Likkutei Torah · The Chassidishe Parsha
פרשת אמור
Parshas Emor
The 6 maamarim of Likkutei Torah on the parsha.
likuteitorah.com
Likkutei Torah · Parshas Emor · Maamar 1
ונקדשתי בתוך בני ישראל וכו׳
“And I shall be sanctified in the midst of the children of Israel”
G-d is “holy,” separate: He gives life to the worlds without being enclothed in them, and only a faint radiance of His kingship, drawn from Him as thinly as a hair, enters and divides among them. The angels’ three “Holy”s are three stages of a Jew’s service: in prayer the heart’s burning love rises toward that holiness, while Torah study and the practical mitzvos draw it down; all of them rest on first turning from evil.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar asks what “in the midst” means in “And I shall be sanctified in the midst of the children of Israel,” why the angels say “Holy” once, twice and three times, why the nazirite is called holy for his hair, and how the seraphim, created beings, can stand “above” the Shechinah. “Holy” means separate: unlike the soul, which is enclothed and divided in the body, G-d is not enclothed in the worlds and is unchanged by them. What fills the worlds and divides among them, memalei kol almin, is only a radiance of His kingship, “the Name of the glory of His kingship,” while sovev kol almin encompasses them. That radiance comes from His essence only through extreme contraction, like hair from the head, which is why holiness and hair are linked. The seraphim’s single “Holy” is their longing for what is beyond the worlds; in man it is the G-dly fire of the heart, fanned in prayer until “with all your heart.” The second and third “Holy”s are the drawing down through Torah and through the mitzvos. G-d Himself gives this power, “I am Havayah, Who sanctifies you,” but only after one turns from evil: “You shall not profane.”

Outline
	1The questionsWhat does “in the midst” mean? Why three companies of angels with one, two and three “Holy”s, why is the nazirite’s hair holy, how can seraphim stand “above Him,” and why is the source of life “with You”? The key is that “holy” means separate.¶1–2
	2The soul in the body, G-d beyond the worldsThe soul is enclothed in the body, so its life-force divides into head, body and legs and it is affected by the body; G-d is not enclothed in the worlds, so no division or change applies to Him.¶3–7
	3An objection: levels in the worldsCreation has endless levels and three general worlds, like head, body and legs, and the Sages compare G-d filling the world to the soul filling the body. The answer begins: what is enclothed is only a radiance of the Shechinah.¶8–10
	4The radiance that fills the worldsThis radiance is memalei kol almin, “the revealed world,” perceived as the soul is perceived in the living body: “From my flesh I shall behold G-d.” Section 3 stresses that it is only a radiance.¶11–14
	5The light that encompasses the worldsMost of G-d’s life-giving power, sovev kol almin, gives life without entering the worlds; “His Name is exalted, alone,” and only its splendor is in earth and heaven; G-d is not a cause in a chain of effects.¶15–18
	6The living Elokim and King of the worldThe divided life-force comes from G-d’s kingship, like a king whose name rests on his people while he stays apart; the large dalet of “Echad” is kingship in itself, “Blessed be the Name of the glory of His kingship” its radiance in three worlds.¶19–21
	7“With You is the source of life”The source of the chain of worlds is not G-d Himself but a contracted radiance, nullified before Him like a drop in a boundless sea, and so it is “with You”; His essence remains holy and separate.¶22–26
	8Holiness and hairAtik Yomin is exalted above “the days of the world,” and His “hair” is the contracted light that becomes their source. From the enclothed, feminine level hair can feed the external forces; from the holy and separate level it is the only channel, and so the nazirite’s hair is holy.¶27–31
	9The seraphim stand aboveSection 5: the seraphim of Beriah grasp that G-d is beyond comparison and burn with longing for sovev kol almin; in that longing they “stand above” the Name Ado-nai, kingship enclothed in the worlds. Man has this level in the element of fire in the heart.¶32–36
	10The spark in every heartThe G-dly fire may be open or hidden like a dimmed coal, but every Jew has its spark; prayer fans it until “with all your heart,” and this is “I shall be sanctified in the midst,” the innermost heart, through which G-d’s holiness is actually drawn down.¶37–39
	11The second “Holy”Section 6: the second company draws down from above, unlike the seraphim’s ascent; in man it is the love of “with all your soul,” binding oneself to G-d’s wisdom and will to the point of self-sacrifice.¶40
	12The third “Holy”: the mitzvosSections 7 and 8: “with all your might,” the limitless, is drawn down through the mitzvos; the angels “make” G-d’s will to be King, and so do Torah and mitzvos. Torah draws into the inner dimension of the worlds, and the mitzvos, likened to tefillin, bring “One” into “the whole earth.”¶41–47
	13“I am Havayah, Who sanctifies you”Section 9: the power to draw the Infinite Light through Torah and mitzvos comes from G-d Himself through the letters of His Name; but the heart must first be a vessel, and its G-dly fire is what forms the vessels of the mitzvos.¶48–50
	14First, “You shall not profane”Before all this comes “turn from evil”: sin makes a void that puts out the spark, as the Exodus had to come before Sinai and the Tent of Meeting.¶51–52


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 ונקדשתי בתוך בני ישראל · 5725 · ש"פ אמור, ד"ג אוור, ה'תשכ"הי · תורת מנחם – ספר המאמרים תשכ״ה p. רנח
The Rebbe opens from the Alter Rebbe’s reading of the verse. “And I shall be sanctified in the midst of the children of Israel” is an ascent from below: the heart burns to be absorbed in G-d’s holiness. “I am Havayah, Who sanctifies you” is a drawing down from above, through Torah into the inner dimension of the worlds and through mitzvos into their outer dimension. These are the three times “Holy.” He then cites the continuation of the discourse, in which the three “Holy”s are three levels: Keser above Chochmah, the Keser of Z’eir Anpin, and the Keser of Malchus. Two issues are implicit in this explanation: why are the lower crowns also called holy, if “holy” means sovev, separate from hishtalshelus; and how does the difference in level relate to the difference in mode, ascent versus drawing down? The Rebbe answers that the crowns do not descend as cause and effect: they are one essence. Sovev in itself is felt by a person as wondrous and apart from him, so it calls out a longing to leave his own existence. Once it becomes the crown of Z’eir Anpin, the end of Atzilus, it is drawn into the inner dimension of the worlds through Torah. As the crown of Malchus, the root of created beings, it reaches their outer dimension through mitzvos.
He then takes up the Midrash of the three crowns: the King keeps one for Himself and puts two on His children. He notes that the printed Midrash and the Likkutei Torah differ on which verses are the two crowns. He also brings the Midrash “’You shall be holy’: might it be like Me? Scripture says, ‘for I am holy.’” The Tzemach Tzedek finds the very thought puzzling, yet Likkutei Torah Nitzavim teaches that teshuvah draws down “My holiness, which is above yours.” The Rebbe resolves this: by the order of hishtalshelus, which follows G-d’s wisdom, a creature cannot be “like Me.” But teshuvah reaches the Essence, which is above wisdom, so “might it be like Me” can be read as a statement and not a question. He shows that the two readings of the Midrash depend on the two readings of the crowns. The crown the King kept stays “on His own head” even when it reaches the baal teshuvah, because it comes through the soul’s root, which is one with the Essence. Finally, this theme is explicit in the Nitzavim discourses, read before Rosh Hashanah, the time of teshuvah. Here it is only hinted at, because Sefiras HaOmer is orderly, step-by-step service and not the leap of teshuvah. Still, it refines the animal soul, which is akin to teshuvah, and Emor is usually read near Pesach Sheni, the festival of teshuvah.
The lesson: Teshuvah reaches “עצמות אוא״ס שלמעלה מחכמה” and can draw down the holiness expressed by “יכול כמוני.” The orderly refinement of the animal soul in Sefiras HaOmer is akin to teshuvah.

