hishtalshelus, he is given what is above it.
The lesson: Through kabbalas ol and iskafya, which go beyond reason and measure, a person serves beyond those limits. Separately, the maamar teaches that revealing the G-dly life in a thing makes it alive. Through fulfilling mitzvos, with naaseh before nishma, a person prepares for Shavuos. When he does all that depends on him, he is given from Above even what transcends all levels.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe reads this maamar as a map of the soul’s descent and of its work below. In a letter before Purim 5725 he quotes its words that the descent is for an ascent „גם בעודן בעוה"ז מלובשות בגוף הגשמי” (“even while they are in this world, enclothed in the physical body”), and draws from them that the tzaddik’s gain will be the quality of the baal teshuvah. His sichos light up the verse’s two places and two leaders: in Likkutei Sichos vol. 17 (Behar) the Tent of Meeting is service in order and gradation, while Sinai, a wilderness, is mesirus nefesh beyond measure; in the same volume (Shemini) Moshe draws the light down without distinctions, while Aharon raises the souls according to where they stand. On ‘the second month’ he speaks twice: on Pesach Sheni 5714, turning from evil only cleans the vessels for doing good; and in Likkutei Sichos vol. 33 (Beha’aloscha) he traces to this maamar the Tzemach Tzedek’s reading of Pesach Sheni as is’hapcha, adding in a note that the first Pesach may reach higher than the second. A letter of 5724 shows that Yaakov’s compassion runs through all three levels of its last section. Perhaps (biur b’derech efshar) the thread is that every stage below is made a vessel for what is drawn from above.

Key concepts
	Midbar (wilderness, speech)מדבר
	Read three ways: as dibbur, the speech of prayer; as “He subdues,” when the Temple stood; and as a dry wilderness, the state of exile, which makes the soul thirst for G-d.

	The Tent of Meetingאוהל מועד
	G-d’s unity drawn down and revealed in the soul; it comes through the “tent” of the Torah and mitzvos, which cover His light as a shadow covers, and it quenches the soul’s thirst with joy.

	The groomsmen of the King and of the Queenשושבינא דמלכא, שושבינא דמטרוניתא
	Moshe leads the “Groom,” G-d, down to the soul through Daas; Aharon raises the “bride,” the Community of Israel, kindling the souls like the lamps of the menorah.

	Subduing and transforming (iskafya and is’hapcha)אתכפיא, אתהפכא
	Turning from evil by forcing the sitra achra to yield is the first stage, the going out of Egypt; transforming darkness into light is the second, the fiery thirst of “the wilderness of Sinai.”

	Atzilus within Asiyahאצילות שבעשיה
	The light of Atzilus hidden in the inner dimension of the lowest world is infinitely above the highest level of Beriah; only Torah and mitzvos, done in a body, draw it down.

	Three levels of compassionג׳ מיני רחמנות
	Yaakov’s compassion, the twelve tribes’ and the seventy souls’ descend in that order; the soul is raised through them from below upward: “by their families,” “by their fathers’ house,” and Yaakov.

	The skull (gulgoles)גלגולת
	The skull surrounds the head and the brain without being enclothed in them; it stands for the great love above intellect, “a service of gift,” revealed at the Giving of the Torah.


Section 1 · ¶1
The census as the raising of the souls
1וידבר ה׳ אל משה במדבר סיני12 באוהל מועד וגו׳ שאו את ראש כל עדת בנ״י [
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להבין ביאור הדברים הנ״ל בענין במדבר סיני באהל מועד כו׳
To understand the explanation of the matters above concerning “in the Wilderness of Sinai”
The Wilderness of Sinai and the Tent of Meeting are two stages of Malchus of Atzilus: the Wilderness of Sinai is her thirsting ascent as mayin nukvin, after she has descended into the lower worlds to refine the sparks, in which she reduces herself to a single point; the Tent of Meeting is the answering flow of mayin duchrin in the union of Z’eir Anpin and Nukva. In a person, prayer is the refining ascent, and Torah and mitzvos draw the flow down.
The maamar in brief
This Biur explains the preceding maamar on “in the Wilderness of Sinai, in the Tent of Meeting.” At night Malchus descends with nine of her Sefiros into Beriah, Yetzirah and Asiyah to refine the sparks of holiness mixed into kelipas nogah, while her Keser stays above. A person’s prayer does the same: the love born of contemplation exposes the evil hidden in the animal soul, and alien thoughts that arise in prayer are the evil resisting separation. Clothed in the lower worlds, Malchus is midbar, the root of “speech” with an added open mem, open to the external forces; in Temple times she remained united above, and the sparks were refined of themselves by the revelation, without war. Her ascent is the wilderness’s heat: thirst and love so intense that she becomes a single point beneath Yesod. The Midrash’s sea and mountains, which fled, stand for separate existence and arrogance; the welcoming wilderness is self-nullification. The Tent of Meeting is the union that answers her, drawn through Moshe into the mitzvos, while Aharon’s love stirs her ascent. Finally, “by their skulls” reaches Keser and a supernal wilderness, the source of the Torah’s gift.

Outline
	1Two stages of Malchus; her nightly descentThe Wilderness of Sinai is Malchus rising as mayin nukvin, the Tent of Meeting the mayin duchrin drawn down to her; in prayer they are the parts before and after Ahavas Olam. At night nine of her Sefiros descend to refine the sparks in kelipas nogah while her Keser stays above, as a gloss shows from the sources.¶1–2
	2Refinement in the soul and in prayerThe animal soul is a mixture of good and evil, hidden even in an observant person. Prayer with contemplation exposes the evil so that it can be pushed away; alien thoughts arise because the evil clings to the good at the time of refinement, and a person should not despair of his prayer but push them away.¶3–7
	3Midbar and yadber: war and restClothed in the lower worlds, Malchus is midbar, open to the external forces; in Temple times she was yadber, dominion. Then the sparks were refined of themselves by the revelation, as candles merge into a torch and enemies before a great king; now refinement is by war, the way of the Mishkan in the wilderness.¶8–11
	4The heat of the wildernessThe wilderness’s heat is Malchus’s thirst and love, in which she makes herself a single point beneath Yesod, her Keser. The soul, a spark of Malchus, does the same in prayer, and Tikkun Chatzos and Torah after midnight begin that ascent.¶12–15
	5The Midrash: sea, mountains and wildernessThe sea, the lower waters of Yetzirah, and the arrogant mountains fled from G-d because they could not accept nullification; the desolate wilderness, like Sinai and the seventh millennium, welcomed Him. “Where no man dwelt” is read negatively and positively, and its main sense is Malchus, her configuration in the lower worlds dismantled, rising as a point in Atzilus.¶16–23
	6The Tent of MeetingThe Tent of Meeting is the union of Z’eir Anpin and Nukva in the Chamber of Love, answering her thirst, and in a person the embrace of Torah and mitzvos and the joy of a mitzvah. Moshe, the King’s groomsman, brings Z’eir Anpin down into the physical mitzvos; Aharon, the Queen’s groomsman, stirs Malchus to rise.¶24–29
	7“Lift up the head”: elevations to KeserThe census reads as elevations through Beriah, the tribes and the Patriarchs up to Keser, “by their skulls,” revealed on Shavuos. A supernal wilderness, the Forehead above “man,” is the source of the Torah, whose gift comes from above to one who has become a midbar.¶30–31


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
Our maamar reads „במדבר סיני” (“in the Wilderness of Sinai”) two ways: the wilderness as the place of the external forces, which Malchus goes down to refine, and a supernal wilderness „אשר לא ישב אדם שם” (‘where no man dwelt’), above the level of man. The Rebbe’s teachings follow that double reading through the maamar. In his maamar Pedah b’shalom of 5726, which follows the Rebbe Rashab’s maamar of 5670, and in a sicha of Shabbos Vayechi 5746 he weighs the two ways of refinement, war in the wilderness and rest in Shlomo’s Temple, and shows what each leaves and achieves. In sichos of Naso 5732 and Terumah 5740 he takes up our paragraph’s two senses of ‘no man dwelt there’: the wilderness of exile, outside or within a person, can itself become „מדבר דקדושה” (“a wilderness of holiness”); in sichos of Menachem Av 5736 he finds that higher wilderness in the soul itself, the innermost point of the heart. In a sicha of Behar 5725 and a talk of Tu B’Shvat 5745 he sets Sinai, the wilderness above order, beside the ordered Tent of Meeting, and the supernal wilderness beside the Torah’s inner dimension. Perhaps (biur b’derech efshar) the thread is this: the descent into the lower wilderness is the way into the higher one.

