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ויאכילך את המן וגו׳ למען הודיעך וגו׳
“And He Fed You the Manna … in Order to Make You Know”
The manna is heavenly dew, the “great mercy” that revives the dead and flows from G-d’s very loftiness; the same mercy, drawn down through the Thirteen Attributes, revives a person’s soul when he feels mercy for how far it has fallen. And the manna’s becoming physical food teaches that the Torah, G-d’s own word clothed in physical letters, is what gives man life.
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 Alter Rebbe identifies the manna with dew, the dew with which the dead will be revived, and with “great mercy.” To explain great mercy he distinguishes souls of “beast” and “man.” The lion on the Chariot’s right is love on high, drawn from G-d’s revealed greatness, which the worlds feel only as awe; the ox on the left hides that greatness, and the love born of this concealment, the hidden life-force yearning for its source, is the “beast.” “Man” is the Torah, above love and awe. Higher still is the “great beast,” a love beyond all grasp; like a king whose loftiness makes him compassionate, G-d’s infinite height brings great mercy even upon Gan Eden. A person should feel that mercy for his own soul, a spark of G-d trapped in vanities, and this draws mercy from Above that revives it like the dew of the Resurrection. Great mercy descends through the Thirteen Attributes and is “Havayah our Father,” unknown to the Patriarchs. So the manna, unknown to them yet made physical food, teaches about the Torah: G-d’s word clothed in letters, by which man lives.

Outline
	1Manna, dew and great mercy: the lion, the ox and “man”The manna is the dew of the Resurrection, the level of great mercy. Two kinds of souls: the lion’s love, drawn from G-d’s revealed greatness, reaches the worlds as awe; the ox hides that greatness, and the love born of the hiding is the “beast”; “man” is the Torah, higher than love and awe.¶1
	2The great beast and the source of great mercyThe plural “beasts” points to a higher “beast,” great love beyond all grasp, from which great mercy is drawn. Like a king whose loftiness makes him compassionate, G-d’s infinite height brings mercy even upon Gan Eden and Chochmah.¶2
	3Great mercy for one’s own soulContemplating how one’s G-dly spark is bound up in vanities, even in Torah studied for one’s own honor, arouses great mercy for the soul; mercy from Above then gathers every trace of life and revives it, like the dew of the Resurrection.¶3
	4The Thirteen Attributes and the month of ElulBoundless mercy reaches the worlds through the Thirteen Attributes, the “beard” down which the oil and dew run; so Selichos with the Thirteen Attributes are said from Rosh Chodesh Elul.¶4
	5Havayah our Father, the manna and the dew of TorahGreat mercy is “Havayah our Father,” above the Patriarchs, so the manna is food “your fathers did not know.” Yet it became physical food, teaching that the Torah, G-d’s word clothed in letters, is what gives man life.¶5


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 ויאכילך את המן וגו׳ · 5744 · ש"פ עקב, כ"ף מנחם-אב ה'תשד"מ. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ד p. רו
The Rebbe opens from the Alter Rebbe’s equation in Likkutei Torah: the manna is dew, the dew of the Resurrection, and that dew is “great mercy” (rachamim rabbim). Although this mercy is drawn down from Above by G-d Himself, the Rebbe explains that because the Torah is an eternal instruction for a person’s avodah at every time and place, this matter too must relate to human service now. He goes on to clarify the two kinds of souls, “man” and “beast.” At the level of the sefiros, “man” is Ze’ir Anpin, the supernal Man; the 248 positive commandments correspond to the sefiros of Ze’ir Anpin. “Beast” is Malchus, whose “feet descend” below Atzilus. Malchus is the “lower light,” which calls out constantly and yearns to return to its Source. Contemplating this descent, and the soul’s descent from “a high roof to a deep pit,” arouses compassion. But that compassion is measured by one’s understanding: it is an arousal from Above that answers an arousal from below. True rachamim rabbim come from Above on their own initiative, beyond the reach of any arousal from below. The Rebbe cites the teaching that the Holy One rests of His own accord.
This resolves both what the manna is and how it touches avodah. Rain depends on the service of those below, but dew is never withheld. Bread from the earth comes after human labor and blessing, while the manna is “bread from heaven” that comes from Above by itself. It was brought into being on Shabbos, yet it came down on weekdays into the physical world, even to those of the lowest level who “pounded it in a mortar.” It is “what your fathers did not know,” above even the Patriarchs who were the Chariot, yet through it the Patriarchs also receive. In the present, eating the manna prevents the possibility of separation of the soul from the body while the soul is already in the body. In the future, as the dew of Resurrection, it will create that bond from the start, and manna will be eaten again. Through complete service during the six days (the six thousand years), we merit the future Shabbos. Through studying these matters generally, and especially the discourses of the Rebbeim, we come to the actual Resurrection of souls in bodies; the text also presents the soul’s being nourished from the body as a possibility.
The lesson: Even though great mercy originates wholly from Above and is beyond the reach of an arousal from below, its future influence also depends on our deeds and service, and its influence reaches even the lowest places. Through complete avodah during the six days of this world, we merit the future Shabbos; through studying the teachings of Chassidus, especially the Rebbeim’s discourses, we come to the actual Resurrection of souls in bodies. The Rebbe also raises the possibility that the soul will be nourished from the body.


