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וידבר הוי׳ וגו׳ זאת חקת התורה אשר צוה הוי׳ לאמר
“And Havayah spoke… This is the statute of the Torah which Havayah commanded, saying”
The red heifer is called “the statute of the Torah” because it holds, in open and general form, the two movements on which every mitzvah is built: ratzo, the soul’s running toward G-d, which is the burning of the heifer to ashes, and shov, the return that draws the Torah down, which is the living water put in a vessel. Through it the Torah’s root, its “engraved letters,” is drawn into the Written and the Oral Torah, and the encompassing light of G-d is joined to the light that fills the worlds.
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 why the verse says “which Havayah commanded” when G-d Himself is speaking, and why one mitzvah is called “the statute of the Torah.” Reading chukah as “engraving,” it places above the Written Torah a root of “engraved letters,” one with their source, which the soul came down to draw into the world. Every mitzvah brings a person to ratzo vashov, the running and returning of the Chayos: love from contemplating that even the World to Come is nothing before G-d, and awe from knowing that He is equally present above and below. The heifer “receives from the left,” and so does the animal soul; its burning leaves only the bare power of desire, like ashes, which teshuvah turns to love of G-d, raising sham to shem ayin. The living water is the Torah, which must go into the vessels of the mitzvos and be spoken aloud, as the “worm” of Yaakov prevails with its mouth. Finally, “commanded” means “joined”: the encompassing Havayah is bound to the filling one, as the Shema traces love, words of Torah, and the vessels of the mitzvos.

Outline
	1The questions, and the engraved lettersWhy “which Havayah commanded,” and why the heifer is “the statute of the Torah.” Chukah means engraving: the Torah’s root of engraved letters, one with their source, above the written letters; man “makes” the statutes by drawing them down. The mitzvos bring ratzo vashov: love from contemplating that even the World to Come is a single letter, and the return in awe from contemplating sovev kol almin.¶1–2
	2Fire and water: the heifer as the general formThe Torah is “a fiery law” from G-d’s “right hand,” fire and water; the burning of the heifer is ratzo and the living water is shov, revealed in it as in no other mitzvah. Like Eliezer’s section, which is the union of Mah and Ban in general form, the heifer is the union of running and returning, of heart and brain, while each mitzvah holds it in a particular way.¶3–8
	3The burning: the animal soul and its desireThe heifer “receives from the left,” the side from which the external forces draw through many contractions; so does the animal soul. Burning wood leaves only the earth, its simple matter, while the form vanishes in smoke: so subduing the forbidden thoughts, words and deeds leaves the bare power of desire, which can be turned to love of G-d. From sham, the distant place of kelipah, G-d is found through teshuvah, and it becomes shem ayin; the heifer purifies from the “death” of the shattering.¶9–14
	4The living water, and the wormThe living water is the Torah, flowing from G-d, the hidden source, into the vessels of the mitzvos; the ashes go with it because running must remain within returning. The scarlet worm thrown into the fire is the power of the mouth: prayer and spoken words of Torah, said in self-nullification, in which G-d’s words are placed and which tear away the external forces. The one who is a worm in his own eyes becomes a “man,” a giver.¶15–17
	5The verse explained“Statute” is both the order of the whole Torah and its engraving. The first Havayah is memalei kol almin and the second sovev kol almin; “commanded” (tzivah) means “joined” (tzavta), so the encompassing light is bound to the filling light through the Divine words. Part of the ashes was kept as a lasting source of the running in every mitzvah, and the first section of the Shema traces love, the words of Torah spoken, and the practical mitzvos as vessels.¶18–21


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 אלקים את כל הדברים · 5713 · יום ב' דחג השבועות, ה'תשי"ג · תורת מנחם – ספר המאמרים תשי״ג p. קסו
The Rebbe opens with three questions on “And G-d spoke all these words, saying (lemor): I am Havayah your G-d, who took you out of the land of Egypt, from the house of bondage.” First, why “saying”? Elsewhere the word means Moshe is to relay the words, yet all Israel heard the first two commandments from G-d Himself, and even all future generations stood at Sinai. Second, why the long phrase “I (Anochi), Havayah, your G-d”? Third, why both “land of Egypt” and “house of bondage,” when the point of the Exodus is leaving bondage? He explains that whatever exists in the world exists first in the Torah and also in man, in four categories: inanimate, vegetative, animal and speaking (domem, tzomeach, chai, medaber). In man the inanimate is the letters, the vegetative is the emotions (they grow from small to great), and the animal is the intellect (it permeates the whole person). The speaking is the essence of the soul, which is above intellect, and it shows itself specifically in the letters of speech, since “the soul is full of letters.” In avodah the same ladder runs from mitzvos done by rote, to natural love and fear, to intellectual love and fear. The highest is the service of the medaber: bittul to the Master of the Will as He is before the will is revealed. There the lightest and gravest mitzvos are equal, so outwardly it looks like rote again.
The same holds for the Torah. It is tied to speech, though halachically its main mitzvah is study and understanding. The reason is what was new at Sinai. Torah study and understanding existed before Sinai, but they are limited and cannot refine the physical. At Sinai the “speech of Torah” was given: a light beyond the measure of creation that refines the physical at once, from above to below. This is the bride made “beautiful and graceful” in Beis Hillel’s view. It brings “peace” between what is above Atzilus and Atzilus, and between Atzilus and the lower worlds (Beriah, Yetzirah, Asiyah). In man it unites the G-dly and animal souls and then draws the soul’s essence into the animal soul. The preparation for this was “we will do” before “we will hear,” the keser (crown) of the soul, which drew down the crown of Torah. So the verse is resolved. “From Egypt (Mitzrayim)” means removing limits (meitzarim), which only the boundless speech of Torah can do. “Anochi,” beyond any letter, becomes “your G-d,” your strength and life, through the Name Havayah within every Jew. “Lemor” points to speech, and to speech that repeats after the One calling, “My tongue shall respond with Your word.” The speech of Torah thus brings about bittul to the Master of the Will.
The lesson: Torah must be learned aloud, in speech and with bittul. Serving G-d from bittul to the Master of the Will, beyond one’s natural and intellectual feelings and with light and grave mitzvos alike, is the preparation that draws down Keter Torah; the boundless Torah is what refines the physical world and the animal soul.

ד״ה וידבר הוי׳ וגו׳ זאת חוקת התורה · 5725 · ש"פ חוקת, יו"ד תמוז, ה'תשכ"ה · תורת מנחם – ספר המאמרים תשכ״ה p. שיב
The Rebbe opens from the Likkutei Torah’s explanation that the red heifer is “the statute of the Torah” because it is the general expression (klalus) of the Torah: all the mitzvos aim to bring a person to ratzo vashov, and the red heifer contains both movements openly, as ashes and living water. Other mitzvos, the Rebbe notes, may be only ratzo or only shov. He then asks how this fits the plain meaning. Rashi and the Midrash stress that the red heifer is a decree beyond reason: it purifies the impure and renders the pure impure, and it is prepared outside the three camps. It is set apart from all other mitzvos, even from the other chukim, which at least broadly fall within reason. How can the mitzvah most set apart from the rest be the sum of the whole Torah?
He answers through the Alter Rebbe’s reading of chukah as engraving, refined by the Rebbe Rashab, who distinguishes ordinary engraving from engraving “through and through” (as on the Luchos). Ordinary engraving has a hold in the stone, can be filled with ink and slightly dims the gem; through-and-through engraving has no hold at all and corresponds to the Infinite Light before the tzimtzum. In the soul, intellect is like writing, an addition to the self, while the soul’s essence, the natural will of every Jew to do G-d’s will, is engraving. Mishpatim and edus partly conceal that will; ordinary chukim reveal it but still have some foothold in reason; the red heifer is the through-and-through engraving. Since the Alter Rebbe says the red heifer draws the engraved letters down into the written, its acceptance of the yoke (kabbalas ol) must extend to all the mitzvos, rational ones included, and even to the Torah, the intellect, within them. The Rebbe explains that this is why it is called the statute of the Torah: the decree reaches the Torah, the wisdom and intellect, within the mitzvos as well. The Frierdiker Rebbe’s cited teaching is that rational mitzvos too must be performed with kabbalas ol. Through-and-through engraving permeates a thing from its innermost point to its outermost. So kabbalas ol can govern the intellect itself: in the red heifer by way of negation (“do not question”), and in the other mitzvos by intellect grasping in accordance with the will. This resolves the question. Its role as klalus is not merely that it is wholly beyond reason: kabbalas ol also acts on intellect, first generally in the heifer and then in the particulars. The Rebbe links facing the Tent of Meeting to ratzo; shov is the extension of kabbalas ol into intellect, which also enables refinement outside the camps. He closes with the Frierdiker Rebbe’s self-sacrifice (mesirus nefesh), carried out with complete orderliness.
The lesson: A Jew’s kabbalas ol should not stay in action alone. Engraved “through and through,” it should shape even his intellect, so that he keeps a chok with vitality and joy, and keeps the rational mitzvos because they are G-d’s will. Following the Frierdiker Rebbe, he should join self-sacrifice with complete orderliness, a power the Nasi grants to every Jew.

ד״ה זאת חוקת התורה גו׳ · 5726 · ש"פ תשא · תורת מנחם – ספר המאמרים תשכ״ו p. קמד
The Rebbe opens with Rashi’s comment that the red heifer is called a chukah, a decree one has “no permission to question.” He cites the Alter Rebbe’s statement that the red heifer is the general expression (klalus) of the Torah, and reads it this way: every mitzvah, even the rational ones, is at its core the supernal will that is above intellect. Because the verse says “the statute of the Torah,” this applies also to Torah study itself. He then asks his main question. The heifer comes to purify from the impurity of the dead, the most severe impurity, yet the Zohar says it “receives from the left” and represents the harshest severities (gevuros kashos). How can purification come specifically through it?
To answer, he builds on the Tzemach Tzedek’s maamar on “Vayechal Moshe,” which the Midrash reads as “make the bitter sweet.” Two modes of avodah follow from the Zohar. The first is transforming darkness into light: revealing the Name Havayah in a world created through the concealing Name Elokim, which every Jew does through the mitzvos. The second is transforming bitter into sweet. Ordinarily this means only accepting suffering with joy, knowing that its root is hidden good; actual revealed good comes in the Time to Come, or through rare individuals like Nachum Ish Gam Zu. Its source is Moshe, who drew the thirteen attributes of mercy from Atika Kadisha, the “higher Havayah,” and so sweetened the bitterness of Israel after the sin of the Golden Calf. He links this to an Alter Rebbe maamar on “Hagidah li”: the thirteen attributes reveal the hidden love in every Jew. This resolves the question. The heifer was given “to you,” to Moshe, and is always “the heifer Moshe made.” Through Moshe’s power of the thirteen attributes, even its harsh severities are sweetened until they can purify from death. (The transcript lacks its ending.)
The lesson: A Jew should accept suffering that appears bad with joy, contemplating that its root is hidden supernal good. This avodah prepares for the Time to Come, when all will be revealed good, «הטוב והמטיב».

