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ראה אנכי נותן לפניכם היום ברכה וקללה את הברכה וגו׳
“See, I give before you today a blessing and a curse”
At Sinai the Name Havayah was placed in the inner “face” of every Jew: its yud is an inborn self-nullification beyond reason, its upper hei is contemplation, and its vav and final hei are their flow into the heart and into thought, speech and action. In exile the Name is “not whole,” but through Torah and mitzvos a person draws down a blessing from the alef of Anochi, above all worlds, and that blessing is certain.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar asks why the verse says “today” and “before you” (lifneichem). At Sinai, “face to face,” the Name Havayah was drawn into the inner “face” of every soul. Its four letters are four levels in a person: the yud is Chochmah, an inborn bittul beyond reason (why even the wicked are full of regrets), called eisan, strength; the upper hei is Binah, contemplation of G-d’s greatness; the two must work together like “two companions that never part.” The vav is nachal eisan, their flow into the heart’s emotions, and the final hei is thought, speech and action. In exile the Name is “not whole”: contemplation does not reach the heart. A person removes the foreskin of desire through teshuvah, and in the future G-d will circumcise the heart itself, revealing its innermost point. The Kaddish prays that the Name Kah grow great and flow through all three garments by way of Torah and mitzvos, which are rooted “from of old,” beyond the worlds. So “See, I give before you a blessing” means that from the alef of Anochi, above the beis of creation, blessing flows into every Jew, and it is certain: “that you listen,” not “if.”

Outline
	1The question and the Name at SinaiWhy “today” and “before you”: at Sinai the Name Havayah was drawn into the inner “face” of each soul, to be “your G-d.”¶1
	2The yud and the upper hei: bittul and contemplationChochmah, the inborn bittul beyond reason, is eisan; Binah is contemplation of G-d’s greatness; like “a point in its palace,” the two must never part.¶2
	3The vav and the final heiNachal eisan flows into the heart’s six emotions and then into thought, speech and action; the unborn child taught the whole Torah receives every letter of the Name.¶3
	4Exile and the circumcision of the heartIn exile the Name is not whole and contemplation does not reach the heart; a person removes the foreskin through teshuvah, and in the future G-d will circumcise the heart itself.¶4–5
	5“May His great Name be blessed”The Name Kah grows great and flows through thought, speech and action; “from of old” is G-d beyond all worlds, beyond both the filling and the encompassing light.¶6
	6“See, I give before you a blessing”The bittul is clothed in the mitzvos; Anochi is given into the inner face; blessing reveals what is in the root, and blessing is sight.¶7
	7Summary: the letters of the NameThe Name entered every soul at Sinai; yud and upper hei are Chochmah and Binah, vav and final hei are the flow into the heart and into thought, speech and action.¶8–9
	8Summary: the Name made whole and the alef of AnochiCircumcision of the heart, Elul and the Kaddish; blessing draws sovev into memalei; the alef of Anochi, above the beis of creation, joins the Havayah above the worlds to the Havayah within them.¶10–11
	9The certain blessingThe curse only removes what blocks the blessing, so the blessing comes “when” you listen, not “if”; “And David blessed” spells vadai, “certain.”¶12


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 ראה אנכי נותן לפניכם היום · 5725 · ש"פ ראה, אדר"ח אלול, ה'תשכ"ה · תורת מנחם – ספר המאמרים תשכ״ה p. שסד
The Rebbe opens from the Alter Rebbe’s reading that the Anochi of ‘See, I (Anochi) give before you today a blessing’ is the Anochi of Sinai, ‘I am Havayah your G-d.’ At Sinai Havayah was drawn into the inner dimension of every Jew, and the power for this came from Anochi. He also cites the Alter Rebbe’s point that this blessing comes from the alef of Anochi, which is above the beis of creation, and from the Havayah that is above hishtalshelus. He then adds a teaching from the Alter Rebbe’s discourses of 5562 on the difference between ani and anochi. Ani is spoken in lowliness, which is why G-d says ‘Ani’ about the exodus from Egypt. Anochi is spoken in exaltation, ‘don’t you know who I am,’ which is why G-d says ‘Anochi’ at Sinai, revealed with thunder and lightning. The same explains why Moshe, the humblest of men, said ‘six hundred thousand on foot is the people asher anochi bekirbo.’ That 5562 maamar ends by distinguishing two levels of Anochi. Even the Anochi of exaltation is still a revelation. The true ‘Anochi, the One who I am’ is not grasped at all.
The Rebbe proposes that the Anochi of Re’eh is this highest level, above the Anochi of Sinai. His proof and question: at Sinai the verse says ‘Anochi Havayah your G-d,’ but here it says only ‘Anochi.’ This is so even though the Alter Rebbe says that the power to draw down the blessing comes through Anochi drawing Havayah into each Jew. The resolution rests on Rashi’s comment that this is the blessing and curse said on Mount Gerizim and Mount Eival. What was new there was the unity of Israel, who became guarantors (arevim) for one another. That is why one Jew can discharge another’s obligation for blessings. This unity is ‘as one, truly,’ rooted in the One G-d and entirely above division. At Sinai the unity was expressed through divisions, ‘your heads, your tribes… from your woodchopper to your water-drawer.’ So there the verse mentions ‘Havayah your G-d,’ the Name of hishtalshelus, and Elokim, whose numerical value equals ‘nature.’ Here only Anochi is mentioned, since the drawing down comes from what is above hishtalshelus. Havayah your G-d serves only as a passageway (derech ma’avir), not as a garment in which it is clothed (hislabshus). The Rebbe applies this to Moshe and the people as well: the people, who are Moshe’s ‘foot,’ become an encompassing level and a ‘head’ for him. He applies it also to ‘See, I have set before you today life… asher anochi metzavcha,’ since life calls for the highest Anochi. This is like the key of the resurrection of the dead, which G-d did not hand over to any messenger.

ד״ה ראה אנכי נותן לפניכם היום ברכה · 5740 · ש"פ ראה. מבה"ח אלול ה'תש"מ. הנחת הת' בלתי מוגה · ספר המאמרים תש״מ p. קצח
The Rebbe opens from the Alter Rebbe’s two questions on the verse. Since “today” means eternal, the verse promises an eternal blessing; but G-d “gives” it to Israel, so how can a created, limited human being contain an eternal blessing? And why does it say “before you” (lifneichem) rather than “to you” (lachem)? The answer is “face to face Havayah spoke with you.” At Sinai the inner dimension above became the inner dimension of every Jew. Anochi, above every Name, even Havayah, came to shine in each Jew so fully that He is called “your G-d,” your strength and life. This was drawn through the Name Havayah, the inner dimension of the Names. Following Shaar HaYichud VehaEmunah, where the form of a letter shows the mode of flow, the Rebbe finds each letter of Havayah in the soul. The yud is a contemplation of the very existence of G-dliness as a single point, which brings bittul and firmness (eisan) in Torah and mitzvos. The hei is detailed contemplation. The vav is Torah study that leads to action, and the emotions of the heart. The final hei is actual deed.
In Temple times the Name was whole. In exile the vav-hei is cut off from the yud-hei, because bodily matters, before their refinement, conceal the inner heart, though the inner heart itself stays whole (אני ישנה בגלותא ולבי ער להקב״ה). Two skins must be removed. The coarse one is removed by a person’s own teshuvah (“Return to Me”), and this brings the removal of the thin one from above (“and I will return to you”). This is Elul, whose initials join both stages in one word. Teshuvah brings the light that comes out of darkness, higher than the service of the tzaddikim. This resolves the verse. “That you will listen” is certain, for all Jews are righteous. The intended purpose of the possibility of not listening is the elevation of teshuvah, and in the end every Jew returns. The curse is then turned into blessing “because Havayah your G-d loves you.” That blessing is drawn from the ten sefiros within the Emanator Himself, above the blessing that the tzaddikim draw. The Rebbe’s explanation implies that a limited person can receive an eternal blessing: the inner dimension above becomes the inner dimension of every Jew.
The lesson: In Elul a Jew must first remove the coarse covering of his heart through his own teshuvah, and this brings G-d’s own “circumcision” of the heart from above. Even one who has stumbled will surely return, and through teshuvah the curse becomes a blessing from a level higher than the service of the righteous.

ד״ה ראה אנכי נותן לפניכם היום ברכה · 5743 · ש"פ ראה, מבה"ח אלול ה'תשמ"ג. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ג p. קפח
The Rebbe opens with the Alter Rebbe’s two questions on the verse: why it stresses “today” (hayom), which the Sages say means eternal, and why it says “before you” (lifneichem) rather than “to you” (lachem). Following the Previous Rebbe’s teaching that the maamarim of Parshas Re’eh already belong to the month of Elul, he sets out to connect the whole maamar with Elul. He finds the connection in Likkutei Torah itself: the summary notes that “es levavcha ve’es levav” spells Elul. He adds that the summaries were written by the Tzemach Tzedek. He then retraces the maamar’s structure. At Sinai the Name Havayah entered the inner “face” of every Jew, and all four of its letters are present in the soul. Along the way he resolves a difficulty. Tanya says the Shechinah rests even on one who never regrets, yet the maamar ties the yud only to the wicked who are “full of regrets”; and how can any Jew lack the inner drawing-down given to all at Sinai? He also explains why the third line of the hei stands apart.
The immediate resolution is the distinction between inner drawing-down and makif, explained through the yud and its upper kotz. The exile discussion is a subsequent topic, concerning the separation of yud-hei from vav-hei. The person’s own work, “You shall circumcise the foreskin of your heart,” removes the foreskin. G-d’s circumcision of the heart itself reveals its inner point, and that does not depend on human service. These are “Ani ledodi” of Elul, empowered by the Thirteen Attributes (the king in the field), and “vedodi li” of Tishrei, culminating in Shemini Atzeres, “lachem.” Yet “vedodi li” already begins in Elul, since one is where one’s thought is. So the verse reads: Anochi of Sinai “gives,” generously, “before you,” into your inner face, “today,” eternally, a blessing. The full “See” will come in the future, when every Jew’s service will be one of sight, and the blessing will be certain and eternal through David, King Moshiach.
The lesson: In Elul a Jew does his part to remove the ‘foreskin’ of the heart. Because a person is where his thought is, he can already live in the joy of ‘vedodi li’ of Shemini Atzeres and of the future. And no Jew, however far, is ever finally lost.

ד״ה ראה אנכי נותן לפניכם היום · 5746 · ש"פ ראה, מבה"ח אלול ה'תשמ"ו. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ו p. רכו
The Rebbe opens by noting that some of the Rebbeim’s discourses on this verse are explanations based on the Alter Rebbe’s maamar in Likkutei Torah, while others are independent discourses of their own. He then asks three questions. Why does the verse say “See, I (Anochi) give,” and not “Havayah said” or “Havayah spoke,” as with other commands? Why does it say “before you” (lifneichem) and not “to you” (lachem)? And why stress “today,” which Chazal read as eternal, specifically here? The last question is sharper because every matter of Torah should be “new in your eyes every day,” and all of Mishneh Torah was said at one time and in one place.
His answer is that Anochi here is G-d’s very Essence, “the One who I am,” which is not alluded to in any letter or even the tip of a letter. It is therefore beyond any relation to creations, which were made through the letters of the Ten Utterances. The novelty of the verse is that this Essence is nevertheless “given” to Israel. The Rebbe says that the special giving, a generous gift, enables Anochi to be drawn down into Israel below. Separately, the verse does not use the language of “Havayah spoke” because this flow is from Anochi, above every letter and, all the more, above the four-letter Name Havayah and the Name Elokim. It is given “before you,” to the inner point of the Jew rather than to his whole stature, and it comes as “sight” in its full perfection because the flow is from Anochi itself. Moshe’s request to transmit his own level of vision to Israel was not granted; he then said “Hear, O Israel.” Its purpose is to be drawn into hishtalshelus: Anochi enters Havayah and then “your G-d,” meaning your strength and life. In avodah this flows through all the letters of the Name: the yud is faith, the first hei is contemplation, then the middos, then the vav of Torah study and speech, and the final hei of actual mitzvos. In all of these, G-d’s Essence makes a dwelling below, to be revealed openly in the future.
The lesson: A Jew’s whole service rests on the point of faith in him, which is G-d’s Essence given as his own strength and life. He must draw it through contemplation and the middos into Torah study and actual mitzvos, so that the Essence has a dwelling below.

ד״ה ראה אנכי נותן לפניכם היום · 5748 · ש"פ ראה, אדר"ח אלול ה'תשמ"ח · ספר המאמרים תשמ״ח p. קפה
The Rebbe opens from the Alter Rebbe’s reading of the verse: “See, I give before you today a blessing.” Anochi is “the One who I am.” The blessing is given “before you,” into your inner face. And blessing is “sight” (re’iyah), the bittul of supernal Chochmah. But in Likkutei Torah on Va’eschanan the Alter Rebbe explains that Moshe’s plea “let me cross and see” was an attempt to draw sight into the Jewish people, and that he succeeded only in drawing hearing. That is why he then says "ועתה ישראל שמע" (And now, Israel, hear; Deuteronomy 4:1), and why the next parshah says “eikev tishme’un” (you will listen). How, then, can our parshah open with “See” and speak of every Jew having the avodah of sight? The Rebbe asks a second question: if the verse speaks of so lofty a giving, what is the curse doing here? And he asks a third: how can Elul’s avodah begin with “I am my Beloved’s,” the awakening from below, when every effort below needs a prior empowerment from above?
The answer lies in the word Anochi, “the One who I am,” which is not alluded to in any letter or tittle. Moshe could not draw down sight because he worked within seder hishtalshelus, the levels below Anochi, which have limits. Here the giving comes from Anochi itself, which has no limits. It is a new and special giving, made “with a generous eye,” so every Jew can reach the level of sight in G-dliness. The same source explains the curse: it is the power to turn the curse itself into blessing, as willful sins become merits. It also explains Elul. The rule that the awakening below precedes the awakening above holds only within the bounds of hishtalshelus. The power for “I am my Beloved’s” is itself given in Elul from Anochi, which is above “my Beloved.” Through that power one then draws “and my Beloved is mine,” and the completed work below together with the hamshacha drawn through it constitute ״האתר שלים״; then the level above both is drawn from itself.
The lesson: Because the giving comes from Anochi, which has no limits, every Jew can rise above hearing to the avodah of sight in G-dliness, and can even turn curse into blessing. The initiative of “I am my Beloved’s” in Elul is itself a gift given from Above with a generous eye.


Key concepts
	Eisan (strength)איתן
	The name for Chochmah in the soul: a firm, unbreakable bond with G-d beyond reason, present in every Jew from the start. Its letters form the future tense, pointing to its open revelation in the Time to Come.

	Nachal eisan (a mighty stream)נחל איתן
	The flow from Chochmah and Binah down into the heart’s six emotions, to turn them to holiness; the vav of the Name.

	A point in its palaceנקודה בהיכליה
	Chochmah as a hidden point within Binah, its palace. The point gives the palace life, and the point without a palace accomplishes nothing.

