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ויקרא אל משה וגו׳
“And He called to Moshe”
The small alef of Vayikra is a calling: a contracted light drawn from the cloud of “He made darkness His hiding place,” so high that no created angel could carry it, so G-d Himself called and spoke. In every person this happens through the mitzvos, which lift the soul (“I am the One who calls”), and through Torah study, which turns the hidden “darkness” into light (“I am the One who speaks”).
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
Why is the alef of Vayikra small, why is the caller unnamed, and how can the Zohar call him the Angel of the Covenant when the Midrash says G-d Himself called? Moshe could not enter the Tent because the cloud was the encompassing light of “He made darkness His hiding place,” beyond all grasp; the glory was first filled from its root in the higher Chochmah and then revealed in the Mishkan. The calling was an illumination that enabled Moshe to enter, as the angels “call,” that is, receive from, one another. This illumination is the small alef: Keser contracted. An agent must be related to its source, so with Avraham, whose prophecy came through Elokim, an angel could call, but Moshe’s came from Havayah itself and from the cloud, so G-d both called and spoke. The “angel” of the Zohar is Malchus as an emissary: melech with an alef. Today the same happens in each person: the mitzvos, G-d’s agents, lift the soul, prayer is the ladder, and Torah study draws the encompassing light inward, making the soul a Tent of Meeting.

Outline
	1The questions; the cloud and the “full” gloryThe small alef, the unnamed caller and the Zohar’s Angel of the Covenant. The cloud that kept Moshe out was the Infinite Light that encompasses all worlds, “He made darkness His hiding place,” beyond even the radiance of G-d’s Name; the glory was first filled from its source, the higher Chochmah, and then revealed in the Mishkan.¶1–5
	2Calling means drawing down: the angels and the small alefAs the Targum renders the angels’ “calling” as receiving, so that each says “Holy” three times, the calling of Moshe was an illumination that let him enter. It is the small alef, the light of Keser contracted, as against the large alef of Keser itself and of Adam before the sin.¶6–11
	3“I am the One who calls”: agency, Avraham and MosheIsrael can call the weekdays to holiness because their souls are rooted in it, for an agent must be like the sender. An angel, related to Elokim, could call Avraham, but Moshe’s calling came from Havayah itself and from the cloud, so G-d Himself, “first” and “last,” called and spoke; the Angel of the Covenant is Malchus as an emissary, melech with an alef.¶12–19
	4Torah study: from shade to lightTorah is eternal. Its words make a “shade,” a makif like the sukkah and the cloud, and understanding them “reveals deep things out of darkness,” drawing that light inward, as Shemini Atzeres brings inward the light of Sukkos.¶20–25
	5The Moshe in every personEvery person has an extension of Moshe: bittul and Daas, which make him a Tent of Meeting where G-d is known. The animal soul hides it, and it comes into revelation through an arousal from above drawn down by the mitzvos.¶26–29
	6The mitzvos call, the Torah speaksThe mitzvos are G-d’s agents and spell His Name; they rise on the ladder of prayer, not as created angels but as G-d Himself calling. Then Torah study, joined with charity and kindness, brings “I am the One who speaks” into the soul.¶30–36


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 ויקרא אל משה גו׳ · 5736 · יום ג' פ' ויקרא, ז' אדר-שני, ה'תשל"ו · ספר המאמרים תשל״ו p. 132
The Rebbe opens with the questions raised in the Alter Rebbe’s maamar in Likkutei Torah. Why does the verse say “And He called to Moshe” without naming the One who called? And why does the Midrash say “I am the One who calls, I am the One who speaks,” repeating “I” for each, which implies two distinct levels? He notes that the derushim read this in two ways: either the calling is lower than the speaking, or the calling is higher. On the reading he follows here, “I am first” is Keser and “I am last” is Malchus. The caller goes unnamed for opposite reasons: Keser is above all revelation, and Malchus is hidden within the worlds. The small alef fits the scheme that large letters are in Binah, medium letters in Z’a and small letters in Malchus. Adam, the beginning of the whole order of descent like Binah, the “mother of the children,” has a large alef; Vayikra, which is Malchus, has a small one. This raises a sharper question. Chazal and Rashi say “Vayikra” expresses extra affection (chibah yeseirah), and the calling was a calling of affection. That affection, as delight, is pnimiyus haKeser, above even the encompassing powers. So why stress here a small alef, smaller even than ordinary letters?
The Rebbe answers through Moshe’s humility. The Torah was given on Sinai, the lowest mountain, through Moshe, the humblest of men. In the Alter Rebbe’s maamar “Vayosifu anavim,” Moshe knew his greatness but reasoned that anyone given the same gifts might reach as far or further. The Frierdiker Rebbe told how the young Tzemach Tzedek asked the Alter Rebbe about the small alef. The answer was that Adam knew his own greatness, hence the large alef, which made later undesirable matters possible; Moshe knew his greatness yet did not count himself, hence the small alef. The Alter Rebbe mentioned Adam to a child who had not yet learned Divrei HaYamim in order to show that Moshe’s small alef stands above Adam’s large one. This parallels the Chanukah derushim: “My daughter,” then “My sister,” then “My mother,” and finally a “daughter” higher than all. Precisely within the small alef dwells “He made darkness His hiding place,” pnimiyus haKeser. Because of Moshe’s humility, this inner affection was drawn down below. The Rebbe says that the small alef contains this level, which is drawn down through Moshe’s humility.
The lesson: Torah study must be preceded by “let my soul be like dust to all,” a humility like Moshe’s; through this comes “open my heart to Your Torah.” One then learns at length and in depth, for its own sake and with the blessing first, binding the Torah to its Giver, and this brings the true Redemption.