ד״ה ונקדשתי בתוך בני ישראל · 5747 · ש"פ אמור, ערב ל"ג בעומר ה'תשמ"ז · ספר המאמרים תשמ״ז p. קלז
The Rebbe begins from the verse “And I shall be sanctified in the midst of the children of Israel,” from which the mitzvah of sanctifying G-d’s Name is learned and which the Zohar reads as a daily obligation, fulfilled also by saying “Holy, holy, holy” each day. He then points to something the earlier discourses leave unnoticed, “simple matters to which no one pays attention.” They contain two readings of the Gemara’s three companies of angels. In the plain sense of the Gemara, the first company says “Holy” once, the second twice and the third three times. The discourses’ explanation, however, implies that each company says a different “Holy.” The first is mesirus nefesh, the union of Chochmah and Binah. The second is Torah study, and the third is practical mitzvos, corresponding to the three pillars of avodah, Torah and gemilus chasadim. On that reading each “Holy” is a separate service at its own time, like Rashbi, whose Torah was his craft yet who stopped learning to make a sukkah and take a lulav. The question is what the difference is between the two readings.
The Rebbe answers that the counting reading shows that at times two services, or all three, are done at once. He finds both modes in Rashbi. In the cave he could not keep the mitzvos physically and kept them spiritually, since his soul was of the level of Livyasan, the union of Chochmah and Binah and mesirus nefesh. He was given no miracle to keep them physically, because physical mitzvos must be done according to the nature of physicality. The Rebbe illustrates this with the Alter Rebbe in prison: he stopped the boat by a miracle, then asked the gentile to stop it so that he could sanctify the moon. The Rebbe also notes that ״קרבן העומר צ״ל ממושבותיכם דוקא״; the supplied text breaks off before completing the explanation of this point. Because all of Rashbi’s Torah and mitzvos in the cave were in the mode of mesirus nefesh, the three pillars were included together, like the company that says “Holy, holy.” Outside the cave, his mitzvos and Torah study were in ordinary physical form, and the Rebbe says that prayer, Torah and mitzvos then had separate times. The same holds for every Jew, especially on Lag BaOmer, when Rashbi’s significance is drawn down and revealed below, leading to “When you come into the land.”
The lesson: There are times when a Jew’s prayer, Torah and mitzvos must all be carried by one mesirus nefesh, included in one another, and times when each must be done on its own, with physical mitzvos kept according to the nature of the physical world; Lag BaOmer draws Rashbi’s way of service into every Jew.

ד״ה ונקדשתי בתוך בני ישראל · 5748 · ש"פ אמור, כ' אייר ה'תשמ"ח · ספר המאמרים תשמ״ח p. קמ
The Rebbe opens from the Alter Rebbe’s maamar and its questions: what “in the midst” means, and why the nazirite is called “holy” for growing his hair. His key point is that “And I shall be sanctified in the midst of the children of Israel” implies that holiness is drawn into Israel through Israel themselves. They do this in the Kedushah: the threefold “Holy, holy, holy,” followed by a fourth level, the ofanim’s “Blessed be the glory of Havayah from His place.” Above “kadosh” stands “kodesh,” a word that stands by itself, utterly separate from any drawing down. Man’s service is to draw this supernal kodesh into the three kedushos and further into the fourth. The festivals show the same pattern. Shabbos is the self-standing kodesh, and the festivals, “callings of kodesh,” draw it down into three and then four, like the fourth leg of the Chariot. By “Know what is above, from you,” the same order holds in the worlds above.
Since the supernal lights are separate, they can come down only through an interruption and contraction, which is likened to hair. Hair is the surplus of a brain too lofty for its vessel, and it grows through the barrier of the skull. Above, this is the tzimtzum and the narrow kav. This explains why the nazirite’s holiness lies in his hair: nezirus is a crown (nezer) above hishtalshelus that is drawn onto his head through hair. The Rebbe explains the Rambam’s ruling that Shimshon was a nazirite who could still become impure from the dead through this account of nezirus, whose central feature is the ban on shaving. Because of free choice, there is also a counterpart, שער באשה ערוה: hair can potentially provide nourishment to the external forces. The goal is that holiness reach “from His place” in actual place and actual time. In plain terms, the verse commands kiddush Hashem. All Torah and mitzvos are mesirus nefesh, even for the simplest Jew; the Rebbe proposes that, specifically in the self-sacrifice of the Jew described as מלא מצוות כרימון, the coverings over his inner self are cast off. In response, holiness is drawn from above with no garments, leading to the Redemption.
The lesson: The Rebbe teaches that engagement in Torah and mitzvos generally is mesirus nefesh, and that even the simplest Jew gives himself over for kiddush Hashem. He proposes that the self-sacrifice of the Jew described as מלא מצוות כרימון removes the coverings over his inner self; from this he infers that holiness is drawn down from above without coverings, bringing the Redemption near.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The maamar builds on one idea: „קדוש” (holy) means separate, so that G-d is not held in the worlds He gives life to. Three of the Rebbe’s teachings light up three steps of it. In a note to his maamar Lecha Amar Libi (third night of Selichos 5720) he sets two readings of „אתה הוא עד שלא נברא העולם” side by side: in Tanya, creation makes no change in His oneness; in our maamar, „שאינו נתפס בזה” (He is not held in it). He also asks why that needs saying at all, if the world comes only as a by-product. In Kumi Ori (18 Elul 5733) he brings the Tzemach Tzedek’s two readings of „כי עמך מקור חיים” (from Yahel Or) and matches them to two meanings of “source of life”; the first, a source „טפל ובטל לך” (subordinate and nullified to You), is close to our maamar’s own words, and for that meaning his note cites our maamar. In a sicha printed in Likkutei Sichos vol. 1 he sums up what Chassidus explains about hair, citing our maamar among its sources: where light is scant, hair is a lack; where it is abundant, there must be hair. Perhaps (biur b’derech efshar) together they show the maamar’s thread: what comes from the separate One comes only as a radiance, „עמך ולא אתה” (“with You” and not “You,”) and through a contraction as fine as a hair.