ד״ה וידבר ה׳ אל משה גו׳ · 5729 · ש"פ חוקת-בלק, י"ב תמוז ה'תשכ"ט · תורת מנחם – ספר המאמרים תשכ״ט p. רנב
The Rebbe opens with Rashi’s comment on “that they take to you a heifer”: the heifer is forever called by Moshe’s name. Yet only the first heifer was made at Moshe’s instruction (by Elazar); the later ones, including the tenth, were also made by kohanim, at Moshiach’s instruction in the tenth case. Since a thing’s name expresses its content, what is the heifer’s connection to Moshe? Starting from the Likkutei Torah, which says the red heifer is the general expression of the Torah, the Rebbe answers that just as the Torah is “the Torah of Moshe,” so is its general expression. He gives two ways of reading this. First, observance depends on remembering one’s mesirus nefesh (self-sacrifice), as Moshe commanded through the twice-daily Shema (Tanya ch. 25), and Moshe, whose essence is bittul (“what are we”), gives the power for it. Second, the foundation of all the mitzvos is that they are chukah, a Will above reason that calls for kabbalas ol (accepting the yoke), and Moshe’s bittul gives every Jew the power to keep them that way. But this raises a further question. G-d revealed the reason for the heifer to Moshe. How, then, can the power of “chukah” come through him, and why would the heifer differ from other mitzvos as far as Moshe is concerned?
To answer, the Rebbe develops the Rebbe Rashab’s maamar on “A prayer of Moshe” (5660), the psalm tied to the redemptions of 19 Kislev and 12 Tammuz. Moshe’s prayer is “the prayer of a rich man”: he asks for nothing for himself but for Knesses Yisrael, both Israel in the ordinary sense and the sefirah Malchus, that the “ruined province be rebuilt.” This means drawing the very essence of the Infinite Light, above both memalei and sovev, into Malchus, so that it becomes an eternal structure. It comes specifically through prayer, an avodah from below, because all the supernal revelations exist for man’s service, which elevates them. That is also why the three loves (heart, soul, and “all your might”) parallel the three levels above. Because Moshe is the shepherd of Israel and one with them, their lack is truly his own, so a revelation that is new for them is new for him as well. The same holds for the Rebbe’s predecessor (the Frierdiker Rebbe): his redemption joined miracle and nature through the revelation of the essence of the Infinite Light above sovev and memalei; the maamar further distinguishes this joining from the revelation in Malchus that made nature itself non-concealing, because Malchus’ true root was revealed. This resolves the question: because the heifer is a chukah for Israel, it is a chukah for Moshe too (“Speak to the children of Israel… that they take to you”). Moshe’s knowing the reason while remaining in bittul gives every Jew the power for kabbalas ol to settle even into his intellect: “you have no right to question.” That is the “burning” of the heifer, which alludes to the exiles: the burning away of exile.
The lesson: A Jew is to keep all the mitzvos, even those he understands, with kabbalas ol drawn from the Moshe within him, so that faith permeates even his intellect and he does not question at all. This, together with spreading the wellsprings of Chassidus outward, prepares for the redemption.

ד״ה זאת חוקת התורה גו׳ ויקחו אליך · 5731 · ש"פ ויקהל-פקודי, פ' פרה, מבה"ח ניסן, ה'תשל"א · ספר המאמרים תשל-ל״א p. 427
The Rebbe opens with the Midrash that compares “the statute of the Pesach” with “the statute of the Torah” said of the red heifer. It is like two matrons walking together who look equal, and the greater is the one the other escorts home, since those who eat the Pesach need the heifer’s ashes. This raises several difficulties. The heifer stands for Egypt and the four exiles, while Pesach is the redemption itself. The Pesach section was said on Rosh Chodesh Nissan, yet the heifer was burned on the second of Nissan. If the heifer is greater, why is Parshas Parah read before Parshas HaChodesh, when “one ascends in holiness”? And, sharpening the Likkutei Torah’s own question, why was the reading of Parshas Parah instituted before Pesach so that all Israel could become pure to offer the Pesach in purity, and why not before the other festivals, which also have offerings—even though Shavuos and Sukkos are higher than Pesach?
The Rebbe first explains what the two have in common: both are a going-out from exile. The heifer “receives from the left” and is lower even than the face of the ox; it stands for a person who has fallen so far that he takes his life from worldly cravings. Its burning is the leaving of those cravings (turning from evil). Then comes “doing good,” the living water put “into a vessel,” and the good that is brought out of exile itself. Pesach is mainly doing good, though it too has the element of fleeing evil (“for the people fled”). The difference is that Pesach is the orderly, step-by-step path that begins with self-subduing (iskafya): the lower teshuvah, the service of the righteous, Malchus. The heifer is teshuvah that leaps beyond the steps, the transformation of darkness into light (is’hapcha): the higher teshuvah, Binah. Both are a letter hei of the Name, so they look equal. But the heifer is greater, as the baal teshuvah stands where the perfectly righteous cannot, and it draws down the Future elevation, “Peretz” written full. “They shall take to you” means to Moshe, the first and last redeemer, who gives the power for the teshuvah that brings the redemption. The burning “outside the camp” is the burning love that blazes specifically in exile.
The lesson: Even in the darkness of exile, every Jew has a flame of love for G-dliness and neither wants nor is able to be torn away from G-d. Through teshuvah that leaps past the ordinary steps, with the power Moshe gives, Israel will be redeemed immediately after doing teshuvah at the end of exile; separately, the maamar says that exile’s elevation will be revealed in the future.

ד״ה זאת חוקת התורה אשר צוה · 5735 · ש"פ תשא, פ' פרה, י"ח אדר, ה'תשל"ה · ספר המאמרים תשל״ד-ל״ה p. 337
The Rebbe opens with several questions on “This is the statute (chukas) of the Torah which Havayah commanded.” First, why does the Name Havayah appear twice, in “And Havayah spoke” and in “which Havayah commanded”? Second, it is clear why the red heifer is called a chukah, a decree beyond reason, but why is it “the statute of the Torah” rather than “the statute of the heifer”? That wording implies something general to the whole Torah, and so it must also carry a general lesson for every person’s avodah. He then raises two further puzzles. In the Midrash, Moshe’s face turned pale until G-d told him “to you I reveal the reason of the heifer.” And Shlomo, fifteen generations later, after the heifer had been written and explained and its reason given to Moshe, still said “I said, I will become wise, but it is far from me.”
The answer rests on the teaching of the Idra, cited in Likkutei Torah: when Havayah appears twice in one verse, the first is in Zeir Anpin, G-dliness as it is within the chain of descent (hishtalshelus), and the second is in Atik, which is removed from all matters. “The statute of the Torah” is the drawing of Atik into Zeir Anpin. This is the whole idea of Torah, whose supernal delight (sha’ashuim) was revealed at Sinai, which stayed below. It is also the idea of the mitzvos, which express bittul to the Commander yet are done in physical deeds, and of man’s service in ratzo vashov. Joining such opposites is “hard,” as it were, even Above, like splitting the sea; that is why it is called a chukah. The heifer displays this joining openly: burning is ratzo, living water is shov. Because the joining comes from a level above Chochmah (Keser), Moshe could not reach it by his own wisdom and could receive it only as a revelation, and Shlomo’s wisdom could not grasp it at all. And because it comes from so high, the parah reaches below the order of descent, to the lowest impurity, אבי אבות הטומאה. The three impure kelipos are separately described as requiring rejection and breaking, in contrast to refinement in kelipat nogah; in avodah, teshuvah is an analogue to this above-order effect.
The lesson: The Rebbe presents teshuvah as an analogue to this above-order effect and says it applies even to tzaddikim. Israel’s teshuvah brings the true and complete redemption.

ד״ה ואת חוקת התורה גו׳ · 5740 · ש"פ חוקת, ז' תמוז ה'תש"מ. הנחת הת' בלתי מוגה · ספר המאמרים תש״מ p. קעג
The Rebbe opens with a question the Rebbeim have noted: why does the verse say “This is the statute of the Torah” and not “the statute of the heifer,” as it says “This is the statute of the Pesach”? His first answer goes through tum’as mes, the impurity of the dead. The Midrash says Moshe’s face paled when he reached it, because he did not know how it could be purified. Death came from the sin of the Tree of Knowledge, the general sin and the source of all sins. So the mitzvah that repairs death, the product of that sin, is bound up with the Torah as a whole.
He then explains that all of Torah and mitzvos divide into two general lines. One is hamshacha, drawing down from above: the Torah was given from heaven, learning begins with receiving from one’s teacher, and Torah study as a whole is drawing down. The other is ha’alaah, raising up from below: “it is not in heaven,” one’s own chiddush in Torah, and the mitzvos, which act on the physical world and refine the person. The same pair appears in the Song of the Well, “Rise up, O well” and “sing to it.” The red heifer holds both. Its living water is drawing down, “water descends from a high place to a low one.” Its ashes are raising up: they come from a heifer of gevuros that “receives from the left” and is red, and they are made by burning, which is ascent. This is why it is the statute of the whole Torah. Through it the world is refined and death repaired, up to eternal life at the Resurrection, a level higher than Adam’s before the sin, like the advantage of the baal teshuvah over the tzaddik. The tenth heifer will be made by Moshiach. Since the world was created through the Torah, these two lines also exist throughout the worlds, whose creation is from the One with no prior cause. Now they are hidden; with Moshiach it will be revealed that “Havayah is One and His Name is One.”
The lesson: Each Jew is obligated not only to receive Torah from his teacher but to find and innovate his own portion in it, and that learning must lead to action in the mitzvos: his avodah is both drawing down from above and raising up from below.

ד״ה וידבר הוי' וגו' זאת חוקת התורה · 5745 · ש"פ חוקת, י' תמוז ה'תשמ"ה. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ה p. ריא
The Rebbe opens with three questions. Why does this mitzvah mention Havayah twice: “And Havayah spoke” and then “which Havayah commanded”? Why does the verse say “the statute of the Torah” and not “the statute of the heifer,” as it says “the statute of the Pesach”? And what do the details mean: the burning of the heifer, and the living water put upon its ashes in a vessel? Following the Alter Rebbe, he reads chukah as engraving. The Torah has a root of engraved letters, which descends into the written letters of the Written Torah and then into the Oral Torah. Written letters can be separated from the parchment. Engraved letters, especially the through-and-through engraving of the Luchos, are one with the stone, and the Luchos are the source of the Written Torah. Since “this is the Torah: man,” the same three levels exist in a person’s service. Practical action corresponds to the Oral Torah. The inner service of love and awe corresponds to the Written Torah. The engraving is service of G-d carved into every Jew’s heart, so that his whole existence is that service. Higher still is the soul itself, like the stone in which the letters are carved, for “the thought of Israel preceded even the thought of the Torah.”
“This is the statute of the Torah” means drawing the engraving down: into the Written and Oral Torah, into one’s inner and practical service, and into the world, until the world’s whole existence is openly G-dliness by way of engraving. The Rebbe illustrates this with the Alter Rebbe, who did not see the beam, only the power of the Creator in the created. This is said specifically of the red heifer because the whole Torah is “Anochi” and “Lo yihyeh lecha,” that is, doing good and turning from evil. The Torah includes mitzvos associated with turning from evil and mitzvos associated with doing good, while the heifer displays ratzo and shov together: the burning (ratzo) and the living water (shov). That togetherness is the general union of Mah and Ban. It is also the theme of Eliezer’s section and of the match of Yitzchak and Rivkah, which will be fully revealed when Moshiach comes. In this transcript the Rebbe answers the second question directly and touches on the details; the double Havayah question is raised but not resolved explicitly.
The lesson: A Jew’s service should not stay only feeling and deed but be engraved into him, so that his whole existence is service of G-d. He should draw this down into his inner powers and practical mitzvos, and into the world, until he sees in it only G-dliness, “the power of the Creator in the created.”