ד״ה ויקרא אל משה וידבר ה׳ · 5740 · ש"פ ויקרא ה'תש"מ. הנחת הת' בלתי מוגה · ספר המאמרים תש״מ p. קטו
The Rebbe opens from the Alter Rebbe’s question about the small alef of Vayikra. In the Masorah there are large, middle and small letters, and the large alef is the alef of “Adam” in Divrei HaYamim. He also cites the Zohar’s remark that the verse does not say who called. He then adds a question of his own: why does a “calling” come before the speech at all? For another person a calling might serve as preparation, but Moshe was always ready for prophecy (“And you, stand here with Me”), and even his body was a vessel for it. Since the Torah is eternal, there must also be a lasting lesson for avodah here.
He explains with “I have come into My garden”: at first the main presence of the Shechinah (Divine Presence) was in the lower worlds. Even then, man’s avodah through Torah and mitzvos added lights (“to work it and to guard it”), and that avodah was first set off by an arousal from above (“and He placed him”). After the sin the Shechinah withdrew. Moshe brought it back down, and it was revealed in the Mishkan on Rosh Chodesh Nissan, a revelation from beyond tzimtzum (contraction). That is the Mishkan in itself; man’s avodah is the korbanos, through which one reaches “nachas ruach before Me,” above the level of Creator, and draws the Shechinah down to be principal in the lower worlds, at a level higher than at the beginning. Because the revelation in the Tent was above Moshe’s level, he needed an arousal from above, from a place above all Names and revelations. That is why the caller is not named, and why calling precedes speech even for Moshe. Afterwards the korbanos, an arousal from below, reach higher than that calling. Since there is a spark of Moshe in every Jew, every Jew receives this calling and then rises higher through his own avodah.
The lesson: Every Jew has a spark of Moshe and receives a calling from above; through his own avodah of “korbanos” he can reach higher than the calling itself. Living with the weekly parsha gives strength for this, and in the doubled darkness before Mashiach’s coming, light that comes out of darkness has an added advantage, which brings the Redemption.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe returned to this maamar’s opening questions, the unnamed caller and the small alef („אל"ף זעירא”), in his maamarim of Shabbos Vayikra 5743 and 5747 and in his edited talk of Shabbos Pekudei 5749. In 5743 he traces the call to „אנכי מי שאנכי” (Anochi, above every name) and bridges the reading that an angel, or Malchus, called: that, he says, is how the call appeared in letters; in 5749 he suggests that the small alef, Moshe’s utmost bittul, afterwards became a vessel even for Keser in its essence. On agency, the maamar’s middle section, in a talk of Shabbos Vayakhel-Pekudei 5718 he notes that the Alter Rebbe adds „ממש” (“truly”) to the Mishnah’s words, so that the agent himself stands in the sender’s place, and suggests (יש לומר) that the word takes in the body too; in Likkutei Sichos vol. 33 he shows from „שאינן כמותו דהמשלח” (“not like the sender”) that an agent’s very standing depends on a bond with the sender. Perhaps (biur b’derech efshar) one thread runs through these: the call from above every name was meant to reach Moshe as he stood in this world, and through „אתפשטותא דמשה” (“the extension of Moshe”) every Jew, who, as the 5749 talk says, can receive the loftiest revelations even in exile once the animal soul’s concealment is lifted.

Key concepts
	“He made darkness His hiding place”ישת חשך סתרו
	The level of G-d that is beyond all comprehension, called “darkness” because nothing in it can be grasped; the Raaya Mehemna identifies it with Keser Elyon, and the cloud over the Tent came from it.

	The small alefאל״ף זעירא
	The alef of Vayikra, written small: the light of Keser as it is contracted and drawn down so that Moshe could receive it, as against the large alef, Keser in its own essence.

	Calling (kri’ah)קריאה
	Not a mere summons but a drawing of light and influence to the one called, which raises him so that he can receive; the angels’ “calling” to one another is their receiving from one another.

	Agency (shelichus)שליחות
	“A person’s agent is like himself”: an agent through whom light is drawn must be related to its source, so a created angel could not be the agent of a calling from Havayah itself.

	Encompassing light (makif)מקיף
	Light that surrounds rather than enters, like the shade of the sukkah and the cloud; Torah study first brings it as a makif and, when understood, draws it inward.

	The extension of Mosheאתפשטותא דמשה
	The share of Moshe’s soul in every Jew: bittul and Daas, the power to know G-d and bind one’s thought to Him, which makes a person a Tent of Meeting.