Key concepts
	Holy (kadosh)קדוש
	In this maamar, “separate”: G-d gives life to the worlds without being enclothed in them, and so creation does not change or affect Him.

	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	The life-force that enters each world and divides according to its level; it is only a radiance of the Shechinah, “the revealed world,” and the source of the chain of cause and effect.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s life-giving power that is not enclothed in the worlds and has no head or end, higher or lower, but encompasses them; this is the “holy” the seraphim long for.

	Hairשערה
	The image for a flow so contracted that it does not touch its source, as a hair draws a little life from the brain yet can be cut without pain; the only way anything flows from the holy and separate level.

	The Name of the glory of His kingshipשם כבוד מלכותו
	G-d’s kingship as its radiance is enclothed in the three worlds, as against the large dalet of “Echad,” His kingship in itself, above enclothement.

	Seraphimשרפים
	The “burning” angels of Beriah, whose single “Holy” is the longing to rise beyond the worlds; their counterpart in man is the element of G-dly fire in the heart.

	The element of G-dly fireיסוד האש האלהי
	The spark of love for G-d in the heart of every Jew, open in some and hidden in others like a dimmed coal, fanned into flame by the contemplation of prayer.

	An arousal from below (isarusa dilesata)אתערותא דלתתא
	Human initiative through Torah and mitzvos, which now “makes” G-d’s will to be King of the world, after creation began as pure kindness.


Section 1 · ¶1–2
The questions
1ונקדשתי1 בתוך בני2 ישראל וכו׳. להבין מהו לשון תוך. וגם צ״ל מאמרז״ל [
לבאר הדברים ע״פ ונקדשתי בתוך בני ישראל בענין… · Likkutei Torah · Parshas Emor · Maamar 2

Likkutei Torah · Parshas Emor · Maamar 2
לבאר הדברים ע״פ ונקדשתי בתוך בני ישראל בענין…
To Explain “And I Shall Be Sanctified in the Midst of the Children of Israel”
The angels’ threefold “Kadosh” corresponds to three crowns that Israel draw down: self-sacrifice in the Shema brings new light from the Infinite One through the union of Abba and Imma, Torah study draws the crown of will to Z’eir Anpin, and the practical mitzvos draw it furthest down, to Malchus and the lower worlds, because what descends lowest is rooted highest.
The maamar in brief
The Raaya Mehemna explains that when Israel sanctify G-d below, the vav, Z’eir Anpin, rises to Kodesh, Chochmah, and becomes Kadosh; the light then returns to Z’eir Anpin and descends to Yesod and Malchus, giving three Kedushos. The Alter Rebbe builds on the Arizal: the union of Z’eir Anpin and Nukva draws light already held in the vessels of Atzilus, and Torah and mitzvos suffice for it, but the union of Abba and Imma draws new light from the Infinite One, above the chain of descent, and requires self-sacrifice, which comes from the soul’s yechidah, above reason. This is the first Kadosh, said by the Seraphim. The second is the Keser, the will, drawn from Tiferes of Imma to Z’eir Anpin through Torah study; it is needed because every revelation, even Atzilus, is a contraction for G-d, like a teacher’s speech next to his thought. The third is the Keser drawn to Malchus through the practical mitzvos, which refine sparks that fell from Tohu and are rooted above Chochmah. The Midrash of three crowns, one on G-d’s head and two on Israel’s, and “the crown with which his mother crowned him” express the same order.

Outline
	1The three Kedushos in the ZoharThree groups of angels say Kadosh; the Raaya Mehemna and Pri Etz Chaim explain the first as the vav of Tiferes rising to Chochmah, called Kodesh, and the second as the light returning to Tiferes.¶1–3
	2Two kinds of unionThe union of Z’eir Anpin and Nukva draws light already in the vessels of Atzilus and is reached through Torah and mitzvos; the union of Abba and Imma draws new light from the Infinite One, beyond the chain of descent, and needs the self-sacrifice of the Shema, which in the soul too is above intellect.¶4–5
	3The first Kadosh and the SeraphimYechidah, the root of self-sacrifice, raises the vav to Chochmah, ayin, which unites with Binah, yesh; the Seraphim “stand above lo,” the thirty-six of the attributes, and the Talmud’s five hundred and fifteen shows them drawing yud-hei into the attributes.¶6–9
	4The second Kadosh: the Keser of Z’eir AnpinTiferes of Imma becomes the Keser, the will, of Z’eir Anpin; because every revelation, even Atzilus, is a contraction for G-d, as the Maggid explained the Shechinah between the poles of the Ark and as a teacher’s speech hides his thought, His will for the attributes must be drawn down, and this comes through Torah study.¶10–20
	5The third Kadosh: the practical mitzvosThe light descends to Tzaddik and Malchus through the mitzvos, called tzedakah; Torah draws from the inner dimension, but the physical mitzvos, which refine sparks fallen from Tohu, are rooted above Chochmah and so reach furthest down, while Torah remains the inner flow to which nothing compares.¶21–32
	6Two crowns and the refinement of sparksThe world needs Israel to draw down G-d’s will; like a crown of gems and craftsmanship, the mitzvos supply the refined sparks and the Torah sets them, as in the Omer days and the night of Shavuos, all resting on the self-sacrifice of the first Kadosh.¶33–38
	7The crown with which his mother crowned himThe Midrash’s three crowns: the one on G-d’s head is the supernal Keser drawn by self-sacrifice, when Israel is “My mother,” and the two on Israel’s heads are drawn by Torah and mitzvos, when Israel is “My daughter” and “My sister”; “go forth” means going beyond every limit.¶39–42


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe returns to this maamar often, most fully in his maamar VeNikdashti of Shabbos Emor 5725, where he sets out its three Kadosh as three crowns: the Keser above Chochmah, the Keser of Z’eir Anpin and the Keser of Malchus. There he explains why all three are called holy, since the crowns are „מהות אחד” (“one essence”), and why Torah reaches the inner dimension of the worlds and the mitzvos their outer one. In Pizar Nasan 5718 (a transcript) he takes the keren of ¶30, Malchus joining Atzilus to the worlds below, and adds that whatever is higher goes down further. In Rani VeSimchi 5727, citing ¶42, he argues that the flow drawn by the physical deed of a mitzvah, “My daughter,” is the loftier one. ¶8–9’s numbers open too: in Es Hashem He’emarta 5730 the 500 are the five attributes and 515 their joining with the mind, and in a sicha for Tetzaveh (Likkutei Sichos vol. 26) he sets 515 beside 501, which points beyond all division. Perhaps (biur b’derech efshar) what a reader carries away is the maamar’s own principle, seen through the Rebbe’s eyes: the lowest drawing, through deed, comes from the highest root.