ד״ה זאת חוקת התורה אשר צוה · 5746 · ש"פ צו, פ' פרה, ה'תשמ"ו. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ו p. קכה
The Rebbe opens with the question raised in the maamarim of the Rebbeim, beginning with Likkutei Torah: the red heifer is called a chukah because it has no rational reason. Shlomo said of it, “I said, I will become wise, but it is far from me.” Yet it is a single statute, so why is it called “the statute of the Torah” and not “the statute of the heifer”? He adds two further questions. First, the mitzvah holds two opposites: the burning is an ascent from below to above, and the living water is a drawing-down from above to below. Second, how can a chukah, which is above every vessel (“you have no right to question it”), be drawn down “into a vessel”?
Following Likkutei Torah, the Rebbe explains that ratzo vashov is the whole of Torah and mitzvos. First comes the soul’s running upward, and in response the Torah is given from above, which is shov: the Torah is like water descending from a high place to a low one. Through this the purpose of creation is fulfilled, G-d’s desire for a dwelling below. That desire is above reason and even above will, which is why the matter is called a chukah. Drawing on the Frierdiker Rebbe’s maamar “Ki imcha mekor chaim” (5700), he adds that Israel stand above Torah through their free choice, which is rooted in G-d’s own essence. Because choice can go to the opposite side, the red heifer is also the repair of a wrong choice: the burning nullifies what is undesirable. And since “purity brings to holiness,” its completion is to transform the undesirable into holiness. This is shown by Parshas Parah leading directly into Parshas HaChodesh, the korbanos, Nissan and the Redemption.
The lesson: The undesirable matters are nullified and ultimately transformed into holiness. Studying these matters, and the laws of the korbanos in particular, brings near the actual offering of the korbanos in the Third Beis HaMikdash.

ד״ה זאת חוקת התורה גו׳ · 5748 · ש"פ חוקת, י' תמוז ה'תשמ"ח · ספר המאמרים תשמ״ח p. קפ
The Rebbe opens from the Alter Rebbe’s reading of chukas ha-Torah as “engraving” (chakikah). This is the level of Torah above the Written and the Oral Torah. Written letters and parchment remain two separable things, whereas engraved letters cannot be separated from the stone. The Rebbe carries this into a person’s service: a Jew’s bond with Torah and mitzvos should not be like ink on parchment, where the person and the mitzvah stay two things. The Torah should be engraved in the person himself, and even from the person himself. The power for this comes from the engraved letters of the Luchos, whose giving affected the whole world. It is therefore not far from a person, though it is great service. It stands out especially in a Hakhel year, when hearing the Torah from the king is as hearing it from the mouth of G-d, which is the true meaning of engraving.
He then takes up the Alter Rebbe’s point that the red heifer is “the statute of the whole Torah” because ratzo vashov is the inner content of all the mitzvos and the heifer displays it openly. The Rebbe ties this to the division of the mitzvos into negative commandments (ratzo, separation from the world) and positive commandments (shov, drawing into the world), rooted in “Anochi” and “Lo yihyeh lecha.” He adds that ratzo and shov are present within the burning itself: the burning, by fire that rises upward, is ratzo, while the ashes that survive are shov, a drawing-down into the world. That is why the ashes purify from the impurity of the dead and even nullify death itself. This will be complete in the Time to Come, when death will cease and only its good and ascent will remain. He compares this to the ascent from the lower to the upper Gan Eden. There the river of fire (nahar dinur) nullifies the earlier state, while the pillar is ascent alone.
The lesson: A Jew’s Torah and mitzvos should not remain like ink on parchment, two separate things. They should be engraved in him and come from his very self. The power for this has been given through the Luchos, so it is not far from anyone, especially in a Hakhel year.


Key concepts
	Ratzo vashov (running and returning)רצוא ושוב
	The two movements of the soul, from the Chayos of Ezekiel’s vision: ratzo, the longing to rise and be absorbed in G-d, which is fire in the heart and comes from Binah; and shov, the return to draw G-d’s light down into the world, which is water in the brain and comes from Chochmah. Every mitzvah is built on both.

	Engraved lettersאותיות החקיקה
	Letters cut out of the stone itself, as against ink added to parchment. They stand for the Torah in its root, wholly one with its source, above the Written Torah; chukah, “statute,” is read as chakikah, “engraving.”

	The power of desireכח המתאוה
	The bare capacity to want, the “simple matter” of the animal soul’s emotions. It is not evil in itself and is rooted in holiness, in “the face of the ox” of the Chariot; once its forbidden garments are burned away, like wood reduced to ashes, it can be turned to love of G-d.

	Iskafya and is’hapcha (subduing and transforming)אתכפיא ואתהפכא
	First the other side is subdued, by refusing it every thought, word and deed; then darkness itself is transformed into light, as the evil inclination too comes to love G-d.

	Living waterמים חיים
	Spring water that rises from a hidden source, and so the Torah, flowing from G-d, “the source of living water.” It must be put “in a vessel,” the practical mitzvos and the letters of the Torah.

	Worm Yaakovתולעת יעקב
	Israel’s strength, like the worm’s, is in the mouth: prayer and spoken words of Torah. It works only with self-nullification, “I am a worm and not a man,” and then G-d’s own words are in a person’s mouth.

	Tzivah as tzavta (commanding as joining)צוה מלשון צוותא
	“Commanded” read as “joined”: the encompassing light, sovev kol almin, the second Havayah of the verse, is bound to and drawn into the light that fills the worlds, memalei kol almin, the first.


Section 1 · ¶1–2
The questions, and the engraved letters
1וידבר הוי׳ וגו׳ זאת חקת התורה123 אשר צוה הוי׳ לאמר. וצ״ל דהא כתיב תחלה וידבר הוי׳ שהקב״ה הוא המדבר למשה זאת חקת4 התורה וא״כ מהו אשר צוה הוי׳ הל״ל [
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א ביאור ע״פ זאת חקת כו׳
An explanation on “This is the statute,” etc.
In “This is the statute of the Torah that Havayah commanded, saying,” the Name refers to Atik, and “commanded” (tzivah) means joining (tzavta): through the red heifer, the Torah’s “engraved” root in Keser is joined to lemor, Chochmah. The heifer’s ash, gathering every level of creation, is the soul’s upward “running,” and the living water from Keser is the “returning”; only this power from above Chochmah can turn the impure into pure.
The maamar in brief
The explanation opens with the Idra’s rule that two Names Havayah in one verse refer to Z’eir Anpin and to Atik. In “that Havayah commanded, saying,” the letters of the Name of Atik are joined to lemor, Chochmah, just as the Ten Commandments were bound to the Ten Utterances. The red heifer brings this about. All four levels of creation are gathered in it: the living heifer, the growing cedar and hyssop, and the scarlet worm, whose strength is in its mouth; and in their roots the order is reversed, for the letters, the “inanimate,” stem from Keser, above Chochmah. Burning frees the sparks of Tohu in kelipas nogah from their evil, as a person burns away worldly desire until the animal soul’s will becomes love of G-d. The living water put on the ash, the “running,” is the “returning” of Torah study, drawn from Keser, and the ash stays upon the water so that the running is not extinguished. The scarlet worm, the speech of Torah and prayer rooted in Atik, which has no “back,” denies the kelipos their nourishment. “Statute” means engraving: the Torah is engraved in Keser and written in Chochmah and Binah. Only from Keser, the Only One, can the impure become pure; so Moshe’s face paled until the red heifer.

Outline
	1Two Names, and the meaning of “saying”The first Havayah is Z’eir Anpin and the second Atik. Lemor is Chochmah, amirah, the inner saying above the dibbur of Binah, as in the Maggid’s reading of the Ten Commandments; “commanded” is “joining,” and the letters of a higher world become the source of Chochmah below.¶1–3
	2Inanimate, growing, living and speakingEach higher level includes the lower. In the soul, letters are inanimate, emotions growing, intellect living and Keser, the source of speech, speaking; above, the letters are “stones” and Z’eir Anpin the growing, which the cedar and hyssop span. In their roots the order is reversed: the letters come from Avira and Radla, above Chochmah.¶4–12
	3The ash, the left line and kelipas nogahThe ash is mayin nukvin from every level and the living water mayin duchrin: ratzo vashov. The external forces feed from the left line; the heifer, the feminine of nogah, is prepared outside the camp, its blood sprinkled toward the Holy of Holies and its body burned, leaving its essence, the sparks of Tohu, as parah becomes efer.¶13–19
	4Burning the animal soul’s desiresThe animal soul’s emotions are stripped of worldly desire until its very will becomes love of G-d, “with both your inclinations,” higher than the good inclination. Then comes the “returning,” the living water of Torah study in the vessels of its letters, while the ash stays on top so the fire is not quenched.¶20–23
	5The scarlet wormTola, by letters and number linked to the daily offering and the forty-two-letter Name, is a power of Gevurah that separates holiness from impurity. Its strength is the mouth: prayer and Torah spoken, rooted in Keser, the “uplifted hand.” Holy pride arouses “He is highly exalted,” the face of Atik, from which the proud and Pharaoh, who draw only from the “back,” cannot receive.¶24–32
	6Engraved letters and written lettersChukas means engraving. Keser is like letters engraved in a gem, one with the Infinite Light and only slightly dimmed; Chochmah and Binah are like ink letters that hide the parchment, the Written Torah of black fire on white fire. Through the heifer the engraved root is revealed in the Written Torah, which is why Shlomo said, “it is far from me.”¶33–40
	7A pure thing out of an impure oneChochmah can only sort good from evil; turning the impure into pure, as with the impurity of death from the breaking of the vessels, needs Keser, the Tree of Life and the Only One. So “wisdom” is Kodashim and “knowledge” Taharos, and Moshe’s face paled until the section of the heifer; closing references follow.¶41–46


Key concepts
	Ratzo vashov (running and returning)רצוא ושוב
	The soul’s yearning upward and its return to act below. The heifer’s ash is the running; the living water poured on it is the returning, through Torah study, without quenching the running.

	Amirah and dibbur (saying and speech)אמירה ודבור
	Amirah is the inner saying of the heart, in Chochmah; dibbur is spoken speech that reveals to another, in Binah. Lemor, “saying,” therefore points to Chochmah.

	Inanimate, growing, living, speakingדומם צומח חי מדבר
	The four kinds of creation, each containing those below it: in the soul, letters, emotions, intellect and the source of speech in Keser. In their roots the order is reversed.

	Kelipas nogah (the glowing husk)קליפת נוגה
	The realm between holiness and the impure kelipos, mixing good and evil, the root of permitted desire pursued for oneself. Its essence is the sparks of Tohu, freed by the burning.

	Mayin nukvin and mayin duchrin (feminine and masculine waters)מיין נוקבין ומיין דוכרין
	The ascent from below that arouses a response, and the flow that comes down in reply: here the ash and the living water.

	Engraved letters and written lettersאותיות החקיקה ואותיות הכתב
	Engraved letters are of the stone itself; written letters are ink, foreign to the parchment and hiding it. Keser is the first, Chochmah and Binah the second.

	Atik, all faceעתיק
	The innermost level of Keser, which has no “back” at all, so the kelipos, which draw only from the back, receive nothing from it.