Section 1 · ¶1–5
The questions; the cloud and the “full” glory
1ויקרא אל משה12 וגו׳. אל״ף דויקרא זעירא.3 ובד״ה כתיב אדם4 באל״ף רבתי.56 ולהבין זה. והנה7 ארז״ל [
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אדם כי יקריב מכם וגו׳
“A man, when he brings near of you”
Leviticus 1:2 describes two movements: “A man, when he brings near of you” is the Supernal Man, G-d clothed in the Sefiros, drawing the G-dly soul near with an arousal from above, and “from the animals you shall bring near your offering” is each person’s own refinement of his animal soul. Inspiration from above lasts only when it is answered at once by that work from below.
The maamar in brief
The maamar asks why Leviticus 1:2 moves from third person to second, from singular to plural, and places “of you” after “when he brings near.” Every Jew has two souls, the G-dly soul rooted in the “Adam” on Ezekiel’s Throne and the animal soul rooted in the Chariot’s face of the ox, and the soul descends to refine the animal soul through its root. An arousal from below draws one from above and lasts; an arousal from above that comes first, like a sudden inspiration in prayer, fades when the light withdraws, as “when the man emits seed first, she bears a female.” So the verse’s singular first half is the Supernal Man bringing near “of you,” the G-dly soul, while its plural second half is Israel’s offering from the “cattle” of anger and the “flock” of desire. “Draw me, we will run” teaches that one must respond at once. Torah, itself “Adam,” draws the arousal from above, and the mitzvos raise the animal soul. Pesach, the Omer and Shavuos follow the same order.

Outline
	1Three questions and two soulsThe verse’s shifts of person and number and its placement of “of you” are questions. Every Jew has a G-dly soul rooted in the “man” on the Throne and an animal soul rooted in the Chariot; refining the animal soul through its root, as the blessings before the Shema do, raises the G-dly soul and draws an arousal from above.¶1–4
	2When the arousal from above comes firstAs creation began in free kindness, G-d also sends arousals from above to wake a person. A love won by toil endures; a sudden inspiration from above fades, “the man emits seed first, she bears a female,” which is why the devoted find their elation lasts only weeks.¶5–10
	3The Supernal Man brings near “of you”“Adam” is the Ten Sefiros, in which the Infinite One clothes Himself. “A man, when he brings near,” singular, is the Supernal Man drawing the soul near; “you shall bring near,” plural, is Israel’s offering. One must answer the arousal at once, “Draw me, we will run,” and that answer, like the Amen, draws light from “not a man.”¶11–14
	4The offering from the animalsThe arousal from above reveals the G-dly soul’s hidden love but does not touch the animal soul, which only man’s own labor can refine. The work moves from subjugation to transformation; “cattle” is the angry nature and “flock” the desiring one, and each must subdue his own trait so that both souls “run.”¶15–21
	5Torah and mitzvos“The King has brought me into His chambers,” the Torah taught to the soul before birth, makes “Draw me” possible. Torah, itself “Adam” and called “truth” and “peace,” draws G-d near and brings the far near; the mitzvos then raise the animal soul, as “charity exalts.”¶22–24
	6Pesach, the Omer and ShavuosPesach is an arousal from above to the G-dly soul, so the people “fled”; the barley Omer and the counting refine the animal soul; Shavuos is the descent at Sinai. Torah study after this work draws a new light from “not a man” into “Adam.”¶25–28


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 אדם כי יקריב מכם קרבן · 5742 · ש"פ ויקרא, ג' ניסן ה׳תשמ"ב. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ב p. 128
The Rebbe opens with questions raised by the Rebbe Rashab, whose hilula falls on 2 Nissan. Why does the verse preface the general statement “A man, when he brings near” instead of beginning directly with “If his offering is a burnt-offering”? And why does it use the name “Adam,” the loftiest of the four names for man, when offerings come because of sin? He adds the Alter Rebbe’s two questions from Likkutei Torah. The plain sense would require “A man of you, when he brings near,” but the actual order implies that the offering is from the person himself. And the verse shifts from the singular “yakriv” to the plural “takrivu.”
His answer starts from the Tanya: the soul itself needs no repair. It descended only to repair the body, the animal soul and its portion in the world, and so to make the world a dwelling for G-d. Korban means kiruv, drawing near, and this work belongs to “Adam,” from adameh l’elyon. Souls are emissaries of the Supernal Man, rooted in G-d’s very Essence; the Sages say G-d consulted the souls of the righteous about creation, and the Rebbe applies this argument to Jewish souls, which stand above the world and can bring it near. The order is first “of you”: bringing oneself near through prayer (kashet atzmecha). Then comes “from the animals”: bringing the world near (kashet acherim), down to literal animal, plant and mineral offerings. Within each soul, too, there is an Atzilus aspect and a BYA aspect, and even Atzilus, being a limited “world,” must be raised to the unlimited Ein Sof. The plural “takrivu” teaches that the sparks one raises join and help him. The resulting “pleasing fragrance” is a delight “before Me,” above the name Havayah. The Rebbe closes that the full truth of the offerings, “according to the command of Your will,” beyond all limitation, will be revealed in the future redemption.
The lesson: First draw yourself near to G-d in prayer, then go from the synagogue to the house of study and conduct worldly affairs so as to bring them near as well. The sparks you raise this way then become helpers in your service.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe returns to this maamar again and again for one rule: an awakening from above does not last unless a person at once makes it his own. In a sicha of Shabbos Bechukosai 5725 he asks why an arousal from where our deeds do not reach, „חפץ חסד הוא” (for He desires kindness), should need us to stay, and answers that man’s work carries out the intent of G-d’s very Essence, a „דירה בתחתונים” (dwelling in the lower realms), which is above change; so the maamar says the work below reaches „כי לא אדם הוא” (for He is not a man). A sicha of Shabbos Vayera 5725 and a letter of 28 Elul 5717 make the counsel practical, an actual deed at once; other sichos apply the rule to Shabbos Chazon, to the Omer and Shavuos (Shabbos Emor 5749) and to the redemption (Shabbos Vayechi 5741). In a maamar of Shabbos Vayikra 5747 he notes that Likkutei Torah explains „ויקרא אל משה” (And He called to Moshe) and our verse „בב' דרושים נפרדים” (in two separate discourses), and suggests that later the work with the two souls is shown to flow from that unnamed call. Perhaps (biur b’derech efshar) after these the maamar reads less as a warning about fading inspiration than as a statement of why G-d wants our own work.