	Two companions that never partתרין ריעין דלא מתפרשין
	Chochmah and Binah above, and bittul and contemplation in a person, which must always go together.

	The Name not wholeאין השם שלם
	In exile yud-hei, the mind, is separated from vav-hei, the heart and deeds, so that contemplation does not become felt love and awe.

	The foreskin of the heartערלת לבבכם
	Physical desires that cover the heart and block the flow; a person removes them through teshuvah, and in the future G-d will circumcise the heart itself.

	Blessingברכה
	Revealing and drawing down what is already present in the root, unlike prayer, which asks for something new; blessing is “sight,” the bittul of Chochmah.

	Anochiאנכי
	G-d’s essential “I” at Sinai, which begins with alef, above the beis of blessing with which the world was created; through it the Name Havayah was drawn into every Jew.


Section 1 · ¶1
The question and the Name at Sinai
1ראה אנכי נותן1 לפניכם היום ברכה וקללה2 את הברכה34 וגו׳. הנה ארז״ל [
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אחרי ה׳ אלקיכם תלכו ואותו תיראו וגו׳
After Havayah your G-d shall you walk
G-d tests a person not to learn anything, but so that by overcoming the concealment he will release the lofty G-dly force hidden within it and gain Daas, a knowledge of G-d as vivid as sight. The six commands of the verse then chart the soul’s path: love born of contemplation, inner fear, mitzvos guarded by Torah, and a servant’s obedience that binds even action to G-d.
The maamar in brief
The maamar explains the six commands of Deuteronomy 13:5 through the verse before it, “For Havayah your G-d is testing you, to know.” The soul came down from open closeness to G-d into a world of concealment for the sake of tests. G-d needs no test to know; a person who overcomes a test tears through the screens that hide G-d, releases the very high spark hidden in the test, and gains Daas. Daas comes through contemplation: creation is “something from nothing” because it comes only from G-d’s radiance, His Malchus or “back,” which is as nothing beside Him. Contemplating this produces “you shall walk,” a love that rises from level to level and delights in G-d Himself. “Him shall you fear” is the “return”: the outer fear of Yotzer Or leads to the love of the Shema and to the inner bittul of Shemoneh Esreh. Each mitzvah lights a lamp of will and love in the soul; sin can put out that lamp, but Torah, rooted in the Thirteen Attributes of Mercy, cannot be extinguished and guards it. Finally, serving as a servant, without reasons, binds even action to G-d, as the final nun of tidbakun hints.

Outline
	1The test and DaasThe soul descends for the sake of tests; G-d tests not to know but to bring a person to Daas; overcoming a test releases a lofty hidden spark, and Daas itself comes through contemplation.¶1–5
	2Something from nothing, and loveCreation comes only from G-d’s radiance, His Malchus or “back”; contemplating this brings a boundless love and joy in G-d Himself, higher than the World to Come.¶6–9
	3Fear and the order of prayerLove is the “running” and fear the “returning”; the outer fear of Yotzer Or leads to the love of the Shema and to the inner fear, complete bittul, of Shemoneh Esreh.¶10–13
	4Mitzvos and TorahEach mitzvah lights a lamp of will and love in the soul; sin can extinguish the lamp but not the mitzvah itself, and the Torah, rooted in the Thirteen Attributes of Mercy, guards it; in Torah study one hears G-d’s own voice.¶14–15
	5The servant and cleavingBeside the son’s love there must be the servant’s obedience, whose submission and bittul bind even the level of action to G-d, as the final nun of tidbakun hints.¶16–18
	6SummaryA short summary of the maamar in four sections.¶19–23


Key concepts
	Test (nisayon)נסיון
	A hardship or obstacle that hides G-d’s presence. It comes so that a person, by overcoming it, will reveal the G-dly force hidden in it and gain Daas.

	Daas (knowledge)דעת
	A knowledge and feeling of G-d so vivid that it is like seeing, as a person feels that his soul gives his body life. It comes through contemplation (Binah).

	Something from nothingיש מאין
	Creation is called “something from nothing” because it comes only from G-d’s radiance, His Malchus, which is as nothing beside Him, and not from His Essence.

	The back (achorayim)אחוריים
	G-d’s outward aspect, His sovereignty as it extends into the worlds; this is the “after” of “After Havayah shall you walk.”

	Running and returning (ratzo and shov)רצוא ושוב
	Love is the soul’s “running” toward G-d from level to level; fear is its “returning,” self-nullification before Him.

	Outer and inner fearיראה חיצונית ויראה פנימית
	Outer fear is awe at G-d’s sovereignty over the worlds, felt in Yotzer Or; inner fear is shame and complete bittul before G-d Himself, felt in Shemoneh Esreh.

	The lamp of a mitzvahנר מצוה
	The glow of will and love that a mitzvah lights in the soul. Sin can put it out, but Torah, the “light,” guards it.

	Thirteen Attributes of Mercyי״ג מדות הרחמים
	The source of the Torah, drawn down in Elul and through Torah study all year; because Torah comes from where G-d “bears iniquity,” sin cannot extinguish it.

	Son and servantבן ועבד
	Two modes of serving G-d: the son serves with love and joy; the servant obeys because the King commanded, with a submission and bittul that bind even action to G-d.


Section 1 · ¶1–5
The test and Daas
1אחרי ה׳ אלקיכם תלכו ואותו תיראו וגו׳. פרט הכתוב ששה דברים בעבודת ה׳. תלכו. תיראו. תשמרו. ובקולו תשמעו. ואותו תעבודו. ובו תדבקון.
“After Havayah your G-d shall you walk, and Him shall you fear,” etc. The verse spells out six things in the service of G-d: “you shall walk”; “you shall fear”; “you shall keep”; “and to His voice you shall listen”; “and Him shall you serve”; “and to Him shall you cleave.”
The maamar opens with Deuteronomy 13:5, which tells Israel how to relate to G-d. The Alter Rebbe counts six separate commands in it, each a distinct element of divine service: to walk after Him, to fear Him, to keep His commandments, to listen to His voice, to serve Him and to cleave to Him. The maamar will explain them one by one.


הנה מה כתיב לעיל מיניה כי מנסה12 ה׳ אלקיכם אתכם לדעת וגו׳.34
Now, what is written just before it? “For Havayah your G-d is testing you, to know,” etc.
Before explaining them, the Alter Rebbe turns to the verse just before (13:4). It closes the Torah’s passage on a false prophet whose sign comes true, and says that G-d is testing Israel “to know” whether they love Him; that test is the starting point of the whole discussion.




2ולהבין מהו כי מנסה וגו׳.5 הענין כי הנה הנשמה קודם ירידתה בעולם הזה היתה עומדת בעולם העליון.
To understand what “For [Havayah your G-d] is testing,” etc., means: the matter is that the soul, before its descent into this world, stood in the higher world,
The Alter Rebbe now asks what the testing in that verse is for. He begins with the soul’s history: before it came down into a body, it stood in a higher, spiritual world.


וכמ״ש חי ה׳ אשר עמדתי לפניו67 ושם היה אצלה גילוי אלהותו ית׳, ואח״כ ירדה בסתר המדרגות בעוה״ז השפל להיות בהסתר פנים וריחוק מקום מאור ה׳ ותכלית ירידתה היא בשביל הנסיונות8 שבאין להאדם
as it is written, “As Havayah lives, before Whom I stood”; and there it had a revelation of His G-dliness, blessed be He. Afterwards it descended, in the concealment of the levels, into this lowly world, to be in the hiding of the Face and in remoteness of place from the light of G-d. And the purpose of its descent is for the sake of the tests that come to a person,
Eliyahu’s oath, “As Havayah lives, before Whom I stood,” describes that first state: the soul stood before G-d, and His G-dliness was revealed to it; the Kehot note adds that the Rebbe Rashab (Sefer HaMaamarim 5657, p. 52) explains this “standing” above as bittul. Then it came down through levels that conceal, into this world, where G-d’s “face” is hidden and His light is far away. The purpose of that descent is the tests a person meets here, as the Alter Rebbe also writes in Iggeres HaKodesh 11: the main purpose of man’s creation in this world is to be tested.


שהם מהסתר פנים והסתלקות חיות השפע במניעת בריאת הגוף9 או מניעת ממון כדי להסתיר על אור וחיות ה׳ וקדושתו ית׳ ולהיות מונע מבית ומבחוץ לאדם שבא להתקרב לה׳ ולעבודתו ית׳ כי דרך רשעים צלחה.1011
which come from the hiding of the Face and the withdrawal of the life-force of the divine flow: in the withholding of the body’s health, or the withholding of money, in order to conceal the light and life-force of G-d and His holiness, blessed be He, and to be a hindrance, from within and from without, to a person who comes to draw near to G-d and to His service, blessed be He; for “the way of the wicked prospers.”
The tests come from G-d hiding His face and withholding the flow of life and blessing, as when a person lacks health or money. They hide G-d’s presence and obstruct, from within and from without, anyone who tries to come close to Him, while, in Yirmeyahu’s words, the way of the wicked prospers.




3וזהו ובא האות והמופת12 לאמר נלכה כו׳. כלומר ששם גילוי האות והמופת והגבהת קרנם בהגדלה וריבוי החיות
This is [the meaning of] “And the sign and the wonder come, saying, ‘Let us go…,’” etc. That is to say, there is a revelation of the sign and the wonder there, and a raising of their horn, through a magnifying and an increase of life-force.
The previous verse (Deuteronomy 13:3) speaks of a false prophet whose sign or wonder comes true and who says, “Let us go after other gods.” The Alter Rebbe reads it as a picture of the test: the side opposed to G-d is given a visible sign and wonder, an increase of life-force that makes it look powerful.


ולכן אומרים ידינו דוקא רמה13 וגו׳ ומגביהין כנשר קנם14 וצריך האדם התגברות יתירה לעמוד בנסיון שלא לחוש לשום מניעה ח״ו [
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ביאור אחרי
An explanation of “After Havayah your G-d shall you walk”
The six commands of the verse are a ladder of service: contemplating that all the worlds come only from G-d’s “back” (Malchus) arouses love, then awe, then the keeping of mitzvos guarded by Torah. These four are the four letters of Havayah, the service of the righteous; one who transforms his nature, “one who serves Elokim,” reaches above the Name, to “One, but not in number,” and cleaves to Him.
The maamar in brief
The maamar reads the six commands of Deuteronomy 13:5 as six ascending levels. “After Havayah” is Malchus, G-d’s “back,” a mere glow from which all the worlds come. Following the Arizal, the three “Holy”s of the Kedushah are three degrees of separation, counted from the top: the first is Atik, beyond all relation to worlds; the second, the encompassing light, which creates by will alone (“He commanded and they were created”); the third, the filling light, of which only a glimmer enters creatures, though creation through it is still something from nothing. Contemplating this arouses “shall you walk,” a love that must be deep and born of Binah; trials hide G-d, and withstanding them reveals lofty sparks. “And Him shall you fear” is awe, from the outer awe of Malchus to the inner awe of Chochmah, rooted in the reshimu (ve’oso, os). “Keep” and “listen” are mitzvos and Torah: the mitzvos are lights in vessels that need guarding, and Torah, one encompassing light from the Will of all wills, guards them. These four are the letters of Havayah. “And Him shall you serve” is transforming one’s nature, the hundred-and-first review, which draws from above the Name: “Havayah is One.”

Outline
	1“After Havayah”: Malchus and the meaning of “Holy”“After Havayah” is Malchus, G-d’s “back”; kadosh means separate; “He commanded” is said of the essence and bara of the Names; even through the filling light creation is something from nothing; the filling and the encompassing light.¶1–2
	2The second and third “Holy”The encompassing light, which enters no creature, is the main source of life and the second “Holy”; the filling light, of which only a glow enters, is the third. Likewise “You are holy” is the encompassing light, and “Your Name is holy” the filling light.¶3
	3Atik and Arich Anpin: the first “Holy”The encompassing light has two levels, Arich Anpin, which relates to worlds, and Atik, beyond them, which joins the encompassing and the filling light; “nothing” seen from below and from above; the Arizal’s three heads of Atika Kadisha.¶4–6
	4Something from nothing within AtzilusChochmah comes from the “nothing” of Keser; the hidden Chochmah, the Supernal Crown and Atik are the three “Holy”s, the roots of food, clothing and house.¶7
	5“Shall you walk”: love through contemplationContemplating that all the worlds are only G-d’s “back” arouses love for Him alone; trials hide G-d, and withstanding them reveals lofty sparks; daas grows from Binah as a child grows in its mother.¶8–9
	6“And Him shall you fear”Running and returning; the outer awe of Malchus and the inner awe of Chochmah; ve’oso as os, the reshimu that shines in the hidden Chochmah; the great awe of the Exodus.¶10–11
	7“Shall you keep” and “shall you listen”: mitzvos and TorahThe mitzvos are lights in vessels that need the guarding of encompassing levels; Torah, one light from the Will of all wills, guards them and is not extinguished by sin; yet Torah needs the mitzvos as its vessels.¶12–16
	8SummaryA restatement of sections 1 to 5: creation from nothing and the three “Holy”s, trials and the breaking of the kelipah, love and awe, and the guarding of the mitzvos through Torah.¶17–21
	9“And Him shall you serve”: changing one’s natureOne who serves Elokim reviews a hundred and one times and transforms his nature; Elokim equals hateva, the sheath of Havayah; a hundred reaches the encompassing light, while a hundred and one, me’ayin, draws from “One, but not in number.”¶22–25
	10The Name, the fifth level and the ShemaThe first four levels are the four letters of Havayah; serving and cleaving are above the Name, in the yechidah; the six levels match the six words of the Shema, and “Havayah is One” is the level reached by changing one’s nature.¶26–29


Key concepts
	After Havayahאחרי הוי׳
	Malchus, the “back” of G-dliness: a mere glow from which all the worlds come into being. Contemplating that the worlds are only this “back” arouses love for G-d Himself.

	Holy (kadosh)קדוש
	“Separate.” The three times “Holy” is said are three degrees of G-d’s separateness from the worlds, counted from the top: the first “Holy” is Atik, which has no relation to worlds at all; the second, the encompassing light, of which not even a glow enters them; the third, the filling light, of which only a glow enters.

	“He commanded and they were created”כי הוא צוה ונבראו
	Said of what is not enclothed in the creature at all: G-d’s essence and, here, the encompassing light (sovev kol almin), the second “Holy,” which brings the worlds into being by His will alone. The verb bara, which implies the Actor’s power within the acted-upon, belongs to His Names and to the filling light.

	Something from nothing (yesh me’ayin)יש מאין
	Creation that is not a mere unfolding of cause and effect: even through the filling light, matter coming from spiritual letters is a new creation that only G-d’s own power can bring about.

	Atik and Arich Anpinעתיק ואריך אנפין
	The two aspects of Keser: Atik, the last level of the Emanator, beyond worlds, and Arich Anpin, the root of the emanated, which is the encompassing light.

