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ויקח קרח בן יצהר בן קהת בן לוי וגו׳
“Korach, son of Yitzhar, son of Kehas, son of Levi, took”
Korach claimed that the encompassing light, the all-blue tallis and the hidden “oil” he traced himself to, needs no threads; Moshe answered that G-d’s infinite light reaches the world and the heart only through contraction, through the “hairs” and threads of the tzitzis and Aharon’s beard, and that this narrow thread is what will open the full revelation in the Time to Come.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar asks why Korach, as “son of Yitzhar,” son of oil, claimed the priesthood, why he mocked the mitzvah of tzitzis, and why he envied Aharon’s beard. It distinguishes two modes of divine light: memalei kol almin, the inner light that enters each world by measure (“His glory”), and sovev kol almin, the encompassing light present everywhere equally (“I fill”). The tallis is the encompassing light; the tzitzis are inner light drawn from it through “hairs,” a contracted channel that alone can carry a light from above the chain of worlds, as at Sinai, when supernal Chochmah was revealed by a leap. The white threads bring great love, and the techeiles brings awe that repels evil. Aharon, the “groomsman,” draws great love through his beard, while the Levites, rooted in Gevurah, were shaved. Korach wanted Gevurah to lead now and claimed the hidden oil, above Moshe and Aharon. But the oil gives no light by itself; it shines only through hairs and a kav. Moshe and Aharon are the true “sons of oil,” and the thread drawn now through Torah, mitzvos and teshuvah will open the great revelation of the future.

Outline
	1Korach’s three complaintsThe Midrash on Korach as “son of oil,” his question about a tallis entirely of techeiles, and his jealousy that the Levites were shaved while Aharon was adorned and anointed on his beard.¶1–3
	2Garment and hair: two kinds of lightMemalei and sovev, “His glory” and “I fill”; the tallis as the encompassing light and the tzitzis as inner light; inner and encompassing light, the ascents of the worlds and the worth of one hour of teshuvah and good deeds; Yuval and Yaval; the analogy of thought moving the limbs.¶4–11
	3The leap at Sinai and the thirty-two threadsThe glory of the Torah revealed on earth; supernal Chochmah revealed at Sinai by a leap beyond the order of the worlds; why such light comes only through “hairs”; the Torah as the “fallen fruit” of supernal wisdom; min kanaf and the Midrash of the mirrors; the good oil on Aharon’s beard and the white of the tzitzis.¶12–26
	4Techeiles: awe that repels evilTecheiles as tichlah, bringing evil to an end; the image of the unfaithful wife and “you shall not stray,” even in permitted desires; the Throne of Judgment and the fear of sin; techeiles as the severe encompassing light of Malchus; the four tzitzis, left and right, back and front; the higher love and awe drawn through the threads.¶27–32
	5Korach’s dispute and his errorThe Kohen Gadol as the groomsman who draws great love through his beard; the Levites, from Gevurah, shaved; techeiles as white wool dyed blue; Korach’s argument against the threads and the priesthood; the future primacy of Gevurah, Beis Shammai and the Levites as kohanim, and why it may not lead now.¶33–39
	6Moshe’s answer: the threads are essentialThe purpose of Torah and mitzvos is to draw the light down, which requires threads; why the tallis has no holiness and the tzitzis do; Torah alone is not enough; oil as the hidden source above Chochmah; grain, wine and oil; Korach’s claim to the oil and the Gevurah of Atik.¶40–45
	7Through the needle’s eyeThe oil gives no light by itself; Aharon, “light is seen”; Moshe and Aharon as the true sons of oil; the tzimtzum and the kav; the Thirteen Attributes and the Holy of Holies as revelation through contraction; the needle’s opening of teshuvah and the opening of the Hall; Yosef who “sews”; the thread of kindness and the morning; closing summaries.¶46–53