Key concepts
	Arousal from above (isarusa dile’eila)אתערותא דלעילא
	An arousal that comes from G-d. Usually it answers an arousal from below and is received inwardly; but it can also come first, unbidden, to wake a person, and then, as a sudden inspiration, it reaches only the G-dly soul and fades when the light withdraws, unless it is answered at once.

	Arousal from below (isarusa dilesata)אתערותא דלתתא
	Man’s own initiative through toil, contemplation and a broken heart. It draws an arousal from above that is received inwardly and endures.

	The Supernal Man (Adam HaElyon)אדם העליון
	The Ten Sefiros as a human form, the “man” on Ezekiel’s Throne, in which G-d, who is none of these attributes, clothes Himself. In the maamar He is the subject of “A man, when he brings near.”

	Subjugation and transformation (iskafya and is’hapcha)אתכפיא ואתהפכא
	The two stages of refining the animal soul: first controlling thought, speech and action, then changing its very nature so that it too loves G-d.

	Time of favor (eis ratzon)עת רצון
	A moment when light from above shines unbidden. The maamar’s counsel is to begin one’s own work immediately at such a moment.

	Ratzoרצוא
	The soul’s yearning to run toward G-d. On Pesach it is awakened from above in the G-dly soul while the animal soul is not yet transformed.


Section 1 · ¶1–4
Three questions and two souls
1אדם כי יקריב1 מכם2 וגו׳. להבין החילו שלא לנוכח אדם כי יקריב לשון נסתר וסיים תקריבו את קרבנכם לשון נוכח.
“A man, when he brings near of you,” etc. To understand: [the verse] began not in direct address — “A man, when he brings near,” in the third person — and concluded, “you shall bring near your offering,” in the second person.
The maamar opens with Leviticus 1:2, the first law of the offerings, and asks about its grammar. Yakriv means “bring near,” from the same root as korban, “offering,” and the verse begins in the third person (“when he brings near”) but ends by addressing the people directly (“you shall bring near your offering”).


וגם דכי יקריב לשון יחיד ותקריבו את קרבנכם לשון רבים. וגם דהל״ל [
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לבאר הדברים ענין אדם כי יקריב מכם וענין…
“To explain the words: ‘A man, when he brings near of you’”
The verse “A man, when he brings near of you… from the animal… you shall bring near your offering” describes the two self-sacrifices of the Shema: the G-dly soul, contemplating G-d’s essence beyond all worlds, gives itself over in “One” and is absorbed into the supernal Man and the hidden Atika within it, while the animal soul, contemplating how G-d gives life to the worlds through His kingship, is subdued and transformed in “with all your soul” and, once refined, rises even higher. A second reading finds both “man” (Mah) and “animal” (Ban) within the G-dly soul itself, to be joined in “And unite our hearts.”
The maamar in brief
The maamar reads Leviticus 1:2 through the two self-sacrifices of the Shema. “A man, when he brings near of you an offering to Havayah” is the G-dly soul giving itself over in the word “One”: the “man” is Z’eir Anpin of Atzilus, and the soul, absorbed into it like food into the body of the King, is united with the Infinite Light and with Atika, its hidden core. This comes through Torah and mitzvos. “From the animal… you shall bring near your offering” is the animal soul subdued and transformed in “with all your soul,” drawn from Malchus, the Name Ban, whose value equals behemah. Two contemplations correspond to them: the “inner keys,” on G-d’s essence beyond all worlds, and the “outer keys,” on G-d as He fills and gives life to the worlds, a radiance called “the spirit of the animal” because the created bears no comparison to the Creator. Once refined, the animal soul rises higher, “before Havayah.” A second reading, from the Sifra DeTzniusa, finds both man (Mah) and animal (Ban) within the G-dly soul: an inner love given from above and an outer love born of contemplation, joined in “And unite our hearts.”