	Ve’oso as os (a sign)ואותו — אות
	“Him” read as os, a sign: the reshimu that remained after the tzimtzum and shines in the hidden Chochmah, root of the higher awe; and the sign among His myriads, “One, but not in number.”

	A mitzvah is a lamp and the Torah is lightנר מצוה ותורה אור
	The mitzvos are vessels that hold the divine light and need guarding; the Torah is the one encompassing light, from the Will of all wills, that lights them.

	One who serves Elokim (oved Elokim)עובד אלקים
	One who goes beyond his nature and habit, like the hundred-and-first review. Since Elokim equals hateva, nature, he removes the sheath that hides Havayah and draws from above the Name.


Section 1 · ¶1–2
“After Havayah”: Malchus and the meaning of “Holy”
1ביאור אחרי1
An explanation of [the verse] “After.”
This is the heading of the discourse: an explanation (biur) of the verse in Parshas Re’eh, “After Havayah your G-d shall you walk, and Him shall you fear, and His commandments shall you keep, and to His voice shall you listen, and Him shall you serve, and to Him shall you cleave” (Deuteronomy 13:5). Moshe says it to Israel after warning them not to follow a prophet who urges them to serve other gods, even if his sign comes true; the discourse reads each of the verse’s six commands as a distinct level of divine service.




2א הנה פי׳ אחרי הוי׳ אלקיכם תלכו.23 שכל ההשתלשלות נמשך ונתהוה רק מבחי׳ מדת מלכותו ית׳ שהיא הנקראת אחרי הוי׳ בחי׳ אחוריים הארה בעלמא כו׳
(1) Now, the meaning of “After Havayah your G-d shall you walk”: that the entire chain of descending worlds (hishtalshelus) is drawn forth and comes into being only from the level of the attribute of His Malchus (sovereignty), may He be blessed, which is what is called “after Havayah”: the level of the back (achorayim), a mere radiance, etc.
In its plain sense, “After Havayah your G-d shall you walk” (Deuteronomy 13:5) tells Israel to follow G-d alone. Here “after” (acharei) is read as G-d’s “back” (achorayim), His attribute of Malchus (sovereignty): the whole chain of worlds comes only from this outermost level of G-dliness, a mere glimmer of His light.


(וכמ״ש בפ׳ תצוה בד״ה זכור את4 כו׳ בפי׳ וישב ה׳ מלך לעולם5 ועיין בזהר ויקרא)
(As is written in Parshas Tetzaveh, in the discourse beginning “Remember what,” etc., on the meaning of “And Havayah sits as King forever”; and see the Zohar, Vayikra)
In parentheses the Alter Rebbe refers to his Torah Ohr discourse for Shabbos Zachor, “Remember what [Amalek did],” where he explains “Havayah sits as King forever” (Psalms 29:10): G-d’s “sitting” as King is His lowering Himself from level to level, as one who sits lowers his back, so that the revelation of Havayah is drawn down to the level of the “back” (achorayim). He also refers to the Zohar on Vayikra, which, as he says further on, reads “after Havayah” as Malchus of Atzilus.


(דף עשרים בתחלת עמוד ב׳) ועמ״ש ע״פ הזהר קדושים6 (דפ״ו סע״א [
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כי תשמע בקול ה׳ אלקיך לשמור את כל…
When you hearken to the voice of Havayah your G-d
Awe that comes from contemplating creation is only the outer key; the Torah is the inner key, through which G-d’s very essence, the “I” who commands “today,” is revealed in the soul. That light endures only in the vessels of the mitzvos done in this world, and its aim is a bittul in which above and below are level: G-d’s two “eyes” made one.
The maamar in brief
The maamar explains the verse “When you hearken to the voice of Havayah your G-d, to keep all His commandments… to do what is right in His eyes,” together with a puzzle: G-d has a single “eye” on those who fear Him but two “eyes” on the righteous. Torah and awe are the Talmud’s inner and outer keys. Contemplating how G-d gives life to the worlds and the angels brings awe, but it reaches only His radiance, the light the souls enjoy in the World to Come. The Torah, G-d’s Name, “calls” His very essence: to hearken “in the voice” is to reach its inner dimension, the Infinite Light, before which all worlds are nothing. There is an order, outer courtyard before inner: Pesukei deZimrah, the Shema, then the Amidah; and the Torah keeps the bittul of prayer through the day. The Torah’s light needs the mitzvos as its lamp: charity, the mitzvos as a whole, makes the heart a dwelling, and in the mitzvos done “today” G-d’s essence is revealed, more than in the World to Come. Finally the two eyes are the higher and lower unity, which the Torah’s inner dimension makes level, “yashar.”

Outline
	1The verse, the two eyes and the two keysTorah is the inner key and awe the outer key. The mitzvos draw down the radiance enjoyed in Gan Eden, and in this world, where the body hides it, a person must bring it out by contemplating how G-d gives life to the worlds and the angels.¶1–2
	2Awe, and the inner keyAwe drawn from creation touches only G-d’s radiance. The inner key reveals the Infinite Light itself, before which this world and the World to Come are truly nothing, so that He is alone now as before Creation.¶3
	3The Torah calls G-d HimselfLove is the desire that G-d be revealed to the soul. This comes through the Torah, His “voice” and His Name, which, being His wisdom and will, calls and draws down His very essence: He is near to all who call Him.¶4–6
	4In the voice, and the order of prayer“Bekol,” in the voice, means its inner dimension. The outer courtyard is Pesukei deZimrah, the inner courtyard the Shema, the king’s house the Amidah; the Torah, above time, keeps the bittul of prayer fixed in the heart all day.¶7–8
	5The mitzvos as the lamp of the Torah’s lightThe Infinite Light rests in a heart cleansed by the commandments. Torah alone is light without a vessel; the mitzvos, summed up in charity and kindness, are its lamp, and G-d willed that in the mitzvos done “today” His essence be revealed, whereas the World to Come is only a radiance.¶9–12
	6Why the World to Come requires sufferingThe radiance of the World to Come comes down through many levels, and each soul must be fitted to its measure; in this world the essence is revealed, before which small and great are equal.¶13
	7The two unities and the two eyesThe aim of Torah and mitzvos is bittul. G-d watches from above to below, the higher unity, or from below to above, the lower unity; those who fear Him receive one eye, while in the righteous both are equal, the higher unity resting within the lower.¶14–17
	8Modim, and doing what is rightIn Modim we acknowledge that all is as nothing before G-d; the Torah’s inner dimension, where above and below are equal, reveals this below as above. This is “to do what is right (yashar)”: to make both eyes level.¶18


Key concepts
	The inner and the outer keysמפתחות הפנימיות ומפתחות החיצוניות
	The Talmud’s image of a treasurer: Torah is the key to the inner doors, awe of Heaven the key to the outer door. Awe must come first, for without it there is no way in.

	Radiance and illuminationזיו והארה
	A mere glimmer of G-d’s light, which brings the worlds into being and which the souls enjoy in the World to Come; it is nothing compared with His essence.

	“I” itselfאנכי ממש
	G-d’s very essence, as against His “Name” or radiance. It is revealed through the Torah, and is held in the mitzvos performed “today,” in this world.

	In the voice, not to the voiceבקול ולא לקול
	To hearken “to the voice” is to grasp the outward flow from concealment to revelation; to hearken “in the voice” is to reach what is within it, the Infinite Light itself.

	The mitzvah as a lampנר לאור התורה
	As a flame needs oil, wick and lamp, the light revealed through the Torah needs the mitzvos, actually performed, to hold it and keep it from withdrawing to its source.

	Charity, the mitzvos as a wholeצדקה כללות המצות
	Every mitzvah, like charity, draws life downward, so charity is called simply “the mitzvah” and stands for all of them; through it a person becomes an abode for the Infinite Light.

	The higher and the lower unityיחודא עילאה ויחודא תתאה
	The higher unity, from above to below, sees all as nothing before G-d (the Name Havayah); the lower unity, from below to above, sees the world as a “something” that is nullified before Him (the Name Elokim). They are G-d’s two “eyes.”


Section 1 · ¶1–2
The verse, the two eyes and the two keys
1כי תשמע1 בקול2 ה׳ אלקיך לשמור את כל מצותיו אשר אנכי מצוך היום34 לעשות הישר בעיני ה׳ אלקיך.
“When you hearken to the voice of Havayah your G-d, to keep all His commandments which I command you today, to do what is right in the eyes of Havayah your G-d.”
The maamar opens with its verse, Deuteronomy 13:19, from Parshas Re’eh. Each phrase will be explained in turn: hearkening bekol, literally “in the voice,” as reaching the inner dimension of the Torah; keeping “all His commandments” as what preserves the Torah’s light; and doing “what is right” as the goal the whole maamar builds toward.


הנה כתיב עין ה׳ אל יראיו5 וכתיב עיני ה׳ אל צדיקים.6 והענין יובן כי הנה התורה נקראת מפתחות הפנימיות והיראה נקרא מפתחות החיצוניות.
Now, it is written, “The eye of Havayah is toward those who fear Him,” and it is written, “The eyes of Havayah are toward the righteous.” The matter will be understood [as follows]: the Torah is called “the inner keys,” and awe is called “the outer keys.”
Two verses in Psalms speak of G-d’s watching differently: a single “eye” on those who fear Him (Psalms 33:18), and two “eyes” on the righteous (Psalms 34:16); the difference is explained near the end of the maamar. The way in is a Talmudic image: Torah is the key to the inner doors, and awe of G-d the key to the outer ones.




2ואמרו כל מי שיש בו תורה ואין בו יראת שמים דומה לגזבר שמסרו לידו מפתחות הפנימיות ומפתחות החיצוניות7 לא מסרו לידו8 כו׳.
And [the Sages] said: Whoever has Torah but has no fear of Heaven is like a treasurer into whose hands they gave the inner keys, but the outer keys they did not give into his hands, etc.
The Talmud (Shabbos 31a–b) compares one who has Torah without fear of Heaven to a treasurer given the keys to the inner doors of a treasury but not to the outer door: he has no way in. Torah is the inner key; awe is the outer key, which must open first.


וביאור ענין זה הנה נודע ענין המצות דרמ״ח פיקודין אינון רמ״ח אברין דמלכא.910
The explanation of this matter: it is known, concerning the mitzvos, that “the 248 commandments are the 248 limbs of the King.”
To explain this, the Alter Rebbe recalls a teaching of the Tikkunei Zohar: the 248 positive commandments are “the 248 limbs of the King.” The image of limbs, taken up next, shows what the mitzvos do.


שכמו שהאברים ממשיכים החיות של הנפש. כך המצות ממשיכים חיי עולם הבא לצדיקים שיושבין ונהנין מזיו השכינה11
For just as the limbs draw the life-force of the soul, so the mitzvos draw down the life of the World to Come for the righteous, who “sit and enjoy the radiance of the Shechinah.”
Just as the body’s limbs carry the soul’s life to every part, so the mitzvos draw down the life of the World to Come, which the Talmud (Berachos 17a) describes as the righteous sitting and enjoying the radiance of the Shechinah. The question is what that enjoyment truly is, since G-d is infinite.


שהנאתם ותענוגם על ה׳ אור א״ס ב״ה שאין לו סוף כו׳ ואין ערוך אליו ית׳ כלל אין זה אלא זיו והארה בעלמא להיות גילוי השגה בנשמות שהן בחי׳ נברא ומחודש יש מאין.
For their enjoyment and delight in G-d, the Infinite Light (Or Ein Sof), blessed be He, who has no end, etc., and to whom, may He be blessed, there is no comparison at all: this is nothing but a mere radiance and illumination, so that there be a revelation of comprehension in the souls, which are on the level of a created being, brought into being anew, something from nothing.
Since G-d is infinite and beyond all comparison, what souls enjoy in the World to Come cannot be He Himself; it is only a radiance, a glimmer of His light. That glimmer is suited to the souls, which are created beings, made something from nothing, so that they can grasp it.


והגרם להמשכה זו הם המצות שהם הממשיכות הזיו הזה בגן עדן וזיו זה הוא זיו המצות עצמן12 וכמארז״ל [
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ביאור הדברים
An explanation of the words: “Now, the matter of the higher unity and the lower unity is known…”
G-d’s single “eye” on those who fear Him is providence through one unity alone, while His two “eyes” on the righteous are the higher and the lower unity joined, so that below becomes like above; drawn from Atika Kadisha through the Torah, this joining is “doing what is upright in the eyes of Havayah.” Yet there is also a higher awe, reached only through Torah but rooted above it, which receives the undivided encompassing light: the singular eye above the two.
The maamar in brief
This is the explanation (biur) of the preceding maamar on “When you hearken to the voice of Havayah your G-d.” There are two unities: the higher, in which all is as nothing before G-d, and the lower, in which a created yesh exists and bows. Each has its own providence. “The eye of Havayah is toward those who fear Him” is a single mode, higher or lower; “the eyes of Havayah are toward the righteous” join the two, as Yosef the Tzaddik joins heaven and earth and as Shabbos unites the King with Malchus. Higher still, the two eyes are the gaze of Atika Kadisha into Z’eir Anpin, drawn down through the Torah, the middle line; this is “to do what is upright.” A summary of the earlier discourse follows: awe is the outer key and Torah the inner, awe comes first, and the mitzvos guard the light of Torah. Then a difficulty: the Midrash calls Avraham, the greatest servant, “one who fears Him.” The answer is that there are two kinds of awe. The lower awe precedes wisdom; the higher awe, rooted above Chochmah, surpasses Torah and receives the undivided encompassing light, the singular eye beyond the two.

Outline
	1The one eye and the two eyesThe higher and the lower unity and their two kinds of providence; Yosef the Tzaddik, who joins them; and, higher still, the gaze of Atika Kadisha into Z’eir Anpin, drawn down by the Torah: “to do what is upright in the eyes of Havayah.”¶1
	2Summary of “When you hearken”Awe is the outer key and Torah the inner; awe must come first; the mitzvos guard the light that Torah draws; and the goal is the two eyes turned toward the righteous, in whom above and below are equal.¶2–5
	3Adam, Avraham and two difficultiesPanim Yafos reads “upright” as Adam before the sin; the Midrash calls Avraham “one who fears Him”; and the Talmud seems to put awe both below Torah and above it.¶6–7
	4Two levels of aweThe lower awe precedes wisdom and is watched by the single eye of Malchus; the higher awe, rooted above Chochmah, surpasses Torah and receives the undivided light of sovev kol almin, the singular eye above the two.¶8–9


Key concepts
	The higher unity (yichuda ila’ah)יחודא עילאה
	Unity from G-d’s side: before Him all is as nothing, “You are He, Havayah, alone.” Its providence looks from above to below.

	The lower unity (yichuda tata’ah)יחודא תתאה
	Unity from the creature’s side: through the Name Elokim a yesh exists, and that yesh bows and is nullified, as at Modim.