Section 1 · ¶1–3
Two Names, and the meaning of “saying”
1א ביאור ע״פ זאת חקת1 כו׳. הנה מבואר באדרא (קל״ח ע״ב) שבכל מקום שנמצא שם הוי׳ ב׳ פעמים בפסוק אחד
1. An explanation on “This is the statute of,” etc. Now, it is explained in the Idra (138b) that wherever the Name Havayah is found twice in one verse,
This maamar is a biur, a further explanation of the maamar before it in Likkutei Torah (Chukas 56a), which opens with the same verse, asks why it says “that Havayah commanded,” and reads chukas as “engraving.” It begins with a rule from the Idra Rabba of the Zohar about the Name Havayah written twice in one verse.


הפי׳ הוא דהשם הראשון הוא בז״א והב׳ הוא בעתיק2 ואע״ג [
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ויקחו אליך פרה אדומה
“And they shall take to you a red heifer” (Numbers 19:2)
The laws of the red heifer trace two spiritual movements: burning reduces the harsh Gevuros of nogah to their root in bittul, and the living water of Chochmah’s source is drawn onto that root. Sanctifying the water raises the refined Gevurah to its source, which needs Daas; sprinkling drives off the impure, which needs the masculine strength of the emotive attributes. That is why a woman, who has Daas, may sanctify but not sprinkle, and a minor, who lacks Daas, may sprinkle but not sanctify.
The maamar in brief
The Mishnah rules that anyone, even a woman, may sanctify the water of the red heifer except a minor, while for sprinkling it is the reverse. The Alter Rebbe explains why. The heifer purifies from the impurity of the dead, the spirit of impurity of the three wholly impure kelipos, which have no life of their own and receive it through kelipas nogah, half good and half evil. Parah is par-hei: the five Gevuros that divide the simple voice into letters, “sweetened” and arousing bittul above, harsh in nogah, where division becomes separate existence. Burning the heifer leaves only efer, par with an alef, Gevurah in its root, and the forces of impurity scatter. Living water, the source of Chochmah that comes “from nothing,” is put onto these ashes. Sanctifying raises nogah’s refined Gevurah to that source and needs Daas, which a woman has, a Daas rooted in the Gevuros; sprinkling drives off impurity and needs the strength of the emotive attributes, which a minor has, since the kelipos too lack Daas. Cedar, hyssop and crimson thread are the channels that join the highest level to the lowest.

Outline
	1The questionA woman may sanctify the water but not sprinkle it, and a minor may sprinkle it but not sanctify it. The heifer removes the spirit of impurity of the three wholly impure kelipos, which sustain all that the Torah forbids and are “dead” because they have no life of their own.¶1–2
	2Parah: the five GevurosParah is par-hei, the five Gevuros that divide the voice into letters, in human speech and in G-d’s speech (Malchus) and thought (Binah). Above, the Gevuros are sweetened and arouse bittul, so the many levels stay united; in nogah they are harsh, a complete concealment that produces separate existence and lets the impure kelipos draw life.¶3–5
	3Kelipas nogahNogah is half good and half evil, and even its good is a “husk” because it is felt as yesh; the impure kelipos receive through its evil half. Yet nogah can be refined into complete bittul and rise into holiness. The heifer, Nukva receiving from “the face of the ox,” embodies nogah’s exceedingly harsh Gevuros.¶6–7
	4Burning to ashesFire separates a compound and leaves only its essential element. So the burning leaves only efer, par with an alef: Gevurah in its root, the source of speech still in bittul, before it became yesh, and with that “all the workers of iniquity shall be scattered.”¶8
	5Living waterWater is Chochmah and living water its source, the tala divdolcha, from which wisdom comes “from nothing.” Because the beginning is wedged in the end, this source appears below, in springs that rise from the earth and in the earth’s endless power to grow.¶9
	6Sanctifying and sprinklingLiving water on the ashes draws bittul onto the root of speech, and the impure lose their hold. Sprinkling extends this to the person; Malchus, the woman’s level, is where the external forces attach, so she cannot drive them off, while the minor’s emotive attributes can, since the kelipos also lack Daas. Sanctifying raises nogah’s Gevurah to the hidden brain and needs Daas, which the minor lacks and the woman has, a Daas from the Gevuros (kal-hei).¶10
	7Cedar, hyssop and crimson threadTo join Chochmah’s bittul to nogah’s ashes, the cedar (the emotive attributes within Chochmah, the large vav, Tiferes) and the hyssop (the small vav, the “drop” of Yesod) are bound by the crimson thread, the Gevuros that draw the flow down; the Ramaz reads the three as Daas, Tiferes and Yesod.¶11


Key concepts
	Kelipas nogah (the glowing husk)קליפת נוגה
	The intermediate realm, half good and half evil, through which even the wholly impure kelipos receive life; its good can be refined and rise into holiness, yet as long as it is felt as yesh it remains a husk.

	The three impure keliposשלש קליפות הטמאות
	The “stormy wind, great cloud and flashing fire” of Yechezkel’s vision: forces wholly without good that sustain everything the Torah forbids; they are “dead” because they have no life of their own.

	The five Gevuros (restraints)ה׳ גבורות
	The powers of limitation that divide the simple voice into letters. Above, in Binah, they are sweetened and arouse bittul; in nogah they are harsh and conceal, producing separate existence. They are the hei of parah.

	Yesh and bittulיש וביטול
	Yesh is the sense of being a self-standing “something”; bittul is self-nullification before G-d. Division with bittul remains unity, as with the “host of heaven”; division with yesh is separation.

	Living water (mayim chaim)מים חיים
	Spring water, which stands for the source of Chochmah, the hidden level above it from which wisdom emerges “from nothing to something.”

	Daas (knowledge)דעת
	The faculty of felt recognition and connection, rooted as high as Keser. It is what nullifies the yesh into ayin, what the kelipos lack, and what the raising of the Gevuros in the sanctification needs.

	Mayin nukvin (feminine waters)מיין נוקבין
	The upward striving from below that rises to its source; here, the refined Gevuros of nogah raised to the living water of the hidden brain.

	The large vav and the small vavו׳ רברבא וו׳ זעירא
	Tiferes and Yesod, the cedar and the hyssop, “body and covenant”: the large vav draws bittul down from above, and the small vav carries a mere “drop” of it into created beings.


Section 1 · ¶1–2
The question
1ויקחו אליך פרה1 אדומה.2 איתא במשניות פ״ה דמסכת פרה ומייתי לה ביבמות (פרק ח׳ דע״ב ב׳ וביומא ד׳ מ״ג) הכל כשרים לקדש מי חטאת34 אפילו אשה חוץ מחרש שוטה וקטן5.
“And they shall take to you a red heifer.” It is stated in the Mishnah, chapter 5 of Tractate Parah, and it is brought in Yevamos (chapter 8, 72b, and in Yoma, folio 43): “All are fit to sanctify the mei chatas (the water of purification), even a woman, except for a deaf-mute, a person of unsound mind, and a minor.”
The maamar opens with the verse that introduces the red heifer and then cites the Mishnah’s rule about who may perform the “sanctification”: joining the heifer’s ashes with living water to make the water of purification (mei chatas). Anyone may do it, even a woman, except a deaf-mute, a person not of sound mind, and a minor; the same ruling is quoted in the Talmud in Yevamos and in Yoma. The Kehot edition dates this discourse to 5570 (1809–1810) and notes that the Mitteler Rebbe later expanded its explanation (Maamarei Admur HaEmtza’i, Bamidbar, p. 1383).


ולענין הזאה הוא איפכא שהקטן כשר להזות ואשה פסולה וכדאיתא במשניות סוף פרק בתרא דפרה הכל כשרים להזות חוץ מטומטום ואנדרוגינוס והאשה6 כו׳ יעו״ש [
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תוספת ביאור מעט ע״פ ויקחו אליך פרה כו׳
A brief additional explanation on “And they shall take to you a heifer” (Numbers 19:2)
The cedar, hyssop and crimson cast into the burning red heifer do two things at once: they draw down Chochmah and self-nullification from the holy attributes of Atzilus, and they refine the rigid, haughty “cedar” of Tohu that fell in the shattering of the vessels, binding it to humility so that it is rectified. That is why they are cast in neither before the burning nor after the ash, but while the heifer burns.
The maamar in brief
The earlier discourses explained the cedar and hyssop as a drawing down from Z’eir Anpin of Atzilus into the ash, the mayin nukvin. This addition proposes that the cedar also alludes to refining the emotions of the animal soul: the Midrash says that standing tall like a cedar brings tzaraas, and lowering oneself like the hyssop heals it. Following the Ramaz on the Zohar, “the cedars of Lebanon” are the attributes of Z’eir Anpin uprooted in Tohu and replanted in Tikkun; Tohu’s attributes were too intense to blend with their opposites, “hard as a cedar.” Binding the cedar to the humble hyssop with the crimson of the worm and burning them refines those attributes through self-nullification, so that they join the cedars planted through Chochmah. Hence they are cast in before the heifer becomes ash. The crimson worm has a counterpart in kelipah, perhaps unholy speech; when it burns away, the holy mouth of Israel, “you worm Yaakov,” is revealed, and the rectified cedar unites Tohu’s intense light with Tikkun’s bittul. Since both readings hold, the cedar is cast in mid-burning, between the refinement and the flow of the living water, though what was written earlier, as also in Iggeres HaKodesh, implies only a drawing down.

Outline
	1A cedar that needs refiningBesides drawing Chochmah and self-nullification from Z’eir Anpin of Atzilus into the ash, the cedar alludes to refining the animal soul’s emotions, since arrogance like a cedar brings tzaraas and humility like the hyssop heals it. On the Ramaz’s reading of the Zohar, “the cedars of Lebanon” are the attributes uprooted in Tohu and replanted in Tikkun, so there is a fallen cedar of Tohu, rigid and unable to blend with its opposite, that needs refining.¶1–2
	2Cedar, hyssop and the wormThe planted cedars are the attributes rectified through Chochmah, koach mah, the six extremities of Abba. Binding the cedar to the hyssop, humility, with the crimson worm and burning them refines Tohu’s attributes so that they join Tikkun; therefore they are cast in before the ash. The worm of kelipah, perhaps unholy speech, burns away and the holy mouth is revealed; the rectified cedar has the intensity of Tohu with the bittul of Tikkun; and the cedar, Yitzchak by gematria, is the Gevurah that repels impurity. Because the cedar both refines and draws down, it is cast in when the heifer bursts open, between the burning, a refinement of nogah, and the living water, a flow from Mocha Stima’ah.¶3
	3Refinement that draws downThe cedar and hyssop refine levels in nogah and so draw down “a cedar in Lebanon” of Atzilus, which is why they are cast in after the fire has caught most of the heifer and it has burst open, before it is fully burned. Yet what was written earlier, and so too Iggeres HaKodesh, implies they are only a drawing down from the holy attributes of Tikkun; further Zohar passages on the heifer are listed.¶4


Key concepts
	Tohu and Tikkunתהו ותיקון
	Tohu (Chaos) is the first, unstable order, whose attributes were so intense that each stood alone and none could blend with its opposite; Tikkun (Rectification) is the order in which the attributes are arranged in lines and include one another.

	The shattering of the vessels (sheviras hakeilim)שבירת הכלים
	The breaking of Tohu’s vessels, whose fragments fell to lower worlds; they need refining, and the cedar that needs refinement is what fell from Tohu.

	Refinement (birur)בירור
	Separating the holy root from what is unholy and raising it into holiness; here the burning of the heifer, the cedar and the crimson worm all serve it.

	Koach mahכח מה
	Chochmah read as “the power of what”: the power of self-nullification, through which the attributes were rectified as “the cedars of Lebanon which He planted.”