Key concepts
	refinement (birur)בירור
	Separating the sparks of holiness from the evil they are mixed with in kelipas nogah, so that the good rises and the evil falls away; done above by Malchus and in a person by prayer.

	mayin nukvin and mayin duchrinמיין נוקבין ומיין דוכרין
	The “feminine waters” that rise from below and the “masculine waters” drawn down in answer: here, the Wilderness of Sinai and the Tent of Meeting.

	kelipas nogahקליפת נוגה
	The realm of concealment in which good and evil are mixed, from which the animal soul comes and into which the sparks fell.

	midbarמדבר
	The wilderness, read also as the root of “speech” (dibbur) with an added open mem: Malchus clothed in the lower worlds, and in her ascent the thirst and self-nullification of a land where nothing grows.

	the point beneath Yesodנקודה תחת היסוד
	Malchus reduced in her ascent to a single point, her Keser, which never left Atzilus: utter self-nullification.

	yeshיש
	Existence as a separate “something,” the stance of the sea and the arrogant mountains, which cannot receive the divine revelation.

	the groomsmen (shushvinin)שושבינא דמלכא ודמטרוניתא
	Moshe, the King’s groomsman, who brings Z’eir Anpin down into the mitzvos, and Aharon, the Queen’s groomsman, who stirs Malchus to rise.


Section 1 · ¶1–2
Two stages of Malchus; her nightly descent
1להבין ביאור הדברים1 הנ״ל בענין במדבר סיני באהל מועד2 כו׳. הנה מדבר סיני ואהל מועד הוא הכל בחי׳ מלכות דאצילות
To understand the explanation of the matters mentioned above concerning “in the Wilderness of Sinai, in the Tent of Meeting,” etc.: Now, the Wilderness of Sinai and the Tent of Meeting are both the level of Malchus (sovereignty) of the World of Atzilus (Emanation).
This maamar is an explanation (Biur) of the preceding discourse on the opening verse of Bamidbar, “Havayah spoke to Moshe in the Wilderness of Sinai, in the Tent of Meeting.” It begins by stating that both places the verse names stand, in their inner meaning, for one level: Malchus of Atzilus, the divine attribute of sovereignty in the highest world.


רק כי מדבר סיני הוא ענין העלאת מ״נ [
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והיה מספר בנ״י כחול הים אשר לא ימד…
“And the number of the children of Israel shall be as the sand of the sea…”
The soul, called “earth,” yearns endlessly for G-d. Now it depends on the “water” of the mitzvos and the “spirit” of the Torah drawn from above, but in the Time to Come its own fiery longing, the arousal from below, will rise higher than the “water” and “spirit” drawn from above, and through teshuvah the counted “number” of the mitzvos will become a number “which cannot be counted.”
The maamar in brief
The maamar explains Hosea 2:1 together with Ecclesiastes 3:11 (Koheles), “He has set the world in their heart.” Man is a small world: the four elements of the world are in his soul, and by rectifying them he rectifies the world. The source of the souls is Knesses Yisrael, G-d’s Malchus, called “earth” because it is the lowest level, where a separate people exists, and because eretz suggests ratzo and ratzon, running and will. The earth is never sated with “water,” the influence from above. Below, the body and the world conceal (olam from he’elem), so G-d “visits” the earth through the mitzvos, upper waters that awaken a matching love, and through prayer, which brings hidden love and awe to birth and “divides” Elokim into Mi and Eleh. The Torah, “the spirit of Havayah,” is higher still. Now the influence from above surpasses the ascent from below; in the future the arousal from below will rise of itself: earth above water, the female encompassing the male. The mitzvos given in number will become uncountable through teshuvah, which is above hishtalshelus, and the very place of “not My people” will be called “children of the living G-d.”

Outline
	1Man as a small world; Malchus is “earth”The four elements of the world are in man’s soul. The souls come from Malchus, the lowest level, called “earth,” which runs and yearns toward G-d and is never sated with the “water” of influence from above; the soul below, contemplating G-d, burns with the same thirst.¶1–5
	2Visiting the earth: mitzvos, prayer and TorahBecause the body and the world conceal, G-d “visits” the earth through the mitzvos, upper waters from Atzilus, and through prayer, in which hidden love and awe are born and Elokim “divides” into Mi and Eleh. The Torah, the “spirit” that rests on one who speaks its words, is higher than “water.”¶6–8
	3The Time to Come: the uncountable numberNow the influence from above is higher, but in the future the arousal from below will rise of itself. The mitzvos, given in number, become uncountable through teshuvah, which is above hishtalshelus; “not My people” become “children of the living G-d,” and Yehudah and Israel are gathered under one head on the great “day of Yizre’el.”¶9–13


The Rebbe’s maamarim on this maamar
AI summaries of the Rebbe’s maamarim built on this one, each read beside ours from the corrected scan; not yet reviewed by a person. What each adds is also shown under its paragraph.
ד״ה והיה מספר בני ישראל כחול הים · 5743 · ש"פ במדבר, ב' סיון ה'תשמ"ג. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ג p. קמג
The Rebbe opens with the haftarah of Bamidbar, which is linked to the parshah’s census. He asks four questions. First, the verse seems to contradict itself: it speaks of a “number” of the children of Israel, yet says they “can be neither measured nor counted.” Why mention number at all? Second, blessing rests only on what is hidden from the eye, so what is the virtue of counting Israel? Third, what do the three promises of the haftarah mean, and how are they connected: the countless number, “in the place where it is said ‘not My people’ … ‘children of the living G-d’,” and the gathering of Yehudah and Israel under one head? Fourth, why is “in the place” stressed only in the second promise?
Following the Alter Rebbe, the Rebbe explains that man is a small world with four elements. These were given to him because “I was created to serve my Maker” in four modes, arranged from below upward: earth is yearning and bittul; water is the mitzvos; air (ruach) is Torah study; fire is teshuvah. All of today’s service is a yearning to rise beyond one’s level, like Malchus, which never rests. In the Time to Come the higher light will shine within Malchus in its own place, and within measured service itself. The Rebbe compares the connection between a person serving G-d and G-d to a person acquiring an object: the object itself does not change, only its ownership; since the person is one with G-d’s essence, the higher light is felt in his service. This answers the questions. The number itself will be beyond number, joining number and no-number, which is higher than either alone. Teshuvah turns sin to merit “in the place” itself, not outside the realm of measure. Yehudah, which is Malchus, will be joined “together” with Israel, which is Z’eir Anpin, just as number and no-number are joined.
The lesson: Through our service now in all four elements, refraining from evil (earth), doing good (water), Torah study that brings peace (ruach), and above all teshuvah (fire), together with studying these teachings of our Rebbeim, we merit the imminent fulfilment of the promise of the complete people in the complete land, in Jerusalem and the Holy Temple.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
Our maamar reads „והיה מספר בנ״י כחול הים” (“the number of the children of Israel shall be as the sand of the sea”) through Israel as ‘earth’ that thirsts upward, and through the name ‘My people’ („עמי”). Three of the Rebbe’s teachings speak to the one below in it. In a sicha of 13 Tishrei 5722 he accepts our first paragraph’s teaching that one who rectifies the four elements in himself rectifies the whole world, and adds that one may not stop there: the world must also be refined by reaching another. In a sicha of Shabbos Vayikra 5750 he takes our paragraph’s ‘no king without a people’ to say that the people must be like the King, down to their visible traits. In a sicha for Shabbos Chazon he explains why an awakening that comes from above alone „ניט קיין קיום” (‘has no permanence’) in a person; perhaps (biur b’derech efshar) this is the point behind our paragraph’s ‘female’ bas kol. Perhaps (biur b’derech efshar) together they say what the maamar asks of the earth: that what is given from above becomes the person’s own.