	Providence (hashgachah)השגחה
	G-d’s watching over the world. A single “eye” is providence through one unity; two “eyes” are both unities joined, so that below becomes like above. Toward those with the higher awe, though, the single eye is the encompassing light, which has no division at all.

	The outer keys and the inner keysמפתחות החיצוניות ומפתחות הפנימיות
	The Talmud’s image: awe is the key to the outer door and Torah the key to the inner one. The order matters: awe comes first.

	Tzaddikצדיק
	The one who binds the worlds, “holding fast to heaven and to earth,” and so joins the higher and the lower unity. Yosef, called ben poras, “a fruitful son,” is the model, for poras holds the letters of tofer, “one who sews.”

	The gaze of Atika Kadishaאסתכלותא דעתיקא קדישא
	The innermost level, above Atzilus, “looking into” Z’eir Anpin, so that the lower receives the light of the higher. It comes about through the Torah, the middle line.

	The higher awe (yirah ila’ah)יראה עילאה
	An awe rooted in Mocha Stima’ah, above Chochmah. It is reached through Torah but surpasses it, and it is Avraham’s awe at the Akeidah.


Section 1 · ¶1
The one eye and the two eyes
1ביאור הדברים.1 הנה נודע ענין יחו״ע [
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ושמתי כדכד שמשותיך ושעריך לאבני אקדח וגו׳ (בישעיה…
“And I will make your windows of kadkod, and your gates of ekdach stones”
Teshuvah lifts the soul above even its source in G-d’s thought, to His very essence, and tzedakah, which raises the animal soul, makes this possible. The verse’s two “suns,” of Havayah and of tzedakah, and the angels’ two stones, Yosef’s shoham and Binyamin’s yashfeh, are the two ways G-d’s light reaches the world, drawn down from above and raised from below; in the Time to Come both will be fulfilled and joined in “great peace.”
The maamar in brief
Isaiah promises that Jerusalem’s windows will be of kadkod; the angels disputed whether it is shoham or yashfeh, and G-d said, “Let it be like this and like this.” The plural shimshosayich points to two suns: of Havayah and of tzedakah. To explain them, the Alter Rebbe defines teshuvah as the soul’s return above its source in G-d’s thought, to His essence, through the Yechidah’s self-giving at “One” in the Shema. Since the other side has its own unreasoning will, David prayed to save his Yechidah “from the young lions”; tzedakah, “with all your money,” transforms the animal soul and draws down mercy measure for measure. The Thirteen Attributes of Elul are the arousal from above that makes teshuvah possible; the healing sun of tzedakah shines in Elul and the sun of Havayah on Yom Kippur, or, by another reading, the sun of tzedakah is the higher future light. The stones are Yosef, drawing down, and Binyamin, raising up, and both ways will be fulfilled. Binah’s gates and Chochmah’s paths will become fiery and inner love, and “great peace” will join the two ways.

Outline
	1The verse, the angels’ dispute and the two sunsIsaiah’s kadkod, the angels’ dispute over shoham and yashfeh, and the two “suns” of the plural shimshosayich; the question of how Elul differs from the Ten Days of Teshuvah, and teshuvah as the soul’s return.¶1
	2Teshuvah above thoughtThe souls come from G-d’s thought; as an insight is above its letters and the maskil above the insight, teshuvah raises the soul above thought: the upper hei returns to the yud, and teshuvah rises to Keser.¶2–4
	3The essence, the Yechidah and the young lionsG-d’s essence is beyond the one thought of creation; the Yechidah longs for Him alone, as in self-sacrifice at “One”; the other side has its own will above reason, and the love “with all your might” is tied to money.¶5
	4Tzedakah and the animal soulTzedakah lifts the animal soul, whose emotions are stronger because they come from Tohu; turned to light, that strength makes the baal teshuvah greater, and G-d answers compassion for the poor with compassion for the soul.¶6–10
	5The Thirteen Attributes of ElulMercy in the Ten Days of Teshuvah answers teshuvah, but teshuvah itself needs the arousal from above of Elul; hence tzedakah in Elul and the requests for mercy before the Shema, to understand G-d’s greatness.¶11–14
	6The garments of Torah and tzedakahThe Amidah draws G-dliness down through garments: the Torah, the inner garment, and tzedakah, the outer; the two suns shine through this thin partition, kadkod, and tzedakah clears the cloud of sin.¶15–19
	7Healing in its wings: two readings of the sunsTeshuvah heals; love and awe are the wings; the sun of tzedakah is the outer revelation of Elul and the sun of Havayah the inner one of Yom Kippur, or the sun of tzedakah is the hidden light of the future; the ascent of Ne’ilah.¶20–22
	8Shoham and yashfeh: Yosef and BinyaminThe tribes’ names on gems, like the animal soul turned to light; Yosef draws down and Binyamin raises up; Michael and Gavriel; Moshe and Eliyahu; both ways will be fulfilled, as in the morning and evening Shema.¶23–32
	9Gates of fire and stones of desireBinah’s fifty gates will kindle a fiery love that melts even a heart of stone; Chochmah’s thirty-two paths, the Torah and its measures, will bring a hidden love of desire; until then one must open the heart through compassion.¶33–38
	10Great peaceThree levels of peace: Yosef’s, Binyamin’s, and the joining of both through weeping and abundant mercy, when Israel are taught of G-d.¶39–40
	11SummaryThe kitzur restates the five sections: the two suns and teshuvah, the Yechidah and tzedakah, Elul and the two readings, Yosef and Binyamin, and the loves and the three levels of peace.¶41–45


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 ושמתי כדכד שמשותיך · 5716 · ש"פ ראה, מבה"ח אלול, ה'תשט"ז · תורת מנחם – ספר המאמרים תשט״ז p. רמד
The Rebbe opens with the verse “And I will make your windows of kadkod” and the Gemara’s account of the two angels’ dispute (shoham or yashfeh), which G-d settled: “let it be like this and like this.” This is one of the promises of the future Redemption. Shoham stands for Yosef, the upper tzaddik, who draws G-dliness down even into a world not yet refined. Yashfeh stands for Binyamin, the lower tzaddik, who refines and raises the world until it becomes a vessel for the light, as a human brain, being more refined than an animal’s, is a vessel for intellect. Each way has its own advantage, and in the future both will be fulfilled. But all future revelations depend on our avodah during the exile. So the Rebbe asks: what are these two modes in our avodah now?
The Rebbe answers by continuing his maamar of Shabbos Eikev. G-d is beyond all measures, so our deeds can draw down His light only through a covenant (bris), and the covenant is the Torah, the true intermediary. Coming from Chochmah Setima’ah, its exalted side and its descent into physical things are one, and the same holds for mitzvos. “Tishme’un” means gathering: gathering the scattered sparks of the soul and gathering the halachos. In the avodah of ‘with all your might’ (bechol me’odecha), which is ra’ava d’liba above reason, no gathering is needed, and Torah studied after it draws down light above hishtalshelus. This is a covenant like the one cut between the halves, where neither side exists alone, and it is the covenant of teshuvah on Rosh HaShanah. It also brings the care for light mitzvos as for weighty ones (Yaakov, ‘yud-eikev’). The two modes are therefore prayer (from below to above) and Torah (from above to below), and they recur within prayer (night and day), within love (‘heart and soul’ versus ‘might’; will and delight) and within Torah (Written and Oral). What these accomplish hiddenly now will be revealed in the future as shoham and yashfeh, ‘like this and like this.’
The lesson: Our prayer and Torah during exile, the ascent from below and the drawing down from above, are what will be openly revealed in the Redemption. When avodah goes above reason, with all one’s might, Torah draws down light beyond hishtalshelus, and one is as careful with the lightest mitzvah as with the weightiest.


Key concepts
	The two sunsשמש הוי׳ ושמש צדקה
	The sun of Havayah and the sun of tzedakah, hinted in the plural shimshosayich: the revelations of the Ten Days of Teshuvah and of Elul, or, by a second reading, the light of the present and the hidden light of the future.

	Yechidahיחידה
	The soul’s highest level, a simple will above intellect that longs only for the Only One; it is the love “with all your might” and self-sacrifice at “One.”

	The young lionsכפירים
	The source of the unholy will above reason in the sitra achra, with its overpowering vitality; David prayed that his Yechidah be saved from them.

	Tzedakahצדקה
	Charity, which lifts the animal soul, draws down G-d’s mercy measure for measure, is G-d’s outer garment, and clears the cloud of sin.

	The Thirteen Attributes of Mercyי״ג מדות הרחמים
	Divine mercy without limit: in Elul an arousal from above that makes teshuvah possible, and in the Ten Days of Teshuvah the great mercy that G-d reveals in answer to a person’s teshuvah.

	Upper and lower tzaddikצדיק עליון וצדיק תחתון
	Yosef, who draws the flow from giver to receiver, and Binyamin, who raises the receiver to the giver; shoham and yashfeh, Michael and Gavriel.

	The fifty gates of Binahנ׳ שערי בינה
	Open comprehension flowing into the emotions; in the future they will kindle the fiery love of the “ekdach stones.”

	The thirty-two paths of Chochmahל״ב נתיבות החכמה
	Hidden, far-reaching wisdom, which is the Torah and its measures; in the future they will bring the inner love of the “stones of desire.”


Section 1 · ¶1
The verse, the angels’ dispute and the two suns
1ושמתי כדכד12 שמשותיך3 ושעריך לאבני אקדח וגו׳ (בישעיה סי׳ נ״ד) ובגמרא (פרק חמישי דב״ב [
ושמתי כדכד שמשותיך · Likkutei Torah · Parshas Re’eh · Maamar 7
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ושמתי כדכד שמשותיך
“And I will make your windows of kadkod”
The soul, rooted only in the vessels of Atzilus, is merely “pure”; through its descent into a body, teshuvah and physical mitzvos raise it to “holy,” the Infinite Light beyond all vessels. G-d’s “like this and like this” promises both the rising of the worlds and the descent of the Infinite Light, yet man’s final purpose is not his own ascent alone but G-d’s glory.
The maamar in brief
The maamar opens with Isaiah’s “windows of kadkod” and the angels’ dispute over whether they would be shoham or yashfeh, and asks two questions: how an arousal from below can draw forth an arousal from above, and how the Sages could find it “more comfortable” for man not to have been created when all creation is “very good.” The Sefiros are only vessels, like a body, for the Infinite Light within them, and the souls come from the inner side of those vessels, so in Atzilus the soul is merely “pure.” Through its descent into a body, and through teshuvah and physical mitzvos, which carry the highest light because the highest is revealed in the lowest, it rises to “holy.” Precious stones, lowly yet shining with light from the hidden stars, shine in two ways, direct and reflected light: Yosef’s shoham and Binyamin’s yashfeh. G-d’s ruling “like this and like this” affirms both for the Time to Come. A prior arousal from above empowers the arousal from below. Finally, man was created not for his own ascent alone but for G-d’s glory, which is why the Sages said only that it is “more comfortable,” not “better,” not to be created.

Outline
	1The questions; light and vesselsThe dispute over the “windows of kadkod” raises two questions. The Sefiros are a body for the Infinite Light, and creation is “something from nothing” because G-d’s essence creates by mere command, while only Elokim, “Who created these,” relates to the creatures.¶1–6
	2From pure to holyRooted in the vessels of Atzilus, the soul is only “pure.” Through teshuvah, which reveals its yechidah, and through physical mitzvos, which draw down the light that is “holy and separate” because the highest is revealed in the lowest, it rises to “holy.”¶7–18
	3Shoham and yashfehPrecious stones shine with light from the hidden stars, blend the attributes in twelve ways, and shine either with direct light or reflected light: Yosef and Binyamin, shoham and yashfeh. This explains the angels’ dispute and that of Rabbi Chiya’s sons.¶19–28
	4Like this and like thisIn the Time to Come both the ascent of the worlds and the descent of the encompassing light will be revealed, each with its own advantage; “kad kad” is the two daily recitations of “Blessed be the Name…”. The opening question is answered: a prior arousal from above empowers the arousal from below.¶29–43
	5SummaryA brief summary of the first four sections, with further references.¶44–48
	6Created for His gloryAs lesser creatures exist to serve man and are still rewarded, man exists to serve his Maker. So the Sages said “more comfortable,” not “better,” not to be created, and taught that a person should serve G-d for His sake and not for reward.¶49–57


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 ושמתי כדכד שמשותיך · 5730 · ש"פ ראה, מבה"ח אלול, ה'תש"ל · תורת מנחם – ספר המאמרים תש״ל p. שנד
The Rebbe opens with the haftarah verse “And I will make your windows of kadkod” and Likkutei Torah’s reading of “your windows” (shimshosayich) as two “suns.” One is the “sun of Havayah,” which shines from above to below and corresponds to Z’eir Anpin. The other is the “sun of righteousness,” which rises from below to above and corresponds to Malchus. Tzedakah stands for all the mitzvos, whose work is to raise the sparks in physical things; this is why they are done with physical wool and parchment. Through this arousal from below comes the arousal from above. G-d’s ruling “like this and like this” (kadkod) means that the two avodos must be united until they become one word, the union of Z’eir Anpin and Malchus. The verse continues with two higher levels: the fifty gates of Binah (“your gates”) and the thirty-two paths of Chochmah (“your borders”), which reach the chefetz, the delight that is above will. The Rebbe asks how these three praises of Israel connect with Parshas Re’eh’s “For you are a holy people… and Havayah has chosen you.” Following Rashi, he finds three separate qualities there: holiness of their own, holiness from the Patriarchs, and G-d’s choice (bechirah). The choice is a new matter, rooted in G-d’s Essence and beyond any reason.
He maps these onto the verse: kadkod is Israel’s own holiness, “your gates” and “your paths” are the inheritance from the Patriarchs, and “stones of chefetz” is the choice. Because G-d chose them, Jews in turn choose G-d Himself, as in the Baal Shem Tov’s parable of the king’s palace. The full perfection is to draw the choice down even into Malchus. Shabbos, Eretz Yisrael and Israel are the chosen time, place and people, and all three are Malchus. On Rosh Hashanah, the building of Malchus, there are three things that need divine mercy, a good king, a good year and a good dream. These are three levels of Malchus, down to exile, which is like a dream, and they require mercy rooted in the Essence. In Elul this is done through tzedakah: one gives wholeheartedly to someone who has nothing of his own, as Malchus has nothing of its own. This mirrors the choice, which does not depend on any merit in the one chosen. In this way Malchus is built down to the end of exile and the true Redemption.
The lesson: In Elul one should give tzedakah wholeheartedly even to someone with no merit of his own. Such giving echoes G-d’s choice of Israel, draws mercy rooted in His Essence, and builds Malchus down to the end of exile.


Key concepts
	Lights and vesselsאורות וכלים
	The Sefiros are vessels that relate to the Infinite Light within them as a body to its soul. The souls come from the inner side of the vessels, not from the light itself.

	Pure and holyטהור וקדוש
	“Pure” is brightness, a quality of something that still exists as a defined thing, the vessels of Atzilus. “Holy” means separate from every definition, the Infinite Light itself, which the soul reaches through its descent and service.