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 ויקח קרח וגו׳ · 5725 · ש"פ קרח, ג' תמוז, ה'תשכ"ה · תורת מנחם – ספר המאמרים תשכ״ה p. שט
The Rebbe opens by citing the Alter Rebbe’s explanation (Likkutei Torah). In the Time to Come the Levites will be kohanim and the gevuros will be primary. Korach, a Levite from the side of Gevurah, wanted the gevuros to lead even now, so he disputed Aharon’s priesthood, which is Chesed. He also argued that a tallis entirely of techeiles, itself Gevurah, needs no threads, which are a contracted drawing-down of Chesed. From this the Rebbe raises two questions. First, why did Korach also dispute Moshe, who was king, when kingship is itself Gevurah? Second, the claim that there is no need for ‘hairs’ and threads at all would apply just as well to a tallis entirely of white. Why did Korach ask specifically about techeiles?
The Rebbe answers from Korach’s words, ‘All the congregation are holy … why do you raise yourselves?’ The claim was not against leadership as such; the 250 men were themselves princes of the congregation. It was only against an elevation within holiness itself, like Aharon’s being set apart as ‘holy of holies.’ Kingship also carries such an elevation, since the king is anointed with the anointing oil, which belongs to holiness. In that respect it relates to Chesed, and so Korach opposed Moshe too. The same distinction resolves the second question. White threads have no special quality of their own; the whole mitzvah is placing them on the tallis, so an all-white tallis cannot ‘exempt itself.’ Techeiles is precious and carries a special holiness, which is why the vessels of the Mishkan were covered with it. Korach therefore held that a tallis already wholly techeiles, ‘all holy,’ needs no separate thread of holiness. According to the notes, the maamar closed by showing that Korach saw the gevuros as they are in their root, above Chesed, where tzimtzum precedes revelation. But the purpose of the tzimtzum is the revelation.
The lesson: As the maamar’s ending is recorded in the notes, concealment and contraction exist for the sake of revelation. So too in a person, the light grasped in the mind (“our fathers”) must be drawn down and revealed in the emotions of the heart (“with us”), since the emotions are the main part of the person.

ד״ה ויקח קרח גו׳ וידועים הדיוקים · 5748 · ש"פ קרח, ג' תמוז ה'תשמ"ח. הנחת התי' בלתי מוגה · ספר המאמרים תשמ״ח p. קעו
The Rebbe opens with the questions the Alter Rebbe raises at the start of the parshah in Likkutei Torah. What was the nature of Korach’s dispute with Moshe and Aharon? And how is it connected with his challenge about a tallis made entirely of techeiles? The Rebbe adds that the Midrash also has Korach ask whether a house full of sefarim needs a mezuzah. Following the discourses, he explains that Korach was clever: he saw that in the Time to Come the Levites will be kohanim, because the superiority of Gevurah will then be revealed. He therefore argued that this should already be so in the desert. To show why Korach thought the future could be brought into the present, the Rebbe cites two sources. The Rambam explains that the World to Come is called “coming” because it results from the avodah of this world. The Rebbe Maharash taught on “the reward of a mitzvah is the mitzvah” that the whole reward is already present at the time of the mitzvah, like something lying in a box whose key a person is given.
This explains the tallis argument. The tallis is the encompassing light (makif): it surrounds the whole person, as halachah regards him, and it is kabbalas ol, accepting the yoke of Heaven with the whole body. Techeiles leads up through the sea and the sky to the Throne of Glory, the seat of G-d’s Essence. So an all-techeiles tallis is the highest makif, the light from before the tzimtzum, which, Korach argued, needs no threads, since threads represent the kav drawn through contraction. Korach erred because the time for that revelation had not yet come. The Rebbe then raises a further difficulty: if Korach held hairs unnecessary, why was he jealous of Aharon’s beard? The transcript leaves this point unclear. He notes that the Levites’ shaving was a one-time event. He concludes with an eternal lesson, a prayer for the return of techeiles, and a discussion of Levi’s portion, now and in the future.
The lesson: Since the Torah is eternal, every Jew must have a tallis with tzitzis and a house full of sefarim with a mezuzah. The encompassing level of kabbalas ol is not enough without avodah that reaches inward. All the more so today, when there is no techeiles, even Korach would agree that there can be no tallis without tzitzis.