Key concepts
	Earth (Malchus)ארץ
	G-d’s Malchus and the souls that come from it: the lowest level, where a separate people can exist, and therefore full of running (ratzo) and will (ratzon) toward G-d.

	Waterמים
	The influence from above, chiefly the mitzvos, “upper waters” from Atzilus, which awaken a matching love in the soul, “as water reflects face to face.”

	Spirit (ruach)רוח
	The drawing down through Torah study, the “speaking spirit”; it is higher than “water” and rests upon a person from above.

	The stream (division) of Elokimפלג אלקים
	The division of the Name Elokim into Mi and Eleh: the revealed world coming out of concealment, love and awe revealed in the heart.

	The four elementsד׳ יסודות
	Fire, air, water and earth in the soul, which correspond to the four letters of Havayah and to the higher and lower unities.

	Arousal from belowאתערותא דלתתא
	The soul’s own longing. Now it depends on the arousal from above; in the Time to Come it will be greater than it in its own right.

	Teshuvahתשובה
	Return to G-d from the depth of the heart, which comes from above number and hishtalshelus; it makes the counted mitzvos uncountable and turns “not My people” into “children of the living G-d.”


Section 1 · ¶1–5
Man as a small world; Malchus is “earth”
1והיה מספר בנ״י [
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ביאור הדברים ע״פ והיה מספר בני ישראל כו׳
Explanation of the words on “And the number of the children of Israel shall be”
The Name Elokim joins mi, the hidden, with eleh, the revealed; “the stream of Elokim full of water” is the revealed Chasadim flowing out of concealed Binah, which the mitzvos bring down to the “earth,” Knesses Yisrael, who cannot yet rise on her own. In the Time to Come Malchus, G-d’s speech, which now receives from where number begins, will receive from Chochmah and Binah themselves, where “to His understanding there is no number,” and so Israel’s number will be beyond measure and count.
The maamar in brief
This maamar explains the preceding discourse on Hosea’s verse. It begins with “the stream (peleg) of Elokim”: Elokim is made of mi, the hidden, and eleh, the revealed. While the Chasadim stay covered within the Yesod of Binah, eleh is hidden inside the word; when they flow below the chest of Z’eir Anpin, eleh splits off as a stream “full of water.” In the soul, contemplation turns a hidden love into felt love and awe. The mitzvos are that water, the Name Mah, which refines the earth of Ban; they come from the five Chasadim, and their root is Keser, “the will of all wills,” so they awaken longing in Knesses Yisrael. The earth is never sated because Malchus descends nightly to refine kelipas nogah, which cannot be fully refined before the end of days: even Moshe ate neither bread nor manna to receive the Torah. Now Malchus, G-d’s speech, receives a contracted light, the moon’s diminution. In the future it will rise, like Moshe’s “heavy mouth,” to receive from Chochmah and Binah themselves, where there is no number. Through teshuvah, which is Binah, Israel’s number will become beyond counting.

Outline
	1Mi and eleh: the stream of ElokimElokim joins mi (the hidden) and eleh (the revealed). While the Chasadim are covered within the Yesod of Binah, eleh stays hidden, like a love hidden in mind and heart; when two Chasadim and two thirds are revealed below the chest of Z’eir Anpin, eleh “splits off” as a stream full of water, the love and awe that contemplation brings into the heart.¶1–2
	2The earth and its water“You visited the earth and stirred its longing”: the mitzvos are water, the Name Mah, which refines and waters the earth of Ban, Knesses Yisrael. They come from the five Chasadim, their root is Keser, “the will of all wills,” clothed in Z’eir Anpin, and so they awaken longing (teshukah) in her.¶3–5
	3Why the earth is never satedMalchus descends each night into the lower worlds to refine kelipas nogah, and because that refinement cannot be complete before the end of days she cannot rise alone. Food shows this: even Moshe ate neither bread nor manna when he went up to receive the Torah. So Malchus, and every soul, needs constant help from above through the mitzvos.¶6–7
	4The moon’s diminution and the ascent of speechMalchus is G-d’s speech, rooted in Chochmah but now receiving only a contracted light through Z’eir Anpin. In the future it will rise to receive from the higher Chochmah itself, as Moshe’s speech stayed within Chochmah; speech will no longer need its outer clothing, will speak of itself (nidberu), and the earth will stand “above the waters.”¶8–11
	5A number beyond countingNumber comes from division, which begins below the chest of Z’eir Anpin, where Malchus now receives; in Binah, “to His understanding there is no number.” When Malchus rises to Chochmah and Binah through teshuvah, Israel’s number will be beyond count, the Name’s vav-hei will become like yud-hei (yihyeh), and Yehudah and Yisrael will share one head.¶12–13


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe takes up this biur at several turns. Its reading of „אורייתא מחכמה נפקת” (the Torah comes forth from Chochmah), that “comes forth” means only revealed from there while the root is the Supreme Will („רצון העליון”), he calls the Alter Rebbe’s own precise wording, in his maamar Hayosheves Baganim of Shabbos Shemos 5713. In a note to a sicha of Yud-Tes Kislev (Likkutei Sichos vol. 10) he singles out its claim that the food itself, not only the pleasure in it, coarsens even a tzaddik. Its last section, on „והיה מספר בני ישראל” (and the number of the children of Israel shall be), he reads with a stress on the number itself: in a sicha on Pekudei (Likkutei Sichos vol. 16) the aim is the limit joined to the limitless; in a sicha of Shabbos Devarim 5736 he calls its rooting of number in Malchus a general statement; in his Hadran on the Rambam of 5735 he draws, after the Rebbe Rashab, its contrast between yud-hei and vav-hei; and in his maamar of Tu B’Av 5747, again after the Rebbe Rashab, he shows why vav-hei raised to yud-hei means a third Temple that stands forever. Perhaps (biur b’derech efshar) the thread is that the future here is measure itself raised: the number of Israel stays a number and is yet beyond counting.

Key concepts
	Mi and elehמי / אלה
	“Who” and “these,” the two parts of the word Elokim: mi is the hidden source (Binah), eleh what it brings into revelation (the emotive attributes). “Who created these” describes the hidden giving rise to the revealed.