	Inter-inclusionהתכללות
	Each attribute including its opposite, the mark of Tikkun; the rectified cedar of Tohu keeps its intense light while gaining this blending.

	Nogahנוגה
	The kelipah in which good and evil are mixed and which can be refined; the burning of the heifer refines its Gevuros.

	Mayin nukvin (feminine waters)מיין נוקבין
	The arousal that rises from below to call down a flow from above; the ash of the heifer stands for it.

	Mocha Stima’ah (the hidden brain)מוחא סתימאה
	A hidden level within Keser, in which the Gevurah of Atik is enclothed; the living water and the hard hairs of the supernal beard derive from it.


Section 1 · ¶1–2
A cedar that needs refining
1תוספת ביאור מעט ע״פ ויקחו אליך פרה1 כו׳
A brief additional explanation on the verse “And they shall take to you a heifer,” etc.
This short discourse adds to the explanation of the red heifer given in the preceding discourses. Its subject is the cedar wood, hyssop and crimson wool that the kohen casts into the burning heifer (Numbers 19:6).




2הנה לפי המבואר מכ״ז [
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ויקחו אליך פרה אדומה תמימה אשר אין בה…
“And let them take to you a red heifer, perfect” (Numbers 19:2)
Pesach is G-d’s love leaping over every order to reach us, and it calls a person to answer in kind: to leave his own “Egypt” at once, beyond reason, through faith that all is as nothing before G-d. Parshas Parah is read before Pesach because the heifer purifies one who is still bound to his cravings and brings him “to you,” to Moshe, so that everything is done with Daas.
The maamar in brief
The Midrash reads the red heifer as the exiles, beginning with Egypt, and “to you” as Moshe, who is Daas: a person must bring himself out of the ways of Egypt to Daas. Why is Parshas Parah read only before Pesach? Pesach is named for G-d’s “passing over,” His leaping over the mountains in the Song of Songs: a drawing-down that passes beyond intellect and the chain of cause and effect. Pesach is love, the Congregation of Israel’s plea “Let Him kiss me,” the cleaving of spirit to spirit through thought, speech and action, in Torah, prayer and charity. The body hides this love, but faith that G-d creates something from nothing, so that the worlds made by His speech are as nothing before Him, brings a person out of Egypt with abandon and self-sacrifice. He too should leap, not climb level by level. Death, a fall, comes only through sin, and the heifer, a low level, purifies from it; eating and drinking like an animal, without Daas, can lead to sin, so one still in Egypt needs extra fences, as with chametz. Through the heifer’s ash, cedar and hyssop, and the source of living water, he is brought “to you,” to Moshe, who is Daas.

Outline
	1The heifer and the exilesThe Midrash reads the verse’s words as the kingdoms that ruled Israel, beginning with the exile of Egypt. “To you” means that a person brings himself out of the ways of Egypt to the level of Moshe, which is Daas.¶1
	2Pesach: the love that leapsWhy is Parshas Parah read only before Pesach? Pesach is G-d’s leaping over the mountains, and it is love: the plea “Let Him kiss me,” the cleaving of spirit to spirit in thought, speech and action. The body hides this love; faith that all is as nothing before G-d, whose speech alone is enclothed in the worlds, brings a person out of Egypt with abandon and self-sacrifice.¶2
	3Leaping out of one’s place; why the heiferOne who is far from G-d returns “from there” by leaping beyond reason, as G-d leaps to us, for the world was created for his sake. The heifer, a low level, purifies from death, a fall that comes through sin, to which animal-like eating and drinking can lead; one still in Egypt needs extra fences, as with chametz, and so Parshas Parah precedes Pesach and leads to love.¶3
	4The rite of the heiferThe heifer is burned to ash; cedar and hyssop, two opposite qualities, are taken; the hyssop is dipped in the source of living water; and all is brought “to you,” to Moshe, so that everything is done with Daas. This is “And I will sprinkle pure water upon you.”¶4


Key concepts
	Daas (knowledge)דעת
	Knowledge that binds a person to what he knows. Moshe stands for Daas, and the aim of the heifer’s purification is that everything a person does, even eating and drinking, be done with Daas and not like an animal.

	Leaping (Pesach)מדלג על ההרים
	G-d’s “passing over” is a leap beyond the orderly chain of cause and effect and above intellect. It is how His drawing-down reaches the lowly world, and the model for a person’s own return.

	The cleaving of spirit to spirit (isdabkus rucha berucha)אתדבקות רוחא ברוחא
	The meaning of the kiss in “Let Him kiss me”: a person’s thought, speech and action joined with G-d’s thought, speech and action, through Torah, prayer and charity.

	Something from nothingיש מאין
	Because G-d creates the worlds from nothing through His speech, which is only an intermediary garment, all the worlds are as nothing before Him. This faith is what frees a person from Egypt.

	Abandon (hefkerus)הפקרות
	Giving oneself over, money and all, beyond reason and calculation: the self-sacrifice of “with all your soul,” said twice every day.

	Death as a fallמיתה היא נפילה
	Death in the inner sense is a fall and a screen between a person and his Father in Heaven. It comes only through sin, to which eating and drinking like an animal, without Daas, can lead; and the heifer, itself of a low level, purifies from it.


Section 1 · ¶1
The heifer and the exiles
1ויקחו אליך1 פרה2 אדומה תמימה אשר אין בה מום אשר לא עלה עליה עול.
“And let them take to you a red heifer, perfect, in which there is no blemish, upon which no yoke has come.”
The maamar opens with the Torah’s command about the red heifer, whose ashes, mixed with water, purified one who had become impure through contact with the dead. The Alter Rebbe will read the verse word by word, and above all its words “to you,” addressed to Moshe.


פי׳ במדרש3 פרה זו גלות מצרים כמ״ש עגלה יפיפיה מצרים4 אדומה זו מלכות בבל567 הנקרא רישא דדהבא8 תמימה זו מלכות מדי9 כו׳10
It is explained in the Midrash: “heifer”: this is the exile of Egypt, as it is written, “Egypt is a very fair heifer”; “red”: this is the kingdom of Babylon, which is called “the head of gold” (reisha dedahava); “perfect”: this is the kingdom of Media, etc.
The Midrash reads the verse’s words as the kingdoms that ruled over Israel: the heifer is the exile of Egypt, which the prophet calls “a very fair heifer”; “red” is Babylon, the golden head of the statue in Nevuchadnetzar’s dream; “perfect” is Media. The “etc.” stands for the rest of the Midrash, in which “no blemish” is Greece and “no yoke” is Edom. The Midrash is the Pesikta on the red heifer (Pesikta DeRav Kahana 4:9), and the Zohar (Pekudei, 2:237a) reads the verse the same way.


ופי׳ ויקחו אליך דייקא שיוציא את עצמו ממעשה מצרים כו׳ אל בחי׳ משה דהיינו הדעת.
And the meaning of “and let them take to you,” “to you” precisely, is that one should bring himself out of the deeds of Egypt, etc., to the level of Moshe, that is, Daas (knowledge).
The words “to you” are taken precisely: the heifer is brought to Moshe, and Moshe stands for Daas, the knowledge that binds a person to what he knows. So the verse asks a person to bring himself out of the ways of Egypt, which the maamar will later identify with bodily cravings, up to the level of Daas.




Section 2 · ¶2
Pesach: the love that leaps
2ולהבין זה מפני מה תקנו שיקראו11 פרשה פרה1213 קודם הפסח כדי שיטהרו כל ישראל לעשות הפסח בטהרה ולמה לא תקנו ג״כ קודם שארי רגלים שיש שם ג״כ קרבנות.
And to understand this: why did they institute that Parshas Parah be read before Pesach, so that all Israel would purify themselves to bring the Pesach [offering] in purity, and why did they not institute [it] also before the other pilgrimage festivals, where there are also offerings?
On a Shabbos shortly before Pesach the Torah’s section on the red heifer is read as Parshas Parah, so that all Israel would purify themselves in time to bring the Pesach offering in purity. The Alter Rebbe asks why no such reading was instituted before Shavuos and Sukkos, which also had offerings that required purity. In the Torah, the ashes of the red heifer, mixed with spring water, were sprinkled on the third and seventh days on a person who had become impure through contact with the dead, and until then he could not take part in the offerings. The maamar will explain this purification from death as the soul’s purification for the love of Pesach.


להבין זה מ״ש ואמרתם זבח פסח הוא14 לה׳ אשר פסח וגו׳, ולכאורה קשה למה צריך לפסוח והלא לפניו ית׳ הכל גלוי,
To understand this, [consider] what is written, “And you shall say: It is a Pesach offering to Havayah, who passed over,” etc. At first glance this is difficult: why must He pass over? Is not everything revealed before Him, may He be blessed?
To answer, he begins with the verse that names the offering: G-d “passed over” the houses of Israel in Egypt. Since everything is revealed before Him, He did not need to skip over anything to tell them apart, so the “passing over” must mean something deeper, which the Song of Songs explains.


אלא הענין כי הוא כמ״ש קול דודי הנה זה בא15 מדלג על ההרים מקפץ על הגבעות16 ענה דודי ואמר לי קומי לך רעיתי יפתי ולכי לך17
Rather, the matter is that it is as is written, “The voice of my beloved! Behold, he comes, leaping over the mountains, skipping over the hills”; “My beloved spoke up and said to me: Arise for yourself, my love, my fair one, and go for yourself.”
The answer is that G-d is as the Song of Songs describes the beloved: he comes leaping over mountains and skipping over hills to reach his bride, and then calls her to arise and go. Pesach, “passing over,” is this leaping, a coming that does not go step by step.


פי׳ שלש רגלים הם ג׳ מדות פסח אהבה18 כמו שאומרים בשיר השירים ישקני מנשיקות פיהו1920 וגו׳ פי׳ שכנס״י [
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והזה הטהור על הטמא ביום השלישי וביום השביעי
“And the pure one shall sprinkle upon the impure one on the third day and on the seventh day” (Numbers 19:19)
The impurity of death is removed on the third and seventh days because they are the levels of Yaakov and David: Tiferes, which reaches up to the great mercy of Keser that revives the dead, and Malchus, the servant’s bittul beyond reason, which draws from Keser, where nothing dies or changes.
The maamar in brief
The red heifer’s water is sprinkled on the third and seventh days. The Alter Rebbe begins with the third day of the Resurrection, “On the third day He will raise us up.” The dead are revived with great mercy, the dew that is the source of the Thirteen Attributes of Mercy. Tiferes, Yaakov’s attribute of mercy and the third, is the middle bar that reaches up to Keser; so too the eagle’s wings, mercy for the soul that has descended, carry Israel “to Myself.” In the Time to Come the inner dimension of Atik Yomin, above the shattering, will be revealed: the “far” level that Avraham saw on the third day and that Shlomo found in the red heifer. Teshuvah, burning away evil thoughts, draws life from this far level to the soul that is dead in worldly vanities. The seventh day is Malchus, David, “My servant”: the servant’s bittul beyond reason reaches Keser, the Malchus of the Infinite One, which does not change. Death comes from the shattering in Daas; Chochmah and Keser are life. So Yaakov “did not die” and David “lives and endures,” and on their two days the impurity of death is removed.