Key concepts
	great mercy (rachamim rabbim)רחמים רבים
	Mercy that flows from G-d’s infinite loftiness: because everything is nothing before Him, His compassion reaches even the highest worlds. It revives the dead, and it is the level of the manna’s dew.

	dew (tal)טל
	The level of great mercy: the manna is dew, the dew that will revive the dead, “the dew that drips from the mouth of Atika,” a mighty revelation of G-dliness. The dew of Torah is another form of it.

	“man” and “beast” (adam and behemah)אדם ובהמה
	Two kinds of souls. “Beast” is the love that arises through G-d’s concealment in the worlds; “man” is the Torah, whose 248 positive and 365 prohibitive commandments match the human form.

	the great beast (behemah rabbah)בהמה רבה
	In paragraph 2, a great love above the level of “man,” beyond any grasp, from the light that encompasses all worlds; great mercy is drawn from it.

	the Thirteen Attributes of Mercyי״ג מדות
	The channel through which boundless mercy is measured out to the worlds: the “beard” down which the oil and the dew run.

	Havayah our Fatherהוי׳ אבינו
	The level of great mercy, higher than the Patriarchs, invoked in Avinu Malkeinu during the Ten Days of Teshuvah.

	the dew of Torahטל תורה
	The Torah, from the level that encompasses all worlds, clothed in physical letters; it revives those who study it.


Section 1 · ¶1
Manna, dew and great mercy: the lion, the ox and “man”
1ויאכילך את המן12 וגו׳ למען הודיעך וגו׳. הנה המן הוא בחי׳ טל כמ״ש ותעל שכבת הטל3 והוא טל שעתיד להחיות בו4 את המתים5 הוא בחי׳ רחמים רבים כמאמר מחי׳ מתים ברחמים רבים6
“And He fed you the manna,” etc., “in order to make you know,” etc. Now, the manna is the level of dew, as it is written, “And the layer of dew went up”; and it is the dew with which the dead will be revived in time to come, which is the level of great mercy (rachamim rabbim), as in the words, “who revives the dead with great mercy.”
The maamar opens with Deuteronomy 8:3, where Moshe reminds Israel that G-d fed them the manna “in order to make you know” that man lives not by bread alone but by what comes forth from G-d’s mouth. The Alter Rebbe links the manna to dew, since it appeared when “the layer of dew went up” (Exodus 16:14), and to the dew that, the Talmud says (Chagigah 12b), is stored on high to revive the dead. That dew is “great mercy,” as the second blessing of the Amidah, the standing prayer, praises G-d, “who revives the dead with great mercy.”


ולהבין מהו בחי׳ רחמים רבים למעלה הנה כתיב וזרעתי את בית ישראל זרע אדם וזרע בהמה7 (בירמיה סי׳ ל״א ועמ״ש מזה ע״פ ואלה המשפטים)8
And to understand what the level of great mercy is Above, note that it is written, “And I will sow the house of Israel [with] the seed of man and the seed of beast” (in Jeremiah, chapter 31; and see what is written about this on the verse “And these are the laws”).
To explain what “great mercy” is on high, the Alter Rebbe turns to Jeremiah’s prophecy (31:27) that G-d will sow the house of Israel “with the seed of man and the seed of beast.” The parenthesis gives the verse’s place and refers to his discourse on “And these are the laws” in Torah Ohr, Parshas Mishpatim, which builds on the same verse.