	Covered and revealed Chasadimחסדים המכוסים / המגולים
	The flows of kindness that Binah brings into Z’eir Anpin. Above the chest, within the Yesod of Imma, they are covered; below it they are revealed and “flow like water.”

	Mah and Banמ״ה / ב״ן
	Two ways of spelling out the Name Havayah, totaling 45 and 52: Mah is Z’eir Anpin and the level of water, Ban is Malchus and the level of earth. Mah refines Ban, and Ban now always needs Mah’s water.

	Kelipas nogahקליפת נוגה
	The “translucent husk,” the mixture of good and evil from which physical, permitted things such as food draw their life. It can be refined and raised to holiness, but not completely before the end of days.

	The diminution of the moonמיעוט הירח
	The present state of Malchus, which receives only through Z’eir Anpin and descends into the lower worlds; in the future “the light of the moon shall be like the light of the sun.”

	The ascent of speechעליית הדבור
	Malchus, G-d’s speech, rising to receive from Chochmah and Binah themselves, so that it no longer needs the outer clothing of voice and letters, as Moshe’s speech stayed absorbed in Chochmah.

	“To His understanding there is no number”ולתבונתו אין מספר
	Binah, where everything is still one and nullified in the Infinite Light, above division and number; Malchus will rise there in the future, and on Yom Kippur.


Section 1 · ¶1–2
Mi and eleh: the stream of Elokim
1ביאור הדברים1 ע״פ והיה מספר בני ישראל כו׳. הנה להבין שרש ענין פלג אלקים2 כו׳.
An explanation of the words on “And the number of the children of Israel shall be,” etc. Now, to understand the root of the concept of “the stream (peleg) of Elokim,” etc.:
This maamar is a biur, an explanation of the preceding discourse in this book, on Hosea’s verse “And the number of the children of Israel shall be as the sand of the sea.” That discourse (Likkutei Torah, Bamidbar 6:6) said that through “You visited the earth” comes “the stream (peleg) of Elokim,” the Name Elokim dividing into mi and eleh; this one first explains the root of that idea.


הנה בתיבת אלקים יש אותיות מי אלה כידוע וכמ״ש בזהר בתחלתו3 ע״פ מי ברא אלה45 כו׳,
Now, in the word Elokim there are the letters mi [and] eleh, as is known, and as is written in the Zohar at its beginning on “Who (mi) created these (eleh),” etc.
The Hebrew word Elokim (אלקים) is made of the letters of two words: mi (מי, “who”) and eleh (אלה, “these”). The Zohar at its very beginning builds on this, expounding Isaiah’s call to look up at the stars: “Lift up your eyes on high and see: Who (mi) created these (eleh)?”


והנה מי הוא בחי׳ נסתר מאחר דקיימא לשאלה מי הוא מפני שלא נודע ונגלה למטה כו׳
Now, mi is the level of the hidden, since it stands as a question, “Who is it?”, because it is not known and revealed below, etc.;
Mi, “who?”, is a question, and one asks a question only about something one does not know. So mi stands for what is hidden, not known or revealed to those below; the Zohar itself says of mi that it “stands as a question.”


ואלה הוא בחי׳ נגלה שהרי אינו אומר אלה אלא על דבר הנגלה ונראית לעין כל שיתכן שיאמר עליו אלה לנכח כו׳.
and eleh is the level of the revealed, for one says “these” only of something that is revealed and visible to every eye, so that it is possible to say of it “these,” in its presence, etc.
Eleh, “these,” is the word one uses when pointing at something that is present and visible to everyone. So eleh stands for what is revealed.




2וא״כ ב׳ תיבות הללו הם ב׳ ענינים הפכיים שזה נסתר וזה נגלה. ושרש הענין הוא למעלה
If so, these two words are two opposite concepts: this one hidden and that one revealed. And the root of the matter is above.
Mi and eleh are therefore opposites, hidden and revealed. The maamar now traces this contrast to its root in the higher worlds.


הן הנה ב׳ העולמות עלמא דאתכסיא שנק׳ מ״י ועלמא דאתגליא שנק׳ אלה כו׳, ודרך כלל הנה אותיות י״ה דשם הוי׳ הן חו״ב [
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ביאור מעט ע״פ כי גדול יום יזרעאל
A brief explanation on “For great is the day of Yizre’el”
The “great day” of Yizre’el is the Future revelation of Arich Anpin, pure kindness, in which there is neither day nor night. It grows from what we sow now, when we make our two inclinations one and practice charity and kindness, and in it the hidden level above the parsa will shine even in the revealed world below.
The maamar in brief
This short explanation follows the discourse on “And the number of the children of Israel shall be.” The Zohar calls the Future “one day,” neither day nor night, because day and night exist only “from our side.” Day and night are Z’eir Anpin and Nukva; the Future reveals Arich Anpin, which is above both, so that “the night shines like the day.” “From our side” also means that the union above follows our service: when a person makes his two hearts one, the evil inclination too turning to G-d, the left is drawn into the right above. Such service is a sowing, “yizra Kel”: charity and kindness now are the vessel for the Future revelation of “abundant in kindness,” as a body is for the soul. The Zohar also applies “one day” to Shavuos, which may explain why Jews stay awake that night. A further reading of “the number of the children of Israel”: hidden and revealed divide at the chest, in Z’eir Anpin and Arich Anpin alike. What lies above the parsa does not reach the lower levels now; in the Future the revealed world will rise to the concealed, and below will be as above.

Outline
	1The great day: neither day nor nightHosea’s “great day” is the Zohar’s “one day” of Zechariah, which is neither day nor night, for these exist only “from our side.” Day and night are Z’eir Anpin and Nukva; the Future revelation of Arich Anpin is above both.¶1–3
	2“From our side”: the two hearts and the sowingAs explained on “And you shall know this day,” the two hearts become one when the evil inclination too turns to G-d; this draws the left into the right above and unites Havayah with Elokim. This arousal from below is a sowing that sprouts in the Future as Arich Anpin, where “there is no left.”¶4–5
	3Shavuos and the sowing of kindnessThe Zohar applies “one day” to Shavuos, when the Keser of Arich Anpin reaches Z’eir Anpin; hence, perhaps, the custom of staying awake that night. The “great day” is drawn down by “yizra Kel,” the charity and kindness sown now as a vessel for “abundant in kindness.”¶6–7
	4Hidden and revealed in Arich AnpinThe division into hidden and revealed at the chest exists in Arich Anpin too, where the Yesod of Atik ends. That hidden level, above the parsa, does not reach Z’eir Anpin and Nukva now; in the Future it will, beyond all number.¶8–9
	5“From your middle downward”: the parsaThe parsa at the chest, like the membrane in a person’s body, divides the unified realm above from the realm of separation below, the source of Beriah, Yetzirah and Asiyah. In the Future the revealed world below will rise to the level of the concealed world above.¶10


Key concepts
	Arich Anpinאריך אנפין
	The configuration of Keser above Z’eir Anpin and Nukva; of it the Zohar says “there is no left,” only kindness. Its Future revelation is the “great day,” “a day that is entirely long.”

	Z’eir Anpin and Nukvaזעיר אנפין ונוקבא
	The emotive attributes and Malchus, which receives from them. They are “day” and “night,” the levels at which tzimtzum and concealment apply.

	The arousal from belowאתערותא דלתתא
	Human service that draws a response from above. Here it is the uniting of the two inclinations, and the charity and kindness that are “sown” now.

	Hidden and revealedסתים וגליא
	The division at the chest of a configuration: above it the covered chasadim within the Yesod that ends there, below it the revealed. It holds in Z’eir Anpin and also in Arich Anpin.