Key concepts
	Kodesh and Kadoshקדש וקדוש
	Kodesh, written without a vav, is Chochmah, the supernal source; Kadosh, with the vav, is Z’eir Anpin that has risen to it and received its light. Each of the angels’ three “Kadosh” is a stage in this light’s ascent and descent.

	mayin nukvin (feminine waters)מיין נוקבין
	The arousal from below that calls forth a flow from above. Here it takes two forms: Torah and mitzvos for the lower union, and self-sacrifice for the higher one.

	the union of Abba and Immaיחוד אבא ואימא
	The union of Chochmah and Binah, the passage from ayin to yesh, through which new light from the Infinite One, never yet in the vessels of Atzilus, first appears.

	self-sacrifice (mesirus nefesh)מסירות נפש
	The readiness to give one’s life over to G-d in “Echad” of the Shema. It comes from yechidah, the soul’s highest level, above reason, and so reaches what is above the chain of descent.

	Keser as willכתר — רצון
	The crown above the attributes is G-d’s will that there be worlds and a revealed conduct of them. Since every revelation is a contraction for Him, this will must be drawn down anew by Israel’s service.

	the refinement of the 288 sparksבירור רפ״ח ניצוצין
	The sparks of the World of Tohu, rooted above Atzilus, fell in the shattering of the vessels into kelipas nogah, the realm of physical things. Mitzvos done with physical objects refine and raise their very substance, but the sparks rise to the level of Keser only through the Torah, Chochmah, for “through Chochmah they are refined.”


Section 1 · ¶1–3
The three Kedushos in the Zohar
1לבאר הדברים1 ע״פ ונקדשתי בתוך בני ישראל2 בענין ג׳ כתות מלאכים כת אחת אומרת קדוש3 וזהו ענין השרפים וכת אחת אומרת קדוש קדוש4 כו׳
To explain the matters on the verse “And I shall be sanctified in the midst of the children of Israel,” concerning the three groups of angels: one group says “Kadosh” (“Holy”), and this is the matter of the Seraphim; and one group says “Kadosh, Kadosh,” etc.
The verse “And I shall be sanctified in the midst of the children of Israel” is the source of the mitzvah to sanctify G-d’s Name, and the Raaya Mehemna reads it as the command to sanctify Him every day, raising His holiness from below to above. The Talmud teaches that the angels’ “Holy, holy, holy” is divided among three groups of angels: one says a single “Kadosh,” one says “Kadosh, Kadosh,” and one says it three times, followed by “Havayah of hosts”; the Alter Rebbe identifies the first group, who say a single “Kadosh,” with the Seraphim.


צריך להקדים מ״ש ברע״מ [
וספרתם לכם ממחרת השבת מיום הביאכם את עומר… · Likkutei Torah · Parshas Emor · Maamar 3

Likkutei Torah · Parshas Emor · Maamar 3
וספרתם לכם ממחרת השבת מיום הביאכם את עומר…
“And You Shall Count for Yourselves from the Morrow of the Shabbos”
The Counting of the Omer draws down light. Pesach’s Exodus is the soul’s rush upward (ratzo), which frees only the G-dly soul; the waving and counting of the Omer refine the animal soul too and nullify a person’s own will, so that at Shavuos G-d’s will can come down (shov) into the letters of the Torah.
The maamar in brief
Usefartem, “you shall count,” shares its root with sapir, brightness, and with the Sefiros: counting the Omer draws the light of the Sefiros down to us. Pesach and Shavuos are ratzo and shov. The Exodus came in haste, a revelation from above met by a rush from below upward; the Giving of the Torah was G-d’s will coming down. Each day the Exodus is relived in the Shema: the prayers before it show that all the worlds, however vast, live from a mere radiance of G-d’s kingship and are as nothing before His infinite light, and this wakes a love that longs to leave every limit (meitzarim) and cleave to Him. Prayer follows the three Patriarchs: Avraham’s love, Yitzchak’s awe, and Yaakov’s compassion, which redeems love when the heart is like stone. Yet all this frees only the G-dly soul. To receive the Torah the animal soul too had to be nullified: the barley Omer, animal food, raised the supernal “great animal” above Havayah, and the seven weeks of counting drew down encompassing lights that nullify a person’s own will. Only then could G-d’s will come down into the letters of the Torah and its physical commands.

Outline
	1Counting as light; Pesach and ShavuosUsefartem means brightness: the counting draws down the Sefiros. Pesach, the hasty Exodus, is ratzo from below upward; Shavuos is shov, G-d’s will coming down; and the Exodus must be relived every day.¶1
	2The daily Exodus in the ShemaContemplating the angels’ self-nullification, the worlds’ life from a mere radiance of Malchus, and the nothingness of the finite before the infinite brings the love of the Shema, a going out of all limits; Egypt was the exile of the knowledge of Havayah.¶2–7
	3The Patriarchs in prayerAvraham’s love makes Torah fixed and work occasional; Yitzchak brings awe; Yaakov’s compassion, aroused in the blessings of the Shema, redeems love in a heart of stone by asking for understanding now, to be spared the shame the soul feels after death.¶8–12
	4Only the G-dly soul goes outThe ratzo belongs to the G-dly soul, Yaakov and Israel; the animal soul still wants to eat as an animal does, and it too had to be nullified before the Torah could be received.¶13–14
	5The Omer and its countingBarley, animal food, corresponds to the supernal Chariot and the great animal, the Name Ban; the kohen’s waving, supernal Chesed, raises it above Havayah and above Shabbos, and the counting draws down encompassing lights that nullify the will of the animal soul.¶15–19
	6The Giving of the TorahAfter the forty-nine days G-d’s will comes down at Shavuos, higher than prayer; Torah study is G-d’s own word only after the ratzo, and the Omer prepared His will to be clothed even in physical mitzvos and in the letters of the Torah.¶20–23