פי׳ שיש שני מיני נשמות בחי׳ אדם ובחי׳ בהמה.
That is, there are two kinds of souls: the level of “man” and the level of “beast.”
He reads the prophecy as describing two kinds of Jewish souls, “man” and “beast,” and the rest of the paragraph explains both. In the Mishpatim discourse he explains that the “seed of man” are lofty souls with a felt knowledge (Daas) of G-dliness, while the “seed of beast” may understand G-d’s greatness but do not feel it, as an animal sees and hears but has no Daas.


ויובן זה עם מ״ש פני אריה אל הימין9 כו׳ שהוא בחי׳ אהבה ובמ״א כתיב אריה שאג10 מי לא יירא11 (בעמוס סי׳ ב׳) וגם ימים נוראים נקראים ע״ש [
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ואכלת ושבעת וברכת וגו׳
And you shall eat and be satisfied, and you shall bless
The first two blessings of Grace after Meals answer to two breads: the manna, bread from heaven, drawn from Supernal Chochmah with its root in Mocha Stima’ah, above all refinement, and bread from the earth, which grows by refining the fallen sparks of Tohu. To “bless” G-d is to draw His encompassing light into the worlds, and the land’s refinement, carried by covenant and Torah and completed in Jerusalem and on Shabbos, makes the lower world His dwelling place.
The maamar in brief
The maamar begins from a Talmudic puzzle: why does the blessing for the land in Grace after Meals mention “food,” when the blessing before it, “Who sustains,” already speaks of food? The answer is that Moshe instituted “Who sustains” for the manna, bread from heaven, and Yehoshua instituted the blessing for the land for bread from the earth. The manna came with the dew, whose root in Mocha Stima’ah is above Supernal Chochmah and the shattering of the vessels, a level the Patriarchs did not know; bread from the earth grows by refining the sparks of Tohu, an arousal from below. So “Who sustains” is the higher unity, true self-nullification, and the blessing for the land the lower unity, the nullification of yesh, which needs a flow from the higher. Covenant and Torah carry that flow into the land; the covenant, Yesod, which binds heaven to earth, is named first. “The good,” Jerusalem, is the land’s refinement completed, rising into Atzilus, and on Shabbos the two breads become one. Finally, blessing G-d means drawing His encompassing light from concealment into revelation, a power every Jew has through self-nullification.

Outline
	1Two blessings, two breadsWhy the blessing for the land mentions food: Moshe instituted “Who sustains” for the manna, bread from heaven, and Yehoshua the blessing for the land for bread from the earth. Why we still say “Who sustains” leads to the manna, “which your fathers did not know,” to “not by bread alone does man live,” and to Tohu and Tikkun.¶1–2
	2The manna, above all refinementThe manna came with the “dew of lights” from the crystalline dew in Mocha Stima’ah, above Tohu and Tikkun, so it left no waste; the Patriarchs, Chesed, Gevurah and Tiferes, did not know it, while Moshe, “and what are we,” did. Even this flow needs a blessing, and “Who sustains,” in the hidden third person, draws from the encompassing light.¶3–6
	3The blessing for the land: refinement from belowYehoshua’s blessing speaks to G-d in the second person and opens with “We thank You,” the lower unity, the nullification of yesh: Malchus refines the sparks of Tohu as mayin nukvin. Like the earth that grows only with dew, rain and sun, it needs the flow of the higher unity, said first; the “desirable, good and spacious land” is the dwelling place among the lower realms, and the Rashba’s question is resolved.¶7–12
	4Covenant and TorahThe Torah connects Supernal Chochmah, Moshe who was “heavy of mouth,” with Malchus, the mouth, through a flow from above Chochmah: “and I will be with your mouth.” The covenant, Yosef the tzaddik, Yesod, “that holds fast to heaven and earth,” draws the higher unity into the lower, so it is named before the Torah.¶13–18
	5Why the covenant comes firstYesod is like the bond of a father teaching his son, drawn from the mazala of Arich Anpin and its thirteen tikkunim; in divine service it is the great love and desire of the heart, from Keser, while the Torah is Chochmah enclothed in thought, speech and action. “And you shall be satisfied” is the drawing-down of will.¶19–24
	6“The good”: Jerusalem and the double breadThe land is Malchus refining kelipas nogah; Jerusalem is Malchus after the refinement, rising with the offerings into Atzilus, “good without evil,” so that the encompassing light joins Atzilus from the level of ayin. On Shabbos bread from heaven and bread from the earth, the higher and lower unity, are joined: the double bread.¶25–29
	7What it means to bless G-dIf G-d is the source of all blessing, what do our blessings add? Blessing draws from the Infinite Light, the encompassing light, into the light that fills all worlds; baruch is from bereichah, a drawing from concealment into revelation. Every Jew, even an ordinary person, has this power through the self-nullification of the Shema.¶30–37
	8SummarySix points restate the maamar: the manna and Moshe’s blessing; the land’s refinement and Yehoshua’s; covenant and Torah; the covenant’s root in Keser and “satisfied” as will; “the good,” Jerusalem, the altar and Chochmah; and blessing as drawing the encompassing light into revelation.¶38–43