	The parsa (partition)פרסא
	The partition at the chest, like the membrane in the human body, which divides the unified realm above from the realm of separation below, the source of Beriah, Yetzirah and Asiyah.


Section 1 · ¶1–3
The great day: neither day nor night
1ביאור מעט1 ע״פ כי גדול יום יזרעאל2
A brief explanation on the verse “For great is the day of Yizre’el.”
The verse is Hosea 2:2, from the haftarah of Parshas Bamidbar, where it follows “And the number of the children of Israel shall be” (Hosea 2:1). This short addition explains what the “great day” is and how our service now brings it about; later on it reads the name Yizre’el as “yizra Kel,” “G-d will sow.”




2ביאור ענין כי גדול יום הוא כמ״ש בזהר ח״ג [
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וארשתיך לי לעולם
And I Will Betroth You to Me Forever
Every soul is a bride (kallah) who pines (kalsah) for G-d: the “beautiful and gracious bride” through Torah and prayer, the divine letters that are “the courts of Havayah,” and “the bride as she is,” even lame or blind, through contemplating G-d as He is above all worlds, a contemplation so high that it reaches the physical heart. Hosea’s betrothal through Torah, charity and faith leads to the future “forever” and to the marriage of knowing G-d.
The maamar in brief
Hosea’s promise, “I will betroth you to Me forever,” opens the maamar, which the Alter Rebbe said in 5558 (1798) at the wedding of his son, Rabbi Moshe. The Congregation of Israel, and every soul, is a kallah, a bride, from kalsah, “pines”: like a flame, the soul strains upward to its source, though it lives in the body against its will. The Gemara’s two praises of a bride become two kinds of longing. The “beautiful and gracious bride” longs for “the courts of Havayah,” the divine letters through which life flows to the worlds, which below are the letters of Torah and prayer. Service with the letters alone is an unroofed court; service with the intellect, in the meaning of prayer and the inner Torah, is a roofed house. “The bride as she is,” ruled by the animal soul, cannot long for G-d as the source of life, but contemplating Him above even sovev kol almin moves the physical heart itself. The present betrothal rises and falls; “forever” is the future. The betrothal is Torah study, an encompassing light like the kiddushin ring; charity redeems the soul, justice judges the evil within and compassion is aroused upon the soul; faith suffices for one who can do neither. Marriage, “you shall know Havayah,” is complete union through the Torah.

Outline
	1The soul as a brideThe Congregation of Israel and every soul is a kallah who pines (kalsah) for G-d, held in the body against its will; the Gemara’s two brides match the two halves of Psalms 84:3; letters are called “stones.”¶1
	2Letters as stonesAll creatures come from the letters of G-d’s word, inanimate relative to their source in Atzilus; and Atzilus itself is only letters and a radiance relative to the Infinite One Himself.¶2
	3Why the source is called courtsAs speech carries intellect to a listener, divine letters carry G-d’s radiance and life to the worlds; they are the passageway, in an outer court and an inner court.¶3
	4My soul pines for the courtsMalchus of Atzilus, the source of souls, pines for its root after descending into the lower worlds; in man the letters of Torah and prayer are the courts; two levels, court and house.¶4
	5Court and house in serviceAttending to the letters alone is a roofless court open to stray thoughts; investing the intellect in the meaning of prayer and the inner dimension of the Torah is a roofed house. This is the “beautiful and gracious bride.”¶5
	6Above all worldsThe “lame or blind” bride, ruled by the animal soul, is to contemplate in true faith that G-d is above both memalei and sovev kol almin, which describe only His bestowal; this sets the heart aflame.¶6–7
	7Heart and flesh; the falling sukkahBecause the contemplation is of G-d’s Essence, it reaches the physical heart and flesh; the present betrothal of the “falling sukkah of David” rises and falls, while “forever” is the future, the meaning of “Sanctify us with Your commandments.”¶8
	8Betrothal through Torah“You have declared Havayah”: Torah study brings about G-d’s “saying,” whose breath is an encompassing light, like the ring of kiddushin; it consecrates a person to Heaven and binds him to G-d alone.¶9–10
	9Righteousness, justice, faith and knowledgeCharity redeems the G-dly soul; justice judges the evil within, and compassion is aroused upon the soul; faith betroths even one who can neither study nor give; and “you shall know Havayah” is the marriage, complete union through the Torah.¶11


The Rebbe’s maamarim on this maamar
AI summaries of the Rebbe’s maamarim built on this one, each read beside ours from the corrected scan; not yet reviewed by a person. What each adds is also shown under its paragraph.
ד״ה וארשתיך לי לעולם וארשתיך לי · 5728 · ש"פ במדבר, ערב חג השבועות, ה'תשכ"ח · תורת מנחם – ספר המאמרים תשכ״ח p. ר
The Rebbe opens with the verses from Hoshea, the close of the haftarah of Parshas Bamidbar. With the Alter Rebbe he explains that the soul is a “kallah” (bride), from “kalsah nafshi” (my soul pines). He adds that the betrothal is said in the singular because it is addressed to each Jew. He then raises two questions. First, Psalms 84:3 pairs “my soul,” the higher faculty, with “the courts of Havayah,” the lower level of revelations, and pairs “my heart and my flesh,” the physical and lower faculties, with “the living G-d,” which is far higher. Second, why does the verse say “and I will betroth you” exactly three times? It should say it either once or once for every one of the qualities listed.
The answer to the first question is that the lowness of heart and flesh is itself the reason. Revelations cannot move the physical heart; only a longing for G-d’s Essence can. These are the two brides of the Gemara. As the halachah follows Beis Hillel, even the “lame or blind” bride is called beautiful, because the beauty must be revealed in her, as in a baal teshuvah. The three betrothals are three levels. “Forever” is contemplation, Binah, drawing from Atik. “Righteousness, justice, kindness and compassion” are the middos. “Faithfulness” is emunah, open to everyone. They correspond to Beriah, Yetzirah and Asiyah, while “you shall know Havayah” is the marriage, which corresponds to Atzilus. The preparation for Matan Torah, and for the future redemption, is emunah and mesirus nefesh, the service of the generation before Moshiach.
The lesson: Even someone unable to engage in contemplation and too poor to give charity can still be betrothed to G-d through emunah, which every Jew has. Separately, the generation before Moshiach is described as unsuited to intellect or middos, yet standing in mesirus nefesh through emunah; this service prepares for וידעת את הוי׳ at the redemption.

