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Torah Ohr · Parshas Bereishis · Maamar 1
השמים כסאי והארץ הדום רגלי אי זה בית וגו׳
“The heavens are My throne and the earth is My footstool”
G-d, who has no body and no place, “sits” on the Torah, has His “foot,” the Jewish people, raised on the “footstool” of the practical mitzvos, and is “housed” in prayer; each is drawn down by a person’s own service, from contemplation and love to deeds and self-nullification.
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 how G-d, who has no body and is not in space, can have a throne and a footstool. The “heavens,” fire and water, are the Torah. A person “makes” the Torah: contemplating the Shema (shem ayin) shows that everything in the worlds is only a “name,” a glimmer, so the soul longs for G-d Himself; this love, an arousal from below, draws the Infinite Light into the Torah and brings it from its pre-world level into the 613 mitzvos. The Torah is thus a “throne” on which G-d’s will and wisdom lower themselves into physical mitzvos. The “earth” is the practical mitzvos, above all charity, which raise the “foot,” the Jewish people; since “their end is wedged in their beginning,” the lowest becomes the head, and a person’s deeds raise his emotions into his mind. Heaven and earth are also the Written and Oral Torah. The “house” is prayer: through bowing and self-nullification it draws down the encompassing light that heart and mind cannot contain, a light that does not look upon a person’s faults.

Outline
	1The question and the Torah as “heaven”How can the bodiless G-d have a throne? The Torah is from heaven, and like shamayim it is fire and water.¶1
	2A person makes the Torah through contemplation and loveMercy grants understanding; the Shema teaches that the worlds hold only a “name” of G-d; this awakens love for G-d Himself, which draws the Infinite Light into the Torah and down into the mitzvos.¶2–4
	3The Torah as G-d’s throneThrough Moshe the Torah comes down; like sitting, it lowers G-d’s “head,” His will and wisdom, into physical mitzvos.¶5
	4The footstool: raising the footIsrael are G-d’s “foot,” which in the returning light becomes the head; the practical mitzvos, especially charity, raise the emotions into wisdom, above and in the human soul, so that love becomes lasting.¶6–10
	5Heaven and earth within the TorahThe Written Torah is heaven, from above; the Oral Torah is earth, grasping G-d’s will from below; three things are called “earth.”¶11
	6The house: prayerPrayer with bowing and self-nullification draws down the encompassing light beyond the worlds, which neither heart nor mind contains, and which is present without regard to a person’s faults.¶12–14


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 השמים כסאי והארץ הדום רגלי · 5736 · ש"פ קדושים, ב' דר"ח אייר, ה'תשל"ו · ספר המאמרים תשל״ו p. 202
The Rebbe opens with the familiar question on the haftarah of Shabbos Rosh Chodesh: G-d has no bodily form, so how can He speak of “My throne” and “My footstool”? He adds a second question: what is the special advantage of “the poor and broken of spirit,” such that even though “what house will you build for Me,” nevertheless “to this one I will look”? His answer: heaven and earth are Torah and mitzvos, as Torah Ohr explains, and they are the service of the inner soul-powers (nefesh, ruach, neshamah). The “house” is “with all your might,” the service from the encompassing powers (chayah, yechidah), which draws down the supernal encompassing lights. Yet even that is not a house “for Me,” for My Essence, since even the highest encompassing lights are only a glimmer. Bittul, the poor and broken spirit, is a channel for drawing down the Essence itself. This is linked to Rosh Chodesh: at the molad the moon is a mere point that “has nothing of its own,” and through that bittul it receives a new light from above the sun.
The Rebbe then reads “poor” also literally, as poor in knowledge: one whose service rests on faith below reason. Faith therefore comes both before the service of Torah and mitzvos and after it. At the start it is kabbalas ol below reason. After the inner and encompassing service it becomes a bittul above reason, like Moshe, “the simple one believes everything,” because for G-d, whom no thought can grasp, everything must be held in faith. These three stages are mapped onto the fruit of a tree in Parshas Kedoshim, following Likkutei Torah. The three years of orlah are Malchus receiving only from Netzach-Hod-Yesod, which calls for iskafya and an acknowledgment that is still hidden. The fourth year brings Tiferes into Malchus; in a person’s service, love and fear from the essential middot, as well as joy of heart in Tiferes, are drawn into thought, speech and action; its fruit is "קודש הילולים להוי׳" and is eaten only in Jerusalem, and the praise is only to G-d’s name. The fifth year draws from the tip of the yud, Kesser: faith above reason in which the Essence is revealed. Its fruit is eaten anywhere; through thanking G-d for these fruits, including those without sanctity, the Essence is drawn down to the lowest place, completing the dwelling for G-d below. Because the fourth year follows the three years of orlah, its service too becomes a leap beyond order. This ties to the Rebbe Maharash’s “lechatchilah ariber” and to the leaping coming of Moshiach.
The lesson: Faith and bittul are the foundation of all matters: before the service of Torah and mitzvos and the encompassing service of the house, faith is kabbalas ol below reason, and afterward the poverty is bittul in self-nullification above reason. The Essence is drawn to the lowest through gratitude for the fifth-year produce, including fruits without sanctity. Separately, the Rebbe connects the leap from the fourth-year service to the fifth-year revelation with "מלכתחילה אַריבער.”

ד״ה השמים כסאי והארץ הדום רגלי · 5740 · ש"פ קרח, אדר"ח תמוז ה'תש"מ · ספר המאמרים תש״מ p. קע
The Rebbe opens with the Alter Rebbe’s question: how can one say of G-d, Who has no bodily form, “My throne,” “My footstool” and “house”? But the whole Torah is full of such language, from “G-d created” and “G-d said” to “the hand of G-d” and “the eyes of G-d.” The Rambam already explained that the Torah speaks in the language of people. So why raise the question about this verse in particular? The Rebbe answers with the Tzemach Tzedek’s reading of the phrase “He has no likeness of a body, nor a body.” Beriah, Yetzirah and Asiyah are “the likeness of a body,” and Atzilus is “body.” G-d’s Essence (Atzmus) is beyond both, beyond even the spiritual worlds and Atzilus, not only beyond the physical. According to the maamarim, this verse speaks of Torah, mitzvos and prayer, and all three belong to the Essence itself. Prayer is addressed to Him and not to His attributes; the mitzvos are His will; the Torah is His wisdom, and He and His wisdom and will are one. That is why the question is sharp here: how can the Essence, which is beyond all worlds, have a throne, a footstool and a house?
The Rebbe then explains that the “lowering” of the throne and the footstool is a preparation for the arousal from below. It enables a person’s service in Torah, mitzvos and prayer to draw down G-d’s Essence itself, as the following verses say: “I dwell on high and in holiness.” He shows that the three things the Alter Rebbe calls “earth” are each rooted in the Essence: the Jewish people, the Oral Torah and the mitzvos. Their roots are revealed through Torah study preceded by the blessing “בא"י נותן התורה”; mitzvah observance with the blessing “אשר קדשנו במצותיו וצונו” and the bittul of “הקדמת נעשה לנשמע”; and prayer directed to Him rather than to His attributes. This is then drawn into the actual heavens and earth, culminating in the “new heavens and new earth” of the future: mitzvos fulfilled “according to the command of Your will,” Torah known as “they will all know Me,” and the rebuilt Beis HaMikdash. All of this comes about through our service now, in exile.
The lesson: Action is the main thing. Through studying the Torah, especially the Oral Torah, which spells out how to fulfill the mitzvos, through performing the mitzvos, and through prayer as a preparation before the Torah and mitzvah service and, afterward, as a ladder through which all these matters ascend, our service in exile brings very soon the mitzvos and Torah of the future and the building of the Beis HaMikdash.

ד״ה השמים כסאי והארץ הדום רגלי · 5744 · ש"פ תרומה, בדר"ח אדר ראשון ה'תשד"מ · ספר המאמרים תשמ״ד p. פד
The Rebbe opens with the Alter Rebbe’s question at the start of Torah Ohr: how can G-d, who has no body, speak of “My throne” and “My footstool”? He pairs it with the end of the same haftarah (Isaiah 66:22), “For as the new heavens and the new earth that I make stand before Me, so shall your seed and your name stand,” which Likkutei Torah links to “the heavens are My throne.” Following the Rebbe Rashab’s maamar Ki Ka’asher HaShamayim HaChadashim (5678), he asks two further questions. What are the “new” heavens and earth? And what are “your seed” and “your name”?
He explains that heaven and earth are the two general categories of all levels of existence. Since creation was “for the sake of” Torah and Israel, both called reishis, the same pair exists within them. In Torah, study is “heaven” and the mitzvos are “earth.” In Israel, there are the masters of Torah and the masters of good deeds, Yissachar and Zevulun. In prayer, they are the two parshiyos of Shema, matching the two kinds of terumah: lifting up (ratzo) and setting apart (shov). Daily creation is only a “renewal of the old.” The new heavens and earth will be a complete novelty: the revelation of G-d’s very Essence, above both the kav and the light that filled the void before the tzimtzum. That original light was there so the world could become accustomed to receiving it. In the same way, our avodah now, after the tzimtzum, gradually accustoms the world to the Essence. “Your seed” is the mitzvos, sown in the earth; “your name” is the Torah, which bears a person’s name when he gives himself over to it entirely. These will “stand” even then, and will not be like a candle at noon, because their avodah causes that revelation, and a drawing of the Essence is present in Israel. So “the heavens are My throne” exists both from the side of creation and from the side of Israel’s avodah, and through that avodah the new heavens come about.
The lesson: Our Torah study and mitzvos, though done now after the tzimtzum, gradually accustom the world to the revelation of G-d’s Essence. They are themselves what bring it about, so they will retain their standing even then.

ד״ה השמים כסאי והארץ הדום רגלי · 5745 · ש"פ נח, בדר"ח מר-חשון ה'תשמ"ה · ספר המאמרים תשמ״ה p. כג
The Rebbe opens from the Alter Rebbe’s question at the start of Torah Ohr: how can one say of G-d “My throne” and “My footstool” when He has no bodily form? He sharpens it with the two known formulations. The first is “He has no body and no likeness of a body”; the second, from Yigdal, is “He has no likeness of a body and is not a body.” Following Ohr HaTorah, in the second formulation “body” refers to Atzilus and “likeness of a body” to the lower worlds of Beriah, Yetzirah and Asiyah. Either way, how can the Infinite be said to have “My throne” and “My foot”? His answer is that the verse is Torah, a word meaning instruction, so it teaches every Jew. Israel precede even the Torah, and heaven and earth were created for the sake of the Torah and Israel, both called “reishis.” Heaven and earth therefore exist first in the Torah and in Israel, and only from them do they chain down into the spiritual worlds and finally into the physical heaven and earth.
Within the Torah, “heaven” is the Written Torah, drawn down exactly as it is above (“do not add… do not subtract”). “Earth” is the Oral Torah: the student’s own innovations, rulings that take account of the world’s condition, and above all the halachah, where the supernal will is revealed (“Havayah is with him, for the halachah follows him”). “My throne” is G-d’s lowering of Himself into the Torah, which requires concealment: kisei as kes-alef, covering the “Alef.” “My footstool” is the help from Heaven that lifts a person up to arrive at the halachah. The same split appears among Jews: some study the Torah as “heaven,” beyond details, where both of 49 opposing views are “words of the living G-d”; others study it as “earth,” for practical halachah, by majority rule and with regard for the world. The Rebbe closes with the haftarah’s “new heavens and new earth.” Even the Torah of Moshiach, and Israel in the future (Yehudah and Ephraim), will keep this division. Present Torah and mitzvos will remain recognizable then (“so shall your seed and your name endure”). This ties the beginning of Torah Ohr to the end of Likkutei Torah: “their beginning is wedged in their end.”
The lesson: The verse is instruction for every Jew: the parallel between study of Torah associated with heaven and study aimed at halachah and engagement with the world associated with earth is stated; calling these two modes themselves G-d’s throne and footstool is an interpretive synthesis, not explicit. The avodah of Torah and mitzvos now, though incomparable to the revelations of the future, will remain recognizable and enduring then.