Outline
	1“A man”: the G-dly soul’s offering in “One”In the Shema the G-dly soul gives itself over in “One”: this is “A man, when he brings near of you an offering to Havayah.” The man is Z’eir Anpin, into which the souls are absorbed, and through it they are united with the kav of the Infinite Light and with Atika, its hidden core, “the soul of the soul” within Tiferes. This comes through Torah and mitzvos, the “strength” of the G-dly soul.¶1–3
	2“From the animal”: the second self-sacrifice“With all your soul” is the subjugation and transformation of the animal soul, drawn from “Blessed be the name of the glory of His kingdom,” Malchus, the Name Ban, equal to behemah. Once refined, the animal soul is included in Malchus like the angels, the “grass” of the “animal,” while the G-dly soul is the “herb” of the supernal Man.¶4–5
	3Inner keys and outer keysContemplating G-d’s essence beyond all worlds brings the G-dly soul’s self-sacrifice; contemplating how He fills and creates the worlds, His Malchus or “Name,” reaches the animal soul through its root in the supernal Chariot. That descended radiance is “the spirit of the animal that goes downward,” for bringing the finite into being is the ultimate descent; the angels’ praise in the blessings of the Shema brings “with all your soul.”¶6–8
	4The advantage of the refined animal soulWhen the animal soul too is included, there is an advantage like that of penitents: refined Ban rises above Mah, “a woman of valor is the crown of her husband,” and the animal offering reaches “before Havayah,” the source of Havayah. The paragraph asks why the G-dly soul, rooted in Tikkun, needs an offering at all, and points to the discourse on the Patriarchs as the Chariot.¶9
	5Second reading: man and animal within the G-dly soulFollowing the Sifra DeTzniusa, the animal is included within man: the G-dly soul contains Mah and Ban, being born of Z’eir Anpin and Nukva. Angels grasp only Malchus and are called “animals”; souls also have the level of “man” through the Torah. The inner love, above reason and given as a gift, is Mah; the outer love, born of contemplating G-d’s kingship, is Ban; “And unite our hearts” joins them, and only then comes the refinement of the animal soul, “from the cattle and from the flock.”¶10–13


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The maamar reads „אדם כי יקריב מכם” as two offerings: the G-dly soul giving itself over in the „אחד” (One) of the Shema, and the animal soul raised „מן הבהמה” (from the animal), whose ascent gains what the first cannot. The Rebbe’s teachings fall on both. In a sicha of Shabbos Vayigash 5725 he cites its opening: the essence of an offering is the Shema and its self-sacrifice, so Yaakov, reciting the Shema when Yosef wept on his neck, was building the Temple rather than weeping over it. In his maamar Basi LeGani 5712 he explains why the verse says „לפני הוי׳” (before Havayah) only of the offering from the animal: it reaches above Havayah, to the Infinite (the Tzemach Tzedek’s explanation, he writes, his note citing this maamar), because that service is with the animal soul. And in a sicha of Shabbos Bechukosai 5725 he finds one order in the whole book of Vayikra, which opens with „אדם כי יקריב” and then „תקריבו את קרבנכם” (“you shall bring near your offering”) (read, as in the discourse before ours, as an arousal from above and then a person’s own service) and closes with the firstborn and the tithe: what comes through a person’s own service has the advantage, and his note points to this paragraph’s column. Perhaps (biur b’derech efshar) a reader comes away seeing the maamar’s second, lower offering as the one that reaches highest.

Key concepts
	Self-sacrifice in “One”מסירות נפש באחד
	The G-dly soul’s giving itself over in the first verse of the Shema, born of contemplating G-d’s essence beyond all worlds. It is “A man, when he brings near of you an offering to Havayah.”

	Subjugation and transformation (iskafya and is’hapcha)אתכפיא ואתהפכא
	The second self-sacrifice, in “with all your soul”: the animal soul is first subdued and then turned to holiness. It is “from the animal… you shall bring near your offering.”

	The Names Mah and Banשם מ״ה ושם ב״ן
	Two spellings-out of the Name Havayah, 45 and 52. Mah equals adam, “man,” and is Z’eir Anpin; Ban equals behemah, “animal,” and is Malchus. Once refined, Ban rises above Mah.

	Atika within Z’eir Anpinעתיקא
	The hidden inner core of Z’eir Anpin, which the Ramaz calls the end of the realm of the Infinite; the Zohar calls it “the soul of the soul.” The G-dly soul’s offering reaches it.

	Inner keys and outer keysמפתחות הפנימית ומפתחות החיצוניות
	Two kinds of contemplation: of G-d’s essence beyond all worlds, which moves the G-dly soul, and of G-d as He fills and creates the worlds, His kingship or “Name,” which can reach the animal soul.

	Being absorbed into the body of the Kingלאשתאבא בגופא דמלכא
	The Zohar’s image for the souls’ inclusion in Z’eir Anpin, like food taken into the body; through it they are united with the Infinite Light within.

	The great love (ahavah rabbah)אהבה רבה
	The inner love of the heart, above reason, given from above as a gift and hidden in the soul; the “wine” of the Torah reveals it. It is Mah, as against the outer love born of contemplation, which is Ban.


Section 1 · ¶1–3
“A man”: the G-dly soul’s offering in “One”
1לבאר הדברים ענין אדם כי יקריב מכם וענין מן הבהמה כו׳ תקריבו את קרבנכם. הוא כמ״ש במ״א בד״ה בכ״ה בכסלו1
To explain the words, the matter of “A man (adam), when he brings near of you,” and the matter of “from the animal (behemah)… you shall bring near your offering”: it is as is explained elsewhere, in the discourse beginning “On the twenty-fifth of Kislev,”
Following the previous discourse in Likkutei Torah on the same verse, this one sets out to explain two of its phrases (Leviticus 1:2): “A man, when he brings near of you” and “from the animal… you shall bring near your offering.” It builds on the Chanukah discourse in Torah Ohr, Vayeshev, “On the twenty-fifth of Kislev,” which explains that prayer takes the place of the offerings and finds two kinds of self-sacrifice in the Shema.