ד״ה וארשתיך לי לעולם גו' וידעת · 5748 · שיפ במדבר, ערב חג השבועות, ה'תשמ"יח · ספר המאמרים תשמ״ח p. קנד
The Rebbe opens with the custom of the Tzemach Tzedek. When Shabbos Bamidbar fell on 5 Sivan, he said the maamar “Se’u es rosh” before candle-lighting and the drush “Vearastich li le’olam” on Shabbos afternoon. The Rebbe notes that this verse of the haftarah belongs to the whole parshah. He then states the core of the drush: these verses describe what was new at Matan Torah, the betrothal (erusin) of Israel to G-d. Just as kiddushin forbids the woman to the whole world like hekdesh, at Matan Torah Israel became set apart and betrothed to G-d. Erusin even has an advantage over nisuin. There are three levels of betrothal (le’olam, betzedek, be’emunah), which lead to “vyadaat es Havayah,” the highest level. This transition implies the question of why there is concealment now, if “le’olam” means the betrothal of Matan Torah is eternal, and everything, even the future “new Torah,” was already given then.
The Rebbe answers that the concealment exists so that the gift should not be “bread of shame.” It should come through avodah that earns reward, by constantly drawing down what was revealed at Matan Torah. This happens each year in the days of preparation: Rosh Chodesh Sivan, the three days of hagbalah, na’aseh before nishma, and the two crowns. Also, it happens through the “running” of Sefiras HaOmer. That running is driven mainly by the animal soul, and the refinement of the lower itself (yisron ha’or min hachoshech) is what makes the betrothal truly “le’olam,” cancelling the decree separating upper and lower. The same is renewed whenever a Jew learns Torah, saying it “from himself,” in a unity of Israel “as one man” in the full sense. From there one reaches “vyadaat”: daas as the firm binding of thought, the union of nisuin. Daas gives birth to love and awe, which include all the mitzvos. The maamar closes with the Shabbos afternoon hour, the time of Yitzchak and of the Future, and the coming of Moshiach.
The lesson: Through the preparation for Shavuos, including the efforts of the animal soul, and through learning Torah each day in true unity with every Jew, one draws down anew the eternal betrothal of Matan Torah and comes to firm daas of G-d.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe read this maamar aloud at the farbrengen of Shabbos Zos Chanukah 5716, from a manuscript of the Alter Rebbe’s maamarim that records it as said on Chanukah 5558. It is, he said, the maamar printed in Likkutei Torah, Bamidbar, „כמעט תיבה בתיבה” (almost word for word), but without the notes and references in parentheses, which are the Tzemach Tzedek’s. So the reader learns who speaks in this text: the body is the Alter Rebbe’s, the strings of Midrash and Zohar references his grandson’s. The Rebbe then read its two brides as two eras. The soul that pines for ‘the courts of Havayah’ belongs to the time of the Temple, when the body hid little; the bride „כלה כמו שהיא” (‘as she is’), whose heart and flesh sing out to the living G-d, is the service of exile, which, he said, reaches the Essence itself („עצמותו ומהותו”), like the Chanukah lights kindled in exile. Perhaps (biur b’derech efshar) after him the reader sees in the maamar’s second bride not only a lesser person but the hour of exile, and in its ‘what is higher reaches lower’ the reason that hour is not lost.

Key concepts
	Kelos hanefesh (the expiring of the soul)כלות הנפש
	A longing for G-d so intense that the soul would, as it were, expire into Him. From kalsah, “pines,” the soul is called kallah, a bride.

	The two bridesכלה נאה וחסודה / כלה כמות שהיא
	The Gemara’s two praises of a bride, “beautiful and gracious” and “as she is,” become two kinds of soul: one whose G-dly soul is dominant, and one who is “lame or blind,” ruled by the animal soul.

	Court and houseחצר / בית
	Both are built of “stones,” letters. The court, without a roof, is service with the letters alone; the house, roofed, is service that invests the intellect in the meaning and inner dimension of the Torah.

	Makif (encompassing light)מקיף / אור מקיף
	Light that surrounds rather than enters. The breath of Torah speech is a makif for the soul, rooted in “the breath of His mouth,” like the ring of betrothal.

	Sovev kol almin and above itסובב כל עלמין
	The light that encompasses all worlds still relates to them as their source of life. G-d’s Essence is above even this, and contemplating it is what moves the physical heart.

	Betrothal and marriageקדושין / נשואין
	The present bond with G-d is a betrothal that still rises and falls; marriage, “you shall know Havayah,” is the true and complete union.


Section 1 · ¶1
The soul as a bride
1וארשתיך לי לעולם1.23 וארשתיך לי בצדק4 כו׳ וארשתיך כו׳. (עיין רבות בא ס״פ י״ח. תרומה פל״ג קרוב לס״פ. ובפ׳ עקב גבי ד״א [
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ביאור מעט ע״פ וארשתיך לי
A brief explanation of “And I will betroth you to Me”
Our present bond with G-d through the letters of Torah, prayer and mitzvos is a betrothal from the “courts,” the level of Z’eir Anpin, where right and left allow change. The future betrothal is “to Me” (li), from Atika, where there is no left, or, in a further reading, from supernal Chochmah, and so it is “forever.”
The maamar in brief
The maamar explains “And I will betroth you to Me forever” through the image of a King’s courts and His house. Following the Zohar and the Kabbalists, the “courts of Havayah” are the emotive Sefiros (or Malchus and Yesod, or the worlds of Yetzirah and Beriah), while the house, where the King lives permanently, is Chochmah. In prayer, Pesukei deZimra and the Shema are the courts and the Shemoneh Esreh is the house. In the soul, speech and thought are courts, and letters that reveal their wisdom are the house. One who attends only to the words of Torah and prayer is a bride, betrothed through the encompassing letters; one who absorbs their meaning reaches marriage. The Midrash teaches that whatever G-d calls li never moves: li is Atika, where there is no left and no change, as Shmuel told Shaul. The mitzvos already sanctify us at the level of Malchus; “Sanctify us with Your commandments” asks for the level drawn from Arich Anpin. In the Future Z’eir Anpin will rise to Atika, the betrothal will be eternal and revealed in the world itself, and “you shall know Havayah.”

Outline
	1The King’s courts and His houseThe “courts of Havayah” are the seven lower Sefiros, which receive the Infinite Light only through Chochmah, the King’s permanent house. The two courts are read as Malchus and Yesod, or Yetzirah and Beriah, and mapped onto Pesukei deZimra, the Shema and the Shemoneh Esreh.¶1–5
	2Courts and house in the soul and in divine serviceSpeech and thought are outer and inner courts, since letters hide the intellect; the house is letters that reveal Chochmah. Attention to the words alone is betrothal through encompassing letters; understanding absorbed within is marriage.¶6–8
	3Whatever is “to Me” never movesThe Midrash says that whatever is called li is permanent. David’s kingship could not be taken away because it came from above the level of adam, from Atika, where there is no left and no change.¶9–11
	4“Sanctify us with Your commandments”Li is Atika, revealed in Binah. The mitzvos already sanctify us at the level of Malchus; we pray for the higher level, the drawing down of Arich Anpin and the Infinite Light into Z’eir Anpin, the 248 limbs of the King, which will be revealed in the Future.¶12–13
	5A betrothal foreverThe present betrothal comes from Z’eir Anpin, where right and left allow descent; the future one comes from Atika, so it is forever. Sources on ahavas olam and ahavah rabbah are reconciled, and the eternal bond is drawn down through the soul’s yearning for G-d’s essence and revealed in the world itself.¶14–15
	6Li as supernal ChochmahThe Ramaz reads li as supernal Chochmah, the four yuds of the Name AB. In the Future the Congregation of Israel will receive from Chochmah itself, Yisrael Saba, through our Torah study and mitzvos now, and the betrothal will lead to knowing Havayah.¶16


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe’s teachings meet this biur where it asks what „לי” (to Me) and its ‘courts’ mean. In the second maamar Basi LeGani of 11 Shevat 5728, setting out the Rebbe Rayatz’s chapter on victory, he takes up the Torah Ohr question our paragraph cites, why G-d, who ‘is not a man that He should regret’, regretted Shaul’s kingship, and adds that ‘man’ reaches up to Arich Anpin, so that ‘not man’ is Atik, our paragraph’s Atika where there is no left. In his maamar of 15 Tammuz 5742 he gives another reason why „כל מקום שנאמר לי אינו זז לעולם” (wherever ‘li’ is said, it never moves), from the side of the one who receives: what a person reaches through his own refining becomes inward and lasts. And in notes to a sicha of Simchas Torah 5738 (Likkutei Sichos vol. 15) he cites this biur for Zion and Jerusalem, giving them as the inner and outer Malchus, where our paragraph has Yesod and Malchus, the inner and outer courts. Perhaps (biur b’derech efshar) the thread is permanence: the betrothal ‘to Me’ is to a level that does not change, and the Rebbe shows both where it comes from above and how a person comes to hold it.