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 וספרתם לכם ממחרת השבת · 5730 · ש"פ אחרי, מבה"ח אייר, ה'תש"ל · תורת מנחם – ספר המאמרים תש״ל p. רסה
The Rebbe opens from the Alter Rebbe’s reading of “u’sefartem” as brightness (behirus), like the sapphire stone and like the Ten Sefiros, and raises two questions. First, refining and illuminating the world (making a dwelling for G-d below) is the task of the whole year, so why is this counting tied specifically to “the morrow of the Shabbos”? Second, the counting leads to the fiftieth day, the Giving of the Torah. Yet the Torah is given every day (“Nosein HaTorah,” in the present tense; “every day they should be new in your eyes”). Why, then, is the preparation of “u’sefartem” needed, and why is it only through it that one reaches the fiftieth day? He also notes that the counting is not only a preparation: with the longing it expresses, it is already the beginning of the Giving of the Torah.
To explain this, the Rebbe uses the four meanings of “sefirah” from the Pardes. Mispar (number): measure and limit, yet also importance, since “a counted thing is not nullified”; this is the vessel’s power to measure the lights, chiefly in Malchus. Sippur (telling): vessels that reveal a light they do not become, in Z”a. Sefer (book): vessel united with light, but not fully, in Binah. Even sapir (sapphire): a vessel so united with the light that only the light is seen, in Chochmah. The Counting of the Omer must include all four. The level of number has its own advantage, since it is a greater novelty that measure and limit become a mitzvah (tzavta, connection) and reach even “sapphire.” And all of it must be “lachem,” truly one’s own. The resolution: the daily Giving of the Torah applies to the individual. The Giving of the Torah to all Israel together, which annulled the decree separating upper and lower and in which G-d “began” by descending on Sinai, comes only after “u’sefartem lachem.” Each year it must be renewed, because a dividing partition remains until the Future. After that, even the daily Giving of the Torah rises to a higher level, leading to the promised revelation when “all flesh shall see.”
The lesson: The Rebbe teaches that the Counting of the Omer must include all four levels, from measured, limited avodah to a self-transparency where only G-dliness is seen, and that it must truly be “lachem,” one’s own. This collective counting toward Sinai also lifts one’s daily Torah study.

ד״ה וספרתם לכם ממחרת השבת · 5736 · יום א' פ' אמור, ב' אייר, תפֿארת-שבתפארת, ה'תשל"ו · ספר המאמרים תשל״ו p. 209
The Rebbe opens with the Alter Rebbe’s reading of “usefartem” as brightness (sapir): the counting draws the encompassing lights from “the morrow of the Shabbos” so that they shine within us. Its general role is to link the Exodus to the Giving of the Torah. He then asks two questions. Why is the Exodus ratzo and Sinai shov? And if the ratzo of the Exodus and the shov of “And Havayah descended upon Mount Sinai” are both there, why is the Counting of the Omer needed in between, with an Omer that must be “waved” and lifted? In plain halachah too, the date of Shavuos depends only on the completed count.
He answers that the Giving of the Torah annulled the decree separating upper and lower. That required preparation from both sides: from the “upper” part of a person, the G-dly soul, and from the “lower” part, the animal soul. First came empowerment from above: the King of kings revealed Himself “בכבודו ובעצמו.” This initial revelation empowered the work; the daily Exodus, the leaving of limits, is especially enacted through the Shema, while the three Patriarchs describe modes of prayer. For one sunk in worldly vanities he adds the Rebbe Maharash’s contemplation on “Who is like You among the mighty,” and as a last resort Yaakov’s compassion. That revelation initially affected all for a time, bringing the G-dly and animal souls, the body, and the worldly portion out of Egypt; its continuing effect, however, was only on the G-dly soul (“משכני לשון יחיד”). So the animal soul needed its own step-by-step refinement through the barley Omer and the cumulative count. This prepares for Sinai’s “leaping upon the hills,” the drawing down of Keser into Malchus. The power to do all this with skipping and leaping, beyond measure, comes from Pesach itself.
The lesson: Even the measured, day-by-day work of refining the animal soul should carry the “skipping and leaping” of Pesach. As the Rebbe Maharash said, one should go over obstacles “from the outset” (lechatchilah ariber), and not only when one cannot go under them.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe’s teachings light up two places in this maamar: its first word, u’sefartem, and the hint it leaves to the wise, “the morrow of the Shabbos”. On the night before Erev Shavuos 5743 he takes the Alter Rebbe’s „וספרתם הוא לשון בהירות כמו אבן ספיר” (“u’sefartem means brightness, like the sapphire stone”) literally: the counting’s work is to take a “stone”, the most limited thing, one’s own body first and then the world, and make it a shining gem. Where the power for such work comes from, the maamar leaves to the wise (וד״ל), and the Rebbe spells it out in two ways, shown here side by side. In his maamar Ve’ehi Etzlo Amon (second day of Shavuos 5721), Shabbos is „מנוחה שאחרי היגיעה” (“the rest that follows toil”) and its morrow is „מנוחה בעצם” (“rest in essence”), the delight that moves a person to work; in his maamar U’sefartem Lachem (Lag BaOmer 5711), Shabbos is the holiest point within time, enough to keep itself holy but not to transform the other side, so the counting draws on a power above time altogether. Perhaps (biur b’derech efshar) the thread is this: the count can make even the animal soul shine only because its strength comes from above the order it refines.

Key concepts
	Ratzo and shovרצוא ושוב
	Running and returning: the soul’s rush upward toward G-d, and the return downward that brings His will into the world. Pesach is ratzo; Shavuos is shov.

	Going out of the straitsלצאת מן המצרים וגבולים
	Mitzrayim, Egypt, read as meitzarim, limits: every created thing, physical or spiritual, that hides G-d and makes the world seem an entity of its own. The love of the Shema is the daily Exodus from them.

	Havayah and Elokimשם הוי׳ ושם אלקים
	Havayah, “was, is and will be,” is G-d beyond change; Elokim is the Name that conceals Him in nature. Pharaoh knew only Elokim, so Egypt was an exile of Daas.

	Yaakov, who redeemed Avrahamליעקב אשר פדה את אברהם
	Compassion, Yaakov’s attribute, frees love, Avraham’s attribute, when the heart is like stone; it is aroused in the blessings before the Shema.

	The great animalבהמה רבה
	A supernal level, the Name Ban (52, the value of behemah), which is the root of the Chariot and of the animal soul. The barley Omer, animal food, raises it above Havayah.

	Encompassing lights (makifim)מקיפים
	Light too high to be absorbed within, which acts from beyond. Drawn down by the counting of the Omer from above Shabbos, they transform the animal soul and nullify a person’s will.

	The nullification of willביטול הרצון
	Lirtzonchem, “for your favor,” read as the nullification of your own will: the goal of the seven weeks and the condition for receiving G-d’s will at Sinai.