Key concepts
	Bread from heaven and bread from the earthלחם מן השמים ולחם מן הארץ
	The manna and ordinary food: the first drawn from Supernal Chochmah, with its root above all refinement, the second produced by refining the sparks that fell from Tohu. The blessings “Who sustains” and “for the land” correspond to them.

	The manna and the crystalline dewמן וטלא דבדולחא
	The manna came down with the dew, “a dew of lights” from the crystalline dew in Mocha Stima’ah, above Tohu and Tikkun; so it left no waste and was the food of the generation that received the Torah.

	Tohu and Tikkunתהו ותיקון
	The world of Tohu, whose levels each stood alone as yesh and so shattered and fell, and the world of Tikkun, the Name Mah, whose levels are inter-included. Because Tohu is rooted in the Name Sag, above Mah, man, who is of Tikkun, is nourished by food, which comes from the fallen sparks of Tohu.

	The higher unity and the lower unityיחודא עילאה ויחודא תתאה
	True self-nullification, as in Atzilus and in Moshe’s “what are we,” and the nullification of yesh, in which a separate existence sets itself aside. “Who sustains” draws from the first; the blessing for the land works through the second.

	Acknowledgment and blessingהודאה וברכה
	“We thank You” is the lower unity, the offering raised from below; “Blessed” is the drawing-down from above. The blessing for the land opens with the first and closes with the second.

	Covenant and Torahברית ותורה
	Yesod, the bond that joins “heaven” to “earth,” and the Torah, which carries Chochmah down into speech and action; both must be mentioned in the blessing for the land, the covenant first.

	Mayin nukvin and mayin duchrinמיין נוקבין ומיין דוכרין
	The “feminine waters” that Malchus raises by refining the sparks below, and the “masculine waters” drawn from above in answer, which complete the refinement.

	Berachah as bereichahברכה מלשון בריכה
	Blessing as a pool: drawing the encompassing light from concealment into revelation. This is how a person can “bless” G-d, the source of all blessing.


Section 1 · ¶1–2
Two blessings, two breads
1ואכלת ושבעת1 וברכת וגו׳.2 וארז״ל [
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ולהבין שרש טעם קישור וחיבור ושייכות ברית ותורה…
“And to understand the root of the reason for the connection, bond and relevance of covenant and Torah to the Grace after Meals”
Covenant and Torah must be mentioned in the blessing of the land because they are the channels through which G-d’s light descends from the higher Chochmah, “bread from heaven,” to the lower Chochmah, “bread from the earth.” The land promised to Avraham through circumcision is a spiritual land of submission and boundless love, an everlasting possession that no exile takes away.
The maamar in brief
The Talmud requires covenant and Torah in the blessing of the land of Grace after Meals, a Torah duty even in exile. The Alter Rebbe explains that the land was given to Avraham in the merit of circumcision, and its true inheritance is a spiritual “land of Canaan,” a name meaning both submission and trade. As a trader acquires goods by drawing them into his domain and paying money, G-d “acquires all”: the soul offers itself, “To You, Havayah, I lift up my soul,” and G-d answers with boundless great love, drawn into every Jew through circumcision. The second section contrasts two breads and two kinds of wisdom: the manna, from the hidden higher Chochmah, essential self-nullification, tied to Moshe and to the blessing “Who sustains,” which speaks of G-d in the hidden third person; and bread from the earth, the lower Chochmah, Malchus, the nullification of the yesh, expressed in “We acknowledge You.” Covenant and Torah, the middos of Atzilus, carry the flow from one to the other. The third section explains the blessing’s doubled phrases through Malchus, a receiver above and a giver below, and shows the two breads joined on Shabbos.