Key concepts
	Courts and houseחצרות ובית
	A court is where the King may pass but does not live; the house is where He dwells permanently. The courts are the emotive Sefiros and letters that conceal; the house is Chochmah and letters that reveal it.

	Li, “to Me”לי
	Whatever G-d calls li is permanent. The maamar identifies li with Atika, where there is no left, and also with supernal Chochmah, whose four yuds equal li in numerical value.

	No left in Atikaלית שמאלא בהאי עתיקא
	At the level of Atika there is only kindness, no severity; so nothing given from there can change, unlike the level of adam (Z’eir Anpin), where right and left apply.

	Betrothal and marriageקדושין ונשואין
	Betrothal binds from outside, like the ring, and corresponds to the encompassing letters of Torah and prayer; marriage is the inward bond, when understanding of the Torah and G-d’s exaltedness is absorbed into the soul.

	Ahavas olam and ahavah rabbahאהבת עולם ואהבה רבה
	Ahavah rabbah is in Z’eir Anpin. Ahavas olam of Malchus, the lower world, is below it; ahavas olam of Binah, the upper world, and the eternal love of “to Me forever,” are above it.

	Expiry of the soulכלות הנפש
	The soul that “pines (kalsah) for the courts” receives only from the letters and is a bride (kallah) only betrothed; the expiry (kelos) of “my heart and my flesh sing out” is toward G-d’s very essence, far above the courts, and draws down the eternal betrothal “to Me.”


Section 1 · ¶1–5
The King’s courts and His house
1ביאור מעט ע״פ וארשתיך לי1
A brief explanation of [the verse] “And I will betroth you to Me.”
This heading introduces a short biur, a further explanation, of the discourse just before it in Likkutei Torah, Bamidbar, which opens with Hosea’s words “And I will betroth you to Me forever,” where G-d’s bond with the Jewish people is called a betrothal. Before reaching the betrothal itself, the biur builds an image of a King’s courts and His house.




2בפרדס בעה״כ [
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וספרתם לכם ממחרת השבת וגו׳ תספרו חמשים יום
“And you shall count for yourselves from the morrow of the Shabbos”
The Counting of the Omer spans two kinds of divine flow. “Barley,” brought on Pesach, is a measured flow, the comprehension of G-d that each soul receives according to its capacity. “Wheat,” brought on Shavuos, is the revelation of G-d’s very essence, “I, Who I am,” above all understanding. By counting forty-nine days we draw that essence down, step by step, into the “barley,” even into the animal soul, and the fiftieth gate then comes of itself.
The maamar in brief
The maamar asks why the Torah says “fifty days” when only forty-nine are counted, and why we count “two days” rather than “the second day.” It answers through the two grains. Barley, the Omer of Pesach, stands for the flow that feeds the angels of Yechezkel’s Chariot. It comes from Malchus, the hei of the Name, divided like breath into the articulations of the mouth, so each angel stays at its fixed rank, and its love and awe burn openly, out of comprehension. In the soul it is understanding of G-d’s greatness, “each according to his own measure.” Wheat, the Two Loaves of Shavuos, is a knowing above reason, like a baby’s bond with its father. At Sinai the revelation of “I, Who I am” took Israel beyond every limit of comprehension (“Egypt”), and it stays with us in the Torah and the mitzvos, the twenty-two letters. The Counting draws this essence into the barley, even into the animal soul. The forty-nine gates of Binah, seven attributes each comprising seven, are counted cumulatively as one flow from the fiftieth gate, which comes of itself on Shavuos.

Outline
	1Two questions, and the Chariot’s separated wingsWhy “fifty days,” and why “two days” and not “the second day”? The Omer of barley and the Two Loaves of wheat frame the answer. The Chayos’ wings, their love and awe rising upward, are separated by rank, because their life comes from Malchus, the hei, which divides like breath into the articulations of the mouth. Their inner dimension, the palate, drawn from Chochmah, is shared by all of them, and their love and awe burn openly, like the Seraphim and the cows that sang as they carried the Ark.¶1–3
	2Barley: the measured flowThe angels’ flow is “barley”: it is their food, it is “the measure of the hei,” which keeps each angel at its rank, and its spelling with a sin suggests trembling. It depends on the Omer offering of all Israel, for the G-dly soul is “the first of His produce,” and it descends further, to the animal soul. In the soul, barley is comprehension according to each person’s capacity; wheat is a knowing above reason, like a baby calling “Abba.”¶4–5
	3Wheat: the revelation of “I, Who I am”Hidden knowledge brings a love beyond comprehension. At Sinai the people’s souls flew out at each utterance, the self-sacrifice that the revelation of G-d’s essence awakens. “Egypt” is every limit of comprehension and the body’s confinement, and the baal teshuvah breaks out of it. At Sinai they “saw what is heard”; the Torah and the mitzvos come from the Infinite Light itself and are its vessels. The Two Loaves are the twenty-two letters of the Torah, “My bread,” reached by walking beyond one’s present level.¶6–9
	4The Counting and the fiftieth gateThe fifty gates of Binah are forty-nine levels, seven attributes each comprising seven, and a fiftieth gate that includes them all, rooted in Keser. Counting draws the revelation of “I” into the barley and into the animal soul. We count cumulatively because every day draws more of the one flow, and counting the forty-nine brings the fiftieth on Shavuos of itself.¶10–11
	5Outer and inner lettersBarley is the five articulations of the mouth, wheat the twenty-two letters of the Torah, outer as against inner, as other discourses explain, and this is how the child learns through wheat to call “Abba.”¶12


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
Two threads of the Rebbe’s teaching run through this maamar. The first is Sinai: in the second sicha on Yisro (Likkutei Sichos vol. 6) he explains what it means that Israel „רואין את הנשמע” (saw what is heard): G-dliness, ordinarily only heard of, was grasped with the certainty of sight, while the physical world became a thing only heard. In a note he adds that Likkutei Torah calls this the level of the baal teshuvah, and in the body he finds in it Rabbi Akiva’s path of teshuvah, a going out of the world’s limits; this is the step our maamar takes from the soul’s “Egypt” to the revelation at Sinai. The second is the count itself: in a sicha on Emor (vol. 3) he restates the maamar’s answer, the forty-nine gates drawn day by day and the fiftieth given from above, and adds in a note, following the Baal Shem Tov, that one person’s fiftieth gate becomes, for one who rises higher, part of what he counts. Perhaps (biur b’derech efshar) the count then reads as a ladder whose top keeps rising. On one phrase, the cows that sang “in the days of David”, the Rebbe answered in two ways, in a letter of 5717 and a note of 5719, and both are given.

Key concepts
	Barley (se’orah)שעורה
	The measured divine flow, “the measure of the hei” (Malchus). It nourishes the angels at their fixed ranks, and in the soul it is comprehension of G-d’s greatness according to each person’s capacity. It is revealed on Pesach.

	Wheat (chitah)חטה
	A knowing above intellect, like a baby’s bond with its father. Its numerical value is twenty-two, the letters of the Torah, through which G-d’s essence is revealed on Shavuos.