ד״ה כה אמר ה' השמים כסאי · 5746 · ש"פ קדושים, בדר"ח אייר, ה'תשמ"ו. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ו p. קנו
The Rebbe opens with the question the Alter Rebbe asks at the start of Torah Ohr: how can one say of G-d, who has no bodily form, “My throne” and “My footstool”? Following the Alter Rebbe’s analogy, he explains that a throne lowers the one who sits, so it signifies G-dliness drawn down from above to below. A footstool lifts the feet off the ground, so it signifies elevation from below to above. A person brings about both through his avodah. Torah study (“heaven,” fire and water) makes G-d’s “throne” and draws G-dliness down. Mitzvos done with physical objects (“earth”) make the “footstool”: they raise physical things, and even lofty creatures that are physical relative to the divine word that sustains them. So although the world was created complete, our service adds to it, and in the future its completeness will exceed that of creation.
He then raises a difficulty from the parshah, Kedoshim, which is read on the same Shabbos as this haftorah. “Be holy, for I am holy” implies that Israel’s holiness results from G-d’s holiness. Yet the haftorah presents Israel’s work as producing effects above; the Midrash of the three crowns supports holiness above coming from Israel. The Rebbe notes the caveat that the Midrash itself says the upper beings (angels) crown G-d, while other sources explain that this too depends on Israel. He resolves this with the Tanchuma: “You are sanctified through Me and I am sanctified through you.” Both are true. The soul (“the soul You gave me is pure”) is first given power from above, and with that power it serves below and adds holiness above. Even within the crowns there are both stages: they are made below and then given by the King, and one crown rests above His head, from beyond the bounds of higher and lower. The same two poles appear in Sefiras HaOmer. Counting is avodah from below; the verse’s reference to the morrow of the Shabbos concerns the timing, while the strength for counting comes from the supernal Shabbos and Pesach. He closes by wishing that this learning should descend into speech, all 248 limbs and action, and become a preparation for receiving the Torah with joy and inwardness, with Moshiach.
The lesson: A Jew’s capacity to serve is first a gift from above, and with it he must add holiness above through Torah and physical mitzvos. The learning of these ideas should not stay in the mind but descend into speech, into all of one’s limbs and into actual deed, as preparation, through a bright and joyful Sefiras HaOmer, for receiving the Torah with inwardness.

ד״ה כה אמר ה׳ השמים כסאי · 5747 · ש"ם קרח, אדר"ח תמוז, ה'תשמ"ז · ספר המאמרים תשמ״ז p. קעא
The Rebbe opens from the Torah Ohr’s teaching that heaven and earth are found in the Torah and in Israel. Since G-d “looked into the Torah and created the world,” the same pattern must also appear in the worlds. The Alter Rebbe’s verse “Earth, earth, earth” speaks of three levels of earth. The Rebbe says these are the three worlds of Beriah, Yetzirah and Asiyah, and heaven is the fourth, Atzilus, though there are also three aspects within heaven. Atzilus is so close to G-d that it reaches the lower worlds only through the parsa, the dividing screen. More broadly, earth is the whole order of descent (seder hishtalshelus), counted as three, and heaven, the fourth, is G-d’s Essence (Atzmus). This raises a question. Elsewhere the three are Atzilus, Beriah and Yetzirah, and the fourth is Asiyah. How can Atzilus be the fourth?
The answer is that three is the number of the giver (mashpia) and four the number of the receiver (mekabel). The Menorah had three steps, because it gives light. Yaakov’s ladder had four rungs, and the chariot (merkavah) has four legs, a separate existence made nullified to its rider; David merited to be its fourth leg. From the standpoint of the order of descent, the upper three worlds give and Asiyah receives, so Asiyah is the fourth. From the standpoint of G-d’s Essence, Atzilus itself is a descent. Only through the descent into Beriah, Yetzirah and Asiyah, down to this world, does the advantage of light come and Atzilus is elevated. Seen this way, the three lower worlds are the givers and Atzilus is the fourth, the receiver. Both counts are therefore true. The Rebbe ties this to the haftarah: sun and moon unite, the giver drawing to the receiver, and through “your seat will be empty” (the moon’s self-diminishment, David’s seat) comes “you will be remembered” from the Essence. He closes with blessings for the speedy coming of Moshiach.
The lesson: Elevation even of Atzilus comes specifically through service in Asiyah, the lowest world. Self-diminishment, like the moon’s, draws down remembrance from G-d’s Essence itself.

ד״ה השמים כסאי והארץ הדום רגלי · 5748 · ש"פ נח, בדר"ח מר-חשון ה'תשמ"ח · ספר המאמרים תשמ״ח p. כג
The Rebbe does not open with a difficulty in the verse. He opens with a structural observation: the Alter Rebbe’s Torah Ohr begins with the maamar “Hashamayim kis’i,” and Likkutei Torah, its continuation, ends with a maamar on the same haftorah verse. This, he says, is an open expression of “their end is wedged in their beginning and their beginning in their end.” It fits because heaven and earth are a general (kelali) matter, and the maamar itself speaks of heaven and earth, beginning and end, and the bond between them. From the Alter Rebbe’s statement that three things are called “earth” (Oral Torah, mitzvos, Israel), the Rebbe derives three corresponding levels of “heaven.” Through them comes “the heavens are My throne,” so that it is Israel and the King alone.
The Rebbe then finds the number three throughout. Isaiah 66:2 gives action, speech and thought, which in avodah are the three pillars of the world: gemilus chassadim, Torah and prayer. There are three Batei Mikdash, and “what house” refers specifically to the third, as with Yaakov, who called it “house.” To this he links Yaakov’s boundless inheritance, the third Shabbos meal, the men, women and children of Hakhel, and the three crowns of the Midrash. Heaven (fire and water, the middos) and earth (Malchus, kabbalas ol) must be drawn into a “house.” This happens through avodah in the three lines, using the three garments of thought, speech and action. This avodah brings the future revelation of the new heavens and new earth, and the new Torah that will go forth from G-d; it brings the building of the Third Temple nearer. The Rebbe suggests that Israel’s seed and name are even higher than the new heavens and earth. He closes with a prayer to hear Torah, both nigleh and pnimiyus, from Moshiach and the Rebbeim.
The lesson: Through serving G-d in all three channels (prayer in thought, Torah in speech, and charity and kindness in action), and by gathering men, women and children in the spirit of Hakhel, a Jew builds the ‘house’ for G-d and hastens the Third Beis HaMikdash.


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.
In a sicha of Shabbos Noach 5721 (unedited) the Rebbe asks why the „התושבע״פ דתורת החסידות” (“Oral Torah” of Chassidus) opens with this haftarah verse, and answers from the Alter Rebbe’s image: on a throne only the head is lowered (ירידת והשפלת הראש דוקא), as the Torah’s inner dimension came within the grasp of even the smallest, so that the feet, the mitzvos, might rise and be filled with its life; this verse, he says, states „החידוש של כללות ענין החסידות” (the whole novelty of Chassidus). His other readings follow both movements: the lowering reaches even a Jew’s review of his learning, and the Oral Torah rises from below because it must grow, as growth belongs to the earth (Re’eh 5738, unedited); the footstool keeps the flow from feeding the outside forces (שלא יהי׳ יניקה ללעו״ז), as the Tzemach Tzedek’s gloss here already says, and within the Torah it is the Oral Torah, which alone gives the halachah in practice (Noach 5731, unedited); the “foot” called “head” is a vessel for what is highest (Likkutei Sichos vol. 9); and „אלף פעמים ככה” (“a thousand times”) is a literal number (a 5718 letter, following the Tzemach Tzedek). In Vaera 5746 (unedited) he sets three heavens against the three earths, and reads „ואל זה אביט” (“to this one I will look”) as a bittul above heaven and earth that draws the light joining them. Perhaps (biur b’derech efshar) the thread is that the lowest service is where the highest is received.

Key concepts
	Memalei and sovevממלא כל עלמין וסובב כל עלמין
	The light that fills the worlds, enlivening each according to its measure, is only a “name,” a glimmer; the light that encompasses them is beyond grasp and can only surround a person.

	Arousal from belowאתערותא דלתתא
	Human love and service that draw down a divine response: “a spirit brings a spirit.”

	Their end is wedged in their beginningנעוץ סופן בתחלתן
	In the light that returns upward, the lowest level is the highest, so the “foot,” the Jewish people and their physical deeds, becomes the “head.”

	Integrating emotions into intellectהתכללות המדות בשכל
	Emotions cut off from understanding are fleeting; raised into the mind, they become stable and elevated.

	Self-nullification in prayerביטול
	Bowing before G-d as before a king too exalted to approach; it draws down the encompassing light that Torah and mitzvos cannot reach.


Section 1 · ¶1
The question and the Torah as “heaven”
1השמים כסאי12 והארץ הדום רגלי אי זה בית וגו׳. להבין איך שייך עליו ית׳ לומר כסאי3 והדום רגלי.
“The heavens are My throne and the earth is My footstool; what house…,” etc. [We need] to understand how it is fitting to say of Him, blessed be He, “My throne” and “My footstool.”
The maamar opens with Isaiah’s verse and raises its problem: a throne and a footstool belong to someone with a body who sits in a place. How can such words be said of G-d?


שהרי אין לו דמות הגוף45 ואינו בגדר מקום וכמ״ש הנה מקום אתי67 שהוא מקומו של עולם ואין העולם מקומו.89
For He has no bodily form and is not within the bounds of place, as it is written, “Behold, there is a place with Me”: for He is the place of the world, and the world is not His place.
G-d has no bodily form (as the Yigdal hymn, based on Maimonides, puts it) and is not in space. The Midrash reads “Behold, there is a place with Me” as saying that G-d contains the world, not that the world contains Him; so a “throne” cannot be meant literally.


אך להבין הענין כי הנה התורה היא מן השמי׳ כמ״ש כי מן השמים דברתי10 וגו׳
But to understand the matter: the Torah is from heaven, as it is written, “For from heaven I spoke,” etc.;
The answer begins with the Torah, which G-d gave “from heaven.” The Alter Rebbe will show that the “heavens” that are G-d’s throne are the Torah.


דהיינו שהיא בחי׳ שמים כי שמים אש ומים.1112 וכך גבי התורה כתיב מימינו אש דת למו.13
that is, it is of the level of “heaven,” for shamayim (heaven) is fire and water. And so it is written concerning the Torah, “From His right hand, a fiery law for them.”
The Sages read shamayim (heaven) as a fusion of esh (fire) and mayim (water). The Torah is likewise a blend of both, for it came “from His right hand” (the right is kindness, like water) as “a fiery law” (fire stands for strictness).