Key concepts
	the light that fills all worlds (memalei kol almin)ממלא כל עלמין
	Divine light that enters each world according to its capacity; “His glory” that fills the earth. All the ascents of the worlds, even fifty thousand jubilees, take place within it.

	the light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s very Self, present in every place equally and grasped by none; “I fill heaven and earth.” It is drawn down by teshuvah and good deeds in this world and will be revealed in the Time to Come.

	inner light and encompassing lightאור פנימי ואור מקיף
	Light absorbed by a vessel in ordered steps, and light too great for the vessel, which surrounds it and acts on it from beyond. The tzitzis threads are inner light; the tallis is encompassing light.

	hairs (se’aros)שערות
	A channel joined to its source yet contracted almost to separateness. Only through such a channel can a light from above the chain of worlds come down: the tzitzis, Aharon’s beard, the Torah’s laws.

	techeilesתכלת
	The blue thread: from tichlah, an end, it brings evil to an end; it is the Throne of Judgment and the severe encompassing light of Malchus that blinds the forces of evil; its threads draw the higher awe into the soul.

	the oil (shemen)שמן
	The hidden source above Chochmah, the Mocha Stima’ah, which Korach claimed as “son of Yitzhar.” It gives no light by itself and shines only through the hairs and the kav, through Moshe and Aharon.

	the leap (dilug)דילוג
	A revelation that skips the ordered chain of worlds, as at Sinai, when supernal Chochmah was revealed in this world.

	the kav and the needle’s eyeקו וחוט, כחודה של מחט
	The thin line of light after the tzimtzum, through which all revelation comes; human teshuvah is an opening like a needle’s eye that can pass only this thread, yet it opens the gate of the Hall.


Section 1 · ¶1–3
Korach’s three complaints
1ויקח קרח12 בן יצהר בן קהת בן לוי וגו׳. להבין ענין מחלוקת קרח ועדתו על משה ואהרן.
“Korach, son of Yitzhar, son of Kehas, son of Levi, took,” etc. [We need] to understand the matter of the dispute of Korach and his company against Moshe and Aharon.
The maamar opens with the first verse of Parshas Korach, which traces Korach’s line back through Yitzhar and Kehas to Levi. The Alter Rebbe states his aim: to understand the inner meaning of the rebellion of Korach and his followers against Moshe and Aharon. The Kehot edition dates the maamar to 5562 (1801–02).


וברבות פרשה זו א״ר [
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ועבד הלוי הוא
“And the Levite, he (hu), shall serve” (Numbers 18:23)
The Levites’ service was to draw from the hidden “He,” Binah, into revelation. So too in prayer: contemplation through the mochin of Imma must first give birth to a revealed love that reaches the body, and then the higher, hidden mochin of Abba shine into it as the return of awe and bittul.
The maamar in brief
The Zohar reads “And the Levite, he (hu), shall serve” as drawing down from hu, “He,” the hidden world of Binah, into the revealed world. To explain this the Alter Rebbe contrasts two intellects. The mochin of Abba, Chochmah, are a grasp of bittul, koach mah, cool and still: the higher awe, the awe of shame. The mochin of Imma, Binah, are yesh, G-d’s greatness truly understood, and from them an intense, fiery love is born. Prayer needs both: first ratzo, the running of love born of Binah, then shov, the return of awe and the acceptance of the yoke of Heaven from Abba. Although Abba is higher, Imma must come first, because the aim is to light up the body, and Binah, the heart, is closer to the body; the higher love stays hidden, as a child grows in his mother’s womb, far from the father. So love must be born through contemplation, and then the light of Abba must shine into it. This was the Levites’ service, in song and on many instruments, shofar and cymbals for a broken heart, the pipe for joy, all drawing the emotions from the hidden “He” into revelation.

Outline
	1The Levites’ “He” and the two intellectsThe Zohar reads the Levites’ hu as Binah, the hidden world. The mochin of Abba (Chochmah) are bittul, coolness and the higher awe of shame; the mochin of Imma (Binah) are an understanding of G-d’s greatness that gives birth to fiery love. In prayer they appear as ratzo, the running of love, and shov, the return of awe and the acceptance of the yoke of Heaven.¶1
	2Revealed love first; the Levites’ songImma must come first, because prayer must light up the body, and Binah, the heart, is closer to it, while the love of Abba is hidden, as a child grows in his mother’s womb, far from the father. Love is born through contemplation and then lit by Abba. This was the Levites’ service: to bring love and awe out of the hidden “He,” in song and on instruments that match the kinds of revealed fervor.¶2
	3The instruments and the kinds of fervorThe shofar, with its blasts and broken notes, and the cymbals of teruah correspond to fervor in bitterness and a broken heart; the ugav to love and fervor in joy. All the Levites’ music served the hidden “He,” “He made us,” drawing the emotions from concealment into revelation.¶3


Key concepts
	Hu (“He”)הוא
	The hidden level, Binah, called the hidden world (alma de’iskasya), from which the Levites drew the emotions into the revealed world.