כי הנה בק״ש [
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ולא תשבית מלח וגו׳
“And you shall not omit salt”
Salt has no taste of its own yet brings out the taste of what it touches, because it is rooted in the gevuros of Abba, which become kindness below, and in the refining power of Chochmah. So too the hidden wisdom of the Torah, the Kabbalah, is not itself “tasted,” yet it gives taste to all of the Torah; and salt, the refining power of Chochmah, must accompany every offering, as the covenant that binds Creator and creation.
The maamar in brief
The maamar explains why every offering must be salted (Leviticus 2:13). Salt gives taste to meat though it has none of its own. Its root is the gevuros of Abba: salt forms when the sun burns water, Chesed within Chochmah, and so it is gevuros; and what is gevuros for Abba becomes chasadim for Imma, so salt holds back in itself yet gives to what is below it; and since all tastes come from Chochmah, salt gives taste. Meat, rooted in Binah, the “mother,” is sweetened by it. Salt also embodies “through Chochmah they are refined”: like a person sorting food, or rennet in milk, it separates waste from food, drawing the blood out of meat, and the taste it brings out is not its own. Its deepest root is botzina dekardinusa, the measuring line, which measures every flow without being enclothed in it; so salt on the table shields from suffering, for judgments are sweetened only at their root. In the Torah, Kabbalah is the salt: hidden, yet the whole Torah follows it. Salt is “the covenant of your G-d,” stored away for the Time to Come, whose feast is comprehension.

Outline
	1Salt: without taste, yet giving tasteSalt is rooted in the gevuros of Abba, which become the chasadim of Imma, and so gives taste to meat, rooted in Binah, while having none itself. Like a person sorting food or rennet curdling cheese, it refines without adding a taste of its own, for “through Chochmah they are refined.” Its deepest root is botzina dekardinusa, the measuring line, so it sweetens judgments at their root and shields from suffering.¶1
	2Kabbalah, the salt of the TorahThe wisdom of Kabbalah is the Torah’s salt: hidden and concealed, not grasped as “taste” the way the revealed Torah is.¶2
	3Salt on every offering: the covenantYet the hidden wisdom gives taste to all, for the worlds are conducted by the Torah’s inner dimension and the whole Torah was said according to the Kabbalah. The offerings refine the animal soul through Chochmah, so salt goes with them; it is the covenant binding Creator and creation, the “covenant of salt” stored away for the Time to Come, whose feast is comprehension.¶3


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 ולא תשבית מלח ברית אלקיך · 5725 · ש"פ ויקרא, פ' זכור, ט' אדר-שני, ה'תשכ"ה · תורת מנחם – ספר המאמרים תשכ״ה p. קפ
The Rebbe opens with the Likkutei Torah’s teaching that salt, though tasteless itself, sweetens meat. He applies it as the Alter Rebbe does: pnimiyus haTorah is hidden and has no grasped "טעם,” yet it sweetens the "הבשר,” the study of nigleh, by bringing a person to fear of sin. His main question is about the continuation of the maamar, where the Torah is described as Chochmah in which the light of Ein Sof is truly enclothed. There the Tzemach Tzedek adds that the Torah is therefore called "משל הקדמוני,” and he cites "דרוש פורים.” A parable (mashal) conceals what it stands for. So why mention it while praising the Torah as housing Ein Sof itself? And why cite "דרוש פורים" rather than the maamar’s opening words, as is usual?
The Rebbe explains that in one respect a mashal hides more than a riddle. A riddle makes no sense on its own and so plainly points beyond itself. A mashal has content of its own, so one may fail to notice that it has a deeper meaning. The halachos, clothed in intellect, are like meshalim: one can mistake them for mere outer "גופי תורה.” The aggados are like riddles. The Tzemach Tzedek’s point is that even this concealment must be made a vessel: through the “salt” of pnimiyus haTorah, even nigleh becomes a vessel for Ein Sof. The power for this comes from mesiras nefesh, which springs from the essence of the soul above intellect and is mentioned at the start of that section. "דרוש פורים" hints at the same two things. The first is that the divine vitality or purpose within "ארור המן" is "ברוך מרדכי"; the sparks within Haman, not Haman himself, are transformed. The second is the power to do this through "עד דלא ידע,” the bittul above reason. This bittul reaches the Essence, the Master of the Will, of whom it is said "איני יודע באיזה מהם חפץ.” Through teshuvah of this kind, even the sparks of holiness within intentional sins become merits—not the sins themselves. The salt verse itself hints at this: salt turns the animal soul’s middos from one extreme to the other and sweetens the severities rooted in the 120 combinations of Elokim and the 120 combinations of Nogah, which together total 240, the numerical value of Amalek. So does parshas Vayikra, which opens with a call of affection and closes with "לאשמה בה.” Sins transformed into merits reveal G-d’s love for Israel that precedes the Torah, leading to the turning of darkness to light with Moshiach.
The lesson: Study of pnimiyus haTorah, the salt, makes even one’s learning of nigleh a vessel for G-dliness and brings true fear of sin. Bittul and mesiras nefesh above reason, like "עד דלא ידע" and teshuvah, give the power to transform the sparks within evil and sin into good, not evil or the sins themselves.