The Rebbe on this paragraph · AI research, checked against each source; not yet reviewed by a person
Background from the Rebbe
In a sicha of Shabbos Devarim (Shabbos Chazon) 5740, explaining why Likkutei Torah has for Parshas Devarim a single maamar, on the haftarah’s closing verse „ציון במשפט תפדה” (“Zion shall be redeemed with justice”), the Rebbe notes that no other parsha’s maamar is on a haftarah verse alone, and in a note he takes up the opening of Torah Ohr.
The Rebbe notes that Torah Ohr on Bereishis opens with two maamarim on verses of the haftarah of Shabbos Rosh Chodesh, „השמים כסאי” (“The heavens are My throne”) and „כי כאשר השמים החדשים” (“For as the new heavens”), not on verses of the parsha. Yet they belong to the parsha’s own content, which opens with the creation of „את השמים ואת הארץ” (“the heavens and the earth”), and maamarim on Bereishis’s own verses follow them; and, he adds, these maamarim were said on a Shabbos Rosh Chodesh (בשבת ר״ח).
The Alter Rebbe: השמים כסאי והארץ הדום רגלי אי זה בית וגו'
The Rebbe: פסוקים מההפטרה (דשבת ר"ח), אבל (נוסף לזה שגם הם שייכים לתוכן הסדרה, בראשית גו' את השמים ואת הארץ)
Likkutei Sichos, vol. כט, p. 10, note 16 (and its starred note) · ש"פ דברים, תש"מ

From the Rebbe’s maamar ד״ה השמים כסאי והארץ הדום רגלי, 5740
The Alter Rebbe asks how G-d can have a throne and footstool, but he does not say why the question is raised here rather than on every anthropomorphism in the Torah. The Rebbe supplies the answer through the Tzemach Tzedek’s reading of “no likeness of a body, nor a body”: even Atzilus is as nothing before the Essence. Torah, mitzvos and prayer, which this verse is about, relate to the Essence itself. So the question is about the Essence, not about ordinary figurative language.
The Alter Rebbe: להבין איך שייך עליו ית' לומר כסאי והדום רגלי
The Rebbe: אשר כל ענינים אלו שייכים אל העצמות, דהתפלה היא אליו ולא למדותיו

From the Rebbe’s maamar ד״ה השמים כסאי והארץ הדום רגלי, 5745
The Alter Rebbe states the question with the phrase "אין לו דמות הגוף.” The Rebbe sets out the two traditional formulations and their inner meaning. In the first formulation, "אין לו גוף" refers to levels from Asiyah and the vessels through tzimtzum, while "ואין לו דמות הגוף" means that He is above even that. In the second, "האצילות נק' גוף" and "בי"ע נק' דמות הגוף.” The question therefore remains under either formulation: how can He have "כסאי והדום רגלי"?
The Alter Rebbe: להבין איך שייך עליו ית' לומר כסאי והדום רגלי. שהרי אין לו דמות הגוף
The Rebbe: שהאצילות נק' גוף, משא"כ בי"ע נק' דמות הגוף

From the Rebbe’s maamar ד״ה השמים כסאי והארץ הדום רגלי, 5745
The Alter Rebbe moves directly to identifying “heaven” with the Torah. The Rebbe explains why this is the primary meaning and not a mere allegory. A verse is instruction for each Jew; Israel precede the Torah; and heaven and earth were created for the Torah and Israel. So heaven and earth exist first in the Torah and in Israel, and only afterward in the worlds, down to the literal heaven and earth.
The Alter Rebbe: כי הנה התורה היא מן השמי' כמ"ש כי מן השמים דברתי
The Rebbe: שב' הענינים דשמים וארץ ישנם בתורה ובישראל, ומהם משתלשל

From the Rebbe’s maamar ד״ה השמים כסאי והארץ הדום רגלי, 5748
In ¶1, the Alter Rebbe identifies the Torah with the level of heaven, and heaven as fire and water; ¶4 explains that the Torah is drawn into the world as the 248 positive commandments from the right and the 365 prohibitions from the left. The Rebbe reads fire and water as the general middos and the ‘earth’ as Malchus, which is kabbalas ol. Both must be drawn into the ‘house.’ This reading leads to the future new heavens and new earth, and to the ‘new Torah’ that will go forth from G-d.
The Alter Rebbe: כי שמים אש ומים




Section 2 · ¶2–4
A person makes the Torah through contemplation and love
2והנה כתיב ושמרתם את חוקתי14 ועשיתם אתם15 אתם כתיב שהאדם הוא העושה את התורה. וכך אנו מבקשים16 בברכת אהבת עולם אהבתנו כו׳ לשמור ולעשות ולקיים
Now, it is written, “And you shall keep My statutes and do them (osam)”; atem (“you”) is written: that man is the one who makes (ha’oseh) the Torah. And so we ask in the blessing “With an everlasting love You have loved us,” etc.: “to keep, to do (la’asos) and to fulfill (lekayem).”
In the verse, “do them” (osam) is written without a vav, so it can also be read atem, “you.” The Midrash (Vayikra Rabbah 35:7, on the same words in Leviticus 26:3) brings two teachings: G-d counts keeping the Torah “as if you had made them,” and, reading the word as atem, even “as if you had made yourselves.” From the spelling the Alter Rebbe draws that man “makes” (oseh) the Torah, bringing it into being. The morning blessing before the Shema asks that we be able “to keep, to do and to fulfill.”


תחלה לעשותה ואח״כ לקיימה17 והיינו ע״י אב הרחמן18 רחם עלינו ותן בלבנו בינה1920 שמבחינת רחמים עליונים נמשך בינה והתבוננות בלב להיות בה ועל ידה עשיית והתהוות התורה.
First to do it, and afterwards to fulfill it. And this is through “Merciful Father, have mercy on us and put understanding (binah) in our hearts”: for from the level of supernal mercy, Binah and contemplation are drawn into the heart, so that in it and through it there be the making and the coming into being of the Torah.
The order matters: la’asos, “to do,” also means “to make,” so first the Torah is “made,” brought into being, and only afterwards “fulfilled” (lekayem, literally “to establish”) in practice. The same blessing asks the “merciful Father” to “put understanding in our hearts”: from G-d’s supernal mercy comes Binah, the heart’s understanding and contemplation, and through it the Torah is “made.”


The Rebbe on this paragraph · AI research, checked against each source; not yet reviewed by a person
From the Rebbe’s maamar ד״ה השמים כסאי והארץ הדום רגלי, 5744
The Alter Rebbe teaches that a person “makes” the Torah, the heaven that is G-d’s throne. The Rebbe explicitly says that Israel’s avodah brings about the new heavens and earth, as partners in creation. The connection to the Alter Rebbe’s statement that a person makes Torah is a thematic extension: alongside the throne as it exists from the side of creation, there is also the matter of the heavens as they are from the side of Israel’s avodah. Their seed and name will stand even when the Essence is revealed, because Israel’s avodah is the cause of that revelation.
The Alter Rebbe: שהאדם הוא העושה את התורה
The Rebbe: ישנו גם ענין השמים כסאי כו' כמו שהוא מצד עבודת ישראל

From the Rebbe’s maamar ד״ה כה אמר ה' השמים כסאי, 5746
The Alter Rebbe’s ¶2 point is that a person makes the Torah, with Binah and contemplation in the heart drawn from supernal mercy; the arousal from below that draws down the Infinite Light into Torah is discussed in ¶4. The Rebbe’s discussion of holiness flowing from above to Israel and being produced above through Israel is a separate development, not specifically an elaboration of ¶2. The Rebbe defines the order: first the soul receives empowerment from above, through the soul given generously, and then its service below adds holiness above.
The Alter Rebbe: שהאדם הוא העושה את התורה
The Rebbe: אתם מתקדשים בי ואני מתקדש בכם. ונמצא, ששניהם אמת




3וכיצד תהי׳ [
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כי כאשר השמים החדשים והארץ החדשה וגו׳
“For as the new heavens and the new earth”
The world’s heaven and earth are sustained by a spiritual “earth” and “heaven” — the soul’s upward rush of longing (ratzo) and the drawing down of G-dliness through Torah and mitzvos (shov). In the future, the pulse of ratzo and shov will flow from G-d’s own essence, heaven first, and Israel’s service will be raised to stand before Him with it.
The maamar in brief
The Sages say that heaven and earth were created for the sake of Israel and the Torah; the Alter Rebbe infers that Israel and the Torah contain a spiritual heaven and earth that keep the physical ones in being. Eretz (earth) is linked to ratzon and ratz: the “running” of longing, like the chayos who “ran and returned.” This ratzo is the love of the Shema, prepared for by Pesukei deZimra, a single-minded desire for G-d’s essence beyond all the worlds that live from His mere “kingship.” The “return” (shov) comes in the Shemoneh Esreh, Torah study and above all the practical mitzvos, which encompass the soul like the heavens around the earth. Now, amid concealment, earth must precede heaven: an arousal from below must precede the response from above. In the Time to Come, with no concealment, the “new heavens and new earth” will come from G-d alone, heaven first — as the pulse of G-d’s own flow, like a heartbeat, reaches and withdraws. Yet “your seed and your name” — Israel’s mitzvos and acceptance of G-d’s yoke — will also stand before Him.

Outline
	1Heaven and earth in Torah and IsraelSince the world exists for Israel and the Torah, they must contain a spiritual heaven and earth; eretz means both running and will.¶1–2
	2Ratzo: the running of longingThe angels’ and souls’ yearning to be absorbed in G-d; in prayer it is the love of the Shema, prepared by Pesukei deZimra, reaching past the worlds that live from G-d’s “kingship” to His essence.¶3–8
	3Shov: drawing G-dliness downThe Shemoneh Esreh, Torah study and practical mitzvos draw the light into vessels; the soul “lives against its will” in the body for this purpose.¶9–11
	4Shov is heaven, ratzo is earthTorah and mitzvos encompass the soul as heaven encompasses earth; the throne and footstool, the ladder of prayer, and why earth preceded heaven in creation.¶12–15
	5Why the world exists for Torah and IsraelThe Torah (shov) and Israel’s self-sacrifice (ratzo) are the spiritual heaven and earth that sustain the physical ones.¶16
	6The new earth of the Time to ComePresent ratzo is a struggle out of concealment; in the future, without kelipah, the revelation will come from above alone, heaven before earth, not through the contractions of Elokim.¶17–21
	7Ratzo and shov within the divine flowLike a heartbeat or a flame, G-d’s own flow expands and withdraws (“reaching and not reaching”); here expansion (heaven) precedes withdrawal (earth).¶22–26
	8“So shall your seed and your name stand”Israel’s mitzvos and acceptance of G-d’s yoke will not be eclipsed by the future revelation but raised to stand before Him.¶27–28


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 כי כאשר השמים החדשים · 5745 · ש"פ ראה, אדר"ח אלול, ה'תשמ"ה. הנחת הת' בלתי מוגה · ספר המאמרים תשמ״ה p. רמט
The Rebbe opens with a structural observation. The haftorah of Shabbos Re’eh begins with “The heavens are My throne and the earth is My footstool” and ends with “For as the new heavens and the new earth.” By the rule that “the end is wedged in the beginning,” the two must be linked. The same pairing appears in the Alter Rebbe’s works: Torah Ohr opens with a maamar on “Hashamayim kis’i,” and Likkutei Torah, which together with Torah Ohr forms one book, closes with “Ki ka’asher hashamayim hachadashim.” Yet the two seem to be opposites. The first speaks of the heaven and earth that already exist. The second speaks of something G-d will newly make in the future. How can the present heaven and earth be the “beginning” of the very same matter whose “end” is the new heaven and earth?
The Rebbe explains that Israel’s service, through the Torah, makes the existing heaven a “throne” and the existing earth a “footstool.” Heaven is the Torah, which descends and lowers itself until it is grasped by the human mind, as sitting lowers one’s stature. Earth is the mitzvos, given in physical things to raise them up, as a footstool raises the feet, and done with running eagerness. Measure for measure, this arousal from below draws a corresponding arousal from above. The future “new” heaven and earth, however, is an arousal from above with no proportion at all to our service. It comes from “I” (the Essence) and stands “before Me” (the innermost level), revealing the inner dimension of Atik rather than its outer dimension. Even so, “so shall your seed and your name stand”: all of present avodah will be raised to that same level. Both “seed” (the higher part of the lower) and “name” (the lowest, merely external part) are included. So present service is the beginning and the path to the future revelation, and it will itself be elevated into it. That is how the beginning and end of the haftorah, and of Torah Ohr and Likkutei Torah, are joined.
The lesson: Through our Torah and mitzvos during the exile, making heaven G-d’s throne and earth His footstool and running to every mitzvah with joy, we come to the future revelation. Even the most external, “name”-level parts of our service will be raised to stand before G-d’s innermost presence.