Section 1 · ¶1
Counting as light; Pesach and Shavuos
1וספרתם לכם1 ממחרת השבת2 מיום הביאכם3 את עומר התנופה שבע שבתות כו׳. הנה וספרתם הוא לשון בהירות4 כמו אבן ספיר5 וכן ע״ס [
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והניף את העומר
“And he shall wave the Omer”
The barley Omer, “animal fodder,” stands for the refining of the animal soul, which is rooted in Malchus as behemah (beast). Its waving and the counting that follows raise this “beast” and draw down the encompassing light of Binah, so that on Shavuos Malchus becomes adam (man) and the Torah, from the Supernal Will, is drawn into the letters of wheat.
The maamar in brief
The Omer is barley, animal food. The Alter Rebbe explains this through the angels created each day, which are sparks refined from nogah: they rise and “expire” into Malchus, the “great beast” (behemah, equal to the Name Ban), which “eats” them. Barley, se’orah, is shi’ur hei, “the measure of five”: the five Gevuros, which divide the one divine “voice” into letters and countless creations and seize the sparks from the kelipos. The second chapter turns to the waving. On Pesach Z’eir Anpin and the G-dly soul rise; the waving raises the animal soul to Binah, and the counting draws Binah’s encompassing lights down to Malchus. An encompassing love, born of contemplating G-d’s infinite greatness, guards the limited inner love, as the Chashmal guards Z’eir Anpin and Nukva. On Shavuos the union of the two reveals Keser to both. The third chapter asks why the Zohar places wheat too in Malchus: wheat is her inner dimension, the letters ches-tes sweetened by the hei of Abba’s Chasadim, the root of the G-dly souls. It was a sin for Adam, whose soul was higher. Barley is her outer dimension; the counting raises it so that on Shavuos it becomes adam.

Outline
	1Barley, the food of the great beastThe angels created daily are sparks refined from nogah and included in Malchus, the behemah rabbah; barley is shi’ur hei, the five Gevuros that divide speech into letters and creations and seize the sparks from the kelipos.¶1–11
	2The waving and the countingPesach raises Z’eir Anpin and the G-dly soul; the waving raises the animal soul to Binah; the counting draws down Binah’s encompassing lights, like an encompassing love that guards the inner one, so that on Shavuos the union of Z’eir Anpin and Malchus reveals Keser.¶12–21
	3Wheat, and the sin of AdamWheat is the inner dimension of Malchus, the letters ches-tes sweetened by the Chasadim of Abba and the root of the G-dly souls; for Adam, whose soul was from Z’eir Anpin and above, descending to wheat was a sin.¶22–34
	4Barley, wheat and ShavuosBarley is the outer dimension of Malchus, behemah in Beriah; the counting raises it to adam in Atzilus, so that the Torah, Keser and Chochmah, is drawn into the letters of wheat.¶35–36


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
Two of the Rebbe’s teachings open this maamar at its start and at its height. The maamar’s first section calls Malchus, and even the Malchus of Adam Kadmon, „בהמה רבה” (“the great beast”); in his notes on Tanya the Rebbe sends the reader of the Alter Rebbe’s gloss in chapter 46 to compare this section, and the gloss itself explains the name: before G-d even supernal knowledge is like a beast, compared with the Infinite Light. At the height, the bracket on the Zohar reads „מקפץ על הגבעות” (“leaping on the hills”) as Shavuos, and in his maamar U’sefartem Lachem of 2 Iyar 5736 the Rebbe sets it out: a skip is on one foot and a leap on both, so Sinai needed preparation from Z’eir Anpin and from Malchus, in a person from the G-dly soul and the animal soul, and that preparation is the barley Omer and the count. Perhaps (biur b’derech efshar) the two meet in the maamar’s theme: the “beast”, from the barley of the Omer („מיכלא דבעירא”, “food of beasts”) up to the great beast above, is not left behind but lifted, and only with it does the leap come on both feet.

Key concepts
	Birurim (refined sparks)בירורים
	Sparks of holiness that fell in the shattering into nogah and are refined each day; as they rise they “expire” and are included in Malchus, whose “food” they are.

	Behemah rabbah (the great beast)בהמה רבה
	Malchus, called behemah because בהמה equals 52, the Name Ban, and “great” because it is a general level that includes all the particular levels below it.

	Shi’ur hei (the measure of five)שעור ה׳
	The Zohar’s reading of se’orah, barley: the five Gevuros, which divide the simple divine “voice” into many letters and creations.

	Encompassing light (makif)מקיף
	Light greater than a vessel can contain, which therefore surrounds it rather than entering it; in a person, a love above his vessel that guards the limited, inner love.

	The Supernal Will and the lower willרצון העליון ורצון תחתון
	The Supernal Will, above reason, revealed at the Giving of the Torah, and the lower will, born of understanding, which a person must first beget in himself.

	Inner and outer dimensions of Malchusפנימיות וחיצוניות המלכות
	The inner dimension receives the Chasadim of Abba and is the root of the G-dly souls (wheat, adam); the outer receives the Gevuros of Imma, enlivens the angels and is the root of the animal soul (barley, behemah).

	Chitah (wheat)חטה
	Ches and tes, letters from the Gevuros that echo chet (sin), sweetened by the hei of the five Chasadim of Abba; the inner dimension of Malchus.


Section 1 · ¶1–11
Barley, the food of the great beast
1והניף את העומר.1 הנה העומר הוא מאכל שעורים23 שהוא מיכלא דבעירא. הענין הוא עפ״י [
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והניף הכהן אותם על לחם הבכורים תנופה לפני…
“And the kohen shall wave them upon the bread of the first fruits”
The two Shavuos lambs, the embodiment of bittul, are waved together with the two loaves, the Written and the Oral Torah, and through the Torah they are raised back to their source, where nothing opposed to holiness can draw from them. The daily lambs, which carry bittul down into the world of separation, must instead be wholly burnt.
The maamar in brief
The maamar asks why, on Shavuos, the two lambs are waved together with the two loaves. Creation’s purpose is that the yesh be nullified to G-dliness, and true bittul means being one with the Infinite Light as the limbs are one with the soul. Man lacks this by nature, but domestic animals show it, because their root is higher than man’s, and sacrifice returns their life-force to that root. Lambs embody bittul most, since they belong to compassion, Yaakov’s attribute. The Torah’s two spellings tell their story: kesev, shin before beis, is their source, where the attributes stand above Chochmah; keves, beis before shin, is their state below. Yaakov “separated” them into the world of separation as the two daily lambs: the morning lamb, so that Avraham’s boundless Chesed is drawn only into what is nullified, and the evening lamb, to sweeten Yitzchak’s Gevuros. On Shavuos the lambs are waved back up with the two loaves, the Written Torah with its song and the Oral Torah with its explanation of the mitzvos. So the loaves are leavened, and the Shavuos lambs are peace-offerings that may be eaten.