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The maamar’s salt has no taste of its own yet gives taste to all, sweetens judgments at their root, and is „ברית מלח עולם” (an everlasting covenant of salt) stored away for the Time to Come. The Rebbe draws on both ends of it. In a sicha of Shabbos Toldos 5734 he quotes its account of salt as „שרש כל הגבורות” (the root of all the gevuros), which are sweetened only at their root, to explain why Eisav asked his father how one tithes salt: Eisav’s root is gevurah, in Yitzchak’s holy gevurah, and the question hints at the refinement of his gevuros. In a sicha of Shabbos Bereishis 5727 he explains the salted Leviathan in the maamar’s own words, the feast as „ההשגה שישיגו” (the comprehension they will attain): the expansion of the higher unity in a person’s service, which in most people now keeps only its body, without life, is kept by G-d, “salted”, until it is grasped inwardly. Perhaps (biur b’derech efshar) both show the maamar’s salt at work where taste or life seems absent, holding it until it is sweetened or understood.

Key concepts
	The gevuros of Abbaגבורות דאבא
	The powers of restraint within Chochmah. Relative to Abba they are restraint, but drawn down to Imma (Binah) they become kindnesses; this is why salt, rooted there, has no taste itself yet gives taste.

	“Through Chochmah they are refined” (bechochmah isbreru)בחכמה אתברירו
	The principle that good is separated from evil by the power of Chochmah, which stays outside what it refines, like a person sorting food or rennet curdling milk. Salt, which draws the blood out of meat, embodies it.

	Botzina dekardinusa and the measuring line (kav hamiddah)בוצינא דקרדוניתא, קו המדה
	The Gevurah of Atik Yomin enclothed in Mocha Stima’ah, which measures how and how much of every light and vessel is drawn down, without being enclothed in what it measures. It is the deepest root of salt.

	Mazlaמזלא
	The flow from which Abba draws nourishment, rooted in Mocha Stima’ah. Its numerical value, 78, equals that of melach (salt).

	Sweetening at the rootאין הגבורות נמתקין אלא בשרשן
	Severities are softened only at their source. Salt, the root of all the gevuros, can therefore sweeten them, which is why it is placed on the table to shield from suffering.

	The wisdom of Kabbalahחכמת הקבלה
	The Torah’s inner dimension. It is hidden and not grasped as “taste,” yet the conduct of the worlds and the whole revealed Torah follow it, as salt flavors bread and meat.

	Covenant of saltברית מלח
	The bond between the Creator and the created beings, made through the refining power of Chochmah; “an everlasting covenant of salt,” stored away for the Time to Come, when the feast of the righteous is the comprehension they will attain.


Section 1 · ¶1
Salt: without taste, yet giving taste
1ולא תשבית מלח123 וגו׳. הנה מלח הוא נותן טעם בדברים הנמלחים בו כמו הבשר. וכמ״ש בגמ׳ [
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ביאור הדברים הנ״ל ע״פ ולא תשבית מלח וגו׳
An Explanation of the Above, on “And You Shall Not Omit the Salt”
The essence of the soul, which is above intellect, is united with the essence of G-d through Torah study, because the Infinite Light is clothed in the Torah’s wisdom. The revealed Torah is “bread,” whose essence the mind can grasp; the inner Torah is “salt,” which has no taste of its own yet gives the whole its taste, brings fear of sin, and refines and elevates the animal soul.
The maamar in brief
Explaining the preceding discourse on the salt of the offerings, the maamar first shows that intellect, and even will, are only vessels for the soul’s essence, simple light; so too supernal Chochmah is only a vessel for the Infinite Light, which reconciles the Rambam’s “He is the Knowledge” with the Maharal’s objection. Since the Infinite Light rests in the Torah’s wisdom, binding the mind to a law of the Torah unites the soul’s essence with G-d’s, as self-sacrifice does; prayer and the Shema must come first, so that the heart truly wants this. The revealed law, whose physical subject the mind fully grasps, achieves this most; Scripture, by its letters alone, draws down a light from above Chochmah even for one who does not understand it, and the Aggados and Kabbalah, whose essence is not grasped either, are counted with it. This explains the division of study into thirds and the image of bread, meat and salt. Salt, rooted in the Gevuros of Abba, destroys evil, preserves good and sweetens judgment; it is the “covenant” that blends the worlds. The maamar explains why matzah, the “bread of poverty” of simple faith, is unsalted, and ends with the sailors who make a way through the sea, and the Splitting of the Sea.