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 often to this maamar, the second in Torah Ohr. Why it opens Parshas Bereishis on a verse of the Rosh Chodesh haftorah he answers two ways: in a note in Likkutei Sichos (Shabbos Devarim 5740), that it was said on Shabbos Rosh Chodesh and belongs to the parsha’s own „את השמים ואת הארץ” (‘heavens and earth’); and in a sicha of Shabbos Noach 5721, that with ‘Hashamayim kis’i’ it stands for Torah and teshuvah, which both preceded the world. In his maamarim of Shabbos Vaera 5740 and Shabbos Bereishis 5746 he takes up the maamar’s first step, that Torah and Israel hold a heaven and an earth of their own, giving its reason and naming them: Written and Oral Torah, soul and body, ratzo and shov (רצוא ושוב). He notes that Likkutei Torah pairs ratzo and shov with heaven and earth the other way round, and in a sicha of Pesach 5724 he retells the reading of „חוץ לארץ” (‘outside the Land’) as outside the will for G-d. On the close, in 5740, he reads „כן יעמוד זרעכם ושמכם” (‘so (ken) shall your seed and your name stand’) as increase: the future’s newness is added onto our present service, for it comes from it („כי התחדשות זו היא מן העבודה עתה”). Perhaps (biur b’derech efshar) a reader sees after them how closely the maamar binds the new heavens and earth to our service now.

Key concepts
	Ratzo and shovרצוא ושוב
	“Running and returning”: the upward rush of longing to cleave to G-d, and the return downward to draw G-dliness into the world. Here ratzo is “earth” and shov is “heaven.”

	Arousal from below and from aboveאתערותא דלתתא ואתערותא דלעילא
	Human initiative that draws a divine response, and divine revelation unprompted by us. Now the first must precede the second; the new heavens and earth come from above alone.

	“King” and “Unique One”מלך ויחיד
	G-d as “King” — His kingship, merely a “name” and radiance — gives life to all worlds (memalei); as “Unique” He is His essence, unchanged by creation (sovev), and it is to this that Israel is bound.

	Encompassing lightsמקיפים
	Light that surrounds rather than enters; the mitzvos become the soul’s encompassing garments, so the shov of Torah and mitzvos is “heaven” around the “earth” of ratzo.

	Reaching and not reachingמטי ולא מטי
	The Arizal’s term for the pulse of divine light that reaches into the vessels and withdraws, like a heartbeat or a flame; expansion comes first.

	The Name Elokimשם אלקים
	The Name of contraction and concealment through which the present world was made; the soul’s ratzo “sweetens” it, and through ratzo and shov together it merges with Havayah.


Section 1 · ¶1–2
Heaven and earth in Torah and Israel
1כי כאשר השמים12 החדשים והארץ החדשה וגו׳. הנה כתיב בראשית ברא אלקי׳ את השמים ואת הארץ וארז״ל [
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ביאור על הנ״ל
An Explanation of the Above
Torah and mitzvos, though clothed in physical matters, are G-d’s own wisdom and will, one with Him as no created soul can be; they draw the unity of Atzilus into the lower worlds, and in the Time to Come they will rise even higher, into the World of Akudim revealed in the “new heavens and new earth.”
The maamar in brief
Building on Isaiah’s promise that, like the new heavens and earth, “your seed and your name” will stand, the maamar asks how Torah and mitzvos can be the purpose of the soul’s descent: above, the soul already loved and feared G-d, and the Torah, which has descended into physical matters, seems to depend on love and awe to “fly upward.” The answer distinguishes Atzilus, “called by My Name,” where lights and vessels are one with the Infinite, from Beriah and below, “created for My glory,” which receive G-d’s light only through a garment and contain the broken vessels of Tohu. Rectifying them takes two stages: prayer’s ratzo, which separates good from evil (mayin nukvin, “earth”), and Torah and mitzvos, the “limbs of the King,” which draw down the unity of Atzilus (mayin dechurin, “heaven”). Since the soul is a created being while Torah and mitzvos are one with G-d, they surpass its love and awe; love and awe only reveal the Infinite Light within them. In the Time to Come the World of Akudim, the inner dimension of Atik, will be revealed as the “new heavens and earth,” and Torah (“your seed”) and accepting G-d’s kingship (“your name”) will ascend there too.

Outline
	1The questionThe theme verse; the soul’s descent is for an ascent through Torah and mitzvos — but why are Torah and mitzvos, which descended into physicality and need love and awe to rise, greater than the soul’s love and awe above?¶1–4
	2“Called by My Name” and “for My glory”Atzilus, where lights (“His life-forces”) and vessels (“His vessels”) are one with the Infinite, versus Beriah and below, which receive G-d’s light through a garment and remain separate.¶5–10
	3Tohu and Tikkun: the angels and the lower worldsThe angels’ roaring service; the lower worlds hold the broken vessels of Tohu and need a new light from Atzilus, drawn through service, to be rectified.¶11–14
	4Two stages of refinementPrayer’s ratzo separates good from evil (mayin nukvin); Torah and mitzvos, the limbs of the King, draw down the supernal unity (mayin dechurin).¶15–18
	5Why Torah surpasses the soul’s love and aweThe soul is created and not one with G-d; Torah and mitzvos are His wisdom and will. Love and awe reveal the Infinite Light within the Torah; Torah for its own sake and the mitzvos “make” G-d’s Name; earth (prayer) precedes heaven (Torah).¶19–21
	6The future: the World of AkudimAfter the refinement is complete, the inner dimension of Atik — the World of Akudim, above Atzilus — will be revealed as the “new heavens and new earth,” bringing new souls.¶22–26
	7“Your seed and your name”Torah is the “seed” that grows; accepting G-d’s kingship is the “name,” rooted in Keser. Both will ascend into the World of Akudim.¶27–28


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 meet this biur where it explains what will be new in the future and what of our service will stand in it. In his maamar on the verse of Shabbos Vaera 5740, which he opens from the Alter Rebbe’s maamar of that Shabbos in 5567, he gives the measure of ‘new’: even now there are new insights in Torah and new souls, yet „כל מה שתלמיד ותיק עתיד לחדש ניתן למשה מסיני” (whatever a student will innovate was given at Sinai) and every soul was included in Adam, and only the revelation of Atik’s inner dimension (פנימיות עתיק) brings souls truly new. In the same maamar he reads „זרעכם” (‘your seed’) as Torah study, as only this biur does among the Alter Rebbe’s maamarim on the verse, and says what makes it „באופן של זורע זרע” (a sowing): learning that multiplies and renews. In a note in Likkutei Sichos (vol. 9, for Shabbos Teshuvah) he sets the biur’s order, earth (ratzo, רצוא) before heaven (shov, שוב), beside Likkutei Torah’s reverse pairing and treats both as sound. Perhaps (biur b’derech efshar) what a reader sees after them is how the biur ties the complete newness to come to the seed sown now in Torah study.

Key concepts
	Atzilus and Beriahאצילות / בריאה
	Atzilus is “called by My Name”: G-d’s light is received there in full unity. Beriah and below are “created for My glory”: they receive the light only through a garment and remain separate.

	He and His life-forces, He and His vesselsאיהו וחיוהי חד איהו וגרמוהי חד
	The Tikkunei Zohar’s description of Atzilus: the lights (“His life-forces”) and the vessels (“His vessels”) are both one with the Infinite.

	Tohu and Tikkunתהו ותקון
	The World of Tohu, whose vessels shattered and fell into the lower worlds, and the World of Tikkun (Atzilus), where lights and vessels are ordered and united; service rectifies the fallen fragments.

	Mayin nukvin and mayin dechurinמ״ן ומ״ד
	The “feminine waters,” the arousal and refinement from below through prayer, and the “masculine waters,” the flow from above through Torah and mitzvos.

	Ratzoרצוא
	The soul’s “running” toward G-d in prayer, leaping beyond even the encompassing lights; it separates good from evil.

	The World of Akudimעולם העקודים
	A world above Atzilus in which all powers are “bound” in one vessel without division; the inner dimension of Atik, to be revealed in the Time to Come as the “new heavens and new earth.”

	Limbs of the Kingרמ״ח אברין דמלכא
	The 248 positive commandments, vessels for G-d’s own light and life-force, clothed in physical matters to elevate them.


Section 1 · ¶1–4
The question
1ביאור על הנ״ל1
An explanation of the above.
This maamar is a further explanation of the one before it in Torah Ohr, on the same verse of Isaiah: the “new heavens and the new earth” that “stand before Me,” and Israel’s “seed” and “name” that will stand with them.




2כי כאשר השמים2 החדשים והארץ החדשה אשר אני עושה עומדים לפני כן יעמוד זרעכם ושמכם.
“For as the new heavens and the new earth that I am making stand before Me, so shall your seed and your name stand.”
The verse from the end of Isaiah is the theme of the whole maamar. The prophet promises that just as the “new heavens and new earth” of the future will endure before G-d, so will Israel’s “seed” and “name.” Later the maamar will explain each of these terms: the new heavens and earth as a new revelation from beyond the ordinary order of the worlds, the “seed” as Torah and the “name” as accepting the yoke of the mitzvos.


הנה נודע תכלית ירידת הנשמה לגוף בעוה״ז שטרם ירידתה היתה כלולה במאצילה ב״ה באהוי״ר [
להבין הטעם שנשתנה יצירת גוף האדם משאר כל… · Torah Ohr · Parshas Bereishis · Maamar 4

Torah Ohr · Parshas Bereishis · Maamar 4
להבין הטעם שנשתנה יצירת גוף האדם משאר כל…
To understand the reason why the formation of man’s body differs…
Plants and animals came forth whole, body and soul at once (an animal could, because its vegetative body and animal soul are adjacent levels); man’s body was first made as lifeless dust because the speaking soul, rooted in supernal Chochmah, can join only the lowest, inanimate level (“their beginning is wedged in their end”), and from there it raises all of creation.
The maamar in brief
The maamar asks why man’s body was formed differently from every other creature. Plants and animals came forth from the earth by G-d’s word complete, “in their full stature”; man’s body was first gathered from dust, an unformed mass, and only afterward did G-d blow into it the breath of life. This seems a lowliness: man’s body began below the animals’. The four levels of creation, inanimate, vegetative, animal and speaking, correspond to the four letters of the Name Havayah. An animal’s body is vegetative and its soul animal; being adjacent levels, they could come into being at once. The speaking soul is a leap away from the vegetative and could not emerge with it. Its body is specifically inanimate because man is the purpose of creation: like a jack that lifts a wall from its lowest beam, the soul enters the lowest matter to raise everything above it. The speaking soul is the Yud, the inanimate the lower Hei, and “their beginning is wedged in their end”; so too “With Chochmah He founded the earth.” Joining such distant extremes required two Names: “Havayah Elokim formed.”