	Something from nothingיש מאין
	G-d’s essence creates as if by mere command, without being invested in the creatures, so they bear no trace of their source. Only the level of Elokim, “Who created these,” relates to them.

	Their beginning wedged in their endנעוץ תחלתן בסופן
	The highest is revealed in the lowest. This is why physical mitzvos draw the highest light, why the earth makes things grow from nothing, and why lowly stones shine with the light of the hidden stars.

	Direct and reflected lightאור ישר ואור חוזר
	Direct light descends from above to give; reflected light is creation’s longing to rise back into its source. They are Yosef and Binyamin, shoham and yashfeh.

	Sovev within memalei, memalei within sovevסובב בממלא וממלא בסובב
	The two ways G-d and the worlds come close: the encompassing light coming down into the worlds, or the worlds rising into it. G-d’s “like this and like this” promises both.

	Arousal from below and from aboveאתערותא דלתתא ואתערותא דלעילא
	Human initiative draws a divine response, but only because an unprompted arousal from above first gave it the power to do so.


Section 1 · ¶1–6
The questions; light and vessels
1ושמתי כדכד שמשותיך.1 פליגי בה תרין מלאכי2 ברקיע מיכאל וגבריאל ח״א [
וכל בניך למודי הוי׳ ורב שלום בניך וגו׳ · Likkutei Torah · Parshas Re’eh · Maamar 8
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וכל בניך למודי הוי׳ ורב שלום בניך וגו׳
“And all your children shall be taught by Havayah”
The love and awe of prayer, born of contemplation (the hidden letters yud-hei), make a Jew a “child” taught by G-d; but “great peace,” the joining of the world’s multiplicity and separation to G-d’s unity, comes only through the “builders,” Torah studied under its yoke after prayer, which draws Chochmah into the lower awe and refines the world’s sparks. Charity then establishes and guards what the Torah has built.
The maamar in brief
The maamar asks why the Sages read banayich, “your children,” as bonayich, “your builders,” to show that Torah scholars increase peace. It explains “taught by Havayah” through the letters of the Name. Yud-hei, Chochmah and Binah, are “hidden”: in the soul they are the contemplation of prayer: Binah gives birth to love in ratzo and Chochmah to self-nullification in shov, and that love is the “son” (ben Kah), grown mainly in Binah. Vav-hei are “revealed”: Torah study and the acceptance of the yoke. Prayer “blesses” the Torah, drawing the Infinite Light into it; Torah studied under its yoke then draws the higher awe of Chochmah into the lower awe and builds Jerusalem, “perfect awe.” Only Torah brings “great peace”: its rulings, rooted in Chochmah, refine the sparks held by the princes of the seventy nations, so that Eisav’s multiplicity (rav) is joined to G-d’s unity, the “forest” becomes a “city,” and in the future even the pig will be pure. Charity then “establishes” the building, drawing down mercy that cleanses the sins no one escapes. The word vehayah, the Name with vav-hei first, expresses the future joy these three services bring.

Outline
	1The question; blessing over the TorahWhy did the Sages need “do not read banayich but bonayich”? The Talmud’s “they did not bless over the Torah first” is read as not drawing G-dliness into the Torah, which comes through prayer before study; “taught by Havayah” means learning from the Name itself.¶1
	2Yud-hei: the contemplation of prayerYud-hei, Chochmah and Binah, are “the hidden things.” Prayer contemplates G-d’s holiness: He creates something from nothing through the yud’s contraction and the hei’s expansion. G-d is “great” only in the “city” of letter-combinations; in the soul, Binah yields love in ratzo and Chochmah self-nullification in shov, and this love is the “son” of yud-hei, “your children.”¶2–4
	3The vav: Torah that prayer has blessedAfter a summary, the second section begins: after prayer must come the vav, the voice of Torah. Prayer’s ratzo and shov draw the Infinite Light through Chochmah into the Torah’s laws, so that even laws about physical things carry it; without this one hears the Torah’s voice but not its inner light.¶5
	4The final hei: servant and sonThe final hei is the lower awe, accepting the yoke. The servant, who reviews a hundred and one times and changes his nature, has a virtue the son lacks; in Torah study this is the yoke of Torah, the level of “your builders.”¶6–8
	5Building JerusalemDavid, “son of Yishai” and “raised up on high,” and Benayahu, “son of Kah … great in deeds,” show the order of prayer then Torah under its yoke. Torah draws the higher awe of Chochmah into the lower awe and builds Jerusalem, “perfect awe,” and strengthens Malchus. As a man leaves father and mother to cleave to his wife, one moves from the love of prayer to the Oral Torah, which makes a dwelling for G-d below, and needs to be “gladdened” like a groom.¶9–12
	6The Torah’s own descentThe Torah itself “leaves father and mother,” descending from Chochmah and Binah into the Written Torah and cleaving to the Oral Torah; the power of this descent comes from above Chochmah, and it serves an ascent, the advantage of light that comes from refining darkness.¶13
	7Great peaceAfter a summary, the third section reads rav as Eisav, the realm of multiplicity and separation. The seventy princes receive holiness only from afar; Torah’s rulings, rooted in Chochmah, refine their sparks, so that “forest” becomes “city” and the pig will become pure. The Shema and the angels’ praise begin this refinement, but Torah completes it.¶14–15
	8Perfect awe and peaceYerushalayim is yirah shalem: awe made whole by the higher awe, and G-d’s kingship made whole by the encompassing light. Shalem also means peace: the far sparks brought near, an abundance of peace drawn from above, and the union of love and awe.¶16–18
	9Established through charityThe fourth section: what Torah builds, charity establishes. Charity revives the lowly and draws down the Thirteen Attributes of Mercy, which cleanse the sins no one escapes and guard the building. Vehayah, the Name with vav-hei first, signals the future joy, when the delight above the Name Havayah is revealed through prayer, Torah and charity now.¶19–20


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 וכל בניך לימודי הוי׳ ורב שלום · 5745 · ש"פ וישב, כ"א כסלו ה'תשמ"ה. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ה p. נז
The Rebbe opens with the Sages’ teaching that Torah scholars increase peace in the world, ‘do not read banayich (your children) but bonayich (your builders).’ He cites the Shelah’s explanation: the second ‘banayich’ is superfluous, since the verse could have said ‘and great shall be their peace.’ He finds this insufficient. Even without the repetition, ‘great peace’ would refer back to ‘taught by Havayah,’ which already means Torah scholars, so the peace of scholars could have been learned from that alone. The Rebbe concludes that the verse implies two distinct levels: ‘taught by Havayah,’ and ‘scholars engaged in building the world,’ who specifically increase peace.
The Rebbe explains the two levels in two ways. First, as two types of Jews. For ‘your children taught by Havayah,’ the three pillars of Torah, avodah (prayer) and acts of kindness are equal, or kindness or prayer is primary. For ‘your builders,’ Torah study is primary (Yissachar and Zevulun). Second, as two stages in each person. At the start of avodah all three are equal, which is why the Mishnah counts ‘three things.’ In the perfection of avodah, Torah becomes primary; this not only keeps the world standing but builds it. The kind of peace is then explained through ‘the sword shall not pass through your land, not even a sword of peace.’ Prayer is a ‘sword of peace’: a battle to remove the obstacles of the body and the animal soul so that the soul’s light can shine. The Rebbe adds, as a possible interpretation, that its real battle takes place elsewhere, outside, after prayer. Torah is peace entirely: it refines the world automatically, and especially through pnimiyus haTorah (the inner dimension of Torah) it nullifies tzimtzum (contraction) and din (judgment) themselves, revealing G-dliness. This is ‘great peace,’ the greatest possible, and it leads to the coming of Moshiach.
The lesson: One must rise from treating all areas of avodah as equal to making Torah study primary, and above all spread the wellsprings of Chassidus outward, especially in the days following 19 Kislev, which brings the greatest peace and the coming of Moshiach.


Key concepts
	Your children and your buildersבניך / בוניך
	Two stages of service: “children,” the love and awe of prayer born of contemplation, and “builders,” Torah studied under its yoke, which builds Jerusalem and brings great peace.

	Yud-hei and vav-heiי״ה / ו״ה
	The hidden and revealed halves of the Name Havayah: Chochmah and Binah, the contemplation of prayer; and the six attributes and Malchus, Torah study and the acceptance of the yoke.

	Ratzo and shovרצוא ושוב
	Running and returning: fiery love that longs to leave the body, drawn from the light that fills all worlds, and self-nullification that returns, drawn from the light that encompasses all worlds, before which above and below are equal.

	Son of Kahבן י״ה
	Binah read as ben Kah: the love born of Chochmah and Binah, growing mainly in Binah, as a child grows in its mother’s womb.

	The yoke of Torahעול תורה
	Studying as a servant, beyond habit and inclination; it draws the higher awe of Chochmah into the lower awe.

	Perfect aweיראה שלם
	Yerushalayim read as yirah shalem: the lower awe made whole by the higher awe, and awe joined with love in peace.

	Great peaceורב שלום
	Rav is Eisav, multiplicity and separation; great peace is the joining of its sparks to G-d’s unity through Torah’s refinements, and the abundance of peace this draws from above.

	Refinementsבירורים
	Sorting the sparks of holiness out of the realm of separation and raising them to their root; Torah’s rulings do this, for “through Chochmah they are refined.”

	Vehayahוהיה
	The letters of the Name with vav-hei first; every vehayah signals joy, the future revelation brought about by “your builders” and by charity.


Section 1 · ¶1
The question; blessing over the Torah
1וכל בניך למודי12 הוי׳ ורב שלום בניך3 וגו׳. וארז״ל [
ביאור הדברים בענין א״ת בניך שהוא בחי׳ אהבה… · Likkutei Torah · Parshas Re’eh · Maamar 9
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ביאור הדברים בענין א״ת בניך שהוא בחי׳ אהבה…
An Explanation of “Do Not Read Banayich”
Banayich, “your children,” is love, Z’eir Anpin (the emotive attributes), rooted in Binah; but Malchus, the “house” that descends into the lower worlds, must be built by bonayich, “your builders”: Torah and awe rooted in Chochmah, whose restraint gives G-d’s light only where there is bittul. Beyond both, tzedakah draws G-d’s very essence, the King Himself, into a dwelling place below.
The maamar in brief
The maamar explains the Sages’ reading of Isaiah 54:13, “Do not read banayich (your children) but bonayich (your builders).” Banayich is love, rooted in Binah; bonayich is the building of Malchus, which must come from the gevuros because Malchus descends into worlds where the kelipos exist. That restraint, the “measuring line” that gives G-d’s light only in proportion to bittul, comes from Chochmah, so the builders are Torah scholars, and their complete awe is higher than love. The deeds of those below can add light, as the Destruction withdrew it. The second section reads “verav shlom” through its tipcha accent: out of rav, Eisav’s multiplicity, peace is made, and the “forest” becomes a “city,” because the kelipos have no hold in Chochmah. The third section adds “through tzedakah you shall be established”: charity draws the encompassing light that guards the city and reaches Keser, above prayer (Binah) and Torah (Chochmah). The Midrash’s parable of the matron, fully gladdened only when the king himself returns, shows that tzedakah brings G-d’s essence, beyond all the “sons.”

Outline
	1Children and buildersLove (banayich) comes from Binah, while Malchus is built from gevuros rooted in Chochmah’s bittul, the measuring line that apportions the light by bittul and leaves the kelipos only a contracted measure. The deeds of those below can add or withdraw light, and Torah with complete awe rebuilds Jerusalem with added light.¶1–2
	2Peace made out of multiplicityVerav shlom: Eisav’s multiplicity is refined into unity through Chochmah, where the kelipos have no hold; the suspended ayin of ya’ar and the large ayin of Shema; Torah as “north” and “gold”; and the need for banayich before bonayich.¶3–7
	3Tzedakah and encompassing lightCharity draws the encompassing light that guards the city and brings “great to save,” as the festivals of Tishrei show; the three stages correspond to Binah, Chochmah and Keser.¶8–9
	4The parable of the matronThe daughters-in-law, the daughters and Zion herself are the three loves, with all your heart, soul and might; only the King’s own coming, drawn down through tzedakah, is complete joy, a dwelling place for G-d’s essence below.¶10–14
	5The apple tree among the forest treesAs the radiance of Atzilus stands out among the hosts of the lower worlds, the Infinite One’s “leaping” radiance stands out above Atzilus, and it comes only after banayich and bonayich, through tzedakah.¶15


Key concepts
	banayich and bonayichבניך / בוניך
	“Your children” and “your builders”: love rooted in Binah, and the building of Malchus through Torah and awe rooted in Chochmah.

	the measuring line (kav hamiddah)קו המדה
	The Gevurah of Atik Yomin enclothed in the hidden Chochmah, which apportions G-d’s light to each world and recipient according to its bittul.

	self-nullification (bittul)ביטול
	Setting aside one’s own sense of self before G-d; the condition for receiving His light, true in Chochmah and partial in the lower worlds.

	verav shlomורב שלום
	Read in two steps: rav, the multiplicity and separation associated with Eisav, and the peace made out of it when it is refined into G-d’s unity.

	inner light and encompassing lightאור פנימי / אור מקיף
	Light that is received within (prayer and Torah, Binah and Chochmah), and light too great to be contained, which guards from beyond (tzedakah, Keser).

	tzedakahצדקה
	Charity, the general expression of all the mitzvos; it reaches Keser and draws down G-d’s own essence.

	Anochiאנכי
	G-d’s hidden essence, “better than ten sons,” revealed through tzedakah to make a dwelling place below.


Section 1 · ¶1–2
Children and builders
1ביאור הדברים1 בענין א״ת [
אני לדודי ודודי לי · Likkutei Torah · Parshas Re’eh · Maamar 10

Likkutei Torah · Parshas Re’eh · Maamar 10
אני לדודי ודודי לי
I Am My Beloved’s, and My Beloved Is Mine
Elul is the time when the King is “in the field”: before the revelation of Rosh HaShanah and Yom Kippur, the light of G-d’s face shines to everyone from the level of Kel, the Infinite Light itself. A Jew goes out to meet it by seeking the lost spark within “from there,” and by holding the love he finds in the vessels of Torah and kindness.
The maamar in brief
“I am my Beloved’s, and my Beloved is mine” spells Elul. Elul is the arousal from below; Rosh HaShanah and Yom Kippur bring awe and love down from above, and that gift needs Elul’s preparation. If the Thirteen Attributes of Mercy shine in Elul, why is it not a festival? Because Elul is like a king greeted in the field before he enters his palace: anyone may come, and he receives all with a smiling face. The light that shines then comes from the level of Kel, the Infinite Light itself, and answers to the spark of Kel in every Jew (Yisrael, sar Kel), which is above intellect and is revealed when one sets aside one’s own will. Within a person there is a city, a field and a wilderness, and G-d does not dwell in the wilderness of needless deeds and words. The remedy is “And you shall seek from there”: search one’s past where the spark was lost and arouse compassion for it; if none stirs, let that very numbness, the sign of a severed limb, call forth still greater mercy; and if even that fails, whiten the red of sin through the “fire below” of fasting. The hidden love, once found, must be held in the vessels of Torah and charity.