Outline
	1The question: lambs waved with breadThe Shavuos lambs are waved together with the two loaves; to understand why, the maamar starts from the purpose of creation, the nullification of the yesh to the ayin.¶1
	2What true bittul isTo be actually included in the Infinite Light, as the body’s limbs are one with the soul and obey it without resistance.¶2
	3Animals, sacrifice and the lambMan lacks innate bittul, but domestic animals have it from their lofty root, and sacrifice returns them there. Lambs, of Yaakov’s compassion, have the most, as their voice, their weakness and their wool show.¶3–5
	4Kesev above, keves belowBelow, beis before shin: Chochmah, then the divided attributes; above, shin before beis: attributes higher than Chochmah. Yaakov draws the lambs into the world of separation as the two daily lambs; the morning is Avraham’s Chesed.¶6–7
	5The two daily lambs and the Shavuos wavingThe morning lamb keeps boundless Chesed from feeding the kelipos; the evening lamb sweetens Yitzchak’s Gevuros. On Shavuos the lambs are waved back to their source with the loaves, the Written and the Oral Torah.¶8–9
	6Song and explanationThe Written Torah has the song of the cantillation, the Oral Torah the explanation of the mitzvos; both are raised to their source, and the lambs with them. So the loaves are leavened, taking on the exaltation of the source.¶10–11
	7Peace-offerings and burnt-offeringsThe daily lambs, drawn below, must be wholly burnt; the Shavuos lambs, raised with the Torah, are peace-offerings, eaten even by the owners.¶12


Key concepts
	Self-nullification (bittul)ביטול
	Not mere humility but being actually included in the Infinite Light, with no existence apart from it, as the limbs have no life apart from the soul.

	Kesev and kevesכשב / כבש
	The Torah’s two spellings of “lamb.” Kesev, shin before beis, is the lambs’ source, where the attributes are above Chochmah; keves, beis before shin, is their state below, where the attributes follow Chochmah and divide.

	The world of separation (alma deperuda)עלמא דפרודא
	The lower worlds, where each thing appears to exist on its own; Yaakov draws the lambs’ bittul down into it.

	The morning of Avrahamבקר דאברהם
	The Zohar’s name for supernal Chesed, which spreads without limit; the morning lamb corresponds to it.

	Cantillation marks (te’amim)טעמים
	The melody of the Written Torah, its song, sweetness and delight, which the Oral Torah does not explain.

	“Exalted above the days of the world”המתנשא מימות עולם
	Words of the Yotzer blessing of the morning prayers; “the days of the world” are the attributes that give the worlds life, and the source of life-force is exalted above them, not enclothed in them. Its transcendence makes the worlds separate, and raised into it they share its exaltation.


Section 1 · ¶1
The question: lambs waved with bread
1והניף1 הכהן אותם2 על לחם הבכורים תנופה לפני הוי׳ על שני כבשים כו׳.
“And the kohen shall wave them upon the bread of the first fruits, a wave-offering before Havayah, upon the two lambs,” etc.
The maamar opens with the verse of the Shavuos offering (Leviticus 23:20): the two loaves of the new wheat, “the bread of the first fruits,” were waved together with two lambs brought as peace-offerings.


ואיתא בגמרא שהלחם מלמעלה כו׳ שמניף הכבשים עם הלחם ביחד.3 ולהבין ענין זה והתחברות זו להיות הכבשים עם הלחם בתנופה.
And it is stated in the Gemara that the bread is on top, etc., that he waves the lambs together with the bread. And [we must] understand this matter, and this joining: that the lambs are with the bread in the waving.
The Gemara (Menachos 62a) brings the view that, as everywhere, the bread is placed on top; what the maamar takes from it is that the lambs and the bread are waved as one. It asks what this joining means: what do animal offerings and loaves of bread have in common, that they should be lifted together?


הנה נודע כי תכלית כל הבריאה להיות היש בטל לאין. ובכל עולם נמשך ביטול היש לפי מדרגתו.
Now, it is known that the purpose of all creation is that the “something” (yesh) be nullified to the “nothing” (ayin). And in every world the nullification of the yesh is drawn down according to its level.
The answer starts from a basic principle: creation exists so that the yesh, the created being that feels itself a “something,” should become nullified to the ayin, the “nothing” of G-dliness that no creature can grasp. Every world reaches this nullification in its own measure.




Section 2 · ¶2
What true bittul is
2והנה עיקר הביטול הוא להיות בטל ונכלל ממש באור א״ס ב״ה ומיוחד בו ביחוד גמור ואמיתי בתכלית היחוד כהתאחדות אברי הגוף בנפש החיונית השורה ומתלבש בתוכם שאין להם חיות אחר מבלעדי חיות הנפש
Now, the essence of self-nullification (bittul) is to be nullified and actually included in the Infinite Light (Or Ein Sof), blessed be He, and united with it in a complete and true union, the ultimate union, like the union of the limbs of the body with the vital soul that rests and is enclothed within them, for they have no other life-force apart from the life-force of the soul.
True bittul is not a feeling of humility but being actually included in the Infinite Light, one with it. The model is the body: its limbs are one with the vital soul enclothed in them, since they have no life of their own apart from the soul’s life.


ולכן האברים נשמעים לרצון הנפש בביטול והתאחדות גמור וכך תהיינה כחות נפש החיונית בטלות ונכללות ממש באור א״ס ב״ה השורה ומקיף על נפשו.
Therefore the limbs obey the will of the soul in complete nullification and union. And so should the powers of the vital soul be nullified and actually included in the Infinite Light, blessed be He, which rests upon and encompasses his soul.
Because the limbs have no separate life, they obey the soul’s will at once and without resistance. In the same way, a person’s vital soul and all its powers should be nullified in the Infinite Light that rests upon his soul and encompasses it.




Section 3 · ¶3–5
Animals, sacrifice and the lamb
3ועמ״ש ע״פ והקרבתם עולה אשה. אך הנה בטבע האדם בתולדתו אין כמו ביטול זה
And see what is written on the verse “And you shall offer a burnt-offering, a fire-offering.” But in the nature of man, as he is born, there is nothing like this nullification.
The opening words send the reader to another discourse, on “And you shall offer a burnt-offering, a fire-offering,” for more on this theme. The argument then turns: by nature, from birth, a human being has no such bittul.


ודוגמתו אינו נמצא בגשמיות כלל לבטל רצונו מפני רצון אחרים בבחי׳ ביטול זה כאלו אין לו רצון אחר כלל
And its like is not found in physicality at all: to nullify his will before the will of others at the level of this nullification, as though he had no other will at all.
Nothing like it is found in physical life: no person naturally sets aside his own will for another’s so completely that it is as if he had no will of his own.


אלא טבע זו היא בבהמה שהן בטלות ברצון המנהיגם ולכל אשר יחפוץ יטה אותם ואינם משנות את תפקידם
Rather, this nature is in domestic animals, which are nullified to the will of the one who leads them: wherever he wishes he turns them, and they do not change their appointed task.
Domestic animals do show this trait: they go wherever their driver turns them and keep to their task.