Outline
	1The questionWhy covenant and Torah in the blessing of the land, and how is that blessing a Torah duty in exile? The land was given to Avraham in the merit of circumcision.¶1
	2The spiritual land and G-d who “acquires all”The promise holds in a supernal land of Canaan; Canaan means submission and trade; a trader acquires by drawing and lifting and by paying money, and so does G-d, whose essence is beyond all worlds.¶2
	3The soul’s self-offering and the great love“To You, Havayah, I lift up my soul” is the drawing; the boundless great love, kesef, “longing,” is the payment. Milk and honey are the growth and delight this love brings, and the land is “broad” enough to hold the Infinite.¶3–4
	4Circumcision draws down the great loveMilah and peri’ah reveal the crown, the yud, while the foreskin is the hold of the external forces; this power, given to Avraham forever, is the spiritual land of Canaan.¶5
	5Two breads and two wisdoms“True and faithful”; bread from heaven and bread from the earth; the higher and lower Chochmah; blessing and acknowledgment; the manna, from the source of Chochmah above time and Tohu, left no waste.¶6–7
	6Moshe, the manna and the blessing “Who sustains”Moshe’s root is the hidden Chochmah, hence his “heavy mouth” until the Anochi of Sinai gave it speech; his blessing “Who sustains” draws G-d’s essence into that source, speaking in the hidden third person.¶8–9
	7The blessing of the land“We acknowledge You” is the lower Chochmah, drawn from the higher unity; the flow passes through the middos of Atzilus, called covenant and Torah, so they must be mentioned.¶10
	8Two covenants, two Torahs, and ShabbosMalchus, the “woman,” receives above and gives below, hence “Your covenant” and “which You sealed in our flesh,” “Your Torah” and “which You taught us”; on Shabbos the two breads join, as in the double loaves and the showbread.¶11
	9SummaryThe maamar’s own summary of all three sections, with additional sources.¶12–13


Key concepts
	The higher Chochmah and the lower Chochmahחכמה עילאה / חכמה תתאה
	Two levels of divine wisdom: the hidden higher Chochmah, “wise, but not with a known wisdom,” in whose source the manna, “bread from heaven,” is rooted; and the wisdom found in Malchus, which made “all” the worlds, “bread from the earth.”

	Essential self-nullification and the nullification of the yeshביטול בעצם / ביטול היש
	In the first, nothing stands as separate at all, “all before Him is as nothing”; in the second, a being that feels itself to exist sets itself aside before G-d.

	Blessing and acknowledgmentברכה והודאה
	Berachah draws down and reveals from above to below; hoda’ah admits a truth one does not see. They parallel “truth” and “faith” and the two levels of Chochmah.

	Great loveאהבה רבה
	A boundless love that comes from above in answer to the soul’s self-offering; it is the “silver” (kesef, from nichsof, “longing”) paid in G-d’s acquisition, and it is drawn down through circumcision.

	Arousal from below and arousal from aboveאתערותא דלתתא / אתערותא דלעילא
	The soul’s turning to G-d draws down G-d’s answering light, as in “spirit brings spirit”; in the analogy they are the drawing and the payment.

	Covenant and Torahברית ותורה
	The middos of Atzilus through which the flow passes from the higher to the lower Chochmah; each has a higher level in Atzilus and a lower level, through Malchus, in the lower worlds.