Outline
	1The soul above its intellectIntellect and will are vessels for the soul’s simple essence; supernal Chochmah is a vessel for the Infinite Light; the Rambam and the Maharal are both right; the Yechidah is rooted above Chochmah.¶1–4
	2Self-sacrifice and Torah studySelf-sacrifice comes from the soul’s essence; since the Infinite Light is clothed in the Torah’s wisdom, Torah study unites the soul’s essence with G-d and so answers “with all your might.”¶5–8
	3Torah study in self-nullificationThe sages’ ceaseless study; the Torah clothed in physical laws; nullification as the opposite of making a “void”; the kav and the future revelation; study for the Torah’s sake, preceded by the Shema and prayer, and joined with kindness.¶9–16
	4Revealed Torah and KabbalahIn revealed law the mind grasps the essence of G-d’s wisdom, in Kabbalah only its existence; Pri Etz Chaim maps Scripture, Mishnah, Talmud and Kabbalah onto the four worlds; why, then, study the inner Torah? Scripture counts even without understanding.¶17–22
	5Scripture, the inner Torah and the thirds of studyScripture draws down a light from above Chochmah through its letters alone; the Aggados and the Kabbalah belong with Scripture; the division of study into thirds; the revealed Torah as bread and meat and the inner Torah as salt.¶23–30
	6Salt, fear of sin and the covenantMidrash brings fear of sin; a glimpse of a higher level surpasses the essence of a lower one; salt as a covenant of love above reason; the wheat and the chumtin; bread with salt, the thirst of love and the remedy of water; salt for the offerings that refine the animal soul.¶31–39
	7Salt that destroys and preservesThe Gevuros of Abba; the animal soul’s offering need only be salted; salt as water and fire, Chesed and Gevurah; the blue light that consumes the separate and enlivens the nullified; Elisha’s salt and the lower waters raised to living waters.¶40–48
	8Sweetening judgment and the bread of povertySalt heals the bitter waters of the animal soul and sweetens the judgments of Elokim; salt as three Names Havayah, cholem and strength; why matzah, the bread of poverty and simple faith, has no salt until Daas makes it rich.¶49–57
	9The covenant that blends the worldsThe Maggid’s teaching: Aharon’s covenant of salt blends the worlds; Sinai as the wedding of upper and lower; the night of watching and matzah as the receiver waiting; salt belongs to the offerings, after the light is drawn down.¶58–66
	10The sailors and the Splitting of the SeaSouls cross the hidden “sea” in ships of Torah and mitzvos steered by the divine flow; the yoke of heaven before the yoke of mitzvos; the Splitting of the Sea, by the light of Keser, makes the sea dry land, the seventh day of Pesach.¶67–71


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
The Rebbe’s teachings on this maamar gather around its two halves: a self-giving above intellect that is reached through Torah study, and the “salt” that is the inner Torah. A note he wrote in 5709 explains that the Torah gives no reason for mesirus nefesh (מסירת נפש), as this maamar says; his maamar „שלום רב” of 5738 and a handwritten note for Yud-Tes Kislev explain why study needs bittul (ביטול) and prayer. Two letters and a note in Likkutei Sichos vol. 5 work out why the inner Torah belongs with Mikra, and his maamar „ויענך וירעיבך” of 5723 turns its limit, knowing only that its subjects exist, into a hunger. The salt he identifies, in a letter of 5718, with Chassidus mixed into one’s learning, the „קב חומטין” (kav of chumtin), and on Shabbos Vayikra 5749 with a healing that reaches the animal soul. His maamarim „השמים כסאי” of 5736 and „ושבתי בשלום” of 5738, with his Haggadah, open the closing sections on matzah, the saltless „לחם עוני” (“bread of poverty”) of faith. Perhaps (biur b’derech efshar) one line runs through them all: what is above understanding is not left outside a person’s learning; it gives the learning its taste.

Key concepts
	The essence of the soulעצמיות הנפש
	The soul itself, a simple light above its ten powers; intellect, emotions and even will are only its vessels or garments.

	Chochmah as a vesselחכמה כלי לאור א״ס
	Even supernal Chochmah is only a vessel for the Infinite Light; yet in Atzilus G-d is wholly one with it, so that a person who grasps the Torah’s wisdom is united with G-d.

	Grasping the essence and knowing the existenceהשגת המהות וידיעת המציאות
	In the revealed law, about physical things, the mind grasps the essence of G-d’s wisdom; in Kabbalah, about spiritual things, it knows only that they exist. Yet that knowledge, like Scripture said without understanding, is a great thing.

	Saltמלח
	The inner Torah and the fear of G-d: it has no taste of its own but gives taste, destroys evil and preserves good, sweetens judgments, and is the “covenant” that blends upper and lower.

	Bread of povertyלחם עני
	Matzah: the stage of simple faith without understanding, like the moon that has nothing of its own, which must later be enriched with Daas.

	The hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	The “sea” and the “dry land”: here the hidden world is Atzilus, and the revealed world is Beriah, Yetzirah and Asiyah, whose souls rise into the sea only in the ships of Torah and mitzvos. At the Splitting of the Sea the hidden world itself became revealed, and no ships were needed.


Section 1 · ¶1–4
The soul above its intellect
1ביאור הדברים הנ״ל ע״פ ולא תשבית1 מלח2 וגו׳
An explanation of the matters mentioned above, on the verse “And you shall not omit the salt,” etc.
This maamar is a further explanation of the discourse mentioned above on Leviticus 2:13, “And you shall not omit the salt of the covenant of your G-d from upon your meal-offering.” It sets out to explain more fully the ideas raised there.
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