Outline
	1The question: why man’s body was made differentlyGrasses, trees, animals and fish came forth by G-d’s word just as they are, body and soul together; man’s body was first gathered from dust, an unformed mass, and only afterward “He blew into his nostrils the breath of life.”¶1–3
	2The four levels and why adjacent levels emerge togetherThis is a lowliness for man, “behind and before.” The four levels correspond to the letters of Havayah. An animal’s vegetative body and animal soul are adjacent, with no level between them, so they came into being at once; the speaking is a leap away from the vegetative.¶4–6
	3Raising creation from the bottomMan is the purpose of creation, elevating the sparks in the lower realms through bread and clothing while serving G-d with knowledge (daas). As a jack must grip a wall’s lowest beam, the soul enters the lowest body and raises all above it; hence medaber, from “He subdues, or leads (yadber), peoples.”¶7–8
	4The highest joins the lowestThe vegetative and animal are the Vav and upper Hei; the speaking is the Yud, far above them, and is vested in the lower Hei, source of the inanimate. So the heavens, the emotive attributes, were established with Tevunah, but the earth, the letters, with Chochmah; hence Adam began as an unformed mass.¶9–11
	5Two Names for man’s formationBecause speaking and inanimate are distant from one extreme to the other, far more than an animal’s body and soul, joining them required two Names: “Havayah Elokim formed.”¶12


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 keep returning to its paradox: the choicest of creatures („מובחר בנבראים”) was given the lowest body. In a talk of Shabbos Nitzavim 5745 (unedited) he finds man’s body lowest even within the inanimate, made of loose grains of dust („פירורים של חול”), and gives this maamar’s reason: to raise the whole creation one must take hold of its lowest part, as a jack (כלי ההגבהה) is set under the lowest beam. In his maamar of Zos Chanukah 5746 and a note of Shabbos Eikev 5751 he sets that jack beside Likkutei Torah’s balance scale, each showing another side of how the lowest bears on the rise of the highest. In a talk of Shabbos Noach 5731 (unedited) he explains why life reached so low a body by “blowing” (נפיחה), from G-d’s innermost and yet more tangible than speech, and in his maamar Hayoshevet BaGanim (5713) he cites the paragraph’s „נעוץ תחלתן בסופן” (“their beginning is wedged in their end”) for the advantage of doing the mitzvos over study. In notes of 5702 on the Chevra Kadisha he carries the passage to its end: what was done in Adam alone is completed when every body returns to dust („אל עפר תשוב”) before the revival. Perhaps, in our own reading, the inanimate body then appears less as man’s lowliness than as the place where his task begins and is fulfilled.

Key concepts
	Inanimate, vegetative, animal, speakingדומם, צומח, חי, מדבר
	The four levels of creation, corresponding to the four letters of Havayah: the inanimate to the lower Hei, the vegetative to the Vav, the animal to the upper Hei, and the speaking to the Yud and its tip.

	Adjacent levels and a leap in rankצומח וחי סמוכים
	The vegetative and the animal have no level between them, so an animal’s body and soul could come into being at once; the speaking is distant from the vegetative “by a leap in rank” and could not emerge together with it.

	Unformed mass (golem)גולם
	Adam’s body before the breath of life: dust made into a body with no vital soul, the level of the inanimate (“Your eyes saw my unformed mass”).

	Raising the sparksמעלה הנצוצות
	Man’s purpose: the sparks that fell into the inanimate, vegetative and animal realms are elevated when these serve his needs, bread to eat and clothing to wear, while he serves G-d with knowledge (daas).

	Their beginning is wedged in their endנעוץ תחלתן בסופן
	The highest level connects with the lowest: the Yud with the lower Hei, Chochmah with the “earth”; therefore the speaking soul is vested in the inanimate and not in the vegetative.

	“With Chochmah He founded the earth”בחכמה יסד ארץ
	The “heavens,” the emotive attributes that grow from contemplation, were established with Tevunah; the “earth,” the letters and the inanimate, was founded with Chochmah, which is above that order. Adam’s soul is from supernal Chochmah.

	Two Namesוייצר ה׳ אלקים
	Man’s formation is written with two Names, Havayah and Elokim, because joining the speaking soul with an inanimate body unites two extremes.


Section 1 · ¶1–3
The question: why man’s body was made differently
1להבין הטעם שנשתנה יצירת גוף האדם1 משאר כל הנבראים כמו הצומח והחי שכולם נברא גופם ע״י מאמר2 ה׳
To understand the reason why the formation of man’s body differs from all the other creatures, such as the vegetative and the animal, whose bodies were all created through G-d’s utterance,
The maamar opens with its question: why was man’s body made differently from every other creature? Plants and animals came into being directly through G-d’s spoken word (His “utterance”), body and life together.


כמ״ש ביום ג׳ תדשא הארץ דשא עשב מזריע כו׳ עץ עושה פרי כו׳ ויהי כן3 וכן ביום חמישי ישרצו המים שרץ נפש חיה4 כו׳.
as it is written of the third day, “Let the earth sprout vegetation, herbs yielding seed…, fruit trees yielding fruit…, and it was so”; and likewise on the fifth day, “Let the waters swarm with swarms of living creatures….”
The proof-texts: on the third day G-d said “Let the earth sprout vegetation” (Genesis 1:11), and on the fifth “Let the waters swarm” (Genesis 1:20). In each case the living thing arises complete from its element at G-d’s command.


Explained elsewhere · AI research: where the maamar leaves something unexplained, found in the library and checked against each source; not yet reviewed by a person
Explained by the Rebbe and the Rebbe Rashab
The paragraph sets the plants and animals, made „ע״י מאמר ה׳” (“through G-d’s utterance”), against man’s body. A reader may ask about „נעשה אדם” (“Let us make man”) (Bereishis 1:26), which also sounds like an utterance.
Isn’t „נעשה אדם” (“Let us make man”) an utterance too? The Mitteler Rebbe answers in Torah Chaim (Bereishis 19b), as the Rebbe quotes him in a note (Sefer HaMaamarim Melukat vol. 1 p. רצו, V’Avraham Zakein 5738): „פשוטו מורה שלא ע״י מאמר זה נעשה” (in its plain sense the verse shows that man was not made through that utterance), but, as the Sages say, his dust was gathered and made first into a golem „בלי מאמר כלל” (“without any utterance at all”), while the plants and animals came from a divine utterance („תדשא הארץ”, “Let the earth sprout”; „תוצא הארץ”, “Let the earth bring forth”). The Rebbe Rashab says the same (Vayigash 5668, in Hemshech 5666 p. תצה): „לא נא׳ יהי אדם כמו יהי אור יהי רקיע” (it does not say “Let there be man” as it says “Let there be light” or “Let there be a firmament”); it only tells how man’s coming into being would be. Perhaps (biur b’derech efshar) this is the contrast our paragraph assumes: only man’s body was not brought forth by an utterance.
the Rebbe (quoting the Mitteler Rebbe’s Torah Chaim): Sefer HaMaamarim Melukat, vol. 1, p. רצו, note 74 · the Rebbe Rashab: Hemshech 5666 (Yom Tov shel Rosh Hashanah 5666 volume; the maamar Vayigash Eilav Yehudah 5668), p. תצה




2וכן בכולם הרי שהארץ הוציאה את העשבים ואת האילנות כאו״א [
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ולהבין בתוס׳ ביאור ענין וייצר ה׳ אלקים את…
To understand with further explanation the matter of “And Havayah Elokim formed…”
Levels adjacent in the chain of cause and effect are bound by their very nature, as the emotive attributes are drawn from the intellect; so an animal’s or angel’s body comes forth together with its soul. The inanimate, Malchus and the “letters,” stands outside that chain and is founded directly by Chochmah; so only the highest soul, Adam’s, rooted in supernal Chochmah, could be vested in a body of lifeless dust and transform it.
The maamar in brief
Explaining further why man’s body was first lifeless dust while other creatures came forth body and soul together, the maamar finds the four levels in spirituality too. In the soul, the letters are inanimate, the emotive attributes vegetative, the intellect “living”; above, Malchus, Z’eir Anpin and the supernal Imma. The attributes gestate in the intellect and nurse from it, so vegetative and animal are adjacent and emerge together; the letters have no connection to the intellect. Angels and souls show the same. The purpose of creation is the nullification of the “something.” The angels’ bodies are spiritual and came forth with their souls from Malchus of Atzilus, but their souls, from the outer dimension of the vessels, could not transform a physical body; the G-dly soul, from the inner dimension, can. From Chochmah down all flows by cause and effect, except Malchus: the letters come from the soul’s essence, so the same letters can express opposite ideas. Thus “With Chochmah He founded the earth.” Adam’s soul is supernal Chochmah, the Name Av; so his body was truly inanimate, and two Names join Chochmah with Malchus.

Outline
	1The four levels in the soul and aboveThe question restated: why man’s body was first lifeless dust. The four levels exist in spirituality too: in the soul the letters are inanimate and the emotive attributes vegetative, growing from the intellect; above, Malchus, Z’eir Anpin, and the supernal Imma, called “living.”¶1–3
	2Adjacent and distant levelsThe attributes gestate in the intellect and nurse from it, so vegetative and animal are adjacent and an animal’s body and soul came forth together. The letters have no connection to the intellect; only the highest can descend to the lowest, so the speaking soul was vested afterward in an inanimate body.¶4–5
	3Angels and souls; the purpose of TikkunAngels too have body and soul, but their bodies are of spiritual fire and air. The purpose of the worlds is the nullification of the “something”: in Tohu the vessels could not contain the lights; Tikkun is their union.¶6–8
	4Only the G-dly soul can transform a physical bodyAngels’ souls come from the outer dimension of the vessels; the G-dly soul, from the inner dimension, can subdue a physical body, as a great bonfire shines farther. Angels’ bodies and souls came forth together from Malchus of Atzilus, “Let the earth bring forth living creatures.”¶9–11
	5Malchus and the letters stand outside the chainThe Patriarchs, the Chariot, gestated and nursed in the supernal Imma: a chain of cause and effect. Malchus, the letters, is not drawn this way; letters come from the soul’s essence, so the same letters can express opposite concepts. Their source is higher, and only from there can Malchus come into being.¶12–15
	6“With Chochmah He founded the earth”The attributes take their differentiated form from Tevunah, as a child’s limbs form in the mother’s womb; Malchus is founded by Chochmah itself, “Abba founded the daughter.” Two levels of Chochmah and two kinds of “Adam”: Adam the first man is supernal Chochmah, the Name Av, so his body was inanimate, and two Names join Chochmah with Malchus.¶16–18
	7Above and below alikeA high soul can be vested specifically in a low body, in the higher worlds and in this one: animals and angels come forth body and soul together, while the speaking soul enters an inanimate body afterward. So also in Atzilus: “He established the heavens with Tevunah,” while the earth is founded on supernal Chochmah.¶19–20


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.
Three of the Rebbe’s teachings meet this maamar along its ladder of levels in man. Citing its account of the soul, he explains in a sicha on “man is the tree of the field” (from talks of 5739 and 5740) why the emotions are the “vegetative” (צומח) and the intellect the “living” (חי): the emotions grow in their own line, while the intellect also moves, „אמאל צו חסד און אמאל צו גבורה” (now to Chesed, now to Gevurah), as the matter requires. At the ladder’s foot stand the letters, which the maamar says come not by cause and effect but from the very essence of the soul (עצמיות הנפש); in a note to a sicha of Shabbos Acharei 5719 he cites it for why man is called “medaber” (מדבר), the speaker: the power of speech in man is higher even than his intellect. His maamar Ushavti b’Shalom (9 Kislev 5738) cites these columns for the rule that the “inanimate” in man is rooted higher even than the “vegetative”, since „כל הגבוה גבוה יותר יורד למטה מטה יותר” (whatever is higher goes down lower), and finds it in Yaakov’s stones at his head („ויקח מאבני המקום וישם מראשותיו”): service in speech and deed reaches above the intellect and reveals the essence of the soul. Perhaps, in our own reading, the ladder then reads also as a map of the soul’s service, in which the lowest powers carry the highest.

Key concepts
	Letters, emotive attributes, intellectאותיות, מדות, שכל
	In the soul, the letters are inanimate, having no growth; the emotive attributes are vegetative, growing from a small arousal into a mighty flame; the intellect that gives birth to them is “living.” Above, these are Malchus, Z’eir Anpin and the supernal Imma, while supernal Chochmah, the Yud, is “speaking.”

	Gestation and nursingעבור, יניקה
	The emotive attributes are first concealed in the intellect like a fetus in the womb, and after they emerge they still draw their life from it like a nursing child; this is why the vegetative and the animal are adjacent.

	Chain of cause and effectהשתלשלות עו״ע
	The gradual flow from Chochmah to Binah, Daas and the emotive attributes, each drawn from the one above it. Malchus and the letters are not drawn this way; their coming into being is from a higher place.