Outline
	1The third day: great mercy and the ResurrectionHoshea’s “third day” of the Resurrection is the great mercy that revives the dead, the dew that is the source of the Thirteen Attributes of Mercy. Tiferes, Yaakov’s attribute and the third, is the middle bar that reaches up to Keser; the eagle’s wings, mercy for the soul that has descended, bring Israel “to Myself.”¶1
	2What is “far”: Atik Yomin, the red heifer and teshuvah“We shall live before Him” is the future revelation of the inner dimension of Atik Yomin, above the shattering and the rectification. Avraham saw it “from afar” on the third day, through Yaakov, and Shlomo found the red heifer “far from me.” Teshuvah too draws from Keser, which is “far,” and yet “the thing is near to you.”¶2–3
	3The heifer’s ashes: teshuvah revives the soulThe ashes stand for teshuvah, which burns away evil thoughts and draws living waters from the far level to the one who has come near. A soul bound up in worldly vanities is like the dead, and the sprinkling on the third day is the arousal of great mercy that revives it.¶4
	4The seventh day: Malchus, David and the servantThe seventh day is Malchus, David, the seventh of the Ushpizin, who was its chariot because he was G-d’s servant. Through being servants Israel becomes truly “Mine”: the servant’s bittul beyond reason draws from Keser, the Malchus of the Infinite One, where no change applies.¶5–6
	5Death and life: Yaakov and David do not dieThe impurity of death comes from the shattering of the vessels, the kings of Tohu, in the realm of Daas and the Tree of Knowledge, while Chochmah is the Tree of Life and Keser the Life of life. Bittul above Daas draws this life down, so David “lives and endures” and Yaakov “did not die”; therefore the purification comes on the third and seventh days.¶7–8


Key concepts
	Great mercy (rachamim rabim)רחמים רבים
	Mercy from the level of Keser, the source of the Thirteen Attributes of Mercy, with which G-d revives the dead; it is the dew of resurrection.

	The middle barבריח התיכון
	The bar that ran through all the boards of the Mishkan; in the Zohar it is Yaakov and his attribute Tiferes, which joins both sides and reaches up to Keser.

	Atik Yominעתיק יומין
	The “Ancient of Days,” the inner level of Keser, above the shattering of the vessels and their rectification; its inner dimension will be revealed in the Time to Come.

	“Far” (rachok)רחוק
	What lies beyond comprehension: the level Avraham saw “from afar,” which Shlomo found in the red heifer, and from which teshuvah draws.

	The shattering of the vesselsשבירת הכלים
	The breaking of the seven kings of Tohu, who “died”: the root of the impurity of death, in the realm of Daas.

	The servantעבד
	Complete self-nullification (bittul) without reason or understanding; it reaches Keser, the Malchus of the Infinite One, and makes Israel truly “Mine.”

	The Malchus of the Infinite Oneמלכות דאין סוף
	Keser as the kingship of the Infinite One itself, above Chochmah and Binah, where no change applies.


Section 1 · ¶1
The third day: great mercy and the Resurrection
1והזה הטהור על הטמא1 ביום השלישי וביום השביעי. הנה בתח״ה [
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ויעש משה נחש נחשת וישימהו על הנס והיה…
“And Moshe made a copper serpent and set it upon the pole” (Numbers 21:9)
Every evil and affliction lives from a root that is good, as the harlot in the Zohar’s parable serves the king who sent her. The copper serpent was raised on a pole so that, looking upward, Israel would see even the serpent in its root, not separate from G-d, and then no evil descends from above; fervent prayer does this work, refining the body, and is needed more as evil grows.
The maamar in brief
The Mishnah teaches that the copper serpent healed only when Israel looked upward and subjected their hearts to their Father in heaven. Why, then, a serpent at all, and what is “looking upward,” when in prayer the eyes should look down? The Alter Rebbe answers from the soul’s descent: man was created to turn the bitter into sweet, which is possible because judgments are sweetened in their root. Every evil draws its life from good, as in the Zohar’s parable of the harlot whom the king sends to test his son, wishing only that he refuse her; only in its descent does it become real evil. So one who suffers should not judge by what he sees: the good is hidden in the beginning of the Name, Kah. Nachum Ish Gam Zu could even bring that good into the open. Prayer is the fire that refines the body like silver; the First Temple era needed none, the Second a short prayer, later generations ever more. The serpent was raised so that it would be seen in its root: Tiferes of kelipas nogah, bound to Tiferes of holiness, bringing peace above and below.

Outline
	1The questionsThe copper serpent healed, says the Mishnah, when Israel looked upward and subjected their hearts to their Father in heaven. Why was a serpent needed, and what is this looking upward, when in prayer the eyes should look down?¶1
	2The soul’s descent and the good root of evilThe soul comes into the body to turn the bitter into sweet; in the First Temple era, without prayer, this was the whole of the service. Judgments are sweetened in their root, for every evil lives from a good root, as in the Zohar’s parable of the harlot and the king’s son: the Satan and Peninnah acted for Heaven at the root, though below there is real evil.¶2
	3Suffering, Nachum Ish Gam Zu and the fire of prayerAfflictions are a hidden good from the beginning of the Name, Kah, not yet revealed. Nachum Ish Gam Zu raised them to ayin, where they could be changed. Prayer is the fire that refines the body like silver: the First Temple era needed only the offerings, the Second a short prayer, and later generations ever more fervent prayer, since the evil has grown.¶3–4
	4Why the serpent was raisedOnly Nachum could make the good visible below. The serpent was raised on a pole so that it would be seen in its root, not separate from G-d, and then no evil descends. Copper, which changes its hues, is Tiferes of kelipas nogah, raised to its root in Tohu and bound with Tiferes of holiness.¶5
	5Peace above and belowThrough Tiferes of holiness the gevuros are sweetened in the chasadim, making peace in the household above; peace then descends to the chambers of Beriah, Yetzirah and Asiyah and even to nogah, through the copper serpent, but only when Israel look upward and give their hearts to their Father in heaven.¶6


Key concepts
	Turning the bitter into sweetמהפך מרירו למתקא
	The Zohar’s phrase for the service for which man was created: transforming harshness and evil into good by bringing them back to their root.

	Judgments sweetened in their rootהדינין נמתקים בשרשן
	Harsh judgments lose their harshness when they are brought back to their source, which is good.

	The harlot and the king’s sonמשל הזונה עם בן המלך
	The Zohar’s parable: a king sends a harlot to test his son, while her true wish is that he refuse her. So the forces of evil draw their life from G-d and, at their root, serve His will, though in their descent they become real evil.

	Mikla dakik (“fine food”)מיכלא דקיק
	Suffering seen as G-d’s life-force in its finest, hidden form: a good that has not yet come into revelation.

	Gam zu (“this too”)גם זו
	Nachum’s saying, “This too is for the good,” and the drawing of hidden good (gam) down into revealed, perceptible good (zu).

	Kelipas nogahקליפת נוגה
	The husk that holds both good and evil. The copper serpent is its Tiferes, which can be raised to its root and joined to holiness.

	Tiferes (beauty)תפארת
	The harmonizing attribute through which the gevuros are sweetened in the chasadim, bringing peace above and below.


Section 1 · ¶1
The questions
1ויעש משה נחש נחשת12 וישימהו על הנס והיה אם נשך הנחש את איש והביט אל נחש הנחשת וחי.
“And Moshe made a copper serpent and set it upon the pole; and it was, if the serpent had bitten a man, he would gaze at the copper serpent and live.”
The maamar opens with the verse in Bamidbar: when the people in the desert were bitten by serpents, Moshe set a serpent on a pole, and whoever had been bitten looked at it and lived. Moshe made it of copper (nechoshes), a word that echoes nachash, “serpent” (the Midrash calls this a play on words in the holy tongue, Bereshit Rabbah 31:8); the maamar will explain the copper later.


ואיתא במשנה (ספ״ג [
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אז ישיר ישראל את השירה הזאת עלי באר…
“Then Israel sang this song: Spring up, O well” (Numbers 21:17)
The soul is a well: its waters come down from above through Gan Eden, and in the body they spring up again from below, and this rising, through physical mitzvos, Torah and teshuvah, reaches higher than the flow that came down. To open the well a person must dig and delve away what hides the soul’s love, a work done by the “princes,” the Patriarchs and above all Yaakov, and begun by an arousal from above.
The maamar in brief
Israel’s Song of the Well is read as the song of the soul. The well is Knesses Yisrael, the source of the souls: like water that comes from the rivers above through the earth, the soul descends through the higher and lower Gan Eden, where it is a “fountain of gardens,” and in the body becomes “a well of living waters” that springs up from below. Through the physical mitzvos, whose root is highest because they descend lowest, a person waters Gan Eden with the souls’ delight, in an inner and an encompassing mode, like the food and the clothing given in charity. The well that rises from below, like the return of the penitent, is higher than the river that flows down. To open it one must dig away coarse clods and delve away fine sand, subduing the sitra achra in the forbidden, the permitted and the mitzvos. This is done by the princes, chiefly Yaakov, whose voice of Torah rules over concealment and whose compassion reveals Avraham’s love. The living waters are a steady love rooted in Chochmah and Torah, and all of it begins with an arousal from above, which we ask for in prayer.

Outline
	1The soul as a wellThe well is Knesses Yisrael. Like well water that comes down from the four rivers through the veins of the earth and springs up again, the soul comes down through the higher and lower Gan Eden, a “fountain of gardens,” and in the body becomes “a well of living waters” that rises from below upward.¶1
	2Watering Gan Eden through the mitzvosAdam was placed in Gan Eden to work it with the positive commandments and guard it with the prohibitive ones, and working a garden is watering it. Gan Eden is the souls’ delight in comprehending G-d, who is hidden in Himself; it is drawn down by the physical mitzvos, whose root is highest because they descend lowest, and by every mitzvah in thought, speech and action, which correspond to Beriah, Yetzirah and Asiyah.¶2–4
	3Inner and encompassing lightThe revelation comes in an inner mode and an encompassing mode, like the food and the clothing given in charity. “Delight upon Havayah” is the inner mode, in which the soul’s mind encompasses what it grasps, as the Seraphim stand “above”; the encompassing mode is a flash of lightning, and in Gan Eden it is the soul’s garment, “the glory of Havayah shall gather you in.” Below, the revelation becomes the well of a person’s love of G-d.¶5–8
	4Life in the body and the higher wellLife in the body is only a passage; the soul is here to be refined like water passing through soil, through the practical mitzvos and the mastery of the G-dly soul over the animal soul. A gloss finds a fountain and a well in the soul itself, contemplative prayer watering Torah study and the returning light of teshuvah. The well that springs from below is higher than the river from above, like the penitent over the perfectly righteous, and it is the water that came from the rock.¶9–10
	5Digging and delving; Yaakov the princeDigging removes coarse clods and delving removes fine sand: subduing the sitra achra in the forbidden, the permitted and the mitzvos, with a broken heart and without attachment even to permitted things. The princes who dig are the Patriarchs, above all Yaakov, who rules over Elokim, the Name of concealment, and over angels, because he is the body of the Torah, whose unity no angel shares. His compassion reveals Avraham’s love, and the order of prayer is built on this pattern.¶11–13
	6The living waters of TorahThe well yields living waters, a steady love beyond the passing fire of prayer: Avraham’s water-like kindness, received from Chochmah and bittul. It is revealed through Torah, which is like sight and brings a love higher than the love born of hearing; the Torah’s waters flow from the well of the mitzvos and rise until even the “eastern sea” receives from them.¶14–16
	7G-d hears; the mechokek and the staffs; the arousal from aboveG-d, as the light that fills all worlds, “listens and hears” the Torah below, because it draws from the light that encompasses all worlds. The mechokek engraves the soul from without and within to make it a vessel through Torah and bittul; the staffs are those who support Torah, like Zevulun. Every rising from below needs an arousal from above first, Chochmah at the beginning, which we ask for in prayer, and ends in Chochmah at the end, the well from which living waters flow.¶17