Outline
	1Elul: the King in the fieldElul is the arousal from below that prepares the revelation of Rosh HaShanah and Yom Kippur. The Thirteen Attributes shine in Elul as a king receives everyone in the field, from the level of Kel, the Infinite Light itself, which is the spark that rules within every Jew.¶1–2
	2The wilderness within and seeking “from there”A person has a city, a field and a wilderness of needless deeds, words and thoughts, where G-d does not dwell. The hidden light within must be sought “from there,” in the place of the kelipos where it was lost, through holy speech, nefilas apayim and honest self-examination.¶3–6
	3Compassion and the fire belowYaakov’s compassion redeems Avraham’s love from exile. One who feels nothing should learn from the severed limb that he is cut off and needs even greater mercy; and if even that fails, the “fire below” of fasting turns the red of sin white, and G-d’s face shines.¶7
	4Holding the love: Torah and kindnessThe love that dates from the primordial Thought, once found, must be held in vessels, the letters of the Written and Oral Torah, as fire needs a wick; through Torah and charity Israel “sustain” their Father in Heaven.¶8–9
	5SummaryA three-part summary of the discourse, with many further sources and cross-references.¶10–11


The Rebbe’s maamarim on this maamar
AI summaries of the Rebbe’s maamarim built on this one, each read beside ours from the corrected scan; not yet reviewed by a person. What each adds is also shown under its paragraph.
ד״ה אני לדודי ודודי לי · 5726 · ש"פ ראה, מבה"ח אלול, ה'תשכ"ו · תורת מנחם – ספר המאמרים תשכ״ו p. רצ
The Rebbe opens from the Alter Rebbe’s reading of Ani ledodi vedodi li, its initials spelling Elul: Elul is the arousal from below (Ani ledodi), and Rosh HaShanah and Yom Kippur are the drawing down from above (vedodi li). He asks why, then, the letters vav-lamed of vedodi li are part of the word Elul itself, which implies that Elul contains vedodi li too. He explains that the Thirteen Attributes revealed in Elul are a granting of strength from above. They differ from the revelation of the Ten Days of Teshuvah, which itself arouses the person. This is the parable of the King in the field as against the King in his palace: in the palace there is royal splendor and awe, and only the select may enter. In the field there is less outward splendor and no awe, but the revelation is accessible to every Jew, including those farthest away; it gives those in the ‘wilderness’ of the other side strength to leave, and going out to greet the King comes from the people’s own will. He then asks why the Alter Rebbe adds that the King receives all ‘with a pleasant countenance’ and ‘shows a smiling face to all,’ since that sounds like the response that follows the service, and what the difference is between ‘receiving’ and ‘showing.’
He answers that the King welcomes with a pleasant countenance even those held captive by their inclination, whose wish to return has not yet become action, and this strengthens their desire. The smiling face shows the King’s own essential delight, which is higher than the delight in teshuvah, and like a reflection in water it awakens in the person an essential delight in G-dliness. If the revelation arouses, why is Elul still called Ani ledodi? Because the Thirteen Attributes flow from the Name Kel, and they only reveal the Kel within every Jew, his own inner will. The revelation is merely the cause through which that will comes out. That descent also raises the Thirteen Attributes themselves (‘the king is subject to the field’), above all when they bring back those who were farthest. So vedodi li within the initials of Elul refers primarily to the revelation of the Thirteen Attributes in Elul. It comes after Ani ledodi because, inwardly, the person’s service is higher: it lifts the revelation itself to the level of the pleasant countenance and the smiling face. The fullness of the smiling face will come in the future redemption.
The lesson: Even someone who feels captive to his inclination, whose wish to return has not yet become action, should know that in Elul the King welcomes that very wish with a pleasant countenance. When the desire to repent is aroused, the revelation of the smiling face is drawn to him, strengthening that desire. His true inner will is for G-dliness, and this gives him strength to overcome the obstacles and return fully.

ד״ה אני לדודי ודודי לי · 5727 · ש"פ ראה, מבה"ח אלול, ה'תשכ"ז · תורת מנחם – ספר המאמרים תשכ״ז p. שכ
The Rebbe opens from the Alter Rebbe’s maamar. Elul is “I am my Beloved’s,” the arousal from below, and through it comes “my Beloved is mine,” the drawing down from above on Rosh HaShanah and Yom Kippur. He reads it in two directions. First, “my Beloved is mine” also belongs to Elul, because the avodah from below prepares the way so that the drawing from above comes loftier and deeper. Second, the avodah from below itself needs empowerment from above first, and that is the King greeting everyone in the field. He suggests this is why the Tzemach Tzedek placed the maamar in Parshas Re’eh, which opens “See, I give before you today a blessing,” a giving of power for all of a person’s avodah. He then builds on the Rebbe Maharash’s Re’eh maamar of 5627, said a hundred years earlier, which asks why the verse says “the blessing, that (asher) you will hearken,” a term of certainty, rather than “if you will hearken.”
The answer turns on the difference between a blessing and a prayer. A blessing (from mavrich, grafting a vine) only draws into revelation what already exists in the source, from the hidden world to the revealed. But, as a command given by one who stands above the source, it comes with certainty only for drawing what is already in the source; an entirely new drawing is not accomplished by this ordinary blessing. Prayer is the request of one standing below, so its outcome is uncertain. Yet it can bring something wholly new, a new will (“yehi ratzon”), as when Metatron ties crowns for his Maker (Kono) from Israel’s prayers. The blessing of “Anochi,” the level of Keser, joins both: it brings a new will, and it does so with certainty. It even turns the curse to good. Applied to Elul: its avodah prepares for the Ten Days of Teshuvah, whose service is from the level of yechidah. To reveal the yechidah, the inner dimension above must shine into the inner dimension of the Jew, and that is the King himself, Anochi, in the field. So “asher tishme’u” is certain. This is all the more so in Elul, the end of the year, at the end of the exile, when “no one banished will be cast away.”
The lesson: Since in Elul the King himself is in the field and gives the power for the revelation of the yechidah in the avodah of ani ledodi, a person is empowered in this work. The maamar’s certainty is that the divine purpose will be completed, no one will be lost, and asher tishme’u will certainly occur—not that each individual is guaranteed to experience the revelation of his own yechidah.

ד״ה אני לדודי ודודי לי · 5732 · יום ד' פ' שופטים, אור לאדר"ח אלול ה'תשל"ב · ספר המאמרים תשל״ב-ל״ג p. 227
The Rebbe opens with two questions on the Alter Rebbe’s maamar. First, the Alter Rebbe says the whole verse “Ani ledodi vedodi li” forms the initials of Elul, yet he immediately says that only “Ani ledodi,” the arousal from below, belongs to Elul, while “vedodi li” is Rosh HaShanah and Yom Kippur. Second, the Alter Rebbe describes Elul as the King in the field who receives everyone with a pleasant and smiling face, which suggests that Elul’s service is love and teshuvah out of love. Why then, as the Tur rules, is the shofar blown every day from Rosh Chodesh Elul to stir fear and trembling?
The Rebbe explains that love comes mainly from a revelation from above, while fear comes mainly from a person’s own service: a people fears the king because it accepted him, “that his awe be upon you.” Elul, the month of man’s service, is therefore the time of kabbalas ol, made complete by the fear the shofar arouses. Following the Tzemach Tzedek, the Elul shofar brings yirah tata’ah (bittul hayesh, from G-d’s greatness in creating the worlds). The Rosh HaShanah shofar, which is a mitzvah, brings yirah ila’ah (bittul bimetzius, from the Infinite Light above the worlds), and that can come only through a revelation from above. The parable’s stages trace the order of fear, two kinds of love, and higher fear. Yet Elul’s fear has an advantage. It is a novelty, since the King’s greatness is not felt in the field. It is a truer bittul of lowliness, like a servant under a yoke. And because it comes from Israel, whose root is in the Essence (Atzmus), it draws down the Essence, from which all later revelations flow. Elul’s teshuvah, which comes from the person himself, likewise reaches the Ba’al HaRatzon, beyond the will expressed in mitzvos. This answers the first question: “vedodi li” is already contained in Elul’s “ani ledodi.” The Rebbe suggests that this is why the Elul blasts include all the Rosh HaShanah sounds; he further suggests that the ten blasts rather than a hundred are because they are the root of the matters drawn on Rosh HaShanah, above division.
The lesson: As a synthesis of the discussion, Elul’s service involves accepting the yoke of Heaven and arousing awe and teshuvah through one’s own service, even when the King’s greatness is not felt. The Rebbe describes this self-driven bittul as precious to G-d and says that the drawing down effected by this awe and bittul is the Essence, from which the later revelations flow. The maamar concludes by praying that our deeds and service, especially the work of Elul, hasten the Redemption, and by asking for a good and sweet year, including spiritual and material blessings and the Redemption.

ד״ה אני לדודי ודודי לי ר"ת אלול · 5732 · יום ב', ח"י אלול, ה'תשל"ב · ספר המאמרים תשל״ב-ל״ג p. 228
The Rebbe opens from the Alter Rebbe’s parable in this maamar: in Elul the King goes out to the field, and he receives everyone with a pleasant, smiling face. He then asks how this connects to the saying of the Rebbeim that Chai Elul “brings life (chayus) into the matters of Elul.” He explains it in two ways. First, the Tanya distinguishes the “body” of a mitzvah (the deed) from its “soul” (the intention). Second, the last twelve days of Elul correspond to the twelve months of the past year, so Chai Elul corresponds to Tishrei, the head of the year, and the head is the source of life for all the limbs. Therefore the King’s gracious reception in the field is revealed chiefly on Chai Elul. He then brings the Baal Shem Tov’s parable of the shofar: a prince who went far away, forgot the language of his land, and cried out so that his father would recognize his voice. The Rebbe applies it to the shofar of Elul as well. He then asks whether the parable implies that the son sinned.
His answer is that true teshuvah is not necessarily for sin. It is teshuvah ila’ah, the ascent to the inner dimension above, “Your face, Havayah, I will seek.” One who goes out to greet the King in the field has already set aside what is undesirable. His “forgetting the language” and his simple voice, which is above the limitation of letters, are a virtue. The Rebbe then reads “who feeds among the roses” through the Zohar’s rose of thirteen leaves, the Thirteen Attributes. Year-round they shine only in the outer dimension of Malchus and give life to the body. In Elul they shine in its inner dimension, and the novelty is that this inner light reaches down into the “field,” the worlds of Beriah, Yetzirah and Asiyah (BYA), even into physical life. Since revelation from above is never “bread of shame,” it is drawn down through avodah in three lines: Torah (“those who study the laws”), prayer, and charity. He closes with blessings for a good inscription and sealing and for the Redemption.
The lesson: As a synthesis of the maamar’s themes, one should use Elul, and Chai Elul above all, for the work of correcting faults and for the higher teshuvah the Rebbe describes: seeking G-d’s inner face through the shofar’s cry from the innermost heart, while drawing the light of the Thirteen Attributes into daily, physical life through Torah study, prayer and charity.

ד״ה אני לדודי ודודי לי · 5735 · אור ליום ה', ליל אדר"ח אלול, ה'תשל"ה · ספר המאמרים תשל״ד-ל״ה p. 470
The Rebbe opens with the Alter Rebbe’s question. The same Thirteen Attributes of Mercy are involved in Elul and Yom Kippur, but their revelation in Elul differs from their revelation on Yom Kippur; they are exceedingly lofty illuminations, revealed on Yom Kippur. Why, then, are the days of Elul weekdays and not Yom Tov, like Shabbos and festivals, which are times of G-dly revelation? His answer: Elul is ‘I am my Beloved’s,’ an arousal from below, while ‘my Beloved is mine,’ the arousal from above, belongs to the Ten Days of Teshuvah, when His kingship is revealed. Even the arousal from below needs a prior empowerment from above. The Thirteen Attributes that shine in Elul are only that empowerment (nesinas koach) for the person’s own work. This is a genuine illumination, but its role in Elul is to empower the person’s work, not to be the Yom Kippur revelation; therefore Elul is not Yom Tov.
The Rebbe then reads the parable closely. The people ‘go out’ to greet the King in the field, so the King is already in the field, while Israel are the people of the city. This holds for the whole year. The field is the lowly world of weekday work, where the purpose is to make a dwelling for G-d below (dirah betachtonim). Like a field that must be plowed and sown, it yields an advantage (yisron) beyond the original state of creation. The power to do this comes from Israel being ‘people of the city,’ the soul’s pure root (‘it is pure’). In Elul everything needed for the year’s work is given, as everything was prepared before Adam was created. The same happens each morning through the illumination of the Supernal Whiteness. Finally, the light needs vessels: Torah and tzedakah. ‘Markets and streets’ allude to tzedakah, and the two meanings of shoshanim show that the vessel for the Thirteen Attributes is the halachos of the Torah. Through Torah and tzedakah the blessings are drawn down even into material matters, and the true Redemption comes.
The lesson: The King is waiting in the ‘field’ of ordinary weekday life. With the strength given in Elul, and renewed each morning, a Jew should go out to greet Him there and hold the revealed light through Torah study and tzedakah.

ד״ה אני לדודי ודודי לי · 5736 · ש"פ ראה, מבה"ח אלול, ה'תשל"ו · ספר המאמרים תשל״ו p. 298
The Rebbe opens by setting “I am my Beloved’s, and my Beloved is mine,” whose initials spell Elul, against the reverse verse “My Beloved is mine, and I am His.” The second describes a movement from above to below, the service of tzaddikim. The first describes a movement from below to above, the service of teshuvah. Elul begins the last forty days, and of these the Sages say “just as the first were with favor, so the last were with favor”: the last forty days turn even what began in anger into favor. Drawing on the Alter Rebbe’s maamar “Vesamti kadkod” in the same parsha, the Rebbe finds the same pair in two verses. “A sun of tzedakah, with healing in its wings” is from below to above, and “Havayah Elokim is a sun and a shield” is from above to below. The question is how the service of Elul, which begins from below, relates to the revelation from above.
He explains that even an arousal from below needs a hidden, encompassing empowerment from above. That empowerment is the shining of the Thirteen Attributes of Mercy in Elul, the King in the field. In Elul the King wears his outer garments, which are tzedakah. In the Ten Days of Teshuvah, in his palace, he wears his inner garments, which are Torah. Precisely by going down into the field, the plain level of “sun of tzedakah,” one reaches beyond “sun and shield,” which is revelation through a sheath, to the future level where G-d “takes the sun out of its sheath.” That is why Ne’ilah ends with “Havayah is the Elokim.” He links this to the seven weeks of consolation, which come through Torah and tzedakah, both of which belong to Elul, and closes with the hope of the true and complete redemption.
The lesson: A practical application (rather than an explicit instruction of the maamar) is not to wait for inspiration: the Rebbe supports teshuvah, increased tzedakah and Torah study in Elul, and says this service reaches lofty revelation.