והיינו מפני כי שרשן ויסודתן בהררי קדש.4 היא מדרגות עליונות באור א״ס ב״ה ושם הן בבחי׳ ביטול באור א״ס ממש (ועמ״ש ע״פ ויאכילך את המן5 בענין בהמה רבה שלמעלה מאדם) אלא שנפלו למטה מטה ממדרגת האדם ונמשך בחי׳ ביטול למטה תח״י [
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ביאור ע״פ והניף הכהן אותם
An explanation of the verse “And the kohen shall wave them”
The lights of Tohu are higher than those of Tikkun, but only Tikkun, where the attributes include one another, is a “complete place” in which the Infinite Light dwells. Man, rooted in Tikkun, rules over and elevates the creatures of Tohu; and on Shavuos the two lambs are raised to the attributes of Keser through the two loaves, the Torah, whose root is higher still, which is why the bread lies on top.
The maamar in brief
Before explaining the waving of Shavuos, the maamar contrasts Tohu and Tikkun. Each animal and angel embodies a single trait, a mark of Tohu, whose intense lights could not blend and so shattered their vessels; man, made in the image of the Supernal Adam, is a partzuf in which every attribute includes the others. Though Tohu is higher in its root, Tikkun’s inter-inclusion makes it a “complete place” where the Infinite Light, “the perfection of all,” dwells, and its true bittul explains man’s dominion, his free choice and his power to refine his food through a blessing, as the altar once did. The daily lambs sweeten the judgments of Rachel and Leah, the letters of speech and thought. The spelling kesev, shin before beis, shows the attributes of Keser above Chochmah and Binah; keves, the attributes of Z’eir Anpin below them, and Yaakov draws the higher into the lower. On Shavuos the lambs are waved back up to kesev, and the loaves, the Written and Oral Torah, rooted in the mazalos and the Daas of Atik, lie above them, raising them and drawing light back down.

Outline
	1Tohu, Tikkun and manMan, rooted in Tikkun and made in the image of the Supernal Adam, is a partzuf that includes every attribute and every level of creation; animals and angels, like Tohu, each have one trait, and so man rules over them.¶1–4
	2Why Tohu shatteredTohu’s lights were too intense to blend and broke their vessels; Tikkun’s lessened light lets the attributes bend and combine. Tohu is higher in its root, but only Tikkun is a “complete place” where the Infinite Light dwells.¶5–7
	3True bittul and the Mah within KeserThe revealed Infinite Light makes the attributes truly one, as in Akudim. This “Mah within Keser” joins all of Atzilus, brings “peace” between Arich Anpin and Z’eir Anpin, and explains man’s dominion, his free choice and even his pulse.¶8–9
	4Eating, blessing and the altarThrough a blessing man refines the sparks of Tohu in his food and reunites them with their lights, adding great light to Tikkun; this is what the altar did, and now a person’s table atones for him.¶10–13
	5The daily lambsThe two daily lambs sweeten the judgments of Leah and Rachel, the letters of thought and speech, from which the external forces draw; Yaakov draws down the light of Chochmah that removes the “shearers.”¶14–17
	6Kesev and kevesAbba and Imma clothe the attributes of Arich Anpin and grow through nurture from its mazalos. Kesev, shin before beis, is the attributes of Keser above Chochmah and Binah; keves is the attributes of Z’eir Anpin below them; Yaakov draws the one into the other.¶18–25
	7The waving of the lambsOn Shavuos the lambs are raised from keves back to kesev, the attributes of Arich Anpin, where the external forces have no hold at all.¶26–28
	8Why the bread is on topThe plant’s root in Tohu is higher than the animal’s, though it fell lower. The two loaves are the Written and the Oral Torah, and the cantillation of the Written Torah reveals something of the essence of Chochmah, which words cannot.¶29–32
	9The loaves’ higher sourceThe loaves are waved to the mazalos that carry the light of Atik and to the Daas of Atik, the inner dimension of Keser; from so high the Torah can descend into the physical, hence “up and down.”¶33–34


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe returns often to the opening of this biur, where the Alter Rebbe sets man, who includes every attribute and every level, against the eagle and the raven, each fixed in one trait. In Basi LeGani 5728 he reads that inclusion as man’s „נקודת השלימות” (“point of wholeness”), in which mind and attributes, though opposites, belong together; in a sicha of Shabbos Metzora 5717 he adds that man is „עולם קטן” (“a small world”) because his intellect is bound by no definition; and in a letter of 5707 he resolves a difficulty in the Rambam’s “one action or two”, pointing to the biur’s own stress that the raven has no compassion at all. On the paragraph’s account of free choice he speaks in two places: in that sicha choice comes through the indwelling of the Infinite Light in Tikkun and so belongs to the intellect, while in a sicha of Nitzavim 5725 its root is the essence of the soul, and there he himself points back to the first. On „עושה שלום במרומיו” (“He makes peace in His heights”) (Shabbos Vayigash 5732) he explains how Michael and Gavriel stop feeling their own being before a great light, and adds that such a unity is not yet complete. Perhaps (biur b’derech efshar) the thread is man’s wholeness, which Tikkun makes possible.

Key concepts
	Tohu and Tikkunתהו ותיקון
	Two orders of Divine light. In Tohu each attribute shone with full intensity and alone, and its vessels shattered; in Tikkun the light is lessened and the attributes blend, forming partzufim.

	Inter-inclusionהתכללות
	Each attribute containing the others, as Chesed includes Gevurah. In the “reed” kind it comes from lessened light; in the deeper kind, from bittul before the revealed Infinite Light.

	Partzuf / Adamפרצוף / אדם
	A full configuration of all ten Sefiros, each containing the others. Tikkun is called Adam, and man below is made in its image.

	The perfection of allשלימותא דכולא
	The Infinite Light beyond all attributes, which dwells only in a “complete place,” where the attributes are joined into one.

	Kesev and kevesכשב וכבש
	Two spellings of “lamb”: shin before beis is the attributes of Keser above Chochmah and Binah; beis before shin is the attributes of Z’eir Anpin, which receive from Chochmah and Binah.

	Mazalosמזלות
	The “strands of the beard” of Arich Anpin, from which Abba and Imma draw nurture: a flow from above the order of cause and effect, and the root of the two loaves (lechem has the numerical value of mazala).


Section 1 · ¶1–4
Tohu, Tikkun and man
1ביאור ע״פ והניף1 הכהן אותם2
An explanation of the verse “And the kohen shall wave them.”
The maamar explains a verse about the Shavuos offering: the kohen waves the two loaves of bread made from the new wheat together with the two lambs “before Havayah” (Leviticus 23:20). Before it reaches the waving itself, it lays a long foundation in the ideas of Tohu and Tikkun.




2הנה מתחלה נבאר ענין תהו ותיקון. והנה שרש נפש האדם הוא מעולם התיקון נעשה אדם בצלמנו,3 אכן שרש דצ״ח [
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