	Malchus as feminine and masculineנוקבא / דכר
	Malchus receives from the levels above it, zos, “all this,” and gives to the worlds below it, “it is established upon us,” as a king receives and then rules.

	The double breadלחם משנה
	The two Shabbos loaves, joined back to back with their faces outward, stand for bread from heaven and bread from the earth, the higher and lower unity, which unite on Shabbos.


Section 1 · ¶1
The question
1ולהבין שרש טעם קישור1 וחיבור ושייכות ברית ותורה לבהמ״ז [
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ארץ הרים ובקעות למטר השמים תשתה מים
“A land of mountains and valleys; to the rain of heaven it drinks water”
The land drinks “to” the rain of heaven because what rises from below calls forth the answer from above, like a toast that invites a toast in return; and, like a seal that leaves a reversed impression, the humble “water” of self-nullification draws a greater revelation than fiery love. The “great mercy” of the Thirteen Attributes, born of G-d’s unsearchable greatness, is drawn only into one who makes himself like leftovers.
The maamar in brief
The maamar asks why Deuteronomy 11:11 says the land drinks “to the rain” (lemetar) rather than “from the rain.” It begins with man, made in G-d’s tzelem, an image like a seal that reverses what it stamps: G-d’s greatness above appears below as Avraham’s humble kindness, “I am dust and ashes,” which flows down like water, while the soul’s love rises like fire. These are the land’s “valleys” and “mountains,” two forms of the arousal from below. Self-nullification, the “water,” draws the higher response, an open revelation of the Infinite Light; so Yaakov mixed water into wine, and the water libation of Sukkos draws down the rain of Shemini Atzeres. The maamar then explains why kindness is called Gedulah, “greatness”: in G-d it flows from unsearchable greatness, erech apayim, “long of face,” while in created beings holiness means bittul, and the Chesed of Yishmael, from the shattering of the vessels, gives to display itself. So the Thirteen Attributes of “great mercy” reach only “the remnant,” one who makes himself like leftovers: the High One dwells with the lowly of spirit.

Outline
	1The question and the reversed sealWhy “to the rain”; man as a seal that reverses; Avraham’s kindness as water that comes from greatness above, the soul’s love as fire; mountains and valleys.¶1
	2Water draws more than fireTwo loves and two awes; self-nullification draws an open revelation from above; Yaakov’s water in the wine; mayin nukvin; the wine and water libations.¶2
	3Sukkos, Shemini Atzeres and a question of namesThe water libation draws the rain of Shemini Atzeres; “for the remnant of His heritage”; why the early Kabbalists called Chesed “Gedulah.”¶3
	4Kindness from infinite greatnessIn G-d, kindness flows from unsearchable greatness (erech apayim, “long of face”); created beings are as nothing; Avraham’s and Yaakov’s humility; Etz Chaim speaks of the limited Chesed of Z’eir Anpin.¶4–5
	5Holy kindness and the kindness of YishmaelThe Chesed of Mah and the boundless kindness of Arich Anpin; the Chesed of Yishmael from the shattering of the vessels of Tohu; cleave to the kindness of Tikkun even at a cost.¶6–7
	6Self-nullification reveals G-d’s greatnessA sunken impression below draws a raised seal from above; the sitra achra receives only through the shattering of the vessels; Avraham’s mountain grows out of his valley.¶8–9
	7For the remnant of His heritageThe Thirteen Attributes of “great mercy” rest only on one who makes himself like leftovers; “I dwell on high… and with the crushed and lowly of spirit.”¶10