	“I, Who I am” (Anochi)אנכי מי שאנכי
	G-d’s very essence, which no thought can grasp. It was revealed at the Giving of the Torah and remains enclothed in the Torah and the mitzvos.

	The revealed world (alma de’isgalya)עלמא דאתגליא
	Malchus, the hei of the Name, the level at which G-dliness shows itself to created beings. It is the source of the angels’ revealed, burning love and awe.

	The fifty gates of Binahנ׳ שערי בינה
	The ways of contemplating G-d’s greatness: forty-nine, seven attributes each comprising seven, counted in the Omer, and a fiftieth that includes them all and joins them to their Source.

	Mitzrayim, the “narrows of the sea”מצרים — מצר ים
	Above, the narrowing of the “sea” of Chochmah to the limits of created comprehension. Below, the confinement of the body. The revelation of “I” brings a person out of both.

	The five points of articulationה׳ מוצאות הפה
	Throat, palate, tongue, teeth and lips, among which the breath of speech is divided. In the same way the “breath of His mouth” divides into the four camps of angels and a fifth, inner level.


Section 1 · ¶1–3
Two questions, and the Chariot’s separated wings
1וספרתם לכם12 ממחרת השבת וגו׳ תספרו חמשים יום3. להבין כ״ז [
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בישעיה סי׳ י״א ז׳
“And the lion, like the ox, shall eat straw” (Isaiah 11:7)
Now prayer can rise only through the angels, and the offerings, which come from the ox on the left of the angelic Chariot, rise through the lion on its right, the fire that consumed them on the altar. In the Future the souls of Israel will stand above the angels and hold the “barley” themselves, while the lion, like the ox, will eat only “straw.”
The maamar in brief
Barley, se’orah, is shi’ur hei: a measured flow drawn from “the breath of His mouth,” the fodder of the angels called behemos and chayos, the lion and the ox of Yechezkel’s Chariot. It depends on Israel’s service: in the Beis HaMikdash the Omer of barley was waved and a handful burned on the fire from above, which took the form of a lion, the Zohar’s “lion that consumes the offerings.” Angels are needed because physical voice and speech cannot rise into the Infinite Light without an intermediary, as the soul joins the body only through the blood. Angels are vessels for the light acting through them, so an angel can speak as G-d, as with Avraham and Hagar, and each mitzvah creates an angel in its own mode. Prayer, included in the light of the angels, rises higher still, and so do the offerings, which come from the ox on the left and are included in the lion on the right. Moshe refused an angel, so his Mishkan’s fire came from G-d Himself. In the Future the souls will be above the angels; the righteous themselves will raise the offerings, and the lion, like the ox, will eat straw.

Outline
	1Barley, the angels’ fodder, and the lion on the altarBarley, shi’ur hei, is the measured flow that nourishes the angels, the lion and the ox of the Chariot. It depends on the Omer offered below and burned on the lion-shaped fire from above, because physical prayer and offerings can rise only through angels, vessels of the Infinite Light, as the blood joins soul and body.¶1–2
	2Angels as G-d’s vessels; the angel of a mitzvahBecause angels are only drawings-down of the Infinite Light, the angel who spoke to Hagar is called by G-d’s Name. So too the “advocate” acquired by a mitzvah is an angel: the arousal from above that answers the mitzvah, in its own mode, such as Chesed in the camp of Michael.¶3
	3Prayer and offerings rise higherPrayer received by the angels is included in the light within them and rises higher still. The same holds for the offerings, which come from the ox on the left and must be included in the lion on the right.¶4
	4Moshe’s Mishkan: fire from G-d HimselfMoshe did not want an angel, so in his Mishkan the fire from above was not in the form of a lion; it came forth “from before Havayah.”¶5
	5The Future: souls above angels, and the lion eats strawIn the Future the souls will stand above the angels, who will ask them what G-d has wrought and say “Holy” before the righteous. The righteous themselves will raise the offerings and hold the barley, and the lion, equal to the ox, will eat only straw, the flow that comes from the barley.¶6–7


Key concepts
	Barley as shi’ur heiשעורה – שעור ה׳
	Se’orah read as “the measure of hei”: a measured, limited flow drawn from the letter hei, “the breath of His mouth.” It is the fodder of the angels, and in the Future it will be included in Israel themselves.

	The lion that consumes the offeringsאריה דאכיל קרבנין
	The Zohar’s image of the fire from above on the Temple altar, in the form of a lion. It is the angelic power that received and raised what Israel offered; Moshe’s Mishkan had no such lion.

	Angels as messengers and vesselsשלוחים, כלים לאור א״ס
	An angel is a vessel for the Infinite Light drawn into it, which acts through it; therefore angels stay at one fixed level, and an angel can speak as though G-d Himself were speaking.

	An arousal from below, an arousal from aboveאתערותא דלתתא, אתערותא דלעילא
	A mitzvah done below calls forth G-d’s light in the same mode, and that drawing-down is the angel, the “advocate,” that the mitzvah creates.

	Including the left in the rightלאכללא שמאלא בימינא
	The offerings come from the cattle, the ox-face on the left, and must be included in the lion-face on the right; this is why the fire from above appeared as a lion.

	Strawתבן
	The secondary flow that comes from the barley. In the Future the lion and the ox alike will receive only this, while the barley itself belongs to Israel.


Section 1 · ¶1–2
Barley, the angels’ fodder, and the lion on the altar
1בישעיה סי׳ י״א ז׳
In Isaiah, chapter 11, [verse] 7.
This heading names the verse on which the maamar is built: Isaiah 11:7, from Yeshayahu’s prophecy of the days of Mashiach, “And the lion, like the ox, shall eat straw.”




2ואריה כבקר1 יאכל תבן.2 הנה כבר נתבאר כי שעורה היא בחי׳ שעור ה׳ שהיא שיעור ומדה הנמשך מבחי׳ ה׳ שהוא בחי׳ רוח פיו ית׳
“And the lion, like the ox, shall eat straw.” Now, it has already been explained that se’orah (barley) is the level of shi’ur hei (the measure of the hei), which is a measure and dimension drawn from the level of the hei, which is the level of “the breath of His mouth,” may He be blessed.
The maamar opens with the verse and recalls a teaching already explained: the Hebrew for barley, se’orah, can be read as shi’ur hei, “the measure of the hei,” a measured, limited flow drawn from the letter hei. The hei is sounded with nothing but breath, so it stands for “the breath of His mouth,” the divine speech that gives life to creation.


הוא מאכל בהמה פי׳ השפעת המלאכים הנקראים בשם בהמות וחיות. וכדכתיב פני אריה פני שור3 כו׳.
It is the food of animals, meaning the influx to the angels, who are called by the names behemos (animals) and chayos (living creatures), as it is written, “the face of a lion,” “the face of an ox,” etc.
Barley is food for animals, and so it stands for the life-force that flows to the angels, who are called behemos and chayos, “animals” and “living creatures.” In Yechezkel’s vision of the Chariot the Chayos have the face of a lion and the face of an ox.


שמזה בוערים כמראה הלפידים באהבה ויראה לומר קדוש וברוך וימלוך וכו׳.
From this they burn “like the appearance of torches,” with love and awe, to say “Holy,” and “Blessed,” and “He shall reign,” etc.
Nourished by this flow, the angels burn like torches with love and awe and say the praises of the Kedushah: “Holy,” “Blessed,” and “He shall reign.”


והשפעה זו שבמלאכים תלוי בעבודת ישראל למטה בזמן בית המקדש שהיו מקריבין עומר השעורים והניף הכהן את העומר4 כו׳ ומקטיר הקומץ בא