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 אז ישיר ישראל את השירה הזאת · 5735 · ש"פ חוקת-בלק, י"ב תמוז, ה'תשל"ה · ספר המאמרים תשל״ד-ל״ה p. 416
The Rebbe opens with the plain meaning of the verse: Israel sang a song over a miracle done for the whole people. Following Rashi, the song was not over Miriam’s well itself, which they had from the start of the forty years. It was over the special rescue the well revealed. But Israel had already been rescued before, for example in the war with Amalek. So what was new here? The simple answer is that Amalek came before the Giving of the Torah and the well came after it. The Rebbe asks what this difference means. Since the world was created for Israel and for the Torah, there must also be a ‘well’ within Israel. This is Knesses Yisrael, the root of the souls, described in ‘a fountain of gardens, a well of living waters, and flowing from Levanon.’ At first the soul is a ‘fountain of gardens.’ It stands in Gan Eden in bittul, as in ‘before Whom I have stood.’ When it descends it becomes a ‘well,’ whose waters pass through the veins of the earth and so become clear and sweet. The Rebbe adds that living waters together with the ash can purify even the gravest impurity. When Moshe asked how it could be purified, G-d did not answer at that moment. In the same way the soul, through its descent, rises above even ‘the soul You gave me is pure,’ its state in Atzilus.
The Rebbe then asks how descent can add anything to a soul that was pure above and whose ‘thought preceded everything.’ He answers that the whole purpose of creation is G-d’s desire for a dwelling in the lowest realm. The verse ‘to work it and to guard it’ teaches that the main intent is fulfilling the mitzvos in this lowest world. This applies to every Jew, since each one is like Adam. It applies above all in the darkness of exile, and above all to mitzvos done in action and to the work of subduing the sitra achra (iskafya). Through this the soul reaches ‘flowing from Levanon’: lev nun, the thirty-two paths of Chochmah and the fifty gates of Binah, and higher still the supernal whiteness and the mazal. ‘Princes dug it’ means the mind ruling the heart, which digs down to the essence of the soul, like the Baal Shem Tov’s ‘land of desire’ full of hidden treasure. ‘Spring up, O well’ is the ascent gained through descent. ‘Sing out to it’ is the strength granted from above. Its plural form points to the sparks refined through the mitzvos. Working ‘in the midst of the earth’ brings the redemption and the ‘new song.’ The Rebbe ties this to the twelfth of Tammuz and the Previous Rebbe’s redemption. The maamar does not explicitly connect its account of descent and mitzvos to the Amalek contrast. One possible interpretation is that its emphasis on mitzvos in the lowest world bears on the contrast between Amalek before the Giving of the Torah and the well after it; the maamar does not say this work became possible only after the Giving of the Torah.
The lesson: The soul’s descent into a body, and above all the work of exile, is where its highest rise takes place. The maamar connects the mind’s rule over the heart with revealing the essence of the soul; separately, it connects the descent into the earth with the future redemption and the new song.


Key concepts
	Well (be’er)באר
	Water that comes down from above, passes through the earth and springs up again from below: the soul in the body and its service, which rises higher than the flow that came down.

	Fountain of gardens (ma’ayan ganim)מעין גנים
	The soul’s root, Knesses Yisrael, as it waters the higher and the lower Gan Eden; in the soul, the contemplation of prayer, the “river that goes out of Eden,” that waters Torah study.

	Knesses Yisraelכנסת ישראל
	The Congregation of Israel, the source of the souls of Israel, which gathers into itself the “Israel above.”

	Inner and encompassing light (pnimi and makif)פנימי ומקיף
	Two modes of revelation: what is grasped and held within the mind, like food, and what surrounds without being absorbed, like a garment or a flash of lightning.

	Digging and delvingחפירה וכריה
	Two stages of clearing the well: removing the coarse clods, what openly hides the love of G-d, and then the pebbles and fine sand, even attachment to permitted things.

	Living waters (mayim chayim)מים חיים
	A steady, unbroken love of G-d, Avraham’s water-like kindness, received from Chochmah and revealed through Torah, unlike the fiery love of prayer that passes.

	Mechokekמחוקק
	The “lawgiver” of the verse, read as one who engraves: the soul is engraved from without, by removing what hides, and from within, by becoming a vessel for the Infinite Light through Torah and bittul.

	Arousal from above and from belowאתערותא דלעילא ואתערותא דלתתא
	Every rising of the well from below needs a prior response from above, “Chochmah at the beginning,” and leads to a further one in answer to it, “Chochmah at the end.”


Section 1 · ¶1
The soul as a well
1אז ישיר ישראל1 את השירה הזאת עלי באר ענו לה באר חפרוה שרים כרוה2 כו׳. הנה באר נק׳ כנס״י [
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ביאור ענין עלי באר כו׳
An explanation of the matter of “Rise up, O well,” etc.
The “well” dug from below, the raising of mayin nukvin through our service, reaches higher than the “fountain” that flows down by itself: its sparks are rooted in Tohu, above Tikkun, and the lowest point stands closest to the light that encompasses all worlds.
The maamar in brief
The explanation opens with Etz Chaim on the feminine waters and with the Zohar’s question: how can a dug well give water to the flowing spring of Binah? The answer is that the mayin nukvin raised by prayer and mitzvos are sparks of Chochmah and Keser of Tohu, higher in their root than Tikkun. The Song of Songs praises Knesses Yisrael as “a fountain of gardens” and “a well of living waters,” and these match the Bahir’s two orders of Sefiros: direct light from above, which “we know,” and reflected light from below, in which Malchus is Keser and which “we do not know.” The fountain is Malchus as already refined, passing Binah’s flow to the gardens; the well is her feminine waters, which only our service can raise. The souls come chiefly from these waters, and once refined they surpass the masculine waters, as “a woman of valor is the crown of her husband.” Through the Bahir’s parable of the king who encircles his sons, the text shows why what is lowest, Malchus, Asiyah and the baal teshuvah, is nearest to sovev. In service, the well is the practical mitzvos and the fountain Torah study; the song draws power from the upper well so that the raising reaches “with all your might,” and the mitzvos are the “staffs” by which souls “walk.”

Outline
	1The high root of the feminine watersThe mayin nukvin are sparks of Chochmah of Tohu, lit by Keser of Tohu and higher than Chochmah and Binah of Tikkun; so the dug well can feed the spring of Binah.¶1–2
	2Fountain and well: the Bahir’s two ordersThe Ten Sefiros run from above to below (direct light) and from below to above (reflected light, where Malchus is Keser); the fountain of gardens is Binah’s flow, which reaches the worlds only through Malchus of Atzilus.¶3–4
	3Two aspects of MalchusThe fountain flows by itself; the well must be dug. Malchus as already refined is the fountain; her unrefined feminine waters, raised by our service, are the well.¶5–6
	4The souls and the feminine watersSouls are formed chiefly from the feminine waters, rooted in Sag, with the masculine waters of Mah adding bittul; the refinement moves through history down to the “feet,” and the refined waters, like goods weighed by a stone, are worth more than the weight.¶7–9
	5The king who encircles his sonsMeasured by the kav, Malchus is farthest; measured by sovev, the great circle, she is nearest. Hence the advantage of baalei teshuvah and of Asiyah, and why the order from below “we do not know,” like the moon that does not know its setting.¶9–15
	6The well in divine serviceThe well is the practical mitzvos, which raise physical things from kelipas nogah and are the ground on which the downward flow stands; the fountain is Torah study, with in-depth study as “living waters.”¶16–18
	7The song of the well“Sing to it” is the arousal from above; the princes who dig are the attributes of Abba and Imma and above all Yaakov, who masters the concealment of Elokim; the song draws power from the upper well, Binah, so that Malchus rises to “with all your might,” as on Shabbos, drawing down the Infinite Light itself.¶19–23
	8New light and the encompassing lightThe fountain is the constant union that sustains the worlds; the dug well, like the princes’ well beyond Miriam’s, draws truly new light and reaches the encompassing light.¶24
	9Walking, standing and the staffsAngels “stand” at the fixed level of yud-hei; souls “walk” beyond the Name Havayah. The mitzvos are the staffs that let the soul walk, and the staff, linked with the resurrection, draws from sovev, the source of the well of living waters.¶25–27


Key concepts
	Mayin nukvin (feminine waters)מיין נוקבין
	The arousal that rises from the receiver and calls forth the giver’s flow; here, the holy sparks of Tohu raised from the kelipos by prayer and mitzvos.

	Mayin duchrin (masculine waters)מיין דוכרין
	The flow from the giver, drawn from Chochmah of Tikkun (the Name Mah), which refines the feminine waters a second time and brings them bittul.

	Tohu and Tikkunתהו ותיקון
	The world of “chaos,” with abundant lights in vessels that shattered, and the rectified order with smaller lights in lasting vessels; the sparks of Tohu are higher in their root.

	Direct and reflected lightאור ישר ואור חוזר
	The Ten Sefiros from above to below and from below to above; in the reflected order Malchus is Keser.

	Fountain of gardens and well of living watersמעין גנים ובאר מים חיים
	The flow that comes down by itself and the water that wells up only when dug: Malchus as refined, and her feminine waters raised by our service.

	Kav and the great circle (sovev kol almin)קו ועיגול הגדול
	The line of light that runs from top to bottom, with above and below, and the encompassing light that surrounds all equally, closest to the lowest point.

	Sag and Mahס״ג ומ״ה
	Names of Adam Kadmon: Sag is the essence of its lights, the root of the feminine waters; Mah is a radiance from its “forehead,” the source of Tikkun.

	Those who walk and those who standמהלכים ועומדים
	Souls, who draw new light beyond the Name Havayah, and angels, who keep up the fixed renewal of creation from yud-hei.


Section 1 · ¶1–2
The high root of the feminine waters
1ביאור ענין עלי באר12 כו׳
An explanation of the matter of “Rise up, O well,” etc.
The heading names the subject of this explanation (biur): the words “Rise up, O well,” from the song Israel sang at the well in the desert (Numbers 21:17). The whole section reads the “well” as the raising of mayin nukvin, the arousal that rises from below.




2הנה מבואר בע״ח [
על כן יאמרו המושלים באו חשבון וגו׳ · Likkutei Torah · Parshas Chukas · Maamar 10

Likkutei Torah · Parshas Chukas · Maamar 10
על כן יאמרו המושלים באו חשבון וגו׳
“Therefore the rulers will say: Come to Cheshbon” (Numbers 21:27)
The soul comes down into the darkness of a body and this world because only here, by subduing the sitra achra through the practical mitzvos, can it reveal “His great Name,” the light that encompasses all worlds, within the very worlds that conceal G-d, something it never reached while standing before Him above. Those who rule over their inclination make this “reckoning of the world.”
The maamar in brief
The Talmud reads “Come to Cheshbon” as the reckoning of the world made by those who rule over their inclination. To explain it, and the teaching that answering “Amen, may His great Name be blessed” with all one’s strength tears up a sentence of seventy years, the Alter Rebbe asks why the soul descends into a body at all. He distinguishes two lights. The light that fills all worlds is the “soul” clothed in each “world” according to its rank; its pulse of ratzo and shov gives rise to time, and the worlds, olam from helem, conceal it. The light that encompasses all worlds, “His great Name,” is G-d’s own presence, equal in heaven and on earth, which no world can contain. Only through the practical mitzvos, and above all by pushing away foreign thoughts and so subduing the sitra achra, is it revealed within the worlds; this is the soul’s ascent and the tearing up of the sentence rooted in the evil of the animal soul’s seven attributes, each made up of ten. The rest of the verse is read as prayer and Torah study, the soul’s fire of love kindled from above, and the treading down of the arrogant wisdom of kelipah.