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 קטנתי מכל החסדים ומכל · 5723 · ש"פ וישלח, ח"י כסלו, ה'תשכ"ג · תורת מנחם – ספר המאמרים תשכ״ג p. נא
The Rebbe opens with the Alter Rebbe’s letter in Iggeres HaKodesh (siman 2) on Yaakov’s words “I am too small for all the kindnesses,” written after his release from Petersburg. There the Alter Rebbe teaches that kindness in holiness breeds self-nullification (bittul), while kindness of kelipah, the Chesed of Yishmael, breeds haughtiness. He also warns against “whistling” (mocking) at others, which the Previous Rebbe explained includes even a “holy whistling.” The Rebbe asks two questions. First, how can there be giving from yeshus (self-assertion) at all, when self-assertion seems unable to give anything, even for show? Second, what does a holy “whistling” have to do with the Chesed of Yishmael?
To answer, he turns to the Alter Rebbe’s maamar on “A land of mountains and valleys.” Love is a raised seal below and draws down a contracted light from above. Bittul is a sunken seal below and draws down unlimited light. This yields a second reading of “katonti”: the smallness itself draws down all the kindnesses. Building on Hemshech 5672, he explains that Z’eir Anpin’s kindness is called “small” (chesed zuta) not because it is limited but because it stems from bittul. He contrasts giving that costs the giver (“this one benefits and that one lacks”) with giving that costs him nothing, and Tikkun with Tohu. Finally he distinguishes two kinds of exaltedness (hisnasus). Inner, essential exaltedness gives to everyone. External exaltedness gives only to the lowly, and when the receiver “takes up space” its giving breaks him, like the lights of Tohu shattering the vessels. The Chesed of Yishmael is rooted in this external exaltedness: it gives, but from yeshus, from surplus, and in a way that breaks the receiver. Avraham’s bittul reaches the essential exaltedness. Since giving from external exaltedness, including even "שריקה דקדושה,” can branch off into the Chesed of Yishmael, influence on others must come from bittul and "מענה רך.” This, he concludes, is the inner content of Yud-Tes Kislev: the olive crushed in prison yields the oil of Chassidus spread outward.
The lesson: Influencing others and spreading the wellsprings of Chassidus must come from bittul, with a “soft answer” and without any stance of superiority, even a holy one. Then hearts answer “as water reflects a face,” leading to “face to face” and the revelation of “your Teacher will no longer be hidden.”

ד״ה ארץ הרים ובקעות למטר השמים · 5730 · ש"ת עקב, ב"ף מנחםזאב, ה'תש"ל · תורת מנחם – ספר המאמרים תש״ל p. שמז
The Rebbe opens with several questions on the verse. What connects “a land of mountains and valleys” with “to the rain of heaven it drinks water”? Why does it say “to the rain” (lemetar) and not “from the rain”? Why does the verse first describe the mountains, valleys and rain, and only afterward add the greater praise, that G-d’s eyes are always upon the land? And why does the verse before it stress “not like the land of Egypt” instead of praising the Land of Israel for its own sake? He answers the last question with the Zohar on Moshe as an “Egyptian man”: “there he was born, there he grew, there he rose to the supernal light.” These are the mochin of ibur, yenikah and gadlus. Each is a separate stage, and each happened specifically in Egypt, because at every level one must feel the constriction (meitzar) one has come out of, since light is superior only by coming out of darkness.
He then explains the Land itself. Knesses Yisrael above, and every Jew below, is called “land.” Mountains are love, which rises like a raised seal. Valleys, lower than level ground, are awe and self-nullification, a sunken seal. Each is plural, matching the four letters of Havayah: yirah ila’ah, ahavah rabbah, ahavah zuta and yirah tata’ah. Love from below draws only a “sunken” flow from above, light enclosed in vessels. Bittul from below draws a “raised” flow from above, the Infinite Light without garments. So the verse describes an order of avodah that climbs from mountains to valleys, though both are needed, and the mountains have their own advantage. “To the rain” means raising mayin nukvin in order to draw down mayin duchrin. G-d’s eyes “from the beginning (merashis) of the year” point to a new light renewed each Rosh HaShanah, whose revelation depends on the actions of those below. The text connects making oneself “poor” (rash) through accepting G-d’s kingship especially with the ensuing abundance.
The lesson: Every Jew is a “land of desire” full of hidden treasures. With ahavas Yisrael one should help him uncover them and bring him to his own exodus from Egypt, while at every level oneself feeling the constriction one must still leave behind. Avodah should rise from love to awe and bittul, which draws down all blessings, both spiritual and material.