ד״ה אני לדודי ודודי לי · 5736 · יום ג', כ"ח מנחם־אב, אור לער"ח אלול, ה'תשל"ו · ספר המאמרים תשל״ו p. 301
The Rebbe opens on the eve of Rosh Chodesh Elul. The initials of “Ani ledodi vedodi li” spell Elul, the month of teshuvah, and the day before Rosh Chodesh prepares for it: “you will be missed (yipaked), for your seat will be empty,” the moon’s total self-nullification, brings the new month’s renewal from a very high place. He also links Elul to the psalm “LeDovid Havayah ori veyishi,” said twice daily through the month, and to the last forty days that began then, when the anger (af) was turned into favor and Moshe received the second Tablets, which are “double in wisdom” like teshuvah. His question: complete teshuvah is teshuvah ila’ah (the higher teshuvah), in which the spirit returns to G-d who gave it. But the souls of Israel ‘arose in Thought,’ and at its highest level. If teshuvah only returned the soul to where it came from, nothing would be gained (‘buying and selling for the same price is no trade’). So how can teshuvah raise a soul above its own source?
He answers with the two kinds of ‘delicacies’ (matamim): those that are good from the start, and those made by turning bitter to sweet. With them comes the Maggid’s parable of the prince who went to a distant land and ended up grinding in prison. When he returns, the king’s joy is beyond all proportion to his joy in the son who never left. The psalm says the same: ‘my light’ (ori) is the inner light of Torah, and ‘my salvation’ (yishi), ‘a helmet of salvation on his head,’ is the encircling light of tzedakah. These are the two things needed after teshuvah. In Elul the King in the field shows his outer garment, which corresponds to tzedakah; Torah is there too as the inner garment, while prayer is likened to tzedakah in relation to Torah. Shoshanim are ‘those who study laws,’ and the rose’s thirteen petals are both the Torah’s thirteen rules of interpretation and the Thirteen Attributes of Mercy said in Selichos. Elul, coming right after the descent of Av, is the ascent from the lowest point. So its teshuvah is teshuvah ila’ah, done in joy, which is the King’s smiling face to all, and it leads to the joyful final Redemption.
The lesson: Elul’s teshuvah is to be complete and joyful, and the maamar calls for more tzedakah and prayer. Precisely one who has fallen lowest can rise, through teshuvah, higher than where he began.

ד״ה מן המיצר קראתי י-ה · 5738 · יום ב' דר"ה, ה'תשל"ח · ספר המאמרים תשל״ח p. ג
The Rebbe opens with a question about the verse said before the shofar blowing, “From the narrow place (min hametzar) I called Y-H; Y-H answered me with expansiveness.” After Elul, the Selichos and the Rosh HaShanah prayers, what narrowness is left? Elul’s avodah is already complete: first “I am my Beloved’s,” then “my Beloved is mine.” In the Alter Rebbe’s parable the King in the field receives everyone who wishes, and every Jew certainly wishes. Already before Rosh HaShanah all Israel stand “nitzavim” in covenant with G-d, and a good judgment of children, life and ample sustenance has been decreed. The same expansiveness belongs to all three things called “eretz” (land): Eretz Yisrael, Knesses Yisrael and the Oral Torah, and even more so to the inner dimension of the Torah. He adds further questions. The verses just before speak of G-d’s kindness reaching all worlds and all ranks of Israel. The year must be “poor at its beginning” even though Rosh HaShanah recalls the first day, when the Infinite Light shone openly. And according to the Arizal, the Thirteen Attributes flow precisely from the “narrow” two corners of the head (pe’os).
The answer follows the Rebbe Rashab’s maamar Min hametzar 5678, which relies on the Shelah: the request is that V-H, the last two letters of G-d’s Name Havayah, also become Y-H. That is how it was before the tzimtzum (“He and His Name alone”) and at the first day’s “yehi or,” and how it will be in the future. After the tzimtzum, the vav and the final hei are beyond comparison with the yud and first hei, like the gap between emotions and intellect. So even the lights of Havayah, the highest bestowal, are “narrow” compared with the Name before the tzimtzum, where, as with a person’s essential will, every detail carries the full force. Only when a person has reached the peak of everything given him after Elul does he feel that all of it is still metzar, and then he “picks the King himself.” The Tzemach Tzedek adds that the shofar is rooted in Binah, which feels the narrowness of Malchus (“in all their distress He is distressed”). The narrowness of a higher level is broader than the expansiveness of a lower one, so every level has its own narrowness and its own breadth. This prepares for the great shofar of the future.
The lesson: Every level of avodah has its own narrowness and its own breadth: first one turns crude materiality into mere physicality and the physical into spirituality. Then, precisely when everything material and spiritual has been given, one must feel that all of it is still “metzar” and demand the true expansiveness of G-dliness itself, “choosing the King himself.”

ד״ה אני לדודי ודודי לי · 5739 · מוצאי ש"פ ראה, מבה"ח אלול ה'תשל"ט · ספר המאמרים תשל״ט p. רכב
The Rebbe opens from the Alter Rebbe’s reading of Ani ledodi vedodi li as the initials of Elul. In this reading, Elul is the arousal from below, and Rosh HaShanah and Yom Kippur are the drawing down from above. The Rebbe notes that for the avodah of Elul to be complete it needs empowerment from above, and that this is the role of the Thirteen Attributes of Mercy that shine in Elul. He then takes up the Alter Rebbe’s question: if the Thirteen Attributes, which are above all measure and limit, shine in Elul, why are its days weekdays and not Yom Tov? And what is the difference between their revelation in Elul and on Yom Kippur?
His answer develops the parable of the King in the field. On Yom Kippur the essence of the Thirteen Attributes is drawn down. In Elul there is only their illumination (“Kel Havayah vaya’er lanu”). The King in the field is dressed in garments suited to the field, so that the field’s existence as a field is not nullified by his presence; that this explains why Elul’s days remain weekdays is an implication, not an explicit statement. Yet this illumination is the Infinite Light itself, like the radiance of a fire, which cannot be divided from the fire. That is why Elul is the preparation for the full revelation on Yom Kippur. The Rebbe then extends the picture. Even those who are lost, below the level of the field, can through the search of teshuvah have all the matters of Elul effected even in this low state. Separately, he explains the higher quality of the last forty days, which are with ratzon, and cites that a baal teshuvah stands higher than the completely righteous. The found light is held through Torah, and through the mitzvos, whose sum is tzedakah. In this way “and my Beloved is mine” is already present in Elul itself, and it leads to the city, the palace, and the Holy of Holies.
The lesson: Every Jew, even in the state of the ‘field’ or lower, can go out now to greet the King, who receives everyone with a smiling face. Through each person’s actions and deeds, and Torah and mitzvos, each Jew can attain the standing of the Kohen Gadol in the Holy of Holies.

ד״ה אני לדודי ודודי לי · 5740 · יום ג' פ' שופטים, ליל בדר"ח אלול ה'תש"מ · ספר המאמרים תש״מ p. רג
The Rebbe opens from the Alter Rebbe’s question. Elul is the time when the Thirteen Attributes of Mercy are revealed, so why are its days ordinary weekdays? The answer is the parable of the King who goes out to the field before he enters the city. The Attributes of Mercy are the King’s own attributes, and He and His attributes are one, so where they are revealed He Himself is present, though in the field. The verse’s initials spell אלול; the Rebbe explains that the four elements—“אני לדודי,” the service from below, “ודודי לי,” and the drawing down from above—unite in the one word אלול. In Elul the service from below (ani ledodi) and the drawing down from above (vedodi li) are united.
The Rebbe then develops the image of the field. Fields come in grades: choice, middling and poor land. They change from day to day and with the standing of their owner. In the seventh year, when ‘the land shall rest, a Sabbath to G-d,’ the field shows openly that its Owner is G-d. So in a shemitah year (5740 was one), the King in the field is incomparably higher, and both the arousal from below and the shining of the Thirteen Attributes are raised. In the palace no work may be done before the King, but the field is the place of deed. Elul’s service therefore stresses action, carrying one’s self-nullification into the field. In a shemitah year this means adding in Torah and mitzvos. The Rebbe ties this to the Levites (and Torah scholars), whom G-d supports from ‘the King’s house,’ and to the custom of Elul blessings. He closes with the King going with Israel from the field to the city and palace: the ingathering of the exiles to Eretz Yisrael, Yerushalayim and the Beis HaMikdash.
The lesson: In Elul, and especially in a shemitah year, one should add in Torah and mitzvos during the time freed from agricultural work in the shemitah year, bringing one’s bittul to G-d into one’s everyday ‘field.’ Those devoted to Torah need not feel lacking beside those engaged in business, for they are supported from the King’s house even materially.

ד״ה אני לדודי ודודי לי · 5746 · אור ליום ה' פ' שופטים, אדר"ח אלול ה'תשמ"ו · ספר המאמרים תשמ״ו p. רל
The Rebbe opens with the Alter Rebbe’s reading of “Ani ledodi vedodi li” as Elul: Elul is the arousal from below and the Days of Awe are the drawing down from above. He notes that the Alter Rebbe’s statement that Elul is the time of the Thirteen Attributes means that even this arousal from below is itself awakened and empowered from above. He then retells the parable of the King in the field. Next he raises a set of questions about the printed Likkutei Torah. Why do the Elul discourses have no heading of their own, and why are they printed under Parshas Re’eh? Why did the Tzemach Tzedek print no discourses at all for Parshas Shoftim, though many exist? What significance does the Rebbe see in Rosh Chodesh Elul’s placement in Parshas Shoftim? And what is hinted in this discourse beginning on folio 32 (lev, “heart”)?
His answer is that the heart of the discourse is the King in the field. The field makes everyone equal: anyone may greet the King, and the partitions between King and people fall away, so that Israel and G-d are each, as it were, the “heart” of the other. This depends on the unity of Israel, which fits folio 32 (lev). It also fits Re’eh, whose theme of seeing is the “face to face” of the Thirteen Attributes. Shoftim is the opposite: judges set apart and draw distinctions, which may be why its discourses were left out. The field is also the place of birur (refinement), where worldly matters are raised into holiness. In the future the partitions between city and field will disappear, and the land will spread out. This is hinted at the end of Shoftim, in “Havayah will widen your borders,” which reaches to the lands of Keini, Kenizi and Kadmoni, that is, Chabad. The Rebbe closes with a prayer that spreading the wellsprings and conquering the Chabad of the soul bring the full Redemption at once.
The lesson: Elul, when the King is in the field, calls for the unity of all Jews, who stand equal before Him. It also calls for spreading the wellsprings of Chassidus and conquering the Chabad of one’s own soul, which hastens the Redemption.

ד״ה אני לדודי ודודי לי · 5747 · ש"פ ראה, מבה"ח אלול, ה'תשמ"ז. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ז p. קצז
The Rebbe opens from the Alter Rebbe’s maamar, which he calls the “father” of all maamarim with this opening. He restates its framework: Elul is the arousal from below, “I am my Beloved’s.” Rosh HaShanah through Yom Kippur is “His left hand,” the building of Malchus, completed on Yom Kippur, and “His right hand embraces me” refers to Sukkos. He then takes up the Alter Rebbe’s question: if the Thirteen Attributes of Mercy are revealed in Elul, why are its days weekdays? The Thirteen Attributes stand above the chain of worlds yet are drawn into measured bounds (middos). Their light in Elul comes from Kel, their source and beginning, like the king’s smiling face to all in the field. So the illumination of Elul is complete, as on Yom Kippur. The only difference is that it shines “in the field,” and therefore the days are weekdays.
Turning to the second section, the Rebbe identifies the city with Rosh HaShanah and the field with Elul. The new subject is the wilderness, the “there” (sham) of the kelipos, which conceals G-dliness. He then asks a question: kelipos are created at every moment from absolute nothing by G-dly power. How, then, can they hide that G-dliness? The answer is that this great wonder exists for the sake of a greater one. “And you shall seek from there” produces an ascent beyond all proportion, a “finding” out of proportion to the effort. Teshuvah from the wilderness raises the field and the city as well. It can even leap straight to the city, since one thought of teshuvah makes a person a complete tzaddik at once, and from there it draws down to the field. Finally, “finding” and Moshiach both come unawares, yet each needs some act of ours. That act is complete when we hold on to our “Friend,” G-d Himself, until Israel and G-d are entirely one.
The lesson: Our descent into the “there” of concealment is meant to lead, through teshuvah, to an ascent beyond proportion, even an immediate leap to the level of a complete tzaddik. Like lifting up a found object, our own act is needed to bring the redemption, and its completeness is to hold on to our “Friend,” G-d Himself, until we are entirely one with Him.

ד״ה אני לדודי ודודי לי · 5747 · אור לבדר"ח אלול ה'תשמ"ז. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ז p. רא
The Rebbe opens by noting that Likkutei Torah, Parshas Re’eh, has two discourses beginning “Ani ledodi vedodi li.” The first, this maamar, explains the essence of Elul through the parable of the King in the field. The second, “Ani ledodi vedodi li haro’eh bashoshanim,” also discusses the Thirteen Attributes of Mercy in Elul. It ties them to the thirteen leaves of the rose and then explains at length the thirteen principles by which the Torah is expounded (shoshanim read as sheshonim halachos). Yet it leaves out the details of the King-in-the-field parable. The implied question is how the two discourses relate to each other.
The Rebbe answers that they stand as klal and prat, general and particular. All Torah matters begin as a single point and then unfold. All of Torah is contained in the Ten Commandments, these in the first commandment, and that in the single word Anochi. The first discourse gives the point of Elul, the King in the field. The parable is deliberately a physical one, because the simple Essence is drawn down precisely into the realm of utmost division. The second discourse spells out the details of avodah, mainly Torah study through the thirteen principles of exegesis, which reveal the Oral Torah from within the Written Torah and lead to action. Its ending with Simchas Torah is the summing-up klal after the details, like the order of prayer: accepting ahavas Yisrael before it, the details of prayer, and the closing “Ach tzaddikim.” From there the Rebbe draws that Torah study all year, and the accounting of Elul in particular, should be done with great joy. This avodah leads through Rosh HaShanah, Yom Kippur, Sukkos and Simchas Torah to the true redemption.
The lesson: Torah study throughout the year, and especially the accounting of Elul, should be done with great joy, since a true accounting fills every lack and brings wholeness. Uniting with fellow Jews, as in accepting ‘Love your fellow as yourself’ before prayer, adds strength to every avodah.


Key concepts
	Arousal from belowאתערותא דלתתא
	A person’s own initiative toward G-d. In Elul it comes first, and it prepares the drawing down from above on Rosh HaShanah and Yom Kippur.

	The Thirteen Attributes of Mercyי״ג מדות הרחמים
	The highest revelation of divine compassion. In Elul they shine as to a king’s subjects in the field; on Yom Kippur, as to those received in his palace.