	Nullification of the “something”ביטול היש
	The purpose of the descent of the worlds and the essence of the World of Tikkun: the union of lights, the level of “nothing,” with vessels, the level of “something,” which in Tohu could not contain them.

	Outer and inner dimension of the vesselsחיצוניות הכלים, פנימיות הכלים
	The angels’ souls are taken from the outer dimension and could not transform a physical body; the G-dly soul is taken from the inner dimension, higher than their source, and can transform even a physical body.

	“Abba founded the daughter”אבא יסד ברתא
	Malchus is founded directly by Chochmah: as Chochmah comes from nothing to something, not by a chain of descent, so Malchus, the letters, is drawn from the level of “nothing.”

	The Name Mah and the Name Avשם מ״ה, שם ע״ב
	Two kinds of “Adam”: Tiferes, the general expression of Z’eir Anpin, is the Name Mah; Adam the first man is supernal Chochmah, the very beginning of Atzilus, the Name Av, which is why his body was truly inanimate.


Section 1 · ¶1–3
The four levels in the soul and above
1ולהבין בתוס׳ [
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לא טוב היות האדם לבדו אעשה לו עזר כנגדו
It is not good that the man be alone; I will make him a helper opposite him
The concealment of the Name Elokim, which seems to oppose G-d’s revealed light, is itself the “helper”: like the silver backing of a mirror, it turns the light back upward as reflected light that rises even higher than its source.
The maamar in brief
The maamar opens with “For a sun and a shield is Havayah Elokim.” Havayah is the light that brings all into being; revealed as it is, creatures would be utterly nullified. Elokim is its shield, concealing the light so that separate beings — a “people” for the King — can exist, and this concealing power is the Shechinah, G-d’s presence within creation. The purpose is that the created “something” then nullify itself; when divine light sustains powers that do not, that is the exile of the Shechinah. Scripture calls the Shechinah a mirror: a thin silver coating blocks sight and produces reflected light that shows what direct sight cannot. So Elokim’s concealment produces a reflected light rising above Havayah, as “a woman of valor is the crown of her husband.” Hence “the man alone” is unhindered revelation, and “a helper opposite him” is the concealment that forms body and animal soul, from which the higher light comes. After the sin the covering became coarse, “garments of skin,” kelipas nogah; serving G-d is like tanning hides. The wedding blessings express the same pattern.

Outline
	1Havayah and its shield, ElokimHavayah is the creative light; unveiled, it would nullify creation. Elokim conceals it so that separate beings can exist, making possible G-d’s kingship and His dwelling (Shechinah) within creation.¶1–2
	2The purpose of descent and the exile of the ShechinahThe light descends into separate beings so that they will nullify themselves; this is G-d’s gratification. When it sustains the seventy princes, who remain independent, it is the exile of the Shechinah.¶3–4
	3The mirror and reflected lightA mirror’s thin silver coating blocks sight and reflects it back. Likewise Elokim’s concealment produces reflected light that rises above the source of Havayah, as the wife becomes her husband’s crown and the soul descends for the sake of ascent.¶5–6
	4The helper opposite him“The man alone” is total revelation and nullification; the “helper opposite him” is the concealment that forms body and animal soul, from which higher light comes — the source of the future laughter and delight beyond Havayah.¶7–8
	5Garments of skin and the service of refinementAfter the sin the covering became coarse: kelipas nogah, the “garments of skin” through which the external forces feed. Serving G-d is like tanning hides; Chanoch made shoes from the refined skin.¶9–11
	6The partition before and after the sinEven before the sin there was a helper opposite him: elevating what is below the partition present in every world. After the sin it is refining kelipas nogah, which is still thin enough to yield reflected light.¶12–14
	7Groom and brideThe wedding blessings move from “groom and bride” to “the groom with the bride”: the bride, Malchus, first receives, then adds light and becomes her husband’s crown.¶15


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 argues that “the man alone” („היות האדם לבדו”), a world in which G-d’s light shines openly and everything stays nullified, is “not good,” and that the real help comes from what stands “opposite” (כנגדו): the concealment of the Name Elokim, the “skin” that must be tanned. The Rebbe’s teachings sharpen both halves of that claim. In a note to a sicha of Shabbos Bereishis 5727 (Likkutei Sichos vol. 5) he quotes this maamar’s definition of “alone” and suggests that the verse hints that even a whole world raised to the bittul of the higher unity (יחודא עילאה) would be “not good,” since G-d’s purpose is „דירה בתחתונים” (a dwelling in the lower realms), not their disappearance. In his maamar Kimei tzeischa of Acharon shel Pesach 5712, citing this maamar for „עבודה היא מלשון עיבוד עורות” (avodah as the tanning of hides), he adds that the oved Elokim (עובד אלקים) who works against his own nature refines the nature of the whole world, drawn from the Name Elokim. Read together, and this is our own synthesis, the two teachings carry the maamar’s point from the single person to the world: what would be “not good” is a whole world left “alone” in the higher unity, and the tanning of the “skin” that the maamar asks of the oved Elokim reaches the nature of the world as a whole.

Key concepts
	Havayah and Elokimהוי״ה ואלקים
	Havayah is the light that brings all into being; Elokim is the shield that conceals it, making separate existence possible.

	Reflected lightאור חוזר
	Light that returns upward when blocked, like light off a mirror’s silver; it rises higher than the direct light’s source.

	Exile of the Shechinahגלות השכינה
	When divine light sustains powers that do not nullify themselves before G-d, contrary to the purpose of creation.

	Helper opposite himעזר כנגדו
	The concealment that seems to oppose revelation, which through its refinement becomes the source of a greater light.

	Garments of skinכתנות עור
	The coarse concealment after the sin, kelipas nogah; man’s service is to “tan” it, transforming darkness into light.

	Kelipas nogahקליפת נוגה
	The “glowing husk” of mixed good and evil that gives life to permitted things, whose good can be elevated.

	The partitionפרסא
	The divide present in every world, like the diaphragm in the body and the boundary between Atzilus and Beriah, below which lies what must be elevated.


Section 1 · ¶1–2
Havayah and its shield, Elokim
1לא טוב היות האדם לבדו12 אעשה לו עזר כנגדו. כתיב כי שמש ומגן הוי״ה אלקים.3
“It is not good that the man be alone; I will make him a helper opposite him.” It is written, “For a sun and a shield is Havayah Elokim.”
The maamar opens with G-d’s words before creating Chavah (Genesis 2:18) and pairs them with Psalms 84:12, “For a sun and a shield is Havayah Elokim.” The two Names will be likened to the sun and its protective shield.


פי׳ הוי״ה הוא גילוי והמשכת ההארה להיות מקור להתהוות העולמות כי הוי״ה מלשון התהוות4 כנודע.
Meaning: Havayah is the revelation and drawing forth of the illumination to be the source for the coming into being of the worlds, for Havayah is from the term hishavus, “coming into being,” as is known.
The Name Havayah (the Tetragrammaton) is read as related to hishavus, “coming into being”: it is the light that is the source of all existence. (Kehot notes that in one manuscript the Tzemach Tzedek corrected the word to mehaveh, “brings into being.”)


אך אם היה הארה זו מתגלית ונמשכת להיות חיות לנבראים כמו שהיא בעצמותה לא היו הנבראים כלל על אופן שהם עתה
But if this illumination were revealed and drawn forth to be life-force for the creatures as it is in its essence, the creatures would not exist at all in the manner they are now;
If that creative light were revealed as it truly is, creatures could not exist in the way they now do.


כי לא היה יכול להיות מציאות יש ונפרד כמו שהוא עתה מאחר שאור וחיות המהוה היה מאיר עליו בגילוי אלא היו בבחי׳ ביטול המציאות מכל וכל כמו שהוא קמי׳ [
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ויאמר ה׳ אלקים הן האדם היה כאחד ממנו…
“And Havayah Elokim said: Behold, man has become like one of us”
Knowing evil is harmless ‘above,’ where knowledge is encompassing and keeps evil apart, but for man, whose knowing is inner, it means becoming mixed with evil; therefore G-d forbade the Tree of Knowledge, kept man from eternal life once he was mixed with evil, and sent him to refine the world through struggle instead of through sheer light.
The maamar in brief
The maamar asks why the Tree of Knowledge ‘opened their eyes,’ why G-d kept man from the Tree of Life, and how the serpent knew what eating would do. The answer turns on the difference between encompassing (makif) and inner (pnimi) knowledge. Above, good and evil are known only in an encompassing way, so evil stays separate, as the frankincense of the incense gives life to the kelipos without mixing with them. Man is an inner being: whatever he knows becomes part of him, so knowing evil meant becoming mixed with it, which began the long war between good and evil in every generation. G-d had wanted man to stay wholly holy and refine the world by drawing down so much light that the fallen sparks would be absorbed of themselves, like a candle before a torch. After the sin, eternal life from the Tree of Life, which stems from Keser, above distinctions, would have made the evil in him eternal too, so man was sent to ‘work the ground’ and refine it through labor, prayer and the separating power of Chochmah. The serpent, itself rooted in the Tree of Knowledge, understood all this and told Chavah a cunning truth.

Outline
	1The questionsWhy did the Tree of Knowledge open their eyes, why keep man from the Tree of Life, and how did the serpent know? The answer begins: above, good and evil are known but not mixed.¶1–2
	2Encompassing and inner knowledgeKnowledge above is encompassing and keeps evil separate (the spider in the king’s palace, Havdalah, the frankincense); the Tree of Knowledge is inner knowledge, where good and evil truly mix.¶3–4
	3Man’s inner nature and the war with evilBecause man absorbs what he knows, knowing evil mixed him with it, producing a see-saw struggle through the generations and, on the plain level, the awareness of desire.¶5–7
	4Why man was kept from the Tree of LifeThe Tree of Life, rooted above the shattering in Keser, would have made the evil in him eternal; evil must instead be separated through Chochmah and its gevuros until death is swallowed up forever.¶8–9
	5Expulsion and the work of refinementReciting the incense held back the plague but did not remove the guilt; man was sent to work the ground and refine the sparks, whereas originally he would have absorbed them through the light of the 248 positive commandments, like a candle before a torch.¶10–11
	6Refinement by light and by warIn Temple times and for Adam before the sin, sparks were drawn in of themselves; after the sin they must be won through labor and prayer, ‘the time of prayer is the time of battle.’¶12
	7How the serpent knewThe serpent, rooted in the Tree of Knowledge, understood the prohibition and, to avoid being absorbed into Adam’s light, drew man into war by telling a cunning truth.¶13
	8Addendum: Adam in the chambers; Yehudah’s descentFrom the Arizal: Adam fell by agreeing merely to look into the chambers of impurity; from Rabbi Avraham son of the Maggid: Yehudah ‘turned aside’ into the realm of the kelipos to raise sparks.¶14


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 turns on one distinction: above, good and evil are known from outside (מקיף), so evil stays apart, while man knows from within (פנימי) and is mixed with what he knows; from it follow the serpent’s cunning, the war of refinement, and G-d’s concern „פן ישלח ידו ולקח גם מעץ החיים ואכל וחי לעולם” (that man not live forever) with his evil. The Rebbe’s teachings follow that line to its consequences. In his maamar Bila hamaves of 5 Menachem Av 5725, and in a talk he outlined in 5702, he draws from this maamar that death itself came „בכדי שלא יהי׳ קיום להרע” (so that evil should not endure); in the same maamar he shows, through the Queen of Sheba who remained a queen, that even under Shlomo’s „אבוקה גדולה” (“great torch”) evil still kept a hold. In a letter of 17 Shevat 5714 he carries the maamar’s “above” and “below” into people, the giver who can know of evil unharmed and the receiver who cannot („משפיע ומקבל”); and in sichos of Shabbos Bereishis 5733 and of Hoshana Rabbah 5746 he notes that the serpent’s cunning did not make it higher than man, and what the scapegoat removes. Read together, and this is our own synthesis, the maamar’s knowledge of evil becomes a map of how evil is contained: by death, by giving it its portion, and finally by a light it cannot outlast.