Outline
	1Why the soul descendsThe verse “Come to Cheshbon” and the teaching on “Amen, may His great Name be blessed” are set out. The soul stood before G-d before its descent and returns to Him after it, so what ascent does the descent bring? The answer begins with the two lights, the one that fills all worlds and the one that encompasses them.¶1–2
	2World, year, soul: the light that fills all worldsFollowing Sefer Yetzirah, the G-dly “soul” is clothed in each “world” according to its refinement, down to the mazal that makes the grass grow. Its constant ratzo and shov renews creation and is the root of time, “year.” The worlds are called olam from helem, “concealment,” hiding G-d’s light most of all in our physical world, until the new heavens and earth of the Time to Come.¶3–11
	3The light that encompasses all worlds and the purpose of the descentThe light that encompasses all worlds is G-d’s own presence, unchanged by creation and equal above and below, “holy in the heavens and on earth”: this is “His great Name.” The purpose of the soul’s descent is to reveal it within the worlds through the practical mitzvos, the positive ones drawing holiness down and the prohibitive ones subduing the sitra achra.¶12–15
	4Iskafya: subduing the sitra achraHeichalos of holiness and of kelipah stand opposite each other, and a person chooses his source of life. Pushing away a foreign thought subdues its source in the kelipos, the last and fullest concealment, and so “the glory of the Holy One, blessed be He, is exalted in all the worlds”: like a house lifted by its lowest beam, the light that encompasses all worlds is revealed. So a person should not lose heart over foreign thoughts, but turn his mind to contemplation and the words of prayer.¶16–22
	5“Amen, may His great Name be blessed” and the seventy years“His great Name” is the light that encompasses all worlds, the Name that was with G-d before creation; the response asks that it be revealed in all the worlds. The “sentence of seventy years” is the evil in the animal soul’s seven attributes of ten aspects each, and drawing down the light that is above time tears it up. This is what the rulers over their inclination achieve.¶23–25
	6The reckoning of the worldThe rulers reckon the purpose of the soul’s descent into concealment. The thicker the darkness, the greater the light needed, as a cellar needs more than a candle; so, through the soul, the lamp of G-d, the light of the Torah and the mitzvos must be increased in proportion to the darkness of this world, turning darkness into light.¶26–28
	7The city of Sichon: prayerThe city of Sichon is prayer, sichah, meaning both speech and a moving from place to place. Prayer moves G-d, Who is above will, to will the blessings of the Amidah, in response to the person’s own outpouring of soul. That outpouring comes from the nightly reckoning, “Come to Cheshbon,” which moves him away from his animal nature; the spoken words are the prayer’s building stones, and charity before prayer “establishes” it.¶29–35
	8The city of Sichon: TorahTorah study is also sichah: through its letters, like hairs that carry a glimmer of the mind, G-d’s unfathomable wisdom descends into practical laws. Torah scholars are the “builders” of the world.¶36–38
	9Fire from Cheshbon, flame from the city of Sichon“Its flashes are flashes of fire, a flame of Kah”: a flame’s blue light consumes the wick, as the G-dly soul transforms the animal soul into the love called ahavas olam, and its white light, ahavah rabbah, rests on it from above. The mitzvos (Cheshbon) draw the power from above to begin this; the Torah (Sichon) draws the white light, the Name Mah, and is a cleaving of spirit to spirit in both directions.¶39–45
	10Ar of Moav and the high places of ArnonMoav is the wisdom of kelipah, including excessive scheming for a livelihood, which dulls the mind to G-d’s greatness; the fire of mitzvos and Torah consumes it and even transforms it, as Ruth came out of Moav. Arnon is the Ark, the union of Chochmah and Binah in bittul, and its opposite, “the high places of Arnon,” is arrogance, which the bittul of the Torah treads down.¶46–48


Key concepts
	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	G-dly light clothed in each world as its “soul,” in proportion to that world’s refinement, and therefore concealed by the worlds.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s own presence, present within all the worlds but not grasped by them, equal in the highest and lowest places; in this maamar it is “His great Name,” shmei rabba.

	World, year, soulעולם שנה נפש
	Sefer Yetzirah’s three dimensions of creation: “world,” the bodies of all things; “soul,” the G-dly life-force in them; and “year,” time, which arises from the soul’s pulse of withdrawal and return.

	Olam and helemעולם – העלם
	A world is named for concealment: it hides G-d’s light, more and more as the worlds descend, most of all in our physical world.

	Iskafya and istalekאתכפיא סט״א, אסתלק יקרא דקוב״ה
	From the Zohar: when the sitra achra is subdued, the glory of the Holy One, blessed be He, is exalted in all the worlds; that is, the light that encompasses all worlds is revealed within the concealment.

	Sichahשיחה
	Prayer and Torah study, read both as speech and as hasachah, a moving from place to place: G-d moving down to will, and the soul moving away from its animal nature.

	Blue light and white lightנהורא תכלא ונהורא חיוורא
	The two hues of a flame: the blue light that consumes the wick is ahavas olam, the love that arises when the animal soul is transformed; the white light is ahavah rabbah, a love that comes from above.

	Koach mahכח מ״ה
	Holy wisdom, Chochmah, as bittul, “the power of ‘what’”; its opposite is the wisdom of kelipah, Moav, and the arrogance of “the high places of Arnon.”


Section 1 · ¶1–2
Why the soul descends
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ביאור ע״פ על כן יאמרו המושלים באו חשבון
An explanation on the verse “Therefore the moshlim say: ‘Come to Cheshbon’”
Cheshbon, “the reckoning of the world,” is the measured allotment of divine light through the Gevuros, the measuring line and Malchus, the divine speech; but the Torah, rooted in the supernal Chochmah itself, brings down a light from above the whole chain of worlds, and the mitzvos draw down what the Sages, speaking of charity, call a “great reckoning”: the transcendent light of “His great Name,” beyond all measure. Prayer, tzelosa, “inclines” that light down as Keser: this is “the city of Sichon,” read as sichah, prayer; and opposite it stands a “city” of speech drawn to the side of kelipah.
The maamar in brief
This Biur supplements the maamar on Numbers 21:27, which the Talmud reads as “Come, let us calculate the reckoning of the world.” The Zohar’s hidden reckoning is the measuring line, the Gevuros of Abba, which allot each world its measure of G-dliness according to how much Chochmah is revealed in it, Chochmah being the self-nullification in which alone the Infinite Light appears. This world, where Chochmah is most hidden, is where the Torah, the supernal Chochmah itself and “the parable of the Ancient One,” draws down a revelation from beyond the chain of worlds; the mitzvos do the same. Malchus, the divine speech, is called cheshbon: its combinations of letters divide the life-force into countless creatures. Charity’s “great reckoning,” however, draws the transcendent light, the 370 lights of “His great Name,” so that Israel are “beyond measure.” A person, too, makes two reckonings: a nightly accounting of his deeds, and contemplation of G-d’s greatness. “The city of Sichon” is prayer, tzelosa and sichah, which “inclines” the Infinite Light to become Atik Yomin and Keser, the indwelling of the Shechinah; opposite it stands the “city” of speech drawn to kelipah, which G-d’s word and Torah study bring down.

Outline
	1The hidden reckoningThe Zohar’s hidden reckoning, the measuring line and the Gevuros of Abba, allot each world its measure of G-dliness according to the degree of Chochmah, the level of self-nullification, revealed in it.¶1–3
	2Torah: the parable of the Ancient OneThis world, the deepest concealment, is where the Torah, the supernal Chochmah itself, draws down a revelation from beyond the chain of worlds. Read as “those who speak the parable,” the moshlim are those who engage in the Torah, the parable and garment of the Ancient One; the mitzvos do likewise.¶4–5
	3The reckoning of Malchus and the great reckoningMalchus, the divine speech, is cheshbon: through its combinations of letters the life-force divides into countless creatures, no two alike. Charity’s “great reckoning” draws down the transcendent light of “His great Name,” the 370 lights of the Sefiros, which itself holds ever-higher levels.¶6–7
	4Beyond number; two reckonings in serviceDrawn into Malchus, the great reckoning makes Israel “beyond measure.” In a person’s service there are two reckonings: the nightly accounting of one’s deeds, and contemplation of G-d’s greatness and of the mitzvos that draw down the Infinite Light itself.¶8
	5The city of Sichon: prayerPrayer, tzelosa, “inclining,” is “Yehi ratzon,” drawing down Keser: the Malchus of each higher level becomes the Atik Yomin and Keser of the level below, and this is the indwelling of the Shechinah. Disrupting a fellow’s prayer reverses it: “the Rock is moved from its place.”¶9–10
	6Sichah and its oppositePrayer is sichah, and G-d “turns” and “nods” in response. Opposite it is the “city” of letters drawn to kelipah, like the city of the Generation of the Dispersion, which G-d’s speech and a person’s Torah study bring down; “He tells man what his speech is.”¶11


Key concepts
	The reckoning of the world (cheshbono shel olam)חשבונו של עולם
	The Talmud’s reading of “Come to Cheshbon”; in the Biur, the measured allotment of divine light to each world, set by the Gevuros and the measuring line.

	The measuring line (kav hamidah)קו המדה
	What “weighs out” how much Chochmah, and so how much G-dliness, each level receives; the Raaya Mehemna’s “stone to weigh with,” the yud.

	The great reckoning (cheshbon gadol)חשבון גדול
	The drawing down, through the mitzvos, of the transcendent light, “His great Name,” beyond the measured order of Malchus. The Sages use the phrase of charity, where every perutah adds to it; the maamar applies it to all the mitzvos.

	The 370 lights (shin-ayin nehorin)ש״ע נהורין
	The many higher lights of the great reckoning: Chochmah, Binah and Daas of a hundred each (300, shin) and the seven lower Sefiros of ten each (70, ayin).

	Tzelosaצלותא
	The Aramaic word for prayer, from a root meaning “to incline”: prayer bends the radiance of the Infinite Light down to become Keser for the world below.

	Atik Yominעתיק יומין
	The upper aspect of Keser, formed from the Malchus of the level above it; the name implies moving and transferring, as in “who moves mountains.”

	The city of Sichonעיר סיחון
	Read as prayer (sichah, si’ach) and, opposite it, the “city” of speech drawn to the side of kelipah, where every combination of letters is a “house” and speech as a whole a “city.”


Section 1 · ¶1–3
The hidden reckoning
1ביאור ע״פ על כן יאמרו המושלים באו חשבון1
An explanation on the verse “Therefore the moshlim say: ‘Come to Cheshbon.’”
This heading opens a Biur, a further explanation of the preceding maamar on Numbers 21:27. In its plain sense the verse quotes the moshlim, the ancient poets who spoke in parables, singing of Sichon king of the Emorites, who had taken the city of Cheshbon. The Talmud (Bava Basra 78b) reads it as a teaching: the moshlim are “those who rule over their inclination,” and “Come to Cheshbon” means “Come, let us calculate the reckoning (cheshbon) of the world.”
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