	The level of Kelבחינת אל
	The divine Name with which the Thirteen Attributes begin, which is the Infinite Light itself; from it comes the spark that rules within every Jew.

	Yisrael: sar Kelישראל — שר אל
	The name read as “Kel is ruler”: the spark of G-dliness in each Jew, above intellect, which by its nature draws the soul to give itself over to G-d.

	“There” (sham)שם
	The remote place of the kelipos, where the spark was lost and where it must be sought; in contrast to “this” (zeh), which can truly be said only of G-d.

	The hidden loveאהבה המסותרת
	The love for G-d rooted in Israel’s arising in the primordial Thought, hidden in every Jew and, in some, lost and in exile.

	The fire belowאש שלמטה
	Fasting and self-mortification, which reduce the fat and blood that come from kelipas nogah and turn the red of sin white.

	Vessels for the lightכלים לאור ה׳
	Torah and charity (Chesed), which hold the light of G-d’s face so that it does not depart.


Section 1 · ¶1–2
Elul: the King in the field
1אני לדודי1 ודודי2 לי.3 ר״ת [
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אני לדודי ודודי לי הרועה בשושנים
I am my Beloved’s and my Beloved is mine, who grazes among the roses
In Elul the Thirteen Attributes of Mercy, the thirteen-leaved “roses” of a verse whose first words spell Elul, shine from above so that a person can do teshuvah: a return that draws a new light from G-d’s very Essence and fills every lack left in the mitzvos and in Torah study, which no one could reach by his own power.
The maamar in brief
Why do the Thirteen Attributes of Mercy, the thirteen leaves of the rose, shine already in Elul? The maamar first sets out two modes of Divine light: the light that fills all worlds, measured to each creature and grasped from within, and the light that encompasses all worlds, equal to all and beyond comprehension. Torah, the soul’s food, belongs to the first; the mitzvos, its garments, draw the second. So action is in one sense greater, yet study is greater, since only Torah links physical mitzvos to that light. Teshuvah is possible only in this world, where the encompassing light shines and can turn a completely wicked person into a completely righteous one; the World to Come, a measured revelation, leaves each soul where it is. But sin leaves a lack that forgiveness does not fill. Only a new light from G-d’s Essence can fill it, and a person cannot reach so high alone. So in Elul the Thirteen Attributes shine as mercy for the soul. These “roses” are also “those who study”: a complete teshuvah restores both mitzvos and Torah, and the thirteen principles of Torah interpretation carry that mercy down.

Outline
	1The rose and the monthThe rose’s thirteen leaves are the Thirteen Attributes of Mercy, the source of teshuvah, revealed from Rosh Chodesh Elul; “I am my Beloved’s and my Beloved is mine” spells Elul.¶1
	2Two lights and two versesWhy the Thirteen Attributes shine in Elul; the debate whether study or action is greater; the light that fills all worlds, graded to each creature, and the light that encompasses all worlds, equal to all; “I fill the heavens and the earth” and “His glory,” which is Torah.¶2–4
	3Food and garmentsTorah is the soul’s food, the inward light; the mitzvos are its garments, the encompassing light, higher than Gan Eden; yet study is greater, because Torah joins the physical mitzvos to that light.¶5–6
	4Why teshuvah belongs to this worldThe World to Come is comprehension through the divided light, where no one can change himself; in this world the encompassing light makes even the completely wicked able to become completely righteous, and the soul descends to refine one portion each day.¶7–9
	5The lack that Elul’s mercy fillsForgiveness leaves the lack of light that was not drawn; only a new light from G-d’s Essence fills it, so we ask “Bring us back to You,” and in Elul the Thirteen Attributes shine as mercy for the soul, beyond the year-round help of the angels.¶10
	6Roses and those who studyShoshanim are also sheshonim: complete teshuvah restores both mitzvos and Torah; Simchas Torah is the joy that follows; and the thirteen principles of Torah interpretation, from the Thirteen Attributes, carry the Written Torah into the Oral Torah.¶11–13


The Rebbe’s maamarim on this maamar
AI summaries of the Rebbe’s maamarim built on this one, each read beside ours from the corrected scan; not yet reviewed by a person. What each adds is also shown under its paragraph.
ד״ה אני לדודי ודודי לי הרועה בשושנים · 5712 · ש"פ ראה, מבה"ח אלול, ה'תשי"ב · תורת מנחם – ספר המאמרים תשי״א-תשי״ב p. שנב
The Rebbe opens with two questions on “I am my Beloved’s and my Beloved is mine, who grazes among the roses.” The first words spell Elul, and their order (“I am my Beloved’s” first, then “my Beloved is mine”) marks Elul’s teshuvah as service from below to above: the arousal below draws the arousal above. If so, what does “who grazes among the roses” add? And since grazing means a Shepherd who feeds His flock, a giving of power from above, how does that fit a service whose whole character is from below? It seems that even the service from below itself needs power from above. He brings two readings of the roses: the Zohar’s thirteen leaves, the Thirteen Attributes of Mercy, and the Sages’ “sheshonim,” those who study Torah, whose thirteen leaves are the thirteen principles by which the Torah is expounded. So the power from above comes through Torah and prayer.
He then explains these as two paths. Torah is from above to below: it was given as a gift, beyond what Israel’s service could reach. So even when it is clothed in physical matters it brings about bittul atzmi (self-nullification at the root). Prayer is the creature’s own refining, like the tanning of hides. Modeh Ani is a preliminary preparation for prayer; after handwashing and the morning blessings, the prayer ladder begins with Hodu, then proceeds through Pesukei deZimra, the blessings of the Shema, the Shema, and the Amidah. Even at its peak it remains bittul hayesh (nullification of the self as a separate entity). The two paths exist because a person is soul and body. The soul’s nature is to rise and the body’s is to descend, and the purpose is for each to act against its nature. That needs a right blend of soul and body: neither a lofty soul with a coarse body, nor a lofty soul with a refined body, nor a low soul with a coarse body. This blend is set from above, as in the time just before Moshiach, when low souls are given more refined bodies. Teshuvah too, though it goes beyond all vessels, must touch physicality and not run away from it. The right blend that makes this possible is “who grazes among the roses”: the power from above for the service of “I am my Beloved’s.”
The lesson: The teshuvah of Elul should not be a flight from physical things but work within them, so that they no longer hold back Torah and mitzvos and one feels G-dliness in them. The power to do this, the right blend of soul and body, is itself given from above.

ד״ה אני לדודי ודודי לי הרועה בשושנים · 5733 · ש"פ ראה, מבה"ח אלול, ה'תשל"ג · ספר המאמרים תשל״ב-ל״ג p. 465
The Rebbe opens from the Likkutei Torah discourses on “I am my Beloved’s” in Re’eh. The initials of the verse spell Elul, and its final letters are four yuds, which stand for the last forty days that Moshe spent on high, “just as the first days were with favor.” Since the forty days are one unit, even the first day of Elul has this favor, and the Thirteen Attributes of Mercy are then revealed. This raises several questions. Why, then, are the days of Elul weekdays? Why does the Alter Rebbe’s parable place the king specifically in the field, and not in the desert, which is lower still and where the King also went with Israel? And why does the verse call G-d “the Shepherd” rather than use the higher relationship of Father and son?
The Rebbe answers that Elul’s avodah goes from below to above (“I am my Beloved’s” comes first). It means going “there,” to a place that is not a Jew’s true place, to seek out and repair what was lost or damaged during the year. Yet this avodah is not in the desert, where nothing human exists and the king comes only as a warrior against those who fight him. It is in the field, the realm of permitted matters, where man’s bread grows and a dwelling for G-d below is made, and where the king comes as king. “Shepherd” (ro’eh) shares the letters of re’ava, the Aramaic word for will. The simple bittul (self-nullification) of sheep reaches the Essence, higher than a son’s love for his father. The roses are not food for the body like grass; they are healing for the soul, like teshuvah, which “brings healing to the world.” They are the Thirteen Attributes from the inner dimension (pnimiyus) of Malchus, between the year-round outer dimension of Malchus and Yom Kippur, when Malchus rises to Keser. The roses include both the thirteen principles of Torah interpretation (Torah) and the Thirteen Attributes of Mercy (prayer). These lead to Neilah, Shemini Atzeres and Simchas Torah, and from there to the whole year.
The lesson: Elul’s avodah means going “there,” to a place that is not a Jew’s true place, to seek out and repair what was lost or damaged during the year; by repairing it, these things become his. The main avodah, however, is specifically in the “field” of permitted matters, making there a dwelling for G-d. Separately, the Rebbe explains that the simple bittul of sheep reaches G-d’s very Essence.

ד״ה אני לדודי ודודי לי הרועה · 5737 · ש"פ ראה, מבה"ח וער"ח אלול, ה'תשל"ז · ספר המאמרים תשל״ז p. 321
The Rebbe opens from the teaching in Likkutei Torah that the initials of “Ani l’dodi v’dodi li” spell Elul. Elul is “I am my Beloved’s”: an arousal from below (isarusa d’lesata), which prepares for the revelation of G-d’s kingship in the Ten Days of Teshuvah (“my Beloved is mine”). The maamar explains why the Thirteen Attributes of Mercy shine in Elul: every arousal from below must first be prompted by an arousal from above. It then asks why Elul’s days remain weekdays rather than Shabbos or Yom Tov, and notes the great difference between Elul and Yom Kippur. The Thirteen Attributes, the “roses” of “who grazes among the roses,” are that arousal from above, which makes Elul’s avodah possible. Their light flows from the Name “Keil,” the source and summary of all thirteen.
To the second question he brings the parable of the king who goes out to the field before entering his city. In the field anyone who wishes may greet him, and he receives everyone warmly. Because the king is then “in the field,” the days are weekdays. The Rebbe then sets out three levels in a person: house (Torah and mitzvos, making a dwelling for G-d), field (the preparation for it), and desert. A desert of kelipah lies below house and field; a desert of holiness lies above them, “for He is not a man.” Within that higher level he distinguishes the forehead, which is above the face yet still part of the human form (the tip of the yud), from the crown, which is wholly beyond the person. The king in the field reveals this level, and so he overcomes every obstacle, giving everyone a successful Elul in prayer (the roses), in Torah study (sheshonim), and in the action that study brings.
The lesson: Since in Elul the King is in the field and anyone who wants may go out to greet Him, every Jew can have a successful Elul, in prayer, Torah study and the keeping of mitzvos. The King’s presence in the field overcomes every obstacle and hindrance.


Key concepts
	The Thirteen Attributes of Mercy (yud-gimmel mechilin derachamei)י״ג מכילין דרחמי
	G-d’s thirteen attributes of mercy, counted in “Who is a G-d like You” and in “G-d, merciful and gracious.” They are the source of teshuvah and shine from Rosh Chodesh Elul; the maamar calls them the “roses” of the verse.

	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	Divine light that enters each creature and gives it life according to its measure. It is grasped from within, is divided into levels, and is linked with Torah and with the World to Come.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light that stays above the worlds, beyond comprehension, and relates to all equally. It is drawn down by the mitzvos and shines in this world, which is what makes teshuvah possible.

	Teshuvah (return)תשובה
	Not only repentance for sin but returning from one’s former path, all one’s days. Complete teshuvah draws a new light from G-d’s Essence and fills every lack.

	Mayin nukvin (feminine waters)מיין נוקבין
	The upward longing that rises from below. The G-dly soul has it by nature, but the teshuvah that comes “with greater strength” needs help from above.

	Shoshanim and sheshonimשושנים / ששונים
	The Sages read “roses” (shoshanim) as “those who study” (sheshonim). The roses are the Thirteen Attributes, from the encompassing light; those who study are Torah, from the light that fills all worlds.


Section 1 · ¶1
The rose and the month
1אני לדודי1 ודודי לי2 הרועה בשושנים.3 הנה שושנה יש בה תליסר עלין45 כנגד י״ג מכילין דרחמי שבפסוק מי אל כמוך ושבפסוק אל רחום כו׳
“I am my Beloved’s and my Beloved is mine, who grazes among the roses.” Now, a rose has thirteen leaves, corresponding to the Thirteen Attributes of Mercy (yud-gimmel mechilin derachamei) in the verse “Who is a G-d like You” and in the verse “G-d, merciful,” etc.,
The maamar opens with the verse “I am my Beloved’s and my Beloved is mine, who grazes among the roses” (Song of Songs 6:3) and with an image from the opening of the Zohar: a rose has thirteen leaves, corresponding to the Thirteen Attributes of Mercy. These thirteen are counted in two places, in the prophet’s “Who is a G-d like You” (Micah 7:18) and in the attributes G-d revealed to Moshe, “G-d, merciful and gracious” (Exodus 34:6).


שמשם הוא מקור התשובה להיות נושא עון כו׳ והם המתגלים בר״ח [
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ביאור ע״פ אני לדודי
An explanation on the verse “I am my Beloved’s”
Study and action are each “greater” in their own way: the mitzvos come from Keser, the encompassing Divine will above Chochmah, yet it is the Torah, an inner light, that draws that encompassing light into the deed, for every makif is the inner light of a higher level. Teshuvah in Elul reaches higher still, to “the depths” from which the Thirteen Attributes of Mercy shine upon the soul from above.
The maamar in brief
This biur explains the preceding discourse on “I am my Beloved’s… who shepherds among the roses.” It opens with the Talmud’s debate whether study or action is greater. The mitzvos refine what fell in the shattering and became Ban, through Mah, the power of bittul. Action is greater because the refined Ban will rise above Mah, and because the mitzvos stem from Keser, the will above Chochmah; study is greater because it is the refining Mah, and because Chochmah descends in its inner essence. The ruling, “study is greater, for it brings to action,” means that the Torah draws Keser into the deed. This reconciles “I fill the heavens and the earth” (the mitzvos) with “the whole earth is full of His glory” (the Torah). There are two kinds of makif: the particular light of each mitzvah and the general joy of a mitzvah. The soul descends not for itself but to transform the animal soul. One who has sinned needs teshuvah, which draws from “the depths,” the source of the Thirteen Attributes of Mercy that shine from Elul, higher than the year-round “grass” given through the angels. Through the Torah the general makif is drawn, as on Simchas Torah.

Outline
	1Study or action?The Talmud’s debate, and its terms: the mitzvos refine physical things fallen from the shattering in the Name Sag, now Ban, into bittul through the Name Mah.¶1–2
	2Both sides and the rulingAction is greater because the refined Ban will rise above Mah and because the mitzvos come from Keser; study is greater because it is the refining Mah and because Chochmah descends in its essence. The ruling: the Torah draws Keser into the deed.¶3–4
	3Two verses and two kinds of makif“I fill the heavens and the earth” is the essence drawn through the mitzvos, “His glory” the radiance drawn through the Torah; the particular “returning” makif of the mitzvos and the general “direct” makif of the joy of a mitzvah.¶5–6
	4Why the soul descendsThe makif rests in this world through deeds, so life is given for action; th