Key concepts
	Encompassing and inner (makif and pnimi)מקיף ופנימי
	Encompassing knowledge or light acts on something from above without entering it and so stays separate from it; inner knowledge is absorbed and becomes part of the knower. The maamar’s key to why knowing evil harms man but not the higher realms.

	The Tree of Knowledge of good and evilעץ הדעת טוב ורע
	The level of mixture, where good and evil draw on each other and are fused; it arises from the shattering of the vessels.

	Refinements (beirurim)בירורים
	The work of separating the sparks of holiness from the evil they are trapped in and elevating them, man’s task after the sin, carried out through labor, eating, prayer and mitzvos.

	A candle before a torchכנר בפני האבוקה
	The image for refinement through light: when enough holiness is revealed, the fallen sparks are absorbed into it of themselves, without a battle.

	Chochmah as judgmentחכמה נקראת דין
	Because ‘through Chochmah they are refined,’ Chochmah contains gevuros that separate good from evil, unlike Keser, which is simple mercy and makes no distinction.

	Sparks of holinessנצוצי קדושה
	The holy vitality that fell into the realm of evil and sustains it; when it is withdrawn and elevated, the kelipah ceases to exist.


Section 1 · ¶1–2
The questions
1ויאמר ה׳ אלקים הן האדם12 היה כאחד ממנו לדעת טוב ורע ועתה פן ישלח ידו כו׳. י״ל [
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להבין ענין הברכות כי הנה אנשי כנה״ג תקנו…
“To understand the matter of the blessings”
A blessing’s opening ‘Baruch’ draws G-d’s hidden Infinite Light into revelation, and its closing ‘Baruch,’ the ‘seal,’ guards that revelation for holiness, leaving the forces of evil no hold on its essence, only on its surplus; the same structure shapes the wedding blessings, Torah study and the love of G-d in prayer.
The maamar in brief
The maamar asks why blessings were instituted only in the Second Temple era: in the First Temple, faith in G-d was openly revealed in the souls, while later it had to be drawn down, ‘baruch’ meaning ‘drawn.’ The formula traces this descent: ‘Havayah our G-d’ in Jewish souls, then ‘King of the world.’ The mitzvos, which sanctify and join us to G-d, give us the power to do so. The Jerusalem Talmud’s rule that short blessings open with ‘Baruch’ while long ones also seal with it is explained through the hidden and revealed worlds. Like seed and fetus, the hidden world holds everything in unity, while the revealed world unfolds into particulars and produces ‘waste’ on which evil feeds; so a long blessing needs a seal, like the seal on a letter. The first two wedding blessings correspond to Adam and Chavah, the Written and Oral Torah, supernal and lower Chochmah. Torah study can be an elixir of life or of death depending on intention, and love in prayer has an inner ‘day’ and an outer ‘night.’ In both, the seal from above that bars the kelipos from the core of holiness depends on our own effort, whose power comes from the seal itself.

Outline
	1Why blessings were institutedFaith is above reason; in the First Temple it shone openly in the souls, but in the Second Temple blessings were needed to draw it down (‘baruch’ = drawn).¶1–2
	2The order of the blessing‘Havayah our G-d’ is G-d revealed in Jewish souls, above angels and world; ‘King of the world’ is His sovereignty. The mitzvos, which sanctify and join us to G-d, give the blessing its power.¶3–4
	3Hidden and revealed worldsShort blessings open with ‘Baruch’; long ones also seal with it. Like seed and fetus, the hidden world holds all in unity, while the revealed world’s differentiation produces ‘waste’ on which evil feeds.¶5–8
	4The sealThe closing ‘Baruch’ is like a seal on a letter: an encompassing protection that reserves the revealed flow for holiness; Ne’ilah is the seal of all Israel.¶9–10
	5The wedding blessings: Written and Oral Torah‘Yotzer ha’adam’ (Adam) and ‘Asher yatzar’ (Chavah) correspond to the Written Torah, supernal Chochmah, a hidden point, and the Oral Torah, lower Chochmah, which reveals it in detail; ‘Day to day pours forth, night to night expresses knowledge.’¶11–13
	6‘In His image… an everlasting edifice’Forming as revealing; the added ‘es’ and doubled ‘image’ mean revelation after revelation; the revealed world is built ‘from Himself,’ contracted so that worlds can exist, for G-d’s reign and His desire for a dwelling below.¶14–20
	7Torah study: elixir of life or deathBecause the Oral Torah is clothed in physical matters, learning for self-importance gives the kelipos a hold; learning as G-d’s word draws His light, and the ‘seal’ keeps it in holiness.¶21–23
	8The two hearts and the seal in prayerThe inner ‘day’ love of the G-dly soul is one with its source; the outer ‘night’ love, clothed in body and animal soul, reveals it but needs a seal; chosam is techum, a boundary on what one gives the animal soul.¶24–30


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 again and again to this maamar’s account of the blessing, a drawing down from the hidden to the revealed and its guarding seal (חותם). At the farbrengen of Shabbos Shuvah 5738 he reads ¶1’s late enactment as the hour when “a hundred,” Keser, is revealed. In a gloss to a letter of the Days of Selichos 5729 and a sicha of Shabbos Chayei Sarah 5751 he shows that G-d becomes “King of the world” through Israel, „שישראל ממליכים אותו עליהם” (as Israel make Him King over themselves), and that a blessing passes from the one who blesses and those who answer “amen” into the world. At Simchas Torah 5725 he adds that Chavah, the Oral Torah, not only reveals what is hidden in “Adam” but makes him whole („ודוקא עי״ז נעשית השלימות דתושב״כ”). A talk of Shabbos Haazinu 5742 reads the seal of Ne’ilah as locked gates that leave Israel alone with the King, „ישראל ומלכא בלחודוהי”, and a letter of 13 Elul 5711 places the danger of “an elixir of death” („סם המות”) in Torah clothed in this world’s matters. Perhaps (biur b’derech efshar) the thread is this: what the maamar presents as a descent (the Second Temple era, the world, the Oral Torah) is where the Rebbe finds its highest point coming to light.

Key concepts
	Blessing as drawing downברוך ונמשך
	‘Baruch’ is read as ‘drawn down’: a blessing draws the hidden Infinite Light into revelation, so that faith becomes as vivid as sight.

	The hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	The hidden world contains everything in unified potential, like a seed; the revealed world unfolds it into particulars, like a formed fetus, and in doing so produces ‘surplus’ that evil can feed on.

	The sealחותם
	The closing ‘Baruch’ of a long blessing: an encompassing protection that keeps the revealed flow in holiness and limits the other side to its bare surplus; chosam has the letters of techum, ‘boundary.’

	Supernal and lower Chochmahחכמה עלאה וחכמה תתאה
	The Written Torah, a concentrated ‘point’ of wisdom, and the Oral Torah, which spells out its hidden content in detailed law; symbolized by Adam and Chavah.

	Higher and lower unityיחודא עילאה ויחודא תתאה
	The higher unity sees the world as nothing before G-d; the lower unity sees G-d as giving life within an apparently real world. The inner love of the heart comes from the first, the outer love from the second.

	Arousal from belowאתערותא דלתתא
	A person’s own intention and effort, which evoke a corresponding response from above; the seal too depends on it.


Section 1 · ¶1–2
Why blessings were instituted
1להבין ענין הברכות1 כי הנה אנשי כנה״ג [
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יבל הוא היה אבי יושב אהל ומקנה
“Yaval — he was the father of those who dwell in tents”
Every ascent to a higher level comes through “song,” the nullification of one’s existing self, as a seed must rot before it sprouts. Yuval with his harp is that song; Yaval, “father of tent-dwellers and cattle,” is its source, an encompassing light beyond division that can be drawn down even into the lowest things.
The maamar in brief
The maamar reads the verses about Lemech’s sons, Yaval and Yuval, through the Mishnah “all that have a shir go out with the shir,” taking shir as “song.” Song is bittul, the nullification of one’s “something”: nothing rises to a new level unless it first becomes “nothing,” like a seed that must decompose before it grows. Souls and angels ascend from one comprehension to a greater one only by setting aside the first; this is the “pillar” joining the lower and higher Gardens of Eden, and the reason song accompanied the Temple sacrifices. Nullification has grades — a simple song of bare self-effacement, and double, triple and quadruple songs blended with love, awe and compassion — illustrated by the pillar’s colors, the four winds and the sun’s daily circuit. Yuval, “the one who conveys,” is this song that carries upward. Yaval is its source: the “tent” G-d set for the sun, an encompassing light in which everything blends and which, having no above and below, reaches even to “cattle,” as Yaakov, who dwelt in tents, drew that lofty level into his shepherding.

Outline
	1Song as the way of ascent“All that have song go out with song”: every ascent requires nullifying one’s existing self and comprehension, like a seed that rots before it grows; this is the pillar between the Gardens of Eden and the song at the sacrifices.¶1–2
	2Grades of songSimple, double, triple and quadruple song: bare nullification, or nullification blended with love, awe and more, illustrated by the pillar’s colors, the four winds and the sun’s path.¶3
	3Yuval: the harp that carries upwardYuval, from “conveying,” is song, which carries the soul upward.¶4
	4Yaval: the tent and the cattleThe “tent” is an encompassing light, the source of nullification; being beyond division, it reaches down even to “cattle,” as with Yaakov the tent-dweller who became a shepherd.¶5


The maamar in the Rebbe’s light
Found by AI reading every place in the Rebbe’s works that cites this maamar, checked against each source; not yet reviewed by a person. Each explanation is under its paragraph.
Two edited sichos of the Rebbe meet this short maamar at its core: that song is bittul („שהוא בחי׳ בטול היש”), and that bittul is the way of every ascent „ממהות למהות” (“from one essence to another”). In a sicha of Shabbos Ki Seitzei 5714 (Likkutei Sichos vol. 19), citing this passage, he gives the rule with its condition: when an ascent is beyond all proportion to the level before it, bittul must come first, and that bittul is what makes one a vessel (כלי) for the new level, as with the pillar (עמוד) between the lower and the higher Gan Eden. In a sicha of Shabbos Korach, 3 Tammuz 5745 (vol. 28), he sets out the discourse on “Knives of flint” (חרבות צורים) to which our paragraph points: the sun’s motion is its bowing, the song of its soul, so that Yehoshua had only to tell it to be silent („שמש בגבעון דום”) for it to stand still; and he adds his own suggestion about the angel who drives it. Perhaps, in our own reading, the two together show the maamar’s song from both sides: the inner setting-aside that opens a new level, and the constant motion it keeps in the world.

Key concepts
	Songשיר
	In this maamar, the self-nullification by which a soul or angel leaves its present level and rises to a higher one.

	Nullification of the “something”ביטול היש
	Setting aside one’s existing self and understanding; a new, greater “something” can come only from a state of “nothing.”

	The pillar in the Garden of Edenעמוד שבין ג״ע התחתון לג״ע העליון
	The Zohar’s pillar by which souls rise from the lower to the higher Garden of Eden; here it is the state of nullification itself.

	Simple, double, triple and quadruple songשיר פשוט, כפול, משולש, מרובע
	Grades of nullification: bare self-effacement, or self-effacement blended with one, two or more emotions such as love, awe and compassion.

	Encompassing lightמקיף
	Light that surrounds rather than enters, symbolized by the “tent”; it is above division, blends everything, and so can be drawn even to the lowest levels.