ד״ה ארץ הרים ובקעות למטר · 5747 · ש"פ עקב, כ"ף מנחם אב ה'תשמ"ז. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ז p. קצד
The Rebbe opens with the Alter Rebbe’s question: why does the verse say the land drinks “to the rain of heaven” (lemetar) and not “from the rain” (mimetar)? He then adds a question of his own. What is the praise in calling the Land of Israel “a land of mountains and valleys”? Compared with Egypt this is plain, but other lands along the borders of Israel also have mountains and valleys, as one can see. His answer is that the verse speaks above all of the Jewish people. Every Jew is an “eretz chefetz,” a land of desire holding hidden treasures. The mountains and valleys are first of all in each person’s avodah, and from there they extend down into the physical land.
Following the seal image, every raised seal has a matching sunken one, so there are two mountains and two valleys. The “mountain” is love of G-d, ratzo rising from below, a raised seal that produces a sunken impression, bittul, above. The “valley” is awe: a raised seal from above, a revelation of G-d’s love and kindness, produces awe and bittul below, for “the closer one is, the more nullified.” When a Jew’s service is complete in both love and awe, Israel become the givers to “the rain of heaven”: the heavens receive from the earth, as at the resurrection the soul will be nourished from the body. This then shows itself in the physical land. The Rebbe adds that this will hold in the future too. Although the world will then be occupied only with knowing G-d, there will still be fields worked by “strangers” for Israel, so the virtue of “lemetar” will be complete then.
The lesson: Every Jew is a “land of desire” with hidden treasures, so one must not judge by appearances. Through their complete service in both love and awe, Israel collectively draw down the rain of heaven.


Key concepts
	Raised seal and sunken sealחותם בולט וחותם שוקע
	A raised stamp leaves a sunken impression, and a sunken one a raised impression. The maamar uses this to show how qualities above appear reversed below, and why self-nullification below draws an open revelation from above.

	The arousal from below (isarusa dilesata)אתערותא דלתתא
	Human initiative that draws a Divine response. Here it takes two forms: fiery love that rises (“mountains”) and humble self-nullification (“valleys,” water).

	Mayin nukvin and mayin duchrinמיין נוקבין ומיין דוכרין
	The “feminine waters” that rise from the receiver and the “masculine waters” that answer from the giver: the land’s water and “the rain of heaven.”

	The Chesed of Mahחסד דמ״ה
	Kindness rooted in self-nullification (mah, “what?”): the holy kindness of Avraham and of the World of Tikkun, which gives even from what it needs.

	The Chesed of Yishmaelחסד דישמעאל
	Lavish giving meant to display one’s own wealth and greatness, and only from surplus; it came into being from the shattering of the vessels of Tohu.

	Erech apayim and Z’eir Anpinארך אפים / זעיר אנפין
	“Slow to anger,” literally “long of face”: the infinite level from which kindness flows out of greatness, as against Z’eir Anpin, “the small face,” whose attributes are measured.

	Making oneself like leftoversמשים עצמו כשיריים
	The Talmud’s reading of “the remnant of His heritage”: one who counts himself as nothing, and so becomes the vessel for G-d’s great mercy.


Section 1 · ¶1
The question and the reversed seal
1ארץ הרים1 ובקעות2 למטר השמים3 תשתה מים456. (מענין ארץ הרים ובקעות ברבות ס״פ ראה ובילקוט בשם הספרי ומענין למטר השמים ברבות בראשית פי״ג) (דט״ז ב׳)
“A land of mountains and valleys; to the rain of heaven it drinks water.” (On “a land of mountains and valleys,” [see] the Midrash Rabbah at the end of Parshas Re’eh, and the Yalkut in the name of the Sifri; and on “to the rain of heaven,” Bereishis Rabbah, chapter 13.) (Folio 16b.)
The maamar opens with Deuteronomy 11:11, where Moshe describes the Land of Israel as a land of mountains and valleys that drinks the rain of heaven. The parentheses list Midrashim on the verse: on “a land of mountains and valleys,” the Midrash Rabbah at the end of Parshas Re’eh and the Sifri as quoted in the Yalkut; on “the rain of heaven,” Bereishis Rabbah, chapter 13.


בשלח ר״פ כ״ה (קמ״א ג׳) בקהלת רבה בפסוק והארץ לעולם עומדת7 ור״פ כל הנחלים הולכים אל הים גמרא פרק קמא דתענית (ד״ט ע״ב) פרק ב׳ דבבא בתרא (די״ט סע״א [
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