	The mochin of Abbaמוחין דאבא
	The intellect of Chochmah: a grasp of bittul, koach mah, cool and still. Its love stays hidden, and it brings the higher awe, the awe of shame.

	The mochin of Immaמוחין דאימא
	The intellect of Binah: G-d’s greatness grasped in actual understanding. It is the “mother” that gives birth to love and all the holy emotions in revealed form.

	Ratzo and shov (running and returning)רצוא ושוב
	The outward running of fiery love born of contemplation in Binah, followed by the return of the higher awe from Chochmah, in which a person accepts the yoke of Heaven in Torah and mitzvos.

	The higher awe, the awe of shameיראה עילאה יראה בושת
	The awe that comes from the bittul of Chochmah: the abashed stillness of one who knows that he is nothing before G-d.

	Revealed fervor (hislahavus)התלהבות שבהתגלות
	Emotion of the heart brought into the open, either a joyful longing or the fervor of bitterness and a broken heart; the Levites’ instruments matched its kinds.


Section 1 · ¶1
The Levites’ “He” and the two intellects
1ועבד הלוי הוא.12 פי׳ כמ״ש בזהר3 שכל עבודת הלוים4 היינו להמשיך מבחינת הוא. שהוא בינה5 עלמא דאתכסיא על עלמא דאתגליא.
“And the Levite, he (hu), shall serve.” The meaning [is], as is written in the Zohar, that all the service of the Levites is to draw down from the level of “He” (Hu), which is Binah (understanding), the hidden world (alma de’iskasya), onto the revealed world (alma de’isgalya).
The maamar opens with a verse about the Levites’ service: “And the Levite, he (hu), shall serve” (Numbers 18:23). Plainly hu means “he himself,” the Levites and no one else; the Zohar reads hu, “He,” as a supernal level, and the Alter Rebbe identifies this Hu with Binah, the hidden world, from which the Levites draw down into the revealed world. Hu suits the hidden, for “he” speaks of one who is not present (Hebrew grammar calls the third person nistar, “hidden”).


והענין דהנה צ״ל ההפרש בין מוחין דאבא ומוחין דאימא (ועמ״ש בד״ה מצה זו6 כו׳) פי׳ מוחין דאבא הוא בחינת השגת הביטול בבחי׳ חכמה
And the matter [is this]. Now, we need to understand the difference between the intellect (mochin) of Abba and the mochin of Imma (and see what is written in the discourse beginning “This matzah,” etc.). That is: the mochin of Abba is the level of grasping self-nullification (bittul), in the level of Chochmah (wisdom),
To explain this, the Alter Rebbe first sets out two modes of intellect: the mochin of Abba, the “father” (Chochmah), and the mochin of Imma, the “mother” (Binah). The bracket points to the discourse “This matzah” in Likkutei Torah, Tzav, which explains that a festival reveals the mochin of Imma and so is a time of revealed joy, while Shabbos reveals the higher mochin of Abba, where joy is not revealed in that way. The mochin of Abba are a grasp of bittul: the mind’s awareness of its own nothingness before G-d, which belongs to Chochmah.


שהוא בחי׳ כח מה7 ונחנו מה8 שהוא בבחי׳ קרירות שהוא בחי׳ יראה עילאה יראה בושת.
which is the level of koach mah (the power of “what”), “and what are we”; which is of the quality of coolness, which is the level of the higher awe (yirah ila’ah), the awe of shame (yiras boshes).
The letters of chochmah, read as two words, spell koach mah, “the power of ‘what’” (the Kehot note points to the opening of the Tikkunei Zohar’s introduction): a mind that feels itself a mere “what,” like Moshe and Aharon saying “and what are we.” This sense of being nothing is cool rather than fiery: it is the higher awe, an awe of shame, the abashed feeling of one who stands before a greatness far beyond him.


שהוא בחי׳ והחכמה מאין תמצא9 תכלית הביטול. ובחינת מוחין דאימא בחי׳ בינה נק׳ להנחיל אוהבי יש10 שהוא מה שבא הארה מגדולתו ית׳ לכלל הבנה והשגה ממש.
It is the level of “And Chochmah is found from ayin (nothingness)”: the utmost self-nullification. And the level of the mochin of Imma, the level of Binah, is called “to cause those who love me to inherit yesh (substance)”; that is, when a radiance of His greatness, may He be blessed, comes within the scope of actual understanding and comprehension.
Iyov’s question, “Wisdom, where (me’ayin) shall it be found?”, is read as “Chochmah is found from ayin, nothingness,” so Chochmah is the utmost self-nullification. Binah, by contrast, is called yesh: in the verse “to cause those who love me to inherit yesh” the word means “substance,” but here it is read as “something,” the opposite of ayin, for in Binah a glimmer of G-d’s greatness becomes something a person actually understands and grasps.


וע״י השגה זו נולד ונמשך מזה מדת אהבה עזה בגבורות רשפי אש11 אליו ית׳ והנה בתפלה צ״ל שני הבחינות היינו מוחין דאו״א [
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והנה פרח מטה אהרן כו׳ ויגמול שקדים
“And behold, the staff of Aharon had blossomed” (Numbers 17:23)
Aharon’s staff bore almonds, the fastest fruit to ripen, because the kindness drawn down through Aharon and the Priestly Blessing reaches physical life swiftly. It comes from “abundant in kindness,” a kindness without limit, and so it passes the stage-by-stage judgment that holds other kindness back.
The maamar in brief
Why did Aharon’s staff bear almonds? The almond ripens in twenty-one days, faster than any other fruit, and its name, shaked, means haste. Aharon, whose name has the letters of nir’eh, “is seen,” brought divine light into revelation, and what came through him came down quickly. To explain this the Alter Rebbe answers Tosafos’ question: if a person’s year is decided on Rosh HaShanah, why pray daily for health and livelihood? The kindness decreed then is still above, in Malchus of Atzilus, and must descend through many chambers of the four worlds to become physical. At every stage the person is judged by that day’s deeds, accusers can object, and the kindness may be held back, adding only to his delight in Gan Eden. Kindness drawn through Aharon and the Kohanim’s blessing, given “with love,” passes through all the worlds with no judgment at all, because it comes from “abundant in kindness,” not from the measured “everlasting kindness.” A great river sweeps aside the logs and earth that dam a small stream; so this kindness sweeps away all judgments, as the flow does on Shabbos.

Outline
	1The almonds, Aharon and the daily judgmentAlmonds ripen fastest, and shaked means haste; Aharon (nir’eh) reveals the light and draws it down swiftly. The yearly decree of Rosh HaShanah stays above, in Malchus of Atzilus, and descends through the chambers of the four worlds only by a daily judgment of the person’s deeds, which accusers can delay. The kindness drawn through Aharon and the Priestly Blessing passes through with no judgment, as in “He sends His utterance… His word runs very swiftly,” and comes at once into children and sustenance.¶1
	2Two kinds of kindnessThe root of the speed: there is “everlasting kindness” and there is “abundant in kindness.” Aharon draws from “abundant in kindness,” a kindness without limit that no judgment can hold back, while “everlasting kindness” has a judgment standing opposite it.¶2–3
	3The great river, Shabbos, and good almondsA small river can be dammed with logs and earth, but a great river sweeps them away; so all judgments pass away before “abundant in kindness.” On Shabbos, too, the flow comes swiftly (“Day to day utters speech”). G-d’s hastening can be for ill or for good; the almonds of Aharon’s staff are for good, like “who bestows good kindnesses,” the light that is good and is seen below.¶4


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 והנה פרח מטה אהרן · 5733 · ש"פ קרח, א' דר"ח תמוז, תשל"ג · ספר המאמרים תשל״ב-ל״ג p. 436
The Rebbe opens from the Alter Rebbe’s question of why Aharon’s staff produced almonds specifically. The answer is speed: Aharon, who is nir’eh or, brings G-dly flow down swiftly, and through him it reaches every Kohen through the Priestly Blessing. The Rebbe then sharpens the related question. If sustenance is fixed on Rosh HaShanah, what is daily prayer for, especially since prayer is the ‘spine’ of all the mitzvos? He adds a second question. Why does Malchus receive the five gevuros at Ne’ilah, a time of simple compassion? He rejects the idea that the flow at Rosh HaShanah is only general. He explains that daily prayer is needed for the blessing to pass through the stages of hishtalshelut and reach the physical world. Malchus is the source of the flow, and the gevuros divide the kindness into particulars so that creatures can receive it physically.
Drawing on the Siddur’s explanation of ‘Day to day utters speech,’ the Rebbe traces each stage of the descent: from chochmah to the choice of kindness, to the middos, to speech, to action, and from the one utterance to the ten. There is judgment between each level, and judgment over which matter the flow will reach (children, life, or sustenance). Daily prayer is needed to bring the blessing through all of this. The Priestly Blessing bypasses this judgment entirely. Like prayer, it draws a new will, so it reaches the very lowest place and brings all three blessings in abundance, with peace as the vessel for unlimited blessing; Shabbos likewise brings swiftness because judgments pass away. The Rebbe concludes that the ‘almonds’ were brought about by Korach’s challenge, like a contested document that is upheld in court. The Rebbe connects the swift flow with rav chesed and adds the light-from-darkness point about Aharon. He associates abundant peace and blessing with Moshiach, but does not explicitly say that the light-from-darkness quality itself will then be fully realized.
The lesson: As an interpretive lesson, the Rebbe says Korach’s challenge brought about this particular elevation, ויגמול שקדים; he does not state that challenges generally produce a swifter flow or never weaken holiness.

ד״ה והנה פרח מטה אהרן · 5734 · ש"פ קרח, ב' תמוז, ה'תשל"ד · ספר המאמרים תשל״ד-ל״ה p. 163
The Rebbe opens with the Alter Rebbe’s explanation of why Aharon’s staff bore almonds. The almond ripens faster than any other fruit, and this alludes to the kehunah. Some flows must pass through the whole order of hishtalshelus and can be held back on the way. The flow through Aharon and the kohanim comes from rav chesed, a supernal kindness above hishtalshelus, so it reaches the physical world at once, unhindered, like a very great river. He explains the significance of the sign’s appearance after Korach’s dispute. Korach wanted the Levites, whose service is gevurah, to equal the kohanim. Levitical service is ratzo, ascent from below, rooted in Binah and expressed in song. Priestly service is shuv, drawing down from above with complete speed. The sign of the staff established that Aharon, the swift drawing down, is the main thing. Since all Israel are a ‘kingdom of kohanim’, every Jew’s service must be ‘His word runs very swiftly’: done with full force, not reckoning with obstacles, like soldiers who set out to war with a victory march.
To reach this level a special empowerment from the Nasi of the generation is needed. The Rebbe suggests that this is the role of the maamar ‘Min hametzar’ of Tammuz 5687. That maamar asks two questions. Why does one in distress call to Kah rather than to Havayah, the name of mercy? And why does ‘Trust in Havayah forever’ depend on ‘for in Kah’? The Rebbe sets out the Mitteler Rebbe’s two readings of ‘adei ad’ as Malchus or as Keser, and reconciles them through the two levels in Keser. Bitachon rests on the inner Keser, which reaches only Israel and is drawn down through Chochmah and Binah, the letters yud-heh. Obstacles exist only from the side of memaleh kol almin; from sovev, Kah, one can trust in overcoming them all, ignore mockers and the doubts of Amalek, and even turn the obstacles to good. This resolves the opening. Like a river that bursts forth more strongly when it overcomes obstacles, the swiftness of Aharon’s drawing down came with greater force after Korach’s dispute. So too, specifically from the ‘narrow straits’ one reaches the call to Kah and is answered ‘in the expanse of Kah’ (the end of the transcript is missing).
The lesson: Every Jew, as part of a ‘kingdom of kohanim’, should do his service with full force and certainty of victory, unmoved by mockers, doubts or hindrances. Even and especially in distress, he should call to the level of Kah above hishtalshelus, which breaks the obstacles and turns them to good, drawing on the empowerment of the Nasi of the generation.


Key concepts
	Shaked (almond)שקד
	The almond, which ripens in twenty-one days; its name shares a root with “hastening,” as in Yirmiyahu’s “rod of almond.” On Aharon’s staff it stands for the speed of the kindness drawn through him.

	Aharon and nir’ehאהרן / נראה
	The name Aharon has the letters of nir’eh, “is seen.” Through Aharon the divine light is revealed and drawn down from above to below.

	“A person is judged every day”אדם נדון בכל יום
	Not a new decree, but the daily review of whether, by that day’s deeds, the kindness granted on Rosh HaShanah may come down into physical life.

	The chambers (heichalos) of the four worldsהיכלות דאבי״ע
	The stations through which kindness from Malchus of Atzilus must descend, chamber by chamber, until it becomes physical; at each one the person’s case is judged.

	Everlasting kindness (chesed olam)חסד עולם
	The measured kindness, which has a judgment standing opposite it that can hold it back.

	And abundant in kindness (v’rav chesed)ורב חסד
	The kindness without limit, from which the flow through Aharon comes; it “descends over His attributes”, and no judgment can stop it.

	The Priestly Blessingברכת כהנים
	The blessing of the Kohanim, given “with love,” through which the supernal kindness comes at once into children and sustenance, down to the lowest level.


Section 1 · ¶1
The almonds, Aharon and the daily judgment
1והנה פרח1 מטה אהרן2 כו׳ ויגמול שקדים. להבין למה שקדים3 (וע׳ ברבות ס״פ קרח)4 הנה שקדים הם ממהרים להגמר יותר מכל הפירות ותבואות כמו זית גפן תאנה כו׳ שכולם משתהים זמן רב יותר מהשקדים
“And behold, the staff of Aharon had blossomed,” etc., “and it ripened almonds.” To understand: why almonds? (And see Midrash Rabbah, at the end of Parshas Korach.) Now, almonds are quicker to ripen than all the fruits and crops, such as the olive, the vine, the fig, etc., for they all take a much longer time than the almonds.
After Korach’s challenge to the priesthood, Aharon’s staff blossomed overnight and bore ripe almonds, proving that the priesthood was his. The maamar asks why the sign came as almonds; the Midrash at the end of Parshas Korach, to which it points, plays on the same words (the staff “repaid,” gamal, all who were “diligent,” shoked, for the tribe of Levi) and says almonds were chosen because Israel are likened to them. The Alter Rebbe begins instead from a fact of nature: almonds ripen faster than olives, grapes, figs and every other fruit.


וכמ״ש ברבות סוף קהלת5 (קט״ו ב׳) מה סימנו של שקד זה משעה שהוא מציץ6 עד שעה שהוא גומר כ״א יום.78
And as is written in Midrash Rabbah, at the end of Koheles (115b): “What is the sign of this almond? From the time it buds until the time it ripens is twenty-one days.”
The Midrash on Koheles gives the almond’s mark: only twenty-one days pass from budding to ripeness; there it is tied to Yirmiyahu’s “rod of almond” and to the twenty-one days from the seventeenth of Tammuz to the ninth of Av. This speed is the key to the whole maamar.


וע״כ נקרא שקד שהוא ענין מהירות כמ״ש (בירמיה סי׳9 א׳) מקל שקד10 כו׳ כי שקד אני על דברי לעשותו1112 וזהו רמז על הכהונה.13
Therefore it is called shaked (almond), which connotes speed, as it is written (in Jeremiah, chapter 1): “A rod of almond (shaked),” etc., “for I am hastening (shoked) over My word, to fulfill it.” And this is an allusion to the priesthood.
The Hebrew word for almond, shaked, shares its root with shoked, “hastening,” as in G-d’s play on words to Yirmiyahu: the almond rod he saw meant that G-d hastens to fulfill His word. The name shows the nature: the almond is speed itself, and this hints at what the priesthood brings about.


כי הנה אהרן אותיות נראה (עמ״ש מזה בד״ה בהעלותך) שעל ידו היו כל ההתגלות והמשכות האורות מלמעלה למטה. ועמ״ש סד״ה כי עמך מקור חיים באורך14 נראה אור.
For, behold, Aharon has the letters of nir’eh (“is seen”) (see what is written about this in the discourse beginning “When you kindle”), for through him came all the revelation and the drawing down of the lights from above to below. And see what is written at the end of the discourse beginning “For with You is the source of life; in Your light we see light.”
The name Aharon (אהרן) is made of the same letters as nir’eh (נראה), “is seen,” because the Kohen’s task was to bring divine light into revelation, drawing it from above to below. The verse “in Your light we see light” uses the same word, and the Alter Rebbe points to two other discourses that develop it.


והנה ההמשכות הנמשכים על ידו הם נמשכים מרום המעלות עד למטה במהירות גדולה בלי שום עיכובים
Now, the flows drawn down through him are drawn from the loftiest heights down to below with great speed, without any delays.
Here the connection is stated: what Aharon draws down travels from the highest levels to the lowest with great speed and without holdups.


כי הנה כתוב בבהמ״ז [
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