Section 1 · ¶1–2
Song as the way of ascent
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צאינה וראינה וגו׳
Go Forth and Gaze
Prayer, the “service of the heart,” is G-d’s “joy of heart,” gathering the soul’s powers upward as blood returns to the heart; but the Torah, clothed in physical mitzvos, is His “wedding,” for like a seed it draws a truly new light from the Infinite essence, above the whole order of creation.
The maamar in brief
The Mishnah reads “the day of his wedding” as the giving of the Torah and “the day of the joy of his heart” as the building of the Temple. The maamar explains why. Prayer, instituted in place of the offerings, is the service of the heart, so the Temple is G-d’s “joy of heart.” The Community of Israel is G-d’s “heart”: as blood circulates from the heart to the limbs and back, prayer (Pesukei deZimra and Shema) gathers all one’s powers upward into love of G-d, while the Amidah, Torah and mitzvos carry that life outward into every limb and deed; above, Malchus likewise descends at night and ascends from midnight. A sin is a wound that blocks this circulation; teshuvah, and also Torah, both of which preceded the world, heal it by drawing a new light from above the chain of worlds. Prayer is the fire of the heart, an ascent from below; the Torah belongs to the water of the brain, the seat of delight, which is above joy. The giving of the Torah is a “wedding” because, like a physical seed that carries the father’s essence, Torah clothed in physical deeds draws a truly new light from the Infinite essence, beyond the kav. Hence souls “go forth” into this world, and the new light brings peace, uniting opposites — “the King to Whom peace belongs.”

Outline
	1The questionWhy is the giving of the Torah a “wedding” and the Temple “the joy of His heart”? Prayer, in place of the offerings, is the service of the heart.¶1
	2Israel as G-d’s heart: the circulation of lifeAs blood flows from the heart to the limbs and back, prayer gathers the soul’s powers upward (Pesukei deZimra, and the Shema, whose “Havayah our G-d” is the level of Divine Thought above time and space), and the Amidah, Torah and mitzvos draw life outward; Malchus above descends and ascends likewise.¶2–8
	3Illness and healing: sin and teshuvahDaily deeds for Heaven keep the circulation healthy; a sin is a wound that blocks it; teshuvah, which preceded the world, heals it with a new light, and confession repairs the wound.¶9–12
	4Torah as the “wedding”: a new lightTorah too heals; like a physical seed carrying the essence of the father, Torah clothed in physical deeds draws a truly new light from the Infinite essence, above the kav — seen in the repeated offerings of the princes.¶13–16
	5“Go forth” and “the King to Whom peace belongs”Souls go forth from Gan Eden to this world, where alone the new light is drawn; this light unites opposites, as Malchus rooted in Keser joins the worlds, and all peace flows from the Malchus of the Infinite.¶17–18


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 chiefly for its picture of the heart. In his notes on Tanya ch. 9 he cites its two chambers (ב׳ חללים), one gathering the blood and one sending it out, to propose that both chambers hold blood, and leaves the Tanya’s „בחלל הימני שאין בו דם” (“right chamber, which has no blood”) as a question. In his general letter of 11 Nissan 5750 he sends the reader here for the heart that divides life to every limb (לבא פליג לכולי שייפין), and draws from it that the depth of a Jew’s feeling toward G-d decides how far it reaches all the powers of his soul. A notebook of his (Reshimos, choveres 15) cites the maamar for the Torah as healing (רפואה לנפש) and adds why the mitzvah alone does not heal: a sick man needs medicine, not food. Two edited sichos (Likkutei Sichos vol. 1, Pekudei, and vol. 8, Nasso) cite its account of the princes’ identical offerings, once in the terms of Chassidus, each prince drawing down something else, and once in the plain sense, each with other intentions. Perhaps, in our own reading, they show the maamar’s analogy as he reads it: its physiology taken seriously, and turned into the service of the heart.

Key concepts
	Service of the heartעבודה שבלב
	Prayer, which replaces the Temple offerings; it is G-d’s “joy of heart,” the ascent of the soul’s love to Him.

	Ratzo and shovרצוא ושוב
	The ascent of the soul’s powers toward G-d (Pesukei deZimra and Shema) and the return that draws Divine life down (Amidah, Torah and mitzvos), like blood flowing to the heart and back out to the limbs.

	Divine Thoughtמחשבה עלאה
	The level of Chochmah and Binah, above speech and the attributes, where all time is included in a single glance; the level of “Havayah our G-d” and of sovev kol almin.

	Teshuvahתשובה
	Return to G-d “with all your might,” which preceded the world and so draws a new light from above creation, healing the soul’s wounds.

	New lightאור חדש
	Light drawn from the essence of the Infinite Light, above the vacated space and the kav through which the chain of worlds unfolds; drawn through Torah clothed in physical deeds.

	The King to Whom peace belongsמלך שהשלום שלו
	G-d as the Malchus of the Infinite, source of the peace that unites opposites such as giver and receiver, fire and water, Atzilus and Beriah.


Section 1 · ¶1
The question
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בעטרה שעטרה לו אמו כי מצות התורה הן…
“With the crown with which his mother crowned him”
The mitzvos, done with lowly physical things, become a crown that draws down G-d’s will and delight; for now that delight is hidden and brings joy, but in the Time to Come it will be seen and bring true delight.
The maamar in brief
The maamar reads Song of Songs 3:11 phrase by phrase. The “crown” is the 620 commandments, which reach Keser, above the chain of worlds; like gems, prized because inanimate stone shines, the mitzvos draw down Keser because physical matter, refined through them, becomes nullified before G-d. Following the Mishnah, “the day of his wedding” is the Giving of the Torah, which drew down G-d’s wisdom and the delight within His will, and “the gladness of his heart” is the Temple. The Alter Rebbe then distinguishes joy from delight: a rich man rejoices over a treasure he cannot see, but delight requires seeing. So the mitzvos now bring joy, since we know G-d’s delight is in them without grasping it; the Temple and prayer, too, reach only the existence of the light, not its essence. In the Time to Come the delight will be revealed: “and see.” Finally, Malchus is G-d’s “heart,” circulating life to the worlds and receiving their service back; the sacrifices opened that heart, the Flood generation blocked it (“He was saddened to His heart”), and Noach’s offering reopened it.

Outline
	1The crown of mitzvosThe 620 commandments are a crown reaching Keser; like gems, whose worth lies in the marvel of a shining stone, mitzvos done with physical things draw down Keser when matter is refined and nullified.¶1–2
	2The wedding and the gladness of heartThe Giving of the Torah drew down G-d’s wisdom and delight; the Temple is the opening of the heart, while exile is a lovesickness healed by the Torah.¶3
	3Joy and delightJoy comes from knowing a hidden good exists, delight only from seeing it; the mitzvos, the Temple and prayer now bring joy, while in the Time to Come G-d’s delight will be seen.¶4–6
	4G-d’s heart, the Flood and Noach’s offeringMalchus is the heart that gives life to the worlds and receives their service back; sacrifices open it, the Flood generation blocked it, and Noach’s sacrifice reopened it.¶7–8


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.
In the Rebbe’s teachings this maamar is above all the source of an image: „כמו שהעשיר שמח מהמטמון אף שאינו רואהו בעיניו” (the rich man glad over a treasure he cannot see). Citing “the end of Bereishis”, he brings it in a sicha of the second night of Pesach 5718 for the joy we can have now over the revelations of the Redemption, already present though sealed away („בתיבה חתומה”), a joy that is itself the vessel for them; and in a sicha of Chai Elul 5716, where the owner of the locked treasure also holds its key. At the farbrengen of Shabbos Nitzavim-Vayelech 5729 he uses the paragraph’s rule as it stands: satiety needs what is revealed and in hand, but joy can be over a hidden thing (דבר שבהעלם), “as explained in Torah Ohr, end of Bereishis”. Yet in his maamar Basukkos teishvu (13 Tishrei 5738) he writes that joy is „על דבר שבגלוי דוקא” (“over something revealed specifically, as is known”), as he says again in a sicha of the second night of Sukkos 5741; in both, his note sets this paragraph’s rule beside it and leaves it there: „ואכ״מ” (“this is not the place to elaborate”). Both statements are shown here as he left them, side by side, and we do not reconcile them.

Key concepts
	Keser (the Crown)כתר
	The level above intellect: G-d’s will and delight. The 620 mitzvos (620 is the numerical value of the word keser) draw it down.

	Birur (refinement)בירור
	Elevating physical matter from kelipas nogah by using it for a mitzvah, so that it becomes nullified before G-d.

	Joy and delightשמחה ותענוג
	Joy is felt over a good one knows exists even when hidden; delight comes only when the good is actually seen.

	Malchus as the heartמלכות — לב
	G-d’s sovereignty, through which life-force flows to the worlds and to which their service returns, like blood circulating from and back to the heart.

	Mayin nukvin and mayin duchrinמ״ן ומ״ד
	The upward arousal from below and the divine flow downward that answers it; the sacrifices raised the first and drew down the second.


Section 1 · ¶1–2
The crown of mitzvos
1בעטרה שעטרה לו אמו כי מצות התורה הן תרי״ג מצות דאורייתא וז׳ מצות דרבנן שהם תר״ך עמודי אור בחי׳ כתר ועטרה והוא מה שלמעלה מהשתלשלות.
“With the crown with which his mother crowned him”: for the commandments of the Torah are the 613 Biblical commandments and the seven Rabbinic commandments, which are the 620 pillars of light, the level of Keser (the Crown) and of a crown (atarah); and this is what is above the chain of descending worlds (hishtalshelus).
The maamar opens with Song of Songs 3:11, where King Shlomo is crowned by his mother; in the Sages’ reading the King is G-d and the “mother” is Israel. The “crown” is the mitzvos: 613 from the Torah plus the seven Rabbinic ones make 620, the numerical value of keser (crown), so the commandments are called 620 “pillars of light” and are both keser and atarah, the verse’s own word for crown. Keser is the level of G-d’s will, above the ordered chain of worlds and levels.


והנה עד״מ העטרה היא עשויה מאבנים טובות מאירים ומבהיקים מאד והרי גוף האבנים הם רק בחי׳ דומם אלא שמזככים אותם.1
Now, by way of analogy: the crown is made of precious stones that shine and sparkle greatly; yet the substance of the stones themselves is only of the level of the inanimate, except that they are refined.
To show how mitzvos can form such a crown, the Alter Rebbe turns to a real crown. Its jewels glitter, yet in themselves they are only stones, the lowest, inanimate category of creation; they shine only because they have been cut and polished.


Explained elsewhere · AI research: where the maamar leaves something unexplained, found in the library and checked against each source; not yet reviewed by a person
Explained by the Alter Rebbe and the Rebbe
„תר״ך עמודי אור בחי׳ כתר” (“The 620 pillars of light, the level of Keser”): our commentary explains 620 as the numerical value of keser, but not why the mitzvos are called “pillars of light” or where the phrase comes from.
“The 620 pillars of light” is a phrase of the Kabbalah, which the Rebbe traces to „תפלת ר׳ נחוניא בן הקנה” (the prayer of R. Nechunya ben HaKanah). The Alter Rebbe explains it in the Tanya (Iggeres HaKodesh 29): the Supernal will is called Keser Elyon (כתר עליון), “and in it are the 620 pillars of light”, as pillars stand in a great house on the ground with their tops joined to the ceiling; this will, above Chochmah, is clothed in the 613 mitzvos and the seven of the Rabbis, nearly all of them done in deed. In a maamar of 5564 he adds why pillars: „העמודים אשר בבית בין גג לקרקע” (like a house’s pillars between floor and roof), the mitzvos join the lowest and the highest into one (להיות לאחדים). Perhaps (biur b’derech efshar) this is the sense of our paragraph’s crown: mitzvos done with physical things that reach up to Keser.
the Alter Rebbe: Tanya, Iggeres HaKodesh 29 · the Alter Rebbe: Maamarei Admur HaZaken 5564, p. קג · the Rebbe: Toras Menachem 5724 (unedited), vol. 2 (לט